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ABBREVIATIONS
1. Terminological
acC,....... according
Ans........ answer
Br......... Brother, also Br-in-1, BrWi, eBr, senBr, BrSo, BrDa
Ch......... child, Chn ..... children
clan/n..... clan name (isiBongo)
co-Wi ..... co-wife; co-Wis=plural
court/n.... courtesy name
Da........ daughter, also Das, Da-in-1, DaH, eDa, senDa
€eiininnnnn in front of kinship term: elder, e.g. eBr, FeSi
Foooooiin, father, also FF, FBr, FSi, F-in-1, FM, FeBr, FeSi
GF........ grandfather; GM .,. grandmother; GPs ... grandparents
Gr 1-3:.... group name (clan/court/regim/n)
H......... husband, also HF, HM, HSi, HBr
H......... Hlonipha (respectful restraints)
hil-4..... individual names (pers/n, youth/n, tek/n, praise/n)
in-1....... in-law, also M-in-1, F-in-1, Da-in-1
jun........ junior, e.g. in junSi, junBr
k/t........ kinship term
M......... Mother, also M-in-1, MF, MM, MBr, MSi
¢ SR name; N.N.... nomen nominandum, so-and-so
PAR....... Pietermaritzburg Archives
pers/n .... personal name
princWi, ... principal wife
Q......... guestion
RA........ Reserved Areas
regim/n ... regimental name
r/T ..., release rite
v/t ... rank term
SAC....... sacrifice
Sen ......0 senior, e.g. in senBr, senFBr
Si......... sister, also SiH, eSi, senSi
SM........ sour milk
So ........ son, SoWi, So-in-1, SoSo, SoDa
speC....... special;esp...... especially
tek/n...... teknonymy name or pater's name
umTh,..... umThetho, customary law, law
Uiivrrnnnn umNumzane, kraalhead
Wi........ wife, also Wis, WiM, WiF, WiBr, WiSi, eWi, junWi, senWi
VO vevennnn in front of kinship term: younger, e.g. yoBr, yoSi
Za...... .. Zila, taboo .

The majority of Zulu informants are indicated by numbers; see List of Informants:
Appendix, pp. 533ff,

2, -Authors and Works, especially in Tables I-XIII and in Ch. I.

A: Asmus (1938)
Aa: Braatvedt (1927)
B: Bird (1888)

C: Callaway (1866)
Cc: Callaway (1868)
Cce: Callaway (1871)



X1v

Col: Colenso (1905)

D: Kidd

DV: Doke-Vilakazi

F: Faye (1923)

FI-I. Kiick

F1-1I: Carbutt

G: Gluckman (1950)

Gr: Grout (1862)

Gib: Gibson (1911)

Isa: Isaacs (1836)

K: Krige (1936)

L: Leslie (1875)

Ll: Ludlow (1882)

LHS: Samuelson, L.H. (1912)
N: Gardiner (1836)

O: Kohler (1938)

Oo: Kohler (1941)

Ow: Owen (1926)

R: van Warmelo (1938)

RCS: Samuelson, R.C. (1923)

S: Samuelson, R.C. Dictionary

Sh: Shooter (1857)

T: Bryant (1905)

Tt: Bryant (1929)

Ttt: Bryant (1949)

V: Lugg (1929)

vW: van Warmelo (1931)

W: Wanger: (1917)

Y: Tyler (1891)

UMP: Umpumulo students and teachers
Film: Norwegian Mission Society Film

3. For comparative purposes Zulu nouns and verbs have been given capitals to indicate the
stems, These are the stems in the Doke-Vilakazi Dictionary. The notes on the Method of
Entry there should be consulted.
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PREFACE

The study of avoidances and taboos isnot merely of academic interest,.
These sociological phenomena are of eminent practical importance, Among members of
the 'Zulu Society' which flourished in the thirties and forties, and which represented 'educated’
Zulu opinion, there was a decided inclination to preserve and revive avoidance.customs, '
Hlonipha, as they are called, are an expression of the pyramid of respect upon which the Zulu
ethos is raised. They link in each instance an inferior to a superior status in traditional forms
of expressing deference, the link not being without some reciprocity. This system of restraints
is felt by many Zulu to be an essential and peculiar quality of Zulu culture and its preservation
vital to tribal cohesion in a period of change.

It is not the educated Zulu alone who is interested in the system of avoidances and interdicts.
When Mr. M.D. Mkize submitted on my behalf the Tables of Taboos to two chiefs for their com-
ment, they asked him: "Is this what you teach at school ?" Mr. Mkize had to reply in the nega-
tive, whereupon the chiefs said: '"What a pity. Old people are dying with all our precious na-
tional customs. You should abandon teaching and go about collecting this stuff. We will propose
that all chiefs subscribe to a fund from which you will be paid for your efforts."

Who dares deny that with the vanishing of Zulu culture the world would be the poorer ? ,
Mdlayoshi Buthelezi put this point in a positive way: "Hlonipha customs give dignity to the Zulu
people. In my homestead the observance of respectful restraints results in harmonious relations
between me, the family head, and my wives, between me and my brothers, between parents and
children. Nor is Hlonipha one-sided, since I as head must respect my wives and children in
turn. If I did not, they would remind me by word of mouth. If I would not listen, they would
remove themselves from my presence as a reminder that I should control my anger. If this
would have no effect they would run away from my establishment altogether.' Mdlayoshi sums
up his view: ""A non-Zulu is recognized by not observing Hlonipha (respectful restraints); in
our eyes he lacks dignity(ZsiThunz<): he is an undignified person! "

A wordaboutthe methods used in collecting my material, Having in 1940
thought about the most suitable way of classifying avoidances and taboos, I drew up the frame-
work of the Tables and filled them in using the literature on the Zulu and field work in Mapumulo
District. The material obtained was checked and enlarged in discussions with teachers and stu-
dents at the Umpumulo Training College. In this stage about 100 individuals were consulted or
contributed to the lists. Both students and teachers hailed from all over Zululand and Natal and
at that stage no check was kept on the provenance of particular instances. In 1952/3, 1955/6,
1956/7 I spent three months each summer, or a total of nine months, in Zululand in the
districts of Eshowe, Mahlabatini, Nongoma, and Nkandla supported by grants from the National
Council for Social Research. The list of informants attached gives particulars about my contacts.

The method of presentation necessarily reflects the approach used. While the
original survey established the wide range of Hl and Za phenomena in the situations in which
they were obligatory, subsequent field work revealed that the whole gamut of Hl and Za observ-
ances is never found implemented in any one family, in any particular individual. Each Zulu,
and each lineage makes a selection which is determined by historical, cultural and economic
circumstances and individual predilections. To express this fact it was found advisable to pre-
sent a general description of the Hl and Za syndromes and contrast them with case studies which
show how in a particular situation the general principles are being applied. Moreover the Tables
reveal at a glance that a number of significant features in Hl and Za custom have so far been
neglected because of the anthropological tradition of listing and analysing avoidances and taboos
as single, disconnected restraints.

It was therefore considered prudent to present both Hl and Za customs in their relational or
institutional setting. This procedure tends to make this account rather full; this was considered
justified because of the general dearth of satisfactory descriptive accounts.
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INTRODUCTION
A, LINGUISTIC ANALYSIS

Before commencing the sociological examination of wkuHlonipha and wkuZila customs it
seems appropriate to investigate the connotation of these two terms in Zulu., In doing so we
shall be following two methodological leads: (i) Cassirer reminded us of the old discovery that
every language by its structural peculiarities directs the mind of the persons who use it in
such a manner that their experience of reality necessarily differs from the experience of
people who use a different language. I thus behoves us to find out how the contents of ukuHlonipha
and ukuZ7 la mould the world view of the Zulu. (ii) Evans-Pritchard (1937) has shown the
methodological value of seeing such universal phenomena as the title of his book indicates
reflected in the cultural idiom of a particular tribe. If we wish to emulate the standard he set in
his classical treatise we have to find out what significance the Zulu attach to their avoidances
and taboos,

1, ukuZila

The meaning of the verb ukuZila is restricted in the first dictionary of a Nguni language
(D6hne: 1857) to 'abstaining from food'. This limited meaning is also recorded by Kohler
(1939: 92), We may here be dealing with a dialectical peculiarity, for Déhne was influenced by
Lala (Central Natal) speech, and Kohler records the usage of the Bhaca of Southern Natal.

Also Malcolm (personal communication) says: "My experience has connected ZZla only with
food. " Colenso and Bryant in their dictionaries, however, include in the meaning of ukuZila
not only abstentions from food but also abstaining from work and sleep and from the use of
words on particular occasions, such as hail, new moon or the death of a headman! Doke-
Vilakazi confirm this wider connotation and add a further meaning: 'to show respect by avoid-
ance(')'

The causative form of the verb wkuZ717sq means 'fo cause to abstain', or as one of my in-
formants rendered it 'to accompany someone in the observance of a taboo!. To express the idea
of 'to prohibit' the Zulu do not employ a derivative of ukuZZla, but the verbs ukwAlela,
ukulqabela, ukulqumisela and ukuVimbela. These verbs are also used in ritual circumstances,
e.g., in interdicting the consumption. of crops before the First Fruits, when one might expect
a derivative of 2Z7lqg. A time of observing abstentions, such as a period of fasting is an <nZ<Zo.
Special signs, e.g., the shaven head,clothes indicating a taboo period, such as mourning, are
also covered by this term., uZZ17le is anything avoided, that which must not be touched or
spoken to. The verbal relative okuZilwayo (that which is avoided) also occurs *1*.

It may be concluded that ukuZ<la (and its derivatives) refers to abstentions observed in cer-
tain circumstances as prescribed by custom. It is difficult from the dictionary entries to dis-
cover what the underlying motives are, In Zulu ukuZ<la never denotes the abstentions, totemic
in nature, which characterize clans in other tribes. The reference is always to events in gene-
ral such as may happen to members of any human group. The ordinary mourning z7la will
naturally be observed by all the members of a lineage. At the death of a king, the mourning
abstentions may be imposed upon a tribe or the whole nation *2*,

An etymological excursus will throw some further light on ukuZ7Z7g. Bryant (1905) notes that
z11q is probably related to wkuthi zile, “o be black, or awe-inspiring', Days of abstinence
or prohibitions appointed at the new moon, after hail, on the death of a chief are called uSuku
oluMnyama (a black day, day of dark, feared thing) or uSuku IwenZilo or LokuZila (the day of
abstaining). Wanger translates uSuku oluMnyama with 'sacred' or 'taboo day' and ZsiGodlo
esiMnyama with 'sacred or tabooed enclosure' (in the royal village). The taboo day is awe-in-
spiring or fearsome on account of dark, mystical powérs associated with it, and the enclosure
on account of the capital punishment which follows upon its violation *3*,

The Zulu have indeed a large number of expressions similar to <siZilo, viz., umMnyama,
umHlola, istSila, umSiai, umSwazi. All these terms refer to concrete things, such as black
colour, physical dirt, or a dark object. In their figurative use the terms express blurred vision,
darkness of mind or depression, as well as bad luck or misfortune, moral defilement and ritual
impurity. This quality of misfortune or defilement appears to be transmissible,
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Comparative Bantu reveals that wkuZZla is known in all Nguni languages. Kropf interprets
Xhosa wkuZila as 'to abstain from food,especially by menstruating women and mourners’,
MacLean (p.94), restricts the connotation to the taboos of separation relating to women ' in
their changes'. Neither Cook (1931), in discussing the taboos of the Bomvana, nor Hunter (1936)
those of the Pondo, mentions the word, although it exists in both languages. The Swazi t77a
has a connotation hardly different from Zulu =z<la and the same is true of Thonga yZla , of
which au intransitive use is on record: menstrual blood is said to be yZla (Junod: 910).
771q is well known to the Transvaal Ndebele (Fourie: 162 - 179). Among the Ndebele of
Rhodesia the verb wukuZila and the noun <ZZlo are found. The abstentions implied refer to food,
to work (during mourning, on special days), to sleep (at certain places, for certain people),
to certain cattle (e.g., in worship), to certain actions (e.g., sitting on a grindstone, beating a
person with a reed, eating from a pot, lying across a footpath) (Davies and Quinche). Read (1956)
does not note it for the Nyasaland Ngoni.

The linguistic equivalent of the Nguni ZZla in the Sotho Languages is 7lq (Pedi). The verb
has various derivatives, such as the Passive, the Neuter and the Causative ( 27a-Tde : to avoid,
to have an aversion to; xo-Ilelwa: it is taboo, prohibited; 7I.8xa: to be averse to; ZDisa: to
make avoid). Clans, which here observe distinguishing abstentions, are called by names de-
scribing these. Even an individual who fancies a peculiar abstention, or avoids an otherwise
general behaviour, receives a name in which Z7q forms a constituent. Thus an unbeliever is
called mo-Ila-Modimo , lit. an avoider of God. The noun sella denotes (i) a taboo period, in
which work must not be done, e.g., after hail, or in which festivals and dances are prohibited,
e.g., in Aprijl; and (ii) the avoided totem, i.e., species of animal or natural object, which is
reverenced by its associated kinship group (Kriel; Schapera: 19);

Although the Venda are linguistically and culturally quite distinct from the Sotho, the word
2la occurs also in their language. It designates (i) what is forbidden on magical grounds since
a breach would evoke a supernatural punishment; (ii) what may not be eaten by any member of
a clan on non-rational grounds, and (iii) what is contrary to general custom. Many clan/ns are
nothing but phrases describing the differentiating avoidance, e.g., Vha-7la-thoni: People-who-
avoid-the-Porcupine (van Warmelo: 1937; Stayt: 186, 190, 297),

The provenance of the root extends to S.W.A, where it assumes the form zerqin Herero, The
meaning includes (i) 'irrational' custom, as that a man must not sweep huts, and (ii) rules of
an ethical nature, such as: relatives must not be killed, The patrilineal kinship groups (oruzo)
can be distinguished by their food taboos and other exclusive prohibitions. The origin myths of
these groups are accounts of how the founder reserved a particular piece of meat to himself
(and thus to his descendants) for purposes of magic. The graves of ancestors are zeraq, but
also the omumborombonga tree reverenced for the first ancestor of the Herero whose name and
grave are unknown. The Herero kneels before it, bows and says: ' Tate mkurume u zera.'i.e.,
The ancient father is unapproachable, prohibited (sacred?). He dare not rest in its shade even
when other trees have no shade to offer. Here, apparently, zera is associated with what may
be called religious awe. Parents of twins are considered zera:they are placed in a hut outside
the village and treated with the greatest respect. A Herero child receives two names, the first
in a rite at a sacred fire, which is zera and kept secret, and the other which is generally used
and refers to an event at the bearer's birth or characterizes him. One use of the word zera
exemplifies the right of the chief to break a taboo, when necessary. A 'step-brother’' of
Maherero, who had been adopted by chief Tyamula into his clan, was called Xqvezer: , i.e.,
It-is-not-prohibited, scil., to adopt children. (Irle: 77,87, 216; Lebzelter: 184; Luttig: 73, 76,
97).0tjizero is the site of the sacred fire where sacrifices to the ancestors are offered(Viehe:121)

The root 7la can be traced outside South Africa to the Tswa in P.E.A,, who use yzla for 'to
abstain' (Persson), In the Congo the word occurs as kijila (prohibition) or kizila (fetish)
among the Luba-speaking peoples and the Musuko, where the meaning is said to be restricted
to food taboos (Verhulpen: 170ff), The Vili in the French Congo know kZz7lq (forbidden thing)
(Dennett: 52). For the Congo languages in general the term chegilla was already noted by
Merolla in the 17th century (Diniz: 198).

In East Africa food and firewood abstentions linked with clans are widely known. They are
designated mugiro by the Sukuma and muziro (pl. imiziro) by the Lacustrin: Bantu, e.g.,
the Kiziba, Rundi, Ruanda and Wanga (Bantu Kavirondo) (Stuhlmann: 137; Johannsen: 87). The
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Ganda (Roscoe: 133) clans distinguish between a 'spiritual totem' (= ancestral name), muziro,
and a second less known totem, kiziro. Both are held 'sacred' and never destroyed. The Nyoro
clan totem is wnu—z<mu (ancestor), which may not be eaten by the clan members if it is an
animal. As such it is named wmuziru (Mecklenburg: 49; Roscoe: VII). At the coast of the Indian
Ocean the Shambala know ku-zZla, to abstain (Langheinrich). Krapf noted in 1882 two forms
kuzira and kuzzig with rather wide connotations: to abstain, hate, avoid, despise, bear a
grudge. The Bonde language has kuzila, to abhor, and kudiza, to abstain, Even in the north-
western province of Bantu speech the root is found: the Duala in the Cameroons use the verb Za
or 77 for to abstain, to avoid, and the Yaunde kZ17,to forbid, and ki, to abstain. The pres-
ence of the root 2(y)Z7la has thus been proved for the whole Bantu area with approximately the
same meaning. Meinhof accordingly arrives at the Urbantu word vZZa (Meinhof: 1910).

In East African languages mwiko usually denotes things prohibited to kinship groups or clans,
The Nyamwezi talk of mgambo gwa mwiko, 'matters of clan food taboo' (Blohm: I, 92), but it is
also a prohibition on a commoner to touch the king's sign of sovereignty (ibid. 161). The
Sandawe know the word meko, religious prohibition {Dempwolff), which is akin to Swahili
mwiko, kinship avoidance. The Shambala clan has its miko, religious rule and prohibition
(Wohlrab: 24), Sometimes words derived from both forms y7laand moiko are present in one
and the same language. Nigmann notes Hehe mutko, totem, totemic prohibition, and msiro or
mundzilo. Among the Tumbuka-Kamanga Zustlo is ritual uncleanness after touching a corpse,
wa-mzilo are persons under taboo; things that cannot be done are vya-mziro or vya-mwiko
(Cullen Young: 94). Krapf puts Swahili kuzira to kuweka moiko, to avoid a certain food.

Richter (p. 640) records the term mwiko or mudszilo (clan totem) for the tribes of the Northern
shores of Lake Nyasa. The connection with clan abstentions is, however, not absolute, The
Nyakyusa employ motko for prohibition with a mystical sanction and possibly for an utterly
prohibited action without such sanction (Wilson), and the connotation is not confined to clan
prohibitions. When the Shambala say nizabana moiko, this means: 'I have broken the law', and
the Haya, a Hima people on the Western shore of Lake Victoria, render the same phrase as
kuchwa omuku (a very strong expression).

There exists a second Bantu root with the meaning to avoid, viz., the orunda of the Western
Bantu. It can be traced with the same meaning as far south as the Ila of Rhodesia, where
kotunda occurs (Smith and Dale: I, 139). Among a people so centrally situated as the Lamba we
find all three words represented. Naturally their meanings have become differentiated: ukuTonda
means social prohibition, wm—-Shiliko is taboo or religious sanction, and umBiko an omen of
disasters (Doke:1920: 210-7). Dammann (1968) discusses the etymology of these roots.

To sum up: (a) ukuZilalis used for certain definite abstentions observed in circumstances
prescribed by custom, such as mourning, menstruation, hail, new moon, death of a chief, and
also in certain rites. (b) The term is also used to designate the totemic prohibitions imposed on
all members of a kinship group or clan; this use of the word is unknown or extinct among the
Zulu and other Nguni. (c)ukuZila is also employed to express somebody's individual aversions,
This usage is only of limited interest to the sociologist, but should not be overlooked. D&hne
already noted it and its etiology: physiological or psychic motive, An alternative, and perhaps
commoner term for this meaning, is however ukuDuba which is also used for habitual absten-
tion from food which disagrees with the eater. ukuDikila means to abstain from food because
of anger, and fastidiousness which expresses itself in refusing food is known as wbu@ha
(Colenso: 1905), (d) It may be a modern tendency to generalize the meaning of ukuZz7la as when
a war time Zulu speaker broadcast 'Don't talk about ships and shipping! ! by using uwkuZila. The
dictionary evidence collected above shows that in Native usage the term is properly applied
only to certain concrete situations which are limited in number,

2. ukuHlonipha

Doke-Vilakazi note a meaning of ukuZzla, viz., 'To show respect by avoidance' which nor-
mally falls within the connotation of the second term we wish to investigate, ukuHlonipha. The
tendency of African languages to restrict meanings of words to discrete instances which seem to
have hidden logical interconnection, must be taken account of here. DShne asserts that Hlonipha
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covers avoidances which are observed by women exclusively in their conduct towards close rela-
tives. Kohler limits the connotation to avoidances between in-laws, More common is the one-
sided stress laid on the linguistic side of Hlonipha which is often defined as the avoidance of
the name (or the principal syllable of that name) of the revered person *4*,

But #lonipha is not restricted to women, nor is it a mere linguistic phenomenon. Hlonipha

as respect avoidance is observed, as will be demonstrated, in many relations of superordination
and subordination, by men and children, chiefs and commoners, nor is it restricted to avoid-
ances but often covers 'positive' actions, from gestures to benefactions. The term has abstract
aspects, its meaning shading from to obey, e.g., one's parents, to sense of decency, (in a
phrase like akustikho ukuHlonipha uma owesiFazane ehlezi ngokuBhenyeka : there is no sense
of decency when a woman sits with her knees up), and to approved custom in general, The aim
of education may be described as ukuHlonipha (respectful attitude).

The term hlonipha although obviously not so generally recorded as ukuZila, is yet found
in many African languages. Kropf was one of the first to note that Xhosa Alonipha is not restric-
ted to women. MacLean (p. 95) stresses the in-law avoidances, and Soga points out that under
Hlonipha women must treat with respect the personal belongings of their husbands. Hunter
(p. 151, 379 and index under 'avoidances') uses the word in two senses, (a) to show respect and
(b) to avoid. A typical instance of the blurred boundary between these two meanings is given: If
a woman is in labour, the HM must keep in the background since the Ch avoids (Hl) its GM. In
other words, the child cannot make its appearance and returns to the womb. According to Cook
(0. 38) Hlonipha among the Bomvana means: to be bashful, to avoid out of respect. Under the
term are subsumed the avoidances of the young towards the old,_of women in the husband's
home, and of in-laws and initiates. Swazi klonipha is said to differ little from t7<la, the main
distinction being that a breach of ¢Zla avoidances only is visited by ‘ritual punishment' (Kuper-,
H,, personal communication). The Rhodesian Ndebele ugu-Hlonipha covers various forms of
tribal etiquette (Davis and Quinche), and a phrase like quHloniphi wena means: You don't
respect, you have bad manners. The Transvaal Ndebele subsume the in-law avoidances under
the term (Fourie). Among the Ngoni of Nyasaland the term %lonipa is generally used for to
respect, honour (Read, passim).

The term klonipha occurs in Thonga (Junod: I, 574-T7) as well as in Sotho (Kriel). A
general meaning, to respect, to honour, can be distinguished from the more particular one of
avoidances based on reverential fear (Laydevant), In Southern Sotho the term appears as
liThlong.

If we summarize our analysis by saying that hlonipha expresses 'to respect by means of
avoidances', this is confirmed by the etymology of the word, In Xhosa Déhne lists ¢nHlonz
bashfulness, shyness, feeling of shame or confusion. Kropf notes an obsolete ukuHlona, 'to
be afraid of reverentially'. He refers to the word <nThloni with the concrete meaning of hedge-
hog and the figurative one of shame and bashfulness, In Xhosa the phrase 'he was pricked by the
hedgehog' is an equivalent for 'he is ashamed’. In Transvaal Ndebele a similar association
exists. The root 1loni with the class prefix ¢»n- denotes hedgehog, with the prefix ama- it
denotes shame, shyness, Popular etymology connects the words by asserting that the hedgehog
is called ZnHloni because it hides its head as a young wife hides her head under the kaross
before her father-in-law, The same connection was pointed out by one of my Zulu informants
(R. Goba). ""The animal called “nHlont has the habit of casting its head on its chest and
looking round shyly.As a Zulu girl may not look her lover in the face, nor a bride her in-laws,
they are said to feel ZzinHlonZ, bashfulness. " Doke-Vilakazi give <zinHloni bashfulness and
amafiloni shame. For hedgehog <nHloli is noted: the second 'l' seems to be due to 'lallation’.

The same association exists outside the Nguni area. The Venda call bashfulness thon? and
secure it magically by a medicine from the quill of a hedgehog! One clan, the Va—ila-thont,
is forbidden to eat the hedgehog, and its symbol on the divining bowl is a number of quills.
van Warmelo mentions Thoni only in its concrete meaning of hedgehog. Hlont,thonzand tloni are
evidently the same word as Cewa intlon? filial piety, lla <nsoni and Kamba nthoni for shame,
shyness, This term characterizes the relations between in-laws and is expressed in avoidances,
Among the Kamba and even more so among their neighbours the Masai, the porcupine is a
generally avoided animal (Lindblom, Merker). As in other East African tribes the term esoni
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means shame among the Nyakyusa. For 'to respect, avoid as a parent-in-law or child-in-law’,
they use the expression wkuTila (= zila), although the custom itself shows strong resembl-
ances to Zulu Alonipha (Wilson, private communication). The Urbantu term is konZ.

Our etymological quest led to the discovery that a certain class of avoidances is linked in
Native thought with the feeling of bashfulness, perhaps even awe, that the symbol of this emotion
is not infrequently the hedgehog or porcupine, and that the avoidances are felt to express
respect.

B. THE PROBLEM OF DEFINITION

Some at least of the phenomena we wish to investigate fall under the notion of 'taboo’.
Etymologically the word 'taboo! is derived from Polynesian and Australasian languages in
which it occurs in a variety of forms: tabu, tapu, tambuh, etc. The root ta has the meaning of
'to mark!, pu is an intensifying particle. There are close antecedents of the word in Sanskrit
and Semitic languages. Littmann (p. 135) shows that the Polynesian languages obtained the
word frem India, where it originally meant a priestly ban and later any object which might
not be touched (scil. , by non-priests).

We must distinguish between indigenous meanings of 'taboo'and the connotations developed
in European languages. The local meanings are most diverse. Codrington (p. 215) says: '""Taboo
is a prohibition with a curse expressed or implied.'' This neat distinction between genus (pro-
hibition) and proprium (curse) is not always found. According to Fortune (p. 82, 254) 'taboo’
to the Dobuans may mean 'a charm of the (prohibited) black art - owned privately and inherited
matrilineally -, i.e., a curse efficacious in causing disease or disfigurement.' But this
Melanesian tribe knows also the meaning of taboo as 'prohibition' in general (ibid. p. 222),

The many indigenous meanings of t a p u range from: 'thread, knot used as a taboo sign' to
'the whole system of religion' (Tregear, under taqpu/). Elsdon Best notes a peculiar interpreta-
tion (p.224): '""Natives have an instinctive fear, that a (European) doctor will interfere with their
state of tapu, that the life principle will be endangered by his strange methods. ' He illustrates
this with a woman, who by clinging to European ways lost her Zapu, her personal integrity. This
makes Maori tapu equivalent to 'vital principle', 'personality' and thus to mana. We conclude
that taboo, like mana and manitou,is a concept from the abstract thought of primitive man and
thus liable to be misunderstood by the white man unlike tattco which as a visible process is
hardly subject to misinterpretations (F.R. Lehmann).

The popular meanings of the term taboo in European languages are less varied than the na-
tive. Lowie (1925: 78) noted: '""Our word taboo ... is far from designating all the ramifications
and shades of meaning inclustered about its prototype.' Grammatically the word may be used as
an adjective, a noun and a verb without differentiating index. The adjective 'taboo! is used to
denote the condition or state of a person, object or action which must be abstained from, It
then means 'forbidden’' or evensacer in the double sense of 'holy' and 'untouchable' and is main-
ly used predicatively. (In Bantu languages such an adjective does not occur). As a verb 'to
taboo' means to 'prohibit strictly' through social pressure rather than legal enforcement. The
past participle 'tabooed’' is used attributively, e.g., in 'tabooed king' = the king under prohibi-
tions. The noun 'taboo' generally means little more than 'prohibition', although the baneful in-
fluence thought to be associated with the violation of such a prohibition is sometimes implied,
e.g., in the sentence 'taboo flows out of the king' (Howells).

