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ABSTRACT 

The subject of this dissertation is the negotiation of gender relations and 

ideologies in the matrilineal communities of Mgeta Division in the Uluguru Mountains of 

Tanzania. The dissertation revisits social theories that emphasize the importance of 

hierarchical binaries such as public/private, and production/reproduction in understanding 

social inequities. The analysis reworks these theories by focusing on the active 

construction (and dismantling) of these separate spheres. Through an understanding of 

the multiple, conflicting and intersecting relations of space, work and gender, the research 

will describe the active negotiations over the division of labor. Of particular interest is 

the construction of a "rational masculinity," expressed in development discourse as the 

wisdom, organization and planning necessary to success in "modem," capitalist 

agriculture. The study highlights the interconnections between this discourse and rural 

social histories and conflicts, including the creation of a local elite of farming and 

business leaders, the organization of state power and relations of mle, and shifts in the 

meanings and relations of kinship. This dissertation also describes a counter-hegemonic 

gender discourse in Mgeta that is based in the symbolic and material interdependence 

between husbands and wives. Ideals of reciprocity and interdependence are invoked 

through the spatial organization of work and other daily activities, challenging, but at the 

same time circumscribed by, class and gender hierarchies. 

In diis dialogue between the global and the local, gender ideologies are analyzed not 

as just an effect or by-product of capitalism, but as a central aspect of the meaningful 
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context in which action takes place (Roseberry 1991:42). In Mgeta there is no single gender 

ideology following from the single determining force of capitalist agriculture. Instead there 

are multiple and shifting ideologies that express and shape a whole range of social 

processes. Here I try to examine some of the intersections and conflicts and the different 

ways in which the farmers of Mgeta create common sensibilities about self, place and 

history. 
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INTRODUCTION 

In the mountain villages of Mgeta Division, as in much of Sub-Saharan Africa, gender 

relations in agriculture have proceeded through a range of organizational changes in response to 

the rise and fall of colonial rule, independence and nationalism, and cunent trends of economic 

liberalization and structural adjustment. New relationships between gender, space, and work are 

produced in the historical interactions between lineage, community, class and nation. The 

cenQ:al purpose of this dissertation is to analyze the dynamic processes in which gender relations 

shape and are shaped by economic and social transformation. 

As described below, there is a very rich literature on the structural factors that constrain 

women's social and economic opportunities in agricultural development. An important 

perspective, and one that has been influential in my own work, is that provided by Marxist-

feminist theory. These theorists have challenged the existence of a universal public/private 

dichotomy in African agriculture, and have linked the gender division of labor to men's 

increased involvement in market opportunities and the necessity from the perspective of both the 

household, and the capitalist classes, for women to assume the responsibilities of reproduction.^ 

Devaluation of a sphere of "women's work" permits greater control by male household heads 

over resources, the organization of work and household decision-making. This is not to suggest 

an idealist view of "pre-capitalist" lineage relations. Even in a matrilineal and uxorilocal society 

such as Mgeta, lineage authority was largely held by mother's brothers. However, as lineage 

^ From Rapp (1979: 177), "reproduction" is defined here as "all the activities in which households recreate 
themselves and in the process, contribute to the reproduction of the total society." 
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sisters, women in Mgeta held rights to corporate resources and made important decisions, for 

example choosing the successor to lineage headship. Under capitalism, women's economic 

activities become more rigidly defined in terms of women's role as wives and dependents in 

male dominated nuclear households. 

Cuiientiy, one can observe these transformations of the gender relations of production in 

Mgeta Division. Men in Mgeta call themselves the "searchers of development" and are more 

involved in most aspects of the cash economy - from regional trade to vegetable production to 

development projects linked to the university extension offices. With the privatization of land 

tenure in Tanzania, men who earn cash incomes also have greater access to this very scarce 

resource. It is also important that land once inherited solely through women of the matrilineage 

is currently "inherited" by sons as well, actually sold to these sons and their heirs through cash 

payment. In this community, a basic division based on the construction of masculine "reason," 

especially the ability to organize, plan, and strategize for development, is a commonly heard 

justification for growing class and gender inequities in agriculture. 

In order to more fully understand the interconnected forms of gender domination 

inherent to development processes in rural Africa, as well as resistance to these forces, this 

research focused on the intersection between hierarchies of nation/class/gender and the local 

values, practices and histories of the Waluguru of Mgeta. One important focus of this 

dissertation is the multiple and contradictory meanings associated with men's role as providers 

and development planners. I argue that the constmction of a rational masculinity plays a central 

role in the imagining of community, in the ways in which men and women come to collectively 



14 

understand their changing relationships to the market, to the lineage, and to the state. I will also 

argue, however, that while such relations may be seen to be "hegemonic," they are also 

conflicted and contested. Men's rights in children are enacted through the many reproductive 

tasks they perform in close interaction with their wives both on the farm and at home. Ideals of 

reciprocity between husband and wife are also closely linked to exchange relations and to the 

organization of reciprocal and centralized authority during the period of Waluguru rainmakers. 

This interdependence of men's and women's work is integral to ideals of cooperation and 

reciprocity in the household and in the commuruty at large, and it also acts to challenge 

hierarchical divisions such as public/private and production/reproduction. 

Purpose of the Study 

The central role of women in agricultural production in Africa was frrst addressed in the 

literature in the comparative studies of Boserup (1970) and Goody (1976). Goody's woric is 

important in illustrating some of the specific linkages between the gender division of labor in 

Afnca, marriage and kinship organization and types of agricultural production. He has argued 

that the land-plenty, labor-scarce environment of African agriculture has shaped a political and 

economic organization in which the labor of women and descendents figure centrally. He shows 

that organizational features such as polygyny and bridewealth, common throughout much of 

mral Africa, are linked to the central role of labor in production. Goody's work is an important 

background to current studies of the gender division of labor, for it provides on the one hand a 

fuller understanding of the "articulation" between modes of production and the exertion of 
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control of women's labor that has been described by Marxist feminists. Conversely, the 

historical experience of women as producers contrasts markedly with gender dichotomies such 

as public/private, production/reproduction that have been prevalent in African agriculture since 

the colonial era. As will be described in this dissertation, the multiple and conflicting meanings 

of women's work in Mgeta are a constant matter of conflict and negotiation. 

Various theories that analyze capitalist transformations in the gender division of rights 

and responsibilities in African agriculture at the level of household, lineage, class and state have 

been developed and refined since Boserup's (1970) ground-breaking work on this subject. One 

important contribution is the work of Marxist theorists who have usefully illustrated the many 

linkages between divisions of class and gender (Beneria and Sen 1981, Meillessoux 1981, Bujra 

1986). Building on the work of Engels on the relationship between private property and a 

subordinated women's sphere of reproduction, these theorists have argued that control over 

women's biological and social reproductive activities support capitalist structures at multiple 

levels. Mies (1982:3), for example, states that the surplus labor necessary to capitalist 

accumulation can only be achieved as long as the capitalist system "can tap, extract, exploit and 

appropriate labor that is spent in the production of life, or subsistence production which is non-

wage labor done mainly by women." Henn (1988) argues that in African agriculture it is largely 

women's work in cash crop rather than subsistence production that constitutes the main forms of 

articulation between capitalist and "patriarchal" modes of production.- The extraction of 

women's surplus labor occurs at multiple levels in the rural economy - male leaders of the 
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household/lineage and merchant capitalists both gain fom this uniemunerated female labor. A 

number of other studies are important in illustrating the intricate woridngs of these structures that 

shape women's constraints and opportunities in agriculture. For example, theorists have pointed 

out how men's and women's experiences linked to the cash economy, private property and 

accumulation vary within and between communities according to kinship and residence patterns 

(Davison 1988, Sacks 1979). 

Several of the theorists mentioned above analyze the central role played by gender 

ideologies that both express and shape class inequalities. The work of Mies (1982), for example, 

emphasizes the material relevance and force of these ideologies. In her research on the 

lacemaking trade in Narsapur, India, she explains how husbands with whom she spoke 

continually insisted that their wives "did only housework and had always been confined to the 

house, even while these wives were the major breadwinners through lacemaking activities 

(1982:11)." She also describes the "ideological and psychological" meanings from the point of 

view of women, who even in their poverty, or perhaps because of it, "cling to these oppressive 

norms.... because they are symbols of a bygone higher status" (1982:13). Her later ecofeminist 

writings (1993) expand this theoretical approach, describing the interrelated "colonizations" 

based on gender that together devalue a feminized "realm of necessity." Ecofeminism has been 

rightly criticized for views that take for granted women's involvement and/or identification with 

"reproductive" activities. However, there is an important contribution firom theorists such as 

Mies who eschew automatic culture/nature dichotomies and yet still attempt to show how such 

^ Hem defines "patriarchal modes of production" as those in which access to land and work organization is 
controlled by male lineage elders. 
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ubiquitous gender hierarchies have arisen in the historical, material context of capitalist 

transformation. These theorists describe the construction of an ideal, untouched, irrational realm 

in which "nature," "woman," the "rural" and the "savage" each become an object of 

simultaneous rejection and longing (Mies 1993). Here, gender ideals are viewed as a 

"meaningful context in which activity takes place" rather than a by-product of the social process 

(Williams 1977: 110). 

This study similarly attempts to transcend base/superstructure dichotomies in 

understanding the interrelationships between divisions of gender and class. However, 

rather than attempting to uncover a general theoretical framework for gender inequity, the 

focus will be on the active construction of gender in the specific context of Mgeta 

Division. The focus here is on the ways in which a rational masculinity is instantiated in 

development practices in Mgeta, practices that are guided by multiple interests, including 

those of colonialists, capitalists, the Catholic church, the post-independence state, 

universities, NGOs, and local farmers themselves. In this dialogue between the global 

and the local, gender divisions such as public/private are both an ejfect o/growing class 

divisions, as well as a response to social and economic processes. In addition, the 

meanings of these divisions are actively produced and constantly reworked in social 

interaction and practice. As stated by Williams (1977:112), "A lived hegemony is always 

a process. It has continually to be renewed, recreated, defended and modified. It is also 

continually resisted, limited, altered, challenged by pressures not at all its own." 
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In this dissertation I draw on the work of feminist theorists who understand gender 

relations as actively constructed in specific historical circumstances, involving an 

ongoing interaction between divisions of class, ethnicity, nation and race (Alonso 1994, 

Fraser and Nicholson 1990, Mohanty 1991, Westwood and Radcliffe 1993). These 

theorists point out that gender inequities faced by Third World women are complex and 

contradictory and do not always neatly fit into an overarching theory of the causes of 

gender oppression. Understanding both gender inequities and the conditions and limits 

for resistance in Mgeta requires attention to the material, social, and cultural processes 

that link global and local realities. 

Gender, Reason and Agriculture in Mgeta - Theoretical Overview 

Mgeta Division lies high in the temperate Uluguru Mountains in Morogoro 

Region, Tanzania, 50 kilometers from the regional capital of Morogoro. The current 

study focuses on the villages of Upper Mgeta, especially Nyandira village, the site of the 

Sokoine University^ research station and many agricultural development projects. During 

much of the colonial period, agricultural activities in Mgeta were restricted by white 

settlers who controlled the trade of fruits and vegetables from the area. However, since 

the late colonial era, Waluguru farmers have supplied these horticultural products to the 

urban markets of Tanzania, especially to Dar es Salaam which lies only 150 kilometers to 

the east of Morogoro. Due to a number of factors - Mgeta's importance to the nation's food 

^ The research station is an extension of Sokoine University of Agriculture, located in nearby Morogoro. 
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supply, the Uluguru's significance to regional water tables, as well as the close proximity of 

Tanzania's agricultural university - Mgeta has been the focus of a multitude of diverse projects 

and development interests. This development activity has intensified with the gradual 

liberalization of the Tanzanian economy since the mid-l980's. As socialism is left behind and 

farmers become further integrated into market structures, Mgeta serves as a model for the new 

rural development alternative - high input, capitalist agriculture driven by local, (male) leaders in 

agriculture and business. 

Structural adjustment has brought increased prices for some agricultural products 

previously controlled by the state, this has mainly included beans since maize in Mgeta is not 

produced in large enough quantities to sell. The largest impact however has been the 

proliferation of traders, the improvement of infirastmcture and the subsequent development of the 

Mgeta area as a major market center. Currently fanners travel miles over mountain paths to 

arrive at Mgeta and sell their crops and livestock (mainly pigs) to the many traders whose lorries 

now more easily arrive on improved roads. Older farmers told me of their long journeys by foot 

to Morogoro in the I940's and 50's, where they would sell a 50 lb. bag of vegetables for 3 

shillings. This was after Bwana Bain, the Boer farmer in Mgeta, and several other white settlers 

had left the area open for local involvement in the vegetable trade, an economic activity that they 

had previously restricted with force. This, however, was the extent of the involvement of 

Waluguru men with the colonial economy, along with jobs as workers for Bain, or as assistants 

or "houseboys" in town. In sharp contrast to the Eastern Ulugurus, there was little labor 

migration finm Mgeta. Pels (1999:181) describes how in the eastern Ulugurus there was a 
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pronounced shift to virilocal residence in response to wage labor opportunities working on cash 

crops for large lineage land holders in the lower lying plains. In most eastern areas Pels reports 

between 70% and 93% virilocal marriage in 1952, whereas in Mgeta where migration levels 

were very low uxorilocal marriage accounted for 71-77% of the population (also see van Donge 

58). Mgeta now seems to be catching up as far as becoming an agricultural market center. The 

resulting gender and class inequities in access to land, labor and chemical inputs (fertilizer, 

pesticides) are oudined in the following chapter and in Appendix C of this dissertation. 

In Mgeta Division, business, trade and market production are dominated by men, and 

wealthy peasants, who are said to possess "development ideas" while others are viewed as 

lacking this ability or as willingly ignorant when it comes to development. Men often describe 

their role (in an appropriation of state discourse) as the "chairman" of the household and are also 

self-described "searchers of development" (watajutaji wa maendeleo). Although there is no 

rigid division of labor regarding the crops and tasks of agricultural production, men claim 

responsibility for the organizational aspects of cash crop production, deciding which vegetable 

crop to cultivate in which season, and selecdng and purchasing inputs including seed, fertilizer 

and pesticides. One farmer who is known as a respected commuruty leader and head of 

household described what he viewed as the central importance of the male household head in the 

development process, and the antagonisms between femininity and development. 

Really, a wife doesn't understand development. If there is a husband that has wisdom, well, the 
family will develop, if the husband doesn't have wisdom, and doesn't have "development 
jealousy," even if Mama has an education, die family will just be poor.... But a husband with 
wisdom, if he stays with Mama he will search (for development). Then he will advise her. 
Because, it is women who are the obstacle to development (/dkwazo cha maendeleo), she will 
confuse her husband and he will not have development ideas. 
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In Mgeta the antithesis between local notions of femininity (illogicality, poor planning and 

problem-solving ability) and the masculine reason necessary to development are shaped by the 

movement of men into cash cropping, business and trade. From the perspective of male heads of 

household this division permits greater control over resources. It also allows control over the 

household labor process as well as women's biological reproduction. 

This notion that women lack skills in planning, organizing and strategizing is central not 

only in allowing men greater control over resources and work organization in the household and 

community, but also to the ways in which power and influence are shaped in the context of 

liberalization. I argue that the construction of a "rational masculinity" does not concern only 

relations between men and women, but that these gender binaries arc important in a whole 

ordering of people and activities and spaces in development. In Mgeta, successful farmers are 

seen to possess a masculine wisdom, planning skills, and technical expertise. Those who are less 

successful are often viewed not as economically marginalized but as inherently lacking the 

necessary skills and expertise. The idea that these divisions are based in an inunutable, 

naturalized gender dichotomy, lends diese divisions a common sense, taken for granted quality. 

This theoretical approach draws on the woric of Joan Scott (1988), who argues that gender is a 

primary way of signifying relations of power as well as a construction of sexual difference. 

Analyzing the relationship between gender and the organization of power moves gender to a 

central position in historical and social analysis. Gender differentiation is not seen solely as a 

way to exert control over women, but also as a means to legitimate power in a broader sense (see 
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also Alonso 1995, Connell 1990, Yanigisako and Delaney 1995). The gendered aspects of 

dichotomies such as public/private and production/reproduction take on new significance as they 

legitimize the "hegemonic forms of masculinity" (Connell 1990) inherent in nation-state 

fomiation and capitalist development. These gendered dichotomies can be analyzed, not as 

taken for granted distinctions based in women's and men's natural sphere of activity, but as 

historically specific constructions which claim to be rooted in this same nanaralness.'^ 

Scott (1988:49) suggests that gender as promoted in political practices "refers to but also 

establishes the meaning of the male/female opposition." In addition to providing a belter 

understanding of the broad implications of gender ideologies in political discourse, the work of 

these feminist theorists greatly enriches the analysis of relations between women and men that is 

central to the current study. Women in Mgeta currently experience increased gender inequities 

in the area of decision-making, the organization of work and access to resources. Men, by virtue 

of their superior wisdom and reason, are increasingly viewed as the natural decision makers in 

the household. Men are said to "show the fingers" (pnyesha vidole), listing to their wives the key 

points of development plans, while women implement these instructions, especially as regards 

her own labor and that of her children. Despite the lack of a formal gender division of labor on 

the farm, the cash crop/subsistence crop divide in agriculture is visible in the context of female-

headed households, few of whom are involved in vegetable production for Uade to regional 

markets. These women, even when they have an economic base to hire laborers to help in 

^ As Alonso (1994:381) states in her discussion of gender, ethnicity and the state, "Although binaries such 
as state/civil society and public/private have been critiqued frequently in recent scholarship, analysis of how 
they are constructed through representations of space and place are less common." Yanigisako and Delaney 
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production are much more likely to sell food crops such as potatoes or peas, or to isecome 

involved in other cash-earning activities such as tree nurseries, livestock production (especially 

pigs) and beer brewing. As for married women, the increased involvement of husbands in 

market opportunities means that they must devote more time to food production. While a 

number of husbands still try to cooperate as much as possible in this area, their ability to do this 

is constrained by their cash-eaming activities. Additionally, there is a strong desire of men for 

children who will help provide labor and more importantly, may earn an education and access to 

greater development possibilities. Women bear a heavier burden here, not only in biological 

reproduction but also in providing for children's needs in health and nutrition. It is common in 

Mgeta to find men engaged or married to a woman but rarely home, spending most of his time 

on Uie road or living fiill time in Morogoro or Dar es Salaam. Until recently such marital 

arrangements were rare. In these changing relations, women's social and economic 

opportunities are increasingly limited as men's work becomes associated with tiieir higher status 

as income providers. In Mgeta one hears protest from women, especially younger women, 

regarding pressures to bear many children, heavy domestic work, a lack of access to cash 

incomes, husbands' attempts to restrict them from involvement in university projects Gabeling 

this as Uie activities of rmdaya "prostitutes"), and the state's attempts to limit their self-help 

groups. 

Men are also gaining greater access to the very scarce resource of land. While men 

always had access to some amount of lineage land for use, this land was controlled mainly by 

(1995:11) also point out the need to render such naturalized analytical categories historically and culturally 
specific, rather than abandon their study. 
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male lineage heads and was inherited only through lineage daughters. While the Waluguiu have 

a bilateral descent system, the strongest ties are to the matrilineage, and children in the past did 

not owe a close allegiance to their fathers. Today, in contrast, men and women both may inherit 

land from the matrilineage. In order for men to bequeath lineage land to their children after their 

death, they normally purchase the land from lineage elders, sometimes for a token amount but 

mote often for larger sums. Di addition, land is currently pawned or sold outside the lineage, 

usually in the case of a famier with no heirs living in Mgeta (including nieces and nephews), or 

in the case of dire financial need. As a result of these changes, successful male farmers are able 

to purchase relatively large amounts of irrigated land, which they often do in the names of their 

children who are now heirs to their father's as well as their mother's land. Again, the inequities 

are easily visible not just according to class but also with regard to female-headed households, 

who have little access to cash and hold little hope of being able to compete in the land market. 

In this dissertation I argue that the rational masculinity of capitalist production in Mgeta 

articulates with the project of state formation in Tanzania and the ways in which this project 

relates to the broader global economic and political order. In postcolonial Tanzania, a 

rationalized state authority was built on a certain image of wise and thoughtful leadership 

embodied in the first president and "Father of the Nation," Julius Nyerere. This image was 

instantiated in the daily lives of rural fanners through what James Scott (1998) has called the 

"high modernist" development policy of Tanzanian villagization, where the state's "expertise" in 

building, planning and educating permeated most aspects of daily life. State development 

discourses differentiated the public and domestic realms, urban and rural, state and civil society. 
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Again, peasants and women represent the "ignorant" and "impoverished" elements of the 

population that are guided toward a prosperous, modem life by the Tanzanian state. 

Chatteijee's notion of the "regeneration of the nation" in the construction of ideals and 

practices that are both "imitative and hostile to the model it imitates" is central here (1986:2). 

The legitimacy of state power and authoritarian development policy was closely connected to the 

struggle for freedom and self-determination in colonial Africa. Principles of reason - as defined 

in the Tanzanian context - involved ideals of the patient wisdom, protection from exploitation, 

and the education and guidance of an all-knowing father. Here the "realm of necessity" is 

constructed not only as backwards and opposed to the march of men and nations toward 

Progress and Growth but is also seen as a realm of exploitation and neglect 

Understanding the social construction and "naturalization" of state power is important to 

the analysis of gender relations in Mgeta, as it provides a fuller explanation of the interconnected 

forms of domination at the levels of state and class. It also helps explain the hegemony of ideals 

of masculine reason in Mgeta, as this reason is constmcted against relations of exploitation, 

destmctiveness and injustice. Development discourses in Mgeta are more than mere copies of 

Westem development discourse just as Tanzanian nationalism is more than an "imitative" 

nationalism. In Mgeta a pronounced conflict over resources and power is that between husbands 

and the matrilineage. In the past men possessed a certain degree of lineage land for their own use 

and for their children during their father's lifetime, however a majority of the land cultivated by 

the household came fix)m the wife's kin. Even now one often hears reference to one large 

landholding clan in Mgeta who are known to extract labor firom in-marrying males. Discourses 
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of the male household head are connected with these longstanding struggles of in-manying 

males for status and power and also, for autonomy. Here there is a close relationship with state 

discourse, as husbands are seen to provide calm guidance and non-forcefiil leadership. One 

often hears the "wisdom" of husbands linked to "gendeness" and opposed to the "contempt" 

(dharau) or "destructiveness" (ukorofi) of lineage relations. For example, the local extension 

agent told me that a man is considered wise when he "has no hatred." Baba Mbiki, my own 

village "father" similarly stated, "A wise person is someone who if I go to ask their advice they 

will give it to me... they are a human being, they like to listen to people and to advise people, 

they have no antagonisms (ugomvi), they have no verbal abuse (nuausi)" The hegemony of the 

discourse of masculine reason arises in part fix>m its polysemic quality. However, this 

strengthening and reinforcement of the boundaries between men's and women's work, and 

especially the differential valuation of these spheres, is also challenged by altemadve discourses, 

in which interdependence between spouses is of central significance. 

The last sections of the dissertation examine the role of exchange and social reciprocity 

as alternative responses to the social dissoludon and hierarchy of capitalist agricultural 

production. The central focus here is on marriage relations in Mgeta and the sense in which they 

are infused with reciprocity, dual leadership and a balance of power between husband and wife. 

This does not contrast with the gender inequities of capitalism as practice versus structure. 

Instead, I argue that there is an alternative, counter-hegemonic gender discourse in Mgeta, one 

that to a certain degree challenges the division and devaluation of women's separate spaces. In 

the space refened to as ndani or "inside," the activities of husbands and wives intertwine and 
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link livelihood and prosperity to a naturalized male/female complementarity and 

interdependence. Here nature is viewed as productive and emergent, rather than passive and 

unchanging. Gender as a symbol of social reciprocity and exchange is linked to traditional 

religion, and especially to the rainmaking practices of precolonial Waluguru leaders. As 

described by Paul (1993), these leaders rose to power at a time when resources became more 

contested and social conflicts within and between clans and lineages became more pronounced. 

Their power was based to a large extent on their ability to bring peace and security at a time of 

increasing instability and unrest. I aigue that these rituals drew on the power seen to inhere in the 

husband-wife union, and also, over time, served to strengthen these ideals of interdependence as 

the nuclear family rose in economic and social significance. 

The chapters of this dissertation are organized to examine the various aspects of gender 

and agriculture in Mgeta that have been outlined above. Chapter 2 contains a description and 

analysis of research methodology used in this study as well as an introduction to the Mgeta area, 

including a summary of key aspects of Walugum social organization and relations of production. 

Chapter 3 describes the cenoial place of gender in Tanzanian nationalist discourse, and the 

implications for gender and other social relations in the rural villages. In Chapter 4,1 take this 

analysis of gender and power in Mgeta further back in time, to the agricultural development 

policies of the British-enforced Uluguru Land Usage Scheme (ULUS) in the mid-1940's. ifcre I 

suggest that the salience of the image of Baba Taifa in Mgeta is interconnected with local 

experiences of colonial violence and force. Chapter 5 describes the current situation in Mgeta, 

die linkages between state discourse and the gender relations of production in the capitalist 
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economy. The focus here is on the current experiences of agricultural development as defined by 

expanding markets, dwindling resources, and the ever-present development "expert" Chapters 6 

looks at the conflicting influence of the Catholic Church - strengthening of dominant ideologies 

of individualism and class, by promoting the "progressive" views of the nuclear household, 

while simultaneously promoting ideals of Christian community and reciprocity as a path to 

personal success. Finally, Chapter 7 examines discourses of marital interdependence, the 

linkages to the organization of power in local religion and politics, and challenges to the division 

of labor in agriculture. 
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FIELDWORK AND ITS SETTING 

Mgeta was originally chosen as a fieldwork site with the intention of studying the 

ecological, economic and sociopolitical significance of women's technological 

knowledge in agriculture. Mgeta was one of the sites involved in the Bean/Cowpea 

CRSP (Collaborative Research Support Program) and farmers from the area had recently 

been involved in a program of participatory bean breeding at Sokoine University of 

Agriculture in neighboring Morogoro. The study of technological decision making 

among the men and women of Mgeta was to correspond with an impact study of these 

participatory programs, in order to better understand the access to and use of the CRSP 

HYV's (high yielding varieties) among different groups of farmers in Mgeta and in one 

other village (Msolwa) in the low lying area of Kilosa District. Unfortunately, the small 

amounts of bean seed introduced to villages by the project over the last several years had 

been lost in severe climate conditions, and the CRSP was just beginning the process of 

setting up a village-based program for growing and distributing bean seed. There was, 

however, a more general problem with studying gender and technology in Mgeta, and 

this involved the extent to which husbands and wives cooperated in all aspects of farm 

production. The meanings and implications of this cooperation are discussed in detail in 

Chapter 7, here I will just point out that agricultural decision making did not represent a 

central sphere of activity for gender negotiations over the household division of labor. 

Instead, it was the lack of a gender differentiation in crops and tasks that was most 

notable, and this led to some of my ideas about the symbolic and material significance of 

interdependence in the Mgeta household. 
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This research therefore contained a few turns and twists regarding methodological 

approaches. The first four months in Mgeta were spent gathering a large amount of 

information on the fanning cycle, the "peaks and troughs" (Guyer 1988) of labor 

allocation for men and women, the preference for crops and farming methods, and the 

economic and sociocultural implications of these choices. This information is presented 

in Appendix C. After realizing that this would not yield a full explanation of the 

experience of gender inequities in agriculture in Mgeta, greater emphasis was put on 

understanding the discourses of class and state that promoted ideals of "the male 

breadwinner", despite the obvious contributions of women in this area. The next six 

months were therefore spent conducting many semi-structured interviews with key 

informants, in addition to the information gathered through participation in the day to day 

life of Mgeta farmers. Because I do not speak Kiluguru and could not therefore fully 

understand a large part of social interaction through observation, interviews in Kiswahili 

were an especially important component of my research methodology. All Waluguru 

spoke the Tanzanian national language, Kiswahili, in addition to their local language. In 

addition to these twelve months of work in Mgeta, which took place intermittently 

between April 1998 and October 1999,1 also performed two months of historical 

research in the Tanzania National Archives and the University of Dar es Salaam East 

Africa Collection, and I lived for two months in Kilosa District working for the 

Bean/Co wpea CRSP. 
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Methodological Overview 

Interviews 

In Mgeia the original interviews concerning the differentially distributed 

constraints and opportunities in agriculture, and agricultural technological decision 

making, were conducted with 23 farmers in 18 households, all living in Nyandira, a 

village with approximately 2,500 inhabitants. These 23 fanners were chosen on the first 

days of the study and were stratified by wealth category, these categories being chosen by 

fanners themselves in a participatory wealth ranking sampling technique. This exercise 

yielded the following categories: (1) farmers own a house built with cement bricks that 

have been plastered over and metal roofing, they own livestock, have many plots on 

irrigated, arable land, and run a shop, (2) farmers have the same type of house (or without 

plaster) and own livestock, they are involved in some form of trade but do not own a 

shop, (3) farmers have a house with a grass roof, they farm but have difficulty purchasing 

the necessary inputs, they have fewer farms and own only a few animals. (4) people who 

do little farming due to age or illness or "laziness" (see Chapter 5 for discussion of this 

common perception), they have no animals. The three participants who selected and 

defined these categories also matched approximately 100 farmers from the conimunity 

with their appropriate ranking, with fewer farmers being assigned to categories 1 and 4. 

For the study I therefore chose the majority of farm households from categories 2 and 3, 

and fewer from categories 1 and 4 in order to reflect this distribution. Selection at this 

point was done on the basis of opportunistic sampling, being careful to include men and 

women, younger and older, and married and unmarried farmers from the different wealth 
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categories. Many research programs are carried out in Nyandira so I found it much more 

fruitful to make sure that people were interested and willing to spend the time in 

discussion and chose the sample mainly on that point. Three sets of interviews were 

completed with this initial group of farmers. Information was gathered regarding crops 

planted, farming methods used, reasons for selecting these crops and methods, and 

farmers' experiences in various agricultural activities. Agricultural methods investigated 

included fallow, crop rotations, intercropping, integration of farming and livestock 

keeping, composting, terracing, tree planting, and biological pest control. I also spent a 

day on each household's farm in order to achieve a better understanding of their 

activities. More detail on this aspect of the study is found in Appendix C. 

Key Informants 

Many of the farmers in the first phase of the study were hesitant to discuss matters 

beyond the borders of their farms. When I began to ask questions about land disputes in 

their lineage, about household leadership roles, and so forth, I was often asked if we 

could go back to our discussions about crops and terraces! One of the problems here was 

that I was tape recording all interviews, however even in the absence of a tape recorder, 

people were quite reticent. Distrust is prevalent in Mgeta, especially of Wazungu 

("Westerners" - this is discussed in more detail below), and also generally within the 

community. On many occasions people expressed fears that someone, whether 

researcher or local person, would use the knowledge against them, for their own benefit. 

Chapter S discusses this careful and often jealous guarding of information. As a result of 
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all this, this study relied heavily upon work with key informants. While most interactions 

with key informants involved informal discussion, I conducted two semi-structured 

interviews with 15 individuals, 7 of whom were members of the extended family, in 

addition to the interviews discussed above. The first interview involved a more in-depth 

discussion of resource access in the community, especially the issue of land tenure, as 

well as a detailed discussion of the gender division of labor. The second interview had a 

broader focus and asked a number of questions about the changing relations of clan, 

lineage and family and class, about the concept of "character" {tabid), about personal 

definitions, goals and ideals regarding "development," and about the development 

achievements and failures that they perceive at a personal level and in the community at 

large. All interviews have been translated directly from Kiswahili, however I have had to 

make some very slight changes to convert sentence structure in the case of difficult to 

read passages. In many cases I have tried to include the original Kiswahili terms in order 

to allow fuller interpretations of meaning for those familiar with the language. All 

instances of emphasis (noted in italics) are from the original quotation. 

My relationships with the people who helped in this study formed partly through 

propinquity, partly through friendship and partly through that special "key informant" 

quality - a few individuals even though we had not had a large amount of interaction 

were just highly analytical about their situation and very interested in discussion. Here it 

will perhaps be helpful to describe some of these relationships and individuals in a bit of 

detail, especially as the names of certain individuals who were also members of my 

village "family" recur throughout the dissertation. 
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By far the greatest level of interaction and learning took place with members of 

the family with whom I lived and worked in Nyandira village. For the year and a half 

that I stayed in Nyandira I was graciously hosted by a young couple referred to here as 

Baba and Mama Mbiki. Here I was treated, and tried my best to perform, as a family 

member with certain rights and responsibilities in the farm household. My major work 

responsibility was the preparation of mboga or the "accompaniment" to the maize or rice 

that was cooked over the fire by Mama Mbiki or, by her 12 year old daughter Mbiki, as 

she learned to do this in the months that followed. I cooked mboga, usually pork stew, 

beans or local greens, on a gas camping stove, that was set up in the main house (not the 

kitchen/hearth which is a separate structure). The smallest children kept me company as 

most Waluguru by these cold evening hours are sitting by the fire and the house was 

otherwise empty. Though I was sometimes pressed for time in the evenings to review 

notes and plan the next day's activities, the situation worked out fairly well. Beyond 

these practical challenges, living with this family was ideal, both in terms of the constant 

support and friendship and in the sense of the patient teaching, explanation and sharing 

that was offered me. 

As can be inferred by the number of times that he is quoted in this dissertation, 

Baba Mbiki was an avid teacher and lively conversationalist. Because he and Mama 

Mbiki (who is equally generous but not as garrulous) have one of the wealthiest 

households in Nyandira, he helped me gain a deeper understanding of this particular class 

perspective. He also has overcome a number of hardships, his parents had little land and 

many children and although he was one of the few selected from the village for 
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secondary education his family was unable to afford the expense and he remained in the 

village. At 10 he was already buying peanuts and sugar in market centers order to resell 

them for a profit in Mgeta, at 16 he purchased his first farm and saved his profits from 

harvest to relocate at 18 as a young trader based in Dar es Salaam. After a serious injury 

with a ceiling fan in the Dar es Salaam market, he returned to the village, married Mama 

Mbiki and together they have since become farming and business leaders in this 

community. Mama and Baba Mbiki were in their late 30's at the time of the study and 

had 5 children. 

Because the family lived uxorilocally in a matrilineal compound, as do a majority 

of the Waluguru of Mgeta, the number of family members in our compound was quite 

large and also included Mama Mbiki's mother (called Bibi or "grandmother" in this 

dissertation) who lived in the same house, and Mama Mbiki's two older sisters (Mama 

Mwenda and Mama Chuma) who each had a separate house lined up in a row with ours 

on the ridge of the hill. Bibi has passed away since this study was completed, and this 

loss has surely been a difficult one in Nyandira. She was an extremely loving, patient 

and generous person who cared for at least 10 children (grandchildren, great

grandchildren and grandnieces and nephews) on a daily basis, despite her very old age 

and poor health. When I knew her, Bibi was a widow who had been married to an 

agricultural instructor who worked for the colonists at the time of the Uluguru Land 

Usage Scheme (ULUS). He came from a large landholding clan and about half of the 

land that Mama Mbiki and Mama Mwenda farmed with their husbands had therefore 

been purchased from their father's clan. Bibi had nine children, seven of whom had 
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survived to adulthood. Three of her sons had moved to Dar es Salaam long ago and 

rarely returned (I never met them.) She was closest to her eldest son with whom she 

lived in Dar es Salaam after the death of her husband. He too had recently passed away, 

at which time she told his wife and children that she was retuming to the mountains "to 

eat mamborea and nyaweza" (some of the wild greens of Mgeta). It is common in Mgeta 

for elderly parents to be cared by the last bom daughter, who in this case was Mama 

Mbiki. Although Bibi was very old at the time of the study we talked about many things, 

especially her memories of agricultural work when she was young, and of the colonial 

period, which she remembered very clearly and with much disdain, despite her husband's 

profession. 

Most of the people who lived in our "neighborhood" were members of Bibi's 

clan, although some children of clan sons were living there as well with their families. 

As an elder within her clan, and especially within her lineage, Bibi was very highly 

respected. Although the matrilineage is becoming less and less important in economic 

terms, and is ridden with increasing conflict and dispute even within a single lineage, 

people still hold a strong, somewhat nostalgic ideal of lineage solidarity. They say "I am 

her/him and she/he is me," and they hold up two fingers to show the closeness of the 

relationship. Bibi, as an elder of her lineage, composed of her mother and her mother's 

three sisters (all called Binti S, or the daughters of S, "S" being her maternal grandfather) 

was an imponant symbol of lineage unity and identity. All the children of these four 

women are said to come from ziwa moja (kil. tombo moja) or "one breast," that of Bibi's 
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maternal grandmother. These family members also often say "we sucked at one breast" 

(lulinyonya ziwa moja). 

It is perhaps useful to mention here that although descent for the purpose of 

inheritance is traced matrilineally, through the mother's clan, lukolo, Waluguru also 

possess a name derived from their father's clan, or an mtala name. As described in the 

last chapter, children of a father's clan have rights in that clan as long as their father is 

living. It is often when a father dies that land disputes occur, as clan members try to 

regain the land farmed by this individual during his lifetime, or else require his children 

to pay something intermittently or to purchase the land outright. This linkage to the 

father's clan is the explanation behind names such as Baba Mbiki and Mama Mbiki. The 

Wambiki are Baba Mbiki's matriclan. His children therefore are called Mbiki (a stick of 

wood), if female, or one of a range of names if male - Jaka (a log), Banzi (burning wood) 

or Gogo (a tree). Other clans have different names for the boy and girl children of a clan 

son. Among the Wachuma, girls are called Chuma and boys are Luanda. Among the 

Walelengwe, girls are Kilegu and boys are Msimbe, and so forth. 

Next door to us lived Baba and Mama Mwenda, and four of their seven children, 

including an unmarried daughter who had recently had a baby. Mama Mwenda was a 

very dear friend, who treated me as one of her own daughters, of which she had six. She 

was very close to her husband, and in a later discussion I describe our first meeting at 

which she became very upset at my questions regarding the allocation of work in the 

household and the control of income. Although they live right next door there is not a 

large degree of economic cooperation between Mama Mwenda and Mama Mbiki's 
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households, and even less between these two and their eldest sister. Baba Mbiki 

employed Mama Mwenda's daughters in the shop, and also employed Baba Mwenda 

from time to time for his carpentry skills. Cooperation in this family has therefore 

become more of a relationship between employer and wage earner. This contrasts with 

the recent past, as recent as 10 years ago, when according to Mama Mwenda the three 

sisters and their families helped each other on one another's farm during the peak work 

seasons. Baba and Mama Mwenda were once less hard pressed to meet their household 

needs, but Baba was 65 (Mama was in her mid-50's) at the time of the study, and health 

problems had prevented him from active carpentry work in recent months. They were 

also helping their son pay the expenses of a secondary education. Their contrasting 

economic situation helped to understand the great degree of variance in development 

experiences and responses to socioeconomic change, even within a single, close-knit 

family. For example, Baba Mwenda was very involved in a tree nursery project, a project 

that had little input costs and that offered a significant economic gain. He was involved 

also for other reasons, beyond the possibility of short-term profits he was very interested 

in improving the condition of soils on his farms for his future grandchildren. He was an 

activist in this area and his development group was not recognized by the village 

government because of its frequent criticisms of unsustainable tree harvesting on public 

land. Access to cash was always a problem for the family, and they depended heavily on 

hunger crops such as potatoes and cocoyam, especially in between vegetable harvests. 

Baba and Mama Mwenda maintained a more syncretic mix of Christianity and local 

belief systems. As described in Chapter 7, they both were "possessors of (ancestor's) 
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names," and when a grandchild was ill. Mama Mwenda called on ancestral spirits to help 

them, in addition to administering Western medicine. There was a more critical outlook 

in this household toward development and the distribution of power and opportunity 

therein. As a young man, Baba Mwenda had been a "houseboy" in Morogoro, and later 

Nairobi (where he was called "Mack"), and he had many stories of those times. There 

often seemed to be some distance between us, though this lessened considerably by the 

end of my stay. 

The eldest of the three sisters. Mama Chuma, was also a close friend, and a source 

of inspiration, as she had raised her family very successfully on her own and later with 

the help of some nuns who had befriended her in the nearby Langali mission. Her 

husband had never divorced her, but had "married"' another woman where he lived full 

time, and had offered very little help in raising the six children that they continued to 

have together. One of her favorite sayings in explaining why she never sought a divorce 

was ndoa ni msalaba, or "marriage is a cross (crucifix)." She was doing very well in 

economic terms, as her children, especially her two daughters educated by the nuns, had 

become quite successful in their different occupations (one daughter had become a nurse 

in a large hospital in Dar es Salaam and another had become a Catholic sister herselO-

Finally, the other two individuals from the family with whom I had the most 

interaction were two of Mama Mwenda's daughters. These two "sisters" both lived in 

neolocal households, one was married with three children, and the other was widowed 

and raising three children from her marriage and one child with the help of a boyfriend 
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who was engaged and living in a matrilocal situation with a different fiancee. The first is 

referred to as Mama C in this dissertation, and she, like two of her three mothers is in a 

very cooperative and supportive marriage with a husband whose marriage to her was 

arranged by their parents, something which is still somewhat common in Mgeta. They do 

not have much land and are struggling economically, but are much better off than her 

sister. Mama M, whose husband was killed by bandits while on route to sell a truckload 

of vegetables. Mama M had a small, irrigated field but had no money to purchase inputs. 

From time to time she would brew pombe (local maize beer) but this had very uneven 

profits. Mama M was stmggling daily with providing for her family, on the one hand this 

was linked to the time constraints involved in her "double burden," and it was also linked 

to the increasing costs and lack of opportunities for women in agriculture. Explaining her 

difficult situation she stated, 

"It is possible to have a lot of drive, but to fail anyway. You find that you have planted 
your seedlings, but the money that you put aside for fertilizer is now gone. You find your 
seedlings are being ruined but you take your 200 shillings and you buy maize fiour for 
the children so that they may eat. You find that your farm is ruined. If you had a 
husband, your husband could go to carry "cargo" (load and unload trucks or transport 
vegetables by foot) to get some money and buy fertilizer. But if you are a mother alone, 
there will be many concerns, you may fail..." 

Historical Research 

As described above, archival research was conducted in the in the East Africa 

Collection at the University of Dar es Salaam and the Tanzania National Archives 

(abbreviated as EAC and TNA in the footnotes). This research focused on gender 

' Since the conversion to Christianity, men in Mgeta do not marry second wives, but instead just pay 
bridewealth and are then considered the rightful husband and father of any children bom in this union. 
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relations during colonialism, the production of colonial knowledge about the Waluguru, 

and agricultural development discourses, especially related to the administration of the 

ULUS. Additional information about the colonial period, about changes in Waluguru 

social relations over time, and also about the Waluguru rainmakers was gathered through 

interviews with Waluguru elders. 

Thieves, Vampires and Anthropologists: 

Representation and Research in the Context of Power and Privilege 

As described in the Introduction to this dissertation, the focus of this research is 

the interaction between experience and meaning in constructing gender ideologies and 

relations in development. Because of the central place of experience and practice in 

Gramscian perspectives on cultural hegemony, variability in meanings and contradiction 

and ambiguity in the construction of ideologies and identities are a central aspect of the 

analysis. However, as described by Roseberry (1991:49), the continuous interplay 

between experience and meaning takes place "in a context in which both experience and 

meaning are shaped by inequality and domination." This study explains the ways in 

which certain forces intersect in the experiences of Waluguru farmers and in this way 

create a shared sense of "the real" that shapes and gives expression to the unequal 

distribution of power in society. From such a theoretical perspective it is not possible or 

desirable, in the sense of explanatory value, to try to discover a homogenous Waluguru 

"worldview" or an overarching theory of class and gender transformation in rural 

capitalism. 
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In trying to understand the multiple, situated, historical relations of class and 

gender in Mgeta Division, I have no doubt imposed my own cultural and professional 

biases, which I try to address to some degree in parts of this dissertation. As will be later 

explained, one of the ongoing issues in the fieldwork involved my idealism about 

matrilineal social organization and the association of all things "old" (stories, customs, 

people) with an egalitarian gender ethic. It took me quite a few months for me to begin 

to consider the endogenous factors that may have transformed gender relations in Mgeta. 

On the other side of this, I also found myself sometimes exaggerating the degree of 

upheaval in gender relations caused by capitalism - for example for at least three months 

near the end of 1998,1 had pages of notes about the "bourgeois" domesticity of Baba and 

Mama Mbiki's household, since Mama spent much less time in the fields than women in 

lower economic groups. I then left Nyandira for a couple of weeks and when I retumed I 

found that there was a surprise at home - a new baby boy! I never had stopped to wonder 

if perhaps Mama Mbiki was pregnant, causing her to take a break from the long hours 

that she normally spent on the farm.' 

Polier and Roseberry ( 1989:251) state, "Our facts are made, but they are not 

made up. The events we see and the stories we are told constrain us; they impose upon 

us a certain discipline." There are certainly various misconceptions and oversights in this 

dissertation, and, moreover a privileging of certain voices, by molding them into a 

particular and partial perspective that I personally find convincing and useful. However, 

2 Although [ might have initially been too embarrassed to admit an oversight of something as obvious as a 
fiill term pregnancy, I have exonerated myself since a French anthropologist living with Mama and Baba 
Mbiki recently wrote me with the same story! 
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I hope that I have been successful in illustrating some of the specific ways in which 

capitalism and colonialism have been experienced in Mgeta, and the ways in which the 

Waluguru have responded, participated in, and challenged these wider forces of change. 

Closely related to the issue of representation is that of power relations existing 

between anthropologist and subject, and the possibilities for uiist, communication and 

understanding in the field. One of the greatest challenges of fieldwork in Nyandira was 

learning how to accommodate in my research the long history of development 

intervention in the area and the pervasive distrust of outsiders. It was only after several 

months of living in the village that I began to be accepted with a certain degree of trust in 

relationships outside of the family. At this point I felt I began to be seen as more a 

concerned observer and less as someone with only an external agenda, who had come to 

"steal" knowledge and information from the local people, or worse still, an mchinja 

(literally "slaughterer" or a kind of blood-sucking creature, described below). At this 

time it became easier to ask people what they thought about a particular development 

project, village leader, or lineage dispute without feeling that I was imposing and 

intruding into a private, protected and protective space. Of course the differences still 

remained and although it may have appeared to my occasional outside visitors that I was 

always at ease with the residents of Nyandira and vice-versa, I still had vast amounts of 

money compared to others even on a very small research budget, and I was still the one 

with opportunities to come and go as I please, to enter and leave universities, offices, 

cities at will, and to freely make decisions about the course of my life. In addition, I gave 
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gifts (sugar, rice) in return for research help, and as mentioned above I employed an 

informant to wash clothes. Here I would like to say something about this aspect of 

fieldwork for it shaped much of my research in both negative and positive ways. 

Within my village family it was somewhat easy to overcome tensions of power 

and dependency - working together, cooking and caring for the children, passing many 

hours answering their questions about my own life and life in "America" and so forth - all 

these helped develop a degree of friendship and trust that transcended cultural, social and 

political difference. To a large extent we shared goals and interests, and knew that we 

could depend on one another in time of need and that these bonds were real and lasting 

and not opportunistic. However, this kind of trusting relationship was much more 

difficult to develop in the community at large. Issues of power and inequality pervaded 

many of my interactions, inhibiting the possibilities of communication and an 

anthropological understanding of muted perspectives. As a result I was confronted on a 

daily basis with the typical ambiguities of fieldwork, to a certain degree more 

exaggerated and imposing than I have experienced elsewhere. I also felt limited in my 

interactions with people and my daily activities I seemed to spend much time answering 

to the many varied responses to the hierarchies of class and nation - obfuscation, teasing, 

and occasionally also confrontation and accusation. For example, one particularly 

difficult time was when a woman who I thought I was on good terms with called me 

mpamba or "bridesmaid" during an interview. "Bridesmaid" is usually used in Mgeta to 

refer to someone who seems to be dedicated to your happiness, but actually is full of self-

concern, jealousy and ill will! 
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Social relationships in Nyandira generally fall into one of two categories - that of 

close involvement, trust and interdependence and that of secrecy, distrust and a distant 

"tolerance." Added to this tendency, based in the social relations of competing 

matriclans, is a history of imposed development intervention and most recently, a very 

uneven capitalist development, in which a few people are rapidly improving their 

material circumstances while many others remain in the same or worse economic 

conditions. It is not surprising perhaps that in the current context people associated with 

the development scene are often thought to be machinja, vampire-like creatures that 

come into the community to kill people by draining their blood.^ Concerns about 

machinja are not new in Nyandira. Information compiled in 1938 in the Eastern 

Provincial records contains information on the phenomenon and describes these beliefs as 

longstanding even at that time, but also rapidly increasing in the context of mining and 

surveying. The Morogoro District Officer writes,'* 

'This year... reports of it have come in both from miners on the Ruvu river and from 
officers of the Survey Department. The former complain that laborers will not come near 
them, that natives run off in a panic when met and that the local belief is that the holes 
they are making for mining purposes are used for the disposal of the bodies. The 
surveyors tell a similar story of the difficulty in obtaining labor and of panic shown by 
individual natives at their appearance... Kingo informs me that natives bringing produce 
to Morogoro for sale refuse to enter buildings by themselves, if they have to they run in, 
drop the load and flee in terror." 

In recent years, stories about machinja have been linked to the activities of health 

workers in Mgeta in the mid-1980s who were carrying out a birth control campaign, and. 

^ In Chapter 5 I describe the duality and ambiguity of witchcraft beliefs in Mgeta • on the one hand 
witchcraft is used against the wealthy by those wiio are envious, but also the wealthy themselves are 
thought to engage in witchcraft. As an mzungu in Mgeta one is often accused not of witchcraft but of being 
one of the machinja. 
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previously, to other health interventions in the area. However, in my experience it was 

mainly those who are seen as closely connected to development activities that are often 

accused of being machinja. Currently even locals may be seen as machinja if they "walk 

with wazungu" or if "wageni ("guests") feel very familiar with them."^ For example, 

Mama Mwenda was called an mchinja after accompanying me to the village bar late one 

night (machinja are said to come out mainly at night). Her daughter was often called 

mchinja and I was told that this was due to her friendship with "development" 

professionals at the university extension center, which is said to be a center of machinja 

activity! 

Another often heard accusation is that one has come to Mgeta with the intention 

of stealing {kuiba) something of value. The item stolen could involve many different 

aspects of local livelihood, knowledge and cultural identity. For example, in Chapter 51 

describe the widespread worries about researchers stealing agricultural knowledge. 

Many times in responses to my questions I was told, laughingly but with a serious 

undertone, Unaniibal, "You are robbing me!" especially when I asked a question 

pertaining to one's identity such as a person's clan affiliation. Also, when I tried to 

speak ICiluguru people were either very happy (those who I was closer to) or very 

concerned, commenting that I must be "stealing" the language in order to try to "sell" it 

when I returned to America. Although in some instances it was common to use the term 

faida "profit" to refer to a favorable situation, such as saying that a person profited by 

* Morogoro (Eastern Province) Provincial Book Vol. I. Microfilm 15, pp. 25, TNA. 
The term kuzoea, "to become used to/familiar with someone or something," is often used in Mgeta in 

reference to the comfortable relationship and level of understanding that develops over time between 
individuals. 
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attending a seminar, or by listening to someone's advice,is also often used to 

express a relation of inequality, opportunism and exploitation. Therefore, people 

sometimes would say that I "profited" from learning the language or taping a song. 

As mentioned above, these tensions had lessened to a large extent after several 

months in the field, and I feel that this occurred after people slowly discovered that I was 

willing to engage in relations of exchange, which are described in much more detail in 

Chapter 6. For example, one of the biggest shifts occurred after I began occasionally 

working on the rain fed maize/bean fields with Mama Mwenda and Mama Mbiki (their 

farms neighbor each other). The entire two-hour journey to and from these very distant 

farms was spent announcing to each person that we passed where we were going. The 

same explanations took place on the way home, and for many days later the events of the 

day would be replayed - how I walked with the family to farm place X (all farm areas in 

Mgeta are named) and worked alongside others building matuta (terraces, in this case the 

small, "step" variety). On each telling I was praised effusively by the listener for "liking 

work," and for "having a good heart." Oftentimes this discussion would bring up 

conversations about Wazungu in general who differ from Africans because they "don't 

like to converse {kuongea)" Baba Mbiki's mother for example used to tell me that "the 

work of Africans is people, conversing, laughing, but not the Wazungu." At this point, 

too, people might start listing other researchers they have known who could "converse," 

as well as those who couldn't. Other times people would begin discussing the colonists, 

racial inequality and the current situation in which now "all are equal." Farming, because 

of its centrality to livelihood and subsistence, and also because of its place in the division 
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of labor between mzungu and African (see Chapter 4), brought up many issues of power 

and inequality. Involvement in these activities helped with my own struggles to find a 

level of acceptance and trust in Mgeta. 

As time went on it also became clear to me that not every person who requested 

or demanded that I give them something really wanted the object - whether money, a cup 

of tea, a soda, or a can of tomatoes. Instead, the point of these interactions was more to 

tease, and also to test. If an elderly woman asked me for lea, and I turned around to go 

inside to make it, she would just smile at me or laugh and then walk away. Also, a 

woman might ask me for one of the cans of tomatoes that I had just purchased and when I 

gave it to her, she would just hand it back to me. A young man asked for a soda every 

time we crossed paths and when I finally bought him one he invited me for a soda the 

following day. There are many similar examples. These kinds of interactions helped me 

tremendously in the sense that I felt that there was a process occurring, a sense in which I 

was slowly being accepted and "gotten used to," if somewhat watchfully, and that there 

was a partial, imperfect and contingent sense of connectedness and trust that was being 

developed. The fact that people were constantly reminding me of the context of power 

that framed my research became not only theoretically instructive, but also helpful in the 

sense of creating a dialogue in my own work and interactions in Mgeta. 

The Research Setting: A Summary of Social Organization in Mgeta 

Before proceeding to the main chapters of this dissertation, it will be useful to 

outline some central aspects of Waluguru social and economic relations especially 
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concerning relations of kinship and marriage. The Waluguru practice matrilineal descent 

and inheritance, and social organization in the Ulugurus therefore differs in a number of 

important ways from most of rural, patrilineal Tanzania. 

Mgeta has a bimodal rainfall distribution with long rains falling in May to July, 

and short rains in November to December. A local variety of maize, the staple food in 

Mgeta, is grown from May to March the following year. This maize is long maturing due 

to the cold weather, and is drought resistant and so can easily survive in between rainy 

seasons. Maize is inter-cropped with peas and beans, the former of which is a very 

important cash crop in Mgeta. Beans are also sold although to a lesser extent than peas. 

In Mgeta, low temperatures and high precipitation allow for a continuous cultivation of 

vegetables throughout the year. The main cash crops grown in Upper Mgeta include a 

number of vegetable crops: cabbage, cauliflower, lettuce, carrots, leeks, garlic, celery, 

parsley, onions, tomatoes and green pepper. These crops have been gradually introduced 

to Mgeta from the colonial period onwards. More information on crops grown for sale 

and use is found in Appendix C. 

Waluguru (meaning "people of the mountains") farmers arrived at this unique 

highland environment in the beginning of the IQ"* century and are made up of a number 

of previously separate ethnic groups. Pels (1996:744) describes how these matrilineal 

groups had journeyed from multiple areas of Tanzania where they had been threatened by 

drought, famine or war, but especially from the Eastern plains of Uzaramo and Ukwere. 

In the Ulugurus these groups lived scattered across the mountain ridges and valleys and 

were economically, socially and spatially organized according to matriclans and lineages. 
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In any one settlement or "hamlet" the leader of the matrilineage, the mwenye issi 

("possessor of land") was a mother's brother, often but not always of the eldest 

sublineage (Pels 1996:745). This individual allocated land to lineage members and to 

others living in the area and was the major power holder, decision maker and arbitrator of 

disputes. In some areas where several lineages of separate clans lived together, there was 

also a mwenye saku, an "original landholder," who held a certain degree of authority over 

the other clans. In many parts of the Ulugurus the mwenye issi or mwenye saku also 

received rent (ngoto) in the form of grain for the use of land by non-lineage members, 

including the children of lineage sons, although this practice was not widespread in the 

Mgeta area.*^ 

All lineage land holders were responsible for guarding relationships with the 

ancestors, however certain of the wenye saku (pi.) gained a much more far reaching 

reputation for rain and war magic and this was accompanied by a limited form of power 

that extended beyond their immediate domain. In Mgeta the most important of these 

rainmakers was Mbagho who rose to the height of his power in the late nineteenth 

century, in the period immediately prior to German colonization'. Both Mbagho and his 

son died in the Maji Maji rebellion (1905-7), however an heir to Mbagho's name was 

active at the time of British colonization and became "sub-Chief {Mtawala) in the 

Native Authority for a few years until he was deposed and a different Mtawala was 

chosen. The pre- and post-colonial history of these rainmakers, and the linkages to 

gender relations in Mgeta are further discussed in Chapter 7. Mbagho is still known in 

® Fosbrooke (1954), Luguru Land and Lineages, File 26/328, pp. 24, TNA 
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Mgeta as "the peacemaker," and his power was linked to his ability to quell hostility and 

unite the Waluguru in response to increasing land disputes and inter-clan conflicts. The 

power of the rainmakers however was limited as far as the day-to-day regulation of social 

and economic relations, and the authority of the mwenye issi was largely unquestioned. 

The colonial anthropologist Cory writes that the lineage leader was "of greatest influence 

in all affairs concerning the individual or the community. Without his consent orders 

deriving from any other authority will be executed without enthusiasm to say the least."® 

This decentralized form of authority was to cause problems for the British colonists, 

intent on setting up a hierarchically organized Native Authority, as one colonial 

administrator states, 'The question of what form the native administration of Uluguru 

should take has always been a vexed one."' According to District Officer J. Harris, 

writing in the mid-1950's, finding a way to incorporate the lineage heads into colonial 

relations of rule required prudence, "Great care must be taken when approaching them. 

Too much use should not be made of them, as if they became too obviously "Government 

men" they would lose their influence."'" 

Within the lineage system of authority, there were important divisions in status 

between senior and junior lineage members, determined by age as well as by the rank of 

the sublineage to which one belongs. Although the rate of polygyny for the Waluguru in 

' Fosbrcxjke (1954), Luguru Land and Lineages, File 26/328, pp. 18, TNA 
® Cory 159 (August 1956), EAC. 
' Morogoro (Eastern Province) Provincial Book Vol I, (unknown author). Microfilm 19, TNA. 

Morogoro (Eastern Province) Provincial Book Vol L Microfilm 19, TNA. 
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general has historically been very low," it was more common for lineage leaders to have 

multiple wives. In my village grandmother's lineage (described above), there were 

several lineage leaders who had two or, in the case of her own mother's brother, even 

three wives. These leaders practiced virilocal marriage, with their wives usually moving 

into their own matrilineal "hamlet." Paul (1993: 276) points out that Mbagho himself 

had 4 wives, each of whom farmed 2-3 plots of his land. 

Schneider (1961:8) outlines three categories to describe the different social 

positions of male members of a matrilineal descent group: "those who now play 

authority roles and hence are required for the current operation of the group; those who 

are likely to succeed to those roles and who cannot be lost to the group... and those 

unlikely to succeed to authoritative roles." This latter group of men hold little lineage 

authority and must marry and live uxorilocally, arriving to their wife's hamlet, as 

Waluguru men often told me, "with just their pants and shoes." Here there was great 

potential for conflict between in-marrying males and lineage elders. This is described by 

Richards (1050:246) who states, "..any form of uxori-local marriage means that an 

individual of the dominant sex is, initially at any rate, in a position of subjection in his 

spouse's village, and this is a situation which he tends to find irksome and tries to escape 

from." Divorce rates were very high (and continue to be so) in Uluguru. Cross-cousin 

marriage was common and is linked to the need to retain lineage land for the use of its 

members and to prevent undue land fragmentation (Fosbrooke 1960:60). It is also likely 

'' In 1954 Fosbrooke reported the following marriage statistics for Waluguru men: 82% with one wife, 
15% with more than one wife, 4% unmarried, and in Upper Mgeta, 92% had one wife, 3% more than one 
wife, ad 5% unmarried (Luguru Land and Lineages, File 26/328, pp. 10, TNA). 
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especially true for the case of "patrilateral" cross-cousin marriage in which men moved 

into a lineage where they held second degree rights to land as the children of lineage 

sons. For further illustration of this point see kinship diagrams in Appendix B. 

As described in this dissertation, the power of the Waluguru lineage head was 

based in ideals of reciprocity and exchange. This leader was chosen in large part on his 

ability to show generosity and to act as lineage "guardian" and "protector" (Bombwe 

1962:134). These leaders, however, also were known to possess an authoritative power, 

for example it is widely remarked in Mgeta that Waluguru lineage heads were known to 

sell their nephews into slavery. As in other matrilineal groups, the lineage headmanship 

was very likely a coveted position "giving a man the right to rule over a group of his 

married sisters and their descendants" (Richards 1950:232). 

As far as women's status in the matrilineage is concerned, the historical material 

is quite contradictory. Cory reported the existence of offices for women, including the 

"Mother of the Clan" {Mama wa Ukoo) and her successor, "Little Mother of the Clan" 

(Mama Mdogo wa Ukoo)}^ He states that the Mother of the Clan was in charge of the 

storage of grain collected from rent, and she along with other senior women also played 

the central role in selecting a deputy lineage leader who would eventually become lineage 

head. Harris reports at least several alternative ways in which the latter was 

accomplished, either by a vote by 7 women, as a vote by 2 women and 2 men with a third 

woman casting the deciding vote, or as the selection by a single woman elder as among 
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the Maze of Mgeta.'^ Cory reports that Waluguru women also participated more 

generally in the decision making process within the lineage, "Women never participate in 

any public gathering but if they wish to discuss matters, they meet at Mama's house. If 

the Mama considers it important she will inform the Mwenye Mlunga about the women's 

wishes." Pels (1999:163) cites these examples of women's influence, as well as the fact 

that women in several cases had deposed lineage leaders known for "alcoholism, 

womanizing and wanton sale of lineage land" as evidence for a "dual sex political 

system" among the Waluguru. However, Cory's statement that "women never participate 

in any public gathering" also deserves careful consideration. This statement corresponds 

to information that I received by informants in Mgeta suggesting that women's past 

social, political and economic opportunities were significantly limited by the control of 

male household and lineage leaders (see Chapter 8). Informants described the ways in 

which women served as symbols of clan unity and their central role in solving internal 

disputes. Conversely, women also were central in engaging other clans in conflict. 

Elders described how a young girl of the clan would be sent to farm in a disputed area. 

Violent action by the other group, for example physically striking at the girl, would signal 

war, "It is a female grandchild who makes up the clan. If you strike at a woman, you 

have struck at the whole clan." Despite these assertions of a feminine presence in certain 

areas of clan politics, I did not find anyone who could describe a formal power held by 

women of their parents' or grandparents' generation. In contrast, as discussed in Chapter 

It is not clear wiiy these positions are given Swahiii names, as opposed to the other male leadership 
positions that Cory cites with Kiluguru names. Cory 159 (August 1956), EAC. 
^ Morogoro (Eastern Province) Provincial Book Vol. I, Microfilm 19, TNA. 
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7 of this dissertation, elders to whom I spoke felt that in the past women's role in decision 

making both in the lineage and household was very limited. Of course, the difference 

with Pels' account could be due to social differences between different areas of Ulugurus, 

as his research has focused on the Eastern side of the mountains. 

Organization by clan and lineage, once so central to social and economic 

activities in Mgeta, currently play a much more minor role in daily life. At the time of 

fieldwork there was one clan that still held together in a corporate sense, managing a 

large amount of wealth in the form of land. In this clan, in-marrying males were said to 

"have no voice" {hawana sauti) and it was widely reported that the income from harvests 

was controlled by wives and their kin. Aside from this large landholding clan, social and 

economic relations are for the most part centered on the nuclear household. This is 

especially evidenced by the common practice of land sales by lineage elders to lineage 

sons and their children. The mjomba (mother's brother) is seen to have only a small role 

in influencing individual economic opportunities. One farmer with two young boys said 

that he was not sure whether when his sons married they would be paying bridewealth to 

an mjomba, or only to the parents of the woman (currently bridewealth is split between 

parents and the mjomba), because the mjomba "does not participate" in raising the child. 

Another farmer discerned between the small forms of assistance that he offers to a 

nephew and the "life building" support that he gives to a son or daughter. Of the current 

role of the mother's brother in general he stated, "You can wait two or three months 

before seeing him, or even communicating with him. He will not give you economic 

ideas, or development ideas." 
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Despite the fact that land access is no longer guaranteed by membership in a 

lineage, and that land once commonly held is currently broken up and sold to 

grandchildren with other clan affiliations, farmers of Mgeta including both men and 

women were all quite positive about these changes in land tenure. In fact, as described in 

Chapter 6, lineage members who refused to sell land to sons and their children were 

viewed in a very negative light, as refusing to "go with the times" and instigating 

widespread social turmoil by taking family members to court, constantly "harrassing" 

them for further cash payments, and so forth. However, discussions of changing social 

relations are also very contradictory, as residents of Mgeta simultaneously praise the 

ideals of individual achievement and lament the decline of clan and lineage solidarity. 

The following three excerpts are taken fromHijt^iews with elders on this topic: 

I don't understand it (lineage conflict). I don't kno\V if it's money, or what it is. Really I 
don't know how the love has decreased. If we are bom of one mother and one father we 
say we are kin. If we are bom of an older and younger mother (i.e. one lineage), we say 
they are not our kin. We segregate, one says this is Binti Somebody, I am Binti X, 
another is called Binti Asumani, well we have already segregated. They say this is not 
my kin A person long ago knew where we came from, they didn't know where we are 
going. These days, they know where we are going more than from where we came. 

Long ago, people had a very good character. Maybe one person dies in our clan. We 
made a contribution, like 200 shillings. But now people have begun to change. They are 
changing. Maybe even with one grandmother, you can be dividing, maybe into two 
groups.... We are beginning to change. But before we were "one thing" {kitu kimoja). 

When people say "I am s/he, s/he is me," the meaning is that I am a child of their relative. 
They are a child of my relative. Now why do I harm them? Or why do I oppress them? 
Or why do I say something that is unacceptable? While I know clearly that if I say 
something bad I am saying this to my own self. These are the words, "I am s/he, s/he is 
me. 
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For many in Mgeta concern over the demise of lineage relations is linked to 

current economic challenges. For example, resource-poor farmers in Mgeta are often 

nostalgic about the times when a mother's brother could be depended on to help confront 

"life's problems." One song often sung by women's drumming groups in Mgeta stales, 

Mlanaye simfanye or 'Those that you sleep with are not helpers," interpreted by women 

informants as "Relatives are not helpers." Another states, Sina mjomba, wala shangazi, 

aninulie nazi nile madafu or "I don't have a mother's brother, neither a father's sister, to 

buy me a coconut so that I may eat its fruit." It is now widely recognized that one must 

largely rely on one's own personal resources to survive in an increasingly competitive 

economic environment. 

Beginning in 1982, Tanzania embarked on a series of structural adjustment 

programs (SAPs) under the direction of international lending institutions. As elsewhere 

in the developing world, these programs have aimed at increasing economic efficiency, 

exports and growth through a series of policy measures including monetary devaluation, 

fiscal restraint, trade liberalization and pricing reform. The social effects of these 

economic policies are further discussed in Chapter 5, as well as in Appendix C of this 

dissertation. Here I will introduce some main points concerning changes in the relations 

of agricultural production in Mgeta. SAPs have involved both increasing opportunities 

and risks for the farmers of this area. Some of the benefits that are enjoyed unequally by 

farmers include the improved road, generally higher prices related to the current 

proliferation of traders, and the removal of price controls on food crops such as beans. 

On the other hand, SAPs have brought difficulties for many farmers. These differences 
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are outlined in Table I below, using data from the sample of 18 farm families who were 

interviewed for this study. 

Table I 
Differential Access to Agricultural Inputs, Upper Mgeta Division, 1999' 

Inputs to Agriculture 

Farmers with 
Higher Wealth 

Ranking 
(n=9) 

Farmers with 
Lower 
Wealth 

Ranking 
(n = 9) 

Acres of land farmed 11 acres 6 acres 
Acres of irrigated land 5.2 acres 2.2 acres 
Changes in acreage since 1990 3.4 acres .6 acres 
Percentage of farmers who experience a 
cost constraint in purchasing inputs: ^ 

Fertilizer 22% 78% 
Pesticide 44% 100% 
Seed 22% 89% 

Percentage of farmers who hire labor 87% 0% 
1. Information is based on interviews with 18 farm families in Nyandira Village. Nine families 
were in the top two wealth categories (as explained above) and nine in the lower two wealth 
categories. 
2. The experience of a "cost constraint" was measured by both farmer and researcher, based on a 
farmer's decision to forego, for example, the application of pesticide to diseased crops, or the 
inability to purchase the amount of seed that the farmer normally plants on a specific farm. 

Although land can now be purchased, only a small group of farmers in Mgeta have 

increased farm holdings in recent years. Among those farmers interviewed, only one 

family in the lower wealth categories was able to buy land in the last decade, whereas 

wealthier farmers often had increased their land holdings by 4 or 5 acres. Mama Mwenda 

described to me the very difficult situation faced by a neighboring family who could not 

afford to purchase farms, 
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They do not have many farms, meaning that they haven't bought any. They have those 
farms that they have been given by their mother, and their father, like there in Mtamba, or 
the Kilelengwe (clan) farm in Mbakana, and there in Libunguni they were given one by 
their grandmother. Here in this place, three farms like that for a person with a family, it 
is not enoughl It is really not enough He just stays there, at home. I see that during 
the dry season, he does not participate, and I don't know what our friend survives on. 

In addition to difficulties in access to land, the removal of price subsidies on seed, 

fertilizer and pesticide has dramatically raised the prices for these agricultural inputs, 

severely restricting access to seed, especially beans and peas, as well as access to 

fertilizer and pesticide. The percentage of poorer farmers unable to purchase any specific 

input necessary to complete their agricultural program was consistently over 75%. 

Finally, the ability to hire labor is also an important measure of the different production 

opportunities faced by farmers. In order to make ends meet, most of the resource-poor 

farmers in the study engaged in small businesses, including food preparation, beer 

brewing (these first two are women's activities), raising small livestock, transporting 

crops by foot, and working as laborers themselves. The main forms of labor provided to 

others included loading and unloading lorries for merchants and laboring on the farmers 

of wealthier villagers. 

Although there is a current trend toward neolocal residence, most families in 

Mgeta continue to live uxorilocally. This does not have the same meaning as in the past, 

sisters and their husbands and children who once contributed labor on one another's 

farms now offer help only in the case of serious personal setbacks. Still, the fact that 

women never leave the immediate vicinity of their sisters and parents is certainly an 

important help to women, whether living alone or with a husband. Women can count on 
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these close family relations to care for their children, lend money and advice, and to 

support them in the case of problems with husbands. Because of male out-migration as 

well as a lack of both interest and ability in affording married life, many women in Mgeta 

are unmarried. Single motherhood is common and accepted in the community, despite 

the strong Catholic influence (and the insistence of priests that these children are 

neglected "like the offspring of snakes.") The availability of women for marriage seems 

to be leading to a greater prevalence of polygyny in the Mgeta area. It is not uncommon 

for older, wealthier men to pay the bridewealth for a second wife, and move back and 

forth between the two households, again against the wishes of the Catholic Church. Of 

the 13 married couples in this study, 3 of the men had a second wife, although one no 

longer kept up this relationship (his wife said this was only due to his age!) These 

relationships tend to be quite secretive, with children often only hearing rumors of their 

half brothers and sisters in other villages, and with little or no contact between the two 

families. 

In this brief summary of I have tried to describe some of the most general aspects 

of economic and social life in Mgeta, as well as the social context that framed the 

research encounter. Much more detail will be brought out in Chapters 4 through 7. As 

an introduction into the theoretical perspective on gender and development adopted in 

this study, the next chapter will analyze the role of gender in the organization of power in 

the Tanzanian state. 
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REINVENTING REASON; 

GENDER AND THE STATE IN POST-INDEPENDENCE TANZANIA 

"The emphasis on expertise was a distinctive, and central, element in the 
reconstitution of nationalism as a state ideology. The principal architect in the 
construction of a modem nation would be a scientific consciousness, knowledgeable 
and wise, with a broad and subtle understanding of the course of world history, 
marshalling the latest knowledge made available by science and technology, 
collecting the widest possible range of information on the precise empirical state of 
the economy, registering the particular interests and demands of each separate group 
in society, and then taking a finely balanced view to propose the most efficient as well 
as the most widely acceptable course for the progress of the economy." 
(Partha Chatterjee 1986:158) 

Introduction 

When the life of Julius Nyerere ended in October, 1999, many Tanzanians felt 

an insurmountable loss evidenced by the immense outpouring of sentiment across the 

country. Whatever one's opinion of his economic and social programs, Nyerere was 

universally viewed as a major force behind unity and peace in a population stratified 

by religious, ethnic and class divisions. Nyerere was, and is, a central symbol of the 

nation and his legacy is defined as much in the imagination of Tanzanian's citizens as 

in the annals of post-independence history. Although I had left the country two weeks 

before his death, the grief felt by Tanzanians at their loss was clearly conveyed 

through the internet reports of the long, sweltering days of intense mourning in Dar es 

Salaam, and uncertainty about the future expressed by all including President 

Benjamin Mkapa. The president's speech to the nation focused on the need to contain 

"shock" and "anxiety," insisting to the people of Tanzania that "we shall not let 

(Nyerere's) legacy slip out of our grip." On the day of the funeral a young man 

lamented, "Mwalimu ('Teacher") was the beginning and end of all things. He was a 
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great problem solver and very wise. I don't understand where we will go after this" 

(BBC news, Africanews.org 10/19/00).' 

In reading these reports, one is constantly reminded of Nyerere's 

representation as a particular kind of leader, one whose primary power lies not in 

strength and valor, but in his role as a thoughtful and knowing father, patiently 

advising and guiding his children. He is known and frequently addressed as Mwalimu 

('Teacher"), in addition to his more formal title of Baba ya Taifa ("Father of the 

Nation"). While Nyerere was fair-minded and intellectual, he also was a strong, often 

authoritarian leader, certainly not unfamiliar with the physical aspects of state force 

and control.^ Yet, it is only the former characteristics that are emphasized in 

nationalist discourse. In the following discussion I will argue that the widely 

promoted image of the calm and wise "Father of the Nation" is linked to a specific 

form of power wielded by the post-colonial state. I will also show how this image 

and similar constructions of state rationality are at once a reaction to the perceived 

and actual violence of colonialism and a divisive social force that serves to reify 

essentialist categories such as urban /rural, public/private and 

production/reproduction. 

The theoretical approach used in this chapter builds upon Joan Scott's two

fold definition of gender, as both a construction of sexual difference and a primary 

way of signifying relations of power. This perspective views the material and 

' In fact, only 3 months after Nyerere's death, the nation experienced anti-government protests and 
state sanctioned violence that are unprecedented in postcolonial Tanzania. On the island of Zanzibar at 
least 30 protesters were killed in a clash with police over state repression of the opposition party, the 
Civic United Front, and since this incident many additional accounts of police violence against the 
people of Zanzibar and neighboring Pemba island have been recorded by human rights organizations. 

Nyerere's government imprisoned political dissidents, readily dispatched riot police to quell student 
protests, and in its most repressive years (1973-79) relied heavily on a number of repressive 
development policies including forced labor and detention. 
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symbolic organization of gender relations as a key field within which relations of 

power are actively constructed. As stated by Scott (1988:49), 'To vindicate political 

power, the reference must seem sure and fixed, outside human construction, part of 

the natural or divine order. In that way, the binary opposition and the social process 

of gender relationships both become part of the meaning of power itself..." This 

approach demonstrates how binary constructions of masculinity and femininity may 

legitimate or challenge the conception and organization of power within and between 

various collectivities, including ethnicities, classes and nations. As used in this study, 

the approach will show how gender relations are constructed so as to legitimate the 

"hegemonic forms of masculinity" (Connell 1990) inherent in nation-state formation 

and capitalist development. Gendered dichotomies such as public/private will be 

linked in part to the historically specific project of postcolonial "nation building" and 

the consolidation of state power in Tanzania. The current chapter's analysis considers 

the production of nationalist discourse in the early years of Tanzania's independence, 

1961 to the mid-l970's. Chapter 4, drawing on research conducted in Mgeta Division 

some forty years after independence, will suggest that while the current Tanzanian 

situation evidences a "state retreat" from the social and economic controls of previous 

decades (Spalding 1996:86), gender relations continue to be linked to state power and 

especially to the organization of power within the wider development arena. 

Scott (1988:49) suggests that gender as promoted in political practices "refers 

to but also establishes the meaning of the male/female opposition." Delaney 

(1995:182) similarly states, "...not only is gender utilized in the conceptualization of 

the nation, but that conception has the potential to affect the way people think about 

men and women." In addition to providing a better understanding of the broad 
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implications of gender ideologies in political and development discourse, the work of 

these feminist theorists greatly enriches the analysis of relations between women and 

men that is central to the current study. The centrality of Reason in the construction 

of state power, the marking of corresponding spatial boundaries, and the key role of 

gender in all of these social processes articulates with the work of Marxist feminists 

on gender and agriculture described in previous chapters. To the Marxist class 

analysis, this approach adds a fuller understanding of hegemonic processes, including 

the "lived," common sense aspect of social inequity, the dynamic interaction between 

multiple and interconnected forms of domination, and the central role of cultural 

activity in shaping political practice. As applied in further chapters this theory will 

also illuminate modes of resistance to social inequities, especially the possibilities for 

"communities of resistance" which unite a plurality of subjectivities and struggles 

(Mohanty 1991:5). 

It is difficult to neatly categorize the masculine ideologies implicated in 

nation-building as emphasizing either reason or strength, chivalry or virility, morality 

or intelligence. Constructing national unity from many disparate elements always 

involves multiple, even contradictory ideologies. The important role of polysemy in 

nationalist discourses of kinship and gender will be discussed to some extent below 

(Alonso 1994: 385). However, much of the chapter will analyze the way in which 

hegemonic notions of gender, family and state are formed out of a field of plurality 

and difference. The purpose is to explain the ways in which ideologies tend to 

"fracture along certain lines and in certain directions" (Hall 1986:22). This 

explanation of gender, reason, and power in Tanzania will highlight one important 

fracture uniting state formation, capitalist development and the rural African family. 
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Gender, Nature and the Organization of Power 

In her work on the history of gendered representations of power within 

European class movements, Scott (1988) develops a number of important feminist 

insights into social inequality. On a broad theoretical level she is interested in 

demonstrating how gender may serve as metaphor of difference to legitimate relations 

of power at the level of class, ethnicity or state. Drawing on the work of Bourdieu, 

she explains how gender differences perceived as "natural," such as those relating to 

reproduction and sexuality, are central to the symbolic and material organization of 

social life. Expanding this to refer specifically to the organization of power she states 

(1988:45), 'To the extent that these references establish distributions of power 

(differential control over or access to material and symbolic resources), gender 

becomes implicated in the conception and construction of power itself." Scott 

illusu-ates her point with a number of diverse examples, including the way in which 

the working class in France was depicted by middle class reformers as feminine 

(weak, vulnerable, sexually exploited), and alternatively by labor leaders, as 

masculine (strong, protectors, producers). She then utilizes this analytical framework 

to describe how gender differences are implicated in Marxist constructions of class 

politics, as exemplified in the work of the historian E.P. Thompson. For example, in 

Thompson's writing a detached rationality and concern for "the rights of freebom 

Englishmen" is viewed as central to political consciousness, and this is constructed 

against the emotional/ religious/ domestic orientation of women. Because class is 

constructed in this way, men alone are viewed as politically conscious participants in 

the class movement, while women are merely oppressed. As stated by Scott 
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(1988:73), "Men, rooted in historic traditions, will defend and claim their rights, while 

the distortions of women's traditional domestic experience will express the full 

measure of capitalist brutality." 

The relevance of gender to the organization of power is further demonstrated 

in a number of recent contributions to the feminist literature on nationalism and 

ethnicity. One important example is an edited volume devoted to the anthropological 

analysis of the naturalization of systems of inequality through notions of gender, sex, 

reproduction and descent (Yanigisako and Delaney 1995:20). In this volume Delaney 

states that (1995; 177), "because family and kinship relationships are felt to be natural, 

the imagery of the family used in other contexts helps to naturalize them." This 

volume is dedicated to, and builds upon, the work of David Schneider, who described 

the ways in which Western ideas about biological reproduction, especially about the 

centrality of "blood" and lines of descent, strongly influenced how anthropologists 

analyzed the social phenomenon of kinship. These theorists suggest that concepts of 

biology, reproduction and gender influence ideas about social relationships in many 

different contexts, and are particularly effective in the naturalization of ethnic and 

nationalist identities and related social hierarchies. As suggested by Alonso 

(1994:386), a partial answer to the question, "Why have so many people been willing 

to kill and die in the name of the nation?" (one could substitute race, ethnicity or 

religion) is found in the fusion of the ideological and the sensory, the bodily and the 

normative, the emotional and the instrumental, the organic and the social." 

Delaney's contribution to this volume presents an interesting example of this 

area of research. Her work based on fieldwork in Turkey describes the ways in which 

the modem nation-state was imagined in terms of common beliefs about the 
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biological and social aspects of fatherhood and motherhood. Just as a father 

generates his offspring through his "seed," the state was seen as possessing a virile, 

generative, even godly power that provided its citizens with "an essential, eternal 

identity" (1995:186). Such qualities were emphasized in nationalist discourse and 

personified in the figure of Ataturk, "the Father of the Nation." In contrast, the 

concept of the Turkish "motherland" was derived from the feminine ideal of passive, 

receptive, nurturing motherhood. Through the juxtaposition of these two symbols in 

nationalist discourse, the dichotomies strength/weakness and generative 

power/nurturing legitimated state power while simultaneously strengthening gender 

divisions. Describing how Turkish women hold the right to vote and run for office 

and yet have remained largely uninvolved in national politics, Delaney states, "one 

part of the problem has to do with the lack of theorization and implementation of what 

is necessary to make women's full participation possible, for example, education and 

day care. But another part of the problem is related to the way the imagery and 

symbolic associations of the nation and citizenship continue to undermine the 

democratic intentions" (1995:189). 

In the Turkish example, images of virility and strength seem to be 

predominant in the construction of state power. Scott (1988:47) contrasts such 

versions of masculinity emphasizing strength and control with the "protective 

paternalism" of the democratic, welfare state. These differences are also explored in 

work by Alonso (1995) and Connell (1990), in which they describe the shift in 

masculinities that has accompanied the creation of certain liberal states. Connell 

(1990:12) argues that masculinities in Europe which emphasized honor, patronage 

obligations and "connected the exercise of authority with a capacity for violence" 
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were replaced with "a hegemonic masculinity organized around themes of rationality, 

calculation, orderliness." In her discussion of patriarchy and the Mexican state, 

Alonso (1995:31) explains how legitimate authority was redefined in the nineteenth 

century as legal, rational and non-violent: 

"For the liberals, the 'conservation' and 'perfection' of the species, the production of 
good citizens, the morality, cohesion and order of society, and the legitimacy of 
public authority hinged on the stability of the heterosexual, patriarchal nuclear family, 
on the wife's subordination to the husband, and his subordination to the state - but 
this subordination was no longer to be guaranteed by 'the abuse of force' but instead, 
by the rule of law." 

In her analysis, Alonso shows how patriarchal gender relations symbolically 

and materially uphold a different form of state power - one which is rational, 

calculated, ordered. Expanded state control over reproduction and the domestic 

sphere is legitimized, including the legal regulation of marriage and sexuality, 

increased state involvement in education, and the criminalizing of domestic violence. 

The shifts in state activities and form of power are supported by gendered discourses 

that represent women as delicate, beautiful and tender with a tendency to be "brusque 

and irritable" (i.e. irrational), while men are viewed as the natural legislator or judge 

within the household. At the same time, new laws are enacted which serve to limit 

women's opportunities by granting men greater legal and economic powers. In this 

example, gender divisions that are intrinsic to state power do not remain merely 

ideational constructs but are enacted and reaffirmed in the material aspects of rule -

state routines, rituals, activities and policies. 

Studies of gender and the construction of power link up with what social 

theorists have referred to as the "totalizing" and "individualizing" strategies of the 

state (Corrigan and Sayer 1985:4). The construction of nationalist unity is often built 



69 

against difference. As stated by Corrigan and Sayer (1985:5), "Nationality... allows 

categorization of 'others,' - within as well as without...- as 'alien.' This is a hugely 

powerful repertoire and rhetoric of rule." On the other hand, state discourse may 

celebrate difference by selectively incorporating certain essentialist representations of 

gender, ethnicity or religion. This creates a feeling of populist tolerance and 

harmony, while shaping what Gupta (1992:72) has called "hierarchically organized 

subject positions" within the nation. Gender works directly and indirectly (through its 

linkages to class and ethnicity) in both of these aspects of nationalism. Its usefulness 

in constructing metaphors of opposition and contrast, and its perceived association 

with biology and nature, are essential aspects of both totalizing and individualizing 

processes of state formation. Alonso (1994) has developed the concepts 

"temporalization" and "substantial ization" to describe the cultural and social 

processes by which collective and individual identities of nationalism are realized. In 

this chapter I will argue that the image of Baba Taifa, the Father of the Nation, can be 

understood as an example of substantialization, or the way in which the nation is 

spatially bounded as a "superorganism with a unique biological-cultural essence." 

Ujamaa, Nyerere's notion of "Family-hood" will illustrate the central role of time and 

memory-making in constructing myths of community. 

Freedom and Development 

The significance of the slogan of the first TANU government, Uhuni na 

Maendeleo ("Freedom and Development") seemed straightforward at the time of 

Tanzania's independence. Proclaiming that "freedom and economic backwardness 

are incompatible in the modem world," Nyerere united the nation on a path of 
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economic betterment and self-reliance that aimed to liberate the nation from neo-

imperialist exploitation (Nyerere 1973 [1970]:172). Nationalist ideologies linking 

freedom with "modernization" and "progress" were ubiquitous in many newly 

independent African states, both within and outside of the African context. The 

relationship between development and freedom is an important one that shaped the 

terms of nationalist discourse in Tanzania and elsewhere, and that promoted 

indigenous, improved versions of "Reason" and "Development," constructed against 

the colonial past as well as the neocolonial present. 

Chatteijee (1986) describes Third World nationalism as an "imitative 

nationalism" employing the same modernization and development ideologies as 

industrialized nations, only to discover the elusiveness of economic growth and the 

fragility of "independence" in a global world order dominated by the West. He asks 

why "non-European countries have no alternative but to try to approximate the given 

aspects of modernity when that very process of approximation means their continued 

subjection under a world order which only sets the tasks for them and over which they 

have no control?" (1986:10). In the case of India, the nation was constructed as the 

champion of logical, rational, scientific progress. Nehru emphasized a national 

propensity towards Science, proclaiming that "Indian thought for ages past.... is 

based on a fearless search for truth, on the solidarity of man, even on the divinity of 

everything living, and on the free and cooperative development of the individual and 

the species, ever to greater freedom and higher stages of human growth" (Nehru, 

quoted in Chatteijee 1986:139). Chatteijee's explanation of the forces behind this 

strongly developmentalist nationalism focuses mainly on class formation. He 

describes global capitalism as an irresistible determining force in the politics of 
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national identity: "From at least the middle of the IS"" century, for 200 years. Reason 

has traveled the world piggyback, carried across oceans and continents by colonial 

powers eager to find new grounds for trade, extraction and the productive expansion 

of capital... the national state now proceeds to Hnd for 'the nation' a place in the 

global order of capital, while striving to keep the contradictions between capital and 

the people in perpetual suspension" (1986:168). The Indian bourgeoisie are the main 

perpetrators of the developmentalist state, shaping, molding and reworking 

development ideals in order to appeal to the masses (1986:48). 

The Indian example provides an interesting comparison with Tanzania, both 

for its similarities and differences. In Tanzania as well, development was central to 

nation-building, and as in India, popularizing the state's role in development among a 

highly autonomous peasantry involved the coexistence of ideals of modernity and 

tradition, authority and democracy, top-down planning and local self-reliance. One 

important difference however, with the Indian case exists, and this is the relatively 

limited class differentiation of Tanzania's early independence period. Although 

Shivji's (1986) Marxist analysis credits the interests of a "bureaucratic" or "state" 

bourgeoisie in the mid 1960's with the most decisive role in state development 

policies, it is questionable whether these bureaucrats formed such a cohesive and 

powerful interest group (Havnevik 1993:43). Instead, class relations were somewhat 

unpronounced in the early years of the Tanzanian state compared with the current 

situation and with the colonial past. Gibbon and Neocosmos (1985:195) state that 



72 

"the first consequence of state power passing into the hands of black petty bourgeoisie 

was to relax internal class contradictions and class struggles." ̂  

It is true that the economic disarray of the late colonial period left the nation of 

Tanzania with enormous deficits in infrastructure, including roads, transportation, 

markets, schools, and other necessities for state administration. Large scale projects 

were therefore required to remedy these problems. However, the linkages between 

modernization discourses and economic needs and wants do not seem to adequately 

explain the hegemony of these discourses throughout the country, nearly all of which 

was made up of rural economies where capitalism was but one possible mode of 

production and accelerated levels of economic growth and intensification of 

production were not automatic priorities. Instead, I propose that "development" as 

state ideology and practice was related as much to the opposition with slavery, 

exploitation and political subordination as it was to economic imperative. The racism, 

violence, and internal contradictions of the colonial project had, and have, a lasting 

effect on Tanzania. In the post-colonial era, freedom from domination was far from a 

reality when viewed on a regional level. After its own independence, Tanzania was 

deeply involved in the independence struggles of other African nations, including 

South Africa, Zimbabwe, and Namibia. The colonial past, as well as the vulnerability 

and incompleteness of African independence, helped to place the ideals of Reason and 

Progress at the center of nationalist identity. 

Segal and Handler (1992) emphasize the way in which a bounded and 

homogeneous European nationalist identity was made possible by participation in the 

^ Stratification was further limited by popular opposition to personal aggrandizement on the part of 
government leadership and the state's accommodation of these demands (Pratt 1976:243). One such 
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colonial project. * They explain how the rise of the collective identity of nationalism 

in Europe depended on, and reinforced, externalized hierarchies of race. For example, 

nationalist sentiment in France expressed an ideal of equality and citizenship that 

excluded slaves in the French colonies (1992:10). As described above, a number of 

other theorists have supported the argument that nationalism is consolidated through 

extensions of vertical divisions and interconnections, and that homogeneous 

nationalist identities are always constructed in respect to differentiated others. 

Therefore it is not surprising that nationalist discourse in Tanzania also built unity by 

emphasizing external relations of domination and subordination, contrasting the 

equality and cooperation existing within the nation to the inequities existing between 

nations. Unity would be built on the camaraderie of the exploited classes, and the 

state would provide the careful planning and leadership that had previously been 

denied. The following discussion builds on the work of these theorists, suggesting 

that postcolonial development discourses in Tanzania were about politics as well as 

economics, they arose out of historical specifics as well as global generalities, and 

they sustained both resistance and accommodation to global political and econonuc 

orders. 

measure was the limitations on the incomes of state representatives outlined in the Arusha 
Declaration's "Leadership Code". 
'* Segal and Handler are responding to the work of social theorists such as Gellner which tends to view 
homogeneity and boundedness as taken for granted aspects of any community. Gellner for example 
has stated that, 'it is not the case... that nationalism imposes homogeneity, it is rather that a 
homogeneity imposed by objective, inescapable imperative eventually appears on the surface in the 
form of nationalism (quoted in Chatterjee 1986:5). Segal and Handler suggest that homogeneity is not 
an "objective" and "inescapable" historical fact, but rather is linked to the colonial project. They state, 
"we seek to explain homogeneity and boundedness as historically contingent features, and as neither 
universal, nor functional, nor logical, nor economically rational... rather than fmding these features 
imminent in the social orders that preceded nationals within Europe, we locale the construction of these 
features in post-Colombian colonialism." 
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"Good gentlemen of England, ... You are not being vanquished by arrows, nor by 
guns orpangas. No indeed, you are being vanquished by the spirit of the people 
whom you rule." (Nyerere, June 19, 1959, quoted in lliffe 1979: 537) 

Iliffe states that Nyerere's politics appealed "to the best in men which gave 

him moral authority even over his adversaries" (1979:537). In fact, the authority of 

the Tanzanian state was constructed especially in relationship to these "adversaries", 

the British colonial rulers. A number of policy documents will be cited in the 

following analysis. The most influential of these include the Arusha Declaration 

(1967), the historic treatise which declared the policy of "Socialism and Self-

Reliance" (written by Nyerere together with the TANU government), and the three 

policy papers to follow the Declaration, "Education for Self Reliance" (1967), 

"Socialism and Rural Development" (1967), and "Freedom and Development" 

(1968). In these examples of nationalist discourse, the "good gentlemen of England" 

were viewed as neither good nor gentle. Their lack of integrity and discretion in 

planning for Tanzania's development was a key point of departure from which the 

nation's leaders would interpret the significance of the new state and imagine its 

future. 

Declaring that real freedom in Africa had not yet been won, Nyerere compared 

official freedom with the "effective freedom" of economic self-reliance: "We shall 

never be really free while our economic weakness, and our economic aspirations force 

us to our knees as supplicants or as scavengers of the world's wealth" (Nyerere 1973 

[1968]: 171). As the seminal policy document of the post-independence period, the 

Arusha Declaration played a particularly important role in the articulation of state 

discourse on nationalism and self-reliant development. Part Three, 'The Policy of 
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Self Reliance," makes up the main body of the document and in the first few 

sentences the relationship between freedom and development is firmly declared, as 

well as the vanguard role of the ruling party, TANU: 

We are at War. TANU is involved in a war against poverty and oppression in our 
country; this struggle is aimed at moving the people of Tanzania (and the people of 
Africa as a whole) from a state of poverty to a state of prosperity. We have been 
oppressed a great deal, we have been exploited a great deal and we have been 
disregarded a great deal. It is our weakness that has led to our being oppressed, 
exploited and disregarded. Now we want a revolution - a revolution which brings to 
an end our weakness, so that we are never again exploited, oppressed, or humiliated. 

Metaphors of war and violence are found throughout Nyerere's writings, 

contrasting with the general message of a need for rational, patient, persuasive 

leadership. Pratt (1976:68), commenting on these metaphors, states, 'The 'war 

against poverty, ignorance and disease,' required a national effort similar to the effort 

needed to win a war against an enemy power." Other examples include Nyerere's 

description of the exploitative colonial economies that engage in "economic 

strangulation" of the African people, and the need for African govemments to guard 

and protect their interests: "While we use every possible weapon against our poverty, 

we have at the same time to guard the sovereignty and the integrity of our United 

Republic against any who wish to take advantage of our current need in order to get 

control over us" (1968 [1965]: 34)." These statements of strength and force do not so 

much contradict ideals of democracy and pluralism as serve as a textual strategy that 

highlights the opposition between national and supranational relations (cf Havnevik 

1993:40) Nyerere's speech inaugurating the Zambia/Tanzania oil pipeline is 

especially illustrative of this point. In this speech Nyerere states that the pipeline is "a 

weapon in the struggle for African freedom and unity; it is a shield against threats to 
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our own progress" (1973 [1968]:57). He also describes how "effective freedom in 

Zambia and Tanzania - that is the freedom that comes from self-reliant economic 

strength - will act like a bush fire: it will sweep the racialists and colonialists out of 

control as it ignites the spirit of the oppressed peoples." Anyone who fails to join in 

the struggle for human equality "is serving the interests of the same fascists and 

colonists - who would laugh as while they grind his African face in the dirt of Africa 

(1973 [1968]:56)." However, in the same speech, the explanation of the course of 

development within the nation employs a sharply contrasting tone and imagery, "It is 

not a matter of 'defeating an enemy;' it is not a matter of military fighting, nor of 

destroying the power of others. It is a matter of building and educating (1973 

[1968]:54)." Terms such as "building," "educating," "planning," "balancing," 

"discussing," found throughout these papers are counterposed to the 

force/passion/disorder of colonial relations. In another example, Nyerere states, 

"...the job of our political parties is much more difficult now than it was when we 

were struggling for independence. Then we called mass meetings: we shouted 

'Uhuru' ("Freedom"); we abused the colonialists - who, I may add, richly deserved it! 

But now we are building nations... Our job now is to educate, to explain and to build. 

We have to lead the people in the constructive work of development" (1973 

[1968]:33). State discourses of war and aggression did not reflect the contradictions 

between a top-down national development policy and a socialist, participatory 

political framework (cf. Havnevik 1993:40). Instead, they resolved these 

contradictions by legitimizing "kinder and gentler" forms of power within the nation. 

Again, the case of Indian nationalism provides interesting parallels with 

Tanzanian state discourses. In Chatteijee's account, Nehru's criticism of "the 
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England of the savage penal code and brutal behaviour, of entrenched feudalism and 

reaction" was important in the legitimization, if not the actual creation, of nationalist 

development ideologies. Comparing the "savage" England with the England of noble 

speech and writing and brave deeds, of the struggle for freedom, of science and 

technical progress," Nehru states that "In every major action one (England) plays the 

leading role... and it was inevitable that the wrong England should play that role in 

India and should come in contact with and encourage the wrong India in the process 

(Nehru, quoted in Chatteijee 1986:145)." The promotion and implementation of 

development ideologies in both Tanzania and India was closely linked to the end of 

colonial domination and the actualization of political, social and economic freedom. 

Under such circumstances it was easy to make optimistic predictions that increased 

expectations and support for government policies. Referring to economic growth in 

India during Worid War II, Nehru stated, "If this striking (development) effort can be 

made under discouraging conditions, and under a foreign government which 

disapproved of industrial growth in India, it is obvious that planned development 

under a free national government will completely change the face of India within a 

few years (1986:146)." 

In this discussion I have suggested that discourses of development in 

postcolonial Tanzania are not the mere reproduction of dominant discourses in the 

West. Instead, Tanzanian nationalism seems to evidence what Chatterjee has called a 

"regeneration" of the nation, something that is both "imitative and hostile to the 

model it imitates," renouncing ancestral ways, while at the same time rejecting "the 

alien intruder and dominator" (1986:2). In Africa, the simultaneous acceptance and 

rejection of the culture of the colonizers often took the form of socialism, or more 
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precisely, "African Socialism," which at one time constituted "a special badge of 

continental identity" (Rosberg and Callaghy 1979:1). In Tanzania, African Socialism 

was built on Nyerere's concept of "Ujamaa" (family-hood), which in turn was 

buttressed by an "epic history" that claimed a natural basis for socialism within 

"traditional African" or "traditional Tanzanian" society (Gupta 1992:70).^ 

Temporalization: Imagining Tanzania's Socialist Past 

The concept of Ujamaa has had an interesting history. For many years 

following independence the term was central to political discourse in Tanzania, 

building national unity and support for the government's socialist policies through an 

idealized history of cooperation and equality. Kaiser (1996:231) describes how 

Ujamaa was central in shaping Tanzania's peaceful political climate, perhaps 

explaining why "the potentially divisive array of social groups achieved a degree of 

cohesion that surpassed each and every neighboring country." Currently the concept 

is still alive and well in the West.^ However, it is rarely mentioned in Tanzania's 

current political arena except in a negative sense. Recently some factions, such as the 

opposition party, CUF, have even suggested banning the term from the Constitution 

because "the term reminded citizens of their pathetic past" in which "only a few 

enjoyed the fruits of independence under the guise of socialism" (Panafrican News 

Agency December 6,1999). Yet, while some would suggest that Ujamaa is now 

' The switching of reference between the "African" and 'Tanzanian" past is an important feature of 
Nyerere's descriptions of Ujamaa that will be discussed at the end of this chapter. 
** Ujamaa is one of the seven principles of the Kwanzaa celebration and is therefore found in many 
internet web pages dedicated to building "economic cooperation and self-determination" among 
African-americans. Other examples of its areas of influence include student life (Ujamaa is the 
"Afncan-american theme dorm" at Stanford University which emphasizes an "open and cohesive 
community)" and city planning (the University of Illinois uses Ujamaa as a planning principle that 
focuses on community-based collective organization). 
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obsolete and only "exists on paper" (The East African, Africanews.org 4/9/01), the 

values that it promoted, and the unity and divisions which it built, continue to endure. 

Tanzania is still a young nation and the conditions of its "birth" are still a very recent 

collective memory. 

Ujamaa was a particularly powerful imagined history, one which compellingly 

celebrated the industriousness, cooperation and solidarity of the Tanzanian people and 

thereby shaped allegiance to the nation-family. According to the principals of 

Ujamaa, the specific characteristics of "traditional" life to be incorporated into 

nationalist goals were "mutual respect, sharing of joint production and work by all" 

(Nyerere 1968 [1967]:340). These values of cooperation, respect and hard work were 

said to be inherent in the African family which since time immemorial lived in a state 

of simple but productive unity as it confronted the vagaries of the natural world. As 

stated by Nyerere, 'The traditional African family lived according to the basic 

principles of Ujamaa. Its members did this unconsciously, and without any 

conception of what they were doing in political terms. They lived together and 

worked together because that was how they understood life, and how they reinforced 

each other against the difficulties they had to contend with - the uncertainties of 

weather and sickness, the depredations of wild animals.... and the cycle of life and 

death" (1968 [1967]:337). This African family was for the most part egalitarian, 

"Even the most junior wife in a polygamous household had respect due to her, she 

had a right to her own house and in relation to her husband, and she had full access to 

the joint products of the family group." Furthermore, the wider community was 

similarly united and equal, "In our traditional African society we were individuals 
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within a community. We took care of the community, and the community took care 

of us. We neither needed nor wished to exploit our fellow men (1968 [1967]:338)." 

The qualities that assured the nation's unity and prosperity were viewed as 

inherent in everyday village life, including extended family organization, reciprocity, 

and cooperative work arrangements. Nyerere explained that the experience of 

colonialism had weakened these traditional values. By the time of independence, 

Tanzania had witnessed "general acceptance of the social attitudes and ideas of (the) 

colonial masters," including "selfishness and individual advancement" (1968 [1967]: 

340). At the same time, however, there was a certain degree of continuity with the 

past, "Our people in the rural areas are prepared to work together for their common 

good; in many places they have never stopped this traditional custom, and would take 

quite easily to an extension of it (1971:7)." Alonso (1994:389) has remarked on this 

coexistence of rupture and continuity in the construction of an epic past, 'The 

distance of this absolute past from the present is marked by the rupture of colonialism; 

but simultaneously, this past is represented as a latent presence (and promise) in 

contemporary reality." 

While Ujamaa is well known as the promise of social equity and participatory 

politics, it also promised the end of colonial exploitation and a new era of prosperity. 

Ujamaa anticipated a historical role for the people of Tanzania and Africa, both in 

terms of self-determination and freedom of the country and continent and also on the 

scale of world history. Nyerere proclaimed that to fail to recognize Ujamaa as the 

basis for socialism "is to accept the idea that Africa has nothing to contribute to the 

march of mankind; it is to argue that the only way progress can be achieved in Africa 
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is if we reject our own past and impose on ourselves the doctrines of some other 

society." The local media repeated the same message: 

"You are my brother. These four words carry an age-old message of love and hope... 
But while the world seems busy forgetting them, luckily the African people keep 
brotherliness near to their hearts... In the past, people have always said the Africans 
have had to imitate. They have had to copy Europe or Russia or some other part of 
the world. But President Nyerere's exciting new message says that Africa has 
something to offer in exchange. He has shown that Africa has something to give.... 
Africa can show the world what real democracy is. The conmion man in Africa plays 
his part in making political decisions. Sitting under a tree outside his hut, he 
discusses until a decision is reached... It is (Nyerere's) contribution, just as it is 
Africa's, to the making of the modem world." (Smyth and Seftel 1998:76). 

This quote illustrates the way in which Ujamaa discourse conveyed ideals of 

modernity and progress, as well as egalitarianism. The passage also alludes to some 

of the gender implications when the ideology of "community" solidarity meets with 

patrilineal social relations in the villages. The image is one of the male household 

head, participant in a "national brotherhood," engaged in an important discussion 

(presumably with other male villagers) for the good of the village and the nation at 

large. 

While it created a historical role for the nation's citizens, Ujamaa did not 

challenge the ultimate authority of the Tanzanian state. For, despite all the perceived 

advantages of traditional social organization, it was suggested that something 

important was still missing. The villager who discusses politics is also sitting "under 

a tree," not in an office, and possesses a "hut," not the Western-style home of 

government leaders. Nyerere's statements on Ujamaa point out the shortcomings of 

"traditional" village life, "Certainly there was an attractive degree of economic 

equality, but it was equality at a low level...there was nothing inherent in the 

traditional system which caused this poverty; it was the result of two things only. The 
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first was ignorance, and the second was the scale of operations. Both of these can be 

corrected without affecting the validity and applicability of mutual respect, sharing of 

joint production, and work by ail.... They can be a basis of economic development if 

modem knowledge and modem techniques of production are used. (1968 

[19671:339)" Elsewhere, Nyerere describes the limits placed on the "traditional" as it 

intersects with modernization: "We are not just trying to go backwards into the 

traditional past; we are trying to retain the traditional values of human equality and 

dignity while taking advantage of modem knowledge about the advantages of scale 

and improved tools (1973 [1968]:7)." 

When combined with the analogies between the Tanzanian past and the rural 

present, these limits and boundaries to the possibilities of traditional society become 

limits to the agency of the peasantry itself. Hierarchical divisions between the urban 

and rural, the state and civil society, public and private, were therefore sustained by 

the same ideologies and practices which valorized the farming communities and their 

development potential. Because peasants were viewed as cooperative and industrious 

but ignorant of the benefits of modem science, the planning and expertise of the state 

would be required for the full flowering of Ujamaa villages. 

In development discourse there were important linkages between divisions of 

locality and gender. Geiger states that "it was Nyerere and his advisors who 

determined that women needed to 'develop,' and more specifically, help other women 

to 'develop.'" She quotes Swantz who describes how women after independence 

suddenly became "an ignorant, backward part of the population, targets and not actors 

and initiators in development" (1997:191). Peasants and women for the most part 

were constructed as cooperative, simple workers whose democratic leanings were 
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central to ideals of development but who also lacked rationality and familiarity with 

the modem world. Ujamaa discourse differentiated the public and domestic realms, 

the urban and the rural, and the state and civil society. The former were represented 

as the active arenas in which the forces of modernization were mobilized in pursuit of 

development, the latter were the sites of passive acquisition of knowledge and 

expertise.' 

A number of analyses of Ujamaa attribute its failure, especially the social 

hierarchies in the Ujamaa villages, to attempts of state bureaucrats to subvert ideals of 

socialism and self-reliance. Such anti-socialist movements however were somewhat 

limited in Tanzania, and are not necessary to explain the distorted forms of populism 

that are intrinsic to state power, and that were promoted in the ideal of national 

"family-hood." 

Substantialization: Nyerere as Father and Teacher of the Nation 

At independence Nyerere was described as "one of Africa's new thinkers, like 

President Nkrumah of Ghana, and Leopold Senghor of Senegal (Smyth and Seftel 

1998: 76)." Forty years later at the time of his death, the same image of Nyerere 

remains. He is described by funeral onlookers, journalists and political leaders alike 

^ In an unusual passage from the Arusha Declaration, village men are compared to urban women on 
another point - their supposed immorality, wastefulness and frivolity. The Declaration states, 
"Women who live in the villages work harder than anybody else in Tanzania. But the men who live in 
villages (and some of the women in towns) are on leave for half of their life. The energies of the 
millions of men in the villages and thousands of women in the towns which are at present wasted in 
gossip, dancing and drinking, are a great treasure which could conuibute more towards the 
development of our country than anything we could get from rich nations." (Nyerere 1968 (1967): 
24S). It is interesting to note that this alternative gender discourse emphasizing morality and the 
supposed lack of values of men in rural areas, was later utilized by the state in supporting the use of 
force and coercion in agricultural policy, including the reinstatement of colonial agricultural bylaws. 
The Tanzanian Daily News (8/13/74) proclaimed that "Bylaws requiring people to cultivate their land 
and care for their farms have been operating in the country for many years.... They are now being 
revived to combat laziness and drunkenness" (quoted in Havnevik 1993:48). 
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as "a great problem solver and very wise," "a fountain of wisdom," "one of the wise 

sons of Africa," and "the epitome of sharp wit and a razor-like mind"®. It was soon 

after his election as the first President of Tanzania that Nyerere's personal attributes 

and goals for the nation came to be represented in state discourse as those of a father, 

Baba wa Taifa ("Father of the Nation"). He is still referred to in this way, often 

abbreviated as Baba. Alternately, he is known and addressed as Mwalimu, 'Teacher," 

another gendered though not naturalized title. 

With his sharp intellect and steady temperament, Nyerere personally 

represented the benevolent wisdom, judiciousness, and guidance that would lead 

Tanzania on the path of development and self-determination. His leadership style, 

emphasizing communication and persuasion, deviated notably from that of the 

colonial rulers before him. It is likely that it was further shaped through his 

interactions with these individuals, and that this opposition helped to construct the 

meaning of "the Father of the Nation" in the Tanzanian context. In a rather humorous 

fashion, Iliffe (1979:553) describes the relationship between Nyerere "youthful and 

apparently frail" and the colonial Governor at independence. Sir Edward Twining, 

"heavy, experienced, and overbearing." Twining "spoke of (Nyerere) with deep 

contempt and thought him 'a lonely and unimpressive figure', altogether too soft for a 

nationalist leader" and Nyerere in turn "regarded Twining as a matador eyeing a bull" 

(1979:552). 

Some of Nyerere's actions as president have been strongly criticized for their 

hastiness and use of force, especially his harsh treatment of student protestors and 

political dissidents. However, the multiple roles which Nyerere filled as president -

' Refererences listed in order: BBC News 10/14/99, BBC News 10/22/99, A.P. 10/15/99, The Nation 
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statesman, strategist, judge, commander of the police and military - are not 

necessarily contradictory in the single image of "Father." Instead, this image has 

potential to unite these different roles, much as Turner's ritual symbols are able to 

connect meanings "by analogy or by association in fact or thought (1973:56)."' This 

occurs both because "Father" itself contains contradictory meanings (fathers both 

protect and discipline) and because the symbol of fatherhood is closely associated 

with Nyerere's other titles, most importantly that of 'Teacher." In Tanzania teachers 

hold a very pronounced authoritative power. An excerpt from one of Geiger's 

interviews with women TANU leaders shows how this form of power was 

appropriated through popular representations of the president. Explaining her early 

interest in the independence movement she states, "I knew that Nyerere was the 

Teacher, and that independence would remove trash from the town. By trash, I mean 

people who don't know how to wash themselves and their clothing and to look after 

their welfare" (1997; 118). The strong identification of Nyerere with the qualities of a 

teacher is discussed by Ishumi and Maliyamkono (1995:57) who describe Nyerere as 

"first and foremost a teacher... he almost always performed (his various roles) by 

creating a teaching-learning situation, characterised by Mwalimu's simplicity of 

language and speech, power of argument and articulation, and the ability... to be able 

to radiate confidence. More often that not, Mwalimu's oratory was didactic, with its 

special mesmeric quality that will permanently stamp him with the deserved title of 

Teacher." As demonstrated by the statement that Nyerere "is fondly called 'the 

teacher' for his fatherly disposition," (Pan African News Agency, 10/15/99), the titles 

10/17/99, all are from Africanews.org. 
' The relationship between tropes of nationalism and Turner's analysis of "ritual symbols" is adopted 
from Alonso (1994:386). 



86 

of 'Teacher" and "Father" are almost interchangeable. Yet they are also different, 

and the meaning of Mwalimu ('Teacher") expands that of Baba wa Taifa ("Father of 

the Nation") to encompass aspects of force and control. These fluid relationships 

between multiple meanings of "fatherhood" are a central aspect of the power of this 

symbol. In a final example of the popular song which paid tribute to Nyerere's life, 

the symbols of Father and Soldier are combined in a similarly effective manner: 

The nation is weeping. The father of the nation is gone. 
He has left us in tears. We will remember him forever. 
The nation is mourning, the nation is weeping. 
He was a soldier of Tanzania, he was a soldier of Africa. 

As is also true of ritual symbols, the weight and power of kinship tropes in nationalist 

discourse is due in a large part to their ability to unite ideological meaning with the 

senses, desires and emotions (Turner 1973:56, Alonso 1994:386). The physicality of 

the relationship between the Father of the Nation and the citizen-children is found in a 

statement from the Tanzanian newspapers at the time of Nyerere's escalating illness, 

"We all pray for Mwalimu's quick recovery. His present bodily pain is our pain as 

well... Nyerere is Tanzania and Tanzania is Nyerere and we are together with him in 

this hour of great need." (Daily News, IPPmedia.com 4/10/99). At the time of 

Nyerere's illness there were also numerous references to his upendo ("love") for the 

people and vice versa. Upendo like "love" in English usually suggests an intimate 

relationship and is rarely used in respect to a public Figure such as the president.'" 

However, in the case of Nyerere there are obvious exceptions. Reflections on the 

significance of his life include statements such as "Peace, love and humanity were his 

Because there is no word for "like," in my interviews I had asked people whether they "loved" the 
current president, Benjamin Mkapa. I was corrected by interviewees who laughed at my error and said 
that the term "love" was much too strong a term since they had never met him. 
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catchwords," and "Nyerere always preached peace, love and justice" (The Guardian, 

IPPmedia.com 10/19/99). One funeral bystander states that "Nyerere loved his people 

and his intentions were good.... he will continue to be loved forever." Another 

states, "Mwalimu made us equal. He united us with one language and we lived very 

peacefully when he was alive. It is true he ruined the economy, but nobody's perfect. 

I loved him." (Reuters, Africanews.org 10/15/99). Finally, an editorial column 

displays the catchy headline, "We Don't Need Bribes to Love Mwalimu (East African, 

Africanews.org 10/12/99)." The term "love" is not always used by Nyerere, who 

sometimes substituted "respect," especially in the context of his concept of Ujamaa." 

However, this emotion is often perceived as a central part of his message and thereby 

inextricably linked to the experience of nationalism. 

:|e:|c4c4e:|e:|c:|e 

It is important to describe the ways in which representations of politically 

active women contrasted with these images of rational male leadership. Here I will 

mainly draw on Geiger's collection of the life histories of women who were early 

participants and leaders of the independence movement. Shortly after independence 

the Women's Section of TANU became Tanzania's Women's Association, UWT 

{Umoja wa Wanawake wa Tanzania). Geiger's work describes the subsequent 

establishment of government control over UWT and the increased emphasis placed on 

domesticity. During the 1965 UWT conference in Tanzania the Minister for 

Community Development praised women for their support for TANU, but suggested a 

new role for the women's movement. Geiger states, "Now, it was their 'gardening, 

'' In "Socialism and Rural Development," Nyerere states that the word "love" can give "a false 
impression" because "it is often used to imply a deep personal affection.... a better word is perhaps 
'respect"'(1968 [1967]:338). 
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poultry keeping, construction of wells, and tree planting' as well as their 'hospitality 

and participation in adult education,' that were praiseworthy" (1997: 194). Even prior 

to independence, dominant representations of these women emphasized the ideals of 

feminine passion, practicality, intellectual simplicity and domesticity. For example, 

in a newspaper article, Bibi Titi Moharmned, the leader of the women's section of 

TANU was described as "an Amazon-like bundle of nerves and energy" who presided 

over meetings that were "happy and lively as a variety show" (Smyth and Seftel 

1998:62). The article also reports that "the hurly-burly of politics has not affected in 

any way her essential charm or love of homelife. No matter how many meetings she 

has, there is always time to prepare a meal for her taxi-driving husband and young 

daughter. There is also time to read, sew and to discuss domestic problems with 

women friends." With the establishment of UWT, much greater control was 

established over women's political expression and voices that were once central in the 

nationalist struggle were now subsumed within the goals of a formal state-controlled 

institution. 

Alienated by the domestic focus of UWT, educated women had to be 

persuaded to stay involved in the organization. Bibi Titi Mohammed, then president 

of UWT, explains how she recruited them to the organization by emphasizing the 

need for their knowledge and expertise. Recalling a speech she made for this purpose, 

she states, "I called a meeting at Jubilee Hall to reassure them. I told them, i don't 

know anything. I am not educated like you. Now I want you educated ones to help in 

this country. When I lead you I also want you to lead me in those things I don't 

know... The country is waiting for you. I only work for you'" (Geiger 1997:166). 

The passage is interesting as it illustrates a clear accommodation to dominant gender 
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stereotypes that presented the women's movement as comprised of irrational 

"workers." However, it is also important to point out that Bibi Titi was an astute 

politician and powerful leader, without rival among Tanzanian women. Seen in the 

context in which they were spoken, these words possibly combine aspects of 

acquiescence with Bibi Titi's keen sense of irony. 

Because of her opposition to the Arusha Declaration, Bibi Titi was arrested in 

1969 and imprisoned for over two years for supposedly taking part in a conspiracy to 

overthrow Nyerere's government (these charges were never proven). Bibi Titi's 

downfall was constructed as the predictable failings of a woman leader who gave in to 

self-indulgent feminine tendencies. This accords with constructions of women's 

domestic world as a sphere which is removed from the responsibilities of public life 

(Rosaldo 1974). The ensuing discussions of her corruption, sexuality and generally 

immoral behavior (Geiger 1997:183) also justified the actions taken by the state to 

imprison political dissidents. As a result of all this, the protective, rational father-state 

was accepted by all except its knowing victim. It is significant that while nearly all of 

Geiger's interviewees refer to Nyerere as "Baba" or"Mwalimu", the three extensive 

interviews with Bibi Titi Mohammed include only one such reference. In contrast, 

she calls Nyerere "Bwana Mkubwa" (Big Man), "Bwana Nyerere" (Mr. Nyerere) and 

even "His Excellency." For Bibi Titi, the state is probably anything but protective 

and nonviolent as revealed by the use of such exaggerated terms of deference. 

The male dominated construction of party leadership was not always so 

central to Tanzanian politics. Before he was "father" and "teacher," Nyerere was 

even addressed as the "child" of women party leaders, who called him as mwanangu 

("my son/daughter") during the early years of TANU organization (Geiger 1997:193). 
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This suggests the liberating cultural potential of revolutionary movements and their 

ability to imagine other kinds of collectivities which lack the gender hierarchies of 

nationalism. This will be further discussed in the conclusion to this chapter. 

The power of the emotional and physical bond between Nyerere and the 

people of Tanzania continued to be important in nationalist discourse, long after 

Nyerere stepped down from the presidency in 1985 and from party leadership in 1990. 

Although his life has now ended, it is probable that Nyerere's memory will for some 

time remain a central part of the ideal of a wise and benevolent Tanzanian state. The 

influence of the image of the state as Father is widespread and impossible to relate in 

full. A few examples will be given to demonstrate the way in which this image 

continues to permeate the experience of nationalism in a number of diverse contexts. 

Ishumi and Maliyamkono (1995:57) describe how many politicians continue 

to model their speech styles on Nyerere's way of "subtly encouraging consensus." 

Quoting the sociolinguistic work of Lwaitama, they state that this process includes 

"His way of saying Ndiyo ("Yes"), with a high-rising intonation to mean 'Yes, you 

must believe me!' and with a low-level intonation to mean 'Yes, and who dares not 

believe me!'" 

The ritual of a high-level state officials's visit to Nyandira village, in this case 

the district's campaigning Parlimentary representative, begins with a variety of songs 

of praise for the government. This culminates in a rousing rendition of a favorite song 

in this genre, one that repeats the simple refrain, Baba ("Father"). The song seems 

addressed not only to the officials standing on the stage, but also to the village elders 

who have gathered around the front of the platform, facing the women, younger men 



91 

and children. From time to time local government leaders interrupt the song to ask 

the vijana ("youth") to settle down in their dancing, this despite the fact that the 

animated group is composed of both single and married men in their 20's and 30's. 

As this song seems to continue interminably, several villagers anonymously yell out 

that the meeting should get started, as they are anxious for the rare opportunity to air 

their complaints directly to the national government. After some time the 

Parliamentary representative finally takes the microphone, describing to his 

constituents his latest gifts to the village (20 bags of cement for building a health 

clinic), his heartfelt concern for their welfare, and his promises for a brighter future. 

After allowing villagers a few minutes to express their various points of 

dissatisfaction with the local leadership, he answers their complaints with the 

paternal, reassuring statement, "Yes, I know all this!," assures everyone that he 

already has made a plan to address these issues and closes with more promises 

demonstrating his generosity and concern for the people. 

As a measure against growing ethnic and religious divisiveness in the country 

which has threatened cultural pluralism and weakened national unity, government 

leaders often invoke Nyerere's message in their speeches and public statements. 

Another pre-election speech made by the Regional Secretary of Morogoro (also in 

Nyandira village) promotes the conscientious governance of the ruling party CCM, 

with reference to the principles of utaratibu or "carefulness." The speech describes 

conditions in neighboring countries in which a father will come home to his family to 

find his wife and children have been killed - "they have been pierced with a stick like 

mshikaki (grilled meat)" - evidence of a immanent violence which induces war and 

impedes justice. In contrast to this disorder and unrest, the ruling party "rests with the 
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people, listens to people and educates them." When Nyerere died after a short illness 

and Tanzanians faced the fear and uncertainty resulting from such a sudden loss, 

many leaders took the opportunity to strengthen national unity with similar speeches 

about the importance of national love and brotherhood. For example, one 

parliamentarian stated that the union should be taken as one of the important legacies 

left behind by Mwalimu and that "any person who suggests that the union be 

dissolved should be condemned by all people who cherish love and unity." "Love" 

was also evoked in the speech to the nation by President Mkapa (BBC news, 

10/14/99). Here there is a strong connection with Christian concepts of love, as 

national brotherhood is elevated to the level of the sacred. 

Given this remarkable leadership record there will be some citizens who will fear that 
the unity of the country will be jeopardised, that our union will disintegrate and our 
relations with neighbouring countries will be affected. 

I beg you, citizens, to believe that Mwalimu succeeded in building a firm and strong 
foundation in all these areas. We, who inherited that unity and union, took an oath to 
make it everlasting and continuous. 

I beg you, citizens, to cooperate in paying deserved respect to the Father of the Nation 
by remaining committed to the legacy of his work, his service and his love. 

Conu-ade citizens, as we await the body of the Father of the Nation, I beg you to 
remain calm and to maintain our solidarity, brotherhood and love at this heavy and 
unique moment of grief facing our country. 

The Father of the Nation will be accorded a full state funeral. The government will 
issue further statements later about the reception of the body of our beloved, and 
about the funeral arrangements. 

We pray to God to rest the soul of our beloved elder in heaven. God bless our country. 
God bless Africa. 
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Development Practices and the Mapping of Reason 

By evoking the intimacy of familial relationships and by mediating the 

contradictions of authority inherent in the postcolonial state, the image of fatherhood 

legitimates hegemonic state power and simultaneously strengthens gender ideologies. 

The support for the rational rule of the state is not just based in images and beliefs, 

however, but is also embedded in everyday state routines and activities. As stated by 

Scott (1988:47), an "assertion of control or strength [is] given form as a policy about 

women" (also see Alonso 1994, Corrigan and Sayer 1985). This last section will 

begin to describe how ideologies of gender and the state became embedded in lived 

social relations and human experience through the top-down development practices 

that characterized socialist Tanzania. In further chapters it will be shown that spatial 

divisions and their corresponding meanings and values are shaped in the interaction 

between global and local histories, and are therefore more complex and conflicting 

than described in these preliminary analyses. These later chapters will further the 

analysis of the interaction of material life, cultural beliefs and political power, by 

examining the negotiation of contradictory meanings of space, work and gender. 

The dichotomous and intrinsically gendered spaces central to Tanzanian 

nationhood - most importantly those spaces deemed rational, modem, progressive 

versus irrational, traditional, passive - were constructed to a large degree in the arena 

of rural development. As suggested in the previous discussion of Ujamaa, there are a 

number of important correspondences between gender hierarchies and divisions based 

on locality (urban vs. rural) in post-colonial Tanzania. From the early days of 

nationhood, women and peasants were represented as "ignorant" and "backwards" 
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subsets of the population who would be helped along and patiently guided by the 

Tanzanian state. Nationalist discourses based on gender ideologies linked these two 

groups. Both groups were constructed as simple and traditional. They were also seen 

as vulnerable yet courageous, backward yet capable of change. In relation to these 

constructions, the state emerges as knowledgeable, protective, and understanding. 

The numerous modernization initiatives on which the state was about to embark in the 

rural areas would play a central role in securing the hegemony of these nationalist 

ideals. 

In Tanzania smallholder agriculture was the exclusive focus of the drive 

toward modernization and economic growth, and villagization was the centerpiece of 

the Tanzanian government's rural development plan. This policy in its narrow form 

involved the movement (through persuasion, compensation and eventually coercion) 

of the Tanzanian population from scattered homesteads to designated sites for the 

provision of agricultural inputs, schools, clinics, and clean water. In its broader 

implications, villagization set out to completely transform the lives of Tanzanians 

toward modem production methods, cooperative work regimes and egalitarianism as 

conceptualized in Ujamaa. 

It is important to recognize that there were economic as well as political 

reasons for this rural focus. Most importantly, an emphasis on the industrial sector 

was not possible in Tanzania largely due to the lack of a significant history of private 

and donor investment.'" Agriculture was (and is) the mainstay of the Tanzanian 

economy, and a thorough commitment to rural development is presupposed by this 

Colonial industrial investments were channeled into Kenya due to the alternative roles Kenya and 
Tanzania were to play in the larger British economy. In the late 19S0's industrial employment in 
Tanzania was 20,000 workers and the sector produced 3-4 percent of GNP (Havnevik 1993:32). 
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economic fact. However, the engagement of the state with the peasantry to the 

exclusion of large farmers and private industry was also of central political 

significance. The hierarchies of nationalism were enacted daily through the 

modernizing practices of villagization and its associated policies. Ignorance, 

resistance to change, laziness, unrealized potential of the rural areas - these would be 

the subject of much discussion, debate and activity on the part of state agencies. 

Although much of the focus on women and poor farmers was no doubt well-

intentioned and meant to free these groups from political subordination, in most cases 

the definitions, limitations, proscriptions, and solutions of top-down development 

only served to create new forms of domination and control. 

Villages were intended to be models of participation and democratization in 

state organization. In practice, villages reflected the contradictions of nationalism, on 

the one hand building social unity, and on the other, mapping the spaces for 

participation of bureaucrats and farmers, men and women. By simplifying the 

complexities of rural life in the form of a defmable, objectified construct, the 

"village" or kijiji in Kiswahili, helped consolidate state power. These villages could 

be broken down into separate parts, each of which required the "expert" advice of the 

state to greater or lesser degrees. Everything from settlement arrangements to 

agricultural methods and forms of organization were areas in which to apply state 

expertise. State planning was especially required when it came to the question of 

agricultural knowledge and technology. At the time in which villagization policy was 

launched, Nyerere made it clear that the government would play an important role in 

this area, 'The government must help the (village) members to make progress as 

quickly as possible away from the hoe, the sickle, and the need to carry everything on 
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their heads (Nyerere 1973 [1969]:95)." Arguing the importance of better food 

production techniques, he continues, "Many of our people do not realize what they 

can do, or why it is important that they should and they find it easier to carry on in the 

old fashion than to make the effort to change the condition of their life - partly, of 

course, because they are themselves suffering from the effects of long-term bad 

feeding." In a number of concurrent policy documents Nyerere reiterated the problem 

of "backwardness" and "ignorance" in the rural areas which impeded peasants' 

industriousness and inherent potential for success (e.g. 1968[I967]:340). 

In Tanzania, as in a number of socialist countries, state development plans had 

consecutive names, "the First Five-Year Plan," "the Second Five-Year Plan" and so 

forth, suggesting the nation's journey along a linear path of development and 

progress. In Tanzania each Five Year Plan claimed to be a more perfect formulation 

than the ones to come before. For example, the Second Five-Year Plan claimed to be 

better on the question of flexibility and ability to adapt to the unknown than the First 

Five-Year Plan, "while the general targets are set out in the priorities established for 

the whole period, we shall be able to make adjustments where necessary with much 

less difficulty than previously, and without upsetting the balance of the plan" 

(Nyerere 1973[1969]:82). At this time Nyerere assured the people that teams of 

"experts" would be dispatched to the villages to help residents draw up their 

economic plans at the local level. 

The government's leadership role is instantiated in spatial differentiation of 

the public and domestic realms, the urban and the rural, and the state and civil society. 

As described by Moore (1986:78), "movement through constructed space acts as a 

mneumonic," building consent through internalized patterns and repetitions. One 
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very pronounced example of such divisions is found in the earliest postcolonial 

village settlements. After visiting these projects as part of a Syracuse University 

research team. Brain went so far as to compare a settlement village with "a feudal 

manor, with the manager acting as the lord, his staff as the gentry (not soiling their 

hands with manual toil), the wives of the staff as the noble ladies (idling away the 

hours in gossip), and the settlers as the ignorant peasants in the fields" (1976:277). In 

the villages visited by Brain, African staff members lived in separate housing from the 

non-staff village community. The social distance between the two groups is 

evidenced in the way in which villagers metaphorically referred to staff areas as 

Uzunguni ("the European Area") and the staff themselves as Wakoloni ("Colonists"). 

In contrast to the social divisions of feudalism, a masculine "expertise" rather than 

"honor" perpetuated the subordination of Tanzania peasants. Even now the sites of 

bureaucratic activity, such as the village government and extension offices are places 

of extreme formality, marked by activities that are presented as specialized and 

divorced from farmer's daily life. The activities of administration, of understanding 

and interpreting the law, even simply of "writing," are all imbued with a sense of 

extraordinary competence and qualification deserving of great respect. Displays of 

authority and deference to such are the norm for these spaces.'^ 

As peasants stood in respect to the state, so did women in the village projects 

stand in respect to men. In fact, the gender hierarchies of villagization are often seen 

As an anthropologist equipped with tape recorder, pen and notebook, addressing the constructions of 
power involving different educational experiences and types of work was a constant challenge. Spatial 
aspects of this included the way in which family members and friends would often remark on the time I 
spent on the task of "writing" (working at my desk) in the "office" (bedroom). It was only when I 
exchanged the pen for a hoe and contributed my labor on the family farm that I felt possibilities for 
communication had opened up significantly. Villagization with its exaggerated emphasis on planning 
and expertise played an important role in shaping these values and perceptions, and in linking 
rationality and professionalism to the state and its agents. 
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as its most deleterious outcome (Brain 1976, Croll 1981, Bujra 1990). The title of 

Brain's study "Less than Second Class" aptly describes the added level of 

discrimination and displacement that women experienced under villagization policy. 