The discussion of taboo in Social Anthropology, Psycho-analysis and Psychiatry turns on the
differentiating quality which distinguishes a taboo from an ordinary prohibition.
There is considerable divergence of opinion as to what constitutes this difference. Some authors
maintain that the essential quality of the taboo prohibitionis its strictne s s, its cate-
gorical nature (Durkheim: 1939: 301). Few anthropologists accept this criterion, presumably
because degree of severity is difficult to define without agreement on the measure. Some authors
opine that taboos are prohibitions with a peculiar kind of sanction. Marett (1933) describes this
sanctionasa'conditional cur s e' and Westermarck (I, 60 and II, 63) limits taboo to
'conditional curse used commonly only for the prevention of theft or the protection of property’.
A third group of investigators finds the distinguishing quality of tabooin the manner in
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which the punishment follows upon the breach of the prohibition. Webster and
Seagle (p.118) call it automatic, Westermarck (I, 233) mechanical, Hobhouse (p. 420) direct,
Redfield stresses immediacy. In this connection it is often pointed out that no judicial or execu-
tive agency, whether human or divine, is assumed to be involved (Preuss: 80). Some experts
push this view further and assert that we cannot talk of taboo unless the sanction is character-
izedas super-natural, mystic or magico-religious innature (Notes
and Queries, Wilson, M; Meyer Fortes 1945; Sumner, II, 1097; Hoebel),

A fourth group of anthropologists sees the differentia distinguishing taboos from prohibition
in a psychic concomitant, the feeling of awe, of tear, ofeerieness (Mensch,
Howells) which accompanies its observance and even more so its violation. Freud calls taboo
"the externalized uneasiness of conscience’ . This 'uneasiness' is the result of the violation of
""a prohibition from without imposed upon the realization of powerful drives of a sexual nature".,
(Drever). The limitation of 'taboo' to prohibitions in the sexual sphere and to individual psychic
mechanisms makes the psycho-analytical concept unsuitable for sociological discussions, Mead
accordingly advises us to disregard it.

A fifth characteristic ascribed to taboos isthe contagiousnes s of the condition
produced through the obser vance of an interdict or else by its violation. Westermarck
(II, 63) points out that the conditional curse cleaves to a protected object likea materia
magica oramiasma which is transmitted to the taboo breaker, His death or execution is
frequently a consequence (Hobhouse: 90, referring to Achan in the O, T.). Conversely a taboo
breach makes necessary certain ritual processes to remove the contagion from the offender,
viz., confession, atonement or purification (= washing away contagion) (cf. Boas, quoted by
Hartland: 164). Connected with the last three qualities is the lack of plausibility which is oc-
casionally pointed out as an outstanding feature of taboos. To Frazer (1922: vol. II) taboos were
instances of faulty logic and thus a kind of negative magic. Preuss describes taboos as irration-
al prohibitions and Hoebel as irrelevant.

Radcliffe-Brown, trying to break away from this tangle, defined taboo as' a ritual prohibi-
tion' (1952), Although negative in nature, avoidances and abstentions clearly share certain
characteristics with positive ritual phenomena, e.g., (a) formalized or stereotyped behaviour
including repetition; (b) certain psychic effects, e.g., sense of rightness, correctness of acts,
removal of indecision and doubt; (c) association with religious beliefs, e.g., in a direct or
immediate response to the ritual act, without necessarily implying the intervention of a spirit
or deity; and (d) support in public opinion and even legal strictures (Maciver: 338). The essen-
tial fact, according to Radcliffe-Brown, however is not the resemblance of taboos to other ritual
acts but their association '"with a belief that an infraction will result in an undesirable change in
the ritual status of the transgressor’'. This seems a decisive step away from the definition by
sanction, although because of the ambiguity of the term 'status' it might be desirable to amend
the definition somewhat and define taboo as a prohibition whose violation leads to 'ritual unfit-
ness’. Such a definition is certainly to be preferred to Margaret Mead's who says (1934): "Taboo
is a prohibition against participation in any situation which is inherently dangerous. ' The point
is that some taboos enable a person to face a ritual danger and that not all situations in which
taboos are observed involve dangers. There is, however, one drawback in Radcliffe~-Brown's
definition and that is that it has not been arrived at inductively.

The fact that we were forced to discard definitions of taboo that are based on the sanction
differentia makes it necessary for us to investigate similar phenomena in order to discover in
which manner the large category of behaviour patterns which may roughly be described as re-
strictions on behaviour can be differentiated into sociologically useful sub-groups. Undoubtedly
taboos proper have morphologically and functionally a close resemblance to avoidances and it is
proposed to discuss them under a common heading as RESTRAINTS. Omissions of expected
actions must be added, not only because often a conditional curse is attached to them, but be-
cause, what seems more important, omissions have a decided effect on the ritual fitness of the
person concerned and because verbally and conceptually they are assimilated in native languages
to taboos and avoidances. In a great number of ritual situations a type of behaviour occurs which
is best described as holding back:it is the formalized non-performance of an expected action
in a ritual situation and requires for its removal the presentation of a gift. The rules of the
sexual division of labour must also be surveyed for, although the normal dispensation of work
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seems merely to channelize energies in certain fields, some of the rules become critical of
male or female status in certain situations and then acquire the character of avoidances or even
taboos. A fourth group comprises the instinctive shrinking away from an action, an object or
person which expresses itself in shyness, abhorrence, and in extreme cases in self-depriva-
tions. These too, Zulu linguistic usage, as we have seen, identifies with taboo and avoidances,
and they seem to provide, if a guess may be ventured at this stage, the reservoir from which
some of the institutionalized restraints seem ultimately to be derived. The common feature of
all these restrictions on behaviour seems to be that they involve some limitation of a person's
freedom of action or a reduction in his sphere of control. The differentiating factor seems to be
the extent to which the behaviour items have become formalized and institutionalized. Instinc-
tive shrinking, in this respect, seems to be at the bottom of the scale, whereas taboos and
avoidances can be placed at its top.

C. A CLASSIFICATORY DEVICE

To investigate the sociological function of ukuHlonipha (avoidances) and wkuZila (abstentions)
we must be clear about their range of application in Zulu social organization and institutional -
ized activities. Can previous investigators assist us in finding a basis for the classification of
these phenomena? The classification of taboos itself is difficult. Lehmann (1930: 207) says:
"Die Tabu zu klassifizieren ist eine schwierige, wenn nicht unmégliche Aufgabe. Die konkrete
Wirklichkeit, die in der Uberfiille der Tabus zum Ausdruck kommt, spottet aller Schematisie-
rung.' A discussion of typical classifications seems nevertheless useful.

Frazer uses one and the same classification of 'taboos'in The Perils of theSoul,
The Golden Bough, vol.1l, and The Golden Bough (abridged) viz.,
tabooed acts, tabooed persons, tabooed things and tabooed words. Although this classification
seems to have a wide range, it is by no means exhaustive. Under tabooed acts we expect the
taboo on sexual intercourse, but Frazer does not list it. The sub-divisions are of unequal weight,
e.g., under acts he mentions; intercourse with strangers, eating and drinking, showing face
and quitting house'! The tabooed persons include: chiefs, mourners, women, warriors and
manslayers, hunters and fishers. There is no reason why strangers should not be listed under
this heading too. The classification would gain in clarity if there were a distinction between the
actions which a tabooed person may not perform and those which may not be done with reference
to him. The distinction between persons and things is necessarily artificial, for many objects
listed, (iron, weapons, blood, head, hair and nails, spittle, food, knots and rings) are really
parts of the human body or intimate personal property. And there is no reason why the taboo on
food left over should be classed with tabooed things rather than with acts, e.g. eating, It is
doubtful whether a special class of tabooed words is necessary. They might most suitably be
placed under tabooed acts, like the uttering of certain types of names. The most fundamental
criticism is, of course, that although the classification is offered as a basis for a comparative
study, Frazer omits to show what functions taboos perform in any one culture and their inter-
dependence within it.

Junod's classification penetrates more deeply into the nature of taboo (II, 574 ff). He enumer-
ates sympathetic taboos, physiological taboos, cosmic taboos, taboos of prevision, social
taboos and religious taboos. Junod must have felt the difficulty of marking off taboos from other
prohibitions, for sympathetic taboos are defined as instinctive avoidances. Physiological taboos
occur mostly with reference to involuntary occurrences, e.g., feminine taboos and growth
stages; they are realistically divided into defilement taboos and transitional taboos. But such an
all-embracing heading as social taboos (including exogamy and taboos observed towards persons
in authority) cannot be placed on the same footing with taboos of prevision, which mainly com-
prise prohibitions against too early preparations for happy events. The dividing line between
cosmic taboos (actions which Nature herself forbids) and religious taboos seems hard to delin-
eate. On the other hand, since religious taboos refer mainly to the ancestors as hierarchically
superior, they are difficult to separate from social taboos,

Smith and Dale (I, 348) divide the taboos of the Ila into three groups: Physiological taboos
which regulate the relations between the sexes; Occupational taboos (mainly referring to work
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that brings the worker in contact with death); and personal taboos imposed on an individual for a
period or for life. Although this list is by no means exhaustive, even measured by the instances
quoted in the body of the book, the classification contains pregnant bases of division, viz.,
taboos which characterize the relations between certain persons, and those which define the
work of certain persons, and suggests that many taboos are 'mechanisms' which are imposed
on individuals and removed after a time.

N.W.T. in the British Encyclopedia (11th ed.) offers the following classification fort aboo s
proper:- (a) Natural or direct (taboos), the result of mana (mysterious power) inherent in a
person or thing; (b) communicated or indirect, equally the result of mana but either acquired or
imposed by a priest, chief or other person; (c) intermediate, where both factors are present,
as in the appropriation of a wife by her husband, It is obvious that such a classification applies
only in areas where the mana concept exists. The author further restricts the usefulness of this
classification by excluding (a) prohibitions where sanction is 'created' by a god or spirit which
he preferstocall religious interdiction (sincethere is no automatic reaction nor
contagion); and (b) prohibitions whose sanction is undesired magical results which he describes
as"simply ritual prohibitions'".

The reason for the inadequacy of these attempts must be sought in the failure of the authors
to combine somehow prohibited actions and persons to whom such actions are prohibited. A
unilinear listing of taboos even under the most meticulous and exhaustive arrangement of head-
ings fails in this purpose. What is required is a cross-classification with two bases, viz., a
classification of actions (prohibited, avoided, abstained from) and a classification of the persons
upon whom these restraints are imposed. It may be argued that such a cross-classification ex-
cludes a third possibility, viz., that of classifying restraints according to motives and sanctions,
whether religious or otherwise, But the comparative unimportance of sanctions in Zulu thought
indicates (as we shall see) that this basis of classification will be ineffective, Moreover, the
comprehensiveness of the cross~classification proposed makes it likely that few, if any,
restraints will be omitted.

Concerning actions prohibited or avoided, the following headings seem to be sufficiently ex-
haustive: (@) Avoidances of contact generally: This section comprises pro-
hibitions on sight and touch, i.e., on seeing or touching certain objects or persons, as well as
prohibitions on the use of property, including localities belonging to or associated with certain
persons. It seems best to include in the same section those elaborate arrangements made to
isolate a person altogether. (b)) Prohibitions on S e x: these range from the general
avoiding of persons of the opposite sex to prohibitions of sexual intercourse; they appear partic-
ularized in the rules prohibiting incest and endogamy. (¢) Prohibitions of Speech:
these include all avoidances of expressive behaviour from complete silence and the suppression
of certain gestures to the prohibition of certain words, such as personal names and complete
sets of vocabulary. (d) Prohibitions of Work and F oo d: these vary from inter-
dicts on all types of work on certain occasions to critical rules in division of labour on the basis
of sex and age; and range from complete fasting to abstention from prescribed dishes or drinks.
Together they cover food-producing and food-consuming activities.

It is realized that Prohibitions of Sex, Speech (expressive behaviour), and Food (production
and consumption) are in a way only refinements or applications of the fundamental avoidance of
contact through touch and sight (Crawley: 1927: I, 107-11). Durkheim (1939: 302) derives taboos
from interdicts on contact which he calls 'the original taboo'. The absorption of food is, ac-
cording to him, an exceptionally intimate contact, and one comes into relation with a thing by
merely regarding it: a look is a means of contact. The word is another way of entering into
touch with persons and things; an interdict concerning it interrupts the contact. There is an even
deeper sense in which contact and conduct are associated. The word tact, used in all modern
languages to denote restrained action based on a consideration of persons and circumstances is
ultimately derived from contact (Kluge: 609).

With regard to the second basis of classification, viz., the persons under restraint, the dis-
tinction made in Zulu between Hlonipha (avoidance, respect taboo, respectful restraint) and
Zila (abstention, interdict, taboo proper) suggests two groupings, The former refers to persons
of inferior status observing avoidances out of respect to their superiors, e.g., children towards
parents, wives towards husbands, married persons to parents-in-law, subjects towards chief,
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the living towards the dead members of the kinship group. In the second group of persons cov-
ered by Zila customs, such relationship between two persons is not apparent, the restraints
seem to be cenired on the person concerned alone, at least at first sight. Two sub-divisions
can be made: Persons who pass through physiological states (menstruation, pregnancy, con-
finement), through growth stages (puberty, wedding, funeral), and those who deal with death (man-
slayers, murderers, executioners) form one division. The other is formed by ritual officiants
{(chief), the 'professional'men (diviner, weather maker, herbalists, hunters and warriors) and
all engaged in occupations (smiths, potters, fishers, etc.).

How this double classification resulted in a comprehensive collection of Restraints becomes
evident in

D. THE TABLES

To Table I

Sanctions or Conditional Curses attached to Avoidances
and Taboos (Hl & Za)

The letter s arethe same as those at the head of the five columns:
(a) Contact; (b) Sex; (c) Speech/Gestures; (d) Food/Work; () Miscellaneous,
The sanctions are listed with the same number as the corresponding restraint in the Tables.

SANCTIONS

(a) 2, You'll get a blow on your face; will be scolded, sent out (107)

5, You'll be beaten, or killed (in case of grown-up So)

7. The birds from overseas will carry you from home; your body, limbs will grow badly;
you'll be punished, beaten, whipped, killed (103), It expresses desire that you wish
your F to die

9. lest you be punished with death, be executed

13, lest you harm your child; lest you cause its wounds to heal slowly
15, lest you are troubled with bad dreams

(b) 2, lest your F or M die
4. lest you be forced to marry a person of low standing; you'll be disgraced
7. your Chn will copy you; they will spread reports of your doing to other Chn; you are
committing 'incest' by so doing.
8. lest you bring misfortune on your absent Ch.
(¢) 2. lest you drive the ancestors away
3. lest wild animals will devour you
4. lest your Chn will not respect you
9. You'll not live long; ""The stick will remind you!" You will be expelled from home
13, Both HI rules violated by Shaka re his F: He was judged to be boastful rather than

morally depraved
14, You will become a confirmed liar
15, You remain a child, you'll not grow tall. You will be beaten or driven away
16, You will be beaten )
18, You will be thrashed
21, You!ll fall and break your neck; you will end your own life

(d) 5. The food sticks in your stomach undigested; you will develop 'stitch' in your side; the
people who will eat remainder will have a pain
8. Your F will punish you; you express a wich to see your F dead; the ancestors will be
angry with you,
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(c) 1.

oM

10.
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To Table II
SANCTIONS

You'll be killed. You show disrespect. (If you touch HF's mat, people will say you
sleep with him!)

You'll be sent home in disgrace; the bride-price will have to be returned.

You will be degraded in the ranking of Wis. Your place will be taken by a new Wi. You
will be made a drudge. Your co-Wis will despise you (Shooter: 86; Callaway: 1866:
265, 352).

You will be killed.

. You are committing a mean act; you are indulging in a dirty habit. Your paramour is

full of (mystical) disease; it will show itself as misfortune in war,

.. Your body and mind will be weakened. Your 'answers' in the assembly will be 'poor’,

Your Ch will be still-born. You anger your H's ancestors; you will be fined one cow
for killing the Ch in your womb.

. The ancestors of your H will be angry and cast troubles on the home,

You'll become a habitual faller (an epileptic). You'll provoke a big quarrel with H; '"his
eyes will be darkened!"
Nl-luck will befall your homestead.

(Eland): you will become barren. You'll bear a monster. Your H will lose his power
of procreation; (Tail of beast): You'll become a woman of loose ways; (liver): You'll
lose your memory; (reed buck): You'll bear Chn with blue eyes,

. You'll have difficulties in labour. You will be passing faeces during labour,
. You will be injured, easily killed in a fight,

Your Wi will accuse you in public of disrespecting her,
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To Table III
SANCTIONS

(a) 3. You will be killed; You risk a fight (Krige: 373).
10. Your people (the bride's) have to pay a 'fine'.
13. The HF would have to pay a 'fine’ to his SoWi's people (Mbatha),
17, People will comment: She has done something 'unusual!; She may be made to pay a
'fine' (as the result of a settlement between the two families),

(b) 1. A man-eating monster will devour you; a lion, hyena will chase or catch you.

3. You will be sent to the white people; You will be imprisoned for a long time; Your F's
cattle will be taken away as fine; You and the girl will be killed; You will not have
legitimate Chn,

7. Tt will be looked upon as adultery,

9. People will comment on your 'strange'! behaviour; your marriage will break up.

(c) 2. You will be rebuked by your elders: 'Go beget a Ch and call it by this name!?
(Bryant: 1949: 208),
5, It will result in a fight; the offender will be killed.
8. He indicates by such an action that he will take over your F's place.
11,15, In each case the sanction was a fine, in Mbatha's evidence, described as a goat or an
16,17 equivalent in money (10/-).

(d) 1. lest the enemy stab you

2. You will be fined (in beads and brass ware) by the girls' Queen; Your wishes regarding
your lover will be disregarded (Callaway, 1866: 254),

4, (Boys): You receive a gashing wound in fighting; (Girls): You will be 'opened' (i.e.,
deflowered); (Men): Your brains will be spread in similar fashion by the enemy's
sticks,

5. You are disobedient; you'll get a thrashing,

11, It will be interpreted as if you are sleeping with HF,

(e) 1. You will be killed in fighting (Wanger).
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To Table IV
SANCTIONS

On pain of execution (in Shaka's time Shooter: 156, Bird I: 203; Krige 238) you as well
as your family (102)

You'll incur the king's displeasure

The royal cattle will grow thin and die

and 12: On pain of execution (Shooter 157),

. You will be executed

Your royal power is lost, since you act like a commoner (van Warmelo, 1938: 100)

. You will be beaten, fined; you will have to offer king a peace offering (if you are a

kraalhead); You will be executed

Your tribe will be attacked and defeated (Krige: 234)

You will be executed., (Manyala Biyela): Such a person will get a bad reputation; he
will not be punished nowadays (Krige: 246)

. Lest you are accused of wishing to overthrow the king

You will be executed (Krige: 229, 249), "Even if you 'stole! your own food before
the First Fruits, and it was found out, you would be killed!"

Lest you faint when taking beer with the chief

You will be flogged, or executed
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To Table V

- SANCTIONS

You will be chased out of kraal

There is SM there which stranger may not eat!

You will contract disease from which he died: You'll become familiar of a
wizard (Grout, 148; Bird I: 31)

You will become unfit to be a warrior; Your crop will be blighted; You'll convey
the disease to your chief or Chn (Isaacs; II, 123, 184, 260)

. Your ancestors! anger will be aroused; You will be called a criminal, an

adulterer; your offspring will be monsters; you will be denounced as a wizard
(Bird, I, 114); You 'dirty' the homestead; the king dislikes it,

Inter alia: Nothing happens!

. E.g., locust: lest a general famine comes.
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To Table VI
SANCTIONS

(a) 9. Your private parts will swell! (Wanger); You'll have a miscarriage.
16, You will wet your bed continually (boy); You will get an untimely menstruation (girl
looking at moon)-
16, Lest crab bite you, You will change from a boy into a girl, because 'crab cuts off pe-
nis!'" Girls will become silly! (Mbatha)
17. You'll fall sick (Isaacs II, 64)
23, On pain of death (Bird I: 83f)

1. You will have no Chn at all

2. You will follow the first H into the grave

3. You, the second H, will also die

4. Your first H will worry you in dreams (Callaway: 1868: 161)

(®)

{c) 2. Youdrive the ancestors away
6. Lest you pierce or injure it
8. You get a disease of the foot
10. You will get a sore arm
14, ¥ you mourn, lightning will strike again, .
15. Lest lightning strike you, (The doctor's work mut be H1'd)
17. The rain will stop; You'll be fined or killed (L. Samuelson, 159)

(d) 2. The spirits depart with the meat; (a woman does take the spirits away on marrying:
Gluckman: 1940: 269); meat may be used to bewitch homestead!

6. A theft will occur in your kraal, or a death.

7. You bring down misfortune upon the man who 'doctored! the meat, since one of the

guests may use the 'dirt! of the meat and undo the doctor! (Kohler, 1941: 31). Lest

the fat belonging to the kraal and containing its 'spirit' be carried away (ibid, 33)
8. Lest you get a stomach pain

15, Your crops will be blighted

(€) 2. Lest the father die
3. The H will swell and die (Mbatha); an indecent act will be committed (i. e. , burying
two people together) (Krige, 64; Schoeman, P,J.)
7. Lest it hails, and mats become rotten
9. Lest you are struck by lightning
10. The rain will be driven away (Willoughby 136-7)
12. Your sore gets worse and festers; the snake living in the water will enter your body
and cause a rash (Kohler, 1941: 40); You will walk at night (Ludlow)
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To Table VII

SANCTIONS

Lest you die this very day

You become a termagant when married

You will get a bladder complaint, Any man walking behind you will be unlucky in his
undertaking (Asmus: 115)

You become foolish, lose your sense, laugh sillily at nothing

You will always fall when you must run

An illegitimate Ch will be born; you will be attacked by the girl's age-mates; You will
contract a disease; You will be fined (Kohler, 1938: 45,71)

A lunatic will be born

The Ms of the kraal will spit at you, swear at you and beat you; your age-mates will
insult and beat you; you will be called a whore (Krige: 106)

You will hurt your lover during intercourse; he will scold and pull you by those
hairs; you will never get married; your confinement will be painful (Kohler 1938;

37)

. You will be beaten
. Your Ch will have trouble with his wound; his ear will turn septic

You will not have any Chn when married

Sour milKk):the cattle will be harmed; misfortune will fall on a clan member
who eats of the same milk

Qower lip): You will get a lip resembling that of cow

Lest you suffer for it!

(kidney): Youwill bear a Ch without hair; (elephant): You will give birth to an
elephant

wWagtail): lest you become adulterous; brain of guinea fowl): lest
your Ch be narrow-headed; (b ush warbler): your Ch will have scraggy legs;
(rockrabbit): Your child will have long front teeth (Krige: 63)

. Your Da will remain barren

. Your legs will get burned; you will become unfit for war; you indicate that you will

usurp the kraalhead's position; your teeth will decay; your Da will not beat Chn,
i.e. will not have any children,
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To Table VIII
SANCTIONS

The cattle will give little milk; they will go dry; a disease will attack them,

. Lest the groundnuts rot in the ground.
. You will be unable to forget your home,

You will step over foot prints of wizard or magically maleficent animal, with the
result that you will miscarry; you will become barren (Asmus: 128),

Your H will contract a disease (cough, shortness of breath: iQakelo or iPamba)
(Bryant 1949: 620).

(bridegroom): You will lose 'dignity', if you show yourself in first part of wedding.
Your Ch will have a peculiar skin; You will be scolded by the midwives; You will have
difficulty in childbirth; the Ch's way out will be blocked.

You become pregnant too soon again. Your relatives will scold, curse you, strike you,
spit at you. Your child will become stupid; the embryo will poison the milk for the not
yet weaned predecessor; the ancestors will be angry and make you barren (Krige: 73;
Kohler 1939: 101),

. You will be accused in public by your Wi for making her pregnant; You will be troubled

with a permanent cough (TB?); You will have numerous accidents; You will cast a
shadow over the first child's life (Krige: 73; Kohler 1939: 101; Schoeman, P.J.).

Lest strangers convey a disease to the expected Child.
Lest your Ch be a fool, a cripple, an albino.
Lest Child in womb stands up and is born feet first.

Lest your cow goes dry, gives little milk,

Lest your H become unpopular in assembly of men; He will be wounded in war,

"Nothing in particular happens if these taboos are broken!"

The following characteristics will be transferred to the Ch: (guinea fowl): long flat head;
(hare): long ears; (rock rabbit): long front teeth; (bush warbler): scraggy legs; (reed
buck): blue eyes; (swallow): inability to build a house,

Lest Ch resembles you, a stranger, and not his parents,

Lest at birth the Ch only peeps out and returns to womb.

. Lest you be carried away by the water,
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To Table IX

SANCTIONS

. Lest cattle die.

You will cause disease in your family; the gardens will perish,

. Lest you become pregnant during mourning; You will be considered as having killed

your H,

. (general): Lest misfortune befall kraal; Lest your (widow's) disgrace be 'published’ by

(new) kraalhead; Lest your lover be fined.
Lest you become mad.

Lest you will be unable to stop talking, you will become mad (Krige: 163).

Lest you be thirsty ever after (You might drink water with a pebble in it).
Lest death be spread by it (the food) (Braatvedt).

. Lest your bowels swell like those of the slain man; His spirit will not be able to

escape; You'll become mad (Ludlow 186; Bryant 1905: under qungo: Bryant 1949: 506).
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To Table X

SANCTIONS

(a) 15. You will be fined (two head of cattle).
16, You will fall sick; you will be punished/neglected by the ancestors.

() 1. The ancestors will not favour you,
4, Lest his medicines be spoiled; his medicines 'will sleep together' and bring misfortune.
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To Table XI
SANCTIONS

(a) 7. Lest you be struck by lightning (Braatvedt).
9. You will call down upon yourself the 'wrath of Heaven'.

() 3. Your power will fail; you'll become insane; it will cause a worse storm.

(¢) 9. You will call down an evil,
10, The weathermaker will be unable to control the storm; he may be struck by lightning,
13. The ancestors dislike it.

(d) 12. It attracts lightning (SM).
13. You will be made to vomit,
17, You will be struck by lightning,

() 1. Lest the teacher die and the novice's kraal is overcome by misfortunes.
5, Lest the medicines lose their power of healing.
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To Table XII
SANCTIONS

(a) 2. Lest you lose 'dignity’.
14, Lest you be killed/executed, i.e., "sent home" for being too weak to attend tribal
ceremonies,
16. Lest you be fined,

(b) 2. Ancestors will give you up!

(c) 7. You will be charged before the kraalhead and 'fined'.

(d) 10. Lest you as chief become undesirably fierce (Krige: 257).
15, Lest you suffer immediate death (Lugg, 1929: 356).

16, Lest the chief be harmed when he comes into contact with you.
Lest you die (Grout 161); Lest you be killed (Carbutt).
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To Table XIII
SANCTIONS

Lest luck desert you in the hunt.

. Lest you become too lazy to run,

Lest the hunters return empty-handed; lest game be scared away; Misfortunes will
befall the party; they may lose their way.

Their weapons will break,

You will be killed.

Lest you become "weak''; your strength and enthusiasm will vanish.
Your eyes will become dim and you will be slain in battle,

The animals will vanish, flee.

You'll be unable to kill another buck again.

You will shake like yam leaves, as if you had the palsy (Bryant: 1905: 121: iDumbi;
Wanger: Collector no, 927).

(Hot food): Your head will be bashed in; (marrow): lest you lose courage and your
cattle (Isaacs: I, 250), N, B, Marrow is prerogative of king, of kraalhead.
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E. THE ARCHITECTONICS OF RESTRAINTS

1. Regimen of Restraints

One of the first inferences we can draw from the Tables is that restraints do not occur in
isolation. Many ethnographic works contain lists of apparently disconnected taboos. No wonder
the theoretical elaborations built upon such disjointed evidence have remained faulty: they could
see in restraints only signs of some intellectual aberration, the morbid expression of perverted
wishes, or signs of the mystical quality of primitive philosophy. The Tables show quite
unmistakably that restraints are observed in association. They suggest indeed that restraints
form regular and recurring combinations. Thus when we examine the restraints which anyoné
of the listed persons has to observe in a particular situation, we see that they extend over the
whole gamut of possibilities, i.e., from the prohibitions of contact to those of sex, expressive
behaviour and food and work. The totality of restraints a person has to observe in a particular
situation will be called regimen of restraints. Itstands to reason that the
demands on a person who is required to adjust his entire behaviour potential to a particular
regimen are far-reaching and exacting. The contrast, for instance, in the behaviour of a woman
pursuing her everyday activities and one isolated in the confinement hut with restraints imposed
on her all along the line, shows the type of adjustment which every Zulu has to make on many
occasions.