Nyerere planned a gradual transformation to collective farming in which each adult 

member of a household would be registered as a member of the village and women 

and men would have the same relations to the means of production. However, 

contrary to Nyerere's intention to free women from what he saw as "traditional" 

gender inequities, villagization in most instances promoted women's subordinate role 

in the household and community. Only male household heads were registered as 

members of the cooperative and voted in village meetings, and they alone received 

monetary compensation upon the sale of crops produced on household or village 

fields. Household heads in turn mobilized the labor of their wives and children for 

production of these crops. In many places where women held land and/or engaged in 

petty commodity production, villagization institutionalized new controls over their 

labor. Even where local views held that women should receive compensation directly 

from the cooperative for their participation, officials were able to block such 

legislation, claiming that such a move would be disruptive and cause great conflict at 

the family level. 

Although men were not viewed equally in terms of their rational abilities, they 

were together seen as moving in a sphere that was rational and instrumental. 

Rosaldo's work on public/private dichotomies points out how women come to be seen 

as "idiosyncratic and irrational" by virtue of their exclusion from the "world of 

articulated social relations" (1974:31). In the case of the Tanzanian state, where men 

are also differentiated on the basis of rationality, a more nuanced hierarchy of Reason 
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is produced, with village men positioned in an inferior position with respect to the 

state, but a superior one in respect to women. While men in the villages directly 

participated in public activities by voting in meetings, or at least by receiving 

technical information from extension agents, women participated only indirectly. For 

example, if a woman was married she and her husband might together receive a visit 

from an extension agent, otherwise such attention was highly unlikely (Fortmann 

1979:285). Unmarried women, who often accompanied men to the villages while 

wives stayed at home to lend the family farm, were seen as potential disruptions to 

this system of power centered on male household heads. These women were often 

demeaned as "good time girls," who in comparison to married women lacked serious 

dedication to nationalist progress (Brain 1976:274). 

A number of researchers of colonialism in Africa have discussed the 

importance of domesticity as a cultural and social force which supported the colonial 

project in a number of ways: politically through ideas of feminine "purity" and the 

civilizing mission, and economically through social reproduction of the labor force. 

Yet, as pointed out in much of this research, the construction of a feminine domestic 

sphere in Africa, counterposed to a masculine sphere of public interaction was 

extremely problematic during the colonial period (Hansen 1992, Comaroff and 

Comaroff 1992). The same can be said for the post-independence era. As described 

above, there was an attempt by the state to promote domesticity, especially through 

the creation of a women's development program teaching handicrafts, gardening, 

hairdressing, knitting and childcare. However, in the rural areas women's central role 

in agricultural production made a focus on domesticity in state development policy 

both unfeasible and undesirable. Women's increased involvement in agriculture was 
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central to the state's goals of increased production and economic growth. Women 

would therefore work a full day on the communal farm, attend farming 

demonstrations with their husbands and attend village meetings. While they were the 

main persons responsible for domestic activities, they were by no means confined to 

this "sphere." This brings up several important points. On the one hand it leads into 

the organization of resistance to gender hierarchies that will be discussed in Chapter 

7. However, it also suggests that the construction of spatial divisions such as 

public/private may take place to a certain degree outside of everyday activities, and be 

imposed on social groups, rather than legitimated through experience and consent. 

Still another view recognizes that this ambiguity and permeability of spaces may act 

to support rather than detract from the construction of social hierarchy. The fact that 

women are not confined to the domestic sphere, and farmers as a whole are not 

restricted from the spaces of government decision-making, creates a feeling of 

"participation" that supports the specific form of rule enacted by the Tanzanian state -

the rule of an all-knowing father who listens and responds to the needs of the people. 

It is not uncommon in current "participatory" approaches to development to 

find that farmers and women are allowed access to the spaces of development 

planning while simultaneously constrained by certain limits and controls, a tendency 

which Marsden (1994:45) describes as the "indigenous management of externally set 

objectives." Scott (1998:237) argues that "village meetings" in Tanzania symbolizing 

the ideal of participatory politics were "one-way affairs of lectures, explanations, 

instructions, scoldings, promises, and warnings. The assembled villagers were 

expected to be what Sally Falk Moore has appropriately called 'ratifying bodies 

public,' giving populist legitimacy to decisions made elsewhere." Nyerere's 
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suggestion that village leaders be both "strong" and "humble," able to ensure that all 

members work sufficiently hard, but "willing to accept group decisions on basic 

issues," expresses these two sides of participatory development (Nyerere 

1973[1968]:10). As does his position regarding the possibilities of, and limitations to, 

farmers' knowledge: 

"The methods (farmers) use are the result of long experience in the struggle with 
nature; even the rules and taboos they honour have a basis in reason.... We must try 
to understand why he is doing certain things, and not just assume he is stupid. But 
this does not mean that his methods are sufficient for the future. The traditional 
systems may have been appropriate for the economy which existed when they were 
worked out and for the technical knowledge then available. But different tools and 
different land tenure systems are being used now..." (1968[1967]:278). 

Again, this approach to "indigenous knowledge" is not an unusual one. 

Within the field of agricultural development, local or indigenous knowledge studies 

have often recognized the need to integrate modem science and technology with an 

understanding of small farmers' production and decision making, while at the same 

time pointing out the shortcomings of indigenous knowledge in relation to the 

universality and authority of Western science (Gemignani 1996). 

The image of Baba Taifa is critical here, as this symbol mediates the 

contradictions of state rule. The concept of utaratibu "carefulness" is one example of 

the way in which Baba Taifa was, and still is, constantly invoked within the official, 

bureaucratic spaces of planning and decision-making. This concept is often used by 

state officials when describing the need for methodical bureaucratic procedure. The 

frequency of the use of this concept evidences not only bureaucratic authority, but 

also a pervasive criticism of those who would try to subvert the system through the 

assertion of power. As many researchers can attest, "Wazungu" (Westerners) are 

especially suspected of the latter (indeed are often guilty as well) and the concept of 



102 

utaritibu seems important as a current expression of nationalist discourse, contrasting 

the brash and heedless Westerner with the Reason of the Tanzanian state. Also of 

great importance to understanding hegemonic state power are the qualities of 

"Reason" as a discourse of difference that is in some sense removed from the 

activities in which people are engaged, representing abstract knowledge and aptitude 

rather than a more tangible division of work. This allows a large amount of 

communication and exchange, without challenging spatial and structural hierarchies 

of state, class and gender. I will return to this point in Chapter 7. 

A number of researchers, including Scott (1998), have rightly pointed out how 

state control in Tanzania's villagization policy acted in a negative sense to remove 

possibilities for dissent and to guard against political disruption, which I would also 

add included the disruptions that were associated with women's political and 

economic activity. As stated by Scott (1998:238), 

"...the modem planned village in Tanzania was essentially a point-by-point negation 
of existing rural practice, which included shifting cultivation and pastoralism; 
polycropping; living well off the main roads; kinship and lineage authority; small, 
scattered settlements with houses build higgledy-piggledy; and production that was 
dispersed and opaque to the state. The logic of this negation seemed often to prevail 
over sound ecological or economic considerations." 

I would also add, however, that this power acted in a positive (i.e. creative, 

identity-forming) sense, to foster a particular feeling of patient guidance, educating 

and building that as I have discussed was central to nationalist discourse and 

embodied in the image Baba Taifa. The activities in which the state planners and 

experts engaged were aimed to help "bring the people as quickly as possible toward 

the goals they have set themselves" (1973[1969]:83). "Planning" and the application 



103 

of "expertise" signified prudence and concern on part of the state, with a strong 

emphasis on the differences with the colonial past. 

Because of the obvious reality of authoritarianism and external control in the 

villagization program, Nyerere himself insisted that "true" Ujamaa villages should be 

conceptually set apart from other villages still working toward the Ujamaa ideal. 

Administrators then proceeded to develop a multitude of ranking systems, some based 

on the degree of collectivization of production, others on organizational criteria or 

levels of political consciousness (McHenry 1979:47). Villages at the earliest stages 

were often described as "embryos," with "nascent villagers still feeling their way" 

toward Ujamaa (Temu 1979:200). These rankings were an attempt by the state to 

keep the concept of Ujamaa alive as a potentially attainable democratic ideal. I would 

argue that Ujamaa villages, and their stress on cooperation, discussion, and 

participation in the production of knowledge, constructed spaces that were 

simultaneously inclusive and exclusive. Therefore, while some theorists view 

villagization in opposition to Ujamaa - villagization was authoritarian and prone to 

corruption while Ujamaa was egalitarian and idealistic - villagization can be seen 

instead as the material realization of the inequities that were inherent in the nationalist 

project. 

Villagization and developmentalism did not survive the economic crisis of the 

late seventies and early eighties. Havnevik (1992:62) states that, "the most significant 

development in the last years of Nyerere's rule was the erosion of popular support for 

the continuation of any form of nationalist based development model. This fact, 

along with the pressures by the IMF and World Bank for liberalization of all 

economic activities, has led to a "state retreat" from the arena of development since 
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the 1980's (Spalding 1996:86). This does not imply that state development 

discourses have ended altogether or that they are no longer important in legitimizing 

state power. Instead, all-encompassing projects, such as villagization, have given way 

to more specialized state functions in development, such as the administration of land 

tenure, and state discourses of reason currently draw their influence more from 

internal rather than external threats of disorder and divisiveness. More importantly, as 

shown in Chapter 5, these discourses have never been more prevalent than in the 

current context of external planning and control known as "structural adjustment." 

Conclusion 

Several years ago a Wall Street Journal article announced the headline "Africa 

Ascendant. New Leaders Replace Yesteryear's 'Big Men' and Tanzania Benefits", 

and the sub-heading, "Getting the Bugs out of Beer" (WSJ 12/10/96) The article 

blamed the economic downfall of the country entirely on Ujamaa, which it describes 

as an economic policy "coined" by Mr. Nyerere. It went on to enthusiastically credit 

President Mkapa's moves toward privatization as the basis of economic recovery, 

"Gone is the era of domineering "Big Men" - founding fathers such as Jomo Kenyatta 

of Kenya and Julius Nyerere here in Tanzania - who led their countries from 

colonialism to independence and then to near-ruin with their authoritarian ways and 

socialist agendas. Today the former rulers are derided by some Africa experts as "the 

extractors," people who squandered wealth without building for the future." The 

article proceeds to describe how liberalization has transformed the Tanzanian beer 

industries, specifically how cockroaches in Tanzania beer have been eliminated by 

more efficient capitalist production, "Now the bottles are steam-cleaned with an 

intensity no bug can survive." Thus the West reclaims its epistemic privilege, what 
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Chattetjee calls "the last bastion of global supremacy for the cultural values of 

Western industrial societies." As far as we know in America there was never any 

alternative attempt by the Tanzanian state to redefine Development. Modernity and 

Reason are seen to emanate from Western capitalism, thus justifying the efforts by 

lending institutions to effect the rapid transformation of Third World economies. 

All critiques of the nationalist project in Tanzania should be grounded in the 

understanding of global inequities under which Tanzania still engages in a struggle for 

freedom and self-determination. Discourses that built national unity on the basis of 

internal divisions and hierarchies of Reason were an attempt to engage the West on its 

own terms. The inequities which resulted were small refractions of the forms of 

power inherent to the global forces of capitalism and imperialism. The main purpose 

of the preceding discussion is therefore not meant as a condemnation of the Tanzanian 

government but as an explanation of the complex historical articulation of some of the 

divisions that are basic to the context of liberalization, multinationals, land reform, 

and pronounced class stratification that presently characterize agricultural 

development in Tanzania. 

As a postscript to this discussion and before continuing on to a more practice-

oriented understanding of local realities and daily conflict and struggle, it is 

interesting to briefly describe some aspects of nationalism in Tanzania that were 

unique in their potential for building other forms of unity - ones which are not based 

on homogeneous and bounded national identities. The possibility of the coexistence 

of cohesion and openness in nationalist discourse are evident in some of Nyerere's 

descriptions of Ujamaa. This will tie in with the discussion in coming chapters, on 
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the possibilities of identities imagined in terms of diversity and complementarity 

rather than homogeneity and hierarchy (refs), and their potential for challenging 

authoritative power. 

Scott (1988:48) states, "Historically, some socialist and anarchist movements 

have refused metaphors of domination entirely, imaginatively presenting their 

critiques of particular regimes or social organizations in terms of transformations of 

gender identities. Utopian socialists in France and England.. .conceived their dreams 

for a harmonious future in terms of the complementary natures of individuals as 

exemplified in the union of man and woman, "the social individual." Nyerere's 

descriptions of Ujamaa as a "socialist attitude of mind" bear resemblance to these 

Utopian images. An extended quotation illustrates this point: 

"We in Africa have no more need of being "converted" to socialism than we have of 
being "taught" democracy. Both are rooted in our own past - in the traditional society 
which produced us. Modem African socialism can draw from its traditional heritage 
the recognition of "society" as an extension of the basic family unit. But it can no 
longer confine the idea of the social family within the limits of the tribe, nor, indeed, 
of the nation. For no true African socialist can look at a line drawn on a map and say 
'The people on this side of that line are my brothers, but those who happen to live on 
the other side of it can have no claim on me." Every individual on this continent is 
his brother. 

It was in the struggle to break the grip of colonialism that we learned the need for 
unity. We came to recognize that the same socialist attitude of mind which, in the 
tribal days, gave to every individual the security that comes of belonging to a widely 
extended family, must be preserved within the still wider society of the nation. But 
we should not stop there. Our recognition of the family to which we all belong must 
be extended yet further - beyond the tribe, the community, the nation, or even the 
continent to embrace the whole society of mankind" (Nyerere 1971:7). 

Many of Nyerere's early statements on Ujamaa expressed his hope to build 

cooperation and unity that transcended the boundaries of national identity. These 

writings present Ujamaa as a shared history of all Africans, indeed all human beings 
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which had the power to unite across all boundaries and borders. (Nyerere 

I972[1968]:373). There is an interesting link here with Geiger's work on gender and 

nationalism which points out the openness of Swahili identity and its role in shaping 

early forms of Tanzanian nationalism, 

"In colonial Tanganyika, whatever else it meant to 'be Swahili,' it meant identifying 
with a 'trans-tribal' African society - a society open to men and women from 
throughout the interior and from other parts of the coast - as well as from other parts 
of Africa - who 'became' Swahili through intermarriage, through mixed parentage, 
through choice and by birth" (Geiger 1997:334). 

Geiger's work describes how Swahili women who were early leaders of 

independence have kept the values of inclusiveness and non-discrimination alive in 

their interpretations of nationalism, despite their ongoing experiences with state 

repression. 

Nyerere's concept of Ujamaa and his leadership in the Pan-African movement 

were perhaps extensions of these early forms of identity that played a key role in the 

early stages of stale formation in Tanzania. Throughout Nyerere's dialogue with the 

people of Tanzania, there existed this alternative discourse, of inclusiveness and 

expansion that seems at time to transcend the divisions of nationalist ideology. 
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THE EROSION OF POWER: 

BENCH TERRACES, RACE AND GENDER IN LATE COLONIALISM 

"Historians of ideas usually attribute the dream of a perfect society to the philosophers 
and jurists of the eighteenth century; but there was also a military dream of society; "its 
fundamental reference was not to the state of nature but to the meticulously subordinated 
cogs of a machine, not to the primal social contract but to permanent coercions, not to 
fundamental rights but to indefinitely progressive forms of training, not to the general 
will but to automatic docility." (Foucault 1984:186) 

Introduction 

The previous chapter has described gender aspects of nationalist discourse in 

post-independence Tanzania and how these shaped the division of labor in rural villages 

and the possibilities forecononiic and political participation. It has also been argued that 

certain external contrasts incorporated within the imagined history of the nation 

magnified the ideal of the wise and protective Tanzanian state, and that one of the most 

important of these was the opposition with a violent and exploitative colonial past. In 

reality, colonial rule involved multiple interests, identities and forms of rule, and was 

more complex than its portrayal in nationalist discourse. However, there is a certain 

congruity between nationalist history and colonial experience, as evidenced by the 

thoroughgoing force and control that was imposed upon the daily lives of Waluguru 

farmers in the area of colonial agricultural policy. In this chapter the forms of power that 

were articulated in colonial policies will be shown to be highly relevant to the negotiation 

of discourses of rationality in Mgeta, whether those promoted by Nyerere and TANU, or 

later, by NGOs and other actors on the development stage. 
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Looming large in the colonial history of the Waluguru is the Uluguru Land Use 

Scheme (ULUS), one of the most notorious "top-down" development debacles of 

colonial East Africa. Ending in 1955 in violent riots and widespread, open defiance of 

the scheme's rules, the ULUS represented a major failure of the colonial administration. 

As a soil conservation project, ULUS introduced environmental regulations in a number 

of areas including brush burning, tree planting and the removal of certain lands from 

cultivation. However the core of the project involved compulsory bench-tenracing in 

which Waluguru households were required to meet a minimum yearly yardage of terrace 

building. Punishments for failure to adhere to these regulations involved extensive fines, 

jail time and/or forced labor. Although many researchers have noted the inflexibility and 

scientific positivism that characterized ULUS, this aspect of the Scheme has not been 

adequately investigated for its social significance. What caused the rapid diffusion of 

coercive conservationist policies across Tanzania in the postwar period? Why did the 

administrators of ULUS hold their ground so fiercely on the matter of specific 

agricultural techniques and their expeditious adoption? 

Soil conservation was, and is, an important concern in highly populated areas 

such as Uluguru, however, there was little evidence in most areas in Tanzania that the 

problem had reached crisis proportions, as was proclaimed by colonial authorities. Even 

more curious was the unshakable enthusiasm for bench terracing, which had met with 

failure not only in terms of low levels of adoption, but also in respect to a poor 

performances on demonstration plots in the Western Ulugurus. We could perhaps 

explain away these inconsistencies, as did one official, by emphasizing the leadership 
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role of Page-Jones, who started the scheme when he was PC of Eastern Province. 

Writing in 1960, Duff attributes the inflexibility of the scheme to the fact that Page-

Jones' long running "personal interest" in the project prevented any policy change.' This 

explanation, however, is hardly satisfying, for while the power and influence of a 

Provincial Commissioner who later became Lieutenant Governor could certainly play a 

determining role in policy, Page-Jones was not alone in his scientific positivism nor his 

authoritarian approach to leadership. Rather, as this chapter will show, his interest in 

bench terraces fit into an increasing prevalence of force in the organization of colonial 

power. 

An important insight into these Issues comes from historical research on the 

subject of state power in late colonialism. Both Stoler (1989) and Chanock (1985) have 

suggested that both real and perceived threats to European prestige and power in the 

colonies increased significantly in the interwar years, and that this increase in the 

vulnerability of the colonial state coincided with a shift in relations of race and gender. 

Stoler's work, for example, describes how the increased vulnerability of colonial power 

led to a growing preoccupation with gendered ideals of white "purity" and tightened 

controls over European women in areas such as reproduction and marriage. In this 

chapter I will argue that agricultural conservation policies played a similarly critical role 

in the British administration's attempts to strengthen colonial power through social 

constructions of an impure, chaotic and self-destructive "native" life. It was during these 

later colonial administrations that rule by force, ail along present as an alternative image 

' Duff I960, Microfilm 15 (Morogoro Provincial Book Vol I, Morogoro and Kilosa District Books), TNA 
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of colonial power, came to the fore as an organizing principle of rule. These shifts in the 

organization of power did not only effect the subordination of rural people but also 

served to heighten discontent over such flagrant demonstrations of domination and 

authority, and in the end hastened rather than halted the demise of colonialism in 

Tanganyika. The end of colonialism was effected by the call for liberation by those 

Tanzanians trained and educated in the colonial economy. However, the discontent of 

these individuals was provoked in an immediate sense by a colonial regime that had 

become increasingly conservative and repressive (Diffe 1979:342). 

The Contradictions of Colonial Development 

Colonial values and ideals were not brought from Europe in a neat, ready-made 

bundle to be transferred intact to African communities. Instead, an important body of 

work has described how colonialism provided a context in which Europeans actively 

produced meanings as they "honed a sense of themselves as... agents of Western 

Reason" (Comaroff and Comaroff 1997b: 6). Ideologies of class, gender and race were 

actively realized, resisted or transformed through everyday practice and the ordering of 

social space in the colonies. As described by Comaroff and Comaroff (1997b: 16), "the 

colonial encounter was as much about, say, cartography or counting as about the practical 

logic of capitalism; as much about bodily regimes as about the brute extraction of labor 

power or the underdevelopment of local economics; as much as anything else about 

'inscribing in the social world a new conception of space, new forms of personhood, and 

a new means of manufacturing the real.'" 
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As early as the mid-eighteenth century, constructions of Africa as a shadowy 

realm of parochial, irrational backwardness expressed Europeans own fears and desires, 

rooted in the industrial revolution and the dramatic transformation of European social 

relations. Images of the "dark continent" and its inhabitants served as a contrast to 

bourgeois ideals of reason, individualism and self-fulfillment. As described by Comaroff 

and Comaroff (1997a:86),"Africa became an indispensable term, a negative trope, in the 

language of modernity; it provided a rhetorical ground on which a new sense of heroic 

history could be acted out." Biological theories on the subject of human essence and 

difference gave a persuasive legitimacy to the economic and political hegemony of the 

European ruling class. Many of these theories emphasized the superior mental 

development of white "races," and linked this to individual self-awareness and control 

(Comaroff and Comaroff 1997a: 101). This ideal of self-actualizing rational and modem 

man in control of his environment and free from the bonds of desire and superstition, was 

a central theme of the Enlightenment, and an important ideological rationale behind 

capitalist social and economic transformation. Through the imposition of self-possessed 

labor, industriousness, individualism and competition in the colonies, the colonists daily 

enacted a new moral order, one which reinforced the divisions between Western and non-

Western, reason and ignorance, modernity and tradition. 

As in the case of Tanzanian nationalism, gender images were central in the 

organization of power of the rational state. Perceived "natural" gender differences served 

both as evidence of the validity of biological determinism and, metaphorically, as a 

measure of the differences between ruler and ruled. Women were viewed as naturally 
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inferior in respect to reasoning abilities. Comaroff and Comaroff state, "The uterus was 

assumed to be connected directly to the central nervous system, shaping its constitution 

and in return being affected by it (1997a: 106)." They quote the view of one physician 

who went as far as to explain, "it was as if the Almighty in creating the female sex, had 

taken the uterus and built up a woman around it (ibid)." Through the legitimizing forces 

of science, rational man, freed from the limitations of emotion and instinct that impaired 

the cognitive functions of women and non-Europeans, appeared ever more decisively 

scrupulous and just. 

Viewing colonial society and culture as a process rather than a homogeneous and 

bounded entity raises the theoretical possibility of contradictions within the colonial 

"worldview." From a review of the literature it appears that much of this difference and 

conflict stems from the ambiguities of the colonial project itself. The emphasis on reason 

and progress and a "civilizing" mission of contracts and individual rights did not always 

fit neatly with the economic exploitation of the masses and the forceful appropriation of 

resources and labor power. Here I will draw on the research of two well-known African 

historians who have discussed the nature and depth of this conflict in respect to Tanzania. 

Koponen's intensive research on the German period takes such conflict as one of its 

major themes, as noted by the title of his volume, "Development for Exploitation" 

(1994). In it he describes a "deep-going ideological cleavage which cut across much of 

the German colonial movement," and he traces the development of this cleavage from a 
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division between colony types (settlement vs. trade colonies^) to a similar opposition 

within a single colony's administrative forces. He describes the various German colonial 

governors of Tanzania as preferring one type of policy over the other, the first German 

administration being described by a later governor as "absolutely bureaucratic" and the 

second, "absolutely militaristic" (1994:101). Koponen, however, emphasizes that the 

differences were not confined to individuals but were common to the whole of 

colonialism. Drawing on the work of Herman, he states, 

'The state appears as a curiously Janus-faced institution. On the one hand we have the 
image of the 'strong' state, the potent bureaucratic agent of imperialism. In this view, the 
state, 'by coercion, indirect pressures and material inducements... smashed the self-
sufficiency of indigenous pre-capitalist societies and managed their subordinate linkages 
to metropolitan capital. On the other hand, there is the 'weak' colonial state, 'the 
paternalistic mediator struggling to maintain a precarious sovereignty over the contending 
interests of colonial society.... As stressed by Berman, there is no choice to be made 
between these two images of the colonial state. 'Both are valid as reflections of the two 
faces of a single reality. The most striking characteristic of the colonial state was the 
ambiguous, indeed contradictory character of its structures and processes (1994:130)." 

Although Iliffe's Modem History of Tanganyika differs significantly from 

Koponen in his more linear view of development and progress, his understanding of the 

violence which inhered in colonialism and its contradictory nature is quite similar. On 

British colonialism in Tanzania, Iliffe has remarked, 

"Many district officers...cared for the virtues of an ordered rural society and provided it 
with schools and courts, with roads and creameries and 'the unspeakable benefit of 
justice." But they also believed it their duty to protect society from disruptive change and 
to safeguard their own rule.... Peasants were encouraged to grow coffee, but coffee 
farmers were 'swollen-headed' and subversive. The 'natural African' was 'the man in 
the blanket,' while towns were alien and dangerous. District reports show that after 

^ According to Fabri, "the most influential of German propagandists," areas would fall into one or another 
of the "two modem basic forms of colonial possession" based upon climate and population size. Koponen 
states, "Settlement colonies would be established in subtropical areas climatically suitable for Europeans 
where the native populations was scanty while trade colonies were to be acquired in tropical, densely-
populated areas in which the white man could not permanently live" (Koponen 1994:90). 
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1925, concern with economic development was swamped by interest in administrative 
structure... Indirect rule became a means of social control rather than social progress. 
Officials came to assume that a native authority could order its subjects to do anything. 
By the late i930's native authorities, instructed by European 'advisers,' were ordering 
men to quit homes in the interests of soil conservation, to destroy herds in the interests of 
balanced stock-keeping, to uproot coffee trees in the interests of improved husbandry. 
Behind the whole structure, latent and rarely visible, was the underlying violence of 
colonial government.'" (Iliffe 1979:326) 

These historians provide important insights into the differences in the 

organization of colonial power, and in Iliffe's example, of a shift toward increased 

violence and force. Iliffe has written extensively about a "crisis of colonial society" in 

Tanzania from 1929 to 1945. He describes the economic and political decline 

experienced during this period, the former being largely a result of land shortage in 

export producing areas and collapsing depression-era prices, and the latter a consequence 

of declining wages and social services and general social unrest. There was also a self-

fulfilling aspect to this process, the more that the state increased its controls over 

economic and social life, the more active the forces of opposition. In response, the 

colonial government became more likely to ally with conservative elements of society, 

not just the excessively vigilant population of settlers, but also other elements among 

Islamic and tribal authorities and the Indian business class (Iliffe 1979:373). This policy 

contrasted sharply with earlier regimes which "were generally concerned to maximize 

change and had little use for African conservatives" (ibid). During this crisis, repression 

was stepped up and government control expanded in all areas from the regulation of 

marriage to the conscription of labor to a seemingly unlimited number of agricultural 
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Rules and Orders.^ Maddox, in his research on Ugogo describes the pronounced 

agricultural policy changes that were implemented in this region in the early 1940's, 'The 

government strategy of keeping the costs of administration low by trying to prevent 

famine was replaced by one that maximized short term output of goods thought critical 

for the war effort." Famine was largely a result of labor conscription and forced cattle 

sales, however it was characterized as a result of agricultural incompetence, due to "the 

customary indolence of the Gogo" and "an ample supply of beer from the good crops 

reaped the previous year (1996:96)." The answer to the problem, as discharged by a 

"new group of colonial officials" was more labor input on plantations and compulsory 

destocking in order to repay famine debt (ibid). During this period "compulsion" is 

frequently mentioned in the colonial record as a valid response to shortages. For 

example, in response to the territorial famine of 1943, the colonial Governor called for 

"such compulsion as can be legally and effectively employed" in order to increase food 

production'*. The minutes of the 1942 Maize Conference similarly discussed the 

administrative possibilities for "the exercise of compulsion over the native grower" and 

concluded that existing legislation included "the power to make the native grower bring 

his produce to market and sell it."^ 

Feminist theorists of colonialism have analyzed some of the parallel shifts in state 

masculinities, suggesting that with alternative constructions of state power across the 

^ Cliffe (1970) states that while these rules were first introduced in the late i920's, it was not until the 
period 1946-19S7 that they had become the "main plank" in colonial agricultural policy. He continues, 
'The various regulations related to every conceivable aspect of farming practice and land use. There were 
Orders on everything from 'improving beeswax and honey production in Central Province' to 'the control 
and eradication of banana weevil' around Lake Victoria." 
* W. E. Jackson 11/30/43 confidential circular, "Food Production and Disuibution Control," File 61/584, 
TNA 
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colonies, women became subject to new forms of domination. Callaway (1993) for 

example has shown that an emphasis on racial "purity," embodied in European women's 

chastity, frailty and graciousness, legitimized a different orientation to the colonies, one 

which called for protective chivalry and forceful control. She describes how these views 

influenced political debates in the metropole and the question of whether the colonies 

should be primarily ruled by force rather than law. While Callaway's work does not 

address the question as to whether these alternative discourses of gender and power 

became more prevalent during times of instability and uncertainty, Stoler (1989) suggests 

that this was indeed the case. Stoler's research investigates the temporal progression in 

which this preoccupation with issues of purity and white degeneracy coincided with 

increased threats to colonial authority. She describes how colonized women came to 

epitomize dangerous, immoral, unnatural feminine qualities that they shared with other 

groups, including single women, "a younger generation of white women" and "women 

newly arrived from Europe." She writes, "Local women who had been considered 

protectors of men's well-being, were now seen as the bearers of ill health and sinister 

influences; adaptation to local food, language and dress, once prescribed as healthy signs 

of acclimatization, were now sources of contagion and loss of (white) self (1989:648)." 

Stoler describes the ensuing safeguards against racial degeneracy, including 

schooling European women in "colonial propriety and domestic management," which 

seems to have transformed domesticity into something of a policing function. For 

example, she quotes from a French manual which informs colonial wives that, "as 

' Minutes, Maize Conference 1942, File 61/584, TNA 
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'auxiliary forces' in the imperial effort they were to 'conserve the fitness and sometimes 

the life of all around them' by insuring that "the home be happy and gay and that all take 

pleasure in clustering there (Stoler 1989:649)." Similarly, she states that "practical 

guides to life in the Belgian Congo instructed (and indeed warned) la femme blanche that 

she was to keep 'order, peace, hygiene and economy,' 'perpetuate a vigorous race," while 

preventing any "laxity in our administrative mores" (ibid). Chanock's work has similarly 

demonstrated this increased authoritarianism in the reproductive sphere. He shows that 

while colonial adnunistrators had originally supported the legal protection of African 

women (mainly through divorce and domestic violence proceedings), they later shifted to 

a policy which upheld and enforced stricter "customary" marriage laws." Some of the 

disparaging remarks about women's behavior included statements suggesting that women 

must be "saved from their own degradation," and that divorce should be denied to 

"frivolous girls" who "ran from one man to another (Chanock 1985:149,159)." In these 

new gender relations, femininity was seen as dangerous and polluting on the one hand, 

and, when supervised and controlled, the essence of moral order. Non-European men 

were seen as even more dangerous, and in multiple senses. As Stoler states, "Allusions to 

political and sexual subversion of the colonial system went hand in hand (1989:641)." In 

Kenya and Rhodesia, European preoccupation with the threat of sexual assault by African 

men, known as the "Black Peril," signified a more general concern with civil unrest and 

"transgression" in the political and social realm (ibid). 

The theoretical contributions of Callaway, Stoler and Chanock allow a fuller 

understanding of the colonial state and its underlying gender structures. When force was 
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required to quell the growing anxiety inherent to colonial politics of exclusion, gender 

and sexuality provided the necessary moral argument for this force. African men were 

viewed as not just dangerous and unruly, ready to usurp the women, property and power 

of the Europeans, but also immoral, careless and lazy, in stark opposition to the chivalry, 

morality and protectiveness of the Europeans. Marriage and reproduction became a 

central realm in which to conjure images of degeneracy and doom, and the need for 

increased regulation and control of both women and Africans. 

As alluded to in Iliffe's quote above, another important area of control was that of 

agricultural policy and, in particular, conservation policy. Swift, in his study of 

discourses of ecological crises in Africa, states that in many recent instances, "the 

desertiHcation narrative, with its implicit threat to the survival of whole dryland 

economies, was used to justify politically authoritarian actions (1996:88)." He argues 

that the notion that the destructive forces of nature have veered out of control in the hands 

of careless and undisciplined pastoralists provides a powerful motive for authoritarian 

rule. Similarly, during colonialism, the images of catastrophic environmental decline 

would unify colonists in their efforts to contain these disruptive processes. 

ULUS illustrates the ways in which conservation policy presented an important 

opportunity for the consolidation of colonial power. As a soil conservation strategy, one 

would expect the ULUS terraces to improve land fertility and water supply over the long 

run in order to sustain the activities of the colony. In fact, the benefits of terraces were 

extremely uneven, a point which was well recognized by colonial authorities. In 

experimental ULUS Uials, bench terraces had proven to be highly variable in their yields. 
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and in some locations the maize terraces were completely barren (Temple 1973:116)®. 

Temple points out that the decision to bench terrace was highly inconsistent with 

accepted economic and ecological solutions to the problems in Mgeta, "... the decision to 

concentrate primarily upon bench terracing represented a complete reversal of agreed 

agricultural policy which was to have tragic consequences for the whole conservation 

effort" (1973:117). Young and Fosbrooke also remark on the peculiarity of the singular 

focus on bench terracing, 'There was not complete agreement among the technicians on 

the utility of bench-terraces and... from time to time during the life of the Scheme the 

policy was criticized. Nevertheless, the policy of bench-terracing was followed, often 

inflexibly and to the exclusion of other methods... Some technicians complained that the 

emphasis on bench-terraces restricted the Scheme to methods used elsewhere 'to the 

complete exclusion of experiments in the light of experience'" (1960:145). Finally, 

Provincial Commissioner Duff comments that "there is no record of any formal decision 

of ULUS policy being made, but by the end of 1950 monthly reports disclose that the 

main line of policy had somehow been established. This was to be compulsory bench 

terracing in shambas (farms) of medium gradients, with reforestation of the steeper 

slopes."' 

Winner states that the introduction of new technologies is not always motivated 

by increased efficiency, "technological change expresses a panoply of human motives, 

not the least of which is the desire of some to have dominion over others even though it 

' As described by Temple (1972), this can be explained by the fact that bench terracing is not ecologically 
appropriate in all circumstances, as the construction of terraces on steep slopes with thin soils may expose 
infertile subsoil. Furthermore, by holding heavy rainfall on slopes, bench terracing may also exacerbate the 
problem of landslides. 
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may require an occasional sacrifice of cost savings and some violation of the normal 

standard of trying to get more from less (1986:24)." Technologies may "embody a 

systematic social inequality, a way of engineering relationships among people that, after a 

time, (become) just another part of the landscape (1986:23)". ® Soil conservation schemes 

provided a moral and material context in which to engineer relations of rule that would 

allow greater levels of force and discipline. The administration of ULUS, with its labor-

intensive work regime, illustrates the persistent and methodical infiltration of these 

relations of power into agricultural work rhythms and the physical transformation of the 

landscape. 

The Uluguni Land Usage Scheme 

ULUS developed out of the perceived need to slow down what colonists viewed 

as catastrophic levels of erosion in the highland areas of Tanzania. As described by 

Iliffe, British colonial technical and administrative officers were for several decades 

"obsessed with soil erosion (1979:348)." This intensified concern with ecological 

deterioration began in the late 1920's, at which time floods destroying part of the central 

railway near the Uluguru Mountains were "ascribed to more rapid run-off following 

deforestation by feckless Africans" (ibid). Across the country, other incidences of 

flooding and declining yields were increasingly blamed on soil erosion problems 

supposedly resulting from African agricultural practices. In the ensuing debates over 

^ Duff I960, Microfilm 15 (Morogoro Provincial Book Vol I, Morogoro and Kilosa District Books), TNA 
* Winner uses the agricultural example of tomato harvesters introduced in California in the 1970s to 
illustrate "how artifacts have politics". Harvesters were highly expensive, crop-specific, difficult to 
maneuver and caused a certain amount of wastage. They were therefore only appropriate for wealthier, 
larger, and less risk-adverse farmers. Although these harvesters were not developed by scientists with the 
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environmental policy, farmers living in highland areas such as the Uluguru Mountains 

came to be seen a major hindrance to colonial plans for development. Particularly 

influential were reports by Oilman, who stated, 'The chief function of our highlands is 

not to provide a shortlived subsistence or profit for their excessive exploiters... but to 

maintain a regular run-off from the climatically-favored more humid heights into the 

thirsty surrounding arid lowlands (Temple 1973:114)." 

There is little doubt that colonists were gradually becoming more aware of a 

certain degree of ecological decline that was due in large part to colonial development 

itself. For example, Iliffe describes how the spread of tsetse fly (linked to road 

transportation and labor migration) caused the concentration of pastoral settlements and 

serious erosion in some areas of Tanzania (1979:350)Some of these changes were also 

apparent in the Uluguru Mountains with its growing population and limited land 

availability. In the following chapter I discuss how many elders in Mgeta comment upon 

the changes in soil fertility that have occurred during their lifetime. In the 1929 Land 

Development Survey, Hill observed in Uluguru "slopes which the natives regard as being 

no longer worth cultivating, the topsoil having been washed away."'° Temple (1973:119) 

also discusses how hydrological data collected somewhat later in the early I960's offers 

clear evidence of lower water levels and increased flooding and silting in the surrounding 

lowland areas. 

conscious intention of eliminating jobs and putting small growers out of business, this was the 
"unintended" effect of decades of dominance of large agricultural concerns in university research. 
' For an excellent description of the complex relationships between ecological, social and economic change 
in African development see Hughes and Hunter (1970). 

1929-30 Land Development Survey, File 87B, pp. 20, TNA 
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Despite the fact that the administration's concern about soil fertility may have 

been merited by increasing ecological pressures in certain areas of the country, the 

problem of environmental change was greatly overstated. For example, Diffe states that 

while the Director of Veterinary Services in Sukumaland, one of the supposed crisis 

regions, predicted "desert conditions in Sukumaland within twenty years" due to 

overstocking, the area was actually "on the eve of its greatest economic prosperity" (Iliffe 

1979: 348). In the West Usambaras, another region of great concern, the Director of 

Agriculture reported, 'The whole region has reached a very low level of fertility owing to 

over-cultivation, over-grazing and failure to manure the land." However, as stated by 

Iliffe, the Chief of the Usambaras "denied that it had ever been especially fertile and local 

elders claimed that the situation had not changed significantly within human memory, 

Mlalo's prosperity varying with the rains" (1979:350). Similarly, Hill's report on 

Uluguru, although it did indeed point out the existence of dispersed areas of erosion, also 

added that "the nature of the soil" prevented landslides from being a conmion 

phenomenon." Bagshawe, the Land Development Commissioner, therefore concluded in 

the same Development Survey that, despite the scarcity of arable land, "the ground is 

good and fertile and, although it is mostly made up of very steep slopes, it is not 

deteriorating very rapidly from erosion." The report suggested that soil conservation 

would nevertheless be a wise precautionary measure, and included a number of diverse 

recommendations for minimizing erosion, including contour planting, contour hedges, 

" (ibid.) 
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contour drains, compost pits, terracing with earth and stone, and the use of cover crops 

and legumes. 

This Survey on Uluguru nevertheless "alarmed" the administration (Temple 

1973:113). Despite the scientists' reassurances regarding soil fertility, discussions of 

land scarcity in the Ulugurus and the suggestion that there would soon be little possibility 

of alienation of land both in the mountains and in the surrounding areas was highly 

unsettling. No doubt these facts raised questions as to the future balance of power and 

the control of resources in the region. The original purpose of the Survey, which was 

conducted with a certain degree of secrecy, was to judge the suitability of the Ulugurus 

for European cultivation, as the land was in demand "by non-natives who wish to grow 

tea and coffee." Thus, we find that it was only shortly after this report was submitted 

that the issue of soil fertility begins to dominate agricultural policy concerns in the 

Ulugurus, related not just to actual fertility decline, but also to concerns over the 

possibilities for land appropriation and containment of populations. 

Although the concern with soil conservation in Tanganyika began in the late 

1920's, little action was taken on the pan of the British administration, primarily due to a 

shortage of adequate funds and staff. However, by the I940's, soil conservation would 

This letter from Bagshawe to the Provincial Commissioner (9/20/29) states, 'The area in question will 
be visited and observed as regards its suitability for the economic production of crops by non-natives, 
accessibility, communications and labor supply being considered. The natives concerned will be observed 
and an estimate will be formed, taking into consideration their mode of life and prospects of increase and 
advancement Whilst there is no secrecy about the movements and doings of this Survey, the Governor 
does not wish for public discussion, which is sometimes embarrassing, until the proper time. I shall be 
glad, therefore, if as little attention as possible can be called to us." File 61/378, TNA 

" Several years later Hutchins writes that rumors of wachinja were increasing due to these surveying 
efforts, "Whether it is their instruments which scare the native or the fact that they travel off the usual 
tracks on work not understood by the populace I am unable to say." Morogoro (Eastern Province) 
Provincial Book Vol. I. pp. 26. Microfilm 15, TNA 
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form a central axis of the "lines of postwar action" (Hiffe 1979:349) Iliffe quotes the 

Director of Veterinary Services who, in 1944, declared that "Soil conservation is the most 

important and the most urgent problem facing this Territory and... should form the first 

and paramount consideration in our post-war planning... remedial measures on a scale so 

far undreamt of will be necessary" (ibid). Similarly, another official, writing in the 

Tanganyika Standard (11/24/50) stated, 'Those who have seen the level of our rivers 

falling year by year are deeply concerned at the water supply of this Territory... The 

population of this country should be made to realise the gravity of the situation and they 

should cooperate with Government to renovate the land which had been disastrously used 

in the past. This should be brought home to everybody." 

During this time peasant agriculture in the Uluguru Mountains was similarly 

construed as highly destructive, requiring immediate and far-reaching policy measures. 

In a 1947 report, Savile, the Regional Assistant Director for Agriculture, described the 

Waluguru as caught in a "vicious circle in which sheet erosion has encouraged the natives 

to steadily increase the area under cultivation, thereby in turn, increasing the amount of 

sheet erosion that took place."''' Savile relates a unique imagined history of his own, in 

which the Waluguru arrive in the mountains as late as 1884 and immediately proceed to 

decimate their surroundings, leading to the high level of forest destruction noted by the 

German colonist, Stulmann, ten years later. He further discusses how, after the colonial 

demarcation of a forest reserve, the Waluguru had irresponsibly chosen their path of 

declining returns and ecological destruction, 'They could have gone back to the alluvial 

'•* A.H. Savile, 4/27/47, Microfilm 15 (Morogoro Provincial Book Vol I, Morogoro District Book), TNA 
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plains from whence they came but preferring the cool and healthy climate in the 

mountains they stayed and proceeded to destroy the land on which they were living." 

Actually, as described in Chapter I, the Waluguru are estimated to have arrived in the 

mountains at least 100 years prior to Savile's estimation. They cultivated for one and a 

half centuries before Bagshawe's visit with its somewhat positive assessment of the state 

of Mgeta soils. However, these facts escaped Savile's report, which called attention to a 

perceived emergency situation, and viewed Uluguru as a site for an intensified battle with 

the forces of destruction. As described by Young and Fosbrooke (1960:143), the 

argument by Savile regarding a crisis in the Ulugurus "was forceful and persuasive, and it 

formed the official rationale for establishing the Uluguru scheme." 

For all his objection and protest, including discussion of declining fallow periods, 

increasing land acreage farmed per family, and so forth, Savile offered very little actual 

evidence to back up his claims. As described by Temple, his work "made no detailed 

analysis" of hydrological data, but instead he "contented himself with a discussion of the 

increasing difficulties of paddy rice cultivation around Bagamoyo, an argument which 

was far from proving his case" (1973:116). These omissions are also evident in the 

ULUS policy documents that failed to specify any actual findings regarding the extent 

and speed of soil erosion. Also missing from these reports is any serious consideration of 

local soil conservation methods, "No mention was made of the ladder terrace and the 

efficacy of live grass barriers was questioned on all but the most gentle slopes" (Temple 

1979; 115). Ladder terraces, exceedingly common in the Mgeta area both before and after 

colonial intervention, are a very effective soil improvement method, in addition to being 
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highly preferred for their ease in construction. With this narrower terrace there is little 

removal of subsoils, organic matter is continuously incorporated into the soil, and the 

soils acquire "an open and free draining structure" that helps to prevent landslides 

(Temple 1979:114). Despite these innovations, Waluguru agriculture is consistently 

described as unproductive, exploitative and harmful throughout the colonial record. 

Where mention is made of voluntary methods of erosion control, there is always the need 

to identify this as something that exists solely due to prior colonial coercion. For 

example, Savile does in fact mention the ladder terraces at one point, but states that these 

were introduced by earlier colonial projects, and the District Commissioner several years 

later describes the existence of hedges which he claims "were planted in the past under 

direct order."As previously mentioned, the inherently biased nature of the scientific 

inquiry into soil erosion is also demonstrated by the fact that information on the failure of 

bench terraces to improve yields on local farms was left unexplored. The fact that 

complete or partial crop failure had resulted on a number of experimental plots did not 

affect the administration's decision to employ bench terraces as a blanket solution 

(Temple 116, Maack 156). 

The insistence upon bench terracing did not just aim to control the types of work 

engaged in by farmers, but also to control the form of this labor. Foucault states that 

District Commissioner to Provincial Commissioner, 12/17/56, pp. 210, File 3/6 Soil Conservation, TNA 
" This aspect of ULUS has an interesting parallel in recent concerns about "desertification" processes in 
Africa. As described by Swift, the supposed encroachment of the Sahara due to overpopulation and land 
misuse received a great deal of attention in conservation policy from the l97Q's onwards. For many years, 
governments and aid organizations ignored new studies suggesting that natural cyclical change may be the 
cause of much of this change, as well as scientific reports advising caution in the interpretation of this data. 
Swift states, 'The desertification story is a particularly interesting example because the received narrative 
persisted in the face of rapidly mounting scientific evidence that it was inaccurate." 
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control is obtained over bodies, "not only so that they may do what one wishes, but so 

that they may operate as one wishes, with the techniques, the speed, and the efficiency 

that one determines. Thus discipline produces subjected and practiced bodies, "docile" 

bodies. Discipline increases the forces of the body (in economic terms of utility) and 

diminishes these same forces (in political terms of obedience) (1984:182)." Agricultural 

work makes up the vast majority of a Waluguru fanners' time and effort, the rhythms and 

energies of which, under ULUS, increasingly fell under the strict control of agricultural 

technicians and administrators. Even more importantly, as will be described in later 

chapters, the performance of farm work in Mgeta is very closely linked up with social 

relationships, with the activation and acknowledgment of rights and responsibilities in the 

household and community. 

Because bench terraces are very wide terraces, they are constructed only by 

massive displacement of the soil. Compared to step terraces that are cultivated by 

standing upright and pulling the weeds and earth down the hill, bench terraces also 

require the farmer to bend over, the basis of many women's complaints that this work is 

difficult for women farming with infants on their backs. In my research on technological 

decision making in Mgeta, I found that bench terraces are currently used by 80% of 

farmers on at least one farm plot. They are seen as appropriate mainly for the cultivation 

of horticultural crops, such as cabbage or cauliflower, which do well in very moist soils. 

It is therefore often mentioned in the ULUS literature that farmers in Mgeta (where 

horticultural crops are well suited to the cooler climate) were relatively more compliant 

with ULUS demands. Bench terracing, however, was and is only accepted with 
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limitations in Mgeta. Many farmers explained to me that while these terraces are useful 

in some instances for certain crops in certain locations, their cultivation "breaks" the 

body. Further clarification of the body parts "broken" would often be listed, the ribs, the 

back, or in the case of women carrying their children, the hips. The cultivation of bench 

terraces is also seen as extremely time consuming, in a region where farm work already 

takes every moment of daylight. As explained by a neighbor, step terraces are preferred 

because they "allow a farmer to cover a much larger area in the same amount of time." 

He continued, "If you are cultivating on bench terraces for the whole day, really your 

friends will look at you and laugh. They will say that to cultivate like this is expensive, 

difficult. 'When will you complete this farm!?'"'^ 

I had the chance to experience this for myself on the one and only day that I 

volunteered to turn over the bench terraces on a farm. Compared to the days spent 

constructing step terraces, where I could proudly count that I had made at least 3 or 4 

albeit somewhat forlorn looking terraces at the end of the day, after several hours of work 

on the bench-type I had barely covered half of a small terrace! It should be pointed out 

that this only involved the clearing and turning over of a terrace. As described in the 

quote at the beginning of this chapter, actually building a terrace takes even greater effort 

and is usually accomplished by groups of very strong individuals, typically young men. 

By the time of the riots in 1955, the authoritarian approach of the project had 

made itself felt far and wide across both the east and west sides of the mountains. Temple 

Completing a farm" is a commonly used expression in Mgeta used to mark the end of the highly labor 
intensive task of clearing. Because of the difficulty of clearing the mountain fields, agricultural work for 
days or weeks is devoted entirely to one farm and then the next as each is consecutively "completed." 
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describes a seven-fold increase in bench terrace construction between 19S3 and 1954 

(1973:117). Page-Jones and Soper's description of the last years of the project praises 

the work of a subchief with "a strong character" who first raised his minimum yardage 

from 500 to 600 yards per household per year, and then managed to coerce groups of 

farmers to further increase their labor by spending three full days per week on the 

difficult task of terrace building.'^ As described by Diffe above, officials worked from 

the premise that a native authority "could order its subjects to do anything."" This 

extreme labor input that was demanded in the enforcement of ULUS rules cannot be fully 

understood except as the exercise of discipline and control on farmers' bodies. This 

control was not necessarily conscious or unconscious, intended or unintended, but was an 

effect, at least in part of the impending demise of colonial authority. As mentioned 

above, ULUS was closely tied to colonial economic interests. Improved social fertility 

would help control the expansion of Waluguru populations and keep land open for 

colonial cultivation of tea and coffee export crops. At the same time, ULUS provided a 

context where an example could be drawn of the insurmountable division between the 

power of ruler and subject. 

Page-Jones and Soper, A Departmental Enquiry into the Disturbed Situation in the Uluguru Chiefdom, 
Morogoro District, June-Sept 1955, File 364, East Africa Collection, University of Dar es Salaam 
" The reliance on the Native Authority for the enforcement of ULUS is evidenced in the following excerpt 
from a letter from the Acting Provincial Commissioner to the Chief Secretary in the mid- 1930's, 'There 
can be no question about the desirability of Mr. Hill's suggestions (on teaching soil conservation 
methods)... but the Uluguru natives are not easily-taught. I know that Mr. Hutchins will do all he can, but 
the road to success lies in the somewhat indirect method of strengthening the Native Administration and 
making them assure responsibility of the country under their control, from which, in some cases the 
Wandewa (headmen or women) receive ngoto." The latter refers to a form of rent paid to lineage heads for 
the use of land. The colonists eventually banned these payments, but the practice seemed to serve their 
purpose at this earlier point in time. File 18913, TNA. 
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Today in Mgeta elders still recall the hardship which they endured during this 

period, some even reporting the use of corporal punishment on the part of the native 

authority. One older neighbor related her experience as a young girl witnessing a 

farmer's punishment for digging a drainage channel that caused erosion. 

The English? They were fierce Cwaita//^. While they whipped people, I saw them. It was 
just a water channel. The water it came on the farm, and you opened a channel to help it. 
But the water, it made a landslide on your farm. You are caught, you are whipped, and 
you pay a fine. Because you took that water but it made a little landslide, you are just 
whipped, like that, and you pay a fine. They were fierce, the colonists. I found them 
(here, during my lifetime), the English People were being whipped. Your farm you 
have only cultivated with terraces, only lerracesl And if you bend it (the terrace) a litde 
bit, whipping or fines. That colonist, they were not called "Bwana Shamba" ("Mr. 
Farm," the current name for an agricultural extension agent), they were called 
"Instructor," "Instructor" (says in English with exaggerated formality). If he finds you on 
the farm, "You, what's wrong? That terrace is bent!" Eh, you can be hit with a whip or a 
fine. Ah, we were small children but we saw the troubles of colonialism. 

She further describes how women were sometimes arrested inside their homes, for 

example, when they failed to pay taxes. It is interesting that this point is brought up as 

well by Maack (1996:161) who describes similar stories heard in the eastern Ulugurus of 

women being pulled from under their beds to work on terraces. It is likely that the image 

of a woman in her room with a child, a powerful image among the matrilineal Waluguru, 

accurately depicts the local perceptions of violent invasiveness of the colonial period. 

Ndani, or "inside" was stressed here, as it often is to signify the privacy and intimacy of 

family life, as opposed to the world outside the home (see Chapter 7). My neighbor 

states. 

That colonist {pause), you are sleeping with a child, inside, he sends people to enter even 
the bedroom. They catch you! They put you in jail. Or, you are sleeping in bed, you are 
caught, they handcuff you, you leave. You, a woman in a bed. They enter even the 
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bedroom where you are sleeping, and you are caught! (She repeats) Even the bedroom 
where you are sleeping, you are caught. 

Her husband describes the regulations against the burning of trash. 

If I am cultivating my farm, without a doubt I will have a lot of shrubbery. To put it all 
inside the terrace, I will fail. It is necessary to take it and put it on the side, then I take 
very small amounts of shrubbery and I make the terraces. Then that which I've put aside, 
I bum. But the colonist, if he sees this, lo! It means danger. You are caught, sometimes 
you are also beaten. You are caught, you are sent to court, you are sentenced, you pay a 
fine, all because of making a fire. 

Another older woman stated, 

"When the experts came there was big trouble. Our elders did not agree. It was kiboko, 
tandikwa, fine (whip, "laid into," fine; Tandika translates as "spread out" or "lay out," or 
as used here "lay into"), and then yes, people agreed. We came after those who were 
"laid into," and so we cannot refuse, because we came and the terraces were here. But 
long ago, kiboko, fine, kiboko, fine." 

An implicit acceptance of the use of force in administering colonial conservation 

policy is evident in a number of colonial documents concurrent with the ULUS project. 

For example, the following quotation from a 1938 report by the Department of 

Agriculture, describes "oiination" and "a race against time," and demands that 

troublesome farmers be "brought into line" with policy goals, 

"While it has been amply proved time and again that progress in anti-erosion or soil 
conservation measures achieve no degree of permanency without a preliminary period of 
patient and painstaking demonstration and education, it is equally obvious in several 
instances that educative measures alone would be so slow that the process of land 
ruination would be complete before the population were able to realize the necessity for 
ameliorative measures; it is a race against time... simple native authority orders are 
effective for the majority of the cultivators willingly to follow the demonstration laid 
down by technical staff and the more progressive cultivators; ultimately it is feasible to 
bring a defaulting minority into line by legislative means."^° 

^ Department of Agriculture, A Review of the Positioa in Regard to Soil Conservation in Tanganyika 
Territory in 1938, File no. 378/5 Vol. II. Soil Erosion. TNA 
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This view is echoed in the words of Page-Jones who expressed concerns in 1954, one 

year before the riots broke out, about the project's "momentum" and the inefficiency of 

demonstration and persuasion, 

"Progress with bench terracing has been satisfactory but It is felt that the time has now 
come when all cultivators in the Uluguru Mountains know what is expected of them and 
should be told that next year all crops grown in the mountains should be on bench 
terraces... If overmuch emphasis continues to be placed on propaganda and instruction, 
the problem is that we shall lose the momentum which has already been gained"^' 

The fact that Uluguru was known as a particularly unruly area which had 

supposedly been successfully "disciplined" and "controlled' through the mechanisms of 

indirect rule further legitimated the force that was to be used in the administration of 

ULUS. The varied gendered constructions of the Waluguru peasantry both as 

weak/obedient and as destructive/uncontrolled played an important role in legitimating 

the heavy-handed discipline that characterized ULUS. District Officer Hutchins wrote in 

1932 that "Mgeta has always been an unruly area and under the German regime was the 

only section of the Waluguru to join in the Maji Maji rebellion. Under Mbago's weak 

administration it became more out-of-hand than ever until finally this Mtawala (ChieO 

was deposed in 1930 and Mndewa (sub-ChieO Kamanga.... was appointed in his place." 

Hutchins goes on to praise Kamanga and especially his heir, Martin, for achievements in 

labor recruitment and the collection of hut and poll taxes, "From the moment Martin took 

charge of Mgeta there was a marked improvement in the discipline of the inhabitants, and 

despite the hostile attitude of Mbago's adherents this area had steadily progressed until 

AH Savile, Agriculture Report Monthly and Annual Report. July 1954, Acc 61, File A3/4, TNA 



134 

now it is the best controiled in the district."^^ The purpose of this letter was to nominate 

Martin for a high level distinction, which he soon received in the form of a "King's 

Certificate of Honor." Page-Jones and Soper, writing their summary report after the 

ULUS riots, described how the Waluguru's "reputation for docility and obedience," 

influenced the scheme's policies of strict enforcement, "It was known that many 

Waluguru disliked soil conservation but it was genuinely thought that it was for their own 

good, that it was within their capacity, that terraces showing poor crop results would in 

time recover, and above all that the obedient Waluguru would "take it."" This comment, 

as well as Page-Jones' prior suggestion regarding the inefficiency of education and 

extension suggests an implicit acceptance of coercion and contradicts much of what is 

contained in this report. Instead, the report blames the failure of ULUS on a lack of 

communication on the part of Waluguru farmers and ULUS fieldworkers, claiming that 

colonial administrators were unaware of discontent and "when the complaints did come, 

too late, they were at once met in a sympathetic spirit."^"* 

In fact, the colonial record suggests that administrators were not at all taken by 

surprise but were long aware of the complaints over terracing in the Uluguru Mountains. 

The slow progress of the project due to local resistance had been stated time and again in 

agricultural reports, and any successes were attributed to the tight grip held by African 

^ District Officer to Provincial Commissioner, 6/25/32, Acc 61, File 446, TNA 
^ Page-Jones and Soper, A Departmental Enquiry into the Disturbed Situation in the Uluguru Chiefdom, 
Morogoro District, June-Sept 1955, File 364, East Africa Collection, University of Dar es Salaam 
" Young and Fosbrook's research on ULUS despite its strengths accepts many points of Page Jones' report 
without question and therefore misses some of the important questions of force that are raised by his 
inconsistencies. For example, these researchers simply repeat his explanation that the Waluguru could not 
differentiate colonial orders from suggestions or "exhortations", that they "went doggedly ahead, doing 
what they were told and becoming increasingly resentful, and that the "sullen, angry discontent that became 
obvious during and after the riots was not expressed openly in council meetings" (1960:151). 
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Instructors who were called, in an interesting example of the mimesis inherent to 

discourses of resistance, "an army of black locusts" (Young and Fosbrooke 1960:149)^. 

The harsh authoritarian regime of ULUS Anally spelled its own demise in 1955 when a 

series of protests broke out in the Eastern Ulugurus, the flnal confrontation taking place 

at a meeting held in Matombo village on July 13"*. By this point in time, two mobile 

police units had been called in to the area and it was announced to the meeting's 

attendees that these police would be permanently stationed there as long as disturbances 

continued (Young and Fosbrook 1960; 155). During the meeting complaints over 

terracing were aired, but officials kept up their insistence on the importance of terracing. 

As remembered by one of Maack's informants. Sultan Sabu, the "Chief of the Uluguru 

stated, "Even if you object you will keep on digging terraces even until the time of your 

grandchildren (Maack 1996:166)." These official responses instigated what was viewed 

as sudden and unexpected violence of that day, involving the stoning of many police 

officers and the death of one protester by gunfire. A more subtle form of violence 

however had begun much earlier. It is possible that the Sultan's threat painted a clear 

picture of the irreversible consequences of terracing and caused further offense to the 

attendees of the meeting, for his statement recognizes that technological processes are not 

wholly flexible and free to change with changes in social interests. Winner points out 

that the original flexibility of technological production vanishes and choices become 

fixed due to both material relations and social habit, "technological innovations are 

similar to legislative acts or political foundings that establish a framework for public 

" As discussed above, 'The Black Peril" was a commonly heard expression at the time. 
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order that will endure over many generations" (1986:29). Before this could occur, before 

the social division of labor could be redeHned according to the technical requirements of 

terracing, the Waluguru changed the course of the technological process. There were 

however, still further constraints to policy change in Tanzania. As quoted in Cliffe 

(1970:13), one Director of Agriculture explained in 1957 that it would be difficult to 

change his staff from "a platoon of police into.... a fully trained educational corps" 

overnight. However this official did admit that he was "convinced that the era of the big 

stick" had ended. One elder in Nyandira stated. 

Now we have freedom, and we thank God. A person is not attacked, "You, you've 
destroyed the terrace, you've done this. Now it is to say, "Jamani, cultivate terraces 
because the dirt will not slide away, it will stay. Plant trees, what do they do? They 
protect against landslides. This is the freedom that we have. He/she will show you 
something that helps you and you yourself see that truly it helps. 

In this chapter it has been argued that soil conservation in the late colonial period 

was less a strictly environmental concern and more about containing African 

communities, securing control over resources, and restricting nationalist movements. 

Conservation policies developed within a general context of increased authoritarian 

control with its linkages to gender ideals of danger and purity. Gender however was also 

directly incorporated into conservation policies, as illustrated in colonists' views of the 

transformation of Waluguru farmers from unruly and destructive insurgents to their 

feminized role of obedient, passive subjects. The context of colonial labor provides 

further insights into the possible gender images involved in conservation schemes. 

Images of the lazy African male head of household, idling away his hours with leisure 

and drunkenness, had long been a focus of the colonial imagination. Koponen suggests 
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an aspect of envy, stating, "Most writers who complained of African 'laziness' made it 

clear that they were speaking exclusively of African men, and showed an awareness that 

domestic and field work was done by women. In not a few arguments one may detect an 

element of envy, 'While the duties of the white race steadily increase, the male native in 

our colonies leads an idyllic life as a divine gift'... The same theme was repeated in 

innumerable writings about East Africa (1994:327)." On the other side of envy and 

desire lies fear, a fear that was linked to the refusal of the peasantry to enter fully into the 

system of wage labor in colonial Africa, and that was later intensified with growing 

discontent over poor wages and work conditions. The reassuring image of obedient and 

disciplined Waluguru men ready to take up their hoe and dig terraces at the mere bidding 

of the colonial master takes on further significance in this context. 

The ways in which gender relations were articulated in the ULUS scheme deserve 

further research. It is not completely clear at this time how colonial gender ideologies 

may have worked themselves out in practice in Mgeta. Men, after all, were largely 

absent in some areas and women were left to perform much of the terracing and farming 

in general. For this reason, Maack makes the argument that at least in the Eastern 

Ulugurus terracing was focused specifically on the appropriation of women's labor 

(1996:161). In Mgeta, however, there were more opportunities for cash income in 

farming and trade and migrant labor was only an intermittent income-earning strategy 

practiced mainly by the younger generation. Further research would help clarify these 

questions. What does emerge very clearly in Mgeta colonial history is the experience 

with the coercive forces of the state, an experience that would weigh heavily in future 
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constructions of alternative Waluguru identities and development approaches. In 

historical discussions with Waluguru farmers, however, the ULUS is not often interpreted 

as a shift in colonial policy as it is presented in this chapter. Rather, it is incorporated 

into a more coherent story of the excesses of rule that characterized the Waluguru past. 

The Social Memory of Violence in Mgeta 

Historical discussions with Waluguru elders often elicit memories of excesses of 

force and violence in the economic and political spheres that were not confined to the late 

colonial period. In fact, historical discussions seemed to elicit discussion of a number of 

oppressors who shaped Waluguru experience and identity throughout their many years in 

the mountains. The mention of the British colonialists, for example, will immediately 

remind an elder of stories their parents told them of the Wambunga (an offshoot of the 

Ngoni with a similar military organization), who lived in the Uluguru foothills and were 

"an acute menace to Luguru throughout past history" (Halfani 1974:9). I remember 

many chilly nights after dinner, huddled around the dying embers of our fire that Bibi 

would tell us gruesome tales of the Wambunga and how they would lure small children in 

the forests only to pierce them with their spears and carry them home as trophies of war. 

Young and Fosbrook (1960:22) write that children were dispersed from the mission 

boarding school because the Mission "would not undertake the responsibility of retaining 

the children at the school in these circumstances." They discuss a possible overlap of the 

Wambunga raiding period with later slave raiding in the Uluguru Mountains. The 

Wambunga in turn will elicit the exploits of "Bwana Baini," (Mr. Bain), the Boer who 

established his mica mines and large farms in the area and was the main source of wages 
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for the men of Mgeta. Bain controlled agricultural production in Mgeta until the early 

1940's, forbidding Africans from cultivating the horticultural crops that he had imported 

to the region, at the risk of corporal punishment.^® Although he died long ago, this man is 

still notorious for his temper. Baba Mwenda often told how he and other workers would 

take care to stand at Bain's right side because of his habit of throwing punches to the left. 

The following is a brief excerpt from a discussion with an older woman, who vividly 

remembered Baini's ostentatious display of power, 

• Bwana Baini had many houses, in Tchenzema, Kibuko, Kisutu, etc. 
• To do what? 
• For his rule. And long ago there were no cars. They carried him. They left Kibuko, 

they carried him to Tchenzema. 
. What did they carry? 
. Him! They took sticks, they put him on top 
• They put him on top?! 
. They put him on top, they went like that, they said, 'You are Bwana Baini!' He went 

like that, big, on top. 
. Big? Was he fat? 
• Very fat. He was'Bwana Boss!' Yes, every worker belonged to him. From Kibuko 

they carried him to Tchenzema. 

Bwana Baini came to Mgeta at the time of the German colony, a period which 

was characterized by forceful control across the whole of Tanzania. This was consistent 

throughout German colonization, from the rampant burning of villages and seizure of 

cattle that was utilized as the preferred method of conquest to the compulsory cultivation, 

forced labor, and corporal punishment that characterized three decades of German rule. 

One elder explained how his relative was an mjumbe (headman/woman), who supervised 

Baba Mwenda remembers first selling cabbage in Morogoro in 1947 at the price of I shilling for 20 
kilos, he says that despite the hardship involved such an opportunity was important as a person could buy a 
shirt and shoes for that price. 
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corporal punishment in the village, "If your nephew was resting at work, they will believe 

he is lazy. Well, the Germans did not want lazy people. If you disrespect the mjumbe, 

the mjumbe puts 5 lashes on you, then he tells the Germans that you were given 25 

lashes." As described by Iliffe (1979:150), 65,000 Tanzanians received corporal 

punishment in the period 1901 to 1913, "an average of five a week at every district office 

in the country." In addition to this, the Waluguru of Mgeta were drawn into the violence 

of the Maji Maji rebellion. Due to their involvement in the uprising, Mbago, the 

legendary rainmaker and spiritual guide of the whole of Western Uluguru was arrested 

and "died in jail" and his son was hanged. In speaking of this period, one friend 

expressed his bewilderment at the losses suffered by the Waluguru, stating, 'The 

Germans were very fierce, I don't know what they wanted. The English, I know they 

wanted money for their country, but the Germans, I still don't know." 

Violence pervades Waluguru reconstruction of the past, and its antithesis, 

coolness and non-aggression, emerge as the positive ideal for Luguru social relationships. 

This opposition became clear to me during a conversation with Baba Mwenda, near the 

end of my fieldwork, regarding the death of his grandfather in a German prison. Baba 

Mwenda who normally had a very jovial and lighthearted demeanor, still clearly grieved 

over this injustice, possibly in part because his grandfather was not just a close relative, 

but the ancestor from whom he had inherited his name and therefore identified closely 

(see Chapter 7 for a description of this practice). His story told of how his grandfather 

and a friend, a powerful healer, had been captured by German soldiers after refusing to 

work as porters. Although the healer had offered to help his grandfather escape, the latter 
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declined because, as Baba Mwenda explained, he is mpole. Upole is a personal 

characteristic often highly valued in Mgeta, meaning gentleness, and the adjective, 

mpole, is often heard in reference to a person who is amiable and non-confrontational. 

These qualities led however to the grandfather's death at the hands of German guards, 

who were angered at the healer's escape. At the end of the story Baba Mwenda said that 

he took solace in the fact that, on meeting this same healer many years later, the healer 

pointed out that Baba Mwenda, too, was mpole and carried on this aspect of his 

grandfather's wisdom. 

Baba Mwenda's story demonstrates the way in which the violence of the Waluguru 

past helps to reemphasize the importance of a widely valued personal characteristic, 

which, for Baba Mwenda himself, is an important aspect of his identity. The following 

discussions further illustrate the current importance of the concept of gentleness across 

various social groups and contexts. The flrst is from a discussion with Baba Mbiki, who 

explains how boys were once taught these values during their circumcision rites. 

• They go there to be taught about manners. Eh. They are taught things about living 
by manners, in the family, in the conrununity.... There, the youth come, and the 
elders, they give them ideals, "Now you all have become adults {watu wazima -
whole people) therefore to do this is taboo, to do that is taboo." 

• For example? 
• For example. Don't pass someone at their back, eh? Then, for example, if you see an 

elder with a load you must receive them, eh? Many things like this. 
• And they can't continue to bathe with younger children. 
• Eh. And it is taboo to insult people, it is taboo to argue with people, thievery is taboo. 
• I didn't know that, if someone insults you, you can't return... 
• If a person insults you, you leave, you reject them, you leave. Now this, it is why 

they say Woga lukenza ukali chilio. It means "If you are a coward, it is the same as if 
you are defending yourself." You leave, it means that you defended yourself over 
there. They will even fail to follow you. But if they insult you and you've started to 
attack each other, it means you are injured. 
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• And do you do this yourself? 
. Me, if a person insults me, I just shut up! Maybe we are teasing each other, if it is my 

cousin, "You're a fool, you're stupid, and so on," this is teasing. But if a person 
comes with insulting language, I'm out of here (natoka hapa). 

• I remember that leader of India, Gandhi, taught the same lesson, that if a person wants 
to fight with you it is better to refuse. 

. Eh! Many nations may come to defend you, they will feel, "Ah! This person doesn't 
know about insults and about war, but you are provoking them." This is when you 
hear that the U.S. intervenes, because that faction is seen as innocent. Therefore if 
there is discord, if one person stays calm, well, the discord will have no strength. 

The second discussion, this time with a woman informant, concerned the meaning of 

tabia nziiri (good character), an often heard expression amongst the Waluguru in which 

the ideal of gentleness plays an important part; 

• What is the meaning of tabia nzuri (good character), what does this person do? 
• It is like this, we just came from the road, if you and other people greeted each other 

there, this is good character. But bad character, you will meet someone and they ask 
you "How's it going" and you tell them, "Get lost, idiot!" You don't want to greet 
people... or a lot of insulting language on the road, and smoking marijuana, and so 
on. Well, you will appear that you have bad character. If you appear gentle, you 
don't smoke marijuana, a person says "Salaama," "Salaama, bwana," "How was the 
day," "Fine," Well, then this is good character, you don't have insults or arguments 
with people. You don't like quarreling. 
But what should you do if you have a problem with someone who is arguing? 

• You send them to the (village) office. It should not be a person insulting you and you 
insult them back. This is not good. If you return it, it is not good. You will appear 
that you yourself have a bad character." 

Speaking of the male youth of Mgeta she added, 

"You will find some youth are good. If he leaves the farm, he has a cigarette, he is very 
quiet, gentle, he begins doing other work. You will find another he leaves the farm, 
returns, and speeds off to the bar. After he drinks, gives insults on the road, and if you 
meet him, "You, and your so and so, this and that." Insults. Well this is a bad youth." 

And when asked about her clan in general, 

"We say that our clan has good character, because first the women of Lubwe (a 
"neighborhood" of Nyandira), they don't sell beer, they don't go to the bar, they are just 
there, quiet, if they leave the farm and return, quiet. They don't argue and argue, and for 
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this we say that the clan is good. A man if he goes there to marry, well he will sit quietly, 
they will not harass him at all." 

This concept of gentleness and its opposite, ukorofi (destructiveness) will be 

important in the coming chapter where it will be shown how these ideals are currently 

used in local development discourse to criticize lineage power and patronage, and to 

legitimize independent economic activity. As has been shown in Chapter 3, these 

concepts were also central to the developmentalism of the Tanzanian state. 

Modernization and progress in both instances link up with local ideals of correct moral 

behavior. In this way, Waluguru social memory, through the retelling and reemphasizing 

of certain aspects of the colonial past, allows further understanding of, and active 

response to, the current challenges of economic and social life. 

Conclusion 

This chapter has argued that while widespread bench terracing failed as an 

ecological strategy, the ULUS was relatively more successful, at least for a time, in its 

ability to demonstrate and bolster colonial authority through the mechanisms of 

technological control. Out of this experience with colonial intervention emerged new 

ideals of development, with both positive and negative consequences for the lives of 

Mgeta farmers. The significance of colonial history, however, is still being worked out in 

the daily negotiations of gender, class and ethnicity in Mgeta. At the same time as local 

experience with colonial oppression articulates with class and state discourse, this history 

also contributes to the local autonomy and distrust of authority that predominates in the 

mountains. From ULUS onwards, the involvement of outside forces in agricultural 
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activities would always be highly suspect, and the eager participation in development 

projects among the middle and upper peasantry in Mgeta would always be tempered by a 

pronounced wariness of the underlying agendas, controls and divisions of the 

development process. This twofold and contradictory orientation of Mgeta farmers to 

agricultural development will be described in Chapters 5 through 7. Chapter 5 first 

investigates local accommodation to the increasing divisions of class and gender since 

liberalization, and Chapters 6 and 7 consider current ambiguities in the articulation of 

power. 
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GLOBAL AND LOCAL DISCOURSES OF CAPITALIST DEVELOPMENT 

Introduction 

In present day Tanzania, the state is no longer the main driving force behind rural 

development policy. Rather, the government now plays a facilitative role to the 

unrestrained command of the market. Sumaye, the current Prime Minister, recently 

proclaimed that "the main challenges facing Tanzania during the period 1999-2000 are to 

hasten the structural reforms so as to elicit more private sector growth."' Escobar has 

described the "the growing hegemony of IMF/IBRD reform and economic adjustment in 

a debt-ridden Third World and the chaotic search, by donors and local functionaries alike, 

for private sector mechanisms to revive flagging export sectors, to alleviate foreign 

exchange shortages, and to occupy the spaces previously accounted for by government 

parastatals." In Tanzania, the deteriorated social service sector, especially public health 

care, has also been a major determining factor in this drive toward privatization.^ The 

pressures are as complex and varied as the international interests, as described in the 

Daily News (7/18/99), Tanzania is one of the nations earmarked by the UN Industrial 

Development Organization "to promote a competitive economy, create employment and 

protect the environment." All is not a matter of exigency and dependency of course, 

those in favorable economic circumstances, whose economic activities were long 

' Sunday News 6/6/99. 
^ In several egregious incidents between 1988-89, individuals with malaria who could not afford to pay for 
clinic services were refused treatment and subsequently died. In a country where malaria is endemic and 
u-eatment costs very low, even by local standards, such incidents are alarming in themselves, however they 
are seen as even more shocking by a public used to receiving at least some basic necessities from their 
government. 
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restricted by the taxes and regulations of the socialist state, are more enthusiastic 

participants in this economic transformation. 

The retreat of the state in the economic sphere and the adoption of structural 

adjustment policies has meant that ideals of nationalist freedom and equality that once 

characterized dominant discourses of development in Tanzania are now shadowed by the 

familiar rhetoric of growth, opportunity and individualism. While the state has not 

completely abandoned its leadership role in development, there is a distinct contrast with 

the past, as a significant amount of the responsibility for development is now passed onto 

private enterprise. For example, officials recently emphasized to the public that the state 

would no longer be a source of job creation but that "this role will soon be taken over by 

the private sector" (Daily News 6/14/99). President Mkapa has also described the 

government's effort "to inculcate an entrepreneurial spirit among its people" (Sunday 

News 1/6/99), and in many recent public addresses he stresses the need for close 

collaboration with private interests in order to initiate projects that will sustain economic 

growth (e.g. Daily News 10/17/98). This does not mean that the state has entirely 

disappeared from the development scene in Mgeta. On the contrary, the state may have 

retreated from some areas such as production and trade, but has secured its hold over the 

distribution of land. A govemment minister during her visit to Mgeta called citizens the 

"foundation of development" but also stressed the importance of a "partnership between 

citizens, between scientists and between governments." However, for the most part, the 

state has conceded much of its former economic control. 
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One of the effects of liberalization policies is that the central aspects of free 

market capitalism - free trade, competition and private property - rather than the state are 

now promoted as the champion of modernity and progress. The promise of growth and 

future prosperity is seen to lie with the forces of capital, both local and abroad. Rather 

than a paternalist Baba Taifa "Father State," it is on one's own organizational skills, 

"entrepreneurial spirit," professionalism, and scientific knowledge, which one must 

largely depend for participation in this restructuring. Coinciding with this change, the 

focus of blame for past exploitation and economic backwardness has shifted from self-

serving colonial exploiters to corrupt and inefHcient Tanzanian administrations that failed 

to recognize, or purposely ignored, the benefits of capitalism for the Tanzanian public. 

"Reconstruction" is the term used to describe this major transformation of social, political 

and economic life in Tanzania in which the rational authority of capitalist social and 

productive relations attains hegemonic status. 

Many varied, and often contradicting, perspectives have contributed to current 

understandings of the economic and social effects of liberalization and free trade. While 

there is much debate over whether agricultural production has generally increased, there 

is more agreement on the point that material and social conditions for many in newly 

liberalized economies have worsened, due to increasing social stratification, food 

insecurity, and lack of access to social services such as health and education G^ue 1991, 

Campbell and Stein 1992, Kapunda 2000, Meertens 2000). Even the World Bank and to 

some degree the IMF have acknowledged the shortcomings of Structural Adjustment and 
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have put new emphasis on "poverty alleviation" programs as a separate intervention. ^ 

Added to these observations are the diverse critiques of globalization, including the 

unequal terms of trade between nations, the broadened forms of labor exploitation, and 

the lack of accountability for environmental degradation. This chapter will describe the 

ways in which the liberalization of agricultural production and marketing has promoted 

new hierarchies of gender and class in the rural areas of Tanzania. Discourses of reason, 

once important mainly in legitimating the power of the colonial and post-colonial state, 

now cut deeper social divisions that create and justify the growing inequities in the 

population in regard to resource access and work organization. In Mgeta, "foolishness," 

poor planning ability, and a lack of work effort are all commonly heard justiHcations for 

the fact that many Mgeta farmers have access only to very small amounts of land or 

produce few and inferior crops. 

A Marxist feminist perspective on the ways in which gender hierarchies may be 

shaped in class relations of production has been described in Chapter I. Chapter 3 has 

challenged some of the economic determinism of this model, suggesting that gender 

hierarchies built on the dichotomies public/private, rational/irrational, are not automatic 

by-products of a capitalist mode of production, but also have their foundations in the 

political sphere where they emerge in response to, rather than in agreement with, 

capitalist forces. This chapter lies somewhere in the middle of these two approaches. On 

' In regards to Tanzania, the World Bank states that strengthening "sources of growth for improved per 
capita income and enhanced social services delivery, are now central to Tanzania's development agenda" 
(www.worldbank.org). However the methods of "poverty alleviation" are heavily debated. In an IMF 
economic forum titled "ESAF (Enhanced Structural Adjustment Facility) in the New Millennium" 
(9/24/99), Kevin Watkins, an Oxfam senior policy advisor, discussed the vast differences between the 
common "ESAF Plus" approach that "adds on additional social welfare safety net mechanisms" and more 

http://www.worldbank.org
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the one hand I want to return to the economic, to the significant ways in which the forces 

of capitalism are linked to shifts in the division of labor in Mgeta. However, this chapter 

will take this analysis to the village and to the level of social interaction and will begin to 

bring attention not only to the autonomy of cultural responses to material change and to 

the salience of local histories, but also to the complex and often contradictory nature of 

daily life. 

Divided Realities 

To live among the farmers of Mgeta division is to experience the contradictions of 

agricultural development writ large in everyday existence and struggle. On the one hand, 

agriculture, often called the backbone (mti wa mgongo) of the local economy, is seen as 

the most important daily activity to which each person should contribute diligently in 

order to improve the living conditions of his or her family. The growing economic 

significance of Nyandira as a local trade center is often attributed to greater levels of 

effort and determination in agriculture and individual success in farming is seen as a 

measure of one's general competence and ability to meet current demands and 

responsibilities. With the application of fertilizers and pesticides, farmers with access to 

fertile, irrigated land manage to produce significant harvests, earning enough money to 

fund additional projects such as raising livestock or shop keeping. At the same time, 

agricultural activities are viewed by many others as the site of a great deal of hardship 

and wasted effort. Decreases in land quality combined with increasing demand for 

efficacious policies that "start from poverty reduction strategies and develop ESAF as a support 
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acreage has made farming a very costly project, and one which has vastly irregular 

outcomes. Almost on a daily basis, Bibi would comment on the changes that have 

occurred in land availability and quality since the days (circa 1920) when she and her late 

husband worked the fields of maize and potatoes that sustained themselves and their 

twelve children. In response to her granddaughters' frequent complaints of heavy chores 

she would cheerfully describe the endless hours of pounding required to process the 

abundant maize harvests of her youth, how they worked from dawn until nightfall, how 

even boys were active participants helping their sisters and so forth. Bibi, like many 

elders, enjoyed using these dramatic narratives to simultaneously educate and entertain. 

However, the stories also expressed a discontinuity with the past, and a way of denoting 

the transformation of the Uluguru landscape. In the following account Bibi explains the 

former abundance and fertility of agriculture by describing a very large controlled fire on 

her land, 

"At that time I was farming in Kikete, it was all one farm up to Lunu, I was cultivating it 
all myself... I cultivated and cultivated there in Lunu, to plant potatoes in the area above 
Kikete. I cleared and cleared. Then the rubbish heaps,/i^a! Early, early in the morning 
at 6 we climbed that mountain, we went to bum it... When we arrived at the farm he (her 
husband) started to make a fire. We swept, to the side, we swept here and there, and we 
made that fire. Wei! That day the fire was really burning. Those who were in Kikete, 
those who were in Mikogolo, those who were in Wala, all of them ran over, "Jamani, 
Jamanil" (Hey, you people!).... Later, the potatoes they really came up! We were filled 
ndani (inside) with potatoes, and the rest we took where? To the deceased Michael, 
Michael Bigo... Well ten cents was a lot! I kilo, ten cents, I kilo, ten cents... then he 
said, "the day after tomorrow bring some more!" Hayal The second day you wake up 
again, and you bring them. 

mechanism" (www.imf.org). 

http://www.imf.org
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Many such stories are common amongst the eldest residents of Nyandira. Others, 

going further back in time, would tell me of strapping, hirsute ancestors (hair that when 

grasped would make a person stand up straight!) who could effortlessly pick a person up 

in one hand and hurl them across a long distance. They describe the subsequent social 

and emotional upheaval after a village death, as funerals were few and far between, and 

they accuse younger adults today of "lowering the age (of death)" {kupunguza umri). 

These elders often attribute the robust health of the ancestors to the variety and quantities 

of nutriment that were once available - a surplus of peas far above consumption needs 

(peas are currently in short supply due to crop disease), the gizzards of forest birds that 

have long since disappeared, and so forth. Compared with the current situation, 

agriculture in the past was seen as immensely productive, nourishing, and sustaining. In 

an interview one elder stated, 

"Do you hear? Life in the past and life in the present are very different! In the past they 
farmed with a majembe ya migoda (he produces from a tissue a tiny piece of one of these 
very small wooden hoes made from African blackwood)... Now these elders they were 
very clever {wanamaarifa), more than us. Because the elders could cultivate a small 
place, they could plant, and they harvested food for a whole year. They were just 
cultivating as usual, but the crops were very goodl" 

Remembrance of the past in terms of bountiful harvests and vigorous health does 

not merely represent the nostalgia of older generations, but is one of the many 

expressions of current dissatisfaction, doubt and uncertainty that for some individuals 

characterizes development, and especially agricultural development, processes in Mgeta. 

Many of these younger farmers similarly described the changing environment, for 

example one neighbor told me that "I feel that the climate and fertility have changed a 
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lot... I feel like we have moved here, that we in another place different from ours, that's 

how I see it." Decreasing soil fertility and high input costs simultaneously deprive many 

farmers of their daily bread and severely limit cash earning opportunities that could 

alleviate this hunger. For some of these farmers, the amount of cash earned from crop 

sales, combined with other small projects such as working as a day laborer or 

diversification into non-farm activities, is barely enough to purchase basic necessities 

such as maize flour, salt, tea, sugar, cooking oil and kerosene. Others must forego some 

of these purchases completely, due to poor health or just too many expenses, often eating 

whatever is available on their farm in place of maize - wild greens, beans, cocoyam or 

potatoes. For these individuals "development" is something which is always just out of 

reach, despite significant efforts to change one's life situation. Mama M, who was 

struggling to raise four children alone, sometimes put her children to bed without dinner 

due to her heavy work load and limited opportunities. She attributed her ongoing 

economic constraints to a divine plan, 

"I say that development is like an inheritance {urithi) that is planned by God. Some can 
do a little business, cultivate their farm, and they get a lot of money, they build their 
house, they do other things. And some they might cultivate their farm, they take good 
care of it, but you will find that the crops are not good. You only get a little money to 
purchase food." 

In Mgeta such references to powerful unseen and uncontrollable forces, to the 

workings of God and more often, witches, are another very common response to 

increasing divisions in social and economic opportunity. Discussing what they call 

"millenial capitalism," Comaroff and Comaroff (1998:284) describe how witchcraft 

discourse expresses the tension between "glimpses of the vast wealth that passes through 
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most postcolonial societies and into the hands of a few of their citizens" and "the 

dawning sense of chill desperation attendant on being left out of the promise of 

prosperity, of the telos of liberation." Although Tanzania, unlike South Africa, has been 

politically liberated for several decades, economic liberalization has similarly brought 

many frustrations and unmet promises of prosperity. In Mgeta, farmers facing increasing 

economic difficulties observe others who have benefited from the free market, especially 

higher crop prices, better input availability and improved transportation, and are said to 

"have development" (wanamaendeleo). Ciekawy and Geshiere (1998:6) discuss "the 

striking ambivalence of such new witchcraft rumors that express both the fear of, and the 

obsession with, new opportunities for accumulating wealth and power." In Mgeta the 

rumors are similarly contradictory, like many areas of Tanzania there is a fear of being 

bewitched for reasons of jealousy and for many years there have been healers who 

periodically come into the community to "mop up puddles of power" (Pels 1999:149)."* 

However there is also the belief in Mgeta that wealthy and successful individuals 

themselves possess unnatural powers, and witchcraft is used extensively, especially in 

business and trade, to bring prosperity, to ward off thieves, and to a lesser extent to 

promote higher farm yields. 

In contrast to the discourses of material decline and metaphysical uncertainty, the 

more fortunate farmers of Mgeta discuss agricultural opportunities in much more positive 

'* Pels, drawing on the work of Parkin, argues that witchcraft eradication in the Eastern Ulugurus has largely 
served to address the imbalances between the possession of medicine and the possession of power. He 
shows that the arrival of both British colonialists and TANU nationalists were shortly followed by 
witchcraft eradication movements that aimed to rid the villages of evil medicine which would harm the 
newly found or imposed orders (1999:142). 
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terms. For example, although they struggle with climate variations and unreliable 

markets, they almost always see improvement rather than loss in comparison to past 

experiences: 

"Some years you can fail to harvest even enough maize to put in the granary.... But there 
are years you harvest, everything that you plant you harvest, you sell it and you get 
money. You say this is a good year because I am getting money and because I am eating 
food! For example, they say that last year was a very bad year, ok, but a little bit of 
success, it was there. And this year, the same, we are going forwards Before there 
was food development, but now there is monetary development. You might say this 
thing is very expensive, where will I get the money? But maybe you will go to market 
and sell something and you will get a little money.... In the past a person who drank tea 
(could afford to purchase sugar) was someone who had really made a large effort." 

"In our village there is development when we have rain. Peas, beans, maize, cabbage, 
cauliflower, beets, these are our development crops! Garlic, onions, leeks, these are our 
development! Eh. Also sweet potatoes, peaches, plums, our development! There are 
times, bwana, when it is great (safi). If it rains there is development." 

While the second of these quotes comes from a very land-wealthy woman, the first comes 

from Mama Chuma, my eldest village mother, who did not inherit much land from her 

land-poor mother, and who, unlike her married sisters had no cash income to purchase 

land from her father's lineage. However, her farming activities are currently subsidized 

by several of her children each of whom, through their mother's diligent efforts, 

developed a close relationship with Catholic sisters at the nearby mission, and after 

receiving a good education attained a certain degree of economic success. One of these 

children is now a sister, another a nurse, a third a market trader, and a fourth a catechist 

and successful village farmer. The attainment of higher levels of wealth despite more 

difficult beginnings in a land-poor lineage, a failed marriage, limited access to money, 

and so forth is not unusual in Mgeta, and is linked to the workings of social capital within 
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the Catholic church (see Chapter 6). These instances are also becoming more common 

with the expansion of contexts in which such relationships are a primary determinant of 

success, such as the NGOs discussed above. 

For these wealthier fanners, the elders' stories of an idealized past have less 

resonance. Instead they express an orientation to future prospects and opportunities - the 

importance of "looking ahead" (kuangalia mbele) in daily decision making. They rarely 

complain about fertility decline, focusing their efforts instead on the bustani, the 

intensively cultivated vegetable plots. Also, although they are often leaders in the 

Catholic Church, they rarely refer to unworldly forces either in terms of their own 

economic approach or as a general explanation of social inequity. Rather, they discuss 

the importance of hard work, planning, and scientific expertise. They often state that the 

preponderance of witchcraft accusations serves as evidence not of actual differences in 

opportunities, but of a lack of understanding about the importance of hard work. As will 

be shown below, the discussions about what is modem, reasonable, scientific, and what is 

superstitious and ignorant are to a certain degree continuations of state discourses and 

build on the similar hierarchies of gender and class. These individuals are also unique in 

their ideas about jealous behavior. They talk about a specific form of jealousy which 

occurs in the context of development as something positive, and not a danger to oneself 

or others. "Keeping up with the Joneses" is a common concern amongst wealthier 

farmers, for example when Baba Mbiki painted his store, many others did the same in the 

coming weeks, when a wooden case was constructed with compartments to store the 

different grains, the same case appeared in several other stores shortly thereafter, and so 
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forth. Wealthier farmers almost always discuss this behavior in positive terms, stating 

that wivu wa maendeleo "development jealousy" is productive and helpful to the 

community and they often complain how not enough people have these kinds of ideas 

and motivations. For example, one wealthier woman farmer said of Baba Mbiki, "Now 

everyone wants a goat, everyone wants a dairy goat. But among the youth, (Baba Mbiki) 

was "numba one," he was "numba one," in liking development. Also, he likes you to 

explain to him the expertise, and he likes to understand. When he doesn't understand he 

will ask, "Bwana, what am I doing wrong?" And he does not have any hatred for people, 

or jealousy of people. Jealousy of development he does have, he likes us all to have 

development." 

The interests of these farmers coincide with the activities of the Chuo "university" 

in Nyandira, a small but luxurious, Scandinavian-built extension complex consisting of 

offices, meeting rooms and overnight accommodation for visitors. Built in 1993 as a 

research station of SUA (Sokoine University of Agriculture), the university has become a 

central symbol of the forces of capitalist development and thereby an important dividing 

construct between the participants in these forces and those who are viewed as passive 

onlookers. 

Participation in Development Hierarchies 

It would seem on the surface a wonderfully democratic idea to have a "university" 

in the middle of a small village that lies literally "at the end of the road," an institution 

that would bridge the divisions between theory and practice, expert and farmer. Western 
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science and local knowledge. Unfortunately, the extension center has to a large degree 

perpetuated a feeling of both periphery and boundedness in Nyandira. In that sense, it is 

a university like any other - distant, abstruse, unapproachable. According to the Vice 

Chancellor of SUA, "the objective of the centre is to have a strong link between the 

University and the farmers" (Daily News 11/14/98), however its offices belong only to 

the former, "it has a conference room which can also serve as a dining room... 

dormitories capable of accommodating about 36 people and offices for the experts." 

Most farmers rarely visit the grounds, and many of these have never even seen the 

offices, classrooms and dormitory rooms, but have kept to the outer structures around the 

back, including the bank and agricultural supply shops. Although they sometimes deride 

the university projects and extension agents, the reason that farmers keep a certain 

distance is not just because they are disinterested traditionalists, as is often argued by 

university personnel. Certainly pride and stubbornness are not uncommon aspects of the 

orientation of Nyandira farmers toward the university, but an important reason for this 

can be found within the history and practices of the institution itself. 

Despite the rhetoric of a benevolent "development jealousy," development in 

Mgeta is highly competitive, with various groups and individuals continually vying for 

power and recognition. It is easy in this context to find oneself on the outside, with little 

power to influence what everyone claims are "participatory" projects. The attitudes and 

practices of a number of development professionals perpetuate the idea that development 

is something exclusive and attainable only by a few enlightened individuals. For 

example, I remember sitting in a meeting of the farmer's bank, marveling at the 
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arrogance of the visiting cooperatives "expert," who spent the meeting alternately reading 

from an official legal document from the Ministry {Malshauri ya Utendaji or "Matters of 

Implementation"), complaining about the ways fanners ran the bank, and totally ignoring 

(actually leaning back in his chair looking at the ceiling) the farmers' explanations for 

their bank policies. Perhaps due to my presence at the meeting, a brief speech was made 

beforehand by the project officers in which it was announced that it is not normally 

acceptable for experts to dominate the proceedings, but that an exception would be made 

that day "for the farmers' benefit." As the meeting proceeded, the argument was 

repeatedly made that the farmers' business methods (e.g. taking a salary for leadership 

positions, not following tight loan restrictions) would never be accepted by Western 

benefactors (they pointed to me as an example of such a "benefactor") who, like the 

expert himself, follow much more stringent guidelines when it comes to business. 

The arrogant derisiveness of the cooperatives expert was not very common in 

Mgeta. In fact, the UMADEP project involves some of the most dedicated and well-

intentioned social scientists and development practitioners at SUA. Inequities 

nevertheless pervade development. They are not based in the views of particular 

individuals but in the structural divisions of gender, class and locality that influence 

possibilities for participation. I remember one event in particular in which the 

possibilities and constraints for development participation presented by the university 

stood in stark contrast. The day of President Mkapa's visit to Nyandira had been long 

awaited, as no president had ever visited the remote villages of Upper Mgeta. The 

preparations involved weeks of work on the road, the organization of food, music and 
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special presentations, and even the construction of a presidential bathroom! There was a 

great deal of excitement about the recognition bestowed on the village, the opportunity to 

demonstrate agronomic and organizational successes, and the material benefits in the 

form of national grants. However, from the beginning, some residents expressed doubts 

about the significance (or lack thereof) of all this sudden activity. 

A few days before the visit my sister and I were walking her mother. Mama 

Mwenda, down the steep, winding road to Langali, the trade center of the Mgeta area and 

the site of the Division courts, the mission school and the clinic. Mama Mwenda had 

been very ill for days, with asthma and her heart condition, and we were headed by foot 

to the clinic, despite her very poor state of health. As was often the case with the 

Waluguru, illness and exhaustion did not impede animated conversation, and Mama 

Mwenda exchanged a few remarks in Kiluguru with the many road laborers that we 

passed. Translating for me she exclaimed, "We are dirty!" (Sisi wachafu) and explained 

to me how it should not require the arrival of a president for people to decide to fix the 

long neglected road. Indeed the road to Nyandira was a terrible hazard as can be 

understood by talking to the many mothers and widows who have lost their sons and 

husbands to lorry accidents.^ Mama Mwenda's remarks on the "dirtiness" and lower 

standards of basic amenities such as roads in Mgeta express her exasperation in relation 

to the sudden appearance of such an energetic and eager road project, only when the well 

being of government officials is concerned. 

^ My own fleldwork had several "close calls," when heavy lorries on their way to the top of the mountain 
would hit a stone and start to slip rapidly backwards down the muddy slopes. In one instance that occurred 
just after Mkapa's visit, most of the people in the lorry had jumped off and the driver and I were only saved 
at the last second by the small mud wall that these same road laborers had built! 
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Appropriation of the colonial opposition between dirtiness/cleanliness is common 

in Mgeta and simultaneously critiques both local conditions and the underlying divisions 

and dual standards that they represent. The usage of "dirty" always in an uneasy 

opposition to "clean" was quite common among the residents of Nyandira. For example, 

Bibi used to speak of local agriculture and life opportunities this way, telling me, "the 

Waluguru learn the dirty ranks and you learn the upper ranks." I would argue that these 

concerns about "dirtiness" are largely perpetuated by the constant differential and 

privileged treatment of the development elite, namely those with material resources, 

social capital, and/or higher levels of education. These visitors are transported in Land 

Cruisers, sleep in the luxury of the university guesthouse with electricity and running 

water, and drink bottled beer at the local bar (one beer costs 600 shillings, equal to the 

wage for a day's labor). They hold meetings, work in offices, and write reports. All too 

often they minimize their contacts with villagers, a vast majority only meet with 

"progressive" farmers if they meet with anyone at all. In their presence even the most 

successful local farmer may feel unrefined and inadequate. For example, one afternoon I 

made the mistake of inviting two wealthy farmers from Kilimanjaro to our home for tea, 

only to hear them lecture Baba Mbiki on the "dirty," "unbathed," and "uncared for" state 

of Waluguru women and their too abundant children. Baba Mbiki, an extremely hard 

working and conscientious person, was also a gracious host and just nodded and smiled 

throughout the conversation, and slyly hid the truth when they asked him if he wanted 

more than 5 children himself. Again, the critique of backwardness and provinciality is 

not often so direct. A more subtle example of these views of rural life is found in the way 
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in which people living in town would often ask me how I could survive in the hills and 

uneven terrain of Mgeta. Interestingly, even in the environment of the mountains - the 

steep hills, slippery paths, and twisting streams - outsiders perceive a rough and 

disagreeable state of life. Thus, in one article written after Mkapa's visit, the Uluguru 

Mountains are described as "sloppy and undulated" (Daily News 11/14/98). 

In response to these perceptions of backwardness, the Waluguru discuss the 

mountain environment with a conflicting blend of pride and resentment. The overall 

message is one of endurance, and a unique ability to succeed in the face of adversity. For 

example, when I left Nyandira, Baba Mbiki felt it necessary to remark that I had lived "as 

if on top of a tree" for the last year, yet he was obviously very proud of our house and the 

accomplishment it represented. On other occasions he discussed the difference between 

Waluguru and Europeans, saying that the latter would give up rather than try to make a 

living in Nyandira, 'They would say, it is better to die." In contrast, he defined himself 

as mvumulie, someone who could endure much hardship, and he hoped that this would 

have a lasting impression on his friends and relations. On a similar note. Mama Chuma 

who is in her 60's described the rugged and vigorous life of the Waluguru, 

"... If I stay there (in town) I feel that my condition will be bad. A person who 
sees me will say that I have a good condition, but to spend the day in just one place, to sit 
just like this, still? My friend, I cannot. I want, although I don't have much strength, but 
I want to go to the farm. I go around the farm and do a little work. You will see that a 
person in Morogoro town and a person from here are different. People from here if they 
leave here and they say they are going to town, all will arrive. But if they leave 
Morogoro and they start walking here, all will fail. They do not wake up at 6 a.m.! But 
myself, I can do this." 

Returning back to Mama Mwenda and the Nyandira road, it was also notable on 

that day that a nearly empty university extension car failed to give her a ride back to the 
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village. Because of the extremely sparse automobile traffic on the mountain (2 or 3 cars 

arrive in Nyandira each week), as well as my supposed linkages to the university and 

specifically to the extension department, I was certain when I saw the SUA vehicle that 

Mama Mwenda (probably my closest relationship in Nyandira) would be given a ride and 

spared the strenuous return journey. However, because there was a government official 

in the car, it was not considered appropriate to offer to transport a local farmer, no matter 

the circumstances. I remember feeling disconcerted that I could not help at least in this 

small way, and reminded myself that this is a typical experience for most people who 

confront daily divisions of work and space associated with the university and officialdom 

in general. 

In Mgeta the question of when a road should be graded, or who can enter a car, or 

a university, (or a bathroom!) is settled in subtle divisions and practices that are not easily 

recognized as ubagiizi "discrimination." All these occurrences seem to coexist quite 

comfortably with the "participatory" ethics of the university. In a number of ways, the 

President's visit served to bring these divisions closer to the surface. The extravagant 

preparations were part of this, as were the decisions about who would be involved and in 

which capacities on the day of his arrival at the university. Only a few wealthy Nyandira 

farmers were selected as development successes and were allowed to meet the President, 

while others were instructed to keep their distance. One women's drumming group had 

been extremely honored to have been hired as one of three special performances for the 

event and had spent several weeks writing special presidential songs. However, during 

the visit they were told to stay away from the university buildings and so had to sing in 
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the huge throng of people where few paid attention to their music or offered gratuities 

(the main source of income in their trade). Also, when it came time for lunch, a SUA 

development official had decided that a small group of farmers from MVIWATA (The 

Association of Tanzania Farmers' Groups, discussed below), who had just had a 

"participatory exchange" with the president, should not be seated for lunch until the 

government officials had finished their own lunches and left the premises. I considered 

asking the individual whether eating lunch was considered extraneous to farmers' 

empowerment, but decided against it! Needless to say, the women's ngoma group had 

not eaten either, and asked me to mention this to the event organizers, as this is another 

prerequisite to hiring their services. Meanwhile in the dining room the officials passed 

the food around, and one joked that he felt like he was at the new "Sheraton" in Dar es 

Salaam, a fitting remark considering certain aspects of the event's underlying structure 

and organization. 

At the end of the day it all appeared a great success to the university personnel 

with whom I spoke. The MVIWATA exchange with the president was an exemplary 

model for the ways in which farmers and policy makers can interact on equal terms. I 

have to admit I was excited myself, after meeting the president and blurting out two 

garbled sentences about "gender issues"! Promises were made to grant 400,000/= to 

Twikindi and Twowose, the improved horticulture and livestock projects discussed 

below. However, elsewhere there were many small frusU-ations, involving varied social 

interests. Frustrations that are almost invisible, hidden beneath expectations to conform 

with the flow of "Progress" and to be appreciative for the development opportunities 
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offered by the university. The President himself had made this clear to Mgeta residents 

that day, stating, 'The facility very close to you is of high importance for your 

development. You have to make sure you use it effectively in improving crop 

production" and the Vice Chancellor had praised the crowd for the "high spirit Mgeta 

farmers have towards development" (Daily News 11/14/1998). It was clear that Mgeta 

is to serve as a development model, and within any model certain realities must remain 

suppressed. 

******* 

The inequities apparent during Mkapa's visit were merely a manifestation of more 

pervasive divisions that continue to characterize development activities in Nyandira. 

Through 1999 the main farmers' groups in Nyandira organized in connection with the 

university involved vegetable growing (Twikinde), dairy goats (Twowose), and the 

farmers' cooperative bank. All three of these projects were accepted by government and 

development officers as regional models of successful participatory development. In 

their summary article of the university activities in Mgeta, LaSalle and Mattee describe 

how SUA and the Upper Mgeta Agricultural Development Project (UMADEP) aimed to 

promote a "democratic participatory process where every individual plays a responsible 

role in the definition of their future." They discuss what they view as the many successes 

of this project, especially in achieving a "constant dialogue" between farmers, researchers 

and extension workers (1995:174). From the beginning stages of problem identification, 

the process is aimed at the identification and inclusion of a uniform "farmer's voice." 

Describing the Fruit and Vegetable Growers Association (Twikinde) they state, "In 
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Upper Mgeta, at many meetings held in different villages, the same cry was heard: 'we 

want seeds and a market.' The argument may appear trivial to professionals who would 

have preferred something that could have been labeled 'sustainable.' But, farmers are 

integrated in the national economy and logically their first concern is to get a share... The 

idea of a producers' group that would solve these problems emerged as a possibility 

(1995:183)." They proceed to describe how 80 farmers subsequently organized a highly 

successful cooperative that has become "more and more popular in the area," supplying 

the entire Division with agricultural inputs, and purchasing a lorry for direct marketing of 

produce to the cities" (although they point out that the latter half of the project failed due 

to "competition with middlemen" and "lack of experience.") 

When I interviewed farmers about the Twikinde project several years later, many 

farmers complained that the costs of joining were too high, and that while they have been 

interested in one or more of these three projects they have not joined due to financial 

constraints. When I would mention these restrictive costs to university personnel, they 

would often argue that many individuals did not benefit from direct membership but from 

the opportunity to take out loans at the bank or to purchase seed or livestock supplies for 

fair prices without having to travel to the city. However, of the 18 farm families in my 

study only 4 had borrowed from the bank (3 of the 4 were in the top 2 wealth categories) 

and this was largely due to what they felt was a high risk of default. Loans were to be 

repaid in five months and it was not uncommon in Nyandira for collateral, such as iron 

roofing, to be confiscated for non-payment. Farmers suggested that the unstable 

profitability of agricultural production prevented them from being able to depend on a 
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good harvest within just one farming season, and that they would need at least one year to 

repay loans. As for the opportunity to purchase inputs, there are numerous complaints 

that the Twikinde store that was supposed to supply inputs at a fair price to local farmers 

is actually taking a very large profit margin. Pointing out that he can buy green pepper 

seed in town for 4000 shillings whereas it costs 7000 at the Twikinde shop, one 

informant, Baba W, called the shop "a lion" that "has gripped the farmer" by charging 

high prices. He added, "the shop claims that it is functioning to help the farmers, and that 

it is an important component of lifting the farmers up, but the shop is really a program to 

drop the farmers." 

Even for those who are actively involved in farmers' groups, there exists a 

number of continuing problems of inequity and competition that constrain full 

participation. For example, many farmers believe that the reason the transportation 

component of the Twikinde project was unable to compete with other transporters was 

due to the problem of embezzlement by several of the organization's leaders. As in the 

machinja beliefs discussed in Chapter 2, a farmer commented on this problem using a 

metaphor that describes a draining of substance from the community: 

"A flea will rob you in order to exploit you {nyonya = translates as both "suck" and 
"exploit"). And if he is full, well, he jumps away, he is full. He has left you with 
disease, you are bankrupt.... Those who were the leadership in the Twikinde group, they 
are the ones who have profited. They built houses in the city. The walala hoi ("those 
who sleep wrecked") remain behind.® 

A number of farmers involved in university projects similarly felt that the internal 

structure of these supposedly participatory groups fell far short of a democratic ideal. 
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These farmers often complained that the same individuals were always chosen for 

training and/or travel opportunities asking me in an exasperated tone, "Why is it always 

(names farmer)?" In my own association with one farmers' group, I observed the 

inequities introduced by a few individuals, who are able to mobilize personal resources 

and group connections to forward their own private interests. As a favor to two women 

friends involved in an organic agricultural project in Nyandira, I had printed out 

information from the web page of a group in California that offers international 

exchanges. I soon regretted this as I found that within a few days everyone was talking 

about how they could get hold of "the letter" and two men who had in the past traveled 

abroad for various seminars had suddenly become extremely friendly with me (and 

highly interested in organic agriculture!) Their possession of a passport was an 

interesting aspect of their arguments about why they should be chosen for this activity. 

Freedom of movement in the globalized world has a price, and becomes a means of 

further differentiation rather than unity. 

The SUA dairy goat project has also tended to increase economic and social 

hierarchy in the village. This project was initiated in 1988 with the dual purpose of 

improving local incomes and health, and providing a research context for livestock 

management. As stated by Mtenga and Kifaro (1992), SUA "resorted to an on-farm 

research approach" when many Norwegian goats granted by NORAD (Norwegian 

Agency for International Development) expired in the Morogoro heat. While milk is now 

more available in the village for those who can afford it, very few fanners have become 

^ Hoi in Kiswahili refers to a physical state of illness or weakness. Walala hoi is a common term used in 
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involved in raising these "improved" goats. At the highly promoted annual Dairy Goat 

Competition, the government officials, development personnel and media easily 

outnumbered Mgeta farmers! Despite all the preparations, and the presence of the 

Minister for Community Development, ngoma groups and news crews, only those 

farmers who were already involved in raising dairy goats came to this event. Again, 

descriptions of the group's shortcomings fail to cite factors that are endogenous to the 

project. Mtenga and Kifaro (1992) blame the slow response on the fact that farmers 

were waiting to receive free goats from SUA, failed to understand the science of 

upgrading, or thought that upgrading is too lengthy a process. The first explanation, that 

farmers are waiting around for handouts (a familiar discourse in our own class-divided 

society), was extremely common at SUA. I was also given this answer by a university 

representative when I suggested that many goats were sick (several of our own had 

recently died) and that farmers lacked access to extension personnel who could address 

specific problems with disease. He suggested that bringing more resources into the 

project would only promote further dependency amongst farmers, and that this was 

already a major limitation to development in Mgeta. Actually, while I never heard a 

farmer suggest that they were hoping to receive a free goat or medicine, it was well 

known that a lack of payment for their services was behind the reluctance of extension 

workers and even professors to attend to the Norwegian goats in Nyandira! 

In contrast, Nyandira farmers report that the most important limitation to 

participation in the goat project, or its offshoot, Twowose (improved livestock keeping in 

Tanzania to connote a life of poverty. 
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general, but focusing on dairy goats), was the significant risk associated with a project 

with high costs and unknown outcomes. Even if one were to forego the extremely high 

expense of purchasing a dairy goat by mating their local goat with a Norwegian buck and 

then "upgrading," there are still important costs of medicine, nutritional supplements and 

time required to tend the goats. Outcomes of project participation are uncertain due to 

special health and nutrition needs of these introduced species. In our household we lost 

three goats over just a few months, two died of an unknown disease and one healthy kid 

died suddenly while grazing, possibly bit by a snake. Other dairy goats owned by 

neighbors were said to have been intentionally untied while they were feeding and left to 

wander (this was thought to be due to jealousy), and in one case a goat fell over a slope 

while still on its rope and was strangled. Again, it was thought that this goat may have 

been pushed. The rumors of jealousy and foul play surrounding dairy goat activities 

suggest the social inequities that characterize this project. I have even heard Baba Mbiki 

accused of witchcraft because of the impressive fertility of his dairy goat and the fact that 

she consistently gave birth to a litter of three or four kids, something that was an 

important factor in his entrepreneurial success. Furthermore, dairy goats, because they 

are white, frail and linked to a boom or bust economic are also often called Wazungu 

(Europeans). 

Twowose is considered by many local farmers as a very successful project, but 

one which is highly risky and out of the reach of many people. One friend explained she 

was very interested in joining Twowose at least to benefit by purchasing supplies for her 

pig on credit, however she could not afford the high entrance fees. In this conversation 
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she pointed out to me the irony of the group's name, Twowose, Kiiuguru for "Let's walk 

together." 

The difficulties that many farmers experience in relation to these various projects 

is perhaps best described in the words of Baba W, 

• What would you want the government and the university to do to better help families 
with development? 

• The government wants it to be like Twikinde, Chimbu Chimbu', Twowose, you see? 
The government puts all its assistance there. 

• But there is also a bank. 
• The bank throws the assistance money away. A million shillings was thrown away to 

those groups. In our families, we still haven't seen any of it. 
• And the extension officers? If you have a question about fertilizer or something else 

in agriculture, is it possible to receive assistance, or is this difficult? 
• OK, for example, the likes of (names a local extension agent). They are the extension 

agents of Nyandira, but they are not here to educate people. (His son-in-law 
interjects, "Sawa!" (OK) in agreement). But the government put them here. It is like 
you, Regina, if you were our extension agent, you could visit us, give us ideas, and 
our agriculture would develop (he must have forgotten, as people often did, my lack 
of farming skills!) 

. Well, then, what do they do? 
• They stay back. They stay in Morogoro (extends the last syllable to denote distance). 

You see, eh? We farmers just invent our inventions, but if the extension agent 
explains it to you, he has examined it, because our friend has studied. He can come 
and say, "Jamani, don't use this fertilizer, it can harm the soil, it can even harm the 
crops." Already he has examined it. Today we local people can use fertilizer that is 
harmful, because we don't have advice from the extension agents. 

• But what about (I name the extension officer responsible for crops)? 
• Long sigh. Ah! He's the same! He is not visible. He is there in Langali, what will he 

be going after (be doing) on the farms in Nyandira? 
• (Son-in-law interjects) Even if he comes, he just visits. He does not visit the locals to 

see what they are doing on the farm. He just visits with his own private purpose, he 
doesn't visit for the purpose of the farmers. 

• (Baba W) And the government understands that in the village of Nyandira there is an 
extension officer, while there is no extension officer here. And the government pays 
the salary, eh! Our extension officers are lying down asleep, they are completely 
unconscious of the fact there is no development in our homeland. 

• There is a demonstration farm. Have you profited from the demonstration farm? 

^ A labor group that maintains the road and loads/unloads lorries. 
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• Have you checked there? That place, the government or the village intends to receive 
compensation from sponsors. But the farm, the demonstration, we do not understand 
it or what it is a demonstration of! There are no vegetables there that reach 10 kilos. 
Mmm? You see, eh? You will be shocked that this is a demonstration farm. There 
are no peas planted there that grow very tall, (son-in-law repeats, "Do you see?") 
Like it is a false extension program. Therefore, we live spuriously (kibandia), we do 
not live straightforwardly {kiwazi). The government will now have to care for its 
citizens. I mean that we have recently complained.... (He begins to discuss the 
complaints of corruption aired to the Parliamentary representative in the meeting 
described in Chapter 3) 

Several other development groups have formed among the farmers of Mgeta, 

groups which cost less to join, and receive less institutional support, but through which 

farmers who cannot transport their crops, keep dairy goats, and operate through formal 

credit channels are able to organize themselves and conceive other development 

alternatives. Examples include the organic farming group mentioned above (recently 

written up in the World Bank's IK Notes, see Mgumia 2001), and tree nursery groups. 

Both nurseries and organic farming are low-input income-earning activities that also 

benefit through the conservation of scarce resources (see Appendix C). These groups 

have a greater percentage of poorer farmers and female headed households than the 

projects discussed above. Furthermore, within these groups farmers may find a 

collectivity of shared interests in which to organize and formulate a critique of 

development inequities. For example, one of the nursery groups was viewed as 

particularly disruptive by the government because they had produced a performance 

about tree planting in which at one dramatic turn a villager asks, "where will I gather 

local medicine now that the government has cut all the trees down?" This group was 

subsequently denied government registration. However, the production of a video, in 

conjunction with a Morogoro-based NGO was underway at the time of my departure. 
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Also of particular interest in this regard is the umbrella organization, MVIWATA, which 

in grouping all the farmers' organizations together, aims to create a fuller and more 

representative dialogue amongst participants. However, at the time of my fieldwork there 

seemed to be similar constraints within MVIWATA as within the various farmers groups. 

Again, certain individuals were repeatedly chosen by the university for special 

opportunities of travel and education, creating a great deal of resentment among other 

members. In addition, the leadership of MVIWATA from across Tanzania that met with 

President Mkapa was composed of 17 men and only 3 women. It is also doubtful that 

any of these individuals represented lower income farmers, as the costs of joining the 

organization and travelling to meetings are restrictive. Some of these leaders have also 

informed me that although their responsibility is to relay their new experience and skills 

back to others with fewer opportunities, they felt that they should not have to do so unless 

they received some compensation for their time. In Nyandira one MVIWATA leader 

even traveled to South Africa at one point to meet Nelson Mandela, however most 

farmers in Nyandira never heard any details about this visit or what it accomplished. 

Thus, even in this network, there is a highly competitive struggle for representation and 

for access to very limited resources. At the time of fieldwork there did not seem to be 

much movement toward addressing these problems, however the organization was still 

very new and the situation may have since improved. 

Before moving on to an explanation of the ways in which current development 

ideologies of class and gender shape development participation in Nyandira, I would like 

to include an excerpt from one interview that helps to illustrate the range of responses 
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that I received from farmers who were not actively involved in university development 

projects. To a large degree this diversity in responses stems from the level of trust and 

understanding that had been produced in our relationship. Whereas dialogues such as the 

one above with Baba W were the product of a longer series of informal conversations in 

which I had already shared many of my own frustrations concerning the university and 

government development programs, the second conversation (also a dialogue of sorts) 

was an initial interaction with a young woman in the early stages of fieldwork, in which I 

suddenly produced a tape recorder from my backpack and asked for her commentary. 

The second conversation reveals mainly by its tendency to conceal, little is uncovered 

about what the young woman might have to say about development practices. 

Communication is doubly limited by the general esteem in which the 

university/development/science are held and by the overbearing demeanor of the Mzungu 

researcher. My imposing and persistent requests for information, the recording device, 

the mention of an immanent "report," all exemplify the objectifying gaze of development 

(and anthropology) in which the best foil is silence and obfuscation. This conversation 

illustrates the frequent tendency of development and research projects no matter what 

their intention to exclude, limit and to silence. 

• Do you think that the "university" has helped people, or it hasn't helped. 
• (Long silence) 
• Don't worry, it's ok to answer. Remember, I won't be using your name when I write 

my report. 
• (Nervous laughter) Ask me again, I didn't understand. 
• Has the "university" helped you or has it not helped you very much? 
• (Very quietly) It hasn't helped. 
• And the projects, the bank, the goat project, trade project, and others. Why haven't 

you been involved? 
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• (Silence) 
• The bank, for instance, have you tried to borrow money? 
• Uh uh. You can borrow money and if you fail down {anguka), you will have trouble 

returning it. 
• Well, what about the "university," do you think it has any problems? 
• (Silence) 
• What about the people who work there, do you like them? 
• (Long pause) Yes. 
• Why do you like them? 
• Another long pause, then, "It's like this. They have built that "university." Many cars 

come and we see them. Guests come and we are thankful that we see them. These 
things are what make us thankful." 

Searching for Development: Class and Gender Divisions at the Grassroots 

Escobar has described the ways in which structural and institutionalized power 

relations continuously produce the same accepted "truths" of rural development: "rural 

development discourse repeats the same relations that have defined development 

discourse since its emergence; the fact that development is about growth, about capital, 

about technology, about becoming modem. Nothing else.... The persistence of a such a 

monotonous discourse is precisely what is most puzzling" (1995:162). Escobar states 

that this is true because the discourse is directed at the imaginations and ambitions of the 

West. Yet, I would argue that this is only part of the story. Many of the ideals central to 

Western development ideologies are also embedded in rural social relations and histories. 

These ideals unite communities by dividing them, the local elements labeled as irrational, 

backwards, unproductive (or reproductive) are seen as irrelevant or even as a hindrance to 

a community's development and progress. In previous chapters I have suggested that 

state development discourse itself is not a mere imitation of Western nationalism and that 

nationalist ideologies also articulate locally in Mgeta with the value placed on peaceful. 
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protective political leadership. Currently however the state is declining in influence and 

yet discourses of reason are more than ever a source of hierarchical relations among 

farmers in Mgeta. The ideal image of development reason is no longer embodied by the 

nation's judicious leader, his paternal wisdom guiding the people on a unique path of 

prosperity, but by the progressive farmer himself, possessing a scientific expertise and 

personal motivation that may resist allegiance to lineage, ethnicity or nation. This section 

will examine the linkages between this image and the historically specific struggles of 

Waluguru men and women, currently faced not only with greater competition for 

resources, markets, and information, but also with increasingly antagonistic kinship 

relations. In Mgeta the conflict between lineage authority and the nuclear, patriarchal 

household is longstanding, and one fmds a special affmity for the freedoms and 

possibilities, at least in theory, of market liberalization. 

Local development discourse in Mgeta is pervaded by the ideals of reason -

intelligence (akili), cleverness (ujanja), planning (fanya mpango), strategizing {angalia 

mbali), expertise (utaalum) and carefulness {utaratibu). Fanners who are successful in 

the transition to a liberalized economy are said to possess these traits and skills, while 

those who are not are seen at worst as foolish (mjinga), uncivilized (mshenzi), or 

influenced by drugs (marijuana, alcohol), and at best as unmotivated and indifferent to 

the benefits of technology and material progress. On occasion I would hear these views 

directly expressed by development officers who insisted that the lack of participation of 

many farmers in university activities is largely due to ignorance. I had a number of 

impassioned arguments with these individuals regarding whether fanners were actually 
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experiencing hardships that limited their ability to enjoy the benefits of modernization, or 

whether they were just foolish and stubborn. The following conversation is interesting in 

that the extension officer is also a local farmer bom and raised in the Mgeta area. 

Perhaps this explains why he draws on two contrasting arguments to describe why some 

local farmers refuse to use fertilizer on their maize crop. While he agrees, counter to 

many extension agents working in the area, that farmers face important economic 

constraints, he also says that they are lacking ideas and intelligence. He selects a 

humorous technological argument put forth by one farmer ("If I apply fertilizer the ears 

of maize will grow too big to carry home") to illustrate irrationality, although it is likely 

that the statement was intended to acknowledge the local division of fields into the more 

distant maize/bean/pea fields and the closer, intensively farmed horticultural crops 

(discussed further below). 

. Does everyone here have the same opportunities in development? 
• It is different. Some have risen up more. Others still are behind. It is not easy for 

everyone to have the same opportunity. 
. Why not? 
• Those who remain behind, some do not have capital. For example, me, maybe I have 

raised goats and chickens, and used modem methods, now another person doesn't 
have something to get started with, or their ideas haven't got him/her to imitate what I 
am doing. 

• Some people don't want extension advice? 
• Yes. But slowly they will do it. Why do I say this? This maize that we plant now 

(improved maize), eh? People use fertilizer when growing or planting it. Others say, 
'This? I surely, surely can't do this." Also, they say this falsely. They say, 'The 
maize will then carry (yield) large ears, I will fail to carry food to my home!" But 
now, eh, a person plants that maize and uses fertilizer. Therefore, carefully 
(utaratibu, see Chapter 3) Their words are not true, it is because they do not 
have, awareness, we say. We say they have weak beliefs. Meaning it is like their 
intelligence is not ok. 
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It is actually very common for Mgeta farmers to forego the application of fertilizer to 

maize fields due to both farm location and limited cash to purchase inputs, yet it is 

possible from the perspective of extension expertise to characterize this decision as 

irrational. Even with the recent emphasis in development on "local knowledge," 

hierarchies of knowledge still pervade development discourse in Mgeta. These divisions 

placed a higher value on intensive cultivation methods using the prescribed combination 

of fertilizer, pesticide and irrigation and on the growing of specialty market crops such as 

cauliflower, green beans or tomatoes. 

As mentioned in a quotation above, there is a "demonstration farm" (shamba la 

maonyesho) in Mgeta which might be more appropriately termed an "experimental farm" 

in that local farmers seem to And few of the demonstrated crops and methods to be 

helpful and instructive. On this farm one fmds several acres of irrigated bench terraces 

planted in strict uniformity by hired laborers and with all necessary agricultural inputs 

(fertilizer, irrigation, pesticide). The crops selected for demonstration are all 

"innovative," unusual crops that may indeed find a market in Dar es Salaam, but are not 

currently purchased by traders, nor known by most local farmers. Where people would 

find strawberry seed and how they would market the fruit is not addressed. 

Correspondingly, many agricultural activities in which the average Nyandira farmer does 

engage are devalued in development discourse, because they do not qualify as "modem" 

rationalized agriculture. For example, when I first arrived to Nyandira, the extension 

agent informed me that farmers in Nyandira do not cultivate any beans. This was 

perceived as a valid statement, despite the fact that the cultivation of beans is central to 
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the local diet, and that beans are even produced in this village for sale in the local market. 

Ravnborg (1996) describes a similar situation in Iringa Region, another center of 

agricultural development activity, where there was no agriculture research/extension 

liaison for food crops such as beans and maize, described by an extension officer as 

"ordinary" crops for which they are not responsible. In agricultural development in 

Mgeta, capitalist, market-oriented activity is infused with exaggerated notions of 

"expertise" seen to be lacking elsewhere. This discourse defines those who engage in 

these activities as possessing a special aura of progressive leadership based on their 

technical knowledge and "development ideas." 

The view that the opportunities of agricultural development are not grasped by 

many people due to a lack of progressive, scientific ideas was common not just in the 

discourses and practices of development practitioners but also among farmers 

themselves. In some cases, the ability to succeed in any development endeavor is seen as 

directly related to a person's intelligence. For example, when a neighbor farmer decided 

to pawn his land because his son had received the rare honor of being accepted into the 

seminary, I was told by one member of our family that he is "foolish," his "intelligence is 

immature" and that he had "an illness of the mind." In another account, a wealthy 

woman farmer similarly describes landless farmers as foolish and potential thieves, this 

time for their failure to make purchases: 

• Are there people in Nyandira who do not have any farms? 
If a person does not have any farms they are lazy! Because there are farms for sale 
and you can buy them.... Well, if you say, "I can't buy a farm," your whole life will 
end in stealing. Your end, thieveryl 

• Why do you think some might not purchase farms? 
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• They are fools {mjinga). (Here she carefully lists all the farms that she has purchased 
and their prices averaging over 100,000 shillings each, far beyond most farmer's 
possibilities.) Therefore, a person who does not buy land is a fool. Buy it! 

Classroom education held special prestige among many farmers. In another example, 

a farmer told me that the farmers' bank did not meet the needs of fanners and that this 

was due to the chairperson's lack of "educational intelligence." Because he only 

possessed "birth intelligence," I was told, he could not "look ahead" in order to make 

appropriate plans, nor could he "motivate people" or "teach people about the use of the 

bank." 

These discussions of intelligence vs. foolishness are prevalent in Mgeta, 

especially, as I will show below, in the negotiation of gender. Even more common is the 

mention of a set of concepts and motivations often called "development ideas" (mawazo 

ya maendeleo). This term is used to define the activities of the farmer who is 

successfully involved in the intensive cultivation of cash crops and/or other market 

oriented activities. When a farmer possesses "development ideas" it is believed that he or 

she will conceive of income earning projects and the appropriate strategies and plans to 

see them through to a successful conclusion. Baba Mbiki rarely talked about other male 

farmers' foolishness or lack of intelligence. However, he often lamented the fact that 

both men and women in Mgeta lacked "development ideas" and were not adequately 

motivated when it came to learning from the experts. 

"Opportunities for development are the same for each person. It is just that those who 
make an effort are those that develop. And those that do not make an effort will remain 
behind to drink local beer and to be hateful. Some have good farms but they give them to 
others who farm and develop, but those people, their work is to drink beer. Therefore, 
development here is for everyone, it does not have "family" (jamii). Even if you don't 
have land. There are those that have land that don't use it, they will rent it to you But 
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you will not have development." 

When his close friend and clan brother lost all his tomatoes to disease, Baba Mbiki said 

this was due to his lack of diligence in researching and applying expert methods. While 

his brother was willing to follow his advice on planting, fertilizing and staking, he later 

failed to purchase the recommended and very expensive pesticides. Baba Mbiki 

explained that he also hid from him the decision to go with something cheaper, further 

demonstrating his antagonism to the rigors of modem cultivation. Baba Mbiki did not 

see this as a consequence of his brother's poverty and almost complete lack of a cash 

income, but as a conscious refusal of the planning and risk-taking necessary to success. 

The infallibility with which he viewed expert technological advice was also illustrated 

when Baba Mbiki told me that he himself had "broken the taboos" (vunja miiko) by not 

adhering to some of the instruction he received from the university and that this had led 

to the illnesses of his goats. 

In another instance, a fanner explained to me that the reason he cannot directly 

ask his peers for advice but instead must learn surreptitiously (e.g. passing through their 

farm when they are not present) is because he is seen as someone who has "development 

ideas" and therefore as a competitor. There is a great deal of competition over 

knowledge in Mgeta. For example, many of those who learn special techniques such as 

tree propagation from the university do not share this knowledge freely with others. As 

described by one woman, 'This (knowledge sharing) requires heart. Some people don't 

want to, and they won't help you, or they won't explain it well at all (laughs). It requires 

heart." An interesting question here is whether this is due to actual market advantages 
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linked to specialized knowledge in agriculture, or whether this secrecy is largely an e^ect 

of the development discourses that I have been discussing. I would argue that it is largely 

the latter, the fact that development is such a risky and uncertain enterprise and that 

success is seen to inhere in "expert" knowledge, produces a situation in which such 

knowledge must be jealously guarded, regardless of the material benefits involved. The 

more that knowledge is seen to be limited to a few elite development personnel and 

progressive farmers, the more difficult it becomes to share knowledge between those that 

would protect their advantage with careful secrecy and those who are resentful and 

reluctant to ask for assistance. In Mgeta, the question of who is gathering what 

knowledge for what purpose is constantly a matter of concern, and this is both an effect 

of actual market advantage and an exercise in deception and subterfuge that reflects and 

reproduces divisions of reason. This jealousy and possess!veness surrounding "expert" 

knowledge was a particularly intriguing aspect of development in Mgeta (also see 

description of research methodology in Chapter 2). 

Rational Masculinity Revisited 

Gender ideologies are central to the constructed divisions that divide public from 

private, production from reproduction, cash farming from subsistence farming. Marxist 

feminists have shown that gender is also materially central to capitalist relations of 

production. Fernandez-Kelly states, 

"Cultural norms sanctioning women's confinement to the household are more than 
ideological constructs. They express an objective reality in which domestic work proves 
to be a mechanism that subsidizes accumulation through non-recognition of women's 
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work. Excluded from the realm of remunerated work, large groups of women have 
historically been transformed at various times into reserves of cheap labor. 
Paradoxically, women are subordinated, not because their work is socially inferior or 
unimportant, but precisely because of its importance." 

Marxist feminists have illustrated the ways in which the gender division of labor has 

contributed to the surplus necessary for capitalist growth. Beneria and Sen (1982) 

discuss the devaluation since the colonial period of a separate women's sphere of 

"reproduction" and its significance to capitalist agriculture in rural Africa. As the 

dynamics of competition, profits and growth come to dominate agricultural production 

and reproduction of the labor force becomes materially central, the forces of capital 

intersect to assert increasing control over this work. These class/gender relations have 

negative consequences not only for women's social and economic opportunities but also 

for food security, family health, and ecological management. One example comes from 

the work of Maddox (1996), whose analysis of colonial labor policies in Ugogo, 

Tanzania, was discussed in Chapter 4. He explains that while men were conscripted on 

plantations "women were officially regulated to subordinate subsistence activities" 

(1996:83). The famines of the late 1940's and early 1950's, tied to export crop 

production, were, paradoxically, blamed on women. Maddox states, "Ironically, by the 

end of the colonial era this process led to many men scapegoating women as the cause of 

their loss of autonomy and to many women seeing empowerment only in escaping the 

confines of the local community (1996:83)." In Mgeta there are no large farms 

producing export crops and labor migration has historically played a less important role 

than in other areas. However, development activities and incentives have nonetheless 

focused on the male head of household as they have in much of Tanzania. University 
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projects assume that all family members will benefit from programs directed at 

improving male farmers' position vis-a-vis traders, capitalist farmers and/or the state, and 

many of these projects have unwittingly promoted the same gender differences as have 

the more direct interventions in the surrounding cash cropping areas. 