Each regimen of restraints has a configuration of its own. The avoidances asked of children
and adolescents towards their seniors stress expressive behaviour and food restrictions. The
avoidances which mark the conduct of an exemplary wife towards her husband show a preponder-
ance of sexual and speech restraints; the observances of a commoner in relation to his chief
show both elaboration and numerical increase in the expressive behaviour category which may
justify us in giving them a special name, viz., etiquette. From such a bias each regimen gets
a particular feeling tone, an over-all character which makes it possible to infer the situation a
person is in by the peculiar restraints he observes. On the other hand the regimens show a
definite patterning. For instance, in all regimens of avoidances (characterizing the conduct of
persons of inferior status towards their superiors) there occur interdicts on standing before the
superior, on jumping over his legs, on pointing or gazing at him, on speaking loudly or vulgarly
in his presence. These particular interdicts are (more or less) absent in theZ i1 a types of
regimen. We can thus speak of patterns of restraint and point out that certain patterns are re-
peated in several situations and thus transferred. Transfers of patterns of prohibition do not
only occur from status relationship to status relationship. The pattern of the regimens which a
woman has to observe in 'feminine situations' is remarkably similar: whether she is in her
changes, has given birth to a child or laments the death of her husband, she avoids the pen, the
male side of the hut, the cattle of her H, the eating of game, and invariably she has to ohserve
the SM (sour milk) taboo. '"The feminine pattern' is thus transferred along most of the
diachronic stages through which a woman passes.

2. Conjuncture of Regimens

Before dealing in detail with the pattern of restraints, two other striking features of their
architectonics must be pointed out. Our Tables artificially separate the regimens which a
certain person may have to observe at one and the same time. As a social personality any human
being combines in himself a number of "statuses ' based on his sex, age, political rank, and
occupation. His physiological condition at a particular moment may impose on him restraints
other than those demanded towards his superior. His occupational activities involve him in a
third set of prohibitions. It is suggested that the grand total of regimens of restraints observed
by an individual at any particular moment and with reference to all possible demands upon him
be called conjuncture of regimens.

To illustrate this concept. A man who visits his Wi's people has to observe the regimen of
taboos towards his M-in-1. At the same time, should the chief arrive at the kraal, he would
have to observe the avoidances appropriate to his status as commoner. And if a death occurred
in his Wi's family, he would in addition be subject to the mourning regimen, The complete con-
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juncture of regimens to which a chief may be subject may be made up of the restraint regimen
of husband, clan member, family priest, mediator between tribe and supernatural powers.
Likewise every Zulu woman observes in conjunction a number of restraint regimens. They are
closely interwoven into a complex conjuncture which cannot be mastered without adequate edu-
cational and ritual preparation. Yet the conjuncture of regimens is by no means fixed in its
complexity. It undergoes continuous change. The severity of the restraint regimen of bride and
Da-in-1 is gradually softened until, when a woman is very old, very little is left of either re-
gimen. While this process.of attrition goes on these two fundamental regimens combine inter-
mittently with minor regimens to which a woman is subject, e.g., as cook, potmaker, brewer,
or when menstruating, when she is with child, or in confinement, or when she suckles a baby.

The Zulu, as a rule, are not aware of patterns, although they know about regimens. Such an
intelligent informant as Mnyayiza Zulu (141) accepted the idea of patterning, but failed to point
them out on his own. His interest was mainly directed to pointing out exceptions! The personal
name of the superior status is avoided by the inferior status in the following relationships: Wi-H,
Chn-Parents, Commoner-Chief, Living-Dead kin. In the last two cases modifications were not-
ed: in ritual situations the name of the superior may be used, e.g., the chief's name in an
oath, the ancestor's name in prayer, after the Bringing Home. Standing over is reprehensible
in the inferior before the superior status, e.g., Son - Father, Wi - H; Subject - Chief. Food
left over by a superior must not be eaten by the inferior, e.g., So - F; Wi - H (especially in
the royal family); Ego - Parent-in-law; Commoner - Chief. The prohibition to touch the body of
a person of superior status is observed by Ch towards F (only a baby is exempt!), Wi towards
H (a woman may comb her H's hair if directed to do so), Ego and parents-in-law, commoner and
chief. A woman might remove an insect from her H which might hurt him, but in doing so she
would have to announce her intention. Modern couples, Mnyayiza added, no longer observe this
restraint but touch each other indiscriminately. When a bride is habituated in a kraal she may
touch her M-in-1. Similar rules apply to personal belongings. The inferior may not touch those
of his superior: Chn (especially half-grown boys) = F; Wi = H; Ego = Parents-in-law; Com-
moners = Chief. Modifications are noted with regard to Wis. One Wi is appointed to keep the
H's residence clean and in order: she may also handle his clothes; a bride may touch her HM's
belongings where circumstances demand it. More irregularities occur with the SM taboo. A
bride avoids the SM of her H's kraal only for a time; a H, however, that of his in-laws permanent-
ly. Chn may have avoided their F's SM in the past altogether; today they are given it to make
them strong, (but they still cannot eat it without his express permission.) Commoners may eat
the king's SM, but not the milk from his personal milch cow. Mnyayiza's modification of the
patterns of restraint strongly suggests that they are structurally motivated. A Wi may not eat
her H's left-overs - this is so strong a prohibition that it is classed with both Hl and Za - yet it
does no harm to her Chn. Among them it is the eSo, the heir, who must on no account eat them
(Za), although his younger siblings do. This state of affairs suggests that the mystical sanctions
attached in these two instances are ancillary rather than essential features of the restraint.

An important fact to note with reference to the transfer of avoidance patterns is that the
transferred clusters-consist of restraints which in Polynesia are classed as taboo proper, The
following comparisons are culled from Lehmann (1930). The reservation of an area is illustra-
ted in Hawaii, where no commoner could enter the king's courtyard or use the royal mat or
wear royal clothes (p. 119). On the other hand a criminal reaching the chief before the execu-
tioner could do his work was considered free (p. 128). As to sex regulations the Maori ariks
had the power to interdict intercourse to his kinsmen (p. 87). The Tonga engagement places the
promiscuous girl under the exclusive right of her intended (p. 167). There, too, men may not
sleep on their wives' mats (p. 161). The most startling restraint analogies occur in speech and
expressive behaviour. Among the Tonga and in Hawaii nobody was permitted to pass over the
chief's head (p.102, 119). Standing before or 'over!' the king was avoided, a commoner threw
himself on the ground and withdrew. The pointing with fingers at a tortoise (ritual food) is
tabooed to women (p. 179). In Samoa stepping over the king's legs is punishable with death
({p..110). In Hawaii a commoner's shadow must not fall on the king (p. 117); the king's name is
avoided because of his sacred nature (p. 122, 157). When the king talks everybody else must be
silent (p.105). Special court languages exist (p.126). Zulu food avoidances are duplicated in
Polynesian taboos. The food controller taboos foods in short supply; the first eating of crops is
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reserved to an officiant (p.75). Commoners may not be present when the Tonga chief eats or
drinks, nor may they eat and drink in his presence (p.102 ff). Men and women avoid eating
together (p.161). Body-servants may eat their royal master's left-overs, commoners would
die of them (p.110). Certain animals of the chase are reserved for the Hawaiian king (p.131),
special parts of the tortoise for the priest (p. 154), Women in Tonga must not touch the men's
fishing nets (p. 179).

F. CHARACTERISTICS OF AVOIDANCES AND TABOOS

In the light of the information incorporated in the Tables, it is now possible to set out in a
preliminary analysis the characteristics of two kinds of restraints: Za and Hl.

The restraints subsumed under Hl fall exclusively on persons in dyadic relationships, i.e.,
such as can be paired off. In such relationships a bio-social basis is clearly evident. Children
and parents are joined by the fact of the succession of generations, husband and wife by that of
marriage, spouses and in-laws by a combination of marriage and the succession of generations;
subjects and chiefs are linked by the bio-social fact of leadership-and-group organization which
man shares with the higher animals; clan-members and strangers by the fact of kinship and the
living and dead members of a family by the fact of death.

Using our linguistic material we had preliminarily defined Hl avoidanccs as those restraints
which are imposed upon a person of inferior status in his conduct towards his superiors. The
more precise analysis made possible by the Tables shows that this definition is too narrow,
since the superior status is in every instance seen to observe certain avoidances towards his
subordinate partner as well. Such reciprocity is a special characteristic of st a t u s restraints.
It is not found in the Za situations. It must, however, be admitted that the number of avoidances
is much greater for the subordinate and we shall see that the punishment for many breaches of
the Hl norms lies in the hands of the superordinate status. HI avoidances can thus be described
as status restraints. ’

From the point of view of our analysis, a status can be defined as one of two poles in a pat-
tern of reciprocal conduct. This definition comes close to Linton's (1936: 113): '"The functioning
of societies depends upon the presence of patterns of reciprocal behaviour between individuals
or groups... The polar positions in such patterns of reciprocal behaviour are. .. known as
statuses. A status, inthe abstract, is a position in a particular pattern. It is thus.
quite correct to speak of each individual as having many statuses,since each individual participate
in the expression of many patterns. However, unless the term is qualified in some way, the
status of any individual means the sum total of all the statuses which he occupies."'

The jur al conceptof status as an 'ensemble of rights and duties centred in a per-
son' does not take account of living social relationships of the person concerned in which the an-
thropologist is mainly interested, The generally accepted sociological definition of sta-
tus, on the other hand, is too comprehensive to be useful for our analysis. For it sees in status
'the position of an individual as determined by his relations to all members of the group to which
he belongs and from which he derives his amount of influence' (Maciver: 166-8; Park and Bur-
gess: 36).

The polar statuses we have distinguished are positions in reciprocal relationships derived
from universal bio-social facts. The name status restraints which we used tentatively for Hl
avoidances istherefore justified and is to be preferred to the expression 'respect taboos'

(Firth).

Besides indicating status, avoidances possess another quality, viz., the re-iterated mani-
festation of definite attitudes. In all dyadic social relationships, the person of lower status
continually repeats expressions of deferential restraint. His superior is by custom obliged to
reassure his subordinate partner by iterative manifestation of a corresponding restraint on his
part. The continual 're-documentation of attitudes' (Evans-Pritchard: 1934: no. 194) which is
brought about in the social relationships noted in Tables I-VI cannot fail to determine the Zulu
ethos. Certainly Zulu ethos excludes, at least in theory, the neglect of a subordinate by his
superior. It follows that the observance of Hl restraints is expected only as long as the correl-
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ative relationship to which they owe their being continues to exist. If a man gets divorced he
no longer performs the avoidances toward his Wi which characterized his status vis-d-vis her
as H. When a chief is deposed, some commoners may continue to reverence him by avoiding
certain actions in his presence, but there is no obligation on them to do so, and their conduct
would arouse suspicion in the new chief that they withhold recognition of him.

Turning to the restraints under the Za concept it is obvious that the social situation in which
they occur is completely different from those of avoidances. Taboos are at first sight not ob-
served with reference to other persons; the typical Za regimen is not reciprocal. Rather, per-
sons under Za are subject to isolation including confinement in reserved areas and restrictions
on contact with others. In addition they must show in their dress distinct signs denoting the
special condition they are in. Za restraints can thus not be re-iterated documentations of the
attitude of one person towards another to whom he is linked in a special relationship. They
rather accentuate and characterize irregularly occurring critical situations, and consequently
cannot be continuous as are Hl regimens.

It is possible to sub-divide the situations in which Za regimens occur into three groups; viz.,
those occurring at diachronic stages (puberty, wedding, confinement, death and, in an attenuate
form, menstruation), those which involve the performance of occupational tasks (diviner, hunt-
er, weather-maker, leech); and thirdly, situations in which a ritual leader is required (at a
sacrifice, at the First Fruits and, as we shall see, at the consumption of milk), Expressed in
simple terms the diachronic Za regimens require the person concerned to live in a manner dif-
ferent from the normal. Whether this is done to protect the person against magical dangers
threatening him during 'the passage', or whether society has to be protected against the dan-
gers emanating from him is of secondary importance. Considering the physiological occasions
for diachronic regimens it is arguable that the institution of isolating a person in a transition
stage preceded the elaboration of magical danger theories to explain the isolation*5*.

The occupational and leadership taboos listed in Tables X-XIII likewise appear to serve a
purpose. The occupational regimens seem to endow the persons concerned with the special
skills, and in leadership regimens with the ritual power needed in performing their tasks. They
might therefore be called productive taboos in distinction from the protective taboos of the dia-
chronic stages. However, the Zulu do not invariably associate with these regimens the notion
that they are undertaken to ensure the success of the tasks, Nothing more may be involved than a
recognition that everyday behaviour is incompatible with occupational and leadership tasks. The
differentiation between protective and productive implications of taboo regimens reflects the
frequent differentiation of magical practices into protective and productive (Firth: 1938: 154).
The purposive nature of taboo regimens might be considered proved by the fact that whenever
the purpose implied has been realized a release rite is solemnized. But again, all that may be
meant is to indicate that the diachronic stage is passed, that the occupational task has been
completed and the leadership function performed. '

Taboo regimens differ from avoidance regimens in one further respect, that of number. In
the reciprocal regimens of status avoidances, the subordinate status has to observe the greater
number of restraints and those of greater stringency. In the case of Za regimens it seems sig-
nificant that the more important the occupational or leadership role, the more vital the status
passage, the closer becomes the network of taboo controls. The food taboos of an expectant
mother are more numerous than those of a menstruating woman, and they increase in number
and severity if it is a first pregnancy or when the confinement is near (Table VIII). The weather-
maker observes an astonishing variety and multiplicity of sometimes trivial conditions to make
his defence against lightning effective (Table XI). The regulations concerning the chief at the
First Fruits are so elaborate that they severely limit his freedom of action otherwise so pro-
nounced. The multiplicity, intricacy and triviality of taboo regimens appear thus to be a device
to supply a putative cause whenever trouble cccurs (110).

The characteristics of taboo regimens so far discussed make Za restraints appear to be
self-centred. But a social referent is present. It is the social group whose limits are outlined
by the taboos which the Za observer's family, his occupational associates, or his followers
have to observe with him, and which are best named companionship taboos. A woman's confine-
ment regimen involves her husband, the mortuary taboos for a kraalhead a whole lineage. The
hunter's company subject themselves to a joint taboo regimen; the chief's abstentions before the
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First Fruits are also imposed upon his whole tribe. In addition the more vital a diachronic pas-
sage - e.g., puberty anticipates the hiving off of an individual from his family of orientation,
marriage the establishment of his family of procreation, - the more significant an occupational
or leadership role, the more liable become the companions. It is instructive in this connection
to compare the few companionship taboos of the victorious warrior with the great number ob-
served by the companions of diviner, weather-maker and chief as tribal priest. By making a
whole group of companions responsible in a taboo regimen situation as many incentives are
supplied for the meticulous observance of the prohibitions. This in turn cannot but help to
intensify the belief in the efficacy of taboos and to increase the solidarity of the groups concerned.

To sum up: Avoidances (Ill) are restraints observed in bi-polar bio-social relations; they
function as mechanisms through which the statuses involved re-affirm their social distance and
appropriate mutual attitudes in recurrent contact situations. Taboos (Za) are restraints ob-
served in diachronic, occupational and leadership ritual; they impose isolation, an attitude of
contemplation and behaviour restrictions upon the individual concerned and involve defined
groups of companions in these matters. In diachronic regimens the situations are biologically
determined. In occupational regimens the situations arise from economic necessities. Leader-
ship regimens emerge in situations requiring the organization of social groups. In all three
cases a strong tendency to rhythmical repetition can be observed.

G. THE SYSTEM OF TABOOS

The Tables reveal that avoidances and taboos form in their totality a coherent system of
behaviour controls. Against the use of the term 'system of taboos' Lehmann (1930: 256-7) has
advanced the objection that it may lead to the erroneous view that taboos being so closely
interconnected can only exist together or must otherwise collapse in their entirety. Such a
view was held in the middle of the 19th century by some missionaries to the Polynesians and
led to false expectations and measures. For they hoped that with the breakdown of one of the
most outstanding taboos all other prohibitions would become meaningless to the people and they
would therefore abandon them. An historical event, the sweeping abolition of taboos in Hawaii
in 1819, a generation before the whites arrived, seemed to support such a conclusion. Redfield
(p. 128) has recalled that to most Hawaiians the event was catastrophic. One day the royal ladies
ate the forbidden fruit in public, then the king joined them. The people felt that the taboos were
permanently broken and the old gods overturned,and the high priest himself destroyed the tem-
ple.

But trends inherent in Hawaii culture had produced tensions, to wit, the inconsistency
between the high position and power of some women and the lowly position of women in general,
and the encroachments on the taboo order in the conflicts between individuals and leading
families for power., Thus Kroeber could conclude that the sudden abandonment of taboos was
the result of a '"kind of social staleness'. The Hawaiians were tired of their religion and this
implies that they did not necessarily discard all taboos because one was ostentatiously broken.
Moreover, influences from the advancing Western civilization had already affected Hawaii
culture. For 40 years the island had received weapons, cloth and other goods of the white man.
Trade and mission activities in Oceania had their repercussions in Hawaii society. Hawaiians
had heard of the overthrow of traditional religion in Tahiti. A strain had been placed on the
social and political system which had to be met by changes, Redfield comes thus to the
conclusion that the abandoning of taboos was a reform on the margin of expanding white civili-
zation. These two explanations give a more correct interpretation of the occurrence than the
mechanistic one of the early missionaries, without jettisoning the significant discovery that
avoidances and taboos represent a structured functional whole.

Certainly the Zulu system of restraints has developed a pronounced tendency towards formal
cohesion and uniformity. On the oné hand we see the regimens of restraints repeat themselves
in patterns and form characteristic differences between regimens of avoidances and regimens
of taboos, both of which emerge with distinct configurations. The formal tendency is seen par-
ticularly clearly in a number of sanctions which threaten nothing but the compulsive and auto-
matic repetition of the act of violation, a nightmarish exaggeration of the forbidden behaviour.
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A person indulging in sexual intercourse during mourning, for instance, becomes lecherous.
The girl who giggles during a sacrifice will laugh unrestrainedly ever after. The violation of
the taboos obligatory after lightning has struck a kraal results in renewed bolts of heaven set-
ting up, as it were, a closed circuit of violations and punishments. Corresponding to this is
that the ritual cancellation of a restraint frequently consists in its provocative violation; in fact
it may consist in the doubling and intensification of the breach. For instance, when the widows
of Chief Mathole Buthelezi were released from the sour milk taboo, they went outside the kraal
to eat sour milk in the veld with one spoon, and from one pot, an unheard of accumulation - as
we shall see - of breaches of the sour milk regimen. In this sense one is justified in speaking
of a tendency in Zulu thought and custom to systematize restraints.

The acknowledgment of such a tendency must not lead us to assume that the Zulu system
forms a Procrustean bed of behaviour norms which like Bagehot's 'cake of custom' cannot
easily be broken. It will rather be shown that individuals frequently omit generally accepted
restraints and are capable of 'inventing' their own critical prohibitions and avoidances, Thus
Zulu restraints do not form a mail-shirt like order in which the existence of one link ensures
the functioning of all others.
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CHAPTER ONE: HLONIPHA OF SPEECH

I, SURVEY OF ZULU NAMES

In order to understand the principles underlying respect behaviour it is desirable to discuss
the linguistic before the overt behaviour. The correct use of names is part of respect behaviour.
In Zulu we distinguish the following kinds of names: individual names (In), group names (Gr),
kinship terms (k/t) and rank terms (r/t).

A. INDIVIDUAL NAMES

Each Zulu has a number of names from childhood on.

1. The most important individual name is the ZGama. (The synonym uBZzo is not used in Zulu-
land except by teachers). The <Gama is the true, great or personal name. It is given to a new-
born child by its F, hence it is known as <Gama-lika-Yise, or by its GF(FF). The name is
often chosen after consultation with lineage (extended family) members and bestowed on the
child before witnesses. There is no special naming ceremony. Sometimes the name incorpo-
rates the first word uttered by the F when the birth is announced to him by the midwives (who
often use obscene words in doing so),

Since the name is given at birth, itisalsoknownas elokuZalwa (birth name) and because it is
used at the child's home, as elas'eKhaya (home name). Occasionally the pers/n has genealog-
ical significance, as when an ancestral name is repeated, e.g., the eSo of Dumisweni Buthele-
zi is Xoko after a GGF. More frequently the pers/n refers to an event during the pregnancy of
the M or at the birth of the child, e.g., to a famine, death, hut building, a natural phenomenon,
quarrel, law case, epidemic, visit of an important person, or incident in the child's life histo-.
ry. E.g., Princess Magogo as a child suffered from retention of urine. A Zulu doctor advised
that an <Gogo (klipspringer) be killed for her. She was cured and henceforth called Magogo.
The general Bantu practice of giving repelling names to a child whose elder siblings have died,
so that it does not attract the attention of evil spirits (Meinhof: 1912: 47) is not very noticeable
among the Zulu. An informant who could not give one instance of a repellant name goes by the
name of Manyala (=disgrace) himself' A M may give a pers/n to her child, but normally women
hesitate to do so: they 'fear for the safety of the child'. The real reason is they have no right
to bestow a pers/n on a descendant of their H's. The pers/n is used by everyone of the child's
social environment before his puberty and by parents and grandparents even afterwards, when
he acquires a variety of other names. '

2. Another individual name is the ZszZDlaliso, the pet or play name bestowed by a mother or by
other relatives upon a child. The chief, too, may give such a name to the child of an important
official, and even to a councillor. Such an 7Gama-le-nKosihas a tendency to stick. An ZGama-
loku-Fekethisa is a derisory name given to a person with mental or physical peculiarities, e.g.
Mabata: Mr. Flatfoot, sometimes by himself or as a nick-name ( ZsZFeqo). Children invent
such a name for a dotard or a decrepit person, when it is known as <Gama-loku-Guga .

3. A third individual name is the eloBusha or iGama-loBusha, the youth, love or engagement
name, or less suitably: the puberty name. It is also known as ZGama-lobuleizwa for a boy, and
1Gama-LlobunTombt for a girl. (This name is listed as elobu-Fana in Krige. But the Zulu term
wmFana .implies 'male child'; only in Natal and further south does it mean youth, young man.)
The youth name may be chosen by a person's age-mates to commemorate a striking occurrence
during his puberty ceremony or a peculiarity of its bearer. More frequently a young man
chooses the love name for his sweetheart as part of the preliminaries to marriage, and assumes
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his own youth/n when he has brought together the bride-price cattle. According to Krige all a
youth's age-mates and his juniors must call him by this name. It would be considered abusive
if they used any other in address or reference. (394) adds that it is the name used reciprocally
among youthful collateral affines.

4. Among individual names must also be classed the congeries of names which goes to make up
a persons 'praises’. A Ch may be given an individual honour name (;{siBongo) by its parents to
commemorate an event in its early years or one of its outstanding characteristics. (Krige gives
umGanunameva where wumGanu refers to a valuable fruit-tree.) Girls, too, qualify for honour
names and use them in ritual situations, e.g., when provoking the rain goddess in the

ukuBhina rite. Chn occasionally assume such a name themselves in anticipation of their achieve-
ments when grown up!

The crystallization point of a person's 'praises' is the Zz4ngelo, the praises given a Ch by
its M (Samuelson: ZzZThokozo, praises of pet Chn, by old women, ) They often refer to the
woman's history at her H's homestead. Mpande's <zdngelo was Sohekazi, Mathole Buthelezi's,
Sonomo, an alternative being Sondiye. Such Chn's praises may become the core of the praise
name in the lineage formed by their descendants. They are ritually used by the womenfolk, e.g.,
when Ms and GMs or sisters thank a Ch for gifts, or when they praise him for a brave deed.
Old women in appealing to the ancestors may remember the ZzAngelo of a deceased person and
address him by it. Since women are debarred from using the 'agnatic' praises or epopee, the
children's praises form a useful alternative,

At the establishment of a regiment additional honour names are given to young men for
special feats. They are combined in the 7s2GZyo or dance name. The bearer shouts it during
dancing displays at an army review or wedding. The recital in public of dance-names was
strictly regulated. Only names acquired in a military camp could be uttered. Strict precedence
had to be observed. Fame, seniority and aplomb of the bearers decided the order in which they
could perform the leap dance during which their honour name was applauded by the onlookers
(Stuart: 1925: 93~101),

Chiefs, and especially kings, acquire a multiplicity of honour names. They are combined
with praise names into the famous "Praises'. These incorporate attributes of the chief con-
cerned, allusions to 'events not always agreeable' and to 'notable actions, not always laudable!.
As the praise names of commoners form their memoirs, those of chiefs and kings sum up
chapters of dynastic history. Today many allusions in them are no longer intelligible. They
should not be recited in the absence of their 'owner'.

Linguistically not verse, the praises are the most important category of poetry the Zulu
know besides love-songs and lullabys. They are framed in short sentences, the language is
'intensely idiomatic' and puns abound. When recited stress is laid on the penultimate syllables
and intervals between phrases are prolonged. The king's bard, or praiser, is clad in a leopard
skin and his head is ornamented with gall-bladders. He wields shield and stick and works himself
up into a high pitch of elation. The chief's praises are recited on the occasion of a victory, on
the arrival of important visitors, at great tribal meetings, and when the chief distributes
bounties. I heard the royal praises recited when one of King Solomon's sons arrived at a
commoner's kraal to attend a wedding *6*,

B. GROUP NAMES

Group names can be used either collectively or individually, i.e., they may refer to either
a group or an individual member of that group.
1, The most important group name is the ZgZBongo (clan/n), also called 7siZalo. It refers to
an exogamous, patrilineal kinship group. The clan/n was usually the pers/n of the clan's
founder or of his homestead (Bryant: 1929: 15), The constituent lineages are often no longer
able to trace their descent from this ancestor. The founder's pers/n may then be the only
genealogical link. The ZsiBongo may, of course, have been adopted for reasons of prestige
or as a claim to relationship advanced for political reasons,

Kohler reminds us that the proper bearer of the clan/n is the head of the homestead.
His patrilineal ancestors bore this name, his agnatic descendants will transmit it to poster-
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ity. Males share this name with their agnates. A woman, in many respects, has no clan/n.
When asked she gives her F's, even when married, (Under the influence of modern regis-
tration practices women tend to give their H's clan/n). Children are not known by their clan/n
but by their pers/n.

The clan/n is more than a ‘name’. Persons with the same clan/n are considered kin to the
extent that they may not marry one another under incest rules. Special rules of hospitality
apply to them, The clan/n does not necessarily indicate rank. There are non-royalty Zulu for
instance.

2. The clan name is supplemented by the <stThakazelo,the courtesy name *7*,

Court/ns have a documentary significance within the kinship structure. They record other-
wise forgotten links or support claims to relationship which are fictional, They act as records
of the processes of fission and fusion. Some court/ns are the pers/ns of an ancient forbear,

a clan celebrity, a culture hero, e.g., Sibewu of the Miya clan. Other court/ns refer to an
ancestor who broke away from a larger kinship grouping and founded a new lineage, clan-
segment or sub-clan, Certain court/ns appear as alternatives to the clan/n, when they refer to
two or more sons of one father.

If a court/n is common to two clans with different Zz7Bongo, it imposes a taboo on inter-
marriage, e.g., on Miya and a group of Dhlamini who share the court/n of Mzizi. This also
happens if the clan/n of the one group is the court/n of another, e.g. the Magwenyane may not
intermarry with the Bhengu, since the former have Bhengu as court/n. However, where
different court/ns distinguish the segments of one and the same clan, the court/ns 'break the
relationship' and intermarriage between the segments becomes possible, Examples are the
Ngcobo Nyuswa, Ngcobo Mafunze and Ngcobo Ngongoma, also the Dlamini Mzizi and Dlamini
Sibalukhulu and the Zulu Didi and Zulu Vebi, Court/ns then assume the full functions of a clan/n.

A special place is taken by the court/n of Ndabezitha, It is claimed by the Zulu clan as a
mark of distinction, by the Buthelezi, who also employ Shenge as court/n, by the Mbatha
(emBateni) who have Shandu as second court/n, by the Qoqo (kwaQoqo), by the eGazini (whereas
the emGazini have Ntshangase as court/n like the Biyela, who are derived from emGazini stock),
by the Khumalo (who besides Ndabezitha have Ndaba by itself and Ntungwa as court/ns) and by
the Mabaso (who likewise have Ndaba as second court/n). Ndaba is claimed as ZstThakazelo
also by the Sibiya, the Newecwe and the Mangazi.

3. The third group name is the regimental name (ZButho). It is (or was) given to all members
of an age-class on being organized into a military unit by king or chief. It often referred to an
incident at the camp and thus 'timed' the regiment, Because of the destruction of the Zulu
military system after the 1879 war and the assumption by rival sovereign chiefs of the right

to create regiments and name them, old Zulu do not always know their national regim/n.

They then know a factional one. Nubile girls and women were also grouped in age-classes and in
the past were given a regim/n of their own.

C. KINSHIP TERMS

Kinship terms are either (a) descriptive, when they have only a single referent, e.g.
husband, or (b) classificatory, whenthey refer to a lineal relative in the first instance
and to certain collateral relatives as well. Persons thus bracketed together often occupy anal-
ogous positions in the kinship structure.