Marxist feminist theory has also illustrated the ways in which the gender relations 

of production of capitalist agriculture articulate with local pressures on the division of 

labor. The simple fact that men are spending more time on cash earning projects means 

that women must devote more energy to maintaining the food supply. However in 

addition to this is the growing competition over scarce resources and increasing pressure 

to strengthen the household as a unit of production with a Hrm division of labor. 

Controlling women's labor on both subsistence crops and the family farm becomes ever 

more essential to the economic success of the "household." By defining women's 

agricultural activities as less technical, less planned and rational, such control is enacted 

by male household heads. In this view rational development is composed of "truly 

human" masculine tasks, those which are "conscious, rational, planned, productive" and 

opposed to women's "natural" tasks of bearing and nurturing children and families (Mies 

1982). This articulates with the more general divisions between those who possess and 

those who lack "development ideas." Women are included in the latter, and they also 

symbolize the latter. This naturalization of dichotomies of reason legitimates class 

divisions and strengthens new structures of power and influence in the context of 

economic liberalization. 
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In Mgeta intelligence, "development ideas," and problem solving ability, while 

not completely limited to men, are more commonly seen as masculine traits, as opposed 

to women's more emotional nature. It is often remarked that women are more 

compassionate than men, more nurturing and dependable in times of illness and hardship. 

As stated by one young woman, if she becomes very ill and her husband is absent, her 

friend next door, "knows she must first get water, then light the fire to warm the house, 

then take the pot and cook rice porridge, then wash the sick person, and later she will get 

the idea to tell my parents to come." In contrast, "a man will come tomorrow, or the day 

after, to visit." Also, the proper care of children is seen to require a mother, whereas a 

father can "go to drink beer, leave the children at home and forget to feed them." On 

certain occasions when I helped friends and neighbors I heard the comment, Yeye ni 

mwanamke" "She is a woman." The local symbolic importance of Mama Maria (Mother 

Mary) is one important expression of these feminine values. Among many Waluguru, 

especially women, Mary is revered for her compassion and she is often called upon for 

aid in the case of illness or hunger.® In opposition to these feminine characteristics, 

masculine ideals emphasize the lucid, composed, objective mentality necessary for 

practical and effectual action. The gendered reason/passion dichotomy and the 

relationship with the division of labor is exemplified in the local maxim, Wanaume 

wanachimba kaburi "Men dig the graves." Mama C explained, "If you die, women will 

just sit down and cry, men will think, "What will we do?" and will go to tell their friends. 

Therefore they are more praised, they have more benefit." Another woman stated, "For 

^ For example, one morning when Mama Mwenda woke up wondering what she would cook her children 
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example, if I die, my daughter will run and cry, her strength will leave her. A man will 

grip himself, he understands he must go tell people so they will start to dig the grave. My 

son will have the strength to do this." 

These gender dichotomies are often expressed in relation to development 

activities. Despite the fact that women control a significant portion of land, and that 

much agricultural work is done side by side by husbands and wives, women in Mgeta are 

largely viewed as peripheral to key points in the development process. This especially 

includes the planning required to set up a project, and the strategies needed to see it 

through to a successful conclusion. The commonly heard expression "looking for 

development" (tqfuta maendeleo) is almost always heard in the context of men's 

activities. Baba W explains further, 

'The man is the designer (mbunifit) of seed policy - how will we get those seed, and if 
we get them how will we cultivate them, this is our job.... After you have finished that 
policy, and you have also finished planting, "father can start to move around to find the 
shillings, he can go to Dar es Salaam or Mgeta village (Langali). You see, eh? To find 
fertilizer, to find pesticides..." 

Sometimes these task divisions are compared to those within a university project. One 

farmer compared his position to that of a project chairperson and his wife's to that of 

secretary, who organizes the work at the office/home. When I asked why the husband 

should be chairperson, he explained, 

"If you look at it, the meaning of chairperson is a person with a low rank. It is an 
advisor. Because if you look at a large percentage of homes, can we say the mother is a 
person that sits everyday inside? This is a lie. (Nephew interjects, 'Truly!") This is the 

for dinner, she said some prayers and when a friend gave her potatoes later that day at the market she 
attributed this to the charity of Mama Maria. 
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reason that we have put them as the secretary of the organization. This is a person that 
has a very big job. I am the chairman, I can only walk over there to look for projects. I 
can look for sponsors (capital provision). If I come to the secretary, I tell her, "Bwana, I 
left and I had some ideas. Bwana, let's begin this project." The secretary listens. She 
takes the pen and writes. My job is to "show the fingers" {Kuonyesha vidole refers to 
when a leader lists their important points and shows this visually by simultaneously 
counting these points on their fingers.) The secretary is the boss at the office. Mmmmm. 
Do you understand this? (I inteiject, "Yes") Now the children's work, I said that there is 
a manager there (uses English term, manaja), eh, a delegate, do you see? That is why I 
told you that a very important organization is the family, mother and father and children." 

Here the relative power of husband and wife is described in contradictory ways. A wife 

is not confined to the home and has a higher "rank" than her husband, but she serves as a 

"delegate" who mainly supervises the children. This is illustrative of the complexities of 

gender and development in Mgeta (discussed in Chapter 7). Certain specifics of the 

division of labor, however, are less ambiguous. While the husband "shows the fingers" 

his wife makes a list and carries his plans through to their completion. Another friend 

and family member was also a firm believer in this division of development labor, and 

told me that this was because women inherently lacked certain necessary skills including 

problem solving ability, judgment (iiamu^) and wisdom {busara). In one interview about 

the division of agricultural work in the household, he stated that his wife's skills and 

knowledge were in the areas of planting and weeding the local maize varieties and in 

inter-cropping maize and beans, however she supposedly knew very little about farming 

the horticultural crops that needed more technical expertise. 

"I have begun to explain the garden agriculture to her. She is familiar with it but does not 
have the expertise to understand, first, the crops, "Here it is lacking fertilizer, here there 
is enough, this is such-and-such disease, and so forth." She doesn't understand this very 
well. But I, if we walk in the garden, I explain to her, "this crop needs fertilizer, this crop 
has a disease." 
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He further expressed the opinion that because women were limited in this way, a husband 

was absolutely necessary for development. Presenting the case of his sister, a hard 

worker, but someone that would never succeed without a husband he stated, 

"I can say that the effect of all her drive has been greatly reduced. If she was with a 
husband who could add his ideas, if she would get a husband who himself had drive and 
knowledge, they would have good success. But, alone, she will not be able to succeed. 
What she has is drive, but not even one day will you find her with an expert asking, 'This 
crop, how do you think I should I plant it?" or 'This crop is good to plant with which 
fertilizer?" What she knows is going to the market, planning "in that place I will plant 
cabbage." Well, she has not asked whether if she plants cabbage at that time, in that 
place, are many people growing it or just her, and if they are, should she wait and try her 
luck at the market at another time." 

The ideologies discussed above accompany a gender division of labor in which 

men are increasingly viewed as decision makers in development and women as followers. 

Involvement in the production of horticultural cash crops is rare among female-headed 

households, including those who can afford to purchase the necessary inputs and I would 

suggest that this is largely due to the construction of these activities as highly "technical" 

and better suited to men's abilities. Within the household as well there is a division of 

labor around certain "rationalized" tasks, such as selecting seed and inputs, or deciding 

on crop spacing, described to me by one farmer as "figuring out the system." Men are 

also invariably the ones who plant the seed bed and care for the seedlings until they are 

ready to be transplanted (this is also interesting in terms of the images of fatherhood 

described in Chapter 3). At the Dairy Goat Competition, male scientists examined the 

dairy goats, talked mainly with male heads of household and inspected the record books 

that were always kept men, and not their wives. In addition to these divisions in 

agricultural tasks, few women are involved in farmers' projects in Mgeta. In most 
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projects discussed earlier, women only compose one-fifth to one-fourth of the 

membership. Of the farmers who were chosen for my survey, half were involved in 

development projects and half of these (four of eight) were in the lower wealth categories 

(mainly in tree planting and organic agriculture projects). However, among the eight 

households, only two wives were active members whereas all the husbands were active. 

None of the six female-headed households participated in any projects. 

In Mgeta, critiques of reason, especially the use of terms such as mjinga and 

mshenzi, are rarely heard directly spoken to an adult man. One memory of Thomas Bain 

that especially disturbs the men in our family is that he called his worker, "a grown man," 

mshenzi^ after the worker failed to sweeten the tea to his liking. Such a public attack on 

one's intelligence is considered particularly appalling, however even private criticisms 

are an important source of social conflict. This is especially true in gender relations as 

found in the case of wives and their relatives whose words are seen to put undue pressure 

on husbands to succeed in development, to work harder, to make smart decisions and so 

forth. These women are said to have an mdomo "mouth." Several men informed me that 

women who do not have an mdomo are preferred life partners, others said that they would 

not get married for fear that their wife would have an mdomo. This observation leads 

into an important argument of this chapter, which is that the gender divisions heretofore 

discussed are in part the most recent manifestation of a long standing conflict in 

Waluguru social relations existing between the household and the matrilineage. The 

' Mshenzi in its current means "savage," "uncivilized." Cory, the colonial anthropologist translates this in 
its past usage as "bush nigger" (Cory 1947, quoted in Pels 19W: 131). 
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ideal of the patriarchal nuclear family accompanying capitalist relations of production in 

agriculture articulates strongly with the desire of men to be self-supporting heads of 

household and to free themselves from the division of responsibilities and rights as 

dictated by their affines. 

Freedom (from the clan) and Development 

In a number of writings by Marxist feminists, an emphasis is made on the 

articulation with gender inequities in local social organization rather than on a sudden 

transformation wrought by capitalism on a more gender egalitarian and harmonious pre

capitalist economy. This work builds on Meillessoux's (1981) analysis of the ways in 

which capitalist interests interact with those of male lineage and household heads in the 

rural villages and their efforts to build wealth through the control of women and their 

progeny. In Mgeta however, as in most other matrilineal communities, there is no easy 

alliance between household and lineage heads. To the contrary, the conflicts are 

pronounced. The ideals and relations of the nuclear family therefore do not articulate 

with older patriarchal kinship structures but instead correspond with the interests of 

husbands in rejecting lineage obligations. Capitalist production, expanding markets, 

discourses of scientific expertise and strategic planning, all provide a context in which 

men may lay claims to superior leadership and authority. 

In the edited volume, Matrilineal Kinship (1961), Schneider describes the ways in 

which the interests of the lineage and in-marrying males are constantly at odds in 

matrilineal groups: where lineage is strong, in-marrying husbands wield little power, and 
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vice-versa. Strong bonds of solidarity between husband and wife that are possible in 

patrilineal descent, where wives may lose their own lineage connections, are not 

compatible with matrilineal descent, where husbands must maintain a separate position of 

lineage authority (1961:17). Moreover, this separate authority of the in-marrying affine 

(husbands) conflicts with established hierarchy among the wife's matrilineal relatives. It 

serves as a base with which men can more easily challenge authority and gradually build 

closer relationships of cooperation with their wives and children. Currently in Mgeta, 

husbands gain advantage in these negotiations primarily through the market system rather 

than through their own descent relations. 

While the matrilineage once held considerable economic importance in terms of 

land and labor access as well as the organization of tribute and exchange, clan relations 

have now become somewhat superfluous to the relations of production. Gough (1961) 

who has written extensively on the subject of matrilineal descent states, "as soon as 

individuals begin to acquire private earnings, violent tensions occur between conjugal 

and patrilineal ties on the one hand and matrilineal ties on the other." She states that 

while patrilineal and mauilineal descent groups both may lose their economic relevance 

in the capitalist market system, it is the latter that seem to be most affected, especially in 

the early stages of economic change: "Matrilineal groups seem to be badly hit as soon as 

their members enter the market system. Although they may not disintegrate altogether 

for many decades, they are likely to break down into their minimal segments." In the 

Ulugurus these transformations have been well underway since the colonial period. In 

the wetter and warmer Eastern Ulugurus cash cropping opportunities caused a shift away 
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from matrilocal residence as early as the 1950's. Pels describes the high prevalence of 

virilocal marriage since this period and states that this is explained by "the capacity of 

these fertile valleys to produce profit by cash crops for both an official landholder and his 

sons, something that was impossible in the drier Mgeta area (1999:182)." In Mgeta the 

current trend is toward neoiocal marriage, and, as in the Eastern Ulugurus, this is due to 

agricultural, business and wage earning opportunities that engage men as household 

heads, independently of their lineage relationships. Here, in addition to the practicality 

and necessity of the shift to the nuclear household, there is a marked enthusiasm for the 

possibility of economic independence. 

The commodification of land has figured centrally in the decline of lineage 

relations in Mgeta and one often hears the expression mjomba ni serikali ("mother's 

brother is the government"). One informant stated. 

These days, many people do not have this behavior, that is, clan behavior. They have just 
one language, that of saying, "Me, my mother's brother is government" Or, "Me, the 
thing that I want is law. Therefore, they don't care for their traditions. Because what has 
come? The law. 

In our family the most important fields of Mama Mbiki and Mama Mwenda were 

purchased from their father's mother's brother, who was no longer a resident of Mgeta. 

It was relatively easy it seems for the husbands of the two sisters (Baba Mbiki and Baba 

Mwenda) to travel to the distant home of the uncle after the death of their father-in-law 

and persuade him to sell the clan land at an affordable price. His relationship with his 

sister's children no longer of central importance in his life, he accepted a price that was a 

fraction of what they had demanded. In turn, Baba Mbiki plans to pass this land on to 
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both his sons and his daughters, and says that the existence of a will, combined with 

written evidence that the land was purchased, will help to dissuade these matrilineal 

relatives from legally challenging the inheritance 

In land tenure discussions, ideals about the rights and responsibilities of husbands 

in the nuclear household help make a forceful argument against clan control. Baba Mbiki 

states, 

'To purchase land and to hand it over to the children is best. Because that is my right, I 
looked for that land with Mama, with whom I have produced (children). Therefore, in 
the case that I die and a person comes along to bring problems to my family, to tell them 
that something is theirs, they can go and find a special book where I have written: this 
farm I bought and I hand to a certain child, that farm I bought and I hand to a certain 
child. Therefore, this is the wealth I have looked for myself, personally, and the one with 
rights is my child." 

The discourse of rights, in land and in children, is linked to men's perceived role in 

"searching for development" but also to social reproduction. This is a very important 

point and one to which we will return. Land in Mgeta is very clearly connected to the 

ideal of social continuity. There are related sayings such as, "Selling clan land is like 

selling the clan." Men's suggestion that they should be allowed to pass land to children 

necessarily rest on their arguments about the production of life and the social group. 

They therefore discuss how, by working the land, they have "produced children" and 

helped them to grow.'" For example one fanner stated, 

"I see it is better to continue the way we are going (bilateral inheritance). It is better. 
Here I will give an example of myself. I have a clan farm, I am Ng'amba, I have given 
this farm to my son and he has produced this child (points to grandson). If I die it's 

The term alituzaa "She/he produced us" is used in Mgeta to trace paternal descent. 
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necessary that my son inherits, and that my son passes it to this grandchild. I see this is 
very good. And the reason I say it is very good, that farm that I received from the 
Ng'amba clan, it is that which I worked until I raised my son, I produced him and he 
grew. And that same child has produced a grandchild, he has again raised him, he has 
grown, and with that same farm. Now I am going to rob my own child, and this 
grandchild will be raised with what?!" 

The processes of capitalist transformation that have been discussed here are 

incomplete and uneven. Continuous legal disputes attest to the continuing power, 

through law, of the matrilineal clan. Also in some clans the elders still wield 

considerable authority over in-marrying males. In Nyandira, the amount of land 

controlled by largest land holding clan has not declined, and the role of the mjomba is 

still central. An in-marrying male in this clan is often required to pay a portion of crop 

proceeds to his wife, her mother and her mother's brother, and it was generally expressed 

in discussions with men that husbands are treated as "slaves" and "have no voice" 

{hawana sauti) in decision-making. One fanner stated, "If you cultivate crops, and you 

go sell them, mama (his wife) will take control of the money, she will say that you did 

not come there with any farms. More often she will just give you money for beer." 

Discussions I had with Waluguru men of varying ages and wealth status convinced me 

that the question of clan economic power continues to be an important concern. Men 

would often speak of a pressing desire to be independent and self-sufficient. Another 

married man, who was relatively poor but was busy with the gradual construction of a 

house separate from his home in his wife's matrilineal compound stated, "Now I help 

myself, I myself, because I have the ability to be self-sufficient. It is important that I 

myself use my strength, all of it, to meet my needs." Many other men would tell me of 

their reluctance to build something cha kidumu (of permanency), whether an improved 
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house, a goat shed or anything similar, on land belonging to the matrilineage, because of 

the possibility that their wife would die or divorce them. In the case of divorce or death 

of the wife, according to Waluguru customary law, men do not have rights to any 

matrilineal land or to the house built in the wife's matrilineal compound. It is assumed 

that after a wife's death, a man will pick up and leave to find another wife, as stated by 

Baba Mbiki, "I will go to begin again in new circumstances." Children may care for an 

elderly father however even this is negotiable, and, as our grandfather told me, depends 

on the marital relationship. His own father was not cared for by he and his siblings 

because of the father's poor treatment of their mother, especially his philandering and 

waste of household resources. When she died he was told to move back with his sisters' 

children. 

An Mgeta farmer may be positioned in contradictory ways in respect to the 

hierarchies of development, living in the village, owning little wealth, lacking the capital 

to participate in development projects, yet at the same time benefiting socially and 

economically from the opportunity to reject lineage controls and obligations. This very 

likely explains why, in every discussion I had with men in Mgeta, wealthy and poor, old 

and young, there was never a challenge to the rights of lineage sons to purchase land (at 

very high prices) from their mother's relatives. The costly disputes and enduring 

cleavages that have accompanied these changes are almost always blamed not on those 

who want to sell clan land but on the clan members who would prevent this action. Even 

among men who cannot afford to purchase farms and raise a family, there is little 

resistance to the privatization of land. Many young, single men seem content, at least for 



the time being, with the day to day existence offered by the free market, becoming 

involved in the transportation of crops and supplies, and working as a laborer for 

wealthier businesspeople or farmers. They describe this bachelor life as one of relative 

"relaxation" {starehe) and remark on local women's patience with their indecisiveness." 

In the many discussions held on this topic the only opposition to the current trend of 

selling clan land to non-clan relatives came from a woman elder in the dominant clan in 

which typical relationships between in-marrying males and clan elders prevail (I will 

henceforth call this the Wapinga clan). 

It is notable that the rational relations of household production are often 

contrasted with the exploitative, inefficient, irrational economics of the matriclan. 

Women in the Wapinga clan are viewed by a number of men as a prime example of 

continuing backwardness and ignorance in Nyandira. One friend would often remark to 

me that these women spent all their money on donuts and bananas. Instead of using their 

money from a large harvest of peas to purchase farm inputs such as seeds, they would 

purchase a large bag of donuts to share with their relatives and friends at home. This was 

an obvious exaggeration, and seemed to express his general frustration with lineage 

relations. (He would often remark as well on the land that was taken out of his control by 

his own mother's clan relations.) He explained further. 

" As described in Chapter 2, it is not uncommon for women to raise children without a husband. There 
may be a variety of arrangements made in which a woman receives a certain degree of economic support 
from men who may be married or living with someone else, or who, like these young men, prefer to remain 
single. The currently widespread resistance to marry, however, is seen as a major problem by elders and 
described as ujanja, or slyness, on the part of youth. 
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"If, whenever a husband wants to use his talent, or his knowledge, or his intelligence to 
promote the family, his wife leads him with her ideas instead, well, this family will not 
have development. Even if they cultivate, harvest and get money, they fail to buy even a 
hoe blade. Do you remember (names neighborhood)? Are there people who have 
developed there? Are there people with improved houses? No, that is where you find the 
"original" Wapinga, there is no development at all, because there are not many ideas 
from the men. (Whispers) What they use are the ideas of women. Therefore 
development is not present.... Maybe some women without husbands, they will try every 
way to look for a life, but not those over there in (names neighborhood). Those women 
have economics, they will sell peas up to laki (100,000 shs. or $150). But if my relative 
has begun to harvest she will forget even to buy another kind of seed to start sowing. 
Every day she goes to Msewe, donuts, bananas. Even her house she fails to fix it (the 
roof) with traditional leaves." 

In a similar way, land tenure is viewed either as progressive, rational, ordered or, if it is 

based on matrilineal descent, as backwards and haphazard. For example, one woman 

stated "We are going with expertise now (tunakwenda na utaalum). In the following 

quotation, her husband in a separate interview similarly contrasts bilateral inheritance 

with the "outdated" tradition of matrilineal inheritance: 

We say that this tradition is very outdated {imepitwa na wakate)... Now, because we are 
going this way, we are going forward, well, after you have taken the farms they will not 
go with your kin again. It must belong to you and your children. 

The same farmer also described the process of inheriting a farm from your father, itself 

an exercise in reason, involving the keeping of records and the ability to plan 

thoughtfully for your children's future. Again this was opposed to matrilineal 

inheritance, which was seen as a major cause for disputes and "illness" in the conmiunity. 

Below are several more excerpts from the interview: 

'The reason that people have disputes (about farms) at the very start is a result of 
tradition. The tradition of long ago, if you have an mjomba (here refers to lineage head) 
and his mother left him some farms, he will hand these to female children only, your 
grandmother. Now your grandmother leaves this to girl children, and so on, therefore if it 
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is a boy child, from time to time this illness will happen, he will not be given land.... In 
this way the power was with our clans, in the tradition of the Waluguru this is on the side 
of the mother. This is how it happened and how this illness of farms has occurred." 

"Some elders, who have a little "plan" (used English), will sit (vowel lengthened to 
denote time spent sitting), then they will say, "Mmmm, I know that our traditions are 
very bad. If I die, these farms will all be robbed by my sister's children." 

"Father did it very sensibly. Also, those people were very bad, they robbed him so that 
he did not remain even with a single farm. But Father, he got many witnesses and 
brought them, he paid them to witness his history. I have the paper inside, his history is a 
really good one. He wrote, "When I was bom we were two, by my mother. My father 
had farms one, two, three, four, five, six. I have farms one, two and three. Therefore he 
gave his farms to his children, and 1 will give mine to my children, no one will harass 
them. You see, eh? Therefore, this language, a person who has conversed this way, if he 
has died, really a person who tried to deny him, even if he goes to the courts, he can't get 
anything If I fail to converse this way it is possible that after I die, a rude relative of 
mine may come along, "Ah, ah, the farms belonged to my relative and I must get a little." 
Amongst the Waluguru this is a behavior that is very common! To say, "Oh, this farm 
belonged to my mjomba and I must get some" or "Ho! Baba had many coats and I myself 
must have one coat." In the past this must be granted, but now it is not really necessary. 
You are told, "Haya, Go your way!" 

Interestingly, in other accounts, usually those given by women, the Wapinga clan 

was described not as irrational but as wakali "fierce" or wakorofi "rude," and their 

neighborhood as a place of ugomvigomvi "quarreling." In a number of interviews when I 

asked women whether they felt that husbands shared resources and incomes with their 

wives, the conversation would invariably turn toward a discussion of Wapinga women 

who were perceived not as foolish or frivolous but as rough and uncooperative. I would 

argue that this shift in signifiers represents an alternative interpretation of declining clan 

relations and the rise of the nuclear household. 
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Pels' work shows that integration of the Eastern Ulugurus into a cash economy 

largely served to erode female power, describing how new virilocal residence patterns 

"implied an increasing dependence of the household on the husband" (1999:182). As 

millet production came under the control of men, women, once responsible for the 

cultivation of millet and its conversion into beer and labor, were pushed into subsistence 

farming. He suggests that it follows that women were also opposed to virilocal marriage, 

because "when the couple had settle virilocally, the women had few independent sources 

of income, since she could not draw on the labour of her own lineage for agricultural 

production (1999:183). Women in his account respond to migrant labor and virilocal 

residence by commodifying their sexuality, in effect electing to stay at home and have 

children with other men, "the cash economy made boyfriends, and the active sexual 

power to attract them, more of an economic necessity for women whose marital and 

kinship network broke down under its influence (1999:184). Although I am not familiar 

with the situation in the Eastern Ulugurus, I would not argue that wage labor and 

migration clearly put women at a disadvantage, at least in the Mgeta area. Initiations 

songs that depict the infidelity of a woman to her husband are used by Pels to show 

women's antagonism to wage labor and search for "another household asset." However 

it is possible that these songs express ensuing negotiations over the marital contract rather 

than obvious antagonism on the part of women to their wage-earning husbands.'^ The 

Of the two songs transcribed by Pels to argue his point (1999:176-177), only the second seems clearly a 
description of "secret liasons." In the first song, the idea that there are "guests/strangers at home" could 
refer to menstruation, as even in Mgeta initiations this metaphor is common. The second song as 
acknowledged by Pels serves as a warning from elders. The description of the incident is negative as 
demonstrated by the fact that the adulterous couple are called "stupid people" and the man, a "rat who is 
eating my maize." These songs do not necessarily support the argument ^at initiation practices served to 
"instrumentalize and alienate" a woman's body in order to mediate new relations with the outside world. 
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situation in Mgeta is quite different than that reported by Pels for the Eastern area. 

Women to whom I spoke were almost unanimously in favor of bilateral inheritance and 

to my surprise, many preferred neolocal over matrilocal residence. In their explanations 

for this preference women often describe the lack of peace and cooperation that one finds 

when living with extended kin. Mama M had a very close relationship with her own 

parents but had experienced much difficulty living for several months with her in-laws. 

Still, in her opinion neolocal residence in general is preferable to living in the compound 

of either group of relatives. She stated, 

"We like the man's mother to be far, and the woman's mother to be far! In this case, if 
you are sick, the man's mother will be troubled to come and see you, and the woman's 
mother will be troubled to come see you... There will be no arguing and arguing. That is 
how we like the family, one in Ndugutu, another in Mtamba, another in Lubwe (three 
most distant neighborhoods of Nyandira), when you see each other you will love each 
other!" 

In other cases, respondents reported the incidents of clan members who were 

wakorofi (coarse/unpleasant) taking land away from their grandchildren. A woman who 

was quoted in the last chapter discussing the gentle (jnpole) character of her own clan, 

made a contrast with the Wapinga clan that emphasized the lack of peace and equity 

amongst the latter. She states that rather than sitting quietly and peacefully with his in

laws, her son, if marrying into the other clan will be constantly harassed. Men and 

women of the clan will ask him, "How come you're poor and you married my child? Get 

lost, go and build your own house." The following is an excerpt from an interview with 

another woman. 
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• Do people ever say, we Walelengwe (clan name) have a good character {tabidyi 
• Eh. And they can say, Ka! The (Wapinga) are not people, they have a bad character. 
• I have heard that before. 
• Do you hear? Those (Wapinga), they are thieves there. They steal cabbage, cocoyam, 

they are sent to the police, they return, they steal and they are sent to the police. 
• But why do they steal if they have a lot of land? 
• They are too lazy to farm. Eh heh. Now, a man with little land goes to be engaged 

with a woman, really, they can jeer at him, they say, "You don't have land, look at me 
I have a lot of land." But if you look elsewhere, like myself, I don't have farms, my 
husband doesn't have farms, but in our life we purchased them, and a few I was given 
by father. Therefore, his life is my life. There is no saying I have more, or my 
companion (mwenzangu) has more, there is none of this. We understand each other 
as is normal. Now another, when he goes to marry a woman, he is threatened, if they 
find him with no farms, every day he hears, "I see that I have a lot of farms, I have a 
lot of money." Kumbe it is not this way. It is necessary within the clan, that if father 
goes to engage someone, it is necessary that he has enough farms, and if mother has 
some, good, if not, fine, they will just live. 

An older male friend expressed a similar viewpoint when I asked him whether 

there were household inequities in work allocation and income distribution. He 

immediately discussed the Wapinga clan and said that "men lose all hope" in such 

situations. He further stated, 'This is the behavior of some young women who say, 'this 

land is that of the clan.' These women mie their ndugu ("kin" or "comrade" in Tanzanian 

socialism), together with all that he harvests." 

It is significant that in these quotes, a husband is referred to as "companion" 

(mwenzangu) or "comrade" ndugu. Both of these terms are commonly used to indicate 

close social relationships and ideals of reciprocity. Here they mark the contrast between 

ideal marriage and relationships within the matrilineal clan. It is also interesting that in 

the latter discussion the clan members are viewed as "thieves," although this seems 

incongruent with their role as wealthy landholders. This is an especially serious 

accusation in Nyandira, especially by a woman. Many women that I knew were 
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preoccupied with thievery, as expressed in agitated conversations about the latest 

incidents and in interview responses that emphasize the lack of responsibility and 

reciprocity evidenced by this behavior. The clan members who own large amounts of 

land and use this fact to dominate their spouse rather than cooperate together as one unit 

are similarly seen as selfish and antisocial. 

Discourses of reason that characterize the matriclan as brusque and 

uncompromising and the nuclear household as cooperative and integrated both 

accommodate and challenge dominant gender ideologies. The other side of the focus on 

the nuclear household in Mgeta is this emphasis, by both women and men, on the need 

for reciprocity and interdependence, as opposed to dominance and hierarchy. This 

reciprocity is constructed in opposition to not only lineage authority, but also divisions of 

class and state and plays an important role in shaping responses to top-down 

development. As will be shown in the next chapter, the nuclear household is positioned 

in very contradictory ways, both promoting the interests of male household heads and 

wealthy fanners, and simultaneously uniting farmers across divisions of class and gender 

to oppose hierarchy and expand participation. This can be better understood through an 

analysis of the current division of men's and women's household labor in agriculture and 

its spatial and temporal relations. This will be the subject of Chapter 7. 
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Conclusion 

This chapter has described some of the ongoing inequities in participatory 

development in Mgeta Division and the linkages to structural divisions of class and 

gender. A farmer once told me that there are two different ways of raising livestock, the 

way a wealthy farmer does it, with medicines and nutritional supplements, and the way a 

poorer farmer does. A neighbor (the one who sold his land and was therefore assumed to 

be mentally unfit) similarly compared two methods of cultivation, one used by those 

"with uwezo (possibilities)" who purchase inputs to farm peas and green beans and one 

used by those without, and who mainly cultivate maize and beans. Along these same 

lines, an elder commented on land distribution, "If you look at those people you will see 

that all of their farms have streams. Therefore, people like them you can say that 

concerning both money and food, they don't have any problems. But on the other side 

there are others and we have a desert of sun. Those others if they trouble themselves here 

and there, they can't totally fail to get food, they will get it and they will eat." In effect, 

there are two different "classes" in Mgeta, defined (in ideal terms) by two distinct and 

interrelated sets of activities in time and space (Also see description of wealth ranking 

approach in Chapter 2.) 

In Mgeta wealthier farmers intensively cultivate horticultural crops such as 

cauliflower, green beans, leeks and tomatoes on more centrally located, irrigated, 

purchased farms called "bustani." They sell these crops to traders or travel to town 

themselves to find markets. While in town they investigate the best prices for fertilizers 

and pesticides, they purchase more affordable household necessities such as bulk maize 



flour, they observe and discuss new business opportunities. These farmers manage 

different levels of capital, some have relatively large bank accounts in town. Others fund 

smaller projects with loans from the fanners' bank or local businesses. They do not work 

as laborers themselves, but instead can afford to hire laborers on a regular basis or at least 

occasionally for the larger jobs such as clearing and harvesting. In the village center they 

can often be found at project meetings, university extension seminars, or discussing 

business opportunities with local government officials. The latter may sometimes take 

place in the Western-style bar, or when more privacy is desired, in the makeshift bars in 

the back rooms of shops. As described above, such discussions and plans are often 

secretive and jealously guarded. In contrast, poorer farmers cultivate "low technology" 

"subsistence" crops such as maize, cocoyam, sweet potato, and legumes on non-irrigated, 

non-fertilized, inherited, distant fields. These crops are used at home or are bartered or 

sold locally, to other farmers from Mgeta and the surrounding area. Other products may 

be locally traded such as beer, cooked food, cakes, eggs, chickens. Additionally, 

livestock and crops are purchased and transported by foot over mountain paths in order to 

take advantage of differential prices across the mountains, according to accessibility. 

Trips to town are very rare, and are often for the purpose of requesting assistance from 

close relatives who have relocated. When extra cash is needed for a holiday or special 

purchase, day labor is a common option. For some, work as a kibarua or laborer is the 

main source of income. Rather than learning in the more formal, university extension 

setting, much of their knowledge (other than from personal innovation) is garnered from 

informal discussions and observation, as one farmer remarked, njiani ("on the path"). 
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Although participation in development is limited to those who have access to the 

necessary material and social capital, economic failure is largely seen to be due to 

personal shortcomings. Laziness, indifference, and especially a naturalized feminine 

irrationality, are some of the characteristics associated with less economically successful 

farmers. Altematively, successful, male farmers are seen to operate with wisdom and 

reason in the sphere of public functions and capitalist production. As explained above 

these gender hierarchies link up with the divisions between the nuclear household and 

extended matrilineal relations. Yet, as it has also been suggested the significance of the 

household in terms of social change and class/gender relations is complex. Despite what 

one might predict considering the status of women with the matrilineage, women as a 

group are not opposed to the shift toward the nuclear family. In fact, women seemed to 

be extremely happy to marry and there is notable jealousy directed toward married 

women in Mgeta (see Chapter 7). Also, those who are married are for the most part very 

supportive of their husbands. This is true even for those who are fairly well off and 

financially independent. Moreover, both women and men describe clan relations as one 

of arguments and disputes and the household as arena of mutual responsibility, 

interdependence and respect. The next two chapters will be devoted to a better 

understanding of these contradictory processes. 

Finally, it is important to describe the challenges confronted by those men who 

exemplify the masculine ideal of development prowess. Far from an ideal life of 

bountiful health and leisure, success in the rural areas involves intensive work, 

responsibilities and risks. Many of the men in our family rarely stopped their work 
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activities from dawn until dusk, trying to make ends meet for their families. Baba 

Chuma, a young sister's husband and father of three, would sometimes spend several 

days walking to isolated villages in order to purchase chickens and goats to resell at the 

Nyandira market. When he returned to the village he worked tirelessly on the farm, even 

spending many nights there to ward off thieves. I remember one time he suspended this 

watch for a couple of days for a funeral, and on this day thieves came and stole half of his 

cauliflower crop. Several weeks later his house was broken into and vegetable seeds 

were stolen along with a weighing scale. Baba Chuma was often sick in bed with fevers 

at the end of his work day. Baba Mbiki, whose tomato crop is always a major 

undertaking woke up at 2 am four nights a week for several months to water the farms 

during a severe drought, because that was the easiest time to control the irrigation system. 

Baba Mwenda, although he was over 65 and in poor health with diabetes, would also 

water his crops late at night, after spending the day cultivating or doing village 

construction jobs. At least once a month he would walk all day down and up the 

mountain to save 500 shillings ($.80) to board a bus in Mlali and visit his brother in 

Morogoro. 

The greatest adversity faced by these men is the possible loss of life in the pursuit 

of development, mainly by the way of lorry accidents on the road, and also due to the 

growing incidents of banditry. A couple of weeks after I returned from a short trip to 

town I asked where a family acquaintance had gone to, as I had not seen him since my 

return. I was told that he died with several other men in a lorry accident while I was 

away. This was described to me with great sadness but without much comment as to the 



sudden and unexpected nature of the accident, which was a normal occurrence in Mgeta. 

Two of my friends I later learned had been widowed in similar circumstances. Also, as 

previously mentioned, one of the daughters in our extended family had lost her husband 

to highway bandits, where he invested the family savings in the transportation of a 

truckload of onions. For these reasons, Baba Mbiki's family did a lot of worrying when 

he was away. Whenever he was late to return from his trips to Dar es Salaam, Bibi, 

Mama Mbiki and the girls would spend the evening saying prayers. And on one night, 

after my return from the field, Baba Mbiki was indeed violently attacked and robbed in 

Morogoro by a gang of bandits with knives. Luckily he has since recovered from his 

injuries to return to his economic activities, and his responsibilities in household and 

community leadership. In this he draws much of his strength and what he sees as his 

"ability to persevere" from his marriage and also from the Catholic Church, the subject of 

the following chapter. 
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THE LOVE OF MONEY OR THE MONEY OF LOVE: 

THE CATHOLIC CHURCH AND DEVELOPMENT 

Introduction 

The parish priest in upper Mgeta marveled at how the "Waluguru are so hateful" 

and yet so generous. Week after week he observed the gifts offered during the mass with 

much surprise and gratitude. To encourage continuous enthusiasm he and the church 

leaders, successful local fanners and entrepreneurs, suggested an ngonta ' be added to the 

offering, something that would help stimulate further generosity and investment in the 

church. Soon the previously solemn hymns of the offering were replaced by traditional 

drumming and song and even spirited dance. During these offerings neighborhoods 

would take turns presenting ngoma and gifts in a colorful procession. I looked forward 

each week to this part of mass and the contagious excitement - as the drummers drummed 

and chickens squawked the neighbors would make their way forward in a joyful crowd, 

waving yard-long bars of soap, bright cans of lard, chickens, eggs, and giant cauliflower. 

After some weeks of this it became apparent that some parishioners viewed this weekly 

offering as a form of neighborhood competition. For instance when it was our turn to 

tally our gifts, I was told by some of the neighborhood leaders to indicate the price that 

spaghetti (my contribution) would fetch in the village and not the price I had paid in 

town. I was told that by increasing the value of our offering by a few shillings we would 

look better in the community. This was all the more important considering that the 

amount of the contribution was closely watched by the priest and tallied up each week 
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and announced along with the payment of church fees. He would often comment about 

how such and such neighborhood had made a tremendous effort and how another had 

disappointed. Neighborhoods in Mgeta vary significantly by wealth, the village center 

and areas with the most fertile, irrigated land contrast sharply with the drier areas located 

far from the rivers and irrigation furrows. When one distant and arid neighborhood finally 

reached some minimum value that they were expected to contribute our priest announced 

that he would pay them a visit, bringing the blessings of the church personally to their 

homes. Despite the competitive atmosphere, not everyone in Nyandira expressed a 

consistent interest in the weekly accounting. When a neighborhood contributed three 

eggs in the offering there was little commentary by those that I talked to, except that 

"they had done the best they could." Also, in choosing their gifts I noticed that many 

people preferred to focus on the novel or aesthetically pleasing, and not on contributing 

small amounts of money to purchase something more valuable (as the priest had 

continuously suggested.) As in other aspects of gift giving in Mgeta, the focus was on 

the intention and the ideal, rather than on calculated exchange. 

In any analysis of modernization and development in Mgeta it is important to 

include a discussion of Christianity and its emergence as in other parts of Tanzania as the 

"religion of business" (Green 1995). The influence of the Catholic Church as a champion 

of development and modernity has great historical importance in the Uluguru Mountains 

as shown in the work of Pels (1999). His research in the Eastern Ulugurus illustrates the 

ways in which the British system of indirect rule and the simultaneous emphasis on cash 

' Local drum music and dance. 



209 

cropping coincided with a mass conversion to Catholicism in the 1920's. The church 

educational system became important as a means to attain the skills and knowledge that 

would help ensure one's position in the Native Authority and therefore access to large 

tracts of lineage land, or alternatively to attain other remunerative non-governmental 

positions such as teacher or catechist. Droves of people asked to be baptized beginning 

in the late I920's, and Pels argues that it was through the church that "one could become 

attuned to the rhythms of an indirectly ruled, cash cropping world" (1999: 145). In the 

Eastern Ulugurus this period of very active conversion ended in the mid- to Iate-I950's 

with the end of ULUS and the beginnings of the independence movement.^ 

On the western side of the mountains, the church continues to enjoy a very strong 

popularity and the linkages to development are perhaps more pronounced than ever. This 

is evident for example in the fact that church leaders and economic leaders in Mgeta are 

one and the same. Even those entrepreneurs and successful farmers who do not attend 

church or lead particularly pious lives seemed to be closely allied with the priest, and 

could be found exchanging favors with him. For example, when our first priest left to 

pursue further studies he made a long farewell speech that exclusively thanked the 

various shopkeepers for their assistance. Some of those named were never actually 

present in church, although they were held up as model parishioners. Despite these 

points and others to be discussed below, there is also a broader appeal of the church, one 

that promotes ideals of community and social interdependence as a path to personal 

^ Pels also contrasts the trends in people baptized "for life" vs. those who were baptized "for death" or as a 
way of attaining a better hereafter or to cure a severe illness. From 1928 the former rose steeply while the 
latter stayed relatively steady. 
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success. I would argue, similarly to Pels, that the causes of the linkage between business 

and religion are found in the interaction between local and global forces. This contrasts 

with Green's assessment of the Catholic Church in Ulanga District, Southern Tanzania, 

where an externally enforced profit orientation serves to alienate the local population 

from the priests and the "institution" of the church and to emphasize instead the 

"practices" of Catholicism (blended with local religion.) Instead in Mgeta one observes 

an ongoing dialogue between the parish and its parishioners. These relationships are 

quite contradictory and changeable, and play a central role in the active negotiation of 

development. 

Selling Religion 

In Mgeta the rationality of Christian life is continuously opposed to the 

superstition of traditional religion. One of the wealthier farmers in Nyandira who does 

not practice local religion stated, 'These followers of tradition {yvatu wa mira) are 

destroying us now. On the side of religion they have erred, and on the side of the 

government they have erred, these people. They deceive people saying, "Bring me 

money and we will call a healer that can bring rain." And, really, it is not possible to 

bring rain!" A number of sermons focused on the recent influx of witch hunters and their 

deleterious effects on the community, while others criticized traditional religion in a more 

fundamental way, arguing that those who visit healers and wear mfiande^ are practicing 

ancestor worship in direct opposition to the teachings of Catholicism. In one particular 

^ Ancestor bracelets, described in Chapter I 
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sermon the priest who was noticeably disturbed and irritated about this issue told the 

parishioners, "If you look at those who go to the healers, you find it is the mashamba" 

(this translates as country folk, and is normally used to connote ignorance), and he 

threatened that he would one day have everyone remove the mhande during mass. 

Classified as irrational, veneration of ancestors is viewed as a serious limit to 

development, much the same as is witchcraft, and those who practice it are seen as 

ignorant country folk, living in the past. The priests are joined in their views by the 

wealthier farmers of Mgeta. Many of these individuals eschew completely local religious 

beliefs and practices, accepting the Catholic Church's teachings that these practices are 

superstitious and backwards. Others may continue to wear mhande but rationalize this by 

describing the importance of lineage identity, age status, and social cohesion rather than 

actual spiritual powers. They also often differentiate between a vaguely held "belief and 

the truisms of the Catholic faith. For example. Mama Mwenda stated in an interview. 

Do you hear this, Regina, for example, Ema is ill and crying. I go to piga ramli (conduct 
a divination) at the healer. (Here Mama Mwenda describes the activities central to a 
healing rite: the identification of the ancestor by the healer, the cutting of bark from a 
cenain tree and finally, kutambika, calling the name of the ancestor and securing the bark 
on the wrist of the child.) But this is not a lesson that can bring much understanding. 
You know, people who died long ago do not return. It is just our belief which makes us 
say, "Oh, Mzee so-and-so died and has come to touch someone." This is our belief, but 
there is nothing at all! You will meet those who say that they return to touch someone, 
you will meet this genuine Luguru, and they will tell you they said a mass and the 
ancestors quieted down. But do you think the ancestors are the ones who brought the 
rats?^ It is a lie. The way that they return to bother, it is this, you are sleeping and you 
dream of them, or you had never known them and you are sleeping and in your dream 
you see them.... The elders have given you a history of long ago, long ago. Now we are 

'* Rats and crows are both often said to embody the spirits of ancestors. As described in the following 
chapter. Mama Mwenda received the name of an ancestor and attained the title of Mwenye Mlunga ("owner 
of the spirit emblems," described below) after her farm was infested with rats. 
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scornful (of tradition). We pray to our Father in heaven that he will help us. Anything 
else we have left it behind completely. Eh. I think this is how it is. Do you understand? 

The church represents that which is new and forward-looking, not mired in the 

fears and superstitions of the past. I remember an older farmer I met on the road once 

told me that he would never wear mhande because this would mean that he has "returned 

below," when instead he wants to "rise up" (of course, this symbolism is also very 

common in the church). While many agree that evil spirits do exist, faith in the power of 

God overcomes these sources of potential harm. Once when I asked Baba Mbiki about 

his own beliefs in ancestral sprits he showed me his arm and said "Do you see? It is just 

flesh," i.e. not protected by mhande, and added that he is not afraid to die when his time 

comes. When the priest included in his sermon a story about a person offering delicious 

food to a guest (representing God) on a plate filthy with "garbage" (takataka), Baba 

Mbiki insisted that he was referring to local religion, although others had different 

interpretations, saying that the "garbage" symbolized thievery, contemptuous behavior, 

and/or sexual promiscuity. 

The Catholic Church in Mgeta has come to represent modernity and reason not 

just because of this opposition to local religion but because it actively promotes ideals of 

economic advancement and material progress. The church itself operates much as a 

business, engaging in commercial transactions aimed at the maximization of earnings. 

One of the most obvious ways in which the church demonstrates its business ethic in 

Mgeta and elsewhere in Tanzania (also see Green 1995:32) is the considerable fee 

charged for the sacraments including baptism, first communion, confirmation and 

marriage. Each requires a cash payment of approximately 2000 shillings, as well as the 
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payment of the annual membership dues of 2000 shillings per adult and 1000 per child. 

Those who have not paid their family's annual dues for the year are also prohibited from 

receiving communion at Sunday mass. When taken in total these costs are very high by 

local standards. For a family with four children the cost would reach 8000/= per year, 

plus 2000/= for each special occasion. Although this might only reach $20-30, by local 

standards this is a significant expense. Our own family would always make the payment 

at harvest time, an indication that even for the most wealthy fanners, the fees are 

considered a significant expense. This results in many people forgoing their payments 

and not receiving weekly conrmiunion until it is absolutely necessary (i.e. when a family 

member is receiving a sacrament such as baptism. First Holy Communion or marriage.) 

This is a problem for many, for example one elderly friend told me that he used to attend 

church only for the benefit of receiving communion and was now worried that without 

partaking in this sacrament he might "do something bad." A young woman said, "it 

breaks the heart" to enter church but not receive communion. Others described how they 

had to "deny themselves" (kujinyima) many daily necessities in order to pay their yearly 

fees so that they could continue to receive the Eucharist. Interestingly, Baba Mbiki 

originally told me that he did not think the amount was large, but later brought the topic 

up himself and informed me that his leadership in the church had prevented him from 

being forthcoming. When I later inquired at church about this practice, the head priest 

argued that Mgeta parishioners did not pay even when the fees were much lower, and that 

the problem, once again, was that the Waluguru thought they were still living in an era of 

colonial patronage, they expected free "hand-outs" from the church and did not want to 



214 

"do anything on their own." He compared the area to Kilimanjaro (the wealthiest rural 

community in Tanzania) where a very different outlook prevails - people voluntarily take 

good care of their church and want it "to look nice." He even admitted that, because 

"people of Mgeta love to go to communion," denying this sacrament was selected by 

church officials as a feasible way to require people to meet their payments! It was also 

common that on Sundays the priests would stress the importance of communion in 

sermons and chastise people for not receiving this sacrament. 

The Catholic Church in Mgeta is not a wealthy institution, and is barely able to 

support it's meager needs such as salaries for catechists, cooks and other employees, 

food, fuel, building and road repairs, and small community projects. The grandest 

aspirations of the head priest involved only the purchase of a church generator, ostensibly 

for evening meetings and classes, but also, he informed me, because he liked to write in 

the evenings. However, small differences hold a large significance in Mgeta, both 

materially and symbolically, and the enthusiastic participation of the church in the cash 

economy mark it as an arena of individualist development opportunity. 

Another important aspect of the linkages between the church and development is 

the interest of the church in stable marriage relations and the fact that it has allied itself 

against anything that would prevent this. In the past the most important battle was waged 

against female initiation, which the missionaries saw as not only injurious to the body 

through seclusion,^ but also damaging to the "sexual consciousness" of young women 

' In the past girls were required to be secluded in the darkest rooms of the house for periods up to one year. 
This included the practice of requiring the initiate to spend much of her time lying with legs folded in a 
special, shortened bed. 
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through explicit song and instruction (Pels 1999:186). In Mgeta, a middle ground has 

been found between the clergy and the people and, while initiation still plays an 

important role in the socialization of young women, the seclusion period has been 

shortened to a few weeks, and sexuality is rarely mentioned in the instruction. Currently 

the church encourages stable marriage in weekly sermons on the proper roles of husbands 

and wives in the church and the household. The church also strongly criticizes the 

current tendency for women in Mgeta to raise children out of wedlock due to a shortage 

of willing and suitable husbands (see Chapter 8). Church discourse on this matter 

compares these children to "the offspring of snakes," where eggs are left to hatch with 

inadequate parental care. Also in these sermons and in family counseling sessions, the 

priests have put forward a strong critique of both virilocal and uxorilocal marriage and of 

the interference of parents in the marital relationships of their children. 

I remember that Baba Mbiki once joked that "it is only us witchdoctors" who are 

dedicated to the church and attend mass regularly (in reference to the fact that he and 

other wealthy farmers are often accused of sorcery.) The Catholic Church with its 

entrepreneurial zeal as well as its interest in transforming social life to conform to ideals 

of the nuclear household is a powerful development actor in Mgeta. Individuals like 

Baba Mbiki fmd in the church a spiritual sanctioning of individual prosperity as well as a 

similarity of vision and purpose. The cooperation between progressive farmers and the 

church also has a very pronounced material basis. Economically successful parishioners 

are in a position to aid the church in its economic endeavors, either personally or through 

their influence. Many economic leaders are also church leaders who represent their 
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neighborhood in the church council - participating in the many ongoing church programs, 

paying their dues and encouraging others to do so. In return the church offers material 

rewards to religiously active individuals through opportunities for higher education and 

community leadership. 

In Mgeta, there are many opportunities offered by the church for those willing to 

devote their time and money to its activities. In Ulanga, where the church is very active in 

community development programs, leaders benefit through greater access to benefits 

such as transportation, employment, and medicine (Green 1995: 34). In Mgeta, however, 

the most important direct benefit of this kind is the opportunity for children to receive a 

secondary education at the Catholic secondary school in Langali. Nothing is currently 

seen as more central to development than this opportunity. When wealth is perceived as 

abundant and opportunities scarce, education that is offered to the select few becomes the 

key to set oneself apart and to provide a better life for one's family. Although catechism 

has little if any relation to secular education in the U.S., in Tanzania the linkages between 

the two are significant. As in Ulanga (Green 1995:29), catechism classes in Mgeta are 

sometimes offered at the public school, and the sacraments of First Communion and 

Confirmation are important markers of progress through the primary education system. 

Green (1995:29) also makes the important point that Kiswahili language used in 

catechism and throughout the church further "underlines a perceived separation between 

'religion' and everyday life." After primary school, children may have the opportunity to 

attend the prestigious mission-run secondary school in Langali village, or one of the 

seminary schools in town. Children of church leaders are more likely to receive special 
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attention by catechists, giving them an academic advantage in the highly competitive 

education system, and in many cases they are awarded flnancial or housing assistance to 

attend these secondary schools. 

Just as important as educational opportunities are the beneHts realized when 

church leaders are identified by the clergy as progressive farmers who embrace the values 

of material and social betterment. These individuals may be given many honors 

corresponding to their role as leaders, they safe-keep the offerings during the mass, their 

children are entrusted with special duties, they may even be called upon to personify the 

values of the church in ritual. For example, during several weddings Mama and Baba 

Mbiki played an important role in the ceremonies, representing the ideal of Christian 

marriage as they sat in the front of the church with bride and groom, and as they led the 

procession outside the church. These inputs into social capital play a crucial role in 

promoting other kinds of opportunities. An image of responsibility and trustworthiness 

surrounds the church leaders and opens doors for further recognition in the arena of 

development, and in community leadership.® 

Competition and Reciprocity in tiie First Holy Communion Ceremony 

In the above discussion I have argued that the Catholic Church has been a central 

development actor in Mgeta, and that many of its practices seem to emphasize individual 

success and competition and thereby maintain or strengthen social divisions. Through 

Involvement in other Christian denominations hold similar rewards. One of the sisters in or family who 
was interested in organic farming and had sought out learning opportunities such as seminars felt strongly 
that "bom-again" Christians receive special educational advantages from the university. She stated, "If you 
are 'saved,' you can go to Europe!" 
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practices such as the charging of fees and the creation of what Pels (1999) has called the 

"indigenous Catholic elite," the church furthers the class and gender inequities that have 

been discussed in the previous chapters. To a certain extent the church and wealthy 

parishioners become allies and colluders in a competitive and, for many, inaccessible 

network of association and opportunity. The same divisions of rationality, progress, 

modernity divide those who most fully participate from those who do not. This, 

however, is not entirely true, and some of the most important challenges to class and 

gender inequities in development have arisen in a dialogue with the teachings and 

activities of the church. This is apparent for example in the depth of conviction among 

some church leaders regarding the centrality to development of the message of Christian 

unity. As we will see below, in this view social responsibility and personal success are 

not seen as mutually exclusive, but rather as complementary. Baba Mbiki was one of the 

leaders, although not the only one, for whom these relationships played a key role in his 

approach to development. In one discussion on this topic he stated, 

"If I did not go to church, I would not have arrived here, with development. Because I go 
to church, that is why you find that I am involved in different groups, and these groups 
feel that I have wisdom and I can lead. This is because of church. Without church, I 
would not be this way. Have you believed me here? Eh?... I have walked (progressed) 
until now I am on the loan committee, now I am the main supervisor of the money. That 
is because of church! Because if I go to church, it is explained to me that I should not do 
anything bad to others. And I am afraid! Kumbe (expression of surprise), every deed that 
you do for the community, this is development. When people see that I have wisdom, it 
is for this reason. Therefore you can have wisdom like my father, but fail to go to church 
to hear other lessons that would help, about social life.' Many people that you meet who 

^ Baba Mbiki had a close relationship with his father, but felt that they did not share the same attitude 
toward development, religion and education. He often complained that his father's behavior involving 
women and drinking limited his professional opportunities, for example by not encouraging him to pursue 
further studies when he passed qualifying exams. 
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have progressed, who study, are people who have joined the church. And you will find 
their children are studying." 

And, in another conversation on jealousy and secrecy he expressed similar thoughts, 

'There is a lot of hatred. Some do not want us to progress together, they want themselves 
to progress. But like I told you, this is because many do not go to hear the (church) 
lessons, that it is necessary to love yourself and to love your neighbor. To love your 
neighbor, this is to advise them, so that they can be like you. Do you see, Bwana?" 

I also recall that the head priest told me that the most important lesson he had 

learned at seminary from his mentor was that the best measure of success was the degree 

to which parishioners remembered and discussed the sermon, whether approvingly or not. 

He described how his teacher would gauge his own success by eavesdropping on 

conversations in the hours following mass. In my own experience during the year and a 

half that I spent in Mgeta the greatest amount of discussion was not provoked by the 

priest's discussions of the necessity of fees, the waiving of fees, or the need to discard 

mhande. Instead, the greatest impact seemed to be on the Sunday that he discussed the 

teaching, 'That which you do to others you do to yourself {Unavyotendea miu mwengine 

unajitendea mwenyewe). For the next week it seemed I overheard these words time and 

again, and in various contexts, usually related in some way to the promotion of civic 

responsibility and the condemnation of thievery and/or government corruption. Mama 

Mbiki interpreted the sermon as referring to thievery and said that if a person steals a 

necklace, that they will later drop it or someone else will take it from them. This event, 

combined with the influence of Baba Mbiki, and observations of exchange occasioned by 

church functions, began to cast a slightly different light on the business of religion in 

Mgeta. By the time Easter rolled around and everyone was asking me when I planned to 
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"bring some Hallelujah" to their home (meaning money), I was less cynical and more 

interested in the material exchanges of blessings that continuously flowed through the 

seasons of the church calendar and human life cycle. 

First Communion in Mgeta is many events rolled into one, initiation, graduation, 

fashion show, family reunion, drinking party, it was the only day of the year when I 

happily felt ignored and wholly extrinsic to the local scene. Although it was just one of 

many Catholic feasts, my neighbors informed me that this day "is more important than 

anything else." I remember walking on a seemingly endless path up the mountain under 

a scorching sun because I had promised a family member that I would take photos of 

their daughter and thought that they would be terribly disappointed if I didn't arrive. 

Because it was never sunny in Mgeta (from Morogoro one can always find Mgeta by 

looking for the part of the mountain hidden in clouds), I had left my hat at home. Finally, 

after multiple stops for water and shade, I reached my destination but found that people 

hardly noticed my arrival and seemed to get organized to take photos only to appease me, 

when they would have rather gotten on with their party! This was completely the 

opposite of my typical experience as family photographer. I felt relieved, although a bit 

tired for my climbing efforts! Because First Communion is a celebration that is difficult 

to summarize in a few pages, the following description will focus on those aspects which 

are most related to the current discussion. 

In the preparation for the First Holy Communion of a daughter or son, parents 

must begin saving money and supplies long in advance of the actual celebration. Many 
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of the families I knew made significant sacrifices for much of the year. For wealthier 

families this might involve not purchasing meat or clothes for weeks or months, while 

poorer ones may forego more basic items such as sugar. The savings are carefully put 

away in order to afford the church fees, children's apparel, food, drink and music that are 

considered necessary for a proper celebration. Much of the cash earned in the weeks just 

prior to the feast day is converted immediately into maize, millet, sugar and chaff, the 

ingredients of pombe. 

Baba Mbiki himself was very busy during the final weeks of preparations, making 

sure that his customers would receive their needed supplies. He also made a special trip 

with his daughter to town to purchase an elaborate gown and shoes (little Mbiki rode 

shotgun in the vegetable lorry for her first trip down the mountain). Because he spent so 

much on the dress, he explained that he had to "deny (the needs oO others in the family." 

He said that there were two good reasons for this. First, his actions were dictated by the 

respect that he has for this holy day, but they were also due, he admitted, to "the 

competition" {mashindano)." When I inquired further about this, he explained that 

although he mainly concerns himself with providing a good home, decent clothes and 

maisha bora "a better life" for his family, others have initiated a competition with him. 

Because Baba Mbiki did not mention at any time in the previous year a "competition" 

with others, especially in this negative sense, I thought it curious at the time that First 

Holy Communion would bring out these other motives. When I inquired about this other 

wealthy farmers concurred as to the importance of impressing others with displays of 

wealth. For example, one woman stated. 
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They will say, "Mm! Really she has dressed up her child." I like it a lot, for my child to 
dress nicely. So another person will say, "Mm! Whose child is that, they look really 
nice!" (laughs)... A person who likes development, they must dress up their child, or 
their wife, so that they look nice. And if another sees them, they will say, that is the wife 
of so-and-so. If I see a fabric that pleases me, I will cut a piece and take it. I won't fail to 
wear it just because people may tell me I am boasting, if they say that it's their own 
choice. (Laughs.) 

One day, during these preparations. Mama Mwenda and I were sitting outside her 

house, talking about all the excitement going on about us in the neighborhood and she 

expressed her exasperation at some of her friends' decisions to postpone their daughter's 

Communion for another year, due to the lack of a proper, store-bought dress. She took 

me inside and guided me through her house, digging through all her own and her 

daughters' clothes to show me one by one the various examples of used but presentable 

clothing she had bought from street sellers. While Mama Mwenda obviously thought it 

wrong to base one's participation in the celebration on whether or not one has proper 

clothing, few agreed with her. Almost everyone I later spoke with discussed the 

importance of purchasing a dress and shoes, no matter the cost, so that a person could 

pamba wanaye "adorn his/her child." This is not only important to adults but to the 

children themselves. When the daughter of one friend received her dress from her 

parents, who had originally thought they could not afford to purchase one, she blessed 

herself with the sign of the cross. Another mother who was preparing for her daughter's 

celebration stated, "Ar least you must buy nice clothes, at least, so that they will feel, 

"Jamani, I have a mother, I have a father." 

This is easily the largest expense of First Communion. If one cannot afford to go 

to a shop, they must have a dress sewn by a tailor with purchased cloth to approximate 
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the style of the store-bought dresses. For boys there is more flexibility and the prices of 

appropriate clothes are more affordable, however girls' outfits cost a minimum of 10,000 

shillings, and wealthier families spend between 30,000 and 40,000 shillings (a month's 

wages as a laborer was 15,000/=). The priest made a scandal of this in church, the week 

after I had raised the issue with him about the considerable church fees and whether this 

would prevent some children from participation in the ceremony. During the sermon he 

talked at length upon what he viewed as his parishioner's frivolity and he made facetious 

remarks such as asking why people can't afford church fees but can purchase "hair" 

(extensions) for their daughters. He also suggested that when they ask their relatives in 

the city for financial assistance that they ask for assistance "inside" (for their souls) and 

not "outside" (for personal adornment). (He was perhaps unaware that just a few years 

earlier the church was following the practice of putting the best-dressed children in the 

front of the church, and the worst dressed in the back pews.) ® 

The suits and dresses worn by children during this celebration are often called 

mpenda mwanawe, short for "he/she loves their child." This expression began as a 

selling point for businesspersons dealing in such dresses, but soon caught on in Mgeta, as 

well as other areas of Tanzania. In Mgeta, the parent whose dedication to their children 

is most likely measured in terms of their ability to properly adorn them are fathers. In the 

case of married couples it is mainly fathers who search for the means to purchase the 

* Just shortly after these incidents, however, he surprised everyone with a sudden decision to ease the 
financial burden, children whose family members were not receiving communion because of premarital 
involvements of their older siblings would be allow to participate, as well as those whose families had not 
finished paying their yearly fees. I do not know the reason for this change, however I had heard that many 
children would have been unable to participate in the ceremony had the restrictions not been lifted. 
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clothes, and who even do the purchasing themselves, often visiting tailors and shops in 

town where they can often find better prices. As mentioned above, Baba Mbiki even 

brought his daughter to town in the cab of a lorry for her first trip outside of Mgeta, 

making the experience an especially memorable one. Also, it also follows that fathers are 

the ones who rush the front of the church to try to capture in a photograph the instant of 

the child's contact with the Eucharist. As one of the people who owned a camera and 

therefore was in great demand at the pulpit I experienced first hand the rush of frenetic 

picture taking! This participation of fathers in their children's religious education is an 

important example of the linkages between husbands and the reproductive sphere that 

was discussed in the previous chapter. The spiritual sanctity of the First Communion 

ritual plays a key role in men's negotiation of their role as father and household leader, 

thus the importance of capturing on film the Eucharistic moment. 

One morning, as I walked by Mama Chuma's house I noticed her son busy with 

the process of cooking beer. Although his usual occupations were farming and carpentry 

he said that he had decided to try to brew beer this week (not a common occupation for 

men) in order to raise money to help pay for his daughter's expenses. He explained the 

close call he had had in a previous year and said that this year he wanted to be more 

prepared and was taking extra precautions. 

When my other older child had their First Communion I was living in Dar es Salaam. I 
went to look for a place to harvest trees, and then I returned to Dar es Salaam and worked 
(at carpentry), made some money and purchased the clothes. Those "special" clothes that 
you buy at the shop, I couldn't get her size. Instead I purchased cloth and went to the 
tailor and had clothes made that were the right size. I left Dar es Salaam at three p.m. on 
Saturday, and I arrived here at 12 a.m.! In the morning the child was ready to go to 
church. She was happy. Normally the children from here, if they are getting their First 
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Communion and you tell them you will buy them mitumba, they feel, "You really despise 
me!" They want clothes that look like they come from the store, then they feel that you 
are giving them their respect, and they feel good." 

When I asked him what the consequences were for those who are not able to purchase a 

dress he stated, 

'There are women who have even more voice in the house than their husband. Now, you 
may fmd that the husband did not succeed in looking and he did not get the money to buy 
the clothes. Now, the wife, she is the first person to say, "Ah! What are you doing, 
Bwana, until you failed to get the money for the child to have a nice dress, why is that?!" 
Now, the father may feel unhappy because of the mother, and the child will follow mama 
and be angry. But for the children of other men like myself who live (share a life) with 
mama, and have left those women who have too much voice, it is normal if you have 
erred to ask what to do. Will I steal? No, this is not possible. Maybe you will decide to 
go to someone and ask them if you can do labor to get some money. You will do this 
until you get the necessities, of your wife, together with your children. Definitely, if you 
consider any daughter, they understand that 'Father is the searcher" (mtajutaji, from 
kutafuta maendeleo or "searching for development").' 

For many of the men with whom I talked it was evident that, whether or not wives 

were supportive of their efforts, most of the responsibilities for this day fell figuratively 

and literally upon their own shoulders. As they carefully made their way up the steep 

escarpment after the church ceremony, carrying their daughters far above the heads of the 

crowd, there was little doubt of the weight they supported, and the respect they garnered. 

Around the men and their children heading up the mountain walked an entourage of 

supporters - close family, neighbors and friends whose success and happiness were 

bound up with their own. While there was much in the day that represented the 

increasing competition and class and gender divisions, there was also a different. 

' Here again, as in Chapter 6, a discussion of the division of labor brings up the opposition between 
cooperative and antagonistic household relations. A relationship with a wife who is not unreasonably 
demanding is viewed as morally superior (does not involve stealing), communicative (may ask each other 
what to do), and cooperative (husband and wife "live together"). In such a case there is more room for 
forgiveness and togetherness, and also for effective leadership. 
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contrasting theme, one that became stronger the farther one moved away from the church 

and toward the celebration at home. Here gowns, ndombolo (the latest Zairean dance 

craze played on boom boxes), and frenzied picture taking were exchanged for beer, ugali 

and gifts. 