Kinship terms may be combined with pers/ns to form address names on the principle of
teknonymy. Such names may be either in pr os p e ct, when they refer to a person's family
of orientation, e.g., F of N, N, = personal name of his child, orin retrospect, i.e.,
they refer to the bearer's family of procreation as in Da of N. N, = F's pers/n. Kinship terms
may also be coupled with group names, e.g., M of-clan/n or M of-court/n. This use is restric-
ted to the names of women,
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D. NAMES OF RANK OR OFFICE

A fourth group of names, used in address and reference, comprises the names of rank or office.
Examples are umNumzane (head of homestead), ZnKos? (chief, king, lit. master), and wnNtwana
(prince, princess). To these may be added a term like <nKos? yoHlanga, a hereditary chief, as
distinct from an “nKosi yoZalo, a lineage head. inKosikazi may be classed with r/ts and
also inKehli, i.e. chief wife and betrothed girl respectively. (451) mentions uMana for
umNawe nKosana, i.e. the So following the heir, and ZBusa nKosana, the third So in rank, two
terms which are known in large kraals only.

II. NAME AVOIDANCES IN THE FAMILY OF ORIENTATION
A. FATHER

A child may not use his F's pers/n. In general the avoidance is not extended to the root. Some
informants, e.g., Mgoqo Magubane (178), assert that the Chn avoid it. For wnGoqo (crosspiece)
they say* wnValo. His Sos would be fined for breaking this Hl rule, The F is not supposed to be
called by name, for he is the greatest person in the kraal. His Chn ought to avoid the root,
e.g., Chief Manyala Biyela's Chn and subjects use* ZChilo instead of amaliyala (disgrace). The
avoidance of the F's pers/n applies in situations when he is being addressed or called by a Ch
or when it replies to him.

The F's pers/n is nowadays freely given, when required by whites, The Biyela Wis were
loath to give it even then. Occasionally its semi-ritual use occurs. (185): "My Sos and Das
sometimes walk round the homestead and shout their F's pers/n. They do so when they are
pleased or proud of some action of his, also when angry with outsiders and as a sort of chal-
lenge to them.' If her Sos used their F's pers/n when they have fallen out with him, a 'case’
would result before the extended family and they would be fined. The F's pers/n is used in
ritual situations, e.g., in an oath during his life time, but preferably so after his death, and
then also in invocations and prayers.

Zulu informants explain that the avoidance of the F's pers/n expresses respect for the older
generation rather than that it is an acknowledgment of paternity. It is the name avoidancep a r
excellence.

In reference the F's group names (Gr: 1:2:3) are said to be used by his Chn, i.e. when the
father has to be identified. On solemn occasions, e.g. when a Ch thanks his F for a gift, or
when apologizing to him, it uses the clan/n. (The Wis of Beshu Biyela were adamant that even
in such a situation they could not use their Fs' respective group name). (360) suggests that Chn
do not use the F's group names in address, because these are the proper terms for his Wis to
use! (453): "A young Ch cannot call his F with his clan/n, only when he is grown up, i.e., long
after his enrolment and marriage and he has Chn of his own and is considered by his F to be
'mature'. This applies to Sos. Das have to say Baba even after their marriage."

Sos and Das generally address their F with the k/t Baba which means p at e r rather than
genitor. The same term with the prefix u- is used in reference. If a Ch wishes to call his
F out of a group this term with the personal pronoun added is employed, or he is pointed at or
a third person is sent to fetch him, uY¥Z%70 is used in the 2nd person and in reference only, thus
never with a personal pronoun. uYZse is correspondingly used in the 3rd person. Both these
terms cannot be used in the wide classificatory sense as is the case with uBaba. (An exception
to this rule is the heir of the Third House in a large homestead who is called uYZse.He takes
over certain of the F's ritual and jural functions on the latter's death). To express the idea of
genitor descriptive expressions are resorted to, e.g., uBgba mPela (real, actual father) or
umZala—ii (sire, begetter).

The classificatory use of uBaba is extensive. (360) and (365) assert that the extended use
of Baba is an innovation! According to (328) and S: 567 a Zulu calls the following persons Baba:
his F, FBr and FSi(!), also all the older members of the family (of first ascending generation
upward being understood). (329) generalizes: 'We call all the equals of our F Baba, no matter
who !'" On being challenged he concedes that the MBr is uMalume, the FSiH wumKmwenyane or
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umLingane, thé FSi may be called uDade wabo~kwaBaba or mNtwana omkhulu. But the MSiH is
again Baba, since he calls his WiSiCh mNtanami. (452): "Among in-laws the HFSi is called
Baba, since she is identified with HF, " Baba is thus used for a number of females who can be
identified with F or HF and also for males among the M's collaterals. In (452)'s kraal even a
FFSiDa is called Baba, since she is Ego's F's cousin! Classificatory extension of Baba does
thus not always imply potential transfer of functions! Princess Magogo: "Baba can be used as
a term of endearment towards Chn, A M may call her son Baba from the time he is born to
when he is grown up, The same use can be made of the term Mame with reference to a Da. Thus
employed the terms mean something like: 'my boy', 'my girl!" Babais a polite term for all
(elderly) persons in authority. (360): "Baba can be applied to the master of a communal hunt,
who in turn addresses the hunters as baNgane bami (my friends).' Whenever on my walks I
greeted an elderly man with wumNumzane, he would reply Baba.

B. MOTHER

The mother is addressed and referred to by her Chn with the k/t Mame (vW) which means
mater, not genetrix, K the physical M is meant the descriptive phrase uMame imPela (real
mother) or more commonly: uMama owangiZalayo, ‘mother who has borne me' is used. There
seems to be some latitude in the avoidance of the M's pers/n, for instance, in some Dladla and
Mtimkulu lineages Das are said to use the M's pers/n (148). This laxity seems to reveal the
ritual insignificance of a M's pers/n. An old informant could not recall it for some time, and
excused himself by saying: "It is so long, long ago" (scil., that I used it). A M's or any related
woman's pers/n is, however, occasionally used in individual prayers, for instance when the
spirit causing a 'diviner's illness' is that of a M. Hence the hesitation of the informant just
quoted may have been due, not to lapse of memory, but to a ritual avoidance.

The root of the M's pers/n is rarely, if ever, avoided. An exception is Mnukeni Ndaba (174):
His M's pers/n being Ganile, he uses the verbal form * ukwAnela for the common ukuGanile (to
be betrothed). As in the case of uBaba the term for M has special forms for the 2nd person
(ulyoko) and 3rd person (ulVina) (VvW). These words do not combine with personal pronouns as
do other k/ts (S:567).

uMame can, like uBaba, be used in a classificatory sense. (328): A Zulu calls his real M
Mame, also his F's other wives and all other women of the parental generation who are consan-
guineous kin (umDent, aboZala, abaseKhaya). Thus the MSi is Mame, but not the FSi. (329):
'"We call all the equals of our mother Mame, e,g., the F's Wis, FBrWis, and the MSi too for
she calls me mNtanami. But the FSi is not Mame, although she addresses her BrChn as
abaltanam?. As there are many Ms in a polygynous homestead, the combination Ma+clan name
makes possible identification in reference (Ma is short for Mame). One informant asserted that
this form is an innovation! Even a H may call his Wi Mame: he does so as a joke or when he is
pleased with her, and when she has many Chn,

C. CHILDREN

A F calls and refers to his Chn by their personal names, irrespective of whether they are
firstborn or junior, boys or girls. The Chn's pers/ns are also used by their Ms and other
members of the parental generation (FBrs, FSis, MSis and MBrs), as well as by the grand-
parents on both sides. The pers/n of the Ch is sometimes superseded in general use by the pet
or play name or by an individual honour name,

Parents sometimes, though rarely, use the clan/n or court/n of the child, i.e., the F's
group names, e, g., when praising it for a good deed, or asking for a favour. One informant
states that he requests his son, 'Give me my food, Ntombela!', Ntombela being their clan/n.
It is more common in solemn address and in reference for the parents to use the k/ts,
wnltwana (S), umltanami for a small child,and ZnDodanayami, my 8o, and {nDodakaziyami,
my Da, for adolescents (vW). Such usage-would be indicated during the puberty rite, when
thanking the Ch for a gift, when sending him on an important message, even when conversing
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'gently' with him. 453): "I can call my Chn by clan/n and court/n as long as we haven't
quarrelled, " A fond parent may use <nTombi (lit. full-grown girl) or <NsZzwa (youth) even
towards small Chn. It is also possible for parents to address their Chn with mFowethu (lit. ,
'our brother') in a classificatory sense. The So of a junWi may be called iNganeyakwethu. After
their marriage a F may call his Sos by their regim/ns, but would be chary of doing so for fear
of making them proud or conceited. A Da is still addressed with her pers/n after her marriage,
even after the birth of a child. The tek/ns are used by the in-laws (both in retrospect and in
prospect).

Heirs get favoured treatment in the ascription of individual and group names. This corre-
sponds with their importance in perpetuating the agnatic line, in unfolding the kinship structure.
The heir of the Great House may be referred to as ZnKosana by his siblings and parents, and
the heir of the Left House as zXhohlwa. The eDa of a family segment is referred to as
inKosazana. None of these r/ts are used in address, or in the hearing of siblings for fear of
causing jealousy among them. The M of the heir concerned may, however, use the appropriate
r/t when alone with her son! ZNdlunkulu is identical with <nKosana; it is more frequently
used for princWi, Great Hut and Great House.

D, SIBLINGS
1. Personal Name

Chn use the pers/ns of one another (i.e., Br of Br, Si of Si and Br of Si and vice versa),
both in address and reference and for purposes of identification. This state of affairs holds till
puberty. Already before that time it may have been immpressed upon a younger Ch that he must
not use his elder sibling's pers/n in addressing him but only in reference. Now the substitute
k/ts come to the fore.

9. Kinship Terms and their Extended Use

a. The k/t for Br is mFowethu (G, DV, S) and Dadewethu for Si. The possessive pronoun (lst
person plural) means 'our' and is an integral part of the k/t. The combination mFowams (it.
brother with first person singular possessive pronoun) is rarely used and only when a M or a
F addresses their So. The usual term for 'my son' is nDodanayami.

The k/t is used in address and reference among siblings to Hl the referent, to express
respect for him. (211): "When addressing his Si a boy would use the k/t rather than her pers/n.
The use indicates a definite desire to respect (HI) her, to obtain a favour from her, to
acknowledge her kinship rank (e, g., elder sister), or to express the nearness of the relation, "

Traditionally the eSo of the princWi is mVewethu (G., S. 567: any superior status; DV: eBr,
any superior; vW: mllewethu is used by Ego, male, for eBr, mFowethu for yoBr; both terms
are used by Ego, female, for all Brs). (211): "mlVewethu is a formal recognition of the rank of
the heir and thus used by his yoBrs and all his Sis, even one older than himself, No Si would
use the term for a yoBr.' (453) maintained: "mNewethu is used by Sis of any of their Brs who
have reached maturity' and he suggests that Bhut? (from Afrikaans boetie) is used for eBr,
Other informants state that even Baba may nowadays be used in addressing the senBr, 452)
argues that mNewethu may be applied to eSi too. S notes the 2nd and 3rd person singular forms
mNewenu and mllewabo, your or his eBr,

The Br born next to Ego with the same M is his mVawe (S, DV: any yoBr or yoSi, but also
HF or WiF or fellow parent-in-law). According to (452) mNawe—-we-nKosana describes the So
following the heir. In royal families he is next in succession and status to the heir, An alterna-
tive arrangement is for the heir of the ZgadZ House to be the mVawe of the chief heir. Where
there is no 'genuine’ mVawe, a senior So of one of the subsidiary houses may be appointed after
the heir's accession as happened in Chief Gatsha's case,

A junior So (often the youngest) is appointed uY<se. As such he has authority after the F's
death to act as arbiter between the heir of the Great (Right) House, the inKosana, and the heir
of the Left House, the ZKhohlo. The uYise cannot preside over an assembly if the case concerns
the whole kraal; th1s is the ¢nKosana's function. Siblings address the junBr, who is ear-marked
for this important ritual position, as Baba even if he is "still growing", for "he has been given
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authority to separate us in a quarrel", The uYZse cannot be addressed as umNumzane (Hl), The
terms inKosana, tKhohlo, uYise are not used in address, only in reference and mainly by
older people, not by siblings (451, 452),
(253) lists the persons who may be addressed as mFowethu to bring out the classificatory
range of the term:
So of the same F and the same M;
A half-Br (So of the same F but different M);
A FyoBrSo (nDodana-ka-Baba—omncane) and a FeBrSo (nDodana-ka-Baba-omkhulu)
after adolescence; if younger than the speaker they are addressed-by their pers/ns
before adolescence,
a Si to Hl her;
a HBr to Hl him. If widowed the woman may marry this HBr by levirate, She may
address him not only as mFowethu, Br, but also as mYeniwami, H, a unique fact only
equalled by the seraglio practice of the great Zulu tyrants: the royal maidens there
were the king's "sisters'': he could dispose of them against bride-price, but he could
also marry them,
Co-Wis call one another mFowethu; even if there is an age and rank difference. The
usage begins after the betrothal., At Mnyayiza Zulu's kraal the princWi called the
junior Wis thus.
Other relatives clubbed together as tztHlobo, e, g., both parallel and cross cousins
(the proper term for the latter being abaZala.)
Members of the same religious sect, whether male or female, and irrespective of age.
Only elderly ladies are addressed as Dadewethu. The commonest address term in sects
is mZalwane. S: 567 notes umZalwana brother and sister from the religious point of view.

b, Sister: (394) calls and refers to his Si by her pers/n; he addresses her as Dadewethu,
i.e., with the k/t. After his Si has put on her top-knot prior to marriage, he addresses her as
inKehli (r/t) and for many years afterwards. S: 567 notes 2nd and 3rd person forms, viz.,
mFoweru, mFowabo and Dadewenu, Dadewabo and, like DV, restricts their meaning to 'paternal
cousins’ (FBrChn). The expression Dadewami is never used. If a M wishes to address her Da
she may use nDodakaziyami or more commonly mitanami (my child). Dade without possessive
pronoun may be used by a nurse in charge of a non-related female Ch; she would address a
non-related boy as mFanawamz.
(253) reviews the persons to whom Dadewethu may be applied:
Si, eSi and yoSi, full and half,
HSi, whether married or not.
Co-Wis: possibly, but mFowethu is far more common. Alternative descriptive terms
are uZakwethu and umVakwethu, lit, woman married to same H, Ma + clan/n (e.g. ,
MaSibiya) is used among co-Wis, but not oka-bani (Daughter of N. N.) which the H
uses "if he doesn't respect his WiF". The r/ts ZnkKosikazi for the princWi and
iKhohlo, or wena-wase-Khohlo, for Left Wi are used by co-Wis in address (451), but
(452) thinks "it is unnecessary for them to do so'".
Cousins: Parallel cousins (FBrDa and MsiDa) may be called Dadewethu but as we have
seen also mFowethu. Cross cousins (i.e. FSiDa and MBrDa) are called by the k/t
mZala but mFowethu is also possible. Dadewethu is unusual, the reason being that
cross cousins no longer belong to the family (uHlobo lunye); their relationship is
considered too distant!

3. Youth Name: eloBusha

From puberty onwards siblings no longer use the pers/n of one another, unless they are
very intimate, but the youth name. Parents and their social equals ignore the youth name and
continue to use their Ch's pers/n. Its use by others is taken as a sign of ill-will, disrespect,
even contempt which is resented and results in a quarrel. Even a sweetheart must not use her
lover's pers/n: he would take offence. A Si calls her Br by his youth name even after his mar-
riage, but his Wi does not (394).
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4. Group Names among Siblings

A Br or Si is never called by the clan/n (Gr:1) by his or her siblings, The regim/n (Gr:3)
is the most common group name alternative, once it has been acquired, and this holds what-
ever the age and marital status of the person concerned. If a person is considered to have done
a great deed, he is lauded by his Sis with his 'praises’ (the individual praise name: <s<Bongo).

I, NAME AVOIDANCES IN THE FAMILY OF PROCREATION

In marrying, a man does not only acquire a Wi, he also enters into regulated social contacts
with his Wi's people(emaKiweni, ubulanda). Vice ver s a awoman enters into relations with
her H's people (abakhwenyane). Both relations are characterized by peculiar name
usages. umLingane is the kinship term used between men and women or parents (DV) whose
children have married.

A, WIFE (HUSBAND SPEAKING)

1. With regard to a H's use of his Wi's pers/n, opinions differ widely. A few informants con-
tend that he should not use it either in address or reference, especially in the presence
of other persons (178). But.even they admit that where a H conforms to this strict norm,
he nevertheless uses a Wi's pers/n in certain circumstances, e.g., when he is drunk or
in jocular mood, when the woman is happy, or when both are alone.

In fact, a man frequently uses his Wi's pers/n when he is angry with her. In such cir-
cumstances a Wi has no redress, while a H would claim 'compensation' if his Wi used his
pers/n in anger. (128), however, insists that if a man uses his Wi's name in an insulting
manner in public, she is justified in claiming 'damages’', i.e., a fine to wash away the
insult. A H does not avoid the root of his Wi's pers/n. Xoshiwe asserted that her husband
uses * ukuGalekafor ukuXosha (to chase), and that he does so out of consideration for her.
But she is a Christian wife in a polygynous family, and maintains that her H is particularly
fond of her. Her story is therefore suspect.

The great majority of informants, however, are quite definite that a H does not avoid
his Wi's pers/n, and that no wrong is done if he uses it. The Biyela wives were even of
the opinion that calling a Wi by her pers/n is like using a courtesy expression, since the
name was given to the woman by her F. In fact, while an unmarried woman is called by her
pers/n by everyone at her F's home, she is addressed by it in her married home only by
her H! If the homestead is not his own, but belongs to his F or eBr, the head of the home-~
stead exercises the same privilege, but never a younger Br (Hl). It is thus possible to
conclude: a woman's personal name is used correctly by her guardians only, i.e., by F,
eBr, H, H's agnatic seniors. The exceptions to the rule are the woman's M and siblings.

2. The alternative names which a H may use in addressing and referring to his Wi are the
following: -

The woman's clan/n (Gr:1) in two combinations, viz., Da-of-clan/n, e.g., okaCebek-

hulu, or M-of-clan/n, e.g., MaCebekhulu. (178) calls his Wi MaNcanana because she

hails from the clan of that name.

The Wi's court/n (Gr:2), e.g., in the combination M-of-court/n. (168) has a Wi of the

Bininda clan whose court/n is Mnomiya. He calls her Mabininda or MaMnomiya.

The WiF's pers/n, using the principle of teknonymy in reverse, e.g., (178) calls his

Wi okaMbosha after her father. A man whose WiF's pers/n is uZweni would call her

wekaZweni, short for we-oka-Zweni. Many informants insist that this is the genuine

Zulu way of calling a Wi. The method involves a violation of the Hl rule that a man

should avoid his F-in-1's pers/n.

By using the principle of teknonymy the H calls his Wi after the birth of their first child

(son): M-of-N.N, (name of child), preferably in the form Naka-N,N,, Naka being a contrac-

tion of Nina-ka-. The sex of the child does not affect the issue. (129) disagreed on this

point, saying that it was improper for a H to use such a name in particular if the child
was a son.

The Wi's youth name (In:2). This'is customary when the H is pleased with his Wi,

Nobusuku Ntuli, now Mhlongo, was called Shawuslaka by her lover, when she 'declared
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her love' to him. Twenty years later he still calls her thus. Momeli Sithole calls his Wi
by her pers/n, Nomggibelo, or by her clan/n, MaMalevu, or by her youth name,
Dubumbuso. He does so to compensate her for the pleasures of her father's kraal and
home district which she left behind to join him! She is very pleased when called by this
last name, for it reminds her of her childhood! However, (452) says: "I leave the

youth name alone because we are now married, Nobody told me to give it up; perhaps I
did it because I am strict, "

Finally a H may use the k/t ""wife'!, especially in reference. It occurs in four forms (G):
wMkamt, owakwami, wmFaziwami and inKosikaziyami. None of the many inform-

ants I interviewed volunteered uMkami. When asked about it they denied its em-
pl/oyment or hedged about. While a H shouts all other names, he may not do so with the
k/t (H1).

The reason seems to lie in the sexual implications of the term. The individual names
designate a woman in her individuality and identify her. The group names honour her as
a member of a distinct kinship group. The teknonymy names link her to her begetter or
to her offspring, to two agnatic groups linked through her. They all help to define her
social position and to use them is not embarrassing.

It is otherwise with the term "wife'". The explanation that the kinship term implies
"woman as object of sexual gratification'" was arrived at with a group of informants at
Eshowe gradually, They said, at first, it was no disgrace for the H to shout wMkami, but
people would laugh at him for doing so; it was just a custom (ZSZko, wmThetho). When we
compared this custom with the similar differential use of the kinship term "husband!
by a Wi, the group volunteered that people would say of a man, whose Wi used the k/t
in public, that he was 'light', of no consequence. When we then contrasted the associa-
tion-free k/ts for parent and child, the group realized that the terms uMkam? (wife) and
umYeni (husband) suggest cohabitation. Hence they are rarely used in public. The group
now concurred that it was the public allusion to a man's sexual relations through the
use of his k/t which made him "light!

A H may also use the term MakotZ or the aristocratic mLobokazi (bride) for his young
wife, but the usage is also denied (451, 452, 453), Even in Dingane's days a H could call
his Wi umVtwana (Gardiner: 219),

3. Concluding Remarks
The names used for a married woman by the inmates of her H's kraal, i.e., her affines,
are mainly the forms: Da~of-N.N, or Da-of-clan/n. Her parents-in-law address her by
Ma+Gr:1 or Ma+Gr:2; HBrs and their Wis, and the public in general, as Da-of-clan/n
or court/n; unmarried H's siblings as M-of-N,N.
Two Sis married to one H are distinguished by adjectives. The senSi is called oka-
bani-omkhulu (the great Da-of-N.N,, the yoSi: oka-bani-ommcane (the small-Da-of-N.N.).
The same holds for combinations with group/ns. Two women married to the same man
are known as Zagkwethu to each other.
The comparative constancy of naming usage can be proved from the literature. Bleek
(1952: 32) gives the names a H used in 1860 for his Wis in a polygynous home as pers/n,
WiF's pers/n (all different), and Wi's clan/n, referred to as 'tribal name'. Callaway
(1868: 45) bears out the interpretation given by us to the kinship term 'wife': "Should a
bridegroom address his bride thus on the wedding day, i.e. mFazi-ndini (my wife
indeed), it would be an insult and imply loss of virtue, and if not founded in truth it
would be resented by absolute refusal to marry'.

B. HUSBAND (WIFE SPEAKING)

1. In addressing her H a woman has to observe strict avoidance rules. It is impossible for her
to use her H's pers/n in address or in reference. The avoidance is, however, much less strict
than that of the pers/n of her HF.

Situational factors may be taken into account, such as the H's or Wi's emotional state, or
the intention underlying the use of the pers/n. Mqoko Magubane volunteered that his Wi uses
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his pers/n when she is pleased with him, and he takes no exception. Another informant said that
his Wi might use his pers/n in his absence without doing wrong .

The H's pers/n is nowadays given to white men for government, church and scientific pur-
poses. But in uttering it a Wi uses round-about methods. The name may be supplied by a mem-
ber of the party accompanying her. Or the woman gives the enquirer clues, by which he can
guess the name. She may for instance, mention the name of her H's homestead, refer to his
special occupation (e.g., "he looks after the prisoners'), and indicate her H's position in the
family tree, whether he is an elder or a younger son. Embarrassment is shown when a Wi fin-
ally utters it. (185) gave her H's pers/n to us without hesitation, but corrected our pronun-
ciation of.it rather loudly. Normally she even avoids the root of his name, I never observed a
woman spitting after she had given the name of her H,

When a woman utters her H's pers/n in anger, in a quarrel or with the intention of annoying
him, his ire is justified because his Wi has violated an avoidance. In such an event, a H may
chase his Wi from the homestead. She returns to her F's kraal and cannot go back to her H un-
til she brings a beast to cleanse her from the offence.

An old woman past child-bearing, who sits on the men's side in the hut, helps in reciting
the names of her H's ancestors during a sacrifice or during a difficult confinement of one of
her Das-in-1, and who may eat the meat otherwise reserved for the men, still avoids her H's
pers/n, It is only when she is very old, an 7sdlukasz, that the restriction is lifted and she
may jocularly refer to her H by his pers/n.

A woman uses her H's pers/n ritually after his death in invocations to him. Christian women
including those belonging to Zionist sects no longer adhere to this name avoidance. The an-
cestral appeal is felt to be part of the pagan order.

2. A woman begins to avoid her H's pers/n when she accepts him as a lover in the Qoma,
whereupon they become publicly known as intended for each other. In some instances the girl
drops the use of the pers/n of her lover even sooner, i.e., when she accepts him privately as
her sweetheart. Henceforth she employs one of his group names. The adoption of the name
avoidance thus signalizes the transformation of a flirtation into a binding relationship, a
"betrothal'. With it mutual visits at each other's homestead are allowed; this involves per-
mission for partial sexual gratification which must, however, not result in impregnation.

Bryant (1949: 564 and in ch. on Engagement) shows how the status change brought on by
ukuQoma is elaborated, Throughout the wooing the young man calls his girl ZGxila. After
their 'engagement' she becomes his ZgiGxebe (sweetheart) or ZnTombi (girl:S:568), while he
becomes her 7Soka (lover, lit.circumcised youth).

In terms of our name classification these expressions fall under r/ts. It should be remem-
bered that the period of love-making is also the time of the use of the most insulting and ob-
scene language, e.g. a girl, or a boy, may be called and addressed as Xhaphile (You have lap-
ped up scil. excrements). Its function may be to break down 'sexual shyness',

3. The substitute names of address and reference used by a Wi for her H are:

The Group Nam e s: Clan/n and court/n have almost the same value, although some
Hs express a preference for the court/n. The H's regim/n should be avoided by a Wi in
address, especially in the chief's family. It may be used in reference, e.g., in talking
about him to friends, or to her Chn. Mhuqeni Mahaye's Wi addresses him as Mahaye (clan/n)
or Zulu (court/n) and uses both these terms in reference together with his regim/n,
imBokodebomvu.

The r/t: A Wicannot address (Hl) her H as wnlVumzana (head of homestead) but refers
to him thus. This is considered a dignified term. Its employment is out of the question
during the life time of the HF, since he is then the head. An informant whose F is still
alive may vehemently insist on being called wnllumzana -without pointing out the condition

to trap his Wi. Nor would it be used in the presence of the chief, for he is head of the
district.

A H may be addressed and referred to by means of teknonymy. (128) speaks of her H as
u~-Yise-ka-Mathola, He-the-F-of-Mathola, where Mathola is a son, Mkuba Ngema and (452)
observe that such usage is a violation of respect custom (Hlonipha). A woman who really
wanted to HI her H would avoid their Ch's pers/n and say Yise-ka-Ntombazana  (F-of-a-
girl) or Yise-ka-mFana (F-of-a-boy). Mncube mentions that a barren, childless woman
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may call her H: F-of-N. N, , N. N, being his Br's child! Callaway (1868: 316) gives an
instance of a recently bereaved widow which suggests that a deceased H could be addressed
by teknonymy at a time when to appeal to him by his pers/n is as yet avoided.

Among themselves young Wis may refer to their common H by his engagement, love or
dance name and also by his youth name. They may do so even in his presence, when they
dally with him. But it is correct for the youth name to be used by contemporaries and
juniors of the bearer's own sex only.

Kinship term: Recently women have begun to refer to their Hs as uBaba (father). They

are not 'fined' for this usage, but the men dislike it, for it identifies a man with his F,

his Wi's F-in-1,

The k/t proper for H, viz., wmYen? or inDoda (G, DV) was not volunteered by my
women informants as either a term of address or reference. The Biyela Wis stated in-
dignantly that they would never use the terms. Chief Ephraim Ndwandwe suggested that
they may use it in reference but not in calling a H or in addressing him. The group of
Eshowe men, mentioned under '"Wife", said a woman could use the term when talking
to her husband in private, in particular, a woman whose H neglects her sexually. She
would tell him that he did not behave like her man(<nDoda). The k/t for husband has thus,
like the term for 'wife', a decided sexual implication.

According to H. L.. Samuelson (p. 20) a woman may address her H's grandfather as
nDoda~yami. Here the principle of alternate generatiorn identification seems involved, as
is the case between grandfather and grandchild, grandmother and grandson. Certainly
the usage cannot be explained as the survival of a one-time more intimate relationship*8*.
Individual honour name: According to Stuart (1925: 93-101), when a man marries, he tells
his Wi the praises his M gave him, (but not those given him by his age-mates, agnates
and the king). His Wi recites them, when she wishes to please him,

4. A Wi's avoidance of her H's pers/n is reinforced in the avoiding of the root of his name.
Gabade Matonzi's Wi uses *.Vashane for ZGade (lump of earth) or ZGabade (small feath-
er). (130), in avoiding the root of her H's pers/n, which is Maqutshane, speaks of
*{Guludla instead of <Qhubu (boil, projection) and for uQhugho (a fever) she says *uVevo.
(128), whose H's name is SoNyangane, replaces ilyanga with * <mPheku.

The strictness with which the avoidance of the root is observed depends on the social sit-
uation, When the H and the old people of his lineage are absent, a Wi dispenses with the
root avoidance. (179) did not avoid her H's root during the life time of his F, as the root
avoidance might imply that she considered him and not his F as head of the homestead. She
began to avoid the root after her F-in-1's death.

The name avoidances of a Wi referring to her H thus ensure that she does not identify
him with his F. In avoiding wumNumzane or uBaba for her H before the HF's death and in
beginning to avoid her H's root after that event, she respects her F-in-1's position.

5. The reasons given by women for these name avoidances can be arranged under the following
heads: -
It is part of the Hlonipha custom. The Wis must respectfully avoid the H's pers/n, the
root of his name, the H himself. This is sometimes expressed very formally: We avoid the
root because the H's name is near! To-day one hears the explanation:’nguBaba’, s cil.,
it is the HF's custom, (124) called this reply usual with church people only. Another ellipti-
cal explanation is: 'It is custom.’

A woman who breaks this avoidance is called disobedient (to the H's people's customs, to
the teaching received at her F's) by her co-Wis and her M~in-1. She is expected to show
respect and not break the routine of her H's homestead.

The ancestors will be angry. They may be so offended that they will send an illness to the
homestead.

The offending woman is sent home by her H. She must fetch a beast from her F to appease
her H's ancestors and cleanse herself from the avoidance breach.

6; "Once a woman is married she adopts all the k/ts and names used by her H to designate :
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individual relatives. The same applies to a man in the case of his Wi's relatives. " How true
this Zulu generalization is can be seen in the following account,

IV. COLLATERALS AMONG CONSANGUINEOUS KIN

A, THE PARENTS' COLLATERALS
1. Father's Brother

The usage with regard to the names of the FBrs resembles that for the F, and is a suitable
illustration of the principle of the extension of kinship attitudes. The pers/n of a paternal uncle
is avoided, whether he be the elder or younger brother of the F.

An alternative in address is the classificatory k/t Baba (G, DV, 8) alone and in reference
with the descriptive adjectives omkhulu or ommecane (FeBr, FyoBr) respectively. S notes the
2nd and 3rd person forms uYZZlo and uYZise and even Babekazi. Clan/n, court/n and regim/n
are not used by BrSo or BrDa in addressing the FBr, However, they do not avoid the root of
the FBr's pers/n,

The FBrWi is addressed by Ego as Mame, whether she is the senior or junior Brother's Wi.
Descriptive terms, viz,, Mame—~omkhulu for FeBrWi and Mame-omncane for FyoBroWi are used
in reference. Their clan/ns or court/ns may by used in the appropriate combinations.

2. Father's Sister

The FSi's pers/n is avoided by Ego. The reason appears in the substitute name, the k/t
Baba! To identify her the expression uDade-ka-Baba may be employed. The term wuBabekazr
recorded by G, DV and S was rejected by the Eshowe Four who wish to reserve it for FBrs.
When told that the suffix ~kazz implies a female they accept this and argue that in this
combination it means relationship in general. (Bryant: 1905 gives three meanings of Babekazt:
FBr, FSi and F''s cross-cousin).

According to S: 567 the 2nd and 3rd person forms uYZhlo and uYZse are used for your/his
FSi, even uYZhlokazi and uYisekazi. A special k/t for FSi is umNtwana—omkhulu.

The pers/n of a FSiH is avoided by Ego. He is addressed and referred to as Baba or
mKhwenyane (G, VW), the classificatory k/t for many in-laws. The second term is used more
frequently and with the intention of honouring him. His Gr/ns may by used if the speaker is of
about the same age.

3. Mother's Brother

The pers/n of a MBr is avoided by his SiChn, whether he is older or younger than his Si.
The root is never avoided. He is addressed by the k/t which is also used in reference, viz.,
uMalume (it. male mother) (G, DV, S). The term may he shouted across the homestead by the
Chn. Clan/n, court/n and regim/n cannot be used by them. A SiCh would not be beaten for
breaking this rule, nor fined, but scolded. Normally no distinction is made between elder and
younger MBr but if necessary Malume—-omkhulu and Malume—ommcane are used, S, DV note
ullyokolume and ullinalume for MBr in the 2nd and 3rd person respectively.

There is no formal teasing or joking between a Zulu MBr and his SiChn, but a maternal
uncle is the friendliest of the parental collaterals, He may play with a SiCh and come down to
its level, When he goes to visit at his Br-in-1's home, he says: "I am going to see my SiChn, "
The Chn in turn are fond of their MBr; they prefer to visit at his place rather than at their
FBr's, or at the home of FSi and MSi.

The MBrwWi is also referred to as uMalume (G). The extension of the term from H to Wi can-
not indicate identity of function: it is a polite extension. To avoid confusion it may become nec-
essary to refer to her as uMka-Malume (= wife of male mother) or uMalumekazi (YW).

4, Mother's Sister

A MSi's pers/n is avoided by her SiChn, A Ch addresses a MSi, whether she is older or
younger than its M, as Makazi or Mame (S, vW). The k/t is also used in reference (with the u-
prefix), before and after her marriage. S: 567 notes the 2nd and 3rd person forms: Nyokokazi
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and Ninakaz<.
A MSi's clan/n and court/n may be used by her SiChn. Her puberty name is not allowed (Hl).
A MSiH is addressed and referred to as Baba (G, vW). His pers/n must be avoided by his
WiSiChn, His clan/n, court/n and regim/n may be used by them in address and reference.

B. EGO'S CONSANGUINEOUS COLLATERALS
1. Parallel Cousins

The FBrChn are classed with real Brs and Sis. They may be addressed by their pers/ns or
the classificatory k/t mNewethu (G); mFowethu and Dadewethu are used. (394) calls his FBrDa
Dadewethu in address and in reference. ¥ she is younger than himself, he may use her pers/n;
if she is older and near marriage he changes over to the r/t <nKehli. He in turn is called by
his FBrDa (he being her FBrSo) mNewethu, when she addresses him and in reference. I she is
his senior, she may use his pers/n as identifier in reference; if she is younger only the
regim/n, never the pers/n (Hl). vW notes ukaYise for parallel cousin on the father's side.

The second set of ortho-cousins, the MSiChn may be addressed and referred to by their
pers/ns before their marriage. The classificatory k/t mFowethu (G) and Dadewethu (G, DV)
are mainly used in address; there are descriptive terms like umNta—-kaMame or wumNta~ka—Nina
or simply wukalNina in reference (vW). After their marriage this usage may be continued,
especially if older addresses younger, But the young cousin addressing a married maternal
ortho-cousin often uses his clan/n (which differs from his own and that of his mother).

2. Cross—-cousins

Both séts of cross-cousins are addressed and referred to as abaZala the k/t, irrespec-
tive of sex. G notes for ¥FSiDa Mame, and for MBrDa mFo. A person may use the personal
name of his FSiChn and of his MBrChn before and after marriage for purposes of identification.
But it is a sign of respect if a married cross-cousin is addressed by his clan/n. In both cases
it would differ from the speaker's. Clan/n and court/n are also used in reference but custom
does not enforce this usage. In the case of a MBrDa, the tendency is to continue calling her by
her pers/n even after her marriage.

(394) calls and addresses his MBrDa as mZala, adding the pers/n in reference. There is no
differentiation between elder and younger MBrDa, The MBrDas call him, their FSiSo, mZala
too. In reference they add his pers/n, if older than he, and his clan/n if younger. Younger
FSiDas call him, their MBrSo, mZala, in reference mZala— plus-pers/n. The younger
FSiDas use his regim/n in address and reference *9*,

C. CONTEMPORARY COLLATERAL AFFINES

1. Brother's Wife

a. Male speaking (levirate in view)
A man may not use his BrWi's pers/n in address. If he uses it, he commits 'a mean act'

and shows himself disrespectful to his Br and his BrWi, He can be 'fined' a goat, even a beast,
according to the 'sentence’ in the lineage assembly. He may, however, use his BrWi's pers/n
when identifying her, and also when he is angry with her, when she has provoked him, Such
facts would be taken into consideration by the assembly.

He may use the youth name of his BrWi, whether she is older or younger than himself, both
of his yoBrWi and his eBrWi. The use of her youth name does not make adultery with a broth-
er's wife easier; it is allowed since he may marry her by levirate, i.e., act as substitute H
after his Br's death, The youth name bestowed by her first husband is thus retained.

A man may in addition use for his BrWi the teknonymy name (oka + her father's pers/n or
Ma + her F's name); also Ma+ group names (i.e. Ma+clan/n and Ma+court/n) both in address
and in reference. (394) uses the following r/ts: Makoti, even mLobokazi (bride). The classifi-
catory k/t is uMkami and the descriptive k/t uMka-mFowethu for eBrWi and yoBrWi and,
especially for the former uMka-mNewethu. The terms are used in reference and in response,
although in greeting a simple sakuBona would do. DV note uMakoti wakwethu for Brwi,
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b. Female speaking

A girl or woman calls her BrWi not by her pers/n but uses r/t or youth name. The r/t is
uMakoti or umLobokazi. The latter is more common and considered more respectful; it may be
shouted across the homestead. Besides the r/t, youth name and tek/ns may be used, also the
clan/n and court/n. If the woman concerned wished to express her thanks in solemn fashion,
she might use in succession the BrWi's clan/n, her H's clan/n and the r/t, e.g., MaNgema,
MaMhlongo, mLoboKazi! She would do so when she is in a particularly good mood.

e. Brother's Wife's Sister

Ego (male) calls his BrWiSi mLamaam? in address and uses this k/t plus her pers/n in
reference (DV: wmlamu = collaterals to a man's wife), The pers/n alone would do if the BrwiSi
is younger than the speaker. An alternative k/t for BrWiSi is Sibali (from Afrikaans swaer)
and SZbali- plus-youth name would be used in reference. Group names may be used recipro-
cally between a BrWiBr and a SiHBr if they live in the same neighbourhood. This usage is not
favoured if they live far apart. The group names concerned are clan/n and court/n.

A woman addresses her BrWiBr as mLamuwami and refers to him as umlamuwani -~ plus-
youth name, A male addresses his BrWiBr similarly and SiHBr and BrWiBr use the k/t and
the three group names reciprocally (394).

2. Sister's Husband
a. Male speaking:

A man does not avoid his SiH's pers/n and uses it to identify him, The same applies to the
other individual name, the youth name. The k/t is umKhwenyanevethu. It is frequently used.
Clan/n, court/n and regim/n are not excluded. K/t- plus-youth name are combined for identi-
fication, These terms are used reciprocally between WiBr and SiH.

b. Female speaking:

A married woman addresses her SiH by the k/t umKhwenyanawethu, shortened to.
umKhwernyawethu *10*, She may also use his group names and his youth name. The pers/n is
strictly avoided, "It takes a quarrel for her to use it and she is 'fined' for doing so. Its care-
less use produces a quarrel. Even if the woman is unmarried the same rules apply. I makes
no difference that she may later be married to her SiH.

3. Wife's Brother

A man generally avoids his WiBr's pers/n in address, especially if he is the WieBr. But
custom is not uniform. (178) maintains that a WieBr's pers/n must be avoided because on the
death of his F, he will perform the functions of a F-in-1 (WiF) towards Ego. Others say that
they do not avoid the name, even if the WiBr is a married man.

As an alternative for the WiBr's pers/n the k/t wnLamwani is used with descriptive adjec-
tives omkhulu or omncane as the case may be. The group names (1 - 3) are reciprocally used
between a man and his WiBr, In reference (394) uses k/t-plus-youth name,

A person avoids the pers/n of his WiBrWi even if he does not avoid the name of the WiBr.
"This is the strictest avoidance' in the contemporary generation of affines. It is extended to
the Ms of the WiBrWis. The k/t for WiBrWi is wnLamuwami or wnKhwekazi. The explanation
according to (453) is: "I call my WiBr mLamwami and cannot call his Wi by her pers/n; not
even my Wi could do so. For the cattle which I paid might have been used to pay her Lobola.
Moreover, if my WiBrM dies, his Wi will take over her position and all matters so far referred
to my WiBrM will then be referred to her.' The avoidance anticipates thus substitution of
WiBrM by her Da-in-1. "She is a grown-up person, takes a responsible position in her H's
kraal and must be Hl'd."

4. Wife's Sister

The Zulu practise both sororate proper (a younger sister is married as a substitute, when
the older sister dies) and sororal polygyny (a man having married an older sister also marries
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the younger sister) (Radcliffe-Brown: 1950 : 64).

A man does not avoid his WiSi's pers/n. It is used by him as is her clan/n, court/n and
even her youth name. The k/t for WiSi is wnlamu or umLamuwami, the same term as for
BrWiSi. Husbands may address a WiyoSi by her youth name, but this usage is considered lax.
After her marriage a WiSi should be addressed like any other married woman with clan/n and
court/n. But frequently men continue to call their married WiSis by their pers/n, and they re-
ciprocate.

Relations with a WiSiH are easy. He is considered a 'comrade' or friend, since he married
into the same homestead as Ego. He is addressed by his pers/n. The k/t umNakwethu may be
used in address and reference.

5. Husband's Brother

A man's avoidance of the pers/n of his wife's people is not as strict as a Wi's avoidance of
the personal names of her H's people. A woman customarily avoids her HBr's pers/n in ad-
dress, reference and root. (179) maintains that she does not avoid the root of her HBr's pers/n .
even after his F's death and his advancement to the deceased’s position. But Chief Manyala's
princWi "avoids the word <mFe (sweet reed) because her HeBr (heir of Left House) is called
uMfenyane”. She told a bystander of the avoidance and he gave the name to us.

A distinction is, of course, made between HyoBr and HeBr, the avoidance being stcicter
for the latter. The eBr is addressed by the Group name, the yoBrs by their pers/n or dance
name (7z7Giyo). After they have joined a regiment the use of the regim/n or the individual
praise name is adopted. (185) uses the clan/n to address her H and his seven Brs, which is
simplification indeed. But this does not imply marital identification: the k/t mYent would never
be used by her for the HBrs. Some informants would raise no objection if she did use mYent.

In place of the pers/n the k/t umFowethu is used, also umlewethu (S: 567 has
Mamezala as a common term for HBr, HSi and HF.) The classificatory term Baba may be used
by a woman in addressing HeBr, since he represents the HF. (396) distinguishes between elder
and younger HBr in reference, using Gr:3 for Brs older than her H and In:2 if they are younger.
Mncube, quoting Gobana Duma, says that a HyoBr must be Hl'd in name, since he is competent,
according to Zulu law, to inherit the woman by leviratic right, if her H should die. (This inform-
ant is a woman of Inanda Reserve,)

To sum up: A HBr is addressed and referred to very much like the H. If the HBr is a man
of importance, a chief, or at the head of a homestead, his regim/n is avoided in address, but
may be used in reference.

(130): A Wi does not avoid her HBrSos! pers/ns, nor those of her HSiSos. She calls them by
their pers/ns and has a right to do so! K she uses their clan/n or regim/n it is out of polite-
ness, respect. A Wi does not avoid the pers/n of her HBrWi. It is a sign of politeness to ad-
dress her by her clan/n, court/n or tek/n. The k/t is also used: it is uZakwethu, also
umNaKwethu.

6. Husband's Sister

With regard to HSis seniority is as important as in the case of the HBrs. A woman avoids
the pers/n of her HeSi, using the k/t to address her. It is either the classificatory uDadewethu
or Sis (from Afrikaans suster) or the descriptive term wnlVtwana-omkhulu. The corresponding
term for a HyoSi is wunVtwana—omncane also uDade—-omncane. The pers/n of the latter is not
avoided. Mncube adds wnYeniwami, i.e. female husband and a tek/n, viz, ,.uNina-ka-bani,

N. N. being her firstborn. (103) corrects Mncube by saying that wmYeniwam? is used for HFeSi
and HFyoSi, not of HSi.

Clan/n and court/n are used to address a HeSi, especially after she has married. A bride
lives in close and constant contact with her HSis until they are married off. The root of a HSi's
name is not avoided, and the respecting of her pers/n may not go further than that it is not
shouted across the homestead. The relationship is certainly much laxer than that between a
woman and her HBr. The special position of the HeSi anticipates the special position she will
have as FeSi to the children of her Brwi.

The H of a HSi (HSiH) has his pers/n avoided by the Wis of his Br-in-1. They use his clan/n,
court/n and k/t (wnKhwenyana) in address and reference.
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V. NAME AVOIDANCES AMONG IN-LAWS

A. FIRST ASCENDING GENERATION : HUSBAND SPEAKING

1. Wife's Father

A man avoids his WiF's pers/n in address and reference. But the restriction is not absolute,
Informants agree that it is less strict than the analogous avoidance by a woman of her HF's
pers/n. A man regularly uses his WF's pers/n in one form of addressing his Wi (i.e, oka+ WiF's
pers/n). This form is avoided in the WiF's presence, when the combination Ma+clan/n is used.

The WiF's pers/n is not always avoided in reference, and the root is freely used. It depends
on the personal relationship between a man and his So-in-1, and on the intentions expressed
when the breach is committed, whether the former would institute'a case' to have his DaH
'fined’. Sos-in-1 of royal status use their WiF's pers/n with greater assurance than commoners,
even in addressing them.

The following alternatives are used for the avoided pers/n: Clan/n; court/n and regim/n,
i.e., the same names as for unrelated persons. The descriptive k/t (G, vW) umKhwe may be
used, also the classificatory k/t, uBaba. (S: 567 does not distinguish between WiF and HF,
since he renders umKfwe with F-in-1,)

2. Wife's Mother

The position is very different with the WiM. A man must avoid her pers/n (as well as pers/ns
and roots of WiM-co-Wis) in address, reference and root. All Zulu children, girls as well as
boys, are taught this avoidance from infancy. The phrase used is Unga-mBizi ullina womFazi
wakho:You must never refer to your WiM by name.

Three old men behaved in the following manner, when asked for their WiM's name. (175) said
he could not remember it, although a few minutes previously he had given me an example of
how to avoid its root, After refusing for ten minutes, he called his Wi to get her permission
for revealing her M's name to us. He maintained that without this precaution he would have
been 'fined! (178), the leopard hunter, said he had forgotten his WiM's name, (164)'s excuse
was that he did not know his M-in-1's name at all,

The avoiding by a man of the root of his M-in-1's name follows the same principles as the
root avoidances of women, (175) replaces the word ukuPhoga by * ukuThasha, since his WiM's
pers/n is Nokuphoqa. (162) uses *wmuFhi for ubulawu, churning medicine, his M-in-1's name
being Nobulawu.

Among the reasons given for the avoidance of the WiM's pers/n is that the man fears
(ukwEsaba) both the name and the woman. He could be 'fined' for uttering it. The Wi's family
would take into account whether the H acted under provocation.

Some men avoid the root only when other people beside their Wis are present. If (162) were
to use the word wbulLawu,his Wi, Da of Nobulawu,would accuse him: '""You hate me'. If he were
justifiably angry with her, he could use the root. His other Wis would interpret it as a sign of
their H's anger with Nobulawu's Da in particular. (179) sets the fine very low at 10/-. Others
say it would amount to 1 - 2 beasts. (128)'s statement that it would be 10 beasts makes it equi-
valent to the bride-price! In the informant's opinion this is so, because the offender by using
his M-in-1's pers/n degrades her to the status of her Da whose pers/n her H may use; it might
even suggest incestuous relations. The question of a fine is theoretical, since my informants
have never heard of a breach of this avoidance.

Alternative names used for the pers/n of his WiM are the k/t: umkhwekazi and uMame, (S:567
does not distinguish between WiM and HM, and calls both wmKiwekazi), the clan/n, court/n both
with the prefix Ma signifying M (mater). The name of the royal clan, which is otherwise avoid-
ed, may be used in such combined names, e.g. (128) is addressed as MaZulu or Maldabezitha.
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B. FIRST ASCENDING GENERATION : WIFE SPEAKING

1. Husband's Mother

In a woman's relation with her M-in-1 the linguistic avoidance is clear cut. The customary
division of labour enforces their co-operation and a young Wi may have to live with her HM in
the Great Hut for many months after the wedding. A woman avoids her HM's pers/n in address
and reference. The root is avoided in the majority of cases noted, but not always. (155) whose
HM is called Madwanubane uses the word *ZCudwane for <Dabane (a weed). (179) replaces
Khona with * Lokhu because her HM's pers/n is Khonelani. Similarly (128), the pers/n of whose
HM is Mbenukazi, uses * inHlanyelo for iMbewu (seed for planting).

Recourse is had to the following alternative names: Velemu Nxumalo's Wi uses her HM's
clan/n (Ma-Sithole), or her court/n (MaMggikazi). Some informants object to the use of the HM's
clan/n in this connection and suggest that the HMH's clan/n be used, which is, of course, the
WiH's clan/n. The k/t, either the classificatory term uMame or descriptive terms (uMamezala)
may be used. The r/t inKosikazi (princWi) is also employed. There is a tendency for a root-
Hlonipha-word to be elevated to the position of an alternative pers/n, e.g., (130)'s M-in-l,
NoMlingo (M-of-The Mouth) may be referred to as uMginyo (Gullet).

No psychological tension seems to be expressed in this avoidance of a woman's name by her
Da-in-1. The Biyela Wis said that if they forgot to avoid their M-in-1's root, she would remind
them and they would rectify the error. None of my informants mentioned 'fines' or cleansing
rites in this connection. That the avoidance is a genuine concern of young Wis is patent. In the
last example NoMlingo is not really the pers/n of the woman's HM. It was given by way of ex-
planation because the real pers/n (viz. NoMlomo) could not be revealed to me. In all other
respects the resemblance of the avoidance to that of the HF's name is great. A girl begins to
avoid her future M-in-1's pers/n and the root after she has 'declared her love' to her young man,
i.e., in anticipation of her status change at the wedding.

2. Husband's Father

A man's avoidance of his WiM's pers/n is reduplicated in the avoidance by a woman of her
HF's pers/n. She strictly avoids it in address, reference and root. Of the women I interviewed
all without exception hesitated to give the HF's pers/n. They showed signs of embarrassment,
expressed their unwillingness to reveal it, or conveniently '"forgot' it. (179) used a round-about
way, asking us: '""Do you know the word * tnJomane?"” (a well-known Hl-word for <HashZ, horse).
When we nodded, she continued: '"You are a bit out - it was Muhayi''. An old woman spat into
the air after she had given her HF's pers/n. She had done wrong (uKiulume kaBi) and express-
ed her repentance (uyaXolisa). A man does not spit when he has violated a name avoidance,
nor does a woman spit if she uses her H's pers/n; the wrong is not so great, for they are "one
flesh'". She would not even spit if her H were dead. Even a Christian, like (189), would give a
short forced laugh on uttering her HF's pers/n. The Watchtower woman obliged us after
prolonged refusal by writing her HF's pers/n; she would not utter it,

Women strictly avoid the root of the HF's pers/n, e.g. (153) uses *¢nCandelo for imBuya
(a plant) since her HF's pers/n is Shekimbuya. She does not venture to say “mBuya even when the
Wis of her F-in-1 are absent. (124)'s Wi avoids her HF's pers/n (SZbhamu, i.e. Gun-man) in the
root, saying * ZsiDubulc (Something-to-shoot) for ZsZBhamu. If the HF's name has two syllables
both may be avoided. (179) avoids the two syllables —#a and -y< and the Biyela Wis the sylla-
bles s and swa, the HF's personal name being Siswani. Thus with them Zs7Su (stomach) is
turned into * ZsiCundelo, iSwayi (salt) is replaced by *iTshiwa, iSwak becomes * iCaya and
iSobho (soup) *iNyimbinyimbi (gravy). This elaboration of the root avoidance may be royal
etiquette. It leads to an entirely new name being used by Das-in-1 for the pers/n of their HF,
e.g., uMpikathi for uMkhonto.

A girl begins to avoid her future F-in-1's pers/n when she declares her love to his So at the
Betrothal, and when the Hlobonga visits have commenced or alternatively when the bride-price
has been paid. According to others a girl may not speak at all to her young man's F until the
cattle have been transferred.

A woman does not avoid the root of her H's pers/n as long as his F is alive. Her avoidance of
the H's root is tantamount to her wishing her HF dead, to treating her H as the real head of the
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homestead. (A similar avoidance refers to the r/ts, wmVumzana, uBaba, inKosi). A woman con-
tinues to avoid her HF's pers/n after his death, but not necessarily its root. (130) does so, al-
though her HF was already dead when she got married. His name being Mlungu, she refers to
him, if occasion arises as uMgqoki (One-who-wears-clothes). She might also use the phrase:
"The-head-of -the-home-who-is-dead, "

The grounds on which the HF's pers/n is avoided are stated in the following words: A woman
fears (ukwEsaba) her F-in-1. (130) adds, she fears H, HF and HM. All three being dead, she
prays to them, but uses their clan/n, making no difference between them (by individual name).
A breach of the F-in-1 avoidance would, of course, create an uproar in the H's homestead and
a woman shrinks from the bitter comments of HM and co-Wis. (153) says: "If I violated the HF's
root, every homestead inmate would be upset; a great hubbub would be made, and I should feel
a shudder (uValo) at my temerity!' (188): Respectful fear makes a woman avoid HF's and even
HM's pers/n after their deaths,

When a woman utters her HF's pers/n a whole train of reaction is set going. If it is the first
time, she might merely be warned. If the offence is repeated and she is 'lucky' the HF would
scold her, and her H might abstain from eating the food she cooks (Za). When she continues in
her ways, she is expelled from her H's homestead and sent to her F. He will remonstrate with
her, and point out the disgrace she has brought on herself and her people. She now realizes
that the two families are against her - a severe strain. Her F has to plead her case with her
H's people and to bring a 'fine', a beast. Notwithstanding the legal term ('fine') used, an impor-
tant part is the ritual 'cleansing’.

All the agnates of the H living at his homestead, i.e., HF, H, HBrs, and their Wis, but
also the offending Wi and her co-Wis participate in "the cleansing’', i.e., eating of the meat.
Only after this rite may she resume cooking and her food is now eaten again by H and HF. (124)
sums up: "For a woman to avoid the HF's pers/n is much more important than to avoid her H's
pers/n and in a different way. " The avoiding of the root of the HF's pers/n is sufficiently explained
to most Zulu by the phrase: I avoid the F of my H! Some informants give the impression that
the violation of the root avoidance is of little consequence: Nothing would happen. Others
maintain that it is viewed in as serious a light as the breach of the name avoidance itself and
similarly rectified.

A HF's pers/n is used by his Da-in-1 in certain circumstances. When a woman is provoked
beyond endurance by her H, and wishes to draw public attention to this, she utters her HF's name
and in such circumstances her action may be condoned by 'the public'. It is used by an old
woman in 'prayers', incantations, in the recital of her H's genealogy, which she may remember
much better than her H or any of his Brs. It is also employed in the name formed by teknonymy
(So-of-N, N. ) which she may give to her H.

Alternative names which a woman may use in place of her HF's pers/n are the group/ns:
clan/n, court/n and regim/n. Some consider the use by a Da-in-1 of the regim/n an unwelcome
innovation. This agrees with the general dislike of the use of the regim/n of a person of author-
ity by one of inferior status (Chief: commoner; husband: wife), The k/ts are also used. They
are either descriptive: Babezala, or classificatory, wmZala or uBaba, which are preferred
today, The r/t wnlumzana is customary if the woman lives with her H at his F's homestead.
After the HF's death, he is referred to as 'the dead family head'. The Watchtower woman
referred to her HF as usokhaya, 2 contraction from wYise-we-Khaya, father of the home,
which is equivalent to wmlWumzana.

The question whether Das-in-1 avoid roots in the same way as Wis is answered in various
ways. (152), Matholane Ndwandwe maintains that his Wis avoid the root of his name, Thus in-
stead of <Tholane (calf) they-say * iWkonyane. His Das-in-1, however would not use <WNkonyane
but * Z@eko (calf). His Wis would also avoid his F's root, i.e., the pers/n of their HF, but the
Das-in-1 would not, since his F is only their HFF. Thus while his Wis avoid Mvumvu using
*LHungene instead of ZmVu (sheep), his Das-in-1 do not. (Mvumvu is Matholane's F's pers/n.)