The Inyumali is a wondrous human being. (Lowers voice) Like a devil. They can come, 
'May I have some drinking water?and they have sores, and snakes and what not, 'May 
I have water to drink?' Do you see? If you chase them away, well, they will later harm 
you. You are being tested. But if you make them a nice place, you give them water, you 
give them food, they will thank you. Later that person won 7 be someone with sores, no, 

this is their disguise. They will come another time without even a single sore, and 
without dirty clothes, their clothes will be completely clean. You will be surprised. 

This is a person that keeps changing. 
(Mzee Ngoroma) 

In 'The Gift" Mauss states that the aim of rituals of exchange "is to display 

generosity, freedom, and autonomous action, as well as greatness. Yet, all in all, it is 

mechanisms of obligation, and even of obligation through things, that are called into play 

(1990 [1950]:23)." His discussion unveils the ways in which exchange expresses and 

resolves the contradictions between individualism and social responsibility. Mauss 

shows that exchange, and the power that inheres in things, constrains self-interest and 

links individual success to reciprocity and social interconnectedness. Gift giving and the 

obligation that it creates may support hierarchy. For example in describing the potlatch 

he states, 'The distribution of goods is the basic act of 'recognition', military, juridical, 

economic, and religious in every sense of the word. One 'recognizes' the chief or his son 

and becomes 'grateful' to him (ibid: 40). Similarly, the focus of exchange in Mgeta is 
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not on creating a level playing field, in which all have equal opportunities in 

development. Instead, giving is more important as a way of life and a process, one that 

challenges the idea that wealth and progress are attributable to the talents, reason, or 

expertise of the few. 

Mauss states that exchange upholds the local interest in substituting "alliance, 

gifts, and trade for war, isolation and stagnation (ibid: 82)." In situations where much 

conflict exists between groups, "there is no middle way; one trusts completely, or one 

mistrusts completely; one lays down one's arms and gives up magic, or one gives 

everything, from fleeting acts of hospitality to one's daughter and one's goods. It is in 

such a state of mind that men [and women] have abandoned their reserve and have been 

able to commit themselves to giving and giving in return (ibid; 81)." The Waluguru were 

formed as a group in the context of war, and, as described in Chapter 4, hostilities (in the 

form of colonists and raiding neighbors) followed them to their mountain refuge. The 

history of multiple clans living independently across the mountains certainly must have 

been an important source of additional isolation and conflict. I would therefore argue 

that exchange has long been important in Mgeta, helping to counter ongoing social 

detachment and friction. In Mgeta, gifts have tempered individualism and dissolution 

within and between clans and helped to foster ideals of reciprocity and unity. The 

opportunity to "establish mutual interest and give mutual satisfaction" is of great 

importance here. And, as in the legend of the Inyumali (currently said by some to be 

responsible for the diseases affecting pea yields), uncalculated exchange has come to 

represent a spiritual bond with unworldly influence. 
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As has already been discussed, one cannot currently visit Mgeta without 

immediately being caught up in the ferment of activity that defines gift exchange. The 

non-utilitarian aspect of this exchange has already been described in Chapter 2. There I 

presented some of the more interesting observances of my early weeks of fieldwork, in 

which certain demands that were placed on me became nothing more than openings, tests 

to see what my response would be. Because Wazungu are seen as the most individualist, 

the least likely to exchange a favor or even a greeting, they are the most fun to pick on, 

moreover it is important to do so. On the other hand, many people felt very strongly that 

there were clear requirements where research was concerned. These farmers viewed their 

participation in my studies as work, which must necessarily be reimbursed in cash or 

kind. When working for an mzungu this should be remunerative. Here there was more 

potential for jealousy, misunderstanding and conflict. This has been discussed in Chapter 

2. 

One interesting aspect of gift giving in Mgeta is the kinds of items involved. 

Again, Mauss is instructive. He states that the goods most appropriate to gift exchange 

are those that are "linked to the soil, the clan, the family, and the person (ibid: 10)." They 

may also be "something that gives pleasure (ibid:50). In Mgeta, the item that most often 

represents sociality, sustenance and their linkages through exchange is beer, cultivated 

through mutual work on the farm and in the home, and similarly consumed by the group. 

In Mgeta, the exchange of beer is central to all rites of passage and religious holidays. 

Other than beer, a number of food crops were important gifts, including those that that 

are either central staple foods or those that are seen as special and a chakula cha hamu 
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("a food that is craved"). An example of the latter is mahimbi, the largest variety of 

cocoyam, the sweetest and the one that takes longest to cook. To properly cook mahimbi, 

one must cook it all night over the fire out in the separate kitchen.Whenever cocoyam 

was prepared by one of the three sisters in our family it was shared with Bibi and with 

each of the other two sisters. In addition to the most often exchanged foods (including 

beans, peas, potatoes, cocoyam, eggs), I was also presented with a live chicken on three 

separate occasions by families with whom I had formed an especially close relationship. 

As suggested in the description of tambiko, below, chickens hold special significance in 

ritual among the Waluguru. I would suggest that this is due, at least in part, to the 

symbolism of the homestead and the bonds of kinship. The giving of a chicken was 

always marked by solemnity and ceremony. After an afternoon or morning laughing and 

joking, when it was time to leave, I would be escorted from the house by one family 

member who had become suddenly quiet and was inconspicuously holding a chicken (as 

much as this is possible). This gift would be passed to me without any comment 

whatsoever, just a normal goodbye, taking me quite by surprise the first time, not least 

because I had never actually held a chicken and wasn't sure what it might do to me! 

Anyway, I managed to transport all these chickens home, where in our kitchen Bibi 

taught me to pass the birds seven times over the hearth, and pluck out a tail feather to 

insert at the base of one of the three large stones that form the base. This I was told 

Boiling mahimbi for less than 6-8 hours will cause it to sting the mouth. In a Luguru tale, perhaps one 
that points to the dangers of patrilineal descent and/or polygamy, a second wife tries to poison the children 
of her husband's previous/other marriage by daily feeding them this plant that she has heard has stinging 
properties! The children instead become strong and healthy, thus the plant is introduced as a edible food 
into the community. 
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would ensure that the chicken would not run away. Mauss writes that farm animals in 

France were fed with bread and butter and carried three times around the dairy (ibid: 66). 

The gift in this way is distanced from its previous owner, and prevented from returning to 

the homestead of which it is a part. 

There were other important items of exchange in Mgeta. For example, as 

previously explained elderly women often liked to ask me when they could come over for 

a cup of tea and a teenager and I exchanged sodas. The various possibilities depend on 

the persons and situations involved. One gift that is not food related but had extreme 

value in its ability to "give pleasure" was the kanga or kitenge (traditional clothes 

consisting of one or two pieces of fabric that wrap around the waist and/or shoulders). 

When I asked family members to choose what they liked from gifts I brought from town, 

the vitenge (pi.) were always the first to go, no matter the cost or rarity of other things I 

picked up, and no matter the number of vitenge that a woman already owned. These 

fabrics are also the treasured gifts of initiation and serve to instantiate relationships 

between parents and their friends and family in the context of the initiation rites. One 

example concerned a dispute between a divorced couple in which a father of a young girl 

argued that she must be initiated at his mother's house (amongst the Waluguru it is often 

the father's mother who is in charge of a first-bom daughter's initiation.) One day as I 

sat talking to the mother about the situation, her ex-husband showed up with a policeman, 

put the girl (secluded inside the house) on his back, and took off running. During the 

event and afterwards, the main concern of most everyone present was that the fabrics be 

returned to those who had purchased them. Currently, children are just as likely to 
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receive money at initiation or First Communion, however, Bibi said that if an uncle or 

aunt has a "heart" (moyo) they will purchase witenge. 

Historically, two of the most important occasions in which exchange takes place 

among the Waluguru are initiation (and other life transitions including birth, marriage, 

and death) and tambiko, "sacrifice to and reconciliation with the ancestors" (Pels 

1999:120). Tambiko may take place in response to specific problems such as illness or 

drought, during the occasion of inheriting a name, and (previously) as an annual event in 

the agricultural cycle. As I have had the opportunity to view a naming tambiko, I will 

briefly describe the role of exchange in this ceremony. Because of the decline in clan 

relationships, the naming tambiko currently does not play a very central role in the lives 

of most people in Nyandira. There are quite a few elders who do not possess even a 

single name (indeed even their father and uncle do not possess a name, in which case 

they say that they cannot inherit a name themselves). A number of people told me that 

tambiko has lost its meaning, that people "no longer understand" its significance 

{hawaelewi sasa). On the day that I attended the ceremony I was told that the crowd was 

smaller than usual because most of the elders were all at a political rally for CCM. 

Tambiko however was once central to the power of elders and lineages, a younger sister 

of Bibi is the one to repeatedly suggest that I attend tambiko so that I could understand 

"how the elders once ruled." 

In Mgeta as elsewhere in the Ulugurus, elders who have inherited the name of an 

ancestor are said "to rule the name" {kutawala jina). When an elder is ill or has suffered 

some other sudden difficulty or omen (often a dream), a healer will identify through 
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divination the ancestor whose spiritual power (mitzimu) is pursuing the person and whose 

name should be inherited. Through the rituals of tambiko, the ancestor is appeased and 

the name and identity of the ancestor is passed to the inheritor. Elders may possess one 

or more names that have been bestowed in one or several naming ceremonies. Those 

elders who inherit a name from an ancestor with the highest rank are called Mwenye 

Mlunga, "Owners of Spirit Emblems." They, like their ancestor, belong to the most 

respected rank of elders and possess certain insignia such as a stool, axe, hat, and bracelet 

(mhande)}^ Other elders are said to possess the rank of "Maji" (Water), in Mgeta this 

rank is called "Nyungo." At the time of fieldwork, elders such as Baba Mwenda could 

possess the rank of Mwenye Mlunga inherited from either a mother's or father's relative 

(in Baba Mwenda's case his paternal grandfather). It is significant that in all naming 

ceremonies the names and insignia are bestowed upon both the husband and wife. In 

some cases women have their own naming ceremony and inherit a different name 

altogether. 

In the past, the leader of a matrilineage was chosen very carefully from sisters' 

sons. Both lineage brothers and sisters participated in this decision. The person should 

"be married, with a good reputation, well known for his generosity and hospitality to all 

the relatives; in a word, a person who can be relied upon as guardian and protector of the 

lineage or clan (Bombwe 1962: 134, also see Mzuanda 1958:106)." As one older 

informant explained the past position of lineage head, 

" All of these insignia are disposable, and were so in 1954 as well, as reported by Fosbrooke. A bracelet 
for example can be purchased, or in the past, bartered for. (Luguru Land and Lineages, File 26/328, pp. 24, 
TNA) 
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"A mother's brother cannot be bad-mannered. The meaning of calling a person, mjomba 
(mother's brother), the meaning is that he is Mama, he has compassion (huruma), he is a 
guardian {mlezi), he is a defender (mtetesi), eh? He is a person whose policies are all 
about putting people in a good position. Because long ago, if you, mjomba, do not have 
nieces/nephews well then you are not mjomba." 

***•*•*• 

The naming ceremony itself was at one time a central ritual of exchange among 

the Waluguru. During this ceremony, elders from all clans gather and share local beer 

and food; in the past a goat would be killed for the occasion but currently beer is 

considered sufficient on its own. In these rituals there was, and continues to be, a distinct 

emphasis on reciprocity. In tambiko, the continuity of an ancestor's name and through 

this, the "recognition" of a clan or lineage, is enacted alongside the strict obligations of 

leadership. Appropriately, it is the clan whose name is being inherited that begins the 

ceremonies by cooking beer and ends it by throwing a chicken on the roof (but not just 

any chicken!). 

Mzuanda (1958) writes that on the first day of seven days the clan begins to 

pound the grains for beer, the mhande (bracelet representing the name) is placed in oil 

that has been prepared for this purpose by the healer.Elders inheriting names are called 

mwali ("initiate") and, as in other Luguru rites of passage, they spend a number of days 

inside their house, in the case of receiving a name, seven days. The initiate is adorned 

with mhande on either the night before or the day of the feast. As they are given the 

mhande they receive instructions on the behavior befitting their new position. 

*' I did not ask if this is a current practice. 
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"We are dressing you with bangles so that it is known that you are a big person now. 
Watch yourself well, do not go with other women. ..Only know your wife... If you break 
these principles you will die quickly... The misfortune that you will have is your own 
responsibility... We are teaching you everything that is needed for your position, so don't 
come to say that we did not teach you." (Mzuanda 1958:105) 

Mzuanda also reports that when the elders returns inside after the public ceremony they 

are told, 

"Watch out, do not go carelessly in the cities.. You are now a big person... settle 
down... Stay at your home with tranquility... If there is some person who would like to 
invite you to their house, they will call you." (The need for clan leaders to stay at home 
and protect the land is also reported by Pels 1999:121) 

Although I did not observe these statements for the tambiko I attended (I was not allowed 

inside either before or after as this involves only other Mwenye Mlunga), I was told that 

the kinds of teachings that took place similarly concerned responsibility to the family and 

lineage. During the public ceremony, I was able to observe many other related practices. 

When we arrived at the initiates' home, the initiates, husband and wife, had already been 

brought outside and were seated next to one another. The two ranks of elders were seated 

separately, as were the participants "who do not rule a name". Beginning with the 

Mwenye Mlunga, elders approached a small vessel of sacred oil prepared by the healer 

and anointed the husband and then his wife by pressing their small Angers together and 

touching first the back of their neck, then the forehead, the chest and the wrist. I was 

later told that this was in order to purify the initiates, "If there is something that is 

harming them from those names that they are ruling. Maybe those people have touched 

them or caused them to lack something." After this was over, our elderly neighbor stood 

up and began to sing and dance, moving over near the path where he would attract 
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people's attention and guide them to the ceremony. At this point the elders began to 

drink a mixture of beer and leaves, again prepared by the healer. When drinking the beer, 

itself called posa ("the purification"), the initiates and then the elders, in order of rank, 

drink 7 times from small gourds. The phrase used to explain an order in drinking is that 

"Rain begins in the hills." As each group's gourds are refilled 7 times, the extra that 

remains in the gourd is poured into another container to be shared with friends and family 

afterwards.'^ During this period a special designated pourer fills the cups, and all drink 

in total silence.''* This part of the ceremony lasted a very long time, each time that a new 

group of elders arrived the whole process would be repeated again. After perhaps two 

hours, when all were feeling full, the silence was broken when the person pouring the 

beer calling out to our elderly neighbor to come from his station at the road and drink. 

Our elderly friend however would not drink, he came near, sang a song, danced around 

and dodged the gourd whenever it approached him. He danced in front of the man and 

his wife, and only after some time did he finally take a drink. This is again is similar to 

Mzuanda's account, "He goes around and around like he is going his own way, he says, 

'Who knows me here, I am never known, today a person knows me enough to call me to 

drink beer?'... The ululations are made with rejoicing... He comes and he arrives at the 

beer... He takes it and he drinks."'^ 

In Mzuanda (1958:109) this is only for wapwa (nieces, nephews) and is descritied as "the wealth of the 
nieces/nephews". 

Mzuanda (ibid: 109) reports that "if even a goat or a rooster makes any noise during that time, it will be 
made into appetizers." 

At this point in the ritual, Mzuanda describes people giving money to the initiate and his going inside to 
bring out the roasted goat to share with all who are gathered there. When he arrives with the goat he also 
returns all of the money that he has just received. However in the tambiko I observed there was no 
exchange of money or food. 
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This signals the next to last stage of the ceremony in which the healer asked for 

four people from four different clans, 2 maternal lineages and 2 paternal, as stated by 

Baba Mwenda, "the four people who have touched him in his birth." These men and 

women are asked by the healer whether or not they have any complaints about the 

person's behavior. One by one they hold a tall stick and stand in front of the initiates, 

saying whatever is on their mind. Baba Mwenda explained, "In my case, they would 

choose people from my mother's and father's sides who know something about my 

character. Maybe when they arrive at my home, I sulk, or my wife also is not cheerful.'^ 

These things they must mention." No matter what happens or the kind of complaints that 

are delivered (these may be significant, especially since cross-cousins are joking 

partners), the person must sit without reaction. Baba Mwenda continued, "During this 

time "you cannot scowl, or despise them or get angry." (also see Mzuanda 1958:110). 

Finally, with this public approval, the temporary bracelets that the husband and wife wore 

before receiving their mhande are broken off the wrist, they are secured with a nut from 

the forest that is bit into by a member of the clan from which the name was taken. 

At the culmination of the ceremony, a chicken is paraded 7 times around the 

house to song and drums, and then the Mwenye Mlunga proceed inside with the initiates 

who are given their final instructions. Next to a vat of beer, seven elders hold the 

chicken, with hands on top of each other, and perform the last (secret) part of this 

ceremony (hint: the chicken ends up drunk!) Finally they emerge, jubilant, the chicken is 

tossed up on the roof. Whoever is able to catch it on its way down runs away with it, as it 

" Kuchagamka = to be cheerful and social, a very important trait that is further discussed in Chapter 8. 
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mustn't stay in sight. (If people can catch the person who gets the chicken they may beat 

him.) As Baba Mwenda says, 'That chicken, if the spirits were there with the initiate, 

and they brought him their wishes, well they won't bring them again, they will go with 

that chicken and he will remain behind, clean." 

As described here, tambiko is about authority and "ruling a name," and it is also 

about the limits to this authority. As a rite of passage tambiko celebrates the 

accomplishment of a person's life, the life of a lineage ancestor and all who hold a 

similar rank. The elders are given respect, recognition, and even bodily protection. In 

receiving these gifts they are obliged to watch over those who have participated in the 

ceremony, physically and symbolically. The drinking of beer represents both hierarchy 

and reciprocity and the bracelets worn by the Mwenye Mlunga are an ever present 

reminder of both personal strength and the duty which is owed to the ancestor, the clan, 

and the general population. 

Central in tambiko is the Image of danger, human weakness and vulnerability, and 

even the possibility of death. As described by one informant, 

"Mbukwa (the way the Mwenye Mlunga are addressed) has difficulties. These days they 
die quickly, because they take the responsibilities that they don't possess. If you do not 
rule Mlunga, and you are given 'Mbukwa', you cannot answer, this is taboo! If you 
answer, well, the spirits will hit you and you will die... because you are receiving 
something that you do not deserve." (He further explains that you may also break a leg, 
lose your wealth or 'age quickly'). 

The seriousness of meeting one's responsibilities as a leader is something that was 

repeated over and over again in conversations with elders, who would explain how they 

and their age-mates have "broken the taboos" compared with the elders of the past and 

therefore cannot think about assuming their titles, especially in the case of rainmaker, but 
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also, for many, in the case of the Mwenye Mlunga. These responsibilities might include, 

for example, taboos against hostility with neighbors and family, or taboos against 

extramarital relations. As will be further described in the following chapter, 

interdependence and reciprocity, including that between husband and wife, is central to 

spiritual strength and an individual's ability to withstand the evils that inhere in the 

ancestors' world. The spiritual bond between individuals and groups continues to be 

expressed and instantiated in local religion, especially in the naming ceremony, however 

in Mgeta it has also infiltrated the practices of the "religion of business." By sanctifying 

the exchanges that take place within its sphere, the church upholds its own teachings on 

family and social responsibility and simultaneously strengthens local ideas that 

reciprocity is one primary means to gain blessings and improve well-being. 

Pels suggests a continuity between Luguru rites of passage (that he groups under a 

broad definition of ngoma, "changes in the rhythm of life ") and Christian ritual, 

suggesting that the routines and meanings of rites of passage mediate Christian practices 

including baptism, first communion and marriage (1999:143). In particular, Pels shows 

how both the initiation of youth into adulthood, and, later, the rituals associated with the 

Catholic Church served as important means to express conflicting responsibilities to 

elders, lineages, headmen and colonists. Discussing Jando, the boys' initiation rites'^, he 

states. 

' At the time of research there was little in the way of male initiation in Mgeta due to modem medical 
practices and hospital circumcision at a very young age. However, as described below, some boys in 
Mgeta are circumcised at age 8 or 9 to correspond with their First Communion ceremony. 
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"...there is a moment where the initiand passes from the liminal phase and has to be 
reconciled with social routines. This reintegration, however, did not just encompass the 
boundaries between ancestors and elders on the one hand, and the younger generation on 
the other: the more the younger generation was influenced by relations with an outside 
world... the more the ngoma had to reconcile outside influences with Luguru patterns of 
authority (1999:121)." 

Currently in Mgeta it is the First Communion celebration that similarly mediates the 

complex orientation of the individual - toward education, personal success, the market, 

the nuclear family, kin relations and the wider community. Here, as in jando, the 

symbolic backdrop is the initiation of a child into adulthood. And here, as well, changing 

social relations are interpreted and negotiated. Of primary concern in the current setting 

of economic liberalization are conflicts concerning social unity and individual success. 

Whereas in jando private knowledge passed from elders supplied the context for 

understanding new relationships, expectations and responsibilities, in First Communion 

these negotiations are performed in the public sphere of social competition and exchange. 

Mgeta is not the only place where church ritual has been appropriated to redefine 

and reproduce ideals of exchange and interdependency. In an article on marriage 

performances in Indonesia, Schwauwers similarly illustrates some of the same linkages 

between Christianity, ritual and reciprocity that are relevant in Mgeta. His article 

describes the development of a syncretic Christian/"traditionar' wedding ceremony, 

despite the Church's general interest in reforming "traditional" social relations and 

promoting the nuclear family. Schwauwers writes that in the Indonesian highlands, 

broader relations of economic dependency have transformed kinship, making extended 

family relations more important than ever before (2000:870). Land-poor dependents 
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work for free on the farms of "wealthier" relatives (who in this case are also low on cash 

and in great need of cheap labor), in return they receive occasional support or may live 

with these relatives in extended family households. For many years these reciprocal 

relations of kinship were instantiated in the local wedding ceremony, adat. In adat 

uncalculated exchange of cloth and money served to promote extended kin ties and to 

ideologically distinguish kinship from market relations (2000:871). Recently these 

exchanges have permeated Christian marriage practices. As in Mgeta, the church to a 

certain degree has promoted unity and cooperation between husband and wife. In 

supporting women's positions as household managers, the church has effectively created 

an opportunity for women to promote their interest in social welfare. These women's 

groups (known to church officials as "cooking groups") have become wedding managers, 

and have succeeded in greatly expanding the importance of exchange within Christian 

marriage, and in taking over a number of government-run family welfare programs. 

Schrauwers writes that in recent years and under the bureaucrat organization of the 

Christian Church these exchanges with extended kin have grown "from a relatively 

unmarked means of financing the wedding feast to a highly public assertion of kinship 

(2000:871)." Paradoxically, both the church and state are strongly allied against the 

extended family. 

This situation described by Schrauwers is very similar to that in Mgeta, in that 

exchange is similarly promoted in the context of church ritual. In Mgeta I would make a 

stronger argument for the importance of religious ideology in the promotion of broad 

social cooperation (Schwauers argues that the church appropriates tradition in order to 
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increase its own popularity and does not discuss further aspects of articulation.) Perhaps 

there is an important difference here in that exchange in the Indonesian example is more 

clearly about kinship as an alternative organization of production, whereas in Mgeta it is 

somewhat more open, involving friends and neighbors as much as kin, and not 

necessarily challenging the hegemony of the nuclear family and the interests of church 

and state. What is most similar in the two cases is clear, in both of these highland areas 

the sanctity and dominance of the Christian Church is appropriated in a local critique and 

re-imagining of "development" and "modernity." 

The First Communion celebration in Nyandira is often compared to an initiation. 

In some cases, although not many, parents elect to circumcise boys (at the hospital) at 

this later age and they are actually initiates in the traditional sense. Their reintegration 

coincides with the First Communion rite. Some of these boys also still participate in the 

days before circumcision in a formal male initiation with one or two other initiates, 

although information as to what this might entail was not available to me. Others state 

that the boys are still too young to take on the responsibilities of actual initiation and 

instead they just spend some time during recovery with their father or, more often, their 

grandfather tending to their injury, telling stories and giving advice. They are not 

secluded from women however may still receive some minor semblance of the training 

that Waluguru elders lament is no longer a central part of boy's experience (add footnote 

on Jando). Despite the fact that very few of these boys are actually initiates, they are 

called mwali or "initiate," as are the girls. For all children it is said that "now they are 

grown people," and they are especially praised for their accomplishments in education. 
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In their studies and examination they have shown the ability to assume responsibilities, 

and in turn they are accorded special appreciation and privileges. As one woman stated, 

she celebrated her son's Communion because, "he has followed his studies on his own 

and he has applied himself, attained an opportunity and reached a goal." And a father 

similarly described the meaning of the day, "If you add it up, a person has gone to school, 

until they have understood the things of the church... I think it is a step. That person has 

moved from childhood, now they have moved a bit, they are big." This discourse is very 

similar to that of girls' initiation that takes place when they are a few years older, and the 

reference to becoming mtu mkubwa, "a big person" is also found in the tambiko 

ceremony. In the past the girls' initiation was a much larger celebration in Mgeta than it 

is today, although it is still certainly significant'®. To a certain degree traditional 

initiation seems to be eclipsed by this new rite of passage. 

As in tambiko, the initiate receiving First Communion is both the recipient of gifts 

and one who is indebted to those who have contributed. As individuals who have 

succeeded in a rite of passage of central symbolic importance in the community, the 

children are taught the importance of being unselfish, disciplined and responsible. The 

meaning of communion itself is tied to the role of the community in Christian life. On 

one Catholic website it is staled, 'The immediate result of this union with Christ by love 

is the bond of charity existing between the faithful themselves." This essay also quotes 

At the time of this fieldwork, women's initiation was still practiced across the Ulugurus. In Mgeta. the 
ritual concerns only moral teachings and teachings pertaining to menstruation itself. Sexual content is 
considered inappropriate until a girl is betrothed at which point she and her husband together receive sexual 
instruction from elder women. 
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St. Paul, "For we being many, are one bread, one body, all that partake of one bread." " 

These ideals of reciprocity are of special importance in Mgeta because of the linkages 

between the church and formal education, "development" and "progress." Interestingly 

the Catholic Church instructs that First Conmiunion be given when a child "has reached 

the age of Reason" and can understand the meaning of the sacrament The children 

represent a nuclear family, one whose position in the church and community are clearly 

demonstrated in the feasts and festivities of the day. The recognition bestowed on this 

family through contributions and gifts are also claims on their support and goodwill. 

These contributions take many forms, depending on the closeness of relationship 

and available resources. During the weeks prior to the celebration, family, neighbors and 

friends began making rounds to one another's homes to bring gifts such as firewood or 

grains to be used in the preparation of food and beer, or to offer their labor collecting 

water and in other related tasks. At our house, at least one villager (often not a family 

member) would come by each day to drop off firewood, I was told "due to Baba Mbiki's 

reputation." After the church celebration these gifts continue throughout the day, mainly 

in the form of cash contributions to the children. At our home I was instructed to take a 

photograph of each person to give Mbiki a gift (in this sense photos were still of 

importance at our own home!). Thinking this would only last a few minutes I agreed, and 

then had to spend most of the party taking a picture of every family relative and 

acquaintance handing a gift or some money to the child (the exact amount of money 

contributions was hidden in the palm of the hand). I would suggest that these photos are 

" Pohle 1999 (1909) The Catholic Encyclopedia Volume V (www.newadvent.org.) 

http://www.newadvent.org
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like "stamping a seal" on the gift (Mauss 1990 (1950):50), a way of showing that it is still 

bound to the giver.^' 

In discussing the preparations for First Communion I was repeatedly told by 

wealthy and poor alike, "we help our friends and they help us." In the giving of gifts, and 

the sharing of beer and food (and dance and conversation ~), new alliances are created 

and strengthened. The church in this sense becomes a way of linking relations of 

exchange with development and progress. One neighbor described what she felt was the 

minimum required of this holiday, 

"You must cook pombe, you must prepare food, and then you welcome your family, 
"Jamani, come and celebrate the holiday like this." Then you will feel good and you will 
see that your holiday went well. Like if I invite you, "Mama Kofi, welcome!" You taste 
the beer, you eat ugali, it is this, you see? This will be a holiday where you feel that we 
are together, as much as to invite me to your holiday too. 

And another explained, 

My husband went to a place and had bad luck and the police caught him and took his 
chaff (sold for pig food and beer brewing). But he told me "Later I will go and I will take 
it and there is a little money I can get for it." I told him, "Haya." "But the child has 
fallen." I said, "Yes." "Now what will we do?" "I said, "Leave it, let's just do 
something small, with what we have." I do not have large possibilities, I have small 
ones. I can make some money to buy some clothes, a little beer, a little food. So that 
when people come they will say, "We have arrived at the home of mtu fulani ("this 
certain person")." 

Again what matters here is not whether one has purchased a dress as fancy as one's 

neighbors, but that one's generosity is recognized and rewarded with future 

^ www.Catholic.org.uk 
When I developed these photos the negatives were lost and I kept a few for myself to remember the 

event. I soon found out, through Baba Mbiki's disappointment, that this was not acceptable and that each 
photo had its own importance. 
* In Mgeta, women often use the term "conversing" when speaking of dance. 
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commitments. Moreover, that one is acknowledged as a member of a community, and a 

full participant in "the religion of business." 

Conclusion 

Giblin states, 'The Christian faith in Tanzania has been important "not merely to 

obtain schooling and literacy... but also because the Christian faith itself became a 

cherished part of a broader body of new knowledge" (1999: 315). Despite the obvious 

inequities in church participation, it did it did not seem that people in Mgeta generally 

found the idea of business-oriented religion abhorrent, or view priests as greedy and 

unspiritual. Most of the people I knew would have been happy to make the various 

necessary contributions to the church and viewed the problem more as a personal lack of 

funds than one of church exploitation. For many in Mgeta, Christianity represents a 

progressive outlook, linked to commerce and the cash economy that is not especially 

controversial in itself. Depending on whose perspective is being considered and in what 

context, church activities may promote self-interested individualism, selfless 

interconnectedness, or both simultaneously. What is likely to be negotiated in practices 

such as First Communion exchange is the meaning of terms such as progress, success, 

and conmiunity leadership. For the beliefs and practices of Christianity provide an 

important context for understanding and working out the ever-increasing conflicts 

between competition and cooperation, autonomy and interdependence, authority and 

democracy. 
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HUSBANDS, WIVES AND HEALERS: 

MARRIAGE, RECIPROCITY AND COMMUNITY IN MGETA 

Introduction 

In this chapter I will analyze changing gender relationships among 

Waluguru farmers of Mgeta. The chapter will show why women in Mgeta 

currently enjoy a certain independence that they didn't before, even within their 

former clan relationships, and how, even more notably, they are able to negotiate 

this independence within the nuclear family. It will explain why many husbands 

today, the self-described "searchers of development," stay at home and collect 

water and cook when their wife is sick, and why they share with their wives in 

decision making, in the various work responsibilities (in both "production" and 

"reproduction") and in rights to cash incomes. And it will put forth a partial, 

gendered explanation for a more general resistance to authority and hierarchy in 

the distribution of power. 

As described in the last chapter, gift exchange such as that expressed in 

the First Communion celebration is a primary channel for strengthening 

reciprocity between increasingly divided social groups. Gift exchange in Mgeta 

may involve things, clothing, for example, perhaps a chicken, or some cash. Yet, 

very often the most cherished gifts are not something that can be held or saved or 

spent, rather in many cases they take the form of the fluid, active and interactive 

processes of labor. As we will see in this chapter, reciprocity in Mgeta is largely 
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instantiated through work exchange, and nowhere does this exchange have greater 

symbolic force than when considering the gender division of labor. Ideals about 

the natural interdependency of 'male' and 'female' are central to local religion 

and have long existed as an important set of cultural meanings among the 

Waluguru. Other matrilineal groups in Tanzania (such as the Ihanzu, discussed 

below) share remarkably similar ritual symbols that link gender interdependence 

to creativity, efficacy and regeneration. Yet, the ways in which these ideals are 

produced in the organization of work, and resonate with past and current 

negotiations of class and gender shows how culture both transforms, and is 

transformed by, historical change. In order to understand the active production of 

gendered ideals of reciprocity one must go back in time prior to the period of 

colonization, to the era of Waluguru rainmakers. Here the Waluguru experienced 

the rise of a form of power that emphasized reciprocity and interdependence and 

that was built in part on ideals of gender complementarity. 

Chapter 3 discussed the naturalization of power through symbols of ideal 

gender relations within the family. It was suggested that symbols of the Tanzania 

state, including Baba Taifa, have served to consolidate the power of male heads 

of household, and also that of the development elite. Yet, it is wrong to assume 

that binary opposition is the sole organizational principle of relevance here. What 

if these gender images did not always evoke an either/or dichotomy, a definite 

dissimilarity and contrast, but rather ideals about interdependency and unity? To 

what degree has the analysis to this point been limited due to what Yanigisako 
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and Collier (1989:19) have called the "Victorian legacy" of the West that "casts 

the sexes in dichotomous and contrastive terms"? In order to consider the ways in 

which gender viewed as process may be used as a means of resistance to 

authoritative hierarchy and control, I will present in this chapter a close analysis 

of the fluid and dynamic interchange that characterizes the gender division of 

labor in Mgeta. 

One of the people who played a central role in shaping my thoughts on the 

historical transformations of gender in Mgeta is Baba Mbiki's father (referred to 

here simply as Babu, "grandfather"). Babu is a great feminist, and my first 

thoughts on this involved an admittedly romanticized view of this elderly relative 

who seemed to embody the vestiges of the Waluguru matrilineal past. On 

entering the field and observing men carrying children wrapped in vitenge', and 

many women enjoying significant freedom and opportunity in their marriage, I 

imagined that the ancestors of the Waluguru enjoyed a similarly egalitarian 

gender division of labor within the household. Further evidence of Babu's 

"traditionalism" was the fact that he lived in an isolated homestead on the edge of 

Msitu wa Bibi or "Bibi's Forest."^ What remains of this once extensive forest 

now lies at the upper slopes of the mountain range, a place of dense mist, 

towering, old growth trees, and rare, colorful birds. Here Babu stays with Bibi in 

' Men in Mgeta carry children much like women, swaddled in a kanga or kitenge African cloth, 
fastened around the shoulders. For men, the child is usually bound to the side of the body rather 
than the back. 
^ The forest reserve retains its colonial name, Bibi or "grandmother" referring to Queen Elizabeth. 
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two small, one-room houses that he built in the old Luguru style - a round 

structure built from lumber and clay held together by long poles wrapped around 

the outside, with a hearth in the center. Although he is an older man (over 70 

yrs.) he is not at all frail and when I had visited him the flrst time, he had spent 

the day in the forest carving a very large mortar for pounding maize for his son 

and daughter-in-law, from a stump of a fallen tree. Other times he collects 

traditional medicines from the forest, and I was told that local knowledge about a 

medicine now widely used to treat goats for fever originated with Babu, who 

learned this from his own father. 

The first day that I spent visiting with these grandparents we ate a 

steanung lunch of ugali (maize porridge) and squash leaves together around the 

fire, and Babu made a number of comments about his cooperation with his wife 

that immediately won my heart. For example, when I commented upon "his" 

skilled work building the house, he quickly corrected my assumption, stating it is 

"our house" that "we built together." He further explained that Bibi cooked ugali 

while he worked at constmction. When Bibi was serving lunch, he told her that 

she should sit with us and in his lighthearted way suggested that she "stop acting 

like there weren't any chairs around." He added, "We respect you because of this 

food." Later I learned that Babu was an inspiration for his children, nephews and 

nieces, who hold very similar ideas about sharing work and respect within a 

marriage. Although I had built up certain essentialist views of Walugru tradition 

around the person of Babu, I eventually learned much more about the history of 
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gender relations in Mgeta, and began to realize that were not so neatly uniform as 

I had supposed. Babu himself turned out to be something of a rebel and 

nonconformist! 

Rainmaking, Gender and Taboo 

Images of gender complementarity are ubiquitous in Waluguru religion 

and ritual. The symbolism of the union of gendered opposites has long been 

central to the different forms of tambiko, harnessing the power of the ancestors to 

promote fertility and regeneration of the clan and the people. One immediate 

observation is that there is an important general association of the left side with 

women and right side with men that is repeated throughout tambiko practices. 

Although this right/left symbolism does not currently "permeate every aspect of 

daily life" as among the closely related matrilineal Kaguru of the lowlands 

(Beidelman 1986:45), there is still a strong association that one can fmd across 

ritual contexts. For example, men wear their ancestor bracelets on their right arm, 

and women on their left. In all ritual, including Catholic mass, women sit on the 

right side of the ritual space and men on the left. In the following example, 

gender dualism is evoked in a healing ritual for the illness of an individual. The 

reference is to Waluguru burial practices in which women are laid in the grave on 

their left side and men on their right. 
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...If this sickness has been brought by man. 
We ask you to help us through these roots! 
If it is you, who sent us this trouble. 
All the same we ask you to let your child walk! 
And you, our ancestors, who sleep in the grave. 
We ask all of you to sleep on one good side. 
Help us in this trouble, have compassion on us...(Mawinza 1963: 139) 

Similarly, Halfani (1974:16) quotes from an invocation recorded by 

Hadumbavhinu (1963), also part of a healing tambiko. 

You the holy ones who are great before God, 
Pray for us though we are sinful and don't forget us (recites names of ancestors). 
Those are your names which we are honoring. 
Males on the right and females on the left in front of God. 

The emphasis in these tambiko practices is on the complementarity of feminine 

and masculine principles, and on their mutual role in promoting "fertility" or, 

more precisely, what Udvardy (1990:137) calls the "continuity of life."^ 

In this chapter I will describe the dynamic, integrative aspects of gender 

symbolism and the way in which gender images serve in ritual contexts as a 

binary with a certain kind of power, one of blending, combining, mingling. To a 

certain extent there is a contrast with what has been said so far about gender in 

this dissertation, especially in Chapter 3. There it was shown that actively 

constructed gender ideologies have a way of Hxing oppositional categories, of 

linking power to an immutable nature. This is one of the interesting aspects of 

^ Udvardy substitutes the term "continuity of life" to represent the sense in which meanings and 

values associated with "fertility" symbols may be concerned with the prevention of barrenness, 

sterility and ill-health, rather than a "proliferation of life." 
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Studying gender symbolism in non-Westem contexts, where nature and gender are 

not always represented as fixed and unchanging, but rather interactive and 

emerging. 

Related work by feminist theorists can be found in the longstanding 

critique of the theory of a universal culture/nature hierarchy. Some of these 

approaches have examined the complexity in the meanings of gender binaries. 

For example, Leacock and Nash (1981:249) discuss "dichotomy as unity" among 

the Arapaho: "generative force and nurturance as central concerns link and 

subsume maleness and femaleness, which are ritually expressed as principles in 

beneficial union." In a more recent volume on the prevalence of fertility 

symbolism in African "folk models," the editors discuss a similar "androgynous 

fusion" and "non-structured unity" (Jacobson-Widding and van Beek 1990). One 

interesting chapter by Jacobson-Widding shows how symbols of familial and 

lineage incest among the Manyika in southern Africa disrupt hierarchies of clan, 

age, and gender and create, through the linkages to fire and heat, images both of 

destruction and regeneration. Feminist anthropologists working in Andean 

communities have also written extensively about the social implications of 

"gender parallelism" in religious belief (Silverblatt 1987). Hamilton's work 

(1998) on marital relations and the ideal of "the two-headed household" among 

rural cultivators in the Ecuadorean Andes is especially relevant to the current 

work and will be further discussed below. 



The specific relationship between gender symbolism and the power of 

rainmakers in Tanzania has also been explored in at least two important studies. 

One study by Sanders (1998) on rainmaking among the matrilineal Dianzu argues 

that gender "combination" figures centrally in the ritual transformation performed 

by rainmakers. This work will be further discussed below, in the section outlining 

the specifics of rainmaking ritual. Another very important study by Feierman 

(1990) has demonstrated not only the relevance of gender images to fertility and 

rainmaking power, but also to the representation of political power and resistance 

to colonial authority. Feierman argues that in the Usambara region of Tanzania 

colonial erosion control schemes that upset local land tenure and social relations 

were associated with the weak authority of certain chiefs who were considered 

British pawns. Local discourse had long emphasized the need to "heal the land" 

through a strong king/rainmaker whose ideal rule centered on a tension between 

authority and reciprocity, both of which drew on gendered images of fertility. In 

beliefs about reproduction, male fertility is constant, predictable and associated 

with the sun, while female fertility is periodic, cyclical and associated with the 

moon and rain. While the kings' relationship to the people was compared to the 

centralized authority between a polygamous husband and his many wives, it was 

the interaction between his masculine and feminine traits that allowed him to 

produce rain and a full harvest. As one of Feierman's informants states 

(1990:83), "A man is capable of being fertile every day, if he meets with a 

woman." Discourses which legitimated the rule of the king and challenged 
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colonial rule therefore made reference to the constancy and steadiness of 

masculine fertility, as well as the reciprocal relationship between the feminine and 

masculine. 

In contrast to the Usambaras the major rainmakers in the Ulugurus in the 

late nineteenth century, Hega (Kolero), Kingalu (Kinole), Bambarawe (Matombo) 

and Mbagho (Mgeta), later to be made "Chiefs" and "sub-Chiefs" by the British"*, 

held a very loose authority over other clans, and even over lineages within their 

own clan. As described in Chapter 1, power was instead vested in the mjomba 

head of lineage {mwenye saku, or "possessor of land"). Nonetheless, their rise to 

power was a pre-colonial movement toward a form of centralization that occurred, 

at least in Mgeta, at a time when conflicts over resources had begun to escalate 

(Paul 1993). During this period, clans had also begun to consolidate power by 

uniting their various segments. Paul discusses the unique contribution of Mbagho 

to agriculture in Mgeta, especially his provisioning of iron hoes for intensive 

cultivation, and his storage of maize for redistribution at times of famine. In 

return for labor on his farms, Mbagho would provide this food and other needed 

items. Another central aspect of Mbagho's rule, however, was his role as a 

peacemaker between increasingly divided social groups. Mbagho is remembered 

today for both of these aspects of his rule, he is called nabii ("prophet"), mlezi 

("guardian") as well as mpatanishe (peacemaker): 

'* One inherits the title of rainmaker as one inherits an ancestral name; power is associated with the 
title rather than with the individual. 
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What kind of prophets were they? They were the one who grasped tambiko. You 
know there was a big one long ago, Mchuma (Mbagho's clan), very big. It is he 
who was the chaperon of children. 

In the past, people cooperated. If they fought wars it was between people from 
here and other people like the Wabunga in Kisasi... They had their one leader, 
Mbagho. He was a peacemaker.... If the children were arguing, those big people 
would enter in. He would call the children, and ask them, 'What are you fighting 
about? This way is bad. You are not permitted to fight - it is taboo! He would 
take ginger and salt and pound it. He would give them the ginger, first to one 
person who eats some, then to the other person who eats it. He says, "Already 
you have become friends. To fight any more is taboo." 

Mbagho "died in prison" and his heir, also Mbagho, was publicly hanged during 

the Maji Maji rebellion. Mgeta was the most northern reach of the rebellion and 

the only area of the Ulugurus to participate. Some Waluguru believe that 

Mbagho escaped from prison and that his son was hanged due to the anger of the 

Germans at discovering him missing. 

Mbagho's authority was built upon ideals of reciprocity, emphasizing 

exchange between clans and for this task it drew on the power of nature spirits 

rather than just ancestral ones. In and near the Uluguru mountains are some of the 

most well-known shrines of nature spirits such as the snake-spirit of Kolero 

"whose authority extended over all who lived in the region, whatever their ethnic 

identity" (Iliffe 1979:29). As reported by Pels (1999:248), these local spirits 

fusing the ancestral and the natural had long symbolized a particularly potent 

force, "Richard Burton wrote in 1857 that the Kolero spirit cured barrenness, 

produced good harvests and war magic and drew pilgrims from as far as 

Uzaramo. Some people claim that all healing power, although derived from God 
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is mediated by the Kolero spirit." Pels (1999:248) says of the Waluguru 

rainmakers, "the transformation from lineage to nature-spirits accompanied the 

rise of a particular lineage-head... to a 'big man' position of power beyond that of 

the particular lineage concerned." Mbagho and other rainmakers were associated 

with an especially potent and dangerous "free-floating" power. Douglas 

(1966:113) associates such power with a number of social contexts including 

those instances "when the rival segments of an acephalous political system resort 

to mediation" (1966:113). 

In this chapter I argue that images of gender played an important role in 

rainmaking rituals both in expressing danger (through taboo), and in transmitting 

strength and potency. In particular I emphasize changing interpretations of the 

marital relationship (and by association, the nuclear family), as these relate to 

rainmaking practices. In colonial Mgeta, gender relations, especially related to 

marriage, reproduction and descent were an increasing source of social tension. 

With increasing opportunities in the cash economy, husbands were in a better 

position to challenge the authority of their wife's matrilineage in respect to 

resource control, distribution of incomes, and the ties to children. As I will show 

below, rainmaking practices were associated with proscriptions regarding sexual 

relations with spouses, as well as reciprocity in the household division of labor. 

Over time relations between husband and wife emerged as a powerful image of a 

fluid and dynamic social integration. 
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In her theory of pollution, Douglas explains that objects and behaviors that 

lie outside the social and symbolic order represent uncertainty and are closely 

associated with death and decay. However, Douglas also goes beyond the 

concept of pollution, to discuss more generally the relationship between 

formlessness and power that serves as a keystone of her theory (cf. Jacobson-

Widding 1990:64). As she explains, the idea of uncontrolled power is both a 

cause and effect of cognitive binaries - the power of the unborn fetus, with a 

voracious appetite, of the "simpleton" wandering in the bush,^ or in more 

conunon examples, the mother's brother in a patrilineal society, or, as we will see 

here, a father in a matrilineal one (1966: 94). These individuals personify social 

forces that are uncontrolled, unintentional, chaotic. While they are always objects 

of taboo they may or may not be linked to images of pollution and defilement. In 

certain cases such as the Ihanzu "simpleton" they instead represent healing and 

protection from witchcraft. Douglas discusses different cognitive states, and 

processes of differentiation, rather than preexisting difference. She states 

(1966:160), 

"Where there is no differentiation there is no defilement.... Dirt was created by 
the differentiating activity of mind, it was a by-product of the creation of order. 
So it started from a state of non-differentiation; all through the process of 
differentiating its role was to threaten the distinctions made; finally it returns to its 
true indiscriminable character. Formlessness is therefore an apt symbol of 
beginning and of growth as it is of decay."(160) 

^ Interestingly this example comes from the Ihanzu, whose rainmaking ritual is discussed in detail 
below. 
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Douglas' work illustrates that the realm of symbolic chaos and disorder also has a 

positive, generative aspect. In the most fuzzy, ambiguous, unregulated 

relationships and meanings there is unlimited potential both for destruction and 

for growth. 

A number of significant taboos in Mgeta have concerned, if in an indirect 

way, relations of marriage and reproduction. As has already been discussed, a 

central conflict in Waluguru social relations is between the lineage and the 

nuclear fanuly, between the uncle and the father, and between wife and husband. 

Without the conjugal relationship the matrilineage would not be able to reproduce 

itself, and yet, this relationship is the least controllable or predictable. From 

Douglas, one might predict that this area would be infused with pollution beliefs 

and taboo, and this is indeed the case. Taboos that link danger to the matrilineage 

with aspects of marriage, sexuality and the uncle-niece/nephew relationships are 

very common. This is true, even today. All of the taboos listed here were closely 

adhered to by the women in our family, though some of my sisters said that they 

do this mainly out of respect for their elders and not because they believe in the 

dangers themselves. 

The most prevalent taboo learned in both female and male initiation is that 

one must never pass in front of their mjomba (mother's brother) when he is 

seated.® It is said that if one passes behind an mjomba they will "break his hips." 

This corresponds the way in which taboo behaviors are implicated in the 
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"breaking of that which should be joined" (Douglas 1966). When I asked a 

number of people for the meaning of "breaking" the uncle's hips I was only told 

that he will suffer vague health problems. Also, as in Douglas' analysis 

(1966:102), the power of nieces and nephews is wholly unintentional and 

uncontrollable. In addition to this basic taboo, there are many others that girls and 

women must follow during menstruation. In Mgeta, the most important and most 

closely followed taboo is that a menstruating woman must never give a chair to 

her mjomba when he comes to visit, as, once again, this will cause him serious 

injury. There is a long list of additional restrictions. A menstruating woman must 

avoid entering the fields of certain food crops or else these crops are said to "rot" 

(kuoza)J She mustn't enter the grain store. She may cook for a group but cannot 

salt the food in the pot and must ask someone else for help, usually a sister or 

daughter. She is allowed to salt her own food, separately in her bowl. There are 

some interesting aspects of these taboos in respect to husbands, for example, a 

menstruating women is not allowed to circle the house, a space that is closely 

linked to conjugal relations. She must also face toward her husband when 

sleeping, and not turn her back to him. 

To a large degree the taboos discussed here highlight the danger inherent 

in relationships between children and the lineage, personified in the mjomba. As 

® This taboo was always stated with reference to the mjomba, however the practice extends today 
to all elders. Very similarly, the moral proscription that "one must pass a chair to the mjomba" is 
also practiced with respect to elders in general. 

^ Mensuuating women must not enter the areas where the following food crops (all subject to 
decay by rotting) are growing; pumpkin, beans (according to some), cassava, and cocoyam. 
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pointed out by Schneider (1961:21), "the bonds which may develop between a 

child and his (or her) father tend to be in direct competition with the authority of 

the child's matrilineal descent group." Schneider also points out that the 

relationship between ihtmjomba and his sister's and niece's reproductive 

capacities is inherently problematic (1961:13). Control over children implies 

control over the lineage, yet this control is shared with an outside male progenitor. 

There are dangers on the one hand of clan disintegration, on the other, of incest. I 

would argue that this is one of the forces lying behind the preoccupation with 

menstruation and its threat to sustenance and health. Women, normally seen to 

provide care and sustenance, to spend much of their day cultivating maize, 

cocoyam and beans, take on opposite qualities, destroying food and health. 

Rainmaking in Mgeta 

The first, those who first did the tambiko, the rain hit. But now, there is nothing. 
Just us, small children. But first there were people with tambiko, and the rain 
poured. They are the ones who were our "great ones" (wakubwa), our 
grandfathers' group. They are the ones who were the first "great ones". They 
held onto tradition. They said, "It is time to prepare, it is June." People did not 
cultivate. Everyone was still.... When our elders stopped these things, the desert 
came. These years, there is nothing. We have become very small. 

In Mgeta rainmakers are called the "original elders" (wazee wa asiri), and 

there was no one with whom I spoke who doubted their power. This included the 

most avid church-goers as well as the wealthiest villagers. Even a Waluguru 

priest in Morogoro attested to their abilities, calling the Waluguru rainmakers' 
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powers a "gift" {jkarama) that God had "lowered to them." The following quote is 

from the agricultural extension agent in Mgeta, 

Lamba was a rainmaker. And it is true. When he asked, it came. There were 
leaves that he wore here (points to the waist). He would drag them to a certain 
place. He would put his "ritual space" {makili) there. And really if he said it will 
rain, then it did rain. If he said, people, this year if you plant a lot, you will get a 
lot, really you would get it. If he said, there will be an insect/animal in the maize, 
and they will dig it all up, really they would come and dig it up. 

As I have discussed in previous chapters, the practice of visiting healers 

for health reasons, or for assistance with agriculture or business is widespread in 

Mgeta, however it is not something that is readily admitted or discussed. In 

contrast, there is little shyness or uncertainty surrounding the validity of 

rainmaking practices. Oftentimes there was another kind of resistance to speaking 

about these individuals, due to a fear of retribution by spirits. This was especially 

true for my eldest informants (those who are most knowledgeable about the 

subject), such as Bibi and a lineage head who I visited in Dar es Salaam. The 

latter told me that he had chronic pain in his leg after speaking about Mbagho to 

another anthropologist who once worked with him in Mgeta. The nephew of 

Lamba, a prominent rainmaker in upper Mgeta who will be discussed here, was 

also recently found dead on Lamba's gravesite and is said to have been 

bewitched. Most of the discussions conducted on this topic were therefore 

somewhat vague and circular. This is exacerbated by the fact that most 

rainmakers stopped practicing by the 1930's in Mgeta, when the oldest residents 
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of Mgeta were just teenagers. A fuller understanding was accomplished by 

integrating these various pieces of information. 

********* 

I was once told by a prominent Mgeta businessman, Mzee N (one who 

differs from others in his dual role as a Mwenye Mlunga) that the teachings of 

mila (tradition/custom) concern "welfare" and "strength of life." He asked me, 

"Without mila, how will people know not to kill and not to steal, how will they 

know what behavior is good and what is bad?" Metaphorically suggesting the 

creative potential of mila, he also asked, "If the government wants people to use 

fertilizer to improve their welfare, why do they want to prevent another method 

for these same ends?" Mzee N., however, as many others in Mgeta, did not feel 

that traditional beliefs and practices had the same possibilities to help people in a 

moral or practical sense, because of what he saw as a lack of "manners" and 

"respect" and an inability to conform to restrictions on social behavior. This 

perspective is very common today among elders, who describe the current 

population (including their own generation) as "conceited," "contemptuous" and 

"disrespectful." They state that people no longer observe either formal moral 

proscriptions or the once widespread taboos linked to rainmaking. 

Like Mzee N, elders who discuss rainmaking invariably contrasted this 

period with the relative laxity of current rules of conduct, "Children these days do 

not hold taboos. They have sexual relations, they drag the trees, they play 

ngoma." The ritual taboos linked to rainmaking in Mgeta were imposed at 
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various times in the agricultural cycle and involved many different areas of life. 

Some of these included restrictions on fanning, building, travel, the ways in 

which timber was harvested (firewood could not be dragged on the ground but 

had to be carried), drinking and music. When the maize had grown tall, there 

were taboos even on singing and noise. In contrast, the only community-wide 

agriculturally related regulation that seems to persist today is that which prohibits 

ngoma during the months when the maize is maturing (November to March.) 

During my fieldwork, the "la nina" dry spell experienced in Mgeta was blamed by 

many farmers on the fact that a wedding with ngoma had been held during these 

restricted months. 

In Mgeta some rainmakers were men, some women, some lineage leaders 

and some, like Mbagho, individuals with influence much wider than the lineage 

and clan. Here I will mainly discuss one well-known rainmaker who lived in 

Nyandira and who was active as late at the 1930's. He was called Lamba, 

meaning "lake" and is remembered by many elders in Nyandira as someone who 

united the area through taboo and ritual. Bibi talked about how as a young 

woman she would often meet Lamba on the road on her way to the farm, and he 

would sometimes encourage her in her work, and sometimes warn her about 

certain agricultural risks. She remembers him once pointing out to her the red 

grains that were showing in her maize seed and how he saw this as a bad omen. 

(One can still see the red grains that Lamba commented on since Bibi, as almost 

all farmers in Mgeta, has preserved the same maize seed for many generations.) 
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Bibi stood quietly and absorbed the information, "I just shut up and listened to 

what he was saying." When I asked if Lamba received anything in return for his 

rainmaking, Bibi answered, "No, this was his own tambiko, if he fails to do it, he 

himself will be harmed." Lamba's name itself connotes force and potency, lakes 

and the sea are used interchangeably in connection with the spirit world. In one 

well-known legend, a landslide that took the lives of villagers near the village of 

Bunduki is said to be attributable to a healer who dropped a gourd of sea water on 

his way back from the coast. At this site lies a lake where the mitzimu of 

ancestors are said to reside. It is also true that babies are often connected with 

lakes and the sea. Their hair at birth is called "sea hair" {nywele za bahari), and 

this is shaved to mark their entrance to the material world. To explain 

procreation, children are often told that if one brings ukoko (the crispy, sweet-

smelling crust of rice adhering to the pot) to the shore of a lake a baby will smell 

it and will appear, trying to get a bite. One must then hide in the bush and as the 

child nears the shore, jump out and scoop them up. (My sisters told of many hours 

of their youth sitting with ukoko on the edge of a pond!)^ 

According to the elders, the rainmaking ceremony held by Lamba was 

largely a sacrificial ceremony that occurred in a time of nusfortune, and in which 

many restrictions applied to both the healer and the general public. The tambiko 

began with the brewing of beer. For the seven days while the beer matured and 

' Another interesting usage of lake imagery is found in local witchcraft discourse. Currently, one 
of the wealthy businessmen of Msewe is said to possess magic that causes thieves approaching his 
house to fmd in its place a vast and impassible lake. 
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tambiko was underway, there were a number of community-wide taboos in force. 

It is of particular interest that some of the most important taboos of rainmaking 

concerned relationships within the household. Husbands and wives were 

forbidden from arguing with one another and from sexual relations whenever 

tambiko was underway. I would suggest that this is again related to the danger 

seen to be inherent in the husband/wife union. At the same time, rainmaking 

drew on the potential power and productivity associated with this union to 

symbolize and promote a broader social reciprocity. 

On the moming that the beer was ready, Lamba took the beer and his 

ritual medicines and went with a few select assistants to conduct his tambiko at 

four sacred places on the mountain where his ancestors from four clans were 

buried. Some of these ritual places are marked by stones, in others there are 

sacred groves. At these places, his makili, Lamba would clean his ancestors' 

graves {kufagia "to sweep") and would entreaty the spirits to bring rain. At one 

point a chicken would be slaughtered, prepared, and eaten by any joking partners 

who were present. (Mbagho's tambiko always included the killing of a black 

sheep representing the black clouds of rain, and it is said in Mgeta that this 

signifies his highest rank among the local rainmakers.) 

It is widely agreed that while Lamba was accompanied by one or two 

adults who were joking partners, his main assistants in this tambiko were children. 

This was described as consisting of one boy and one girl, or two boys and two 

girls. These children helped with fetching water to use in the rites. According to 
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three elders, children must be present because "they are angels," "they are the 

ones who may ask God to grant this," "they do not have any blame, they don't 

have wrongs, the same as angels." As to why both boys and girls would be 

involved, one elder stated, 'The way that they want it, you know tradition, 

tradition of long ago, tambiko is with a husband and wife." This mention of the 

specific symbolic relationship between husband and wife is particularly 

important, especially as it came from an individual who everyone said was the 

only person who was closely connected to Lamba. In a different area of Mgeta I 

was told that rainmaking did not involve children, but instead the rainmaker 

would be always be accompanied by an adult woman joking partner (there is a 

linkage between clans with preferential marriage and those in which joking 

relationships occur). Again, there is an important relevance of gender to the 

ceremony, this time in the sense of a positive, productive combination of the 

efforts of "husband and wife." 

On reaching the makili, the children collect water from nearby streams and 

pour this water into a gourd which Lamba used to conjure rain. An elder who 

says that as a young child she once was chosen for this role states, 

"After bringing the water to him (from a nearby stream) they kneel together there, 
they tambika, the children and the elder of tradition, Lamba. They kneel and they 
tambika, they tambika, and they get up, they stir it. The medicine is there inside, 
they stir it. If they see a disturbance coming in there, he says, "It is ready", God 
has agreed that it will rain. If they just leave there, when they return home it is 
raining. It must rain. It must rain." 
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After Lamba returned home, the people would gather and drink pombe together. 

One elder said that they would cultivate his fields (this was common especially in 

the case of Mbagho). Another said that in his own area the rainmakers fields 

would be cultivated and seed would be brought, mixed with seed that had been 

blessed by the rainmaker, and redistributed to the families. 

The elders also point out that Lamba did not just conjure rain in times of 

drought, but also annually regulated the agricultural cycle, conducting a ritual 

planting trial with a number of food crops (maize and beans were mentioned) at 

his makili. Until Lamba completed this annual trial and announced the time for 

preparing the fields all such activities were forbidden. As stated by Bibi, Lamba 

would announce, Nakokanichi chilimu (Kiluguru: "I cut off agriculture") and 

from this time no one would plant their fields until he communicated that this 

tambiko was completed. Bibi stated. 

These days, ah! People farm carelessly, just carelessly. Long ago, at the first rain, 
people didn't plant! They waited until that day. When that day came, it is in the 
morning that he went to plant. When he had planted, he said, "Go on, you all 
plant now, you all plant now." These days the young children don't know this. I 
am big and I have seen the way that they did it. (In Kiluguru:) Long ago, until it 
rained, you could not plant without the elder! " 

Again beer was brewed for the ritual and here it was stated that maize was 

collected from every homestead in the area. All elders put great emphasis on the 

point that each home would bring one ear of maize and that this was a kind of 

mchcmgo or "contribution". As was true for many rainmakers since Mbagho, the 

cooperating families were from different clans, and not just Lamba's clan 
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(Lelengwe). As stated by Bibi, "If they are Maze, if they are Mchuma, all were 

following him. Meaning that he looked for rain and it answered him." In his 

ritual space, Lamba would divide the patch of earth in four sections and would 

then plant to the north, south, east and west - again a powerful representation of 

convergence and unity. As stated by one elder, 'The four places, all four of the 

world, are in the makili." 

Also of great interest is the fact that these trials were used to make 

statements about the year's agricultural challenges and potentials. Lamba would 

make predictions at least partially based on objective observations, such as 

moisture in the soil and whether animals ate the seed. From his trials Lamba 

would suggest the people plant in certain areas and avoid others, or that they plant 

hunger crops such as cassava and potatoes. Again it is reported that after this 

ritual, all the farmers of the area would help him cultivate his farm and would 

drink the beer. Mbagho made the same kinds of agricultural predictions that 

shaped local practices, and as far as I know there has not been any attempt to 

assess the social construction of the natural environment and the implications for 

studies of local knowledge. I would argue that social integration shaped unique 

perspectives of the regenerative cycles of nature, perspectives that may have made 

agriculture more sustainable in the context of land shortage and declines in soil 

productivity (for example, see Lansing 1991). This is an important area for 

further investigation. Unfortunately I was not able to gather enough information 

to fully understand the linkages between beliefs and knowledge, and between 
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rainmaking and ecological sustainability. Instead, as stated above, I have focused 

on the implications of rainmaking for gender and social relations. 

Rainmaking brought people together in a way that tempered social conflict 

and uniHed the Waluguru. Mbagho is known as the great peacemaker, this point 

was emphasized time and again in conversation. This unity was accomplished at 

least in part by linking social resuraint and reciprocity with the regenerative 

powers of the union between husband and wife. Here I will draw some parallels 

with the symbolic analysis of Sanders (1998) on rainmakers who still practice 

their trade among the Ihanzu in North-central Tanzania. 

Sanders' article is a response to recent debates over the Caldwells' 

"African sexuality thesis," or the idea that there is a distinct sub-Saharan attitude 

towards sexuality that is "intrinsically permissive, promiscuous and morally 

unrestrained" as compared to a "Eurasian system" (Sanders 1998:255). A number 

of researchers, he states, have responded to the Caldwells by pointing out the 

linkages between sexuality, reproduction and sacred power. Sanders states that 

his contribution to the debate is to look at gender more generally, and its 

cosmological powers, as well as linkages to political organization. He states that 

common everyday practices including cooking, pounding, starting fires, and 

hunting "often provide metaphors for sexual intercourse, just as sex often 

provides a metaphor for these varied activities. Above all... we are talking about 

culturally specific ideas about the combination of 'male' and 'female' and the 

powers inherent in that combination, but not necessarily about the act of sex as 
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such. In his analysis, Sanders explains the ways in which Dianzu rainmakers 

conduct a number of ritual transformations that draw on images of gender 

opposition and their active Integration. Two rainmakers are active in Ihanzu, one 

who "owns the female rains" and the other who "owns the male rains." These 

rains are divided along gendered terms - the male is seen as fierce and powerful, 

the female as gentle and enduring, the male is seen to first enter an area, and the 

female to follow. During the ritual the two rainmakers transform seeds that their 

assistants carry from outlying villages to their homes in the royal subvillage. 

Sanders describes this as a transformation from "profane, ungendered seeds" to 

the "blessed, male and female rains" that follow the assistants back to the villages. 

Sanders emphasizes the significance of interaction and interdependence. Here he 

quotes one of his informants, 

"...A man first clears the bush, later his wife comes to farm the land. With the 
rains, the male goes first: it really enters the country with force and prepares the 
ground for the female rains. The female rains [then] begin, those that last a long 
time and are very gentle. No man can have a child without entering a woman; no 
woman can bear a child without being entered [by a man]. With the rains [it is] 
the same. Men and women must cooperate." 

Sanders also argues that the conversion of seeds into gendered rain parallels 

dynamic local understandings of the human life cycle, in which ungendered seed 

consumed by the clan at a person's death is seen to be transformed into male and 

female waters in the process of reproduction of the social group. As stated by 

Sanders (1998:253), 
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"...in large measure Ihanzu rulers rule and establish their legitimacy not by who 
they are but by what they do. By transforming ordinary grain tribute into 
gendered rains, royal rulers become the principal actors in a cosmic drama of the 
regeneration of life... by giving villagers blessed seeds as well as male and 
female 'water' the male and female chiefs also metaphorically give birth to the 
people of Ihanzu themselves." 

As further evidence of the reproductive meanings of rainmaking, Sanders also 

quotes from local histories that describe sexual relations between rainmakers and 

their sister or mother and the role of this royal incest in bringing rain. 

Sanders adds a very important perspective to the work by feminist 

theorists, discussed in Chapter 3, on the "naturalization of power." One of the 

most intriguing suggestions and one which accords with my own views on 

Waluguru rainmaking, and tambiko in general, is the suggestion that rainmakers 

enact "a cosmic drama" and that within this drama categories of male and female 

are transitory rather than fixed. Sanders speaks about a continuous process of 

separating and combining, "Life in Ihanzu is seen in a number of cosmological 

and other domains as working in precisely (this) way: combining genders to 

transform and renew, separating genders so that continued renewal is once again 

viable." His research emphasizes the symbolic force of gender, viewed as active 

and transfonning in the context of ritual. This point will be further explored in 

the following section of this chapter, which illustrates some of the more 

experiential and immediate aspects of the rainmaking ceremony in daily life. 