(159) is one of Dinizulu's widows: She has not heard of the king's wives Hlonipha'ing his
name differently from his Das-in-1. Nor would that be the rule among commoners. Also among
her ¥'s people, the Sibiya, there is no difference. Among her M's people, the Matholane, how-
ever, there is. Wis avoid Matholane with *Makonyane, But the Das-in-1 cannot HI thus, because
Makonyane might be the name of their HFyoBr, whom Wis do not Hl, but Das-in-1 would. Her
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Das-in-1, being also those of Dinizulu, avoid <Zulu (HF's root) with * ZBenga, like Dinizulu's
Wis (widows).

C. COLLATERALS OF PARENTS-IN-LAW

1. HFBr and HFSi

A woman avoids the pers/n of her HFBr in address, reference and root. The same group
names (Gr:l, Gr:2 and Gr:3), the same k/t (uBaba and uBabezala) as for the HF are used in
its place.

A woman refers to her HFSi as uBabekazi or uBaba, which is the k/t used by her H (the
woman's BrSo). In address she uses the clan/n and court/n of HFSi, The HFSi's pers/n is thus
respectfully avoided.

2. HMBr and HMSZ

The pers/ns of these affines are avoided by a woman, but their roots are not. The substitute
names are k/t, viz., HMBr: uMalume in address and reference; the corresponding k/t for HMSi
is wumKhwekaszi.

3. WiFBr and WiFSi

A man avoids the pers/n of his WiFBr. If he violates this rule he commits an 'actionable’
offence and is 'fined’ one to two head of cattle. No distinction is made between eBr and yoBr.
The root is not avoided. In greeting and replying the classificatory k/t (Baba) is used (G has
umkKhwe), and the group names are likewise possible, ‘The regim/n may apparently be employed.
One informant volunteered that only in or after a quarrel with his WiFBr would a man use his
clan/n and court/n. It indicates that the relationship has broken down and that the footing on
which they meet is now that of "strangers'.

In the case of the WiFSi her pers/n is avoided by the H. He would be'fined' for a breach of
this avoidance only in the case of an eSi. The alternative name used in address is the classifi-
catory k/t, Anti from English: aunt), or the descriptive term wuDade-woBaba (G has
wmKhwekazi).The group names are also in vogue, although the regim/n is hardly ever used.

4. WiMBr and WiMSi

A man avoids the pers/n of his WiMBr and his WiMSi but not the root of the names. They
are addressed and referred to by the classificatory k/t uMalume for WiMBr and wmKfwekazi for
WiMSi. The group names (Gr:1 & 2) are also possible, but (451) denies this.

D. CHILDREN-IN-LAW

1, Son's Wife

(Man speaking): A man uses oka+F's pers/n in addressing and referring to his SoWi, also
the Ma+clan/n and Ma+court/n *11*, (159) does not know how Dinizulu would have addressed his
Das-in-1, as he died before his Sos got married, nor how Solomon or Cetshwayo addressed
their Das-in-1. In her own, the Sibiya clan, it is wmThetho that a family head never talks to or
sees a Da-in-1. He could 'greet! her, but never speak to her, The k/t is uMalokazana,
umLobokazi or uMakoti (VW).

A F-in-1 does not use his SoWi's pers/n except if very much annoyed with her. It is really
wrong on his part to employ it. Nor may he use her youth name, only her H and Brs may do so.
If 2 man uses his Da-in-1's pers/n or youth name inadvertently, he apologizes to her.

Woman speaking): A woman calls her SoWi by her F's pers/n to Hl her, also Ma+
clan/n (possibly court/n). She may also use her Da-in-1's youth name, "because it has been given
to her by my son, my family'' She does not use her SoWi's pers/n, unless she is very cross
with her and has lost her temper, She uses the same descriptive terms as her husband.

2, Daughter's Husband
(Man speakin g): He does not avoid his DaH's pers/n; he may call him by it, in fact. I
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he wants to respect (Hl) him, he would use his youth name, his group names (1, 2, 3), also the
k/t mkKhwenyana, ) i8iGodo , also inDodana , or the k/t-plus-DaHF's pers/n (So-in-1 of N.N.)
The k/t for DaH and SiH are the same!

Woman speaking:) A woman may not use the pers/n of her DaH, and must avoid it in
address, reference and in the root. (109) says it is allowed in reference. Nor may she use the
youth name, although her Da may. Nothing happens if she breaks the rule - it is just custom!
She uses her DaH's k/t ( umKhwenyana ) in address and reference. She may use his clan/n to
identify him.

A woman avoids the root of her'DaH's pers/n. If this pers/n is Umanzi (Waterman), water
is no longer called amalzi by her but perhaps *amaYiwa or*amalNdambi or *amaJilinda or
*amaDa or *amalcubane , as used by different WiMs. If the DaH's name is Undlu (Homely
one), she avoids the word for house, ZNdZu , and uses * TnKatheko or * {Ncumba instead.
(Other examples: for tnDoda (man): *iNjeza ; for wumFanyana (boy): * umKhapheyena ; for Dla
(eat): * Jikiba; for Lala (sleep): * Biyama.)

VI, ALTERNATE GENERATIONS
A. EGO'S COGNATES: GRANDPARENTS

1. Father's Father

A child may not use his FF's pers/n. The root, however, is not avoided. Nor may FF's
clan/n, court/n, (and regim/n) be used, although they are the child's own. The same custom
applies to FFBrs.

A person addresses his paternal GF (and his Brs) by the k/t ( Babamkhulu ), S: 567 notes
2nd and 3rd person forms: uYZhlomkhulu and uYisemkhulu . (209) has never heard of a
violation, it is old Hl custom. The child does not know the FF's pers/n for it is never mentioned
by the parents in its presence. If the root is avoided, the child's curiosity might be aroused.

It would then be told: '"It's the FF's name'". The children get to know the name when they grow

up, e.g., when people from other homesteads call them "Chn of N.N. 's homestead. " (140)

adds that in reference, to identify oneself, the FF's name need not be avoided. "It is quite proper
for me to refer to my paternal grandfather's place as 'wmZi-ka-Mbiko ', (Mbiko being his FF's
pers/n, " Others object to a child doing so.

(209) does not know of a breach or a punishment. The Eshowe Four say a child would be
thrashed for using his FF's pers/n and scolded for using his clan/n and court/n. On the whole
the Zulu do not Hl a FF's pers/n as they do their F's: "Even my Wis do not respect my FF
(HFF to them) as much as they do my F (HF)." The reason is that the relation between grand-
parents and grandchildren is more affectionate than between parents and children.

2. Father's Mother
The pers/n of a FM is avoided in address and reference. Tt may be used in the GM's absence
with impunity. The root is not avoided. In address and reference the k/t is used, viz.,
uMakhulu or uKhulu (reference), short for Mamamkhulu (address), also Gogo (address)(!)
S has 2nd and 3rd person forms, viz., uVyokokhulu and ulinakhulu . Clan/n, court/n, even
the youth name may be used too.

3. Mother's Father
The pers /n of Ego's MF is avoided in address and reference. The root is not avoided. The
k/t for MF is uBabamkhulu or Khokhomkhulu (G has Khokho or Khulu), It is used in address
or reference. The MFBr's personal name is treated likewise; the MFSi is addressed and
referred to as Khokho (k/t).

4. Mother's Mother
The pers/n of the MM is avoided in address and reference but not in the root. The k/t used

instead is Makhulu or Gogo (Khokho) , (G: Khulu ). Clan/n, court/n are possible in addres-
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sing and referring to a maternal grandmother, vW notes uKhokho for grandparent.

B. EGO'S AFFINES

5. WiFF and WiFM also Wi's great-grandfather and Wi's great-grandnother

A man avoids his WiFE's pers/n only in addressing him. He would use either the k/t
(uBabamkhulu) or more frequently his individual honour name and the group names (175) main-
tains that the pers/n may be used, at least in reference. The root is not avoided, The k /t for
a WiFM is uKhulu, uGogoor uMakhulu.

A man does not avoid his WiFFM's pers/n, nor that of her paternal GFF's other Wis. He may
use the group names (clan/n and court/n) of these women, or the classificatory k/t: ukhokho.
Some informants say that the pers/n could be used in address with impunity.

The pers/n of a woman's MF is not avoided by her H, except in addressing him, when the
group names (clan/court/regim) are used. These are also used in reference besides the classi-
ficatory k/t, uBabamkhulu.

In the same way a man avoids the pers/n of his WiMM only in address, using her group names
(clan/court) instead. The root is not avoided.

6. HFF and HFM, also HMF and HMM

A married woman avoids her H's paternal grandfather's (HFF) pers/n in reference and in
root. Naturally the question of addressing lrim seldom arises. She uses the k/t, the classifica-
tory wnkhulu (address), or Babamkhulu, the descriptive uYisemkhulu (only in reference),
also inDodayami (address). This last term is equivalent to the k/t for her husband, She may
also use the r/t umlVumzana.

A woman avoids the HFF's root: (265) cannot call clouds by the common word, since her HFF
was Mafu (lit. Clouds). She uses *amAnd? instead.

A woman normally takes over the Hl words current in the kraal she marries into. In the
case of this particular avoidance the fear of being 'fined' is not present. But a woman would
still be afraid of breaking an age-long custom. Women informants hesitated to give me the HFF's
name, even after they had asserted that it could be passed on in case of necessity, Only the
Watchtower woman was unconcerned; she did not avoid the HFF's root. (125) supporting the
above rules, and allowing that the HFF's pers/n might be used in reference, stated that beyond
the HFF name avoidances become lax,

(152)'s Wis avoid their H's pers/n in address, reference and root (*ZNkonyane for <Tholane).
They respect the HF's name also in the root (using *ZHungane for imVu, sheep, since the HF's
pers/n is Mvumvi). They cannot use the HF's name before the H; they would be fined a goat or
a beast. He does not know what name they use when they talk among themselves about their HF.
His Wis further avoid the HFF's pers/n, Mavundla, but not the root, for Mavundla is of the
"fourth" generation. But Matholane's mothers and Mavundla's Das~in-1 still avoid this root,

Married women do not refrain from referring to the HFM by her pers/n. They would not ad-
dress her by it, but use the classificatory k/t Makaulu, Gogo, Khulu. The group names (Gr:

1 and2) may be used in address. The avoidance, on the testimony of a number of women, is
less strict than that concerning the HFF, presumably because the feeling of companionship
among women softens the avoidance relationship. Yet the Hl of action is observed towards her,
For instance the Biyela Wis do not undress in the presence of their HFM.

A woman avoids her HMF's pers/n in address and reference but not in root. She uses the
group names (clan/court/regim) in address and also the k/t uBabamkhulu.

A woman avoids her HMM's personal name, but not all informants are agreed on this. She
uses the group/ns (clan/court) in address and also the classificatory k/t: ukhokho. The root is
not avoided. vW registers the same k/t as for HFM,

7. HFFF and Other 0ld People

(265) asserts that she avoids the pers/n of her HFFF, the GF of her F-in-l in reference and
root. In talking about him she uses the k/t wnkhulu or uKhokho. But as she has forgotten
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the pers/n she cannot in fact avoid the root! She thinks that as a general rule, the name of the
GF of a woman's F-in-1 is no longer respectfully avoided. (153) confirms this: "Women do not
respect the pers/n of HFFF or his forbears beyond. They are all abaDala, a term which in-
cludes any old men and women; they are addressed as Khokho.'! Generally speaking a woman
avoids her H's pers/n somewhat, but especially her HF's name., Beyond them she does not avoid
pers/ns at least not in the root.

C. SECOND DESCENDING GENERATION

A grandparent (FF, FM, also MF and MM) addresses the Sos and Das of his Sos and Das
by their pers/n (thus both agnates and those born of the daughters). The k/t wnZukulu (DV, -

G has wnzikhulu) or wmltan—omNtanami (i.e. child of my child) is employed in friendly,
endearing talk and in semi-ritual situations (when he wants to send the child on a message).
Both k/ts are used with descriptive qualifiers. S has wnZukulwane. A GF uses the pers/n when
shouting for the child, when he wishes to scold it for a wrong, when he curses it, when he
wants to identify it, vW renders wmZukulu as great-grandchild,

Grandparents sometimes use a child's clan/n, when on very friendly terms with him, when
praising him for a good action, when the child is upset and cries and they wish to soothe it.
Both paternal and maternal grandparents may do so towards both GSos and GDas.

The FF addresses his GDa as Mkami (i.e., my wife) also Makotiwami (my bride). Two
reasons are given: His affectionate regard for her; also when his GDa receives Hlobonga
visits from her lover, he will vacate his hut for them. His hut would have been taboo to his own
Da for that purpose. (451) has not heard of this being done. Another term which a FF uses for
his SoDa is mNakwethu, a term which two men who have married Sis use reciprocally of each
other. It is equivalent to Br-in-1, The FM addresses her SoSo as mYeniwami, i.e., my hus-
band. He will sleep in her hut with his sweetheart and later his bride until she has her own hut
or he his Residence. Corresponding to the miakwethu, she addresses her GSo as Zakwethu,
i.e., co-Wi.

These intimate naming customs epitomize the "'easy' relationship between alternate genera-
tions, Children may stand or sit on their GF's and GM's knees, may pull the GF's beard or ear;
they may go over to the GF's side of the hut without let or hindrance, thev may even use the
GF's spoon, and they do eat together with the grandparents. All these actions would be consider-
ed disrespectful if directed towards the F or M, and warnings, scoldings, thrashing would
follow and punishment by any person catching the child doing so.

In return GChn are fondled by their grandparents, e.g., a woman kisses her GSo on both
cheeks, as is Zulu custom, as long as he is a child. He may, however, not kiss back.

VII. NAME AVOIDANCES IN THE ROYAL FAMILY

A. NAME AVOIDANCES IN THE FAMILY OF ORIENTATION

1. Father

(159), Dinizulu's widow: '"My Sos and Das avoided their F's pers/n but not the root, They
also avoided his clan/n (this is not mentioned by other informants). In addressing him they
would use the court/n (Ndabezitha), and in reference the r/t (inKosi ). There is only one
inKosi in the country; if the term were adopted by one of the princes it would indicate treason--
able designs on his part". Magogo elaborates: "The king's Chn never said Baba to their F,
they used nKosi (King). It would have been a sign of contempt to address a person of such a
high rank as Baba, When the royal Chn heard a commoner's Ch address his F Baba, they
commented: That's really emaPhatheleni ('suburban' usage, uncourt-like)',

Reyher (p. 139) mentions that Solomon's Chn addressed him as Zulu (clan/n) and Magogo,
one of Dinizulu's Das, concurs. (Chief Mpungose Siphoso objected to this statement, but must
have based his objection on the usage among commoners, he himself not being a hereditary
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chief). The royal Chn could respond to their F with his court/n, Ndabezitha, and on a solemn
occasion address him with the names of royal ancestors, viz,, Situli, Mageba, besides Zulu
and Ndabezitha. They could not use Ngonyama, the praise name of the king employed by his
men, or weMnyama which is used by women. (The word for F in the second and third person,
Yihlo, Yise, was never used at the royal court in reference to the king.)

The princes and princesses avoided their F's radicle, also the roots of other agnatic ascend-
ants of the king, E.g., avoiding the root Dina in Dinizulu, they would use *Xhathele for
Diniwe. To avoid Mpande they replaced “Mpande (root) with * Zlgxabo, and Cetshwayo made
them use *amaliga (lies) for amaCebo . Yet they would use the royal ancestors' pers/n in oaths.
In quiet conversation Chn might be called Da-of-NN or So-of-NN, using the king's pers/n. But
this is done in whispers. It might occur during a discussion as to their uBaba mPela (Magogo).

2. Mother

Since the king had many Wis naming conduct could not be so narrowly circumscribed in
their case as in the king's. The Chn of the king's Wis did not dare to call their "mothers' Mame.
Magogo states: "The Chn addressed and responded to their Ms with Baba (!) or ManKos? (M-
or Wi-of-king). Only in very quiet conversation might they use Mama. Nina and Nyoke (second
and third person forms of mother) could be used, since there were many Wis at the royal kraal.
The use of Babafor M was possible, since the term was not applied to the F himself, and
had thus no referent. The Chn did not avoid the M's root; but they would never use her full
pers/n. In addressing their Ms, the royal Chn could employ the Mat+clan/n and Ma +court/n
forms,

3. Children

It is the king who names the Chn. A charming instance is recorded in Colenso-Durnford (I,
57). The Colensos (Bishop and Daughter) vigiting Cetshwayo in his exile at the Castle in-
formed him of the birth of a Da, and asked him to name her. ""Tell them (the Wis) to call it
unTombi-yoLwandle (Girl-of-the-Sea) and uNomDlambi (Mother-of-Foam)''. "Ah," said
Mkhosana, his attendant, "these names will make them weep, when they hear them:"

The king (Dinizulu) called his Chn by their pers /ns, according to Magogo, and also used the
k/t, mitanami. The latter was more common in semi-ritual situations, e.g., when handing
over a gift, also after a child's death and in reference. The king's Wis, in addressing their
Chn, used their pers/ns, also the royal court/ns, praise-names and even the clan/n (Zulu).

To outsiders any royal child is an wnltwana (prince, princess); he is addressed as such,
but if he is to be identified his pers/n may be used with impunity.

B. THE FAMILY OF PROCREATION: HUSBAND (KING) AND HIS WIVES

1. Royal Wives Speakin%
Reyher (p. 36) describes a love scene between Solomon and Christina, his first wife, after

their marriage. Solomon said: '"Don't call me 7nKosZ any longer. Men must call me that. You
are to call me Zulu'" This is a case of inversion, since what is permitted to the Wis and Chn
of the king, namely to call H and F by his clan name, is avoided among commoners. (159),
Dinizulu's widow, addressed him with his court/n (Ndabezitha), or the names of the royal an-
cestors, as could be done by any commoner, and thirdly, with a r/t: Nkonyana yenkosi (Calf-
of-the-Lord). She did this 'for variety'. She avoided also the root. For ¢Zulu (heaven) she said
*{Benga. Saying this, she added: "I shall avoid him till T die!" She began to avoid him "when
he took me." She began her career at the royal homestead as a cook. The king never wooed
her, nor did he pay bride-price to her F who had given her to Dinizulu as a gift. In reference
she called him wnVtwana (r/t) as long as his F, Cetshwayo, was alive. After the latter's
death, she adopted the now appropriate r/t (nKosz).The king was never addressed by clan/n
(but cf. evidence above) or regim/n, although his Wis knew it (ZmBokodebomvu). Only import-
ant officials and councillors could use it.

(161), another of Dinizulu's widows, bears out these statements: "I began to respectfully
avoid him when I fell in love with him, i.e. at 'the betrothal'. Even before this I did not use his
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pers/n, but the r/t (wniitwana) and later {nKos? in address.' She avoided the king's pers/n

in reference and address, but not so strictly the root, because he was only her H. Implied is
that he was not her ¥-in-1, for whom the root avoidance is strict. Her explanation for the appar-
ent laxity is interesting: "Because bride-price had been paid for me!"

(201) pointed out that the Wi of the king would never call him to come to her, as a common-
er's Wi might well do with her H. The king's Wis have to send a go-between. When she her-
self is called, she responds with the king's court/n. A Wi of royalty may not use the spouse's
regim/n at all.

Such elaboration of polite forms may be designated etiquette. It is found in other high- rank-
ing families. The Biyela Wis began to HI their H's pers/n when their bride-price had been
paid. But even before this date they had never used his pers/n, for being a chief's So they ad-
dressed him by a second individual name, i.e. one not given him by his F (or M), such as his
dancing or honour name. The latter name is Mbazo and is, like the pers/n, avoided by both Wis
since their marriage. Another instance of name refinement is that the Biyela Wis avoid the two
syllables of their H's root, i.e., both bhe and shu his name being Bheshu. Instead of
{Bheshu (article of dress) they say * <Shani; *ukuHela for ukuBhema (to smoke) and for
ZShumi  (ten) they say * iNant.

2. Husband (King) Speaking

(159): "Dinizulu did not avoid his Wis' pers/ns in any way. He either used their pers/ns, e.g.
Shukela, or Da+F's pers/n (0ka+N.N.). He did so with all his Wis without distinction. " This is
corroborated for an earlier generation in the name commonly used for Cetshwayo's princWi,
okaMsweli, umSweli being her F's pers/n. The Resident Magistrate of Zululand in 1879, una-
ware of this rule, sent the Zulu who had reported the death of one of the king's Wis back to enquire
the name of the deceased, whom they had described in Zulu fashion as her F's Da (Colenso).
(161): "Dinizulu used my pers/n. He did not call me by my F's pers/n." (She was not put into
one of the recognised houses. Was this the reason for this irregularity ?) Reyher (p. 137) talk-
ing of Solomon's first Wi, says that she was known at the royal homestead by her clan/n (Si-
biya). When it was necessary to distinguish between the various Sibiya Wis, slie would be ad-
dressed, or referred to, as Da-of-Hesekia (her F's pers/n). Her intimate friends among her
co-Wis could address her by her pers/n, Christina.

Concerning a royal H's names for his Wis, my evidence points to little difference from the
namingz conduct in the family of commoners. The Wis of a son of Ncabakucesha, elder brother
of Manyala Biyela, the reigning chief, say: ""Our H calls us by our pers/ns when he is in a
jocular mood or when drunk. Or he uses our 'love name'(2Gama lezinTomb<.), viz., Mbanga
and Shiyabethemba respectively. He also uses our group names, i.e., Ma+clan/n or Ma+
court/n. Finally he may call us Da-of-our F or FF, using their pers/ns!' By the first method,
the elder of the two is called okaSobandla; according to the second method the younger is called
okaMfunyela. In spite of the rule that the F-in-1's pers/n is avoided by the Da's H, the second
method is said to be preferred by Hs.

While there is thus no elaboration of naming in the downward direction, there is insistence
on etiquette as regards teknonymy names which point upwards. (156) is Zibhebhu's Da. (Zibhe-
bhu was one of the thirteen kinglets of the Wolseley Settlement of 1880 and the leader of the
Mandlakazi section of the Zulu.) She is addressed weka-Mtanenkosi by her H, where Mtanen-
kosi is one of the names of her FF. It is chosen because the pers/n of Zibhebhu, the woman's
F, must be avoided by every member of his 'tribe', including of course, his Das' Hs or sons-
in-law, Mtanenkosi is not in fact the woman's paternal GF's pers/n, This is Maphitha
which is avoided for the same reason that Zibhebhu's is. Mtanenkosiz was the individual
honour name given to Maphitha for being heir to Sojiyisa, half-Br to Senzangakhona. The term
weka-Mtanenkosi is employed by all Hs married to GDas of Maphitha.

An alternative address for married Das of royal blood is the r/t oka—mNtwana (Da-of-
prince). To call 'a princess' by her clan/n is impossible, as the royal clan/n is avoided (Za)
by the whole tribe, except within the royal family. (156) is also called Nombendhle by her H,
for he may use her pers/n, although she is a princess. (377) remarks that she, Christina Zulu
(now Sibiya), cannot be addressed as okaMahanana (Da-of- F's pers/n), as she is Hl'd as a thalf-
sister’' to Mnyayiza and Magogo. She is spoken to as wnlVtwana : princess.
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A bride at the king's or a chief's hom e is known and addressed as mLobokazi rather than
as Makoti which is more current among commoners.

C. AFFINAL RELATIONS IN THE ROYAL FAMILY

1. HBr (Z.e. the King's Br)

(160), king Solomon's widow, says: ''I avoid the personal names of my HBrs in address,
reference and root, even those of the king's yoBrs and half-Brs, since they are all of royal
blood. Quite young HBrs could be called by their pers/ns with impunity.' No difficulty arose,
since Solomon's homestead and Dinizulu's (where Solomon's Brs would normally reside) were
separate and distinct units.

2. HF

(159), Dinizulu's widow, avoided the pers/n of her HF (Cetshwayo), both in address and
reference. In replying to him she used his court/n (Ndabezitha) and r/t ({nKosi). As long as
Cetshwayo was alive, Dinizulu could not be called ZnKosi , only wnlVtwana (H1) just as in a
commoner's homestead no one but the head may be called wnmlVumzana. In avoiding the HF's root
she used * ukwAtha for wkuCeba (lo slander) and * amalga for amaCebo (slanderous report).
Although Cetshwayo has been dead for 70 years, she does not yet use his pers/n and refused to
name him in our presence. She can, in fact, not take an oath by his name, although her husband
could. She would be called a lunatic or disobedient, if she used the H's or HF's pers/n in such a
manner.

3. HM

The HM's pers/n is, according to Magogo, strictly avoided. Her HM's pers/n was Ncabuthi.
She cannot use the name or its root, even after her M-in-1's death. Instead of wnuThZ she
uses *wumCakathi. In addressing her she would use terms like Ndlunkulu (r/t), or MaShenge
(Wife+court/n of husband) or Ma-nKosi  (Wi-of-chief), also the plain clan/n (Mjali), a method
of etiquette which could never be adopted in a commoner's family! Magogo adds that her M-in-1
addressed her as mNVtanami , ‘my child', a term of endearment.

Chief Ephraim Ndwandwe's comments strike a different note: The royal Ms-in-1 were
'tigers'; a royal Wi could not call her HM by the k/t, nor by any of the terms used by a com-
moner's Da-in-1. Royal Ms are generally addressed as Ndlunkulu but also as miltwana
even by the king's young Wis.

In 1956 Magogo Zulu was thanked by her in-laws with Ndabezitha, her royal F's court/n.
Even her So, Chief Gatsha Buthelezi, when she had greeted him with Shenge (the Buthelezi
court/n) responded to her with Ndabezitha. In 1959 this usage had changed. Magogo now hon~
oured Gatsha Mangosuthu as Ndabezitha and he her as Mageba!

The royal HM's pers/n has to be avoided. Dinizulu's M's pers/n was Nomvimbi. It was
avoided even in the root. Hence umVimbi (heavy rainfall) was called *umX<na in the royal family.
It should have been * ymCina but for the fact that Dinizulu's Wis also avoided the click in Cetsh-
wayo's (the HF's) name. Nomvimbi's honour name (<zdngelo) was SomaKhoyisa; but this name
too had to be avoided by her Das-in-1, and could not be used as a substitute for the pers/n.

4. WiF

(156), Zibhebhu's Da, says that her H avoids the pers/n of his WiF in address but not in
reference or root. If he used the name he could not be fined. Since the WiF is a chief, his DaH
would also avoid his clan/n. In calling his Wi by one of the composite methods, he would prefer
the form of Da-of-WiFF's pers/n. In addressing his WiF he could use the latter's court/n
(Ndabezitha).

5. WM

(156), Zibhebhu's Da: Her H avoids the pers/n of his WiM in address, reference and root,
especially in her presence. The name being Balindile, her H uses * ukuMa for wkuLinda (to
wait). He would not avoid the root if only his Wi were present. But if he used it in 'inappropri-
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te' situations, he could be 'fined'.

D. KING AND COMMONERS IN NAME AVOIDANCES

1. Commoners Speaking

Colenso-Durnford (I, 12) report that the Zulu chiefs, petitioning for their king's return after
his banishment in 1879, learned to make open use of his name against the custom of their land,
because il they prayed for his return under any figurative expressions, they found that their
having asked for him at all was denied (by the White officials). One of these designations was
'"The Bone', another 'The Shadow'. These are, of course, avoidance terms.

Frazer (1929: 257) gives a general rule: "No man mentions the name of the chief, or of pro-
genitors of the chief, nor common words which resemble in sound the tabooed names. " He quo-
tes the following examples: ""Among the Ndwandwe the name of the sun Langa was changed to
*Gala since a chief more than a hundred years ago was called Langa. The substitute word is
retained even today. Among the Xumalo the verb alusa is changed to * kagesa (?) because
Mayusi (Malusi) was once their chief."

Besides these avoidances observed by each tribe separately each Zulu commoner—in theory -
avoids the pers/n of the king (in his presence) except in an oath. Nor is the king addressed by
his clan/n or regim/n but by the k/t Baba. (327, 329) denied that the king could be addressed
as Baba, they considered it rude to do so. When they were told that it was on record that Shaka
was thus addressed, they yielded. (453) said that in the Nkandla district commoners address
their chiefs, e.g., Shezi, Biyela, with their clan/ns. This may indicate that the social distance
between chiefs and commoners there is not as great as elsewhere.

The king is greeted with special praise names, viz., Bayede (Haill), Ngonyama (Lion),
Wena oHlanga (Thou of the Origin), Zsilwane (Monster) by the men, and weMnyama (Thou
Black one) by the women. In replying to him everyone would use <nkKosi, some even unNumzane.
These terms were reserved for the king. In his absence, however, his Brs and grown-up Sos
were favoured with the long string of royal praise-names, as first reported in Gardiner (p. 91):
Noble Elephant, Thou-who-art-forever, Thou-who art-as-high-as-the-Heaven, Thou-who-
begettest-men, The peace-maker, Thou-Black-one, The-Source-of-the-Country. I heard com-
moners address one of Solomon's Sos with <nKosz rather than wnitwana . In theory it is only
the court/n WNdabezitha which the king shares with the members of the royal clan.