Gender provided an important symbolic link between social conflict and 

power. The ability of the rainmakers is linked to the metaphorical combination of 
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male and female energies. One aspect missing in Sander's work, at least in this 

short article, is the question of why gender as a metaphor for unity and growth 

might be particularly meaningful in this conmiunity, and whether ritual shapes 

gender relations in any way. Here I have argued that in Mgeta ambiguity of 

power in the realm of marital relations had important significance for the 

rainmaking ritual. One finds evidence for this in the regulations of taboo, in the 

ritual practices involving "husband/wife" participants, and in the cooperation 

between husband and wife that is expected from the healers themselves. 

Performing Power: Sexuality, Work and the Healing Household 

From conversations with elders in Nyandira I slowly came to learn that the 

egalitarian gender relations of the Waluguru past were largely of my own 

creation. Most elders could remember gender relationships of their grandparents' 

generation and insisted that they were far from ideal. They described how lineage 

sisters would sit quiedy and listen while their brothers made land allocation 

decisions. As symbols of the unity of the clan and important peacemakers they 

would enter the proceedings only when they became especially contentious. 

Within the household, wives deferred to their husbands. This accords with 

Scheider's (1961) description of separate spaces of authority in matrilineal 

relations. While husbands have little voice in those areas controlled by the 

descent group, they may have much greater control in the household realm. 

Women of course had their ties to the lineage to fall back on in the case of 
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domestic problems, however it does not seem from conversations with elders that 

women were typically afforded much decision making power. It is also important 

to remember that cross-cousin marriage was the norm in the past. A man would 

marry into his own father's descent group, or marry his own mother's brother's 

daughter. The ties between husbands and affinal relatives were in many cases 

very close ones. As stated by one elder. 

The men of long ago were rulers inside the house {ndani ya nyumba). He ruled 
everything there. Therefore a woman did not have freedom to do anything, before 
her husband permitted. It was necessary that she implore him. And with this, 
there were two possibilities: he agrees or he refuses. If he refuses, that's all. Eh. 
But this was before. Now a man has learned in modem life you cannot rule your 
wife, even a little. She will think that you are not civilized! 

Another elder laughed when I asked if his grandfather would have helped in 

housework as some men do today. He answered, "He could not light a fire, or his 

beard would have ignited!" He also described how the courting process involved 

the boy going to a girl's house (most were married in the teens), and announcing, 

"I have arrived and I want this mwali (initiate) to light a fire for me." He 

continued, "You would choose that wife because she can light the fire, pound, 

cook, and you will eat." 

The fact that the mjomba is viewed as a protective and nurturing 

"guardian" {mlezi) and "defender" {mtetezi), or "mjomba is mama" does not 

necessarily imply that uncles possessed a highly valued power linked to 

femininity and motherhood. As in Collier and Rosaldo's (1981:307) description 

of the prestige structures of brideservice societies there is a sense in which 
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mjomba as protective and nurturing asserts his status vis-a-vis other men. The 

mjomba provided land, fertility (when they were rainmakers) and peace, in return 

they attained political and economic dominance within the lineage, including the 

receipt of ngoto, payments for the use of land. The most powerful mjombas had 

names such as Debwe Mahonya Wana or "Debwe, the Healer of Children," 

because, I was told, "he healed children so that they were full." Below is the 

origin myth of one clan, the Wakalagale, as related by an elder. 

Those people were called Wasagara. They came from Kilosa homeland. Now, 
during the time of great hunger there were no fresh leaves in Kilosa so that you 
could say, "Maybe I can gather these and cook them." So they sent their eyes 
(scouts) to look around, and here they found these fresh leaves. Well, Debwe son 
of Nondola, took his nephew and said, "Let's go." They took a bag of food, and 
they left. They slept on the road until Mihugu, form Mihugu they arrived at this 
homeland. When they arrived here they began to take those fresh leaves, konge, 
(you see konge right there) then derega (do you see the deregalf Well that 
researcher took the derega, and he dug below (in the earth), after digging below 
he took the derega, he put it down there, then he put in some water. He took tree 
branches and covered above, he took dirt and put it above, then he lit a fire above. 
Now what did those branches cause to happen? That water started to boil. Well, 
the derega together with the konge began to cook. When it was ready he and his 
nephew ate it He told his nephew, ''Wait, I will eat first\" His uncle began eating, 
He sat there for 6 hours. Then, he said, "Ah, eat this my nephew, this is food." 
Well, he also ate the derega and konge, and they were full. 

This clan history like many others among the Waluguru relate the stories 

of a benevolent mjomba who sheltered the clan through the provision of land and 

food and spiritual protection. Debwe Mwana Nondola cooks the leaves from 

local bushes and vines for his nephew. Gathering and cooking these local plants 

for the daily meal is something invariably connected with women and 
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motherhood, even pregnancy, as the leaves were long prescribed by healers for 

this purpose. Yet, here a man is the Hrst to discover this food, to cook it, and to 

further tend to his nephew's health by tasting it first. The relationship between 

the uncle's respected role as "guardian" and his control of resources (also, 

potential for coercive action) is described below: 

You must respect mjomba, everything that you plant, you deserve what? To 
harvest it. You plant in order to harvest. Ok? Now if you plant in order to 
harvest, the mjomba is respected because is the guardian there. Isn't it necessary 
to respect him? Then, that mjomba has the last order, if he says that you will be 
sold, because you have no manners, you will be sold!" 

The leadership of the mjomba was linked to the ideals of exchange as already 

discussed in Chapter 7. However, the symbolism seems unconnected to gender 

reciprocity, and as shown below, the claims of men to be better at taking care of 

the family than are women, due to their wisdom, organizational ability and so 

forth (also see chapter 3 on Baba Taifa), is currently quite common in Mgeta. 

Despite the past gender inequities in the household and lineage, 

interdependence between men and women has come to figure centrally in Mgeta 

social relations. When asked why they thought changes had occurred in women's 

social and economic opportunities, elders usually referred to their Christian 

education, elaborating only that "it is God's order to help one another." In order 

to further understand these processes, and how the practices of rainmaking may 

have shaped current understandings of gender, I decided to once again visit Babu 

' Konge and derega are the names of two of the wild greens eaten with millet as the original staple 
of the Waluguru of Mgeta. These are still an important nutritional source in the local diet. 
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who was a close relative of Lamba's and whose feminist values had begun to 

intrigue me further, in quite a different way than before. 

Because it takes several hours to reach these outlying farms and isolated 

homesteads, I convinced a good friend, Baba Mbiki's older cousin Mzee M, to 

come with me to pay a visit to his mjomba. (I figured that I should be able to 

keep up with a 60 year old grandfather, this proved to be difficult however!) 

During our long walk Mzee in response to my interest in rainmakers discussed the 

life of a woman named Teresia, who in recent years was a renown Luguru healer. 

She was not bom in Mgeta but had moved there from the lowlands, and according 

to some accounts was known as far as Kenya and Zambia for her healing powers 

(Halfani 1974: 29). She accepted only token amounts of money for her services 

but would instead take payment in kind, a quality that is common among 

respected healers in Mgeta. The most interesting thing I learned during our 

journey, however, was the fact that Teresia's relationship with her husband is seen 

as a key to her healing abilities. In fact, Mzee explained, it was her husband who 

embodied her mitzimu (spirit) in his own person. This husband was called 

Kibaraka which in BCiswahili means a "stooge" or "puppet." Mzee also described 

him as her "concubine." This, he later told me in an interview, was uiie of many 

Waluguru healers who are mwenye mitzimu "those who possess spirits"'" who 

typically dream of their mitzimu as a spirit of the opposite sex. These spirits are 

said to appear so vividly in a dream that one feels as though they are real. This 
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spirit then commands them to marry a certain woman or man in the community 

who represents the healer's spirit "in bodily form." 

Mzee M described how it was necessary for Teresia to always be faithful 

to Kibaraka in order for her to retain her healing powers. He stated (in a later 

interview). 

Local healers, genuine healers who are called "possessors of spirits" (mwenye 
mitzimu), cannot be with two men or women. They must be with only one man or 
woman in order for their activities to continue.... And if that man or woman dies, 
it will be necessary for the mitzimu to find another woman or man. 

When I asked what the consequences a transgression would be, he explained, "If 

you raid/invade (yamia) other women or if you are a woman and you invade other 

men, then that medicine, or that mitzimu, it will move from you, because you 

don't have respect!" 

Mzee's discussion of Teresia was quite interesting, however she was not a 

rainmaker, and had actually not even been bom in the mountains (although she 

was of Waluguru ethnicity), so I waited for my chance to ask Babu about 

similarities and differences with the rainmakers he knew, and whether these had 

shaped his own ideas about fidelity and cooperation in the household. 

When we arrived, we once again ate Bibi's food and shared news from the 

village. After lunch I recorded the clan origin story at the elder's suggestion. 

However, when I asked about Lamba and his rainmaking practices I was told that 

there were few details that could be recounted. Instead the grandparents talked 

As explained in Chapter 6, iiealers "who possess spirits" are distinguished from those "who 
divine" (wa kupiga lamri). 
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about "expertise" and how it has replaced traditional knowledge and carefully 

explained to me that "disrespect" and "contempt" have made these practices 

obsolete. Again they pointed out that what was missing was not information and 

formulas for rainmaking, but the ability and willingness to sacrifice and assume 

the great responsibilities necessary for exchange with the ancestors. Mzee M 

stated. 

The reason that our traditions have been destroyed is because now there is a lot of 
expertise. Therefore about those things we say, "Let's go with the times (Twende 
na wakati)." Well, this disgraced tradition and wiped it away. And it is true, our 
elders of long ago, those who were doing like that, they therefore had taboos, and 
their children listened to the plans that they made, and all their activities went 
very well. Now these youth today if you tell them, "You, youth, I don't want you 
to break (the ground for) the maize before I do", they will run and break (the 
ground for) the maize! Meaning that they have chased off the elder!" 

At this the three laughed heartily, seemingly unconcerned with the rebelliousness 

of today's youth. They explained that even their own generation did not possess 

what was necessary to compel the spirits to bring rain. Many times during that 

weekend when Babu talked of Mbagho, Lamba and other rainmakers he repeated 

the phrases, tumedharau "we were contemptuous," miiko yake kubwa "their 

taboos are great." In fact, Babu was well known in his youth for his liberal 

lifestyle, his occasional drinking and carousing. Without going into too much 

detail, he pointed out that his lifestyle failed to meet the requirements of the 

healers in his family. Babu told a story of how one of his contemporaries who did 

try to follow in the footsteps of Mbagho failed miserably. He listed some of the 

possible mistakes that this man made, bringing bread and tea for the ancestors to 
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Mbagho's ritual space at Rudewa, as well as the traditional black sheep, having 

other lineage members eat the food who were not his joking partners. He 

described these practices as "jumping (over) the taboos." 

Here Babu stated the same assertions as Mzee M, emphasizing that the 

most critical transgression of these latter attempts at rainmaking regarded the 

failure to observe regulations regarding marriage. The man's career as an 

aspiring rainmaker ended with the death of his wife, who is said to have died at 

home while her husband was performing tambiko. Babu interpreted this as 

meaning that there was a division in the household that diminished the healer's 

ability to cope with the spirits that he met with in tambiko. He explained that one 

must be in good relations with one's wife for all aspects of healing. If a man has 

been drinking or "behaving badly," his wife will not fail to know this (he gave an 

example of smelling beer on the breath). Babu also related a second tragic story 

of recent attempts at rainmaking that similarly stressed the marital failures. This 

second aspiring rainmaker frequented bars and smoked marijuana and eventually 

left his first wife for another woman, which Mzee described as a "sin." He and 

his second wife also argued frequently, and she is said to have had other 

relationships as well. One day after an especially serious quarrel he went off into 

the woods and killed himself. This story served as further evidence, Babu said, 

for the need for a better understanding between husband and wife. These 

perceived linkages between gender, taboo and rainmaking involving sexual 
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relations between husband and wife were repeated in conversations with a number 

of other elders. The following is from one such conversation, 

• "Our elder the prophet (Mbagho) had another to whom he was engaged (i.e. 
had made a bridewealth payment)., but he said, 'I have erred'. To be with two 
women is taboo." 

• So, in tradition, this is a taboo? 
• Tradition?! Five or six., (laughs).... You know, many people give out words 

that don't have any meaning. But our elders they really understood 
wrongdoing. Tambiko is cooperation, mama cooperates, and children 
cooperate. 

One local healer, whose extramarital affairs were not a secret in Nyandira, tried at 

first to convince me that this was not a problem for healing, saying that the most 

important taboo is against having sexual relations with someone that you are 

presently treating. However, after further discussion he admitted that this was 

wrong, and that, indeed, it is much preferred if you do not have sexual relations 

outside of marriage. 

In a related vein, sexuality is currently linked to power, fertility and 

abundance in Mgeta in another sense. One hears many jokes made by women 

regarding the "food rations" (posho) that women disuibute to their husbands. As 

described previously. Pels (1999) has described the "commodification" of 

women's bodies accompanying wage labor and women's need to secure their 

access to men's labor and incomes. Yet, there is alternative aspect of this 

discourse that is relevant to the current discussion. Posho represents the amount 

of food which is necessary to survival and livelihood. Men who earn money to 

feed their family are said to bring posho home to their wife and children. People 
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who work to earn their daily bread are said to be providing themselves with 

posho. One therefore finds that "food" is used in this context interchangeably 

with posho. For example, the term ugali (maize porridge) is often substituted for 

posho in the image of women's sexuality, ugali being the staple of the local diet." 

Therefore, I would argue that, beyond the exchange of sex for labor, lies an 

important relationship between the meanings of sex, food, and marriage. Wives 

and husbands view themselves as mutually engaged in a number of activities for 

the production of livelihood. 

This finally brings us very close to the central argument of this chapter, 

which suggests that rainmakers did not only draw on increasingly contested and 

therefore potent gender images of reciprocity to build a sense of community and 

unity, but that gender relations in agriculture were significantly shaped by this 

discourse. Especially during the time of Lamba and his contemporaries, marriage 

was a growing source of conflict, as more and more men with lesser clan 

authority and little access to land attempted, through marriage, to improve their 

social and economic position, thus putting strain on the clan system of authority. 

Assuring peace and abundance involved an engagement with the phenomenon of 

the nuclear household, and an ability to redefine the bonds that were necessary to 

promote prosperity in a new era. Both husbands and wives/lineages stood to gain 

from greater cooperation. Husbands lacked control over resources and strong 

'' Mama Mwenda told a funny story about how her mother-in-law once asked her if she was going 
home to give "food" to Baba Mwenda. When she asked, "What food?" her mother-in-law stated, 
"the food that you close in a satchel and walk around with everyday"! 
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bonds with their children. At the same time, husbands provided economic 

stability and access to cash incomes at a time when clan resources were becoming 

more scarce and contested. The images of a dynamic and fluid interaction 

between "male" and "female" came to signify ever more powerfully the 

possibilities for household unity, in work activities and as a way of life. 

In one of our fmal discussions before I left our grandparent's home, Babu 

told me that what really mattered in marriage was amity and singleness of 

purpose. Sexual promiscuity was an indication of a more essential divide and that 

was the reason for its association with death and misfortune. In an ideal 

relationship the healer and his or her spouse will attain the mutual understanding 

which makes communication with ancestors, and God, possible. He stated, "you 

must explain to your wife so that she will know we are doing something to help 

the people (wananchi, meaning "people" in the populist sense: fellow citizens, 

populace). Husband and wife will then work together to educe the benefits of 

tambiko. Babu used the example with which he was most familiar, gathering 

medicinal leaves from the forest. While Babu's uncle was the rainmaker Lamba, 

his father was another kind of healer, one who had great knowledge of the healing 

properties found in roots, plants and trees gathered from the forest. He explained 

that a wife will go to the forest with you and carry the medicines home for you or 

"receive you heart to heart" {kupokea moyo kwa moyo) when you return. Without 

this cooperation, "you have begun to overturn things, the medicine has begun to 

vanish." 



Receiving a spouse "heart to heart" is a powerful symbol of 

interdependence in the household, and resonates wider meanings of respect and 

social reciprocity. The act of "receiving" {kupokea) is very central to displays of 

respect in Mgeta. Along with "asking permission to pass" {kuomba kupita), 

"receiving" figures as a central teaching of both boys' and girls' initiations. Still 

today, an older relative or friend is met on the road before they reach one's house, 

and whatever they are carrying is transferred to one's own head or shoulders. The 

daughters of Mama Mwenda would often meet their mother or father at farms 

more than an hour's walk from the house in order "to receive" them. This did not 

usually involve harvesting a heavy load, but was just a matter of carrying their 

hoe, and a small bundle of cocoyam, potatoes, beans, or greens. In other cases, a 

person may "receive" another by relieving the work task at hand. In explaining 

the characteristics of someone with a good tabia (character), one sister stated, 

"Someone with a good character gets up in the moming and greets their father and 

mother, if they meet up with an elder, and if that elder has a load, they receive 

them. Sometimes they meet up with an elder who is working, like Bibi working 

at home. If the elder is cutting wood, they receive them, if the elder is putting in 

the grains and pounding, they receive them." In contrast, a person with a bad 

character refuses to help in this way, "When Mama gets up in the moming, they 

do not say good moming or ask how they slept. Mama takes the bucket to go to 

the spring and they sit immobile. Mama sweeps and they watch. Mama makes 

the mboga and they don't receive her to make the mboga. Mama comes back 
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from the farm with a load, and they don't say, 'I'm going to receive her,' they just 

sit." This act of "receiving" was even more prevalent in the past. Pels 

(1999:165) describes how in 1950 a European priest wrote about the way in 

which a Waluguru husband would "meet the wife" on return from the market. 

Once I heard elders discussing how they used to be "received" no matter the 

circumstances, even if their home was out of the way of the younger person, or if 

this required that person to put aside his/her own burden. The young man or 

woman would leave everything behind, help them get home, and then go back and 

collect their belongings. 

A priest in Morogoro once told me that gender equality is "inside the 

bones" {ndani ya mfupa) of the Waluguru. For the early months of my fieldwork 

my own assumptions were not very different. When I was told differently, I 

began to consider the economic, social and cultural contexts in which women in 

Mgeta may have gained more autonomy, participation in decision making and a 

more equal sharing of work and rewards. Rainmaking emerged as a central arena 

that expressed increased tensions and negotiations between lineage and household 

relations; gender images in this ritual helped to understand new social tensions 

and engaged local concerns over the changing significance of marriage. Some of 

the central meanings of rainmaking are carried into the present, though teachings 

of elders who interpret its current relevance. These include gender 

complementarity, the productivity of social cooperation, and the way in which 

division of work both shapes and expresses this cooperation. Other aspects have 
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no doubt been added, for example, the focus on monogamy as such a central 

symbol of marital union is very likely linked to Christian teachings. The next part 

of this chapter will present current views of gender reciprocity in the household, 

and the relevance to the social inequities of capitalist development. 

Inside Exchange: Challenges to Public vs. Private in Waluguru Marriage 

Ten hundred books could I write you about her 
Because I felt if I could know her 
I would know all women 
And they 've not been any too well known 
For brains and planning 
and organized thinking 
But I'm sure the women are equal 
And they may be ahead of the men 

Yet I wouldn 't spread such a rumor around 
Because one organizes the other 
And some times the most tost and wasted 
Attract the most balanced and sane 
And the wild and the reckless take up 
With the clocked and the timed 
And the mixture is all of us 
And we're still mixing 

But never, never, never 
Never could have it been done 
If the women hadn 't entered into the deal 
Like she came along to me. 

And all creeds and kinds 
and colors of us are blending 
Till I suppose ten million years from now 
we'll all be just alike 
Same color, same size, working together 
And maybe we'll have all the fascists 
Out of the way by then 
Maybe so. 

("She Came Along to Me," Woody Guthrie, 1942) 

Previous chapters have discussed the gender division of labor in Mgeta 

and have argued that a rational/irrational dichotomy pervades development 

discourse and legitimates growing class and gender divisions in agriculture. 

However, it is not recommended "to spread such a rumor around" in Mgeta, even 

if one is discussing the perception of gender differences and not the differences 

themselves. Although I presumed that such a line of questioning regarding 

women's lack of equal participation was a harmless one in interviews with 
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women farmers, I was soon proven wrong. In one of very early interviews in the 

homestead where I was to later live, I was confronted with two very upset women 

(Mama Mwenda and her neighbor) who did not approve of my inquiries as to 

whether their husbands make more decisions than they do, whether they control 

incomes, or do less work. These issues were met with a very strong opposition 

causing me to wonder if I wood soon be thrown out of the house! I was told in a 

passionate speech by Mama Mwenda that she might not be alive today if Baba 

had not cared for her and the family during her illness, and that she considered 

him "my husband, my mother, and my father" (this symbolism will come up 

again). To suggest anything different was discourteous and plainly ignorant. 

While knowing Mama Mwenda for almost 2 years, I never heard her state 

a different opinion about her marriage or, more broadly, her personal experiences 

of gender relationships in Mgeta. In one discussion she told me that male 

children were preferable, because they can find work more easily, such as 

carpentry (Baba Mwenda's profession) or agricultural trade. However, this was 

the most that she ever acknowledged the existence of structural gender differences 

in work and agriculture. She and Baba Mwenda equally shared everything, work 

and the rewards of work, thoughts and ideas and plans for the family. Baba 

Mwenda had a rather wild youth as a popular local musician and sometimes 

bragged to me about all his girlfriends in his bachelor days, one or two of whom 

Mama was prompted to confront even after their marriage. But these issues had 

long been settled between them, and, like most other couples of their generation. 
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and many of the younger generation, they saw themselves as unified in interest 

and in purpose. Baba Mwenda felt the same way. He and Mama were united in 

everything and even the shirt on his back was "company property." 

Inside the house some men and their wives the way that they live, it will be for 
example, like this cup is mine, and that one is hers. Different from me, the way 
that I live. I don't feel that I have anything that is mine. Maybe this shirt? Even 
the shirt I don't think it is mine alone, it is the property of the 'company' {mali ya 
kampuni)V\... If you go together, even if you have a difficulty it will not be very 
big. But those who live that kind of life, even if you fail to have kerosene, already 
you will have quarreling. 

Baba Mwenda, a mwenye mlunga, also shares his "name" with his wife. 

However, Mama Mwenda also has a second name from a powerful female 

ancestor. In one very interesting story about receiving a name. Mama Mwenda 

described the balance required between male and female power in the household. 

She told how, before she had a name, her husband already had received three 

names, one mlunga and two names with a lower ranking. At the time that her 

farm became infested with rodents, she was told by an elder who lived in our 

neighborhood that her father's sister was responsible, and that she must inherit the 

name of this aunt. She did not take any action at first but thought about the 

elder's suggestion. After several weeks, the pig she was raising had 4 male and 4 

female offspring, and one by one the males died. Again, her neighbor warned her, 

suggesting that this was a sign - if Baba Mwenda with his name cared for the 

female pigs, they would die. Instead it was her job to care for them, and she must 

do this through the tambiko naming rites. She agreed, and is currently "ruling the 
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name" of a maternal aunt of her father, also a high status or "mlunga" name. 

Mama Mwenda's story illustrates the ways in which the equivalent combination 

of "male" and "female" are seen to minimize danger, risk and misfortune in 

agriculture. Mama Mwenda in performing her household tasks (caring for female 

pigs) instantiates the power of the name that she has inherited. Conversely, if 

lacking this name, the work of the household cannot be performed with the same 

effectiveness. This story is interesting in that it shows the continuing relevance of 

religious belief in current interpretations of gender relations and work exchange. 

Mama Mwenda had very little patience with those couples that she saw as 

uncooperative in their marriage. Below she discusses one such husband who 

failed to consult his wife and children in the "sale" (actually pawning) of his land. 

We both govern together, the money from crops, or livestock, or the work that 
your Baba does. If we decide to buy a farm, we decide together, he and I. Eh, we 
decide, he and I, "Mama Mwenda, I heard that there's a farm at a certain place. 
Now, Mama, I ask for that money that I gave to you the other day to take care of, 
so that we can buy that farm." We advise each other, he and I. Eh. Now, you 
will find others who don't do that. They have discrimination inside {ndanO- Eh. 
They have discrimination. Meaning, others in their lives, we don't know what 
their character is inside. Every person has his/her own character inside. Eh! For 
example, you will find some, they can cultivate a farm, harvest their maize, and 
the woman has her own granary, and the man has his own granary. You see. 
Now this, we don't have it. Eh.... 

We can't know the secrets of people, ndani ("inside"). Everyone has their secrets. 
You can't know if x here (pause), x has sold that farm. His wife had no news of 
this. Now that is very bad. Very bad. Even the children didn't know. This kind 
(of behavior) is discrimination, discrimination.... The way that we plan, me, my 
husband, and our children, all would know. Here inside we had a barrel. We 
were using it for water. But my husband and I advised each other and we sold it 
for 10,000 shs. We agreed, my husband and I. He told me, "Mama, let's sell that 
barrel." I told him, "OK, Bwana, let's sell it and get money that will help us." He 
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told me, "Shukrani,"'^ and we sold it. You will find in another house, the 
husband does not cooperate with his wife, or children. Baba is in (Village A). 
The child is in (Village B). Haya! 

Here Mama Mwenda introduces the concept ndani, or "inside." Ndani is a key 

concept in Waluguru social relations and will form a central part of the current 

analysis. Ndani represents the intimate relationships of closely related kin, 

whether the lineage or the nuclear family. If the term is used alone, it usually 

refers to the relations of the nuclear household. One often hears reference to "the 

children inside," "the needs of inside," "the life of inside" and so forth, in the 

context of these household activities and relations. However, one occasionally 

also hears reference to the "inside" of the clan or lineage. For example, one elder, 

describing current land disputes within the lineage stated, 'These problems really 

are just happening these days, in the past our elders were understanding each 

other ndani." 

Ndani serves as a spatial reference to the inside of the house and is closely 

connected with the activities of reproduction - child rearing, food production and 

preparation, health management - however it is not limited to work in the 

"domestic" sphere. The strongest association of "ndanC is with children. Parents 

"help each other inside" in order to gauge and meet their children's needs. 

Most importantly, ndani is used to represent sameness and togetherness, as 

contrasted with difference, of identity and character, with the outside world. In 

this way it is very similar to the idea of the clan. The husband and wife ndani, 

Shukrani is a more formal expression of gratitude. 
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like the clan, is said to possess a similar "tabia" or character. For example, one 

woman gave the following response when I asked her to compare the character of 

men and women. 

Anyone can have a good character, man or woman. A good character, they are 
both the same. For others it is a bad character, and the man and the woman have a 
bad character. Isn't this ndanP. Ndani is like this, husband and wife. Isn't the 
character of wife and husband one character? If he is a thief, his wife will be a 
thief. If the wife is good, he will be good. The character of a man and a woman 
is the same. 

Mama C used the concept ndani to describe the way in which her son will be 

socialized to follow the character of his father in helping his future wife. 

He will learn like this, the way that we live ndani. For example, if my son is 
watching, and his father and I have come from the farm, Baba cuts the wood, and 
gathers the leaves (for the pigs). When he is big and goes to engage someone, he 
will follow that, the character that he saw in his father. Eh. He can't change. 

To a certain degree the concept of ndani challenges the public/private 

distinction for it emphasizes relationships and processes over fixity and 

boundedness. It is often used as a spatial representation of the English term, 

"household," referring to interactions between husband, wife and children in both 

production and reproduction. Ndani, however, is centered on the idea of 

reproduction, especially on the responsibilities of parents in providing for the 

needs of children, and thereby attaining rights to these children, to household 

resources, and to social prestige. Because of the close identity of the household 

activities with reproduction, ndani can be used at times to refer to the "private" 
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aspect of family relations, as compared to "nje," the "outside" defined as the 

public sphere. This will be further discussed below. 

Here I would like to emphasize that ndani is viewed as an arena in which 

both husbands and wives are mutually involved. Ndani is a union and collective, 

and, especially, a union that is defined largely by active interaction and work 

exchange, and is definitely not characterized as the exclusive domain of women 

or men. 

People who say Baba or Mama leads inside the house? Those people do not have 
a combined awareness. If they have a combined awareness, they explain to each 
other, Baba and Mama. (Mama Mwenda) 

Really, in the family, the one who leads more, about the care of the children 
ndani, it is Mama. And we can also say, secondly (it is one question but I will 
help you understand further), on the other side, it is both of them. Because, if I 
tend to washing of the children, but I don't get soap to wash the children, I have 
not yet done this service. Therefore, that tending of the children, we really do it 
by helping each other. (Mama C) 

The concept of ndani is important in understanding current gender 

relations in Mgeta. The concept illuminates views about gender and marriage, in 

which both women and men participate actively in an exchange of tasks that 

promotes mutual interests, especially those involving health, child care, and 

improving the conditions of life of the family. Compassion, strength, and 

productivity are ideals that are inherent to this cooperative effort. In order to 

illustrate these discourses of interdependency, I would like to present a number of 

quotations from married men and women in Mgeta. This will help to illuminate 

the ways in which gender complementarity is defined in the context of active 
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exchange in the household division of labor. I have tried to select these from a 

diversity of study participants in order to illustrate the discursive commonality. 

The first two quotes by a woman elder describe the way in which 

agriculture helps to define the productive relationships between men and women. 

Agriculture is both a determining factor (many farmers told me that they 

cooperate because "there is so much work") and a set of symbolic relationships in 

which the meanings of gender reciprocity have particular force. As described in 

the first part of this chapter, it is because agricultural work is so central to 

understandings of productive transformation that it allows the expression of the 

linkages between potency (material and spiritual) and social interdependency. 

Gender interdependency is therefore most often expressed as an active series of 

work exchanges in agriculture, husbands and wives are in constant motion, 

kuongozana, or "going along together." 

This was the same, even in the past. You have a child, and you go to the farm. 
That one, ndani, he takes the child, you take the hoes, and you go to the farm. 
You go along together {ongozana) to the bush. And to return it is the same. Baba 
carries his child, you take the hoes, you leave for home. When reaching home, 
you pound, Baba goes for wood, and cuts the wood. 
(60 year old woman, higher wealth group) 

There are some men who have this problem (not sharing incomes), they have it. 
They work together, but the woman does not get her needs. Or, if it is a woman, 
she puts the money away and he asks "Give me some, so that I can use it to work 
(e.g. purchase inputs)" and she prevents him. There are some men who rule, and 
some women who rule. They do not want to farm. Like women these days, some 
sit, and the husband is in there (in the farm). Now if the husband says, 'Bwana, 
let's farm,' it will be all quarrelling. What is needed is that both are "inside", they 
cultivate their crops, and if they sell 2 or 3 sacks of beans, they hold the money 
together. You say, 'Husband, companion, what will we do with this money?' 
And your husband will say that we will do some certain work.... The lesson that 
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is that the money should not be with just the man, and it should not be with just 
the woman.... These are modem things (division between spouses), this is how it 
is. But where does partnership begin? At the farm. You farm together, and all 
your crops, you divide them. There, no person says that I am a widow/widower 
(i.e. farming alone). What is needed is unity. Just like the priest says, unity is 
strength. 
(same woman quoted above) 

The men here, all of our activities are mixed with our wives. Our agriculture, we 
cultivate together. Let me explain. The seasons that we have begin with 
September, the maize and bean farming. Before that (do you see the maize in the 
valley there?), there is also subsistence fanning, again we have cooperated with 
our wives. It means that for everything we work together. If you have just 
flnished bean farming it is necessary that we will start cultivating the crops of 
cabbage, green peppers, and tomatoes. You see. These are the business crops, 
and all of us cooperate with our wives. It is not like others who say that business 
crops are for men. 
(Baba Wahindi, 40 years old, lower wealth group) 

"(My son) built his house because of what? Agriculture. Eh, He built it because 
of agriculture. He and his wife were cooperating for concerns of their children: 
let's go there, let's go there, let's go there, let's go there. What he did that is quite 
important is that he said they would be together." 
(Mama Chuma, 60 years old, higher wealth group) 

As mentioned above, reproductive concerns, including the supply of food 

and the care of illnesses within the family are also central to discourses of gender 

reciprocity. In the following passages, husbands and wives describe the 

importance of farming cooperation in the prevention of hunger and care for the 

sick. The first couple also discusses the need to show "compassion" for a spouse 

by relieving their work load. 

RG Are there many men who do business rather than helping their wives 
with the farm work? 

Baba There are many men who like to cooperate with their wife, there are few 
who like Mama to go to the farm while they look for money.... If you 
examine it, these days it is more necessary to go to the farm than to do 
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business. For example, Baba Mbiki, isn't Baba Mbiki a businessman? 
But he likes to go to the farm more than doing business. 

RG Yes, but why do you like to do this? 
Baba I think these are the best ideas, because business can drop you. If you 

go to the farm, for example, you have carried maize and returned it to 
the granary. And there you've taken care of your own private needs. 

Mama If you have already done the business and got money you can buy 
anything useful. But while you are sick, in the bed, you can't take your 
money and do business. There what you have cultivated in the farm, 
there are potatoes growing, then magimbi and mahimbi (2 varieties of 
cocoyam). Well, your wife can go to get it at once, she cooks for you, or 
the children eat it. But while you are sick you cannot do business!... Do 
you understand? What you have cultivated is there in the farm. It is 
something very unique, compared to business. 

RG But, in some other places a woman sometimes does this work alone. 
Mama My husband doesn't like me to cultivate alone. He feels compassion for 

me. He feels that I will be tired. 
Baba Mmmm. It is necessary that we go together to the farm. I feel 

compassion for my wife. I like it a lot if we go to the farm that we go 
along together (kuongozana, discussed below), me and my wife, to 
cultivate!... If we go to the farm, together with my wife, I am just 
happy. We cultivate, and then we return. She cooks, we eat, we relax, 
we sleep, I am thankful! (Laughs) 

Mama That is why I told you I love (Baba Chuma) a lotl 
(Mama and Baba Chuma, early 30's, lower wealth group) 

A youth from here, Nyandira, helps directly with his wife's work. There is no 
work that you can say you will totally leave it to the woman alone, no. Many of 
the youths will help their wives. Even cooking. If Mama is busy soothing a child, 
he says, 'Ah! My wife, sit on the side and I will help cook,' and if she is ill, he 
must help in cooking. 
(60 year old woman, higher wealth group) 

It is education. Education. They know that something of two people goes 
forward. Because, if it is a farm, and you are two, one is lying in the bed (ill) and 
the other goes to the farm. Now, if you do your own and you become ill, who 
will go to the farm? It will be destroyed. This is the cooperation that has shown 
people to live this way, together. Kabisa. 
(55 year old woman, higher wealth group) 

Many farmers told me that women have the same knowledge as men, no 

matter what some men may say about their superior or specialized agricultural 
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expertise. The sharing of knowledge I was told, was an obvious consequence of 

the way that men and women work together on the farm. This corresponds with 

the way in which knowledge is generally shared in Mgeta, through close personal 

contact, by watching someone work or working together. It was also another way 

in which cooperation is seen to bring more productive results in agriculture. One 

older woman stated. 

"It is not true to say that a woman does not have expertise. Because on the first 
day, isn't it a woman and her husband together? How many people are planting 
the cabbage, from seedling to seedling? And putting the right amount of 
fertilizer? You must imitate. Then, the factory fertilizer. You must see, when the 
seedling is here, how many centimeters until you put the fertilizer. You must 
know. Another day, your husband is ill. If you depend on your husband it's not 
good." 

In contrast, the quote below by Baba Mbiki does not challenge his idea that men 

have greater expertise in certain areas. As defined by Baba Mbiki this includes 

cash crop production and more "scientific" understandings of disease and soil 

fertility. However, Mama, in turn, is also seen as an expert in a number of areas 

including seed selection, planting, weeding and in cultivating food crops. The 

separate areas of expertise allow an exchange of knowledge that is part of the 

broader interdependencies and work exchanges that lie at the heart of the ideal 

marital relationship. 

When you work together in your activities, like agriculture activities, in the 
vegetable garden, if Mama cooperates with me, it means that she will do well 
under me. Because of the guidance of expertise, she will do like me. Therefore, 
she will have the ability to make it productive {kuzalisha). And also, we will 
follow each other. Other times we might go into activities where she has more 
expertise than me. Now in the case that I follow, I will do well because she is the 
expert.... If we cooperate, it means that we have exchanged. There are things that 
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she knows that I don't know. There are things that she doesn't know that I know. 
To cooperate with each other means that we have helped each other. 
(Baba Mbiki, 40 years old, higher wealth group) 

Baba Mbiki continuously pointed out the signiHcance of this cooperation to his 

own development success. 

• We were taught like this. During marriage we were taught this, that you must 
help her. If mama has a crying child, you take the child, and she cooks dinner. 

• What if someone tells you that this is not a man's work? 
• Some people if they see someone doing their development things, well, they 

will ask questions to demoralize him. 
• Ah. Because they don't want you to develop... 
• Eh! "You are dominated, why do you help Mama?" But, if Mama is sick you 

will even get the water, and you will cook, if there are no children or 
neighbors to help. If mama is sick, you must help her. But people will say, 
"He is dominated, our friend does not even go to the bar because Mama 
prevents him." Kumbe, it is not true, you just don't see that you have time to 
drink beer. Instead of this, all your time you use it to produce, to work... If I 
go to herd my goats, won't they get full and give me milk tomorrow? Isn't 
this development? People only say this because they don't want development. 

In all crops and tasks one will And Baba Mbiki on the farm, working side 

by side with Mama; the fact that Mama is said to have "expertise" in weeding is 

not linked to the expectation that she will complete this more repetitive and 

tedious task. Nor does Mama stay home when Baba is working on "his" tomato 

crop. She may help in selling the crop as well. When husbands are away from 

Mgeta women do much of the trading. Women, although symbols of the home, 

are rarely found there, except in the evening hours and on Sundays. Both men 

and women rejected outright the idea that women would spend a lot of time in the 

house. This is one of the interesting aspects of the gender division of labor in 

Mgeta. When one looks "inside" at the tasks allocated to women and men on the 
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farm, there are few differences. As described above, husbands and wives are said 

to "go along together" (kuongozana) to the farm. Once there, men and women 

plant side by side. One leads, maicing a depression in the earth with the 

traditional wooden digging stick, while the other follows, filling the hole with the 

seed and covering it. Either husband or wife may perform either task. According 

to Mama Chuma, 

Today they will bring the fertilizer there. Tomorrow it will be the work of putting 
the fertilizer in the holes. It is like this, maybe his wife will make the hole, and he 
will follow with the fertilizer, he puts it, he puts it, he puts it. They start with the 
fertilizer from the house, manure, then the European one, he puts it, and they 
continue. Well, when they come to take the seedlings, they will help each other 
again in planting. Then they will put water in the hole. 

Other agricultural tasks such as clearing the fields, adding additional fertilizer, 

irrigating, weeding, harvesting, are also shared by both women and men. Food 

crops (beans, maize), cash crops (cauliflower, green beans, leeks, salad, spinach) 

and those which serve as both (potatoes, peas, cabbage) are all cultivated by both 

women and men. The only farm tasks that are strictly gender differentiated are 

women's cultivation of cocoyam and her gathering of wild greens. 

The cooperative way in which work is performed on the farm enacts the 

ideal of social reciprocity. Interaction between bodies in space is central to the 

"creation of mutual interest and mutual satisfaction." Whether or not something is 

physically exchanged is secondary to the intention of creating reciprocal 

relationships. When a non-family member participates in unpaid farm work, their 

contribution to the well being of the family is implicated in their effort. As 
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described in Chapter 2, the meaning of my own work on the family farm was 

immediately registered in the warm and approving responses of friends and 

family. There is a close linkage with other, cooperative work relations of the past 

that are seen as similarly linked to productivity and abundance. For example. 

Mama Mwenda, who in 1999 had performed several months of grueling 

agricultural work on her own due to her husband's illness lamented the decline in 

cooperative work that used to exist between her and her sister's families. She 

described copious provisions, piles of ugali and mboga that were provided for the 

workers, and the reciprocity as families would take turns on each farm. 

Cooperative work between husband, wife and children also contrasts with other, 

unequal work relations, such as those between daughter-in-Iaws, and especially 

son-in-laws, and their affmes. 

The meanings with regards to the gender division of labor are intensified 

by the fact that this interaction of bodies in work is linked to prosperity, especially 

in relation to the most basic aspects of human life - the production of food, the 

support of children, the promotion of health and well being. When men and 

women discussed their views of interdependence in the division of labor they 

often did this with reference to the care of the children, or to the ability to deal 

with illness. They repeatedly mentioned, for example, how men hold a child 

while their wife is cooking, that a man will carry the child to or from the farm 

while a woman carries the hoes. They also discuss the tasks that men and women 

must perform in order to care for one another when they are ill or very tired. In 
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both cases, it is necessary to "receive" the work from your husband or wife. The 

term "huduma" or compassion, is mentioned often, such as in the quote above by 

the husband who feels compassion for his wife when overloaded with work. This 

discourse is one that is common in the Catholic Church. For example, there was 

silence in the church one Sunday when the priest discussed the need to be 

compassionate towards one's wife and harangued men for eating large amounts of 

roasted meat in the village center without bringing some home for their wives and 

children. The response that day was one of great concern, denial by a number of 

men and women that such behavior could be conmion, guilty reactions from 

others, such as Baba Mbiki who told me that he felt very bad for such 

occurrences. 

The intimacy and fertility of integrated farm work exchanged between 

husband and wife suggests sexual intimacy. The planting sequence described 

above is one example. I have also heard a man flirting with one of my sisters by 

suggesting that he help her to farm, because "two is better than one" and "we will 

go much farther that way"! There were no taboos on unmarried couples or 

brother and sister farming together. However, there seem to be important 

connections here between development, sexuality and work. Monogamous sexual 

relations are viewed by many as a precondition of, and a symbol for, the focus 

and strength of the household unit. This was illustrated in discussions with Babu 

above, who said that infidelities would cause a healer to fail because his wife 

would no longer be at his side in his ritual activities. Like his father, Baba Mbiki 
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felt very strongly about the relevance of monogamy to development. He once 

defined his relationship to his brothers as those development-oriented brothers 

who he is close to and who are faithful to their wives, and those who do not care 

for development, have multiple relationships, and who he has little to do with. 

His exact words were tumepishana, "we have passed one another," the opposite 

image of the cooperative "going along together." 

When I told a sister in Mgeta that a male family member had suggested he 

was the leader in his household, she answered, "A husband's leadership is only 

strong when you make decisions together, husband and wife." In Mgeta, one 

fmds the consistent expression of an ideal not just of gender cooperation and 

unity, but also of interdependence, of shared leadership, or what Hamilton (1998) 

calls "the two-headed household." Hamilton (1998:186), whose research took 

place in the Ecuadorian Andes, describes a very similar situation, in which one 

often hears reference to the necessity of dos cabezas "two heads" leading the 

family. She argues that the participation of both husbands and wives in household 

decisions is essential to both material success and to a more general sense of 

dynamic force and well being. She describes the importance, not just of the "sum 

of two heads' experience," but of the "vibrant tension inherent in dualistic power-

sharing" (1998:185). This research also provides a useful contrast. While in the 

Andean communities there is a distinct separation of men's and women's 

activities which then combine to form a "functioning pair," in Mgeta there is 

instead a constant interaction of male and female energies within shared activities. 



301 

One of the most interesting ways in which dual leadership in the 

household is strengthened in Mgeta is with reference to the "natural" necessity of 

both father and mother. Men and women invariably address and refer to their 

spouse as Baba or Baba Watoto (Father of the Children) and Mama or Mama 

Watoto. The biological roles of mother and father are in this way constantly 

referenced in the marital relationship as they are in many parts of Tanzania. In 

Mgeta these forms of address refer not only to the dual relationships of mother 

and father to the children, but more unusually, to the relationship between spouses 

themselves. Thus, a husband is father to his children and his wife, and a wife is 

mother to her children and husband. The parent-child relationship, based on the 

basic provisions of life and ongoing care, serves as a powerful, "naturalized" ideal 

that simultaneous binds the family together and emphasized dual roles of husband 

and wife. This is also found in another very common form of addressing married 

women, that of calling a woman Mama (husband's name). When I returned to the 

field after leaving for several weeks for my marriage to my husband, everyone in 

the family and village began to call me "Mama Kofi" rather than Regina or Mama 

Kilegu'^. Although I was apprehensive at first, I was more agreeable after I was 

told by Mama Chuma that the name represented the fact that I was now my 

husband's mother, responsible for his care and well being. She said that he can 

no longer frequent his mother's home for food, and that I must therefore take care 

of him as his mother did, and, in turn, he should respect me as his own mother. 
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This sounded somewhat better to me, but there was still another side to this name, 

which was that men are similarly viewed as their wife's father. This did not 

become apparent until I sat and discussed the relative lack of domestic violence in 

Mgeta with a sister, Mama C, and two other married women who were her 

neighbors. They described to me both the reciprocal nature of the image of father 

and mother in the marriage relationship, and the emotionally significant 

implications of this bond (MC = Mama C, YN = young neighbor, ON = older 

neighbor) 

RG Are there men who beat their wives? 

MC Not at all. That existed in the past. We have heard stories from our 

grandmothers. It existed in the past. Now you don't hear about this often. There 

are, a few, but you only hear about this very occasionally. 

YN Very rarely. 

ON To do what? 

MC To beat their wife. 

RG But in the past it existed? 

ON Yes it existed. 

YN But now it is not easy to find this. 

ON Now people are respecting each other. 

All Eh. 

RG Do you think it is because a man lives with his wife's family? Because he 

has moved in with them? 

ON Eh. It is like she is his parent. 

(Silence) 

MC (Asks me.) Have you understood? 

This was a fictional kinship name, as daughter-in-law and future wife of my favorite 3 year old, 
Baba Kiiegu.) 
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RG A little. 

ON A man respects his wife like she is his parent, who has given birth to him. 

RG Mmmhmm. 

ON And you. Mama, like this Mama, she respects the Baba owner of this house 

like he is her father, (Mzee X)... 

ON There at your place do men beat their wives? 

RG Yes, some do. 

ON What are their (the wives') mistakes? 

RG I just think they want to dominate their wives. 

MC That's to say, they don't have freedom for the women. Here we have 

freedom. 

ON We have freedom all the time. 

********* 

As described above, there is a certain degree to which gender differences 

in work and in the valuation of work are minimized in Mgeta. This works against 

the construction of gendered divisions such as public/private and public/domestic. 

Women may spend more time doing housework, and men spend more time 

"looking for development" however this is viewed as part of an ongoing exchange 

of services ndani, rather than a bounded set of differences, much less a 

hierarchically ordered one. 

To the extent that relationships between husbands and wives "inside" are 

constructed in opposition to conflict and lack of reciprocity "outside," the 

meaning of marital cooperation is unambiguous. However, like all ideology, the 

concept of "ndanr is caught up in an intricacy of social forces, interactions and 



meanings. One therefore finds that sometimes the relationships existing "inside" 

are instead seen as encompassed and determined by those existing "outside," 

including public offices, the courts, university/extension, the regional trade 

network, and so forth. The discourse slips into a public/private dichotomy, where 

men mediate both worlds. An example is the way in which men describe their 

wage earning activities with the phrase kutafuta unga "to be looking for (maize) 

flour." Husbands, wanting to emphasize their claims to children and their status 

as the household leader, tout their superior ability (like the mjomba) to provide 

food ndani. Other examples include some of husbands' main activities in relation 

to the home - cutting and bringing home wood, cutting and bringing home grasses 

for the livestock or taking them out to graze. These also seem to suggest men's 

role as one of mediation between the household and the outside world. This has 

also been discussed in previous chapters where 1 compared the construction of 

men's rational household leadership versus the irrational, inwardly focused 

matriclan. Bourdieu (1977) has written about the construction of relationships 

inside the Kabyle house, in which the spaces occupied by men and women inside 

are encompassed by men's orientation to the outside. Bourdieu (1977:91) 

describes an opposition within the house between the centrifugal (male) and the 

centripetal (female), "whereas for the man, the house is not so much a place he 

enters as a place he comes out of, movement inwards properly befits the woman." 

One woman in Mgeta described a similar relationship of the husband to the inside 

and outside. 
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Baba is the caregiver. After leaving to go outside, he goes to find his money and 
something to give the children inside. Mama inside occupies herself with feeding 
the children. Because you, a wife inside, you can't know how to go to work. 
Now it is Baba inside who knows what the children will eat today, what they will 
eat tomorrow. Eh, everything about the children, Baba knows inside. 

It is significant here that Baba is described as one who "knows" as compared to 

mama, who "can't know." This suggests again (as in Chapter 3) that ideologies of 

abstract masculine Reason helps to uphold hierarchies and spatial divisions even 

when the boundaries between spaces and activities are shifting and ambiguous. 

At the same time these hierarchies may be masked by the discourse of 

cooperation and participation. 

One must be careful, therefore in overly optimistic ideas about Waluguru 

marriage. In our own household, both authority and interdependency in 

relationships ndani existed simultaneously. On the one hand ideals and practices 

of gender interdependence were always in the foreground, emphasizing 

relationships of mutual aid, of active discussion, and participation. Baba often 

held and soothed the children, took them to the clinic, he also not only cooked 

lunch for Mama Mbiki when she was ill and the girls were at school, but also told 

me that he often felt ill until she would recover from her sickness. The two of 

them laughed together, or argued for hours, in a free and open way. When Mama 

didn't like Baba's ideas she would tell him, or would simply ignore his 

suggestions for the way that she should do something. Once, when I was asking 

about the outward expression of emotion, Baba Mbiki said that he would weep in 
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only the worst circumstances, such as the death of his wife. He asked, "Where 

would I find a good life like this one?" As described above, both Baba and Mama 

worked equally on cash and food crops, and equally shared the income from 

harvests and business ventures. At the same time, this togetherness to some 

degree aided Baba in his role as the "Chairman" of the house. This he claimed (as 

had others, quoted previously) was more critical to development than his wife's 

position of "Secretary," the former involving "gathering ideas," and assuring that 

people do dieir duties and that the goals of the household are attained. Baba 

Mbiki like other men in the community often described women's lack of abilities 

in development. Sometimes, at least in speaking about marital cooperation, he 

expressed more interest in smoothing Mama's potential "opposition" to his 

development ideas: 

We liked very much to use goat milk, but when we looked at our economics, we 
didn't have the ability. We saw that to purchase it would cost a lot of money. 
Now, one day, in my excursions (activities), I came across Mzee X, and he asked 
me "Baba Mbiki, I have a goat, should I sell it to you?" I did not give him my 
decision, it is not usual for me to make a decision alone. We brought it to the 
taDle, and Mama and I debated and we agreed. When I came I asked her, 
"Bwana, there is a dairy goat for sale, do you need it?" Her first answer was, "I 
need it. Ok, but we don't have any money." Do you see? She agreed, but "We 
don't have money." I told her, 'The money is not a problem, if you agree that 
you need it, we'll buy the goat, and we'll raise it. I will know a way to get the 
money." She said, "I need it." That is when we were building this house. 

There are some things that she objects to, and I "push", and there are other things 
that we agree straight away. But the aim is to look for development. Eh, to look 
for development of the family. Now if we don't cooperate? Without cooperation 
there will be no development. One person? Even after you have married?! Even 
yourself and your husband, you must cooperate with your ideas. When you don't 
cooperate with your ideas, even if one knows, you will not develop. Eh. If you 
have already put the opposition there, you will not develop. 
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When women complain about inequity in workloads and in the divisions 

of income, they often refer to a man's lack of concern ndani. In the following 

examples, several women discuss their views of men who "walk around" 

(tembea) outside of their household responsibilities, men who spend too much 

time on "beer and cars" and whose family may suffer through this lack of 

cooperation. 

Men walk around {tembea), they drink beer. If you say, I can't raise goats, or I 
can't raise pigs, then you won't raise them because they have a lot of activities, 
like beer and cars. They leave and they don't come back until evening. Now, the 
goats are in the bush and who will bring them in? And if they need food, who 
will know what leaves they eat? 

Yes there are men like that. How do they rule their wives? For example, you've 
come from the farm, you've harvested potatoes, and now you are going to sell 
them. That money, mama won't see it. He keeps it and you are cut off. Salt is 
trouble, oil trouble. But I am Mama of Mkali, we haven't learned that way. If we 
harvest potatoes, I am left with money right here at home. He is not used to 
drinking pombe. Others if they sell a load, they have their money on their body, 
they will get drunk. 

I can say that a woman's leadership can be better than a man's. It can be that 
Mama dies and the children live just with Baba. They will have a little difficulty. 
Because, Baba can forget himself and go to drink beer, leaving the children 
without food. Baba forgets himself, he is drinking mbwale there, and the children 
are harmed A man can go to the bar to drink beer, he doesn't know what his 
children have eaten today, or the way it was cooked. Mama knows: my children, 
I have cooked them tea in the morning, in the afternoon they need ugali, I have 
washed them so that they are clean, in the evening they have had food. When 
Baba returns he finds she has cooked the ugali, the accompaniment. He sits 
down, and then he goes to sleep. 

Such complaints regarding the behavior of husbands were not common in Mgeta. 

In all three examples above, the blame is put on too much drinking, which causes 

a husband "to forget himself and unconsciously neglect family responsibilities. 



Chapter 5 has discussed the divisions and differential valuation of men's 

and women's agricultural activities according to the dichotomies associated with 

capitalist agriculture, public/private, production/reproduction, cash 

crops/subsistence crops. In this chapter I have argued that gender 

interdependence in Mgeta acts to break down the boundaries of these separate 

spheres. The fact that reproductive activities are so central to the interactions of 

husband and wife ndani makes it difficult to separate out a domestic, private 

sphere of women's work. Food cultivation and preparation, housework, tending 

to the children, are viewed as part of a broader exchange in which men are also 

major participants. Even those men who are most involved in business and who 

are considered as leaders in their community feel that they owe much of this to 

their cooperation with their wives. This is not only true in terms of a combination 

of shared efforts and resources, but, beyond this, to the idea of the 

complementarity of male and female activities and to the need for a constant 

reciprocity and exchange in the household. Therefore, although a number of men 

may emphasize a superior wisdom and leadership in development, this is often 

balanced with a kind of humility and tendency toward egalitarian marital 

relations. That many men and women are living in very stable and equitable 

marriages in Nyandira is something unique that has proven to be an enduring 

aspect of social relations in this part of the Ulugurus. One can hear women's 

praises for their husbands, and vice-versa, but the most convincing evidence is the 
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ways in which reciprocity is performed through the successes and trials of daily 

life. 

It is currently of much concern in Mgeta that willing and suitable 

husbands are few and far between. The current difficulty of acquiring land and 

other agricultural inputs has pushed many young men to pursue alternatives to 

farming and marriage. Many have moved to the cities, others work as agricultural 

and trade laborers in Mgeta, unloading lorries, transporting crops and animals to 

market or providing labor to other farmers. Young men often described the 

considerable expense involved in marriage, not so much in terms of the 

bridewealth payment, which in Mgeta is relatively low, but in terms of providing 

a livelihood for a wife and children. Although some argued that it would be 

nearly impossible for them to financially support a family, others presented the 

decision as a conscious choice, stating that they preferred "small business on the 

roadside" to the large investment of money and labor required for raising a 

family. 

Many women (not all) view the lack of potential husbands as a serious 

problem. Female headed households are very prevalent and face a number of 

specific economic challenges including access to cash for business and farm 

enterprises and extremely heavy work loads. Not surprisingly, there is much 

competition between women over single men and married men as well, and these 

not uncommonly erupt in physical fights. Married women told me of their 
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struggles' with others women's jealousy. One friend whose young and wealthy 

husband was a constant source of her conflicts with women told me that she was 

forced to "show her fierceness" in order to deter others. I was also told by her 

mother-in-law that the reason for such passionate jealousy in Mgeta is that women 

"want to be two" {wanataka awe wawili). 

At almost any public celebration, women drummers and singers play 

Chibwiko, a popular women's ngoma. The songs are composed of short passages 

that are repeated throughout the song. One of the most often heard Chibwiko 

songs expresses concern at a husband's fidelity (I say "expresses concern" 

because these songs that are also used for girl's initiations sometimes state the 

opposite of the intended meaning!) 

Mlume wangu ndema My good husband 

Akaja kumwiko kanisani Comes to take the sacrament at church. 

Many more songs, in fact the vast majority, express tensions between women and 

specifically concern the problem of jealousy regarding men. 

Donge la nini? Why this jealousy? 

Panda juu uende ukazibe. Climb high, go to block it. (the reference here I 

was told is to "climb to religion") 

Hayo makosa, mpenzi wangu. This is a mistake, my beloved. 

Ukaye chini, tunywi pombe. Sit down and let's drink pombe. 
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One of the original objectives of this dissertation was to perform an 

analysis of "women's and men's separate, interlocking and overlapping 

technologies and their spatial and temporal relations." I had originally assumed 

that men's and women's agricultural activities were becoming more divided with 

class stratification. Instead, as discussed above, men and women continue to 

work side by side in all agricultural work, planting and harvesting the same crops, 

using the same methods of cultivation - whether intercropping, agroforestry, 

biological or factory pesticides and so forth. It was therefore difficult to ascertain 

a domain of "women's knowledge" to study. Instead, the major division in 

technological knowledge was between wealthy and poor farmers, the latter group 

including female-headed-households as a subcategory. As described in Chapter S, 

there is a pronounced division in agricultural approaches in Mgeta, between those 

who cultivate intensively on irrigated farms using the most "modem," high-input 

methods with store-bought seeds, pesticides and fertilizers, and those who 

cultivate with a minimum of these inputs, often on rain-fed fields. The results of 

the analysis of local technology and decision making are found in Appendix C. 

The most important aspect of this phase of the research was to situate 

agricultural decision making within a broader, dynamic social and political 

context than has been traditionally used in studies of "local" or "indigenous" 

knowledge. A review of these approaches can be found in previous work 

(Gemignani 1996). The approach used in this study adopts the theoretical 
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perspective of a number of researchers including Guyer (1988), Schroeder (1993, 

1996) and Leach (1992) in viewing agricultural knowledge as actively produced 

by farmers with respect to a diversity of cultural, economic and political factors. 

From such a perspective it is possible to view the interest of poor farmers in 

"sustainable agriculture" (food security, soil improvement, biological pesticides) 

not just as choices made in economic desperation (cf. Green 1999), but as a 

commentary on the inequity and insecurity that defines agriculture in the period of 

structural adjustment. The demise of lineage and clan ties, economic 

stratification, political patronage, an increasingly costly and risky agriculture, are 

all a subject of constant concern and commentary among the farmers of Mgeta. 

The maintenance of a healthy family, the provision of food, the conservation of 

resources for one's heirs, are important responses that draw on broader meanings 

of marriage, family, reciprocity and livelihood that have been discussed above. 

One farmer who was quoted in Chapter 5 concerning what he sees as excessive 

greed and corruption by local government officials and by project leaders 

described his alternative view of development in the new millenium, 

".... With 2000 we enter into a new calendar with the possibility of meeting face 
to face with development. What will remain is called the war of economics. 
Now, what is argued about, do we promote those who are few so that they will 
profit, or do we promote we that are many so that we profit... That is why we say 
that it is the family that has the ability to search for development." 

The cooperation and reciprocity of husbands and wives ndani is rich in meaning 

and substance - enacting images of fertility, childbirth, reproduction in quotidian 
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agricultural practice. It is in this way that the "family" comes to symbolize and 

reinvent the meanings of social cooperation and interdependence in present-day 

Mgeta. 

Conclusion 

As described in this chapter, the Mgeta rainmakers emphasized 

interdependence and reciprocity as a key to positive and productive interaction 

and to the avoidance of pollution and decay. Gender relations were of central 

symbolic significance in these practices and reciprocity had particular symbolic 

force when related to the realm of marriage. While many have commented on the 

emphasis on strong and enduring marriages among the Waluguru, this contrasts 

with Schneider's observation that the bonds of marriage and of the lineage are 

always in direct competition with one another and that "the institutionalization of 

very strong, lasting or intense solidarities between husband and wife is not 

compatible with the maintenance of matrilineal descent groups (1961:16). Here I 

have argued that this stability was both a result of, and an inspiration for, 

changing forms of local leadership. 

Scientific "expertise" in agriculture may have made the practices of the 

rainmakers obsolete, yet in many ways the understandings of the rainmakers 

maintain their relevance. In the current context of social dissolution and 

animosity between groups once deeply felt as unified, "the family" provides an 

important context for reciprocal, enduring and productive social bonds. Beyond 
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this, and most importantly for this study of the division of labor in agriculture, 

interdependence within the family suggests a challenge to hierarchies that deflne 

participation in development based on differentiated spaces of unequally valued 

work. 
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CONCLUSION 

Stem (1993:7) discusses the new research directions in historical inquiry which 

have "encouraged a rethinking of grand interpretation based on the relationship between 

the formerly excluded, shadowy or marginalized subjects of history, and the wielders of 

social privilege and power." He also argues against the idea that these kinds of analysis 

are isolated and incommensurable views of historical processes that can only produce 

fragmentation in the social sciences. Instead, he states, these varied perspectives produce 

"reverberations" as much as fragmentation; they point to new convergences in themes 

and interpretations. This dissertation has considered Mgeta Division not as a community 

with a different and separate history, but as a community that with other areas of rural 

Africa has been long enmeshed in processes of differentiation, involving constructions of 

gender, class, ethnicity and nation. In the particular interactions between global and local 

histories and in the ways in which meanings take shape in daily life, one may therefore 

find difference in detail while simultaneously discovering more general themes with 

theoretical value in understanding these broader processes. Here I will describe what I 

feel are the more salient implications of this research for understanding gender, class and 

development in rural, sub-Saharan Africa. 

Capitalist development in rural Tanzania is a realm of activity that is filled with 

incongruity - between opportunity emergent and receding, cooperation promised and 

neglected, knowledge proffered and concealed. In Mgeta there is no shortage of 
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development projects, experts, and well-intended participatory ideals. Yet, the 

experience of development in Mgeta is laden with ironies. Dairy goats, thought to 

improve the welfare of poor farmers by providing sustenance as well as opportunities for 

cooperative organization, are identified with witchcraft and foul play, providing certain 

farmers with illegitimate gains earned at the expense of others. Leaders of projects said 

to be models of "participation" are thought to "suck" the blood of the poor like fleas, 

leaving only disease, or like vampires that prey on the community, draining its substance. 

The concept of jealousy pervades development discourse in Mgeta. Perhaps the most 

telling evidence was the sign that for many months was scrawled on the top of a village 

shop at the entrance to Nyandira village, "Chuki ingekuwa msingi, tungeendelea wote." 

"If hatred was the basis (of development), we would all progress." 

In this dissertation I have argued that the construction of a rationalized sphere of 

development activity expresses and sustains hierarchies of locality, class, gender and 

state. The relevance for women's economic and social opportunities in development has 

been highlighted. In Mgeta, where women have attained a certain degree of 

independence and leadership in the household and community, there is surprisingly 

unequal involvement of women and men in the cash economy. One rarely finds women 

from female-headed households growing horticultural crops for sale or conducting any 

form of regional trade. Women who are married spend equal time as their husbands on 

the cultivation of cash crops, and may also often share in the income from these crops -

but men are viewed as the leaders of these market activities, and as the "searchers of 

development" are thought to be critical to a number of key development tasks -
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purchasing inputs, cultivating seedlings, and exploring production possibilities. Although 

married women in the study were often members of farmers' development groups along 

with their husbands, they were not as active as husbands in these associations and rarely 

attended meetings. None of the female-headed households in the study were involved in 

these development projects. More work is needed to understand how these aspects of 

gender and development in Mgeta correspond with gender relations in the context of 

expanding agricultural markets elsewhere in Tanzania. 

As discussed in this dissertation, constructions of gender in agriculture have much 

broader origins and implications beyond the relations between women and men. 

Discourses of rational masculinity shape the construction of class, religious and 

nationalist identities and create a community simultaneously unified and divided. 

However, at the same lime that these notions of science and expertise suggest a unified 

march toward Progress, the rationalized nature of this endeavor is undermined by the 

widespread disparities in opportunities and benefits. The dialogue between discourses of 

reason and witchcraft is therefore very important and a topic that requires further study. 

Certain witchcraft beliefs and accusations in Mgeta emphasize the lack of reciprocity and 

the illegitimacy of capitalist accumulation and exploitation. To what degree do these 

challenge the ideal of the rationality of development and its leaders? What are the 

linkages between witchcraft discourse and relations of exchange that are also so centrally 

positioned and highly politicized in the context of development? In what ways does 

development itself become mystified, as it is enacted as ritual, taboo and fetish? In this 
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dissertation I have only begun to describe some of the linkages in this area, all of which 

may have relevance to the transformations occurring elsewhere across rural Africa. 