Since commoners address the king as Baba, it is felt unseemly that his Chn should do the
same. The use of Baba in two situations (family and tribe) appears to be incompatible: it is
therefore suppressed in one group. In this connection Gluckman's hypothesis (1940: 29) applies,
viz., that as the kinship basis of the pre-Shakan political order disappeared, the emerging
power groups were described by extension in kinship terms. Hence the chief became "father',
and his subjects his "children', "for is not the king father of his people, not only of his
family ?".

But the matter is not as simple as that, since the royal Chn do not address their F as Baba
but their Ms. Moreover, Magogo rejects Gluckman's hypothesis, saying commonars call the
king Baba to Hl him, not 'to share him' with the royal Chn. Already the first white traders
(e.g., Isaacs) addressed Shaka and his successors as '"father’. Magogo's contention is suppor-
ted by Colenso-Durnford (I: 102; IT: 393). Chief Mnyamana Buthelezi , Mpande's Prime Mini-
ster, called all Mpande's offspring his '"children', and they in turn referred to him as their
Baba. Cetshwayo reporting on his visit to Queen Victoria talked of her as his Mame, and the
Zulu viewed him as her s o n, "He is now the son of the Queen, not of Mpande only". In fact
"the title of parent is the highest and most respectful that can be given' irrespective of any
political implications.

(329):Commoners could not call the chief's Ms Mame but used the r/t <nDlovu—Kazi , and ad-
dressed the king's Wis as Ndlunkulu, a term which applies to all women of the royal home-
stead including the Ms. Here the tendency to etiquette counteracted the tendency to extend k/ts.

2. The King Speaking
The king addresses his subjects by their pers/ns. If he knows a person well, he could ad-
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dress him by his clan/n to show him respect! (Hl). According to (168) the pers/n is honour-
able, because the king used to call people by it! (The king here adopts the naming conduct of a
parent towards his subjects.)

The king sometimss gives a personal name to the child of an officer or commoner, e.g.,
Lokothwayo Nkwanyane (232) mentioned that Mpande gave him the name of NguboayiHlangani.
Chief Gatsha on hearing this, asked: ""What happened?' It was the time when Cetshwayo was
gathering followers in opposition to Mpande. The king, giving one of his seraglio girls to
Lokothwayo's father to wed, told her: 'You must bear a son, and I shall call him Nguboayz-
Hlangani (The clothes-don't-meet-over-the-chest), an expression indicating his straitened
circumstances. When the informant was born he received also a name from his father, viz.,
Lokothwayo (He who foretells) in reference to this incident.

The king also gave special honour names (7Zz7Bongo) to any of his warriors or officers
who had distinguished themselves in war. These would be added to the praises a person had
accumulated at his parents’', and his age-mates coined additional phrases, also his regiment
and its officers (Stuart: 1925: 93-101). Magogo corroborates this: The king normally used the
pers/n. Yet he was at liberty to use clan/ns too, if he wanted to distinguish persons. The com-
moners might feel embarrassed at being thus singled out, as the clan/n from the king's mouth
was not something due to them. Women were mainly addressed by their pers/ns by the king. Al-
though the king was addressed as Baba by commoners, she cannot remember him ever address-
ing them reciprocally as his 'children'.

VII. THE RITUAL USE OF NAMES

A. NAMING RITUAL CONCERNING INDIVIDUALS

1. Spitting

In exceptional circumstances the use of the pers/n of certain relatives normally avoided is
permissible. When an old person gives a pers/n to the investigator which under the Hl rules he
may not utter, he spits into the air or on the ground. This ritual gesture signifies that the name
was not uttered with the intention of calling the person, viz., AngimBizanga , 'T did not call
him!'" A woman spits if she used her HF's name unintentionally but not if it is her H's. A man
would spit if he had to give his Da-in-1's name. Such spitting is resorted to in the presence of
the person concerned, lest he be offended, but mainly in his absence and after his death. No
spitting is practised when the name of the chief is uttered in oaths. Perhaps it is for this reason
that Princess Magogo said she did not know the custom at all (only the spitting when mourners
throw clods into the grave).

2. Asseverations

A distinction will be made between asseveration, the ritual assertion of the truth of a state-
ment in everyday situations, and the taking of an oath, the ritual confirmation of a statement
made in court. This usage is partly suggested by Diamond (p. 162, 176, 279) who discusses
the oath under ordeal as a legal procedure, viz., the giving of evidence where no withesses are
available as in witcheraft and adultery cases. Asseveration is frequently described in the lite-
rature as '"'swearing an oath''.

The pers/ns of persons in authority may be used in asseveration but also their r/ts, e.g.,
inKosi, My chief! Owen (p. 69) frequently heard the Chn at Dingane's court call on the name
of the king. When he challenged them, they replied: "How are we to confirm our words without
an oath? We shall be beaten all day if we do not swear; we were created unto this practice; our
fathers swore before us; the king himself swears.' The same author (p. 12) also shows that
asseverations were used to compel a person to abide by a decision once taken: ""The Zulu
threatened to throw his assegai at my driver, and, on stepping forward, swore by the chief
Dingane, the fatal word, that he would not go further. Having sworn by his chief, it was impos-
sible for him to retract!"

The pers/ns used in asseveration are those of the F, FF, the founder of the clan, the chief
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and his ancestors. (138): "Only the kraalhead, as heir of the Great House, may 'swear' by the
pers/n of a dead F, and perhaps also the heir of the Left House. but this would be unusual."
(124): "I cannot swear by my F's pers/n, only by my paternal GF's." (122): '""This is 'Zulu law’
for the Sos of commoners and results, of course, in Sos using different names when assevera-
ting, than Fs, ' *12%*

In the royal family the practice differs. Owen's youthful informants told him that Dingane
swore by Shaka, his Br and predecessor. Smith A. (p. 93) reports that then allthe Zulu swore
by Shakaand that those who were known to have taken a false oath were killed. A chief "swore
he would kill a man for alleged trespass. I would not consent to it, After a great deal of
trouble he was prevailed upon to take an emetic to make him vomit up his oath and clear
his conscience on that score.' (176), of the Zulu royal lineage, says there is no difference
in strength between an asseveration by his F (Sitheku) or by his FF (Mpande), but he
uses the latter more frequently. Besides he uses Cetshwayo's name who was his FeBr. This
shows that the name of a member of the senior branch of the lineage is preferred to a direct
ascendant. Men may also asseverate by their F's grave. (152): "NgiFunga uZwide kaMtolo.

I also swear by Langa (a clan founder) but not by his burial place, since it is forgotten.' (155)
also uses the name of the founder of his clan, viz., Macingwane-waseNgonyameni. This expres-
sion occurs first and last in the genealogy and praises of his clan. The informant's So follows
his F's practice.

The use in asseveration of a royal name is a declaration of loyalty. During Cetshwayo's
exile Zibhebhu demanded that no Zulu living in his district should 'swear' by Mpande or Cetsh-
wayo or by Cetshwayo's mother but by Zibhebhu and his father and mother instead (Colenso-
Durnford: I, 19). (152) says: '""Oaths by the national kings are stronger than those by ancestral
names. Nobody may swear by an ancestor to whom hé does not belong, excepting the king's an-
cestors, (a case of inversion). All Zulu to whichever clan they belong swear by Cetshwayo, the
last independent ruler of the country.' I heard Princess Magogo recite to her grandson, the
heir to Chief Gatsha Buthelezi, the names of Cetshwayo and Dinizulu. Since the child was only
18 months, he could only mumble the names in imitation. The three year old daughter of the
chief pronounced the names well already. (393) who had moved from the Usuthu to the Mandla-
kazi region, stated: "As an Usuthu I swore by Mpande and Cetshwayo, and still do so. But the
ordinary Mandlakazi adherent swears by Maphitha. The Mandlakazi don't admit that Maphitha
is, like Cetshwayo, a descendant of Senzangakhona; they don't like this to be mentioned." (393)
appeared embarrassed when asked, how he 'swears' and his answer may have been coloured
by the fact that he was interviewed in Usuthu territory. The manifestation in asseveration of
group membership and loyalty to the ruler named comes out in the reply by the Chn whom Owen
wanted to stop swearing by the king's name: "Could you draw us away from our king?"

Special rules determine the asseveration of women. Das may 'swear' by their F's pers/n.
"Wives'', (168) stated categorically, 'do not fungaq, nor swear an oath. They are not allowed
to! This rule was given me by my F who fought at Isandlwana!' implying that it could not be
questioned. On being challenged (168) admitted that this generalization applied to pers/ns of
the H's ancestors only. Wis might, however, use the names of their own ancestors. (130), a
woman, agreed, for when she swears, she does so by her F's name but also by her eSi and so
does her unmarried yoSi. When asked why, she replied: "I do so because Kambutela, my eSi,
is dead and cannot hear any more'' Her H too, swears by his eSi, Kasimangele, and (130) ad-
mits that a suggestion of incest is present in this practice. She adds that women prefer to swear
by the FF rather than by their F. Mamezala is another asseveration formula which man or
woman employs when angered or really serious, The reference is to the mother. (159), Dini-
zulu's widow, is decisive: "I do not use my HF's name, nor can I swear by him, only my H
could!" (130), however blurts out: "Although I avoid my HF's name even in the root (for ukuZwa
she says *ukuLalela, since he is called uZweni), I employ his name in oaths.’ She admits that
the F-in-1's pers/n is frequently thus used.

8. Legal Oaths

Zulu legal procedure is sometimes said not to know the oath. My informants, Princess Ma~-
gogo and Chief Gatsha Buthelezi, assured me that both in a family palaver or tribal court
(inDaba-yoZalo and iCala) the presiding member could call on plaintiff, defendant or witness
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to take: an oath. Its usual form is: "May N.N. (pers/n of F) rise from the dead!" ( Kukunga vuka
muHayt |) or else: '"May I dig up N.N. (my F) from his grave!" (Nginga—Phanda uBaba eligcwabent)
The taker of an oath curses himself if he should lie or refers to an unthinkable offence.

A woman accused of adultery may be ordered: Funga! She then throws her hands over her
shoulder (over right or left or both). The gesture means: '"What I speak is true, otherwise I
might drape a bad garment!", the implication being: I could be sleeping with my HF. A man
would say: "Ngingalumba” i.e. I would get constipated, flatulent, blown up like a dead animal,
also simply NgaFa! Would Idie!, and thirdly: LingaDuma lingiThathe ! Might lightning strike
me, or briefly: ZJoyz. (the mysterious process involved, i.e. the mystic sanction appealed
to).

The chief can insist on such an oath being taken, It differs from asseveration in that it has
to be made in court, at the behest of the presiding legal authority, and that it is felt to be strong-
er than the formulas of asseveration which occur in conversations, at the speaker's initiative,
and so frequently that their value is nominal. Moreover, the legal oath calls up the vision of a
mystic sanction or is a verbal violation of a taboo while asseverations merely mention the name
of an ancestor, and consist in the breach of a name avoidance.

4. Calling Names

The legitimate, ritual use of a pers/n in oaths and asseverations must be distinguished from
the illegitimate one of 'swearing at a person' i.e., of insulting him by calling him names
(i8<Thuko). A member of the same clan (but different lineage) might refer to a common an-
cestor in a friendly and honorary manner, and this happens also between friends and neighbours.
(162): "But if my So calls me in anger by an ancestor's name he would be 'fined' by me. A
Da would never use such an insulting expression. If my Wi called me thus, I would have her
mulcted in one beast - to be paid by her people. Only the king, when angry, might use his sub-
jects' ancestral names and do so with impunity. It has happened. ''*13*

It is a much more serious matter if the ancestral names are used by an unrelated person
with the intention of insulting or hurting a person. The offender obviously wants to express his
contempt for the person insulted and his GF! Hence (176) says: "I would fight (with weapons)!"
(162):"1t will be a court case with two aspects: a breach of the peace, for which the king would
get a beast, and an insult for which the injured person would get 'damages'." In law case Nkand-
la 78/1923, the plaintiff claimed £ 15 damages for 'defamation of character'. The names com-
plained of were those of Shaka, Dingane, Mpande and Senzangakhona' A tribesman who is told
of such a case will immediately ask: ""What was the plaintiff's clan/n?' When he hears "Zulu'"
the case is clear to him. The defendant had not shown disrespect to former kings but had insult-
ed the plaintiff by calling him the names of his ancestors before third persons and in a deroga-
tory sense. He had made sure that the offensive intention was made plain by certain obscene
phrases: mSunu—ka-Nyoko, maLebe-ka-Nyoko, ziGalagala zikaNyoko, wena Shaka, Dingane,
Mpande, Senzangakhona! (Your mother's vagina, your mother's vaginal walls, your mother's
gaping vagina, you Shaksa, etc.)

In law case Nkandla 12/1927 defendant swore at plaintiff: mSunu~ka-Nina (genetrix). In this
type of swearing no pers/n but a k/t, viz., ¥ina = mother is used. S: 285 gives similar exam-
ples, viz., mSatha-Nyoko and mSatha-Nina . (146): "It is necessary that such cases be
dealt with in the chief’s court and the offender fined because the blood gets hot, you get angry
and it becomes a case of fighting. " Such cases are frequent between women and dealt with more
leniently than a case between men. If the women do not report to the H or F there is no case
and no fine.

5. Personal Names in Maleficent Ritual

a. Cur s e: ukudaliseka is wishing a person death or misfortune, Ephraim Ndwandwe: "If
a F or H resorts to cursing against Ch or Wi it i s really effective. A M is reluctant to use it;
she curses only under great provocation, A stranger may curse, but with less effect." Occa-
sions for cursing arise when a Ch has committed a heinous wrong, e.g., if he steals from his
father. The formula used is: "You'll be a thief to your grave, to your death!" The pers/n need
not be used, since the curser and the cursed person face each other. Public cursing is not un-
known. It is resorted to by the injured person, The pers/n of the referent may, but need not,
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be used. The phrase is: "The person who did such and such. .. may he get death!" Private and
public cursing was considered equivalent to killing in law,

b. Evil Spell: To wish evil to a person a wizard has to be engaged by the interested
person. To limit the effect to the intended victim his pers/n has to be used in the following
spell-casting processes:

ukuThaka, at the mixing of the "poisons” (magical substances);

ukuKhwifa: at the chewing and spitting of magic in the direction of the victim;

ukuGqtba: when burying magical substances in the path, at the victim's kraal gate or
his hut door;

ukubwebela: at the drawing of a line across a path and the strewing of magical substances
into it (Wanger: Collector 109; and Krige: 63).

Because a wizard works after sunset, or in the night, no Zulu likes to respond when his
name is called after nightfail,

B. FAMILY TREES, GENEALOGIES AND PRAISES
1. Genealogies

The enumeration of the agnatic forbears takes place in certain non-ritual situations: Chil-
dren are taught their family tree as a matter of education in lineage affairs, Sos more so than
Das. When a legal case is in the offing, whenever family matters are under discussion, e.g.,
during arguments about cattle claims, the genealogy is gone over. The recital of the genealogy
is customary on the following ritual occasions: (a) impending disaster: Whena
person is about to be arrested (!); when an illness has reached a crisis; before warriors leave
for a raid; (b) at the great events of 1ife: When a birth is difficult; atthe pu-
berty rite-of So, and possibly Da (Krige, 95/6); at a wedding; at the Bringing Home, when the
deceased's name is mentioned for the first time; (c) at a S A C, when an ancestor may be
appealed to for help or, more seldom, thanked *14*, (d) ukukfuleka , to announce
one's presence, at a chief's place, to salute, In the past this word was not used in connection
with ancestors.

At the following stages of a SAC genealogies or praises are recited:

ukuBonga: 'The bard recites the praises of one, some or all the ancestors for whom
praises are remembered. In some sacrifices or rites only excerpts are giv-
en. After the 'praising’ the bard performs a leap dance ukuGiya in the
pen, and is in turn lauded by the onlookers. S:34 renders wkuBonga as: to
offer prayer and SAC to ancestors, to worship.

ukuThetha: i.e. to complain, In general, to ritually appeal to the ancestors, e.g.,
through SAC; in particular, to state one's concern, including a reproof of
the ancestors. (S: 457: to scold or find fault with noisily; to offer prayer and
praises to ancestors, to offer SAC.)

ukuBika:  The kraalhead, or bard, reports to the ancestors details of the beast selec-
ted for them (S: 27: to report an occurrence.) Then follows the stabbing
of the beast. If it bellows this is taken as a favourable sign, and the kraal-
head draws the ancestors' attention to this. ukuBZka thus includes presen-
tation of the victim but not the dedication of the meat in the apse.

ukuBonga  On the second day after the feast with the neighbours and in their presence
the ancestors are thanked by the family head. This is a specialized meaning
of ukuBonga.

Chief Ephraim Ndwandwe, perhaps under missionary influence, asserts that in his indige-
nous condition the Zulu did not pray. But already Callaway (1868: 140, 144) quotes several
prayers. The ancestors are addressed as 'You of below', 'Our fathers'. Behind this appeal to
the ancestral group lies the idea: they are to crowd like a host round their troubled descendants
The prayer takes the form of an appeal to renew the consideration which a F showed to his off-
spring while alive, or to his responsibilities towards his Chn under the kinship ethos. When
the beast is offered, the kraalhead says: "There is your food. I pray for a healthy body, that I
may live comfortably; thou So-and-so treat me with mercy!' When the ox cries at the stabbing,
or bellows, the owner says: "Cry, ox of the ancestors!', and he mentions their names, think-
ing that they have granted him his request because of the cry. It is the ox which replies in
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place of the silent family gods.

2. Order of Descent

During a recital of the genealogy, the ancestors are enumerated in the putative order of their
descent. The start is mostly made with the founder of the lineage, e.g., (179) begins with
Mdunge, her H's remotest forbear. If the ancestors of one generation are recited, those of the
Great House precede those of the Left House. Callaway (1868: 144)records: "They begin and
end their prayers with the name of the father whom they know, because he is expected to treat
them with the kindness and gentleness they remember when he was alive.' In a number of gen-
ealogies recorded by me the informants began with the most recent forbear.

Because of avoidance of names, several incongruous names have slipped into the known ver-
sions of the royal genealogy. (i) Avoidance names were interpreted as persons existing inde-
pendently of the actual bearer, E.g., Ndaba, according to Bryant (1929), is a Hl name, the
real pers/n having been lost. Similarly Callaway argues that uHlanga (reed bed/origin), which
is a royal appellation, hides someone whose pers/n is unknown to us. We remember in this
connection, that Cetshwayo after his flight from the Battle of Ulundi (1879) was referred to by
his subjects as The Bone and The Shadow. (ii) Royal ancestors were called by way of Hl by
secondary individual names, not the name given them by their fathers. Nodidi, for instance, is
a nickname for Senzangakhona, not a separate person.

The principle established concerning Ndaba of the Zulu clan holds for other important fami-
lies. Names reputedly belonging to clan or segment founders, to culture heroes and to persons
famous for deeds of valour, may be avoided (Hl). Leslie found that Manzini, an ancestor of
the Zungu chief’s line, was avoided in the root.

Maria Ntshangase mentions one Mamba as founder of her clan. All clan members and their
wives avoid the root out of respect, the substitute word being * wm@uwaleni. Another important
ancestor was uZ7ko (Mr. Fireplace) and all Ntshangase men, their wives and children avoid
the root ZZko.

A married woman, who through long disuse may forget her own ancestral line, is less likely
to forget its "founder" .Muthiyanduna Cebekhulu (now Mahaye), a woman of about 60 years, can-
not recite her ancestors, but states that her clan's founder is Mangete whom all Cebekhulu
avoid in the root nge. For ukulNgena (to marry by levirate) her people say *ukuPhoseka.

Her H does not participate in this avoidance,

Not all clans observe the avoidance of the pers/n of the founder, although it is used in iden-
tification and oaths, e.g., the Sithole have an ancient called Jobe. The country they live in is
known as <ZZwe-likaJobe (Jobe's land). He is respected, but the name is not avoided in the
root. It is used by all agnates in oaths, and an oath by him is considered stronger than that by
a person's own F or GF's pers/n (122). Bryant (1929: 251) gives the Sithole family tree as Ma-
gabo {or Mnyanda) -- Mndayi-~-Mgqikazi--Bagela--Mazizikazi (?)--Mcankulu or Jobe, but calls
it unreliable.

(152) gives the following rule concerning this naming custom: If the founder's pers/n be-
comes the name of the clan, it is not Hl'd but used as clan/n in address and reference. Then
arises the logical difficulty of identifying the individual founder! If the name is avoided, then
the clan/n differs, e.g., Mnyamana of Buthelezi clan (!). We can establish a third rule: mar-
ried women participate in their spouses' name avoidance, married men do not.

The custom of calling a Ch by his FF's pers/n is stated by Bryant (1929: 38) to be still in
vogue, especially "where the grandfather was a greater celebrity than the father.' A structural
rather than an individual factor seems, however, involved. A person does not swear by his F's
name (except a woman); at any rate the GF's pers/n is the stronger oath, If a woman is descend-
ed from a chief her husband does not call her by her F's name but by her paternal FF's.
Matholane Ndwandwe asserts that in his clan the roots of the forefathers are avoided only in the
alternate ascending generations: He does not avoid the pers/n or root of Mvumvu, his F, but
he avoids name and root of Mavundhla, his GF. He does not avoid name and root of his GGF
(FFF), Pangato, for he was respected by his GSo, Matholane's F. Matholane again avoids the
name and ot of Langa, although he is so distant that some Ndwandwe would no longer avoid
the name (Bryant: 1929: 161 and H.L. Samuelson: 29), However, whatever the name avoidances
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in the recital of genealogies, in prayers to and praises of the agnatic ascendants, the ancestors'
personal names are never avoided.

3. Female Forbears

Although one of Callaway's informants reports that-the head of each house, and not all
the dead of the 'tribe' indiscriminately, is worshipped by the Chn of that house, Callaway men-
tions elsewhere (1868 p. 70, 140), that grandfathers a n d grandmothers are named. Today
strong objections are raised to this. At the Mbatha kraal (132) a strict agnatic dogma was ex-
pounded: "The spirit of a woman does not exist'!" (awuko). To mention the affinal clan/n at a
SAC in the agnates’ kraal is a strict taboo (Za). The U's forbears would be irreparably offended.

Many informants are prepared to admit that the pers/ns of the following women may be men-
tioned at a SAC: (a) important 'dams’ whose Houses segmented off into powerful sections of the
lineage; (b) a female ancestor pointed out by a diviner as the cause of an illness; (c) "'a name
that is inserted" by way of precaution. Male informants hasten to add that the pers/n of
a female can never be uttered by itself in a ritual situation. It must be accompanied by the
pers/n of an agnatic male. Callaway's quotation from a prayer: ""Bring Muhayi, our mother,
and all our mothers who are in the ground, out of whom we have come" suggests that the Zulu
attitude in this respect has hardened.

While Zulu men treat the pers/n of a female forbear with some disdain, Zulu women are
handicapped by the general prohibition of using the pers/n of their H's ancestors. So strict is
the rule, that a Wi may not report (Hl) that she has seen one of her H's ancestors in a dream.
This holds even if the life of an inmate of the homestead depended on quick action, She must
keep silent and hope that the diviner will find out what is amiss and who is responsible.

However, under certain conditions a Wi's appeal to her H's ancestors is possible. (185):
"When the trouble is serious and concerns us women especially, e.g., in a long-delayed deliv-
ery, the H's princWi, or preferably the HM, walks into the cattle pen and calls out the H's ances-
tral names." She also suggests what steps will be taken to appease their wrath. In such an ex-
ceptional appeal the H's ancestors should be appealed to as a group with the clan/n. In other
words, the avoidance of the pers/ns is even then considered desirable. The women are, how-
ever, free to use the pet-names (Zz4dngelo) which the Ms of the ancestors concerned once
bestowed upon them. The power women possess of creating a certain name involves thus also
their power to use it ritually.

When a woman grows older and is past child-bearing, the strict avoidance of her H's ances-
tors in ritual is relaxed. For one thing, the woman hearing the genealogies and praises shouted
aloud on many occasions remembers them. In old age she may even have to assist the family
head in the recital of his own family tree. This, however, she may not do inside the hut, where
the meat is being dedicated, but only in the pen (Hl). In Chief Matholane Ndwandwe's case his
FM, Maqongela, might do this. This privilege is not a matter of age but also of rank. Since she
presides over the Great Hut she possesses tremendous ritual importance. Maria Ntshangase
(now Zulu) prays to a female ancestor of her H with a suspiratory prayer, short and simple:
"N.N., why can't you help me!"

Under certain conditions, a woman may appeal to her own ancestors or particular individu-
als among them. These conditions are (a) that she gets permission from, or at least previously
reports to, her H's ancestors - she does so by addressing them in the apse of her hut or Great
Hut -; (b) that she leaves her H's homestead and addresses her forbears outside of it in the
veld. They cannot be called to her H's home, since ''the two sets of ancestors would quarrel."

The occasions when a woman may appeal to her own ancestors are laid down by custom: in
personal troubles, or when she is sick or in labour. (187) is a lonely woman whose children
have left her. She appeals frequently to her own ancestors 'to bring them back’. When her child
is sick, however, her own ancestors are powerless; they can only help h e r. A Ch can only be
cured by its agnatic forbears, and to appeal to them on behalf of a woman who is still child-
bearing is the privilege of the HM or the H himself.

(177) is straightforward: "There is no prayer to the ancestors of the Wi, No help can be ex-
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pected from them because she has been 'brought over’, obtained for bride cattle which have
left her H's homestead and been received by her F's family (including their ancestors)." As
an afterthought she adds: "The Mkhize ancestors could help, if the bride-price has been fully
paid, but certainly not if part of it was still outstanding.' This remark illustrates the cattle-
bride-exchange logic which argues: payment is complete, there is no basis for further claims,
the pleased ancestors will render their assistance as reward for the fulfilment of obligations.
(cf. Law Case Nkandla 32/1929).

When a woman calls on her ancestors in sickness or personal trouble her invocation is
usually short and hurried. Her appeal does not stand comparison with the institutionalized man-
ner of her H's prayer to his ancestors. This must of course, have an effect on the confidence
with which these different prayers are offered. In such suspiratory prayers a woman uses the
pers/ns of her F or M, of her FF or FM respectively.

4. Family Tree

Individual C ase: Khanyiseni Khanyile (286)

He laughs when asked to give his family tr e e . He begins with Masekwana, whom he
calls GF at first; but he turns out to be GFFF; he begat Ntokotsha, who begat Bekeleni; he begat
Mhlahlo, who is informant's father, At first he says, he does not know anyone beyond Masekwa-
na. Q: Was there no one called Khanyile? Yes, he is a remote ancestor of Masekwana. Q: Is
he the clan founder ? No, Ngwane is, who begat Khanyile. Q: Why is the clan not called
after Ngwane? The correct clan-name is Khanyile-kaNgwane. The name Ngwane is not avoided.
Q: Are there any other Khanyile? No, all are of Ngwane. Yet there are some called Khanyile-
kaLanga-ongena-Ndlebe. I don't know when they branched off; it is a long time ago; they now
want to be considered a different clan; but they do not yet intermarry, not even among young
men is there a desire to do so!

Q: Is there any name avoided as Mnyamana is avoided among Buthelezi? No, not in the
Khanyile clan. We call Mandondo by name, he was the chief of the Khanyile and begat Ngoza.
He comes before Masekwana, and so does Langa. Mandondo was chief at the time of Shaka and he
and Ngoza were killed by Shaka. Kisi was the heir of Ngoza (his nKosana), he had a kraal near
Pjetermaritzburg. Kisi can be regarded as the F (notthe real F, but FBr) of Masekwana, and
Masekwana, although of the Great House, was not the heir,

He recites the family tree to his GSos (GChn) so that any who are bright may learn it, "I
also recite it when involved in an argument, e.g., a Mahayi person once claimed at court that
he was a Khanyile; but I proved to him that he was not of the same status as we, for his F was
a cook (ZNeceku), and my F an ZnDuna ; he went out to war while the cook stayed at home
cooking. Dinizulu then asked for my family tree and I recited it. I might also recite the family
tree in a law case over old bride-cattle claims, e.g., an Etiula claim."

" 1 also recite the family tree when I slaughter a beast (to ancestors); and while the beast is
being stabbed I recite the praises.' He gives praises of Mhlahlo (F), Bekeleni (GF), Ntokotsha
(GFT), but says only old people know Masekwana's praises. .

Mhlalo kaBekeleni (F). Dada bhula amanzi ngezimpiko. Mathanga adabula iziziba )
soMkhomazi  (Tiver). Nomabheshu agwanga etebhile njengenmtombi. Idada eliminza lingafi
likaBekeleni. Nhlama idliwa ngabade, abafishane bafe. uMngandent, noziyingili.
Bekeleni (FF), Mhlabisa ndlovu, sidunu singamakhowendlovu. Ndaba zafika kuqala
kuDlunguwana waseMbelebelent, uphuai oluhlanza amagawu namade namafishane. Gombela
kwelayizolo. Mdaka ungezukoma. Owadla teibaya.

Ntokotsha kaMasekwane (FFF). Wena kaSimangaguma lakwa dadewabo, uNxoshane
odle isibaya sikaBango, wazibangela wazibangela ukwaliwa ngabakwabo. Obestixokolo
singamatshe ombela. Ubeba simuke.x15*

He recites praises on the following occasions:
When he kills a beast: he faces the top of the kraal, where the cattle are gathered.
When departing for a raid, in the morning, the cattle are already out; he then stands
at the top of the pen, facing the gate across the empty pen.
At the wedding of his Da: "I recite ancestral praises esciGeawini ."
At Bringing Home of F: "I recite praises in mournful mood. There are no praises for
GMs!"
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He could mention his M, but not her In:l (she was Nosinqwazi Cebekhulu); he had to say,
Wena wa -FF's per s /n. And then he begins to recite his M's praises, when he is in great
difficulties, on the point of being killed (e.g., on battle field, when he sees many people dying
round him). "I would then also sing the Hymn of the Khanyile. " At slaughter for the ancestors
M's praises are not recited, although he may say: "I refer also to you Mother. I cannot re-
cite her praises since she is not a Khanyile. I was born in the Khanyile kraal, she came from
another one, that's why; avoiding her praises in F's kraal is a matter of Hl, The F's ancestors
are the great people in the homestead."

5. Praises

Praises are mainly used by agnatic descendants of the ancestors. It is the senior represen-
tative of the lineage, the head of the homestead, who addresses the forbears either as group
or as individuals., Chief Manyala Biyela, for instance, dispenses with a praiser and recites the
praises himself. His sons are better acquainted with them, partly "because he being nearer to
the ancestors has to avoid (HI) their names more!" When a kraalhead has no bard, he is often
assisted by his Sos and sometimes his aged M. (152): "The kraalhead recites the praises or he
appoints a brother (either older or younger) to do so, according to ability. Brs appoint one
another to act as reciters at their respective homes. After the death of the family head, it is
the heir of the Great House who utters the deceased's pers/n and his praises for the first time
at the Bringing Home. "

Frequently the praises are recited by a bard (ZmBongZ), any old man of the homestead in
the case of commoners. He could say the praises even if he were a clan-stranger (152). Good
memory is taken into consideration rather than position in the kinship structure, also length of
residence in the homestead and trustworthiness. In olden times every headman and chief had,
according to Krige (p. 340), his own bard, a professional man and specialist. There was a bard
at every military barracks and several bards at the royal homestead. A bard’s task was to re-
cite the praises of the ancestors of his master and at public occasions also those of important
visitors.

The last bard of any note was Cetshwayo's praiser Mahlangeni, a fine old man killed by
Zibhebhu at Mahlabathini in 1883 (S:34).

The praises of the king are recited for the first time immediately after the funeral of his
predecessor, the bard singing them in front of the warriors dispersing from the grave (Krige:
173). When Chief Gatsha Buthelezi's FBr, who had acted as his regent during the chief's minor-
ity, arrived at the young chief's singing and drinking party, he recited the praises of Gatsha's
F before he entered. (The chief took notice of it, but the crowd inside, not very much). The
king, or any of his agnates, have their praises recited (by anyone who knows) when entering a
homestead on a visit, e.g., when Clement Zulu, a younger Br of King Cyprian’'s visited a kraal
unannounced and was recognized an old man there recited the royal praises. There is, however,
an avoidance rule that the king's praises should not be recited in his absence. In reciting the
praises the bard strikes an upright attitude and utters the verses in a high-pitched, singing tone
with obvious signs of great concentration and tension.

Women have to act in a special manner, when their H's ancestral praises are sung in the
homestead. While the male agnates gather in the cattle pen, their wives have to retire into the
Great Hut, dressed in their best clothes and wearing their ornaments, and with their top-knots
freshly ochred. Complete silence is imposed upon them during the recital (Hl or Za). If they
have business out of doors, they must movs behind the huts, so that they cannot watch the pro-
ceedings in the pen and cannot be seen themselves.

The HM, the mother of the family head, his Brs and unmarried Das are under no such re-
striction. They move freely about the homestead. Women cannot utter the praises at least as
long as they are still child-bearing. (125) gives as reason: The pers/ns of HF and HFF, etc.
occur in them, and these names are avoided in daily life.

C. THE RELIGIOUS SIGNIFICANCE OF A SUBSTITUTE KINSHIP TERM
Certain Zulu kinship terms are associated with religious notions. For instance, a spirit
snake that appears in the homestead is referred to as uBabamkhulu (grandfather). When a
child cries on seeing it, it is told: ""Don't cry, it is uBabamkhulu!" Another k/t with religious
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connotation is Nkulunkulu, lit. the great-great-great-one. The term is used with various mean-
ings:
GGGPF, the lineage head of the fourth or fifth ascending generation;
the founder of the clan or tribe;
the person who divided a clan, tribe or lineage, i.e., split it off from the parent clan ac-
cording to accepted segmentation procedures.
Finally uNkulunkulu is applied to the first human being. As the chief is the uBaba of all his
men, so uNkulunkulu is the ancestor ofall men. The first woman is known to some Zulu
as ullkulunkulu too (cf. Genesis 5,2). Nkulunkulu in the first three of these meanings is
addressed in invocations and at sacrifices, since the pers/n concerned is remembered;
in the last meaning it is not. Common to all four forms is that a k/t is used where a
pers/n is respectfully avoided or not known.

The Zulu do not consider that mankind originated by sexual reproduction but by a process
resembling vegetative reproduction. There cccurred a hiving-off, a division from a pre-exist-
ent entity. This entity is either called uHlanga (reed-bed) or wumHlaba -(earth). The agent
responsible for the splitting off is wWkulunkulu: 'the Great-great-one created the nations out
of the reed' (Bleek: 2). wHlanga, also inHlanga, means '""(a) reed capable of stooling; (b)
lineage from which families break away and become independent; (c) original stock: this must
be nameless since various clans and tribes with different names have arisen from it and the
original stock cannot be identified with any of these.' With this would agree the fact, mentioned
by Callaway, that uHlanga is an avoidance term for the first man whose real pers/n was for-
gotten through being Hl'd. Possibly certain interdicts which Engelbrecht notes fit in here: The
reed plant is considered an object of respect; people are not allowed to strike one another with
reeds; the cutting of reed may be undertaken only at the command of the chief, who is the con-
troller of reed.

The other covering name of the first man, according to Callaway, iswmdlaba = earth. It
is the general collective name given to the ancestors as those dwelling in the earth. As such
they have power over life and death. This is well brought out in the phrase: 'he is made sick
by the earth', or 'he is summoned by the earth’' (i.e., he dies), The ancestors (= earth) also
have control over the good and bad fortune of their descendants. This is illustrated in the
phrase: Ngibhekwe ulNyanya (I have been regarded by Nyanya, i.e., I am fortunate). In this
*ullyanya is a Hlonipha synonym for uHlanga which as a name should be avoided. Callaway,
indeed, surmises that the words uHZlanga and umHlaba are personal names of some great ances-
tors, now forgotten, but formerly honoured for their great deeds.

Engelbrecht states that today oHlangeni refers to maize stalk and not reed: "As the maize
stalk produces cobs and then decays, so the cob produces the grains, The grains are the
olNkulunkulu of houses, i.e., the known founders of clans and tribes. ' Since their descend-
ants can be separated out, they are worshipped by those of their own families, uNkuZunkulu,
then, is conceived as the cob. As the originator of multiple descent lines, he belongs to all
clans and can have no clan name of his own, nor has he any family to which he belongs. In
other words, he does not fit into the unilineal descent scheme of the agnatic order of any par-
ticular Zulu lineage. He has no house or homestead in which he might receive sacrificial offer-
ings. Nobody kills a beast for wulNkulunkulu , for his praises are not known. He closely resembles
an ancestor for whom cattle are no longer slaughtered. Such an ancestor is said to have the
grasshoppers of the veld for his food. There is no one who claims: For my part, I am of the
house of wlkulunkulu.

But although Nkulunkulu cannot be identified by personal name, as an individual, his function
as splitter of families or clan segments is that of any Zulu lineage head, who divides his kin-
ship unit into Great House, Left House and Right House. He can therefore be classed with GGFs
and founders of clans and be known, like them, as an uVNkulunkulu . What he cannot do is to re-
spond to appeals, to receive the praises and sacrifices of a particular family or segment.

Boys learn early in life about this inaccessibility of uNkuZunkulu . They used to be sent by
their parents into the veld to go and call Nkulunkulu. They called and called without avail. He
does not answer and cannot answer. The boys shout louder until they are hoarse. When they
report their failure at home, they are told: 'He is a long way off', or 'It is now no matter'
since the boys had been sent away because the parents wanted to attend to private business. In



_77_

this manner the children come to realize that ulVkuZunkulu's name has no respect paid to it
(2Gama likaNkulunkulu alitHloniphekz).'lt is no more than the name of an old crone (is-
Alukazi) without power’, says one of Callaway's informants. It lacks the individualizing
quality of a personal name which gives it real power within the kinship group of its bearer.

As the name is not known, the person behind the kinship term uVkulunkulu remains himself
unknown. Callaway /1868: 10) thinks that many misunderstandings have arisen (among whites)
from the inquiry: uVkulunkulu ubani na? (Who or what is wVkulunkulu?) To the Zulu this
question must mean: 'What is his name ?' The Native cannot tell you this name, except it be
uHlanga, umHlaba, for which names uNkulunkulu is a substitute k/t, or descriptive terms
concerning his activities, viz., uMenai (Creator), uMvelinqangi (The first Emerger) and
umDabuko (The splitter off). All three terms can also be used of clan founders, chiefs, lineage
heads.

In comparison with the frequency with which the ancestral names of lineages and clans are
used by their descendants, and those of the royal clan by all members of the Zulu nation, e.g.,
in oaths, the name wNkulunkulu is very little used in ritual situations. uVkuZunkulu has no
power since he is a nameless being without the backing of a descendant kinship group. Although
referred to by all Zulu, wNkulunkuly is not worshipped by any (Callaway: 1868: 10, 43, TOff,
104, 148; Metnhof: 1912: 69; Baumann: 1940: 54.)

IX., ANALYSIS OF SPEECH AVOIDANCES

A. LINGUISTIC

1. Tribal and Female Hlonipha Language

The avoidance of the pers/n is elaborated in certain cases by the additional avoidance of the
root. This avoidance affects the language of the speaker, for words in which the root occurs
have to be replaced. Group names are free from this practice except where the individuality of
the referent is still clearly felt, e.g., if the clan name refers to a culture hero or a renowned
chief.

The assertion often made, e.g., by Wanger (1917: 142), that men do not observe
name and root avoidances is incorrect. Strict observance prescribes for them the avoidance of
the root of the pers/n of the WiM. The root of an outstanding lineage or clan ancestor is avoided
by all his descendants, whether male or female, e.g., that of Mnyamana Buthelezi, just as the
pers/n of the chief or king is (or was) avoided in the root by all his subjects. Wanger's conclu-
sion that the exclusive linguistic avoidances of women throw light upon their status, must in
consequence be rejected.

Complementary assertions are made by Eric Walker (1928: 118) on the authority of J.B.
Lindley, viz., (a) "Zulu women have a private language of about 5, 000 words"; (b) "The HI cus-
tom causes the vocabulary to increase continually' by the use of traditional substitutes and
the invention of new ones. However, the avoidance of roots does not result in the formation
of a separate language, and the increase in substitute words can never be greater than the cor-
responding increase in the population, since all substitute words must have a name referent.
Except for the name avoidances concerning tribal leaders and clan ancestors, of which an indi-
vidual can have only a few, an individual's Hl (= root substitute) vocabulary equals the
number of names of his avoided affines ti m e s the number of possible homonyms in the lan-
guage. How extensive a woman’s substitute vocabulary is depends greatly on the number of
avoided in-laws she has. Nor has a woman her substitute vocabulary in common with other wom-
en, unless they married into the same family, since the names of Hs, Sos-in-1 and Fs-in-1
most likely differ. Nor can the substitute words be called a private language since anyone’s
substitute words are known by his kinsmen and neighbours and these may indeed be called upon
to interpret the substitute words to outsiders.

In consequence Bryant (1949: 221) notes correctly that, since each woman avoids no more
than about half a dozen roots, the consequences are hardly noticeable in any particular woman's
speech, though the whole female aggregate is considerable. While this is true, a M of many
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married Das will have a language usage which outsiders may at first find difficult to understand,
since she has to avoid the roots of all her DasHs, not to mention her own H's, her HF's and
HFBrs' and perhaps even her own F's and FF's (Asmus: 212). Women married into the royal
family being subject to court etiquette in relation to a complex affinal lineage have to learn te
avoid more names and roots than commoners. Frazer has noted (1929: 258): "At the king's
kraal it is sometimes difficult to understand the speech of the royal wives as they avoid the
names (and words resembling them) of the king, his forefathers, his and their brothers back
for generations!"

European shopkeepers used to find it difficult to guess what women wanted, since the objects
they wished to buy might have names like their husbands! Another practical difficulty occurs in
school. The Bantu Teachers' Journal (Natal) some time ago noted that the teaching of Zulu to
small children was complicated by the fact that they had been taught by their mothers to avoid
certain words. On the whole intelligibility is not affected to a large extent. Frazer summed
up the position: "When to the tribal (chief's name) and national (king's name) taboos we add
the family taboos on the names of connexions by marriage... we can understand.. (that) the
Zulu language. .. almost presents the appearance of .. a double one; indeed for a multitude of
things it possesses three or four synonyms which, through the blending of tribes, are known all
over Zululand."

2. Name Avoidances and Special Vocabularies

Like other people the Zulu avoid in polite language the cruder expressions referring to phys-
iological processes like eating, defecating, mating, dying, and to a number of body organs and
their excretions. Apart from euphemisms which are used in this connection, we have sub
r 0 s a statements in Zulu in which certain unpleasant facts are expressed in acceptable terms.
Among special vocabularies may be included the ZsZPhico, the playful modification of ordinary
speech practised by children and the idiomatic expressions used in age-groups to mislead out-
siders with meanings unintelligible to the un-initiated. Finally there are the cases of profession-
al jargon especially of leeches and herbalists. They have developed cover terms either to keep
the clients in the dark or to mislead competitors. Gerstner illustrates this profusely.

Sociologically euphemisms, sub r o s a statements, secret languages and professional
jargon differ in several respects from the speech avoidances investigated. The cover terms
refer only incidentally to human referents and are not significant in setting the moral tone in
bi-polar relationships. They rather aim at maintaining solidarity within an association of age-
mates or craftsmen by means of a shared secret. Thirdly, the objects referred to have no
symbolical significance in the hierarchy of authorities which supports Zulu kinship and political
structure. Quite a number of expressions, however, belong to both phenomena. E.g., the ordi-
nary terms for 'to die’ (ukuFa, ukuBhubha)may not be used for 'fallen warrior' for whom *ukuSala
('to remain behind') is common, nor may the king's illness be referred to as ukuGula (to
be sick), but only as * ukuDunguzela (to ail, be out of sorts). Certain animals are so closely
associated with the human family, that the language used about them is practically HI: The nor-
mal expression for 'to be with young' (Mithi), or 'to give birth to' (ukuZala) may not be used
of a cat, or she will take offence and depart; the appropriate word is * ukuHlanza. I the red
ants with the painful bite are named ubuBhede they will invade the kraal, hence they are spoken
of as oMakotZ (brides) or abaYeni (grooms). The real name of the porcupine is ZNgungumbane:
to prevent it causing destruction in the gardens it is respectfully referred to as wnFazuna,
inKosana,  even ulNomKhubulwane (Princess of Heaven!)i.e., k/t and r/t are used to avoid
their proper names. A mouse to be used as bait in a trap for a wild cat is addressed by the Hl
term * umJonjo and others. If it were spoken to by its ordinary name as imPuku it would not
catch anything having been treated with contempt (Callaway: 1866: 3).

3. The Morphology of Avoidance Words _
The typical form of a boy's pers/n commences with So(shortfor YZse, father), e.g. Soma-

hashi (F-of-Horses) and for girls with No (short for ¥ina , mother), e.g. Nompi (M-of-War).
Names for males are formed from the present or perfect of the passive of the verb concerned,
e.g., Mzunywa (Mr.-Was-Surprised); for females names are derived from the perfect of the

neuter form of the verb, e.g., Zumekile (Miss-Surprised). It should also be remembered that
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in reference the pers/n carries the prefix u-, which is dropped in address.

In forming avoidance names, the Zulu follow what Krige (p. 30) calls universally accepted
rules of transformation without telling us what these are. Westermann is of the opinion that the
substitute vocabulary comprises nouns and verbs which are '’ structurally" Zulu, but it is un-
known where they originated. They are not artificial creations, but remnants of an obsolete
language, or borrowings from a neighbouring dialect. An example of a survival is given by
Werner. The amaMhala (?) had an ancestor uLanga. Hence they avoid ZLanga (sun) for which
they say * ¢sOtha. *16* She surmises that this is the word for sun in another language and
refers to Hehe 17Zowa 7iSota, ‘the sun sets'. Werner and Wanger incline to the view that the
substitute words are in the majority of cases either arbitrary inventions or derivatives from
Zulu.

There does exist a great number of traditional substitutes which are generally understood.
They have been collected in long lists by Colenso (1905: 40), Bryant (1905: 738-47) and by Doke
(1939: 344). In Doke and Vilakazi's Standard Dictionary they are indicated by an asterisk, a
practice which we have followed. Where a man's name is Sandla, for instance, a commonly
heard substitute for 7sAndla (hand) is * ZsAmukelo (the receiving thing). Apart from such
circumscriptions there are also cases of completely different terms, e.g., tnHl7aiyo and
* inKedama (heart).

At a first glance the following traditional methods of forming substitute words can be distin-
guished: (a) The substitute word is a synonym of the original and conveys the idea easily. E.g.,
if a man’s pers/n is uDinwa, his Wi, in order to avoid wkuDinwa (to be fed up) uses * uku-
Khathaza (to bore). (b) Substitution may be restricted to one sound. Women commonly prefer
the h sound and the frontal click; men choose the lateral click. A woman who must avoid
umBango (rivalry) alters it to *umHango,a man to * umXango. Where women would form * Zs2CZko
for ZsiVimbo (stopper), men might substitute with * ZsZXZko. (¢) Frequently the substitute
word is placed in the same noun class as the original word, i.e., it is treated grammatically
in the same way. E.g., a common substitute word for ukhuni (firewood) is * uThezo from
ukuTheza (to cut wood): it is in the 1 u - class like uKhunt .

Mncube has discussed in great detail the formation of Hl words. His findings are here sum-
marized and simplified: The words are formed by (a) the substitution of sounds, including eli-
sion; (b) deverbative ahd deideophonic substitutes are formed; (c) substitutes by nominal trans-
position or association occur; (d) substitutes may comprise words from other languages, with
no known connections, or unmeaning syllables.

B. THE SOCIOLOGICAL FUNCTION OF NAMING USAGE

1. Theories

Theories concerning primitive name avoidances have centred about (a) the sacredness of
names and (b) names as carriers of magical forces. Krige (p. 233), for instance, says that
the Zulu king's name is sacred, since - that is the only proof she offers - it is used in oaths.

But many other names are so used, viz., the name of F, eSi, HF, clan founder and royal an-
cestors. The theory would thus have to be reformulated: the names of certain persons in author-
ity are sacred. Sacredness in that sense is a structural reflexion, i.e., it is modifiable accord-
ing to changing social situations. It is no longer numinous, absolute. At any rate it is signifi-
cant that the most massive name avoidances centre in the family of orientation on F and M, and
in the family of procreation on HF and WiM, i.e., in the first ascending generation. Beyond it
avoidances become lax and the 'sacredness' of names evaporates.

The magical theory of names is expressed by Mncube: "To my mind the root of name avoid-
ances is closely linked with the desire to conceal the name in order to protect the soul." The
name implies the soul because it is viewed as potent. Words, names are avoided because they
are considered to be carriers of mystic power, force (Westermann). The impression which our
survey conveyed, certainly contradicts the magical view. Names function rather as counters
which are exchanged in a social situation or as tools with which in a setting certain intentions
are expressed. Undoubtedly the magical theory has been overdone. Indeed, Colenso (1874: 192)
points out that it was a missionary who interpreted Langalibalele's name on the mystical as-
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sumption as: 'He who has power to scorch the earth and deprive it of its power to yield bread
for man and beast. '""The more authentic explanation of a native, viz., Baso, chief Putini’'s son,
was much more sober: 'Langalibalele’s original name was uMthethwa and was changed to '"The-
Sun-is-Glaring" because the sun was very parching during the year in which he succeeded his
brother Dhlomo! '’

2. The Function of the Personal Name

The In: 1 is used in the family of orientation, i.e., by the parents, grandparents and age-
mates of a person before his puberty. Subsidiary names (In: 2-4) are of little importance at
this stage. Between puberty and marriage a multiplicity of names reflects the unfolding of the
social personality. The youth name symbolizes the love element and anticipates the founding of
a family of procreation; the regimental name symbolizes the tribal system which the youth is
henceforth to serve. In the family of procreation the H's pers/n is avoided by his Wis and Chn,
as well as by his age-mates and all his juniors. His parents and all seniors, however, do not
avoid it: he has not changed his status with regard to them, The Wi's pers/n is likewise avoided
by her Chn and juniors, but in relation to her husband her status is that of a child and hence he
uses her pers/n. A third stage is reached with the death of the bearer of the pers/n. After a
comparatively short latent period, the pers/n of the deceased, if he was the founder of a family,
is ritually used in prayers and praises, in genealogies and oaths mainly by his descendants who
avoided it while he was alive. A woman's pers/n is not used in oaths or prayers unless her
rank in the family of procreation makes her set up a significant segment in the lineage. The
pers/n has lastly significance also in the political sphere. The chief uses a man's pers/n
throughout his life, but has, of course, no occasion to use it ritually when his subject has died.
A commoner, on the other hand, uses the king's name ritually in oaths during the king's life-
time and after his death,

The suitability of the pers/n for ritual use seems to be based on four factors:

a. The ritual significance of a man's name is linked with the necessity to identify him.
Throughout a person's life his pers/n is used by parents and chief for purposes of identifi-
cation. After his death, when he joins his forbears, his descendants are placed in the position

to have to single him out from among the group of ancestors. Ancestors are rarely addressed

by their clan name - whenever it is used the speaker's father is meant - but rather by enumer-
ation of personal names in family tree and praises, although a rank term, amakhos? , Lords!

is customary in prayers. Since the ancestors are addressed by their descendants only - it is

Za for non-members to do so -, there is no need for the naming of the group, but individuals
within it need to be identified.

b. The normal direction of the personal name's use is dowmards; its

upward use is a ritual tnversion.

The address direction of the pers/n is from superordinate to subordinate status: parents-
children, husband-wife, chief-commoner. The supercrdinate status in fact functions as the
giver of individual names (Parents: In: 1; Husband: In:3; Chief: In: 2). The use of the pers/n
upward in the social scale is avoided and interpreted as upsetting the social order. In the fourth
relationship, however, in which the personal name is employed, i.e., between (dead) ancestor
and (living) descendant, the position is reversed: it is the subordinate status which uses the
pers/n of the superordinate. In this reversal of the naming direction rests a great deal of the
ritual significance of the practice of prayer to the ancestors.

e. The avoidance of the personal name is unnecessary in the

absence of the referent, the bearer of the name.

This is especially evident as regards the in-laws. A man uses his Wi's F's name in his

absence and legitimately in the teknonymy name for his Wi; he avoids his F-in-1's pers/n in his
presence. A Wi avoids the pers/n of both her parents-in-law, but since she lives and works in
the almost continuous presence of her mother-in-law the avoidance concerning her name is al-
ways observed, while that concerning her HF's name is disregarded in his absence. Death is,

of course, the great creator of absences. Hence after a kraalhead's death his pers/n is no longer
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avoided. In the royal family this rule is elaborated somewhat: '"Upon the death of a royal
personage, it is made the law, by way of showing respect to the memory of the deceased, that
no one shall pronounce his name. ... during the life time of his successor as perpetual chief
mourner. Thus as long as Shaka reigned. .. it was death to mention uNandi, his mother!" (Lu-
cas}).

d. The personal name is a means to secure a person's influence beyond death.

The use of the pers/n of a deceased by his descendants is technically a breach of a name
avoidance which they observed throughout his life time. Its ritual effectiveness lies in the fact
that by means of it the influence of the bearer is extended beyond his physical existence. The
name is appealed to for help and condemned for failure to help; inexplicable events, such as
luck and ill-luck, are ascribed to the name of an agnatic ascendant so that its bearer is conceiv-
ed of as their originator from beyond, and the name appears to be equipped with the power of
willing and acting. The power that determines human fate from beyond is no mystery to the
Zulu if it can be identified with the pers/n of an agnatic ascendant, Such identification sets the
mind at rest,

3. The Group Names

with the exception of Gr:2 are used in an upward direction between affines, e.g., between
children-in-law and parents-in-law and between wife and husband. They are used reciprocally
between affinal collaterals and strangers. The naming of an individual with his group name is
honorary in intention. It increases, as it were, the social distance by multiplying the social
referents. Gr: 1 and Gr: 2 seem thus to perform some of the functions of the polite plural in
many European languages (cf. Behagel, Cassirer, Whorf). But they go beyond it by identifying
an individual with social entities which surpass him in social range and historical depth. In
many instances the change from unmarried to married status involves the replacement of an
individual name by a group name, e.g., among cross-cousins, affinal collaterals, affines of
the first ascending generation (of opposite sex). It is marriage then which makes a consanguin-
eous kin outside the co-residential limits eligible for identification with his clan.

Gr: 1 may not be used in an upward direction in the nuclear family and in the tribe, i.e., a
F cannot be addressed with his clan name by his Chn, nor the chief with his by his subjects. The
avoidance is linked with the fact that the kraalhead and the chief represent their respective
groups., Kohler says: "The clan name really belongs to 'the head' only," and (103) stresses the
agnatic aspect: "The clan name with u-prefix can only refer to a man."

4. Kinship Terms

With regard to kinship terms our survey reveals certain bases upon which their classifica-
tory extension within consanguineous kin occurs. Malinowski (Parenthood) and Radcliffe-Brown
(1950: 9,23) have given currency to the view that classificatory extensions express the potential
identity of social position of the several referents, e.g., ot siblings of like sex, as well as
similarity of kinship attitudes and conduct expectations of an original referent and his substi-
tute. But our survey reveals that grouping together is the important thing, not substitution
(Hocart: 173-9). Mere proximity in the social structure, even where substitution of function is
impossible leads to classificatory identification, e.g., HF and HM are both called wnZalz,

HMBr and HMBrWi are bracketed as MameZala, the loan-word Szbalz is used for BrWiSi and
BrWiBr and wunlame for SiHBr and SiHSi. Another important reason for classifying people togeth-
er is that of honouring them. Thus uBaba 1is not only applied to FBr as the substitution theory de-
mands but also to FSi and to other women in authoritative positions, especially in the royal
family, i.e., F's princWi, all Ms, HM and HFW+ (391, Magogo, 387). In this way even a child
can be addressed as Baba (Colenso, F.E.: 1885: II, 71).

Classificatory identification has further implications: The fact that a GM calls her SoSo
mYeniwami and a GF his SoDa mLobokaziwami cannot be explained by the substitution theory.
The great difference in age makes real substitution impossible. The same factor enters, of
course, in the custom of a Wi calling her HBr mYeniwami although in the same breath she may
also call him mFowami, i.e,, H and Br together! Since a H cannot be a Br and a GSo not a
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bridegroom the classificatory identification seems to be playful in nature. Nor must it be over-
looked that certain kinship terms are definitely avoided. The chief is not called Baba by his Ch,
a Wi will not call her H mYeniwami, a H shrinks from addressing his Wi as Mkamz. The rea-

sons may be sexual in the latter and non-sexual in the former instance, but the crux of the mat-
ter is that some kinship terms are in certain social situations considered incompatible with the

appropriate respect attitude!

5. Rank Terms

The inadequacy of the system of kinship terms to exhaust the complexities and diversities of
social relations