Another of the broader themes of this dissertation concerns the relationship 

between the concepts reason/development/freedom when viewed from the perspective of 

post-colonial nationalism. The symbols of Ujamaa and Baba Taifa that legitimized the 

power of the state were polysemic - the cooperative and egalitarian communities of 

Ujamaa were also constructed to emphasize their unique contribution to history and to the 

self-determination of African countries. The Father of the Nation was wise, but also 

patient, judicious and protective, again a symbol of freedom and prosperity in a new, 

post-colonial era. Rural development policy instantiated these gendered images of 

nationalism by delineating the spaces and activities in which the state would educate, 

guide, build and plan for the nation's future. The relationship between gender and these 

representations of the Tanzanian nation has relevance for other studies of nationalist 

discourse in the postcolonial era, and for the ways in which class ideologies may link up 

with deeply felt, naturalized identities of ethnicity and nation. In Mgeta, the image of the 

male household head as provider, guardian and teacher is in part a continuity of state 

discourse. One interesting question is how this compares with other places where 

masculinities in the context of structural adjustment may similarly be shaped by colonial 

and post-colonial history. How are current contradictions of authority in development -

in the village, in the household, and in "participatory" projects - mediated by naturalized 

tropes of kinship and descent such as that embodied by Baba ya Taifal How is 

"participation" in development encompassed, defmed and limited by these ubiquitous 
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images of fatherhood, protection, and guidance? What are the linkages and conflicts with 

the gender division of labor in agriculture? In the case of Mgeta I have discussed on the 

one hand, an articulation of rational masculinity with the struggle of male household 

heads for control of resources and authority previously held by the lineage. Household 

heads claim the role previously held by the mother's brother, protecting and provisioning 

his "children." On the other hand there is a profound contradiction between a husband's 

authority versus ideals of household interdependence, and the integration of men's and 

women's work in agriculture. 

This leads into the next area or "theme" of this work. This research has 

investigated some of the ways in which the spaces and routines of agricultural work have 

emerged as central sites of the negotiation of class, gender, and nation. Agricultural 

development is both economically and politically critical to the power of the state in the 

colonial and post-colonial contexts. In the case of the independent Tanzanian state, 

agricultural modemization projects served as a way to mobilize the peasant work force, 

while also providing an image of the peasantry as latently or imperfectly modem, a space 

requiring and validating the state's role as expert and planner. During the colonial era, 

agricultural policy sometimes fit into a similar theme of reason and modemization, and at 

other times served as a context for the production of disciplined bodies and for the 

legitimization of another form of power characterized by strength, force and control. If 

hegemony is "the saturation of the whole process of living" (Williams 1977:110), then it 

makes sense that agricultural activities and practices would play a central part in the 

construction of relations of rule. Agriculture in rural Africa is much more than a material 
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means to an end, it is rather a whole way of life, including lived relations, identities, and 

livelihoods. Agricultural activities and relations in Mgeta are currently shaped into 

hierarchical divisions of public and private, cash and subsistence, rational and irrational. 

Men's role as the "searcher of development" is instantiated in the commercialization of 

horticultural crops and the multitude of projects aimed at producing these crops with 

"expert," "modem" methods. In this context of agricultural activity, dominant 

representations of space, activities and knowledge explain increasingly vast divisions in 

incomes and living standards - why a fanner lost his entire crops of tomatoes while his 

clan brother made hundreds of thousands of shillings on his, why a man pawned his farm 

to put his child through school while his neighbor used the money in his Morogoro bank 

account. These practices also resonate with the experience of land shortage, conflicts 

over resources controlled by the lineage and the way in which some men work to provide 

for a child only to find that they cannot give that child something on which to continue 

their livelihood. 

There are also modes of resistance to gender hierarchies that are interconnected 

with daily life and experience and that are similarly rich and complex in meanings and 

associations. The one-directional exchanges that are identified with the sphere of 

development and that are often characterized in Mgeta as "sucking" or "stealing" contrast 

sharply with forms of reciprocity expected and demanded in life and work. The main 

example in Mgeta is the interdependence in men's and women's agricultural work, and 

the linkages with the broader ideals of exchange and prosperity, with sexuality, fertility 

and reproduction, and with local ideals of leadership. Agricultural activities are in this 
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sense is an ongoing "performance" in which farmers respond to, realize and transform a 

broad range of interests and forces.' This perspective on the division of labor and its 

many implications and interconnections - both within and outside the realm of economics 

- has relevance for other studies of the gender division of labor in agriculture. It links up 

with a growing body of feminist research on the multiple and differentially valued 

meanings invoked in agricultural activities and the active negotiation of social relations 

(Carney and Watts 1991, Guyer 1988, Leach 1992, Schroeder 1996). As stated by Guyer 

(1980: 356), 

"the division of labor is, like all fundamental institutions, multifaceted. Within any 
particular society, it is an integral part of the ideological system, economic organization, 
daily family life, and often the political structure as well... In any one case, all these 
dimensions reinforce each other, so that the current structure seems both heavily 
overdetermined and ultimately mysterious since it is difficult to assign weight to any one 
factor over another." 

A final theme which has relevance for the current transformation of agriculture in 

relation to capitalist modes of production is the complex relationship of the family to 

broader structures and hierarchies. In much of the literature on African agriculture the 

nuclear household has been treated either as an unproblematic union of collective 

interest, a hegemonic regime based on senior male authority, or an unstable assortment of 

diverging and conflicting forces. In contrast I have argued that the relationships between 

husband and wife may also have another dimension, one which is not entirely individual 

or social, but something of both. In Mgeta the nuclear family provides a context in which 

to challenge some of the changes associated with capitalist agriculture - social 

' See Richards (1993) for a more ecologically oriented description of agriculture as "performance." 



dissolution, food insecurity and loss of livelihood, increased class and gender hierarchies. 

Household cooperation reflects men's and women's separate modes of access to the 

means of production (men purchase land while women inherit), but it also goes beyond 

this, for women have access to key resources in many rural communities in Africa, yet 

power sharing between spouses is not always the result. Instead it is more than a 

combination of effort that is involved, but also a "vibrant tension" of interdependent 

interests (Hamilton 1998: 185). This interdependence does not only serve to promote the 

interests of individual households in their economic pursuits but the naturalized meanings 

that are enacted in practice - those of mutual exchange, helping, compassion, "continuity 

of life" - also refer to social interdependence and reciprocity more broadly. Moreover, 

this is not a backward-looking ideal of cooperative effort (as in Ujamad), but an 

alternative vision for the future rooted in specific, historical conflicts of agrarian life. 



APPENDIX A 

GLOSSARY OF KISWAHILI / IQLUGURU TERMS 

Baba ya Taifa: Father of the Nation. 

Babu; Grandfather. 

Bibi: Grandmother. 

Bwana: Masculine form of address: "Mr."; "Man." 

Chuo: University; SUA Extension center in Nyandira. 

Haya!: Ok! Right! 

Jamani!: Hey you people! 

Kabisa: Defmitely, absolutely. 

Kumbe!: Expression of surprise. 

Makili (kil.): Ritual space. 

Mhande (kil.): Bracelet representing inherited name. 

Mila: Tradition, custom. 

Mitzimu (kil.): Ancestral spirits. 

Mjomba: Mother's brother. 

Mwalimu: Teacher; Julius Nyerere. 

Mwenye Mlunga (kil.): Possessor of Spirit Emblems, highest ranking of Waluguru elders. 

Mwiko (pi. miiko): Taboo. 

Ngoma: Drum; local music and dance. 

Pombe: Local brew. 

Tabia: Character; behavior. 

Ugali (kil. ughali): Cooked maize meal. 

Ujamaa: Family-hood; National development policy of "Socialism and 
Self-Reliance." 

Wazungu (sing. Mzungu): EuropeansAV estemers. 
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APPENDIX B 

MATRILINEAL KINSHIP DIAGRAMS 

A. Matrilineal Descent - the matrilineage is composed of ail darkly shaded symbols. 
The children of sons shown in the diagram are not lineage members but have use 
rights to lineage land during their father's life. 

A = 

rh rh 
A = 9  #  A A # A O  

rH—I rh 
•  •  •  • • A O  

B. Types of cross-cousin marriage prevalent among the Waluguru. 

o 
Matriiateral EGO 
Cross Cousin 

O 
EGO Patrilateral 

Cross Cousin 
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APPENDIX B - continued 

MATRILINEAL KINSHIP DIAGRAMS 

C. Example of Cross-Cousin Marriage 

a = X XI =F B X2 

al X2 X3 X4 X5 

X, a lineage leader, lives with two married sisters, xl and x2, along with their married 
daughters, x3, x4 and xS. Also living in this residential group is X's wife a, and her 
children. If X2 marries his mother's brother's daughter al (matrilateral cross-cousin 
marriage) then he will remain living in his own lineage residential group where he has 
rights to land. Alternately if he marries his father's (B) sister's daughter (not in diagram), 
he will move into an area where is father is mjomba and where he has secondary rights to 
land. (This diagram has been adapted from Richards 1050:235.) 
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APPENDIX C 

SEARCHING FOR SUSTAINABILITY: 

CLASS, GENDER AND ECOLOGY IN POST-LIBERALIZATION TANZANIA 

(Final Report Submitted to the-Bean/Cowpea Collaborative Research Support Program) 

I. Objectives 

In this paper I argue that it is useful to examine the way that communities cope 

with social and economic changes in agriculture in order to identify sustainable 

development strategies. Local people's innovations are frequently pathways to 

opportunities. As resource-poor fanners respond to expanding markets, price 

fluctuations, rising input costs and increasing competition for resources associated with 

structural adjustment policies (SAPs), they may innovate in ways which utilize local 

resources and appropriate technologies and are therefore commensurable with the goals 

of "sustainable development." This paper suggests that these innovations are not mere 

"survival" strategies (cf. Green 1999, Jackson 1993) but often represent farmer's active 

negotiation of shifting relations of agricultural production. There is, therefore, the 

possibility for an imperfect, dynamic, productive communication between farmers and 

development practitioners, which simultaneously addresses environmental concerns and 

promotes local agency and participation in the development process. 

The East African nation of Tanzania provides an appropriate learning 

environment in view of having almost two decades of experience with social and 

economic transformation beginning in 1982 with the national Structural Adjustment 
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Program. Two village communities in Morogoro Region, including Nyandira, located on 

the upper slopes of the Uluguru Mountains and Msolwa, a mid-altitude village at the base 

of the Rubeho Mountains, will serve as the foci for the investigation and analysis. 

n. Introduction 

Structural adjustment in Tanzania, initiated by the International Monetary Fund 

and World Bank, aimed at addressing the nation's economic stagnation and declining 

external support after its experiment with "African socialism" (Nyerere 1962). 

Adjustment policies in Tanzania and throughout much of the developing world have 

attempted to increase economic efficiency, exports and growth through monetary 

devaluation, fiscal restraint, trade liberalization and pricing and institutional reforms. A 

number of policies that increase the profitability of agricultural production are expected 

to stimulate the agricultural sector. However, the degree to which Tanzania's rural 

communities have benefited thus far has been widely debated, as SAPs have been linked 

to a multitude of socioeconomic and environmental problems in the country, including 

land degradation (Oygard 1997), decreases in social services and food availability (Bujra 

1990), increasing class and gender inequities in agricultural production (MacKenzie 

1993, Mbilinyi 1990), and emerging ethnic and religious tensions (Kaiser 1996). While 

there is potential for SAPs to stimulate economic growth, and agriculture in Tanzania has 

shown some signs of overall improvement (Kashuliza and Mbiha 1995), there is a 

growing need for state and non-governmental development policies that help rural 
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communities alleviate the problems associated with the rapid increases in both the 

opportunities and risks of agricultural production. 

The socioeconomic, cultural and ecological understandings inherent in farmers 

technological knowledge have been an important focus of much recent rural development 

theory and practice. This research has shown that "technology transfer" approaches to 

development are often deficient on a number of counts, including inefficiency, 

unsustainability, and incompatibility with local sociocultural organization. While earlier 

studies focused on the shared knowledge within a community and how this may differ 

from the knowledge of Western science, either in content or method (for example, 

Brokensha et. al. 1980), later research has illuminated the diversity, contradiction and 

conflict within what is known as "local knowledge" (Richards 1993, Rocheleau 1991, 

Scoones and Thompson 1994). Farmers' technological knowledge is seen as an active 

and ongoing interpretation and evaluation of the agricultural production process. An 

important approach for gender and agriculture research has been that of the Ecology, 

Community Education and Gender Project (ECOGEN). Rocheleau (1991:161), one of 

the founders of this project, suggests that gendered knowledge "influences and is 

influenced by the gender division of rights and responsibilities in national, regional and 

local contexts." It is this approach to knowledge and agricultural development, 

broadened to include class and ethnicity as well as gender, which has been adopted in the 

current study'. 

' "Class" in used in this paper to describe the accumulation of wealth, by capitalists and others including 
middle and rich peasant farmers, and is used interchangeably with the term "wealth categories." 
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Some researchers have suggested that the use of alternative technologies in 

African agriculture can only be seen as a survival strategy in view of the rapid spread of 

capitalist agriculture and the pressures to maximize farm profits through the production of 

high-yielding cash crops grown in accordance with modem agronomic spacing and input 

application practices. Worse still, a focus on local knowledge can be seen to reproduce 

class and gender inequities as women and poor farmers may be seen as static, bounded 

social groups whose interests are enclosed and defined by sustainable development 

interest groups. While these views are very useful in defining some of the broader 

hierarchical relations that circumscribe all development efforts, they are too narrow in 

their understanding of the complex social and political interests with which local farmers 

are involved, of the decentered aspects of power, and of local farmers' active role in 

confronting their historical circumstances. In particular, it will be argued in this paper 

that in sub-Saharan Africa, the indefinite boundaries between cash and subsistence crops, 

production and reproduction, and public and domestic spheres, provides a context in 

which the practices and values of environmental and food security activities are not 

necessarily devalued, either economically or socially. 

Development planning which further explores and promotes farmers' sustainable 

agricultural knowledge can help empower fanners in their various struggles against class 

and gender inequities in development. Green (1999) states that many participatory 

projects decrease options rather than expand them, narrowly defining what is viewed as 

appropriate knowledge and ways of organizing. It seems that the key for sustainable 

development activities is to foster alternative production options in agriculture, not to 
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restrict farmers to methods that are perceived from the outside as "sustainable" or 

"participatory." In the complex and far-reaching transformations known as structural 

adjustment, promoting farmer's agency and ability to respond to new challenges is 

equally important to sustainability as are technological and organizational innovations. 

This paper outlines some of the articulations between these goals. 

in. Methods 

The research involved interviews and participant observation to understand class 

and gender relations in these two villages, and their relation to agricultural activities and 

technological choices. Between 1998-99 the researcher lived in Nyandira village for a 

total of 12 months, and in Msolwa village for 2 months. In Nyandira, 23 farmers in 18 

households were chosen for the study, using wealth ranking techniques and opportunistic 

sampling. In addition to wealth, the sample was stratified by gender and marriage status. 

Information was gathered regarding crops planted, farming methods used, reasons for 

selecting these crops and methods, and farmers' experiences in various agricultural 

activities. Agricultural technologies investigated included fallow, crop rotations, 

intercropping, integration with livestock, composting, terracing, tree planting, and 

biological pest control. Research also focused on discourses and practices regarding 

agricultural knowledge in a broader sense, investigating questions such as how 

knowledge is shared, hidden, or controlled, who has access to what knowledge, whose 

knowledge is valued and why. In order to understand how gender, class and other social 
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divisions are experienced in these villages, numerous interviews were conducted with key 

informants. 

Participant observation was another main source of data, as the researcher lived 

with a farm family in each village, and took part in work tasks and many aspects of rural 

life. This also involved visiting the study participants periodically over the farming cycle 

and accompanying them to fields, to the market, and to various meetings held by the 

village leadership, farmers' groups or development projects. Again, particular attention 

was paid to the constraints and opportunities that shape agricultural activities and the 

social and ideological aspects of technological choices. 

Similar methods were used in Msolwa to gather information from a sample of 31 

farmers in 22 farm households, stratified by wealth, gender, ethnicity and marriage status. 

While interviews regarding class and gender constraints in agriculture were conducted 

with all farmers, time constraints in this second field site required "technological 

knowledge" interviews and farm visits to be conducted with a subset of 17 farmers in 11 

households. 

Additional research involved studies performed in the universities and libraries of 

Morogoro and Dar es Salaam. Information on the discourses and social relations of 

agricultural development was gathered through informal interviews and literature 

reviews. Archival research in the East Africa Collection and the Tanzania National 

Archives lent historical depth to the understanding of agricultural development 

intervention in Tanzania, local responses to these interventions and to the role of class 

and gender relations in these processes. 
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IV. Background of the Two Conununities 

Nyandira and Msolwa were selected for this study because both villages are 

located in important agricultural areas with growing ties to markets for their produce, 

consisting primarily of fruit and vegetable crops in Nyandira and maize, rice and beans in 

Msolwa. Along with increasing opportunities in agriculture, farmers in these two 

communities are also facing many similar problems including land and labor shortages, 

problems of seed and chemical input access, unreliable crop prices, and road and 

transportation problems. In both communities there is growing class stratification, as 

some farmers rapidly expand farming and business activities. The two communities also 

offer a useful comparison of the way in which class and gender conflicts are experienced 

and negotiated in a matrilineal (Nyandira) compared to a patrilineal area. The farmers of 

Nyandira, who confront a fragile mountain ecosystem are especially active in their 

exploration of alternative agricultural practices. 

Neither of these villages is located in a primary rural development area such as the 

highlands of southem Tanzania, or Kilimanjaro and Arusha in the north. On the other 

hand, proximity of these villages to a number of major trade centers (Morogoro, Iringa, 

Ifakara, Dodoma, and Dar es Salaam), high agricultural productivity, and temperate, 

attractive surroundings amenable to Western missionaries and development personnel, 

are all instrumental in providing a certain degree of development activity. In both areas 

one can sense the irregular, disjoined course of the development path. In Nyandira there 

is a modem, Scandinavian-built university guest house that serves as a meeting center for 

development personnel. At the same time, malnutrition is common, homes are 
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inadequately protected from the rain and cold, and child mortality especially from 

pneumonia is considered high by national standards. Similarly, in Msolwa, the large 

Roman Catholic mission and the opportunity for a few fortunate local children to study in 

one of Tanzania's highest ranked secondary schools contrasts sharply with the periodic 

food shortages and extreme poverty experienced by many Msolwa residents. 

Nyandira is located in the area known as upper Mgeta, at 1500 - 2000 meters 

above sea level in the Uluguru Mountains. The Mgeta area was first settled approximately 

200 years ago by bands of matrilineal groups fleeing drought, war and famine in the 

lowlands (Bagshawe 1930:3). Early residents lived in relatively autonomous and 

scattered clan groupings, however in the early part of this century small villages began to 

form in response to trading opportunities. Mgeta is unusual in Tanzania in that 

matrilineal land inheritance and matrilocal residence patterns are still widespread 

throughout the area. 

Except for the forest reserve remaining above 2000 meters, and farmers' small 

Eucalyptus groves, the whole of Upper Mgeta is intensively farmed with little or no 

fallow period. The low temperatures and generally high rainfall allow year-round 

cultivation of vegetables, including cabbage, Chinese cabbage, cauliflower, green beans, 

peas, leeks, and lettuce. A long-maturing maize is planted during the long rains in May 

and harvested the following February. Beans and peas are often intercropped with maize, 

during the short and long rains respectively. There are significant problems with soil 

erosion and many residents voiced their concern over the declining harvests on the steep 

maize/peas/beans fields where fertilizer is rarely applied. Bench terraces have not been 
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widely adopted as a solution to erosion for a number of reasons, including the labor and 

discomfort (back pain) associated with terrace farming as well as ecological 

inappropriateness. Many fanners felt that seasonally planted maize, beans and peas grow 

better or equally well on ridged farms with minimum tillage, and that only continuously 

cropped vegetables should be planted on terraces'. 

Msolwa village lies in the low foothills of the Rubeho Mountains. The farms in 

this area are divided into higher elevation, "mountain" fields, and lower, wetter, "valley" 

fields. Most farmers plant maize on the higher outlying "mountain" fields beginning in 

November at the start of the short rains, and beans in March during the long rains. In the 

valley, rice is grown towards the end of the long rains and beans and maize are cultivated 

on irrigated valley farms during the dry season. The area enjoys significant fertility which 

is a mixed blessing due to the large labor input required to clear and weed valley fields. 

Little fallow is required on farms, and even fertilizer application is rare. Unlike 

Nyandira, Msolwa had few settlers before Tanzania's villagization period. The village 

was founded in the post-independence period when approximately 50 Sagara families 

living in nearby areas were recruited to move to this area. Hehe farmers followed only a 

few years later, although some Sagara farmers claim that the Wasagara are founders 

{waanzishe) and the Wahehe newcomers (yvahamiaje). The Wasagara descent system 

was once matrilineal, with land being passed through the mother's line. However, land is 

currently inherited from one's father. Wasagara claim membership and practice 

^ Bench terraces are somewhat common in Mgeta, as compared with the Matombo area in the Eastern 
Ulugurus where colonial soil erosion control measures resulted in a famous peasant revolt in 19SS. 
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exogamous marriage with respect to both mother's and father's clans. The Wahehe are 

organized patrilineally. 

V. Access to Resources and the Organization of Work 

As stated by Beneria (1995:1845), the distributive effects of adjustment "have 

resulted in increased income inequality, tendencies toward social polarization, 

recomposition of social classes, shifts in control over resources and biases in the 

distribution of the costs of adjustment at the household level." The work of Marxist 

feminists has usefully described the shifting class and gender relations in African 

agriculture that have accompanied the spread of capitalism since the colonial era (Beneria 

and Sen 1981, Henn 1988). Structural adjustment is the latest phase of a long history of 

these transforming economic and social policies. In Tanzania, an emerging wealthy class 

of peasant farmers control increasing amounts of village land. With the removal of farm 

input subsidies, production inputs other than land simultaneously have become more 

expensive and farmers who lack access to land and capital turn towards alternative 

income strategies including wage labor. SAPs have also put increasing pressure on 

women to supply unremunerated labor on the household farm, as well as to increase food 

production. This is in addition to higher costs of education and health care that are borne 

disproportionately by women. A fanner in the lower wealth groups in Nyandira describes 

the widening differences in agricultural opportunities: 



336 

"Here in Nyandira you will find some people who are leaders in farming. Those people, 
their capital started to be good. Then they started to move ahead. But the others don't 
have any money. Maybe we have small amounts to manage our life, but not regular 
money to say, 'This here I will put aside and I will buy pesticide, this other I will buy 
seeds, and this I will put aside to farm in that other place." Now people with this kind of 
capital really they musi uo it this way. And I think many of us we would like to do this, 
but we fail because of the scarcity of money." 

A woman head of household also living in Nyandira stated, 

"It is possible to have a lot of drive, but to fail anyway. You find that you have planted 
your seedlings, but the money that you put aside for fertilizer is now gone. You find your 
seedlings are being ruined but you take your 200 shillings and you buy maize flour for the 
children so that they may eat. You find that your farm is ruined. If you had a husband, 
your husband could go to carry "cargo" (transport vegetables by foot) to get some money 
and buy fertilizer. But if you are a mother alone, there will be many concerns, you may 
fail." 

This section details the changes in the structures which shape resource access and work 

organization in these two Tanzanian villages. 

I. Land Availability and Land Tenure 

In Msolwa, land was originally allocated to farmers at the time of villagization. Since 

that time, land has been acquired through inheritance, purchase, rent, or the clearing of 

new fields. Among 23 farm families interviewed in Msolwa, the average acreage was 5.9 

acres. Farmers in the upper two wealth categories owned an average of 9 acres, compared 

with 3.8 acres owned by farmers in the lower two wealth categories. While poorer 

farmers generally own only 1.9 irrigated farms where maize and beans can be planted in 

the dry season, wealthier farmers had 5.1 irrigated acres. This difference is largely a 

reflection of wealthier farmers' increased opportunities to purchase land. Not only is 
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capital for land purchases more available, but as reported by farmers there is more tamaa 

ya pesa (desire for money) that motivates people to sell land rather than leave it to their 

children. All of the wealthier farmers who wanted to expand their farms were able to do 

so through purchase, however only one-third of farmers in the lower two wealth 

categories had enough money to do so. Although there is still possibility for clearing new 

farms, these farms are non-irrigated and are increasingly located very long distances from 

the village. Among Wasagara, land shortage was often seen as a result of an influx of 

farmers to the area. However, Hehe farmers pointed out the problems pertaining to the 

large sugar plantation, located on X acres of the best irrigated land. When drawing a map 

of the village, fanners began with the boundaries of the sugar plantation and consequently 

were almost unable to find room on the page for the village itself! Of most concern to 

farmers is the worsening of relations with the Swahili landowner, who very recently has 

reclaimed large amounts of land formerly rented out to villagers. The problem had 

escalated at the time of the study, when the plantation owner allowed his cattle to graze 

on farmers' crops and even destroyed homes and a church that had been built on his 

property. 

Increasing disputes over land in Msolwa are linked to structural adjustment policies. 

This includes disputes at the household level. As competition for scarce resources 

increases, women are often at a disadvantage. In recent years, a number of gender 

discriminatory laws regarding land ownership have been reversed in Tanzania^. Women 



338 

now have legal rights to half of the matrimonial home and any property that has been 

gained through "joint spousal effort." Sagara and Hehe women both stated that in the 

case of divorce or death of their husbands, they believe they would be allocated between 

'/^ and '/2 of household land. Women, however, face new challenges in land access, for 

example in acquiring land in order to farm independently from their husbands, or in 

expanding their farm size through the purchase of land. 

In Msolwa women's access to land varies greatly by ethnicity. Many Wasagara 

women have an opportunity to independently own or use land for cash cropping, usually 

as a "gift" either from parents or from their husbands, and Hehe women who are expected 

to farm only on household land. Hehe women inherit land very rarely, and once married 

their husbands usually look down upon independent production. Among the households 

interviewed, no married Hehe women were engaging in independent agricultural 

production, while 7 of 9 married Sagara women were doing so, on land inherited from 

parents or given to them by their husbands. Unmarried women were for the most part 

living with or near their parents and had rights to independently farm a small piece of 

their father's land. In Msolwa only a few women have been able to purchase their own 

farms, usually through salaried work in the local school or clinic. As land values increase 

this option is becoming less feasible to women's limited incomes. 

^ In Tanzania, women's frequently unequal customary access to land was worsened with the codification of 
pauilineal "customary" law in the colonial era, based on land tenure systems among major patrilineal 
groups in Tanzania. These laws, among other things denied the rights of widows and especially childless 
widows from husband's property, and prevented women from disposing of inherited clan land (Rwebangira 
1999:4).) 
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When it comes to land tenure issues, Nyandira deviates from much of patrilineal 

Tanzania. Women in this matrilineal area are the main inheritors of land. While men 

have "use rights" to their mothers' land, they are unable to pass this land on to their 

grandchildren. As is typically the case in African land tenure, there is a good deal of 

flexibility around this system. Clan land may be passed on through males if these men 

purchase the land from their clan relatives (their father's sisters or their mother's sisters 

and brothers). However, these transactions are almost always controversial and require 

costly court settlements. 

While this highland area has experienced population pressure and land scarcity for 

many years (Bagshawe 1930), increasing class and gender inequities since liberalization 

have further limited the availability of arable farmland. Income inequities associated with 

increasing opportunities in business and agriculture since restructuralization have driven 

land prices beyond the reach of many Nyandira residents. Court cases abound, setting 

clans against one another and driving apart even very close lineage members. Many 

Nyandira residents are currently deeply concerned with the prevalence of divisive land 

disputes, especially where inunediate family is involved. As one farmer complained, "In 

the past the elders understood each other inside [the lineage], and it's not as though 

people who are distantly related argue about farms, it is a person and their "ndugu" (close 

relative), their nephew or their father's brother... they will even go to the regional court 

because of these farms!" 

Class plays an important role in land acquisition, not only in the purchase of land 

outside the lineage but also in settling lineage disputes. A large cash payment can 
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persuade elders to sell lineage land. Furthermore, court cases are lengthy and very costly 

for the average village resident, to the extent that researchers have been puzzled by 

willingness of villagers to engage in this ongoing depletion of cash resources (Van Donge 

1993:155). Among the 18 Nyandira households interviewed, those in the highest two 

wealth categories hold a reported average of 11 acres, while those in the bottom two 

categories hold 6 acres. Fanners who have enlarged their holdings have for the most part 

purchased this land since the mid-1980s. Wealthier farmers purchased an average of 3.4 

acres, while poorer farmers purchased only .6 acres on average. 

In Nyandira gender issues are less central in these growing conflicts over 

inheritance. For the most part, women agreed that their brothers and husbands should 

have equal rights in passing land on to future generations. Because rights to use lineage 

land are inherited almost equally by men and women, it is likely that women do not feel 

they would lose much in terms of economic or social opportunities. Moreover, women's 

growing ties to the family and diminishing clan relationships also strongly shape these 

perspectives. More central to gender relations is the lack of women's opportunities to 

purchase land. Since most women and men cooperate in agricultural work and household 

decision making, this is mainly a problem for female heads of household. Among the six 

women interviewed who were heads of their own households, only one was able to 

purchase land since they began farming. 

Current privatization reforms in Tanzania which are closely linked to adjustment 

goals, seem to be headed in the same direction as those in Kenya, namely the 

development of a wealthy middle peasantry, and an increase in landlessness and urban 
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migration (Okoth-Ogendo 1993:269). Land reform policies as decreed in the 

controversial 1998 Land Bill reflect stronger state control of land tenure through titling 

and registration, in order to avoid "confusion and dispute" resulting from liberalization 

(Havnevik and Sarstein 1997). As suggested by Manji (1998) the main goal is to 

operationalize a land market and create a favorable environment for investors. Many 

advocates for women's rights in Tanzania support the bill, pointing for example to its 

explicit description of a joint right to occupancy of commonly farmed household land, 

and its requirement of a "fair" gender balance in land institutions. Indeed, the bill may 

achieve gender balance in formal rights to certain kinds of land, such as land bought or 

cleared by married couples. However, it is highly likely that men will continue to be the 

primary inheritors of land throughout most of Tanzania, inter-household allocation of 

land will continue to be a male prerogative, and both women and the poor will be 

increasingly marginalized with the expanding land market. 

2. Inputs to agriculture 

Rising input costs, including fertilizer, pesticides and seed, have precluded many 

farmers throughout Tanzania from purchasing needed production supplies (Kashuliza and 

Mbiha 1995, Kilindo 1993, Oygard 1997) The current effect of removing fertilizer 

subsidies has been a fall in fertilizer use in Tanzania (Oygard 1997:87). This has 

impacted not only local livelihoods but the environment as well, as land usage in many 

areas increases with the drop in soil fertility (ibid:87). Liberalization has also increased 

the price of seed sold in local markets for crops such as maize and beans, controlled in the 
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past through staple food subsidies. Improved seed sold by TANSEED (Tanzanian Seed 

Co., Ltd.) and private seed companies are also significantly more expensive since trade 

liberalization. Furthermore, many of these seeds are available only in the cities, making 

access difficult for most farmers. Distribution of seed has not increased notably with 

liberalization. Kilindo (1993) suggests that seed price increases have made some traders 

more cautious in their distribution. 

Chemical inputs 

Farming conditions in Msolwa make it less necessary to use fertilizer and 

pesticides, due to the natural soil fertility of the area, and the fact that the maize/rice/bean 

cropping system is less vulnerable to pest damage. Beans are an additional source of soil 

fertility through their nitrogen fixing capacity. These facts became apparent through 

discussions with local farmers, few of whom mentioned a problem of pesticide or 

fertilizer access. Only in the case of maize and bean storage damage did farmers 

occasionally talk about the need for low cost chemical solutions. 

In contrast, much of Tanzania faces soil productivity losses due to erosion and soil 

mining problems (Oygard 1997:79). In Nyandira, soil degradation and pest and disease 

damage to vegetable crops has constrained farmers who now are unable to afford 

chemical inputs. There are marked class and gender differences in access to inputs and 

transport possibilities. Farmers in the highest wealth categories, when asked whether 

input access was a problem, commonly stated, kitu cha kupanda sio ghali, or "a thing 

used in planting is not expensive." This expresses not only willingness but also ability to 

pay whatever is required for production. Among these wealthier farmers, only 2 of 9 
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discussed their problems purchasing adequate amounts of fertilizer and 4 of 9 said that 

increasing pesticide costs were a heavy burden. However, in the lower income group, 7 

of 9 farmers had difficulty obtaining fertilizer, and all found pesticide prices a major 

farming constraint. Off-season tomatoes, one of the highest priced crops in Nyandira are 

only planted by a few farmers who can afford the pesticide requirements. As in land 

access issues, chemical input access becomes a significant constraint for female heads of 

household, who often lack the cash means for purchasing these inputs regardless of their 

wealth category. All of the female headed households in the study had difficulty 

purchasing pesticides, and half were unable to purchase adequate fertilizer. As will be 

discussed below, the integration of livestock activities in the farming system makes 

organic fertilizers more available for many farmers. Unfortunately, in Nyandira, the 

application of animal manure to crops is limited by the rugged mountain terrain and the 

unavailability of appropriate transport methods. One woman head of household 

described trying to bring manure to her farm, "If you are farming a large area, oh!, you 

can become very tired. If you put manure on your head, and a child on your back, like me 

this way, you will hurt a lot!" 

Seed 

Seed is a serious resource problem in both of these communities. For many crops, 

such as beans, maize and vegetables, there is not enough quality seed available to meet 

the demand. The problem of seed access involves both availability and price. Msolwa is 

relatively isolated from markets where seed is available, and seed supplied by traders or 

in the local shops is limited and unreliable. This has a very serious effect on local 
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production. For example, with climate problems linked to el Nino and the loss in 

production due to flooding, quality bean seed was scarce the following seasons and many 

farmers were forced to plant small amounts of inferior seed. Poorer farmers and women 

engaging in independent production were therefore unable to take advantage of the 

favorable weather and high bean prices in these more recent seasons, and there were wide 

disparities in the resulting yields. Improved seed is also in short supply. Some limited 

efforts have been made by Sokoine University of Agriculture and the Bean/Cowpea 

CRSP to involve selected farmers in improved bean seed multiplication and distribution 

project activities. However, available improved seed still does not meet local demand 

due to opportunities for selling to outside traders at higher prices. The numbers of 

farmers involved with this activity have also been extremely small. 

Due to its location and longer vegetable growing history, Nyandira village is more 

integrated into both local and regional trade networks. Because of Sokoine University's 

long research history in the Nyandira area, particularly the activities of the non

governmental organization UMADEP (The Uluguru Mountains Agricultural 

Development Project), the area has had better access to seed. In spite this, there are still 

serious seasonal seed shortages, as well as a shortage of improved seed varieties. Seed 

prices for many crops, including cauliflower, green pepper, beans and peas are often 

prohibitive. In the lower income categories of farmers, 8 of 9 farm households could not 

purchase adequate amounts of bean and pea seeds for their farms, as compared to only 2 

of 9 higher income households. 
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Most women are diligent in saving the seeds of food crops such as beans, peas and 

maize, however the hazards of climate and food shortages cannot always be avoided and 

in many seasons the seeds stored at home do not sufHce. Purchasing adequate amounts of 

seed for food and cash crops is a challenge for many women. Again, female-headed 

households have a particularly difficult time affording seed in Nyandira, while both 

married and single women in Msolwa are likely to have this problem. Local maize and 

rice varieties, appreciated by many women farmers for their storability, ease in processing 

and superior food qualities are becoming more scarce in both Nyandira and Msolwa, 

creating further seed access problems for women farmers. 

Tools and equipment 

The primary equipment needs that might enhance production in these 

communities include animal draft power, tractors, and modes of transportation. 

Approximately 15% of cultiviated land in Tanzania is worked by plough and tractor 

(Msambichaka, cited in Van der Geest and Kottering 1994:76). The only tractors used at 

this time in the two villages are those owned by the sugar plantation in Msolwa. There 

are no draught animals used in either community, largely due to the presence of tsetse fly 

in Msolwa and the lack of suitable grazing area in Nyandira. As will be discussed below, 

labor is felt to be most scarce in Msolwa village. 

Transportation of manure and crops is a major problem in Nyandira because of 

long distances to and from farms and the condition of the winding mountain paths used to 

reach these areas. Land degradation and declining soil fertility is most acute on the 

outlying rain-fed farms where maize, beans and peas are intercropped. In Msolwa, where 
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fields are located on fertile valley land and gentle slopes, transportation to and from farms 

is somewhat less of a problem. Soil fertility problems are not widespread, and bicycles 

and foot transport are widely used for harvesting crops. 

3. Labor 

Some farmers are able to overcome the lack of access to draught power and 

tractors by hiring laborers for their farms. Because land is relatively plentiful in Msolwa, 

local labor is scarce. Laborers who come from neighboring areas generally require not 

only wages, but food and lodging. The ability to pay laborers is therefore limited to 

farmers with more cash resources. In the higher wealth categories, 3 of 9 farmers had 

difficulty affording laborers, all of these were women engaged in independent production. 

Half of the farmers in the lower wealth categories had serious labor shortages that 

affected production. Others, because they have smaller acreages, are able to get by with 

small amounts of outside help. Occasional employment as a laborer is an option for some 

lower income farmers including women heads of household. At the current time, very 

few village residents work solely as laborers, either for other local farmers or for the 

sugar plantation. 

In Mgeta where land is more scarce, labor is more plentiful and less costly. 

However, few farmers in the lower wealth categories are able to afford hired labor during 

bottleneck periods. Instead, many of these farmers work as laborers for others. In the 

sample of farmers interviewed, none of the poorer farmers hired labor compared to 7 of 8 

wealthier farmers. 
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In both of these communities, almost all labor is currently performed by the nuclear 

family or hired laborers. While family and lineage ties can be helpful in time of special 

need such as illness, they are not generally called upon in daily work activities. The 

exception is the Wasagara in Msolwa. Some Sagara clans are still known to regularly 

perform rotating farm work. In both communities there are other opportunities for 

overcoming shortages through cooperative work groups. These tend to be occasional, 

mixed gender alliances who assist each other in return for local beer, or small groups of 

neighbors and family members who rotate on each other's farms. Women as a group in 

both Nyandira and Msolwa often cooperate in beer brewing and selling but not in farm 

work. 

4. Credit 

With the growing costs of agricultural inputs, access to credit becomes increasingly 

necessary to local livelihoods. Farming in risky climate and market conditions means that 

income from harvests cannot always be saved for reinvestment into the farm. Many 

farmers in this study complained of low harvests due to inadequate input purchases and 

discussed the need for better credit opportunities. While no bank exists for farmers near 

Msolwa, a farmers' cooperative bank has been established in Nyandira. However only 4 

of the 18 farm families (3 of the four are in higher wealth groups) had borrowed from this 

bank, due to the risk of default. It was not uncommon in Nyandira for collateral, such as 

iron roofing, to be confiscated for non-payment of loans. Loans must be repaid within 3 
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months, which many view as too risky in view of the unstable profltability of agriculture 

production. 

As an alternative to bank lending, farmers in both communities borrow smaller 

amounts from relatives in order to pay laborers or purchase some seed or pesticide. In 

Nyandira, farmers may borrow from the small shopkeepers who are sometimes willing to 

loan money to their regular customers. One may also hire out his/her labor as a barter for 

seed or other inputs. One farmer described the need to find a route to continued 

agricultural production, "If you have any money at all you will buy seed. Without seed 

what kind of life will you live as a farmer? And if you don't have money, well, you go to 

those people that have seed and even farm, you farm for those that give you some seed." 

5. Transportation and Markets 

Improved road conditions in both Msolwa and Nyandira (the former funded by the 

mission and the latter by foreign doners) have had a very large impact in these areas. 

The number of traders moving regularly through these villages has increased 

dramatically, improving the markets and prices accessible to local farmers. However, 

even in these areas with relatively accessible markets, a very large share of the increase in 

farm prices is absorbed by these middlemen (Lasalle and Mattee 1995: 177). This is 

especially true in Nyandira where farm prices for perishable crops are very low, compared 

to prices in the cities. A commonly voiced concern among farmers in Nyandira is their 

frequent exploitation by traders. Wealthier village farmers are again at an advantage as 

they may either be engaged in this business themselves or may closely connected to those 
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who are. Men also have an advantage for these same reasons, although in Mgeta there are 

a number of successful women bean traders. A few farmers elect to rent transport to sell 

their crops, however many fanners in both Nyandira and Msolwa explained that this was 

an undesirable added risk. An interesting development project in Nyandira involved the 

purchase of a truck for local farmers to transport their own produce. As reported by 

Lasalle and Mattee (1995:184), the project failed due to "harsh competition with local 

middlemen, unreliability of the transport and lack of experience by the marketing 

officers." However, another problem widely discussed in Nyandira was the unauthorized 

use of cooperative funds by local project leaders. In essence, the farmers continued to 

have the same marketing problems, namely uncertainty of market prices and non-

accountability of those who travel to the city to sell the crops. 

6. Work organization 

In addition to analyzing agricultural constraints involving processes that "open 

and close the productive cycle" (Guyer 1984:376), it is also important in the study of 

gender relations in agriculture to consider the organization of work in the rural household 

and community and how this is changing with liberalization policies. In the two study 

villages, increasing control over women's reproductive work is evident in the time 

women are expected to invest in household chores, in child care, and in the production of 

food. At the same time women's often unremunerated work on family farm's is much in 

demand. 
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A number or researchers in Tanzania have pointed out the impact of liberalization 

on women's responsibilities in the areas of family health (e.g. Kiwara 1994). Another 

critical area is that of food production. With liberalization, the removal of staple food 

subsidies and the devaluation of the Tanzanian shilling, the price of maize has increased 

dramatically, from I shilling/kilo in 1981 to 120 -220 shillings in 1999 (depending on the 

season). Farmers who produce enough maize to cover household needs, or who have 

experienced a large increase in their farm or business incomes, may not be hurt by this 

significant expense. However, many farmers in the rural areas of Tanzania experience 

chronic or periodic maize shortages. This has put more pressure on these farmers in the 

area of food supply, a responsibility that often falls to women. One married woman in 

Nyandira explained, "I buy supplies for the home, if there is no food, if there is a broken 

cooking pot, if there are no tea cups, I must buy them, and other times, if a child has no 

clothes for their first communion, I must buy them." In Nyandira, it was not uncommon 

to find women and children at home hungry in the evenings, waiting (sometimes in vain) 

for their husband to bring home a half kilo of maize flour for the night's dinner. To cope 

with these food shortages, women in both Nyandira and Msolwa have increased their 

cultivation of a number of crops including cocoyam, sweet and European potatoes, and 

cassava. 

It would be unfair and incorrect to imply that all men do not share this burden of 

food production. In Nyandira, men take the main responsibility for several household 

tasks, including chopping wood and feeding livestock. When their wives are ill or 

burdened with heavy work loads, men also are known to cook for the family, take 
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children to the clinic, clean the house and even pound maize. Reproductive work 

symbolizes a man's rights and responsibilities in respect to his children, and a lack of 

food in the home is widely seen as a disgrace for a husband. Describing how he learned 

from his sisters and later taught his sons to farm food crops like potatoes and cocoyam, 

one farmer stated, "Maybe you will be alone, your wife is sick, and the children are small. 

Now, who will help you? It is necessary that you learn this, to have as much strength as 

your sisters." Many poorer farmers increasingly face a daily struggle of cultivating 

increased amounts of food crops while finding cash to meet other growing costs. Even in 

Msolwa, men share some of this reproductive burden. One fanner explained how Hehe 

men will sometimes help their wives pound maize, but only at nighttime when they can 

do this secretly. In the morning, "his wife will continue pounding as if she had done the 

whole thing!" Among most Wasagara couple who have separate maize, rice and bean 

farms, both husbands and wives contribute their crops to the household food supply. 

Unlike some areas of Tanzania and Africa in general, women in these two villages 

produce the same crops as men. Therefore there are not strict restrictions on which crops 

women may farm for the market. However, as agricultural prices increase and as land 

and other inputs become increasingly costly, women face more pressure to focus cash 

crop efforts on the household farm. Many men in Msolwa explained that their wives 

were expected to help them first, before they could continue work on their own fields. 

One farmer justified this, saying, "It is my money that helps her when she is sick." With 

these increasing demands on women's labor, little time is left for independent farming. 
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This is especially difficult for women in Msolwa, where many do not have equal rights in 

decision making and income distribution within their households. 

Again, in these rural communities it is not only women's labor which is exploited 

for litde or no remuneration. Youth, when they return home from school or even as part 

of their schooling (such as when they spend their school day gathering wood for their 

school teacher's private use) are often required to intensively perform both reproductive 

and productive work. In Nyandira, both men and women farmers who lack access to land 

and other agricultural inputs are forced to walk (actually run, down the side of the 

mountain) for 3 hours carrying a 60 kilo load of cabbage for as little as $2, in order to 

have cash to purchase household necessities. This contrasts sharply with local farmers 

who can make $800 in one tomato season or $80 in a week of trading vegetables. Fever, 

arthritis, and many other illnesses resulting from extreme work loads are common among 

farmers in Nyandira. 

Inequities in resource access and work organization in agriculture shape and are 

shaped by gender and class ideologies. This involves the promotion of hierarchical 

gendered dichotomies between production/reproduction, public/private, and cash 

crops/subsistence farming. These ideologies may serve to further capitalist interests at 

home and abroad and to promote urban-rural inequities. The force of these ideologies 

that so often accompany agricultural development is especially visible in Nyandira, where 

women, despite their access to land and their strong position within the household are still 

seen as followers on the development path. In Nyandira, the devaluation and invisibility 

of women's contributions is linked to the view of men as the "rational" decision maker. 
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whose job it is to "tafuta maendeleo " (search for development). As one farmer 

explained, 

'The man knows the strategies for seed 'policy' - how will we get those seed, and if we 
get them how will we cultivate them" and after planting the seed "now, father starts to 
move around to find the shillings, he can go to Dar es Salaam or Mgeta Village. You see, 
eh? To find fertilizer, to find pesticides..." 

Another stated, 

"If, whenever a husband wants to use his talent, or his knowledge, or his intelligence to 
promote the family, his wife leads him with her ideas instead, well, this family will not 
have development." 

Much of "development," a central concern in Nyandira and elsewhere in Tanzania, is 

perceived as an outcome of men's efforts. As described by Alonso (1995) and Connell 

(1990) masculinities emphasizing rationality, calculation, orderliness are often central to 

the construction of power in the liberal state (also see Scott 1988:47). These 

masculinities permeate the development experience in Tanzania and link up with gender 

and class interests at the village level. 

VI. Technological Strategies Used to Overcome Limitations 

This section addresses some of the technological strategies in Tanzania's rural 

areas that have emerged as a response to economic and social change. Busch et. al. 

(1991:132) describe how the work of plant breeders Is a response to economic and social 

as well as ecological aspects of agricultural production, "It appears that the breeders are 

only reorganizing the genetic structure of the wheat plant, and yet it is both the wheat and 
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the other actors in the system that are reorganized." This section will describe the 

technological choices of farmers as active responses to social relations in agricultural 

production. Although the technological choice of a farmer in a rural village in Africa 

may not have the same power to influence broad socioeconomic relations as does a 

Western scientist selecting varieties in a research station, there are important aspects of 

agency that continue to be under-theorized in studies of local knowledge. 

Koponen (1994:662) points out that continued access to land has allowed many 

Africans to avoid permanent wage labor since the exploitative German colonization 

period. Peasant agriculture in Tanzania has long served as a path of resistance to 

capitalist relations of production. The livelihood strategies of many rural farmers reflects 

a desire to limit one's commitment to capitalist agriculture, to balance this with goals 

such as economic security, self-sufficiency, provision for future generations, improving 

family health, and political freedom. In response to the differential benefits of 

liberalization, farmers' choices to inter-crop trees, to use biological pesticides, or to farm 

food crops often represents the continued and in many ways intensified pursuit of these 

diverse goals. This does not imply that all women and poor farmers innovate in ways that 

are commensurate with the goals of sustainable agriculture or that these innovations 

represent a full and emancipatory development participation. However, it will be shown 

that in the context of SAPs, there are numerous economic, social and political 

opportunities associated with alternative agricultural production methods. 
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Crop Selection 

Farmers' selection of particular crops or crop varieties showed significant class 

and gender variation in both villages. It was apparent that certain groups of fanners as a 

whole exhibit higher than average preferences for low-input crops that have natural 

resistance to pests, disease and variable weather conditions, crops that have multiple uses 

(food, sale) and that can be used or sold over a longer time period, and crops that can be 

processed and cooked easily. 

Poorer farmers are more interested in searching out crops that are naturally 

drought, pest and disease resistant. This was also true for many female headed 

households in this study. Due to a lack of arable land, a higher percentage of poorer 

fanners in Nyandira mentioned drought resistance as their reason for preferring local 

maize varieties. Similarly, both poorer fanners and female headed households in 

Nyandira preferred to plant lettuce, beans and green beans due to low input costs 

(including seed, fertilizer and pesticides) as compared to high input crops such as 

tomatoes, cauliflower and peas. According to development and extension agents who 

recently introduced tomatoes to the area, this crop is seen as extremely beneficial to farm 

diversification and income opportunities (LaSalle and Mattee 1995:187). This view is 

echoed by wealthier farmers, who similarly equate tomato farming with "development. 

One farmer, when asked to describe development in Nyandira stated, "Before we did not 

farm tomatoes. Now we farm tomatoes, this is development, this is profit." Despite the 

strong praises for tomato cultivation, only 5 of 18 farm families in the study grew 

tomatoes, and 4 of 5 were in the highest two wealth categories. Cultivating tomatoes is 
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seen by poorer fanners as an effort involving extremely high investment and careful 

planning. The view is typified in one farmer's statement that without adequate inputs for 

tomatoes, one is "cultivating air," after opting for a cheaper, less effective pesticide he 

abruptly lost his entire crop to late blight. 

Farmers avoid high-input crops both because they lack capital to purchase the 

inputs, and because some of these crops require constant attention. Many farmers prefer 

crops that will allow them some flexibility to divide their work effort among different 

agricultural and non-farm economic pursuits. In Nyandira, female headed households 

were especially likely to associate lower-input crops with lightened work loads as well as 

lower expenses. One 27 year old widow with four children stated, 'The capital needed is 

large, alone I failed, because of the price of the seed and also because of the attention 

required, between cabbage and cauliflower, cauliflower requires more... pesticides are 

needed every week, and water, you cannot even go two days without it." Other crops 

preferred by female headed households because they reduce farm work, this time in 

Msolwa, are large seeded maize and rice varieties that can quickly fill a gunny sack. The 

emphasis here in on size, and not on yield potential, the former being seen as a better 

predictor of returns on scarce labor. 

In general, poor and women farmers prefer crops that ease not only cultivation 

constraints, but also constraints associated with crop use and sale. There is a very strong 

preference for those crops that double as food and market crops, as well as crops that may 

be stored for long periods to assure either marketability or a continuous food supply. In 

order to assure adequate food, these farmers are more likely to prefer crops such as 
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cabbage, peas, beans and potatoes which they feel are important foods in addition to 

being good business crops, rather than crops such as leeks, garlic, or lettuce. For 

example, when asked to describe the characteristics of beans, many of these farmers 

discussed their food qualities in addition to marketability - that they feel full after eating 

beans, that beans "increase the blood" and make one stronger, that maharage (beans) and 

ugali (maize porridge) are like miu na ndugu yake Ca person and their kin) and that 

storing beans helps during periods of hunger. Wealthier farmers and male farmers were 

less likely to mention these food-related qualities. Describing how potatoes helped her 

family avoid hunger during the drought of 1999, one woman farmer stated, "God divided 

many potato plants for us on our farms this year, the seeds were not visible, but one by 

one they did their best and they grew plentiful.... now we dig potatoes, and we eat until 

the harvest." Female headed households were especially vocal about the importance of 

planting food crops and the necessity of these crops in times of low maize yields and 

widespread hunger. One such woman, in the second highest wealth category but facing 

the usual constraints associated with a woman farming alone said, "Every person knows, 

'if I plant potatoes, I will save myself from sleeping hungry.'" The preferences of 

children for certain kinds of food, including beans, peas, potatoes and rice, were also 

mentioned often by women as reasons for choosing these crops. The fact that crops like 

potatoes and cabbage are considered important foods also assures a local market and less 

risk involved in trying to sell these crops to outside traders. 

Crops such as peas, beans and potatoes are also preferred because they are easily 

stored for future use or sale, in comparison to the highly perishable vegetable crops 
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cultivated in Nyandira. These crops lessen the disadvantages farmers face when 

negotiating with traders: "Potatoes you can harvest and put inside, cabbage you can't put 

inside, potatoes you can store the seed, cabbage you can't store the seed, potatoes anytime 

you are hungry they are among the best foods" 

In addition to preferring marketable food crops, these groups of farmers also 

showed preference for crop varieties with these same characteristics. For example, 

Nyandira women rejected some introduced maize varieties because of the small amount 

of flour they produced when pounded and Msolwa women rated improved rice varieties 

high on the point that they swelled up during cooking. Poorer farmers in both areas 

complained about the improved maize varieties that cannot be stored for future use or sale 

without serious losses to insects. 

Women fanners were also interested in crops that eased the work involved in food 

preparation. In Msolwa, this included a preference for potatoes, as well as certain 

introduced and local rice, maize and bean varieties, which were perceived as relatively 

easy to pound and/or fast-cooking (the latter also requiring less firewood collection). 

Again, for female headed households, time is especially precious, and crops that are 

considered chakula cha haraka (quick food) are highly valued. 

Agroforestry 

In addition to crop selection, tree planting decisions also vary greatly between 

farmers. Farmers in Msolwa have not yet begun to plant trees, however in Nyandira it is 

a widespread practice. Afforestation and soil degradation problems have led to a locally-

based agroforestry movement in this area. The most important soil conservation practices 
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currently used in Mgeta are the integration of crops, trees and livestock, as the methods 

long used in the intensive home garden spread to other fields as well. 

Wealthier farmers cited the following reasons for planting trees in Nyandira: 

firewood, building materials, stakes for tomatoes, marking farm borders, soil 

conservation, water conservation, wealth for future generations, and income generation. 

Poorer farmers also discussed the importance of firewood, soil conservation and income 

generation, as well as a number of different uses such as bark ties for securing grass roofs, 

providing shelter for the home, food for goats, and natural pesticides. Both poorer 

farmers and female headed households mentioned the need for firewood more often than 

did wealthier farmers who can more easily purchase fuel supplies. One woman head of 

household explained, 

"Currently firewood has a very bad price. I may fail to plant trees, and tomorrow and the 
next day I don't have any money, and people have started to plant trees each in his/her 
own place. If I don't have any money to buy there, what will I do? And if the forest has 
already died? If I plant them myself, then when they are big I will be self sufficient on my 
own farm, ninavuna ninachokipanda (I will harvest that which I plant)" 

The last comment is a common Tanzanian saying, previously linked to the ideology of 

ujamaa and national self reliance. Here its meaning is shifted to one of personal reliance, 

as farmers are faced with declining state support, faltering social ties and the increasing 

need to rely on themselves and their immediate families for many economic pursuits. 

In Nyandira soil erosion problems are acute, and nearly all farmers said that they 

planted trees for their soil conservation qualities. There is much discussion about the 

types of trees which are best for these purposes. Farmers described how they preferred 
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trees that have "great strength for holding the land" and that have the ability to "return 

blood" to one's farm and livelihood. This discourse of the relationship between trees and 

livelihood was especially prevalent among poorer farmers, one of whom stated, 

"It is very true that these days, regarding the environment, if you don't plant trees, it 
means that even food, I don't know if you will eat. Where will you get the fire? What 
will you use to build a house? Do you know if you will have destroyed the climate? 
Well, it is necessary, for me. I say it is very necessary." 

As was true for crop selection, farmers' choice to plant trees helps to alleviate some of the 

economic constraints experienced in the rural areas such as increased prices for 

agricultural inputs and fuel. The relationship with work organization is more 

controversial. Some researchers have shown that tree cultivation can sometimes increase 

women's reproductive burden without providing adequate benefits. For example, 

Rocheleau (1991) describes how Kenyan women's decision to participate in an 

agroforestry project depends on tree varieties introduced and their potential benefits to 

women. In Nyandira, women are landholders concerned about declining fertility on their 

farms and women also have primary responsibility for fuel provision. The marketability 

of trees and women's access to household income also makes the work investment 

required worthwhile for most women farmers. 

Integration of crops, trees and and livestock 

Two-thirds of the world's rural poor are engaged in mixed crop/livestock systems 

(Tarawali et. al. 2000). In rural Tanzania the percentage is likely increasing as more 

farmers integrate livestock with farming due to the need to diversify farm products in 

order to minimize risks in production, as well as to the increased prices of fertilizer. In 
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Nyandira one woman head of household unable to afford chemical fertilizer described 

how her recent investment in a pig would allow her to improve the poor fertility of her 

farms, "next year, if I am healthy, even to Mbakana (a distant farm) I will bring manure, 

even there." Another woman, also discussing the importance of animal manure on her 

fields stated, "Now this what is difficult, this very thing... if you don't use it, you don't go 

anywhere." Livestock keeping is an increasingly important livelihood strategy with 

potential for significant ecological benefits including nutrient cycling, increasing soil 

organic matter and improving soil structures. 

Most farmers in Nyandira raise goats, pigs, or both. Past development projects 

have focused largely on the introduction of Norwegian dairy goats to the area. While this 

has been helpful in creating a local supply of milk, very few farmers are able to purchase 

these goats that typically sell at 4 to 5 times the price of a local goat breed. A new project 

currently in the planning stage will focus on pig production, including feeding, health and 

processing/marking issues. However, one of the most pressing problems remains, that is 

the transportation of manure on steep, slippery mountain paths. In other rural areas of 

Africa, poorer fanners who cannot hire the labor required have used a number of means 

to transport manure including carts, bicycles and donkeys. 

Biological Pest Control 

Another agricultural method growing in popularity is the use of biological pest 

and disease control techniques. In Msolwa, local plant species were beginning to be 

widely used for preventing disease on tomatoes, and local varieties of rice not eaten by 

birds were grown on the outside edges of improved rice fields in order to limit crop 
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damage. In Nyandira, farmers used a variety of local trees and bushes for pest and 

disease control. Of the farm households interviewed, 3 of 9 wealthier farmers and 7 of 9 

poorer farmers used these plants for the cultivation of peas, cabbage, cauliflower and a 

number of other crops. Among all farmers, health reasons were cited as often as lower 

prices in the choice to forgo factory pesticide, again suggesting that immediate needs are 

only part of the picture in sustainable farming decisions. Wealthier farmers who 

preferred industrial pesticides said that this preference was due to greater effectiveness 

and easier work. The problem of the work involved in harvesting and pounding the 

necessary plants (the latter being performed largely by women) is one which needs further 

attention. Female-headed households also discussed the labor involved and some found it 

very difficuli for one person to do alone. Some farmers are beginning to discuss the 

possibility of processing these plants and selling them in a dried, ready-to-use form to 

other farmers. 

Integration with Non-Agricultural Activities 

In much of rural Tanzania, farming is seen as a foundation upon which are built 

numerous other possibilities for rural livelihoods. Kutafuta maendeleo, or search for 

development, involves just that, a search among all the new and changing conditions of 

life for those that will bring profit,/a/t/a, often interpreted in very broad terms. What 

may work in one context may fail elsewhere. As described by villagers, the profitability 

of development involves not only more money for purchases, but also self-sufficiency in 

food production, a variety available of foods, adequate farming knowledge, a house built 

of permanent materials, a healthy family, and the health and welfare of future generations. 
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Liberalization both pushes and pulls farmers into an ever widening range of strategies for 

achieving these goals. Farmers are drawn to markets and to cities, with expectations of 

opportunities in farm or non-farm trade, in petty business, or as skilled laborers. At the 

same time, as mentioned throughout this paper, agriculture is becoming a more and more 

challenging and risky pursuit. This movement towards diversification of rural incomes 

parallels a similar trend in agriculture in the U.S. For different reasons, farmers in the 

U.S. are similarly expanding their ideas of the range of opportunities associated with 

farming. 

In this study, the wealthier farmers interviewed were involved in numerous 

entrepreneurial projects including engaging in agricultural trade, operating grain mills or 

small shops, renting housing to laborers or traders, and investing in the businesses of 

others. Although many other fanners lacked the capital required for these activities, they 

were nonetheless involved in a multitude of projects. In addition to more traditional 

wage labor for schools, other farmers or local business people, some were engaged in 

their own independent trade on a smaller level. This might involve collecting livestock 

from outlying areas and transporting them to market, or buying any of a number of items 

including fertilizer, animal feed, or used clothes in the city to be sold on village market 

days. Women in Msolwa would sometimes travel to the city to purchase African cloth 

that they would sell in the market. A group of farmers in Nyandira formed a cooperative 

work association that maintained the roads and supplied labor for traders buying crops in 

the village. Also in Nyandira, farmers would guide NGO personnel through farms, and 

some would give seminars on topics such as nursery keeping or biological pesticides. 
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Beer brewing has long been an important opportunity for women to gain a share of 

agricultural incomes. Expanding markets mean more opportunities for beer as well as 

food sales. Women often cook on market days, offering anything from simple, boiled 

cocoyam to meals in makeshift restaurants. Young men serve "chipsi" (French-fried 

potatoes) to their friends as they pass through town. The diversification of livelihood 

strategies broadens the linkages between econonuc sectors and between individual actors 

in the development process. 

Vn. Conclusion: Sustainability and Practical versus Strategic Social Movements 

This discussion of responses to class and gender structures in capitalist agriculture 

raises a number of important questions relevant to development participation. How do 

agricultural activities such as food crop production, soil conservation strategies and 

natural pest control methods articulate with an economic system that values and rewards 

high-input, capital-intensive, cash crop production? Do development projects that offer 

assistance for poor or women farmers in food security and environmental conservation 

serve to entrench these farmers in non-competitive socioeconomic positions? Do these 

projects merely reproduce the hierarchical material and ideological relations between 

public and private, production and reproduction, rational man and emotional/nurturing 

motherhood? 

In order to answer these questions it is important to note that these binary 

oppositions between categories such as production/reproduction, cash 

cropping/subsistence farming are not always clear in the context of African agriculture. 
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Whitehead (1991:434) describes some of the assumptions about gender and agriculture 

that are common in development: 

'The archetypal female farmer scratches the impoverished earth around her homestead 
with a hoe to produce 'subsistence' crops. Her husband, meanwhile, manages the 
complex technology of hybrid seeds, small-scale irrigation schemes, tractors, etc. to 
produce export agricultural crops... So powerful is this image in contemporary thought 
that this structural economic dualism is often conceptualized as lying at the heart of the 
relations of men and women within the peasant household as well as at the heart of the 
link between the food crisis and the sexual division of labor." 

In contrast to this picture, Tanzanian agriculture is not composed of a definable 

subsistence farming sphere that is completely encompassed and dominated by cash 

cropping. In Nyandira, the cultivation of crops such as potatoes or beans requires 

technical expertise and entrepreneurial skill just the same as cultivating higher priced 

vegetable crops. Moreover, as described above, there are many economic advantages to 

crops that are often viewed narrowly in development as "subsistence" crops, including 

minimizing chemical input costs, ensuring a local market, and storing crops to sell later at 

higher prices. Rather than view subsistence crop farming and other related technological 

choices as devalued and powerless categories, these activities can be viewed as 

innovative choices that may allow farmers facing new economic constraints to gain a 

better edge in production through increased flexibility in a number of areas including 

input and credit supply, labor availability, and access to markets'*. 

'* This approach parallels similar research on informal markets which describes the socioeconomic rationale 
behind informal, flexible, low-risk income earning possibilities that simultaneously provide family members 
with jobs and help lower household expenditures. 
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In addition to income eaming opportunities, food production or environmental 

activities may be highly valued for their contributions to household food security at a time 

when food supplies are ever more variable. For example, some Nyandira farmers, 

including male farmers, describe maize as a zao ya heshima, "a respected crop", because 

of it's storability and central role in the family's diet. One woman head of household 

described how she would cultivate up to four maize farms alone in order to support her 

children, 

"Because, the big issue is that here in our place, if you fail to harvest maize, you will have 
difficulties, if you have a little maize and if you come to get a little money, you know that 
you will use that money for sugar, but if you fail to get a kibaba (old measure for a quart 
of grain), it means that even if they bring you some money, you will have to use it to buy 
that kibaba," 

A male farmer discussed the same food security issues, this time in relation to fertilizer 

requirements on maize fields: 

"Why do some people sell lettuce and then not purchase fertilizer for their maize? It 
means that you have contempt (unadharau).... This contempt, it happens like this: when 
you sell your cabbage you get 20,000 shillings and you buy maize flour. Now if that 
maize is not available to buy, well, you will not eat. You will starve!" 

Another man described why he feels it is important to continuing farming food crops, 

even if a person is highly involved in trade and business, 

"There are few men who prefer their wife to go to the farm alone while they go to find 
money. Business can cause you to fall. But if you go to the farm and you carry maize 
and you put it in the storeroom, with that, you have provided for yourself..." 

And his wife elaborated, 

"What about when you are sick in bed, you can't take your money and go do business! 
Everything you cultivated on your farm is right there, the potatoes have grown, and the 
cocoyam. Well, your wife can go harvest them at once and cook them for you or for the 
children. But while you are sick you cannot do business, not every day!" 
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Because of the perception among farmers of the growing need to be self-sufficient 

and to individually provide for the economic security of one's family, activities such as 

food crop cultivation as well as innovations in agroforestry and natural pest control 

methods have a social and economic importance that goes beyond necessity. Farmers 

may draw on these symbols to negotiate their rights within the household or to broaden 

these rights within the lineage or community. In both Nyandira and Msolwa women often 

emphasized their role in food crop production, claiming that they farm rice or beans "to 

feed the children," even though when one looks further it becomes clear that much of 

their crop is marketed. This is true of men farmers as well, who make a point of working 

with women on food crop production even just for one day of the week, or speak publicly 

of the need to protect their families from harmful pesticides or to plant trees to make up 

for the losses from government tree harvesting. These are powerful symbols that critique 

the differentiation accompanying structural adjustment and the state's failure to foster 

local livelihoods. Food security and other activities that focus on the reproduction and 

rights of the peasant family, challenge the inequities associated with capitalist 

development. 
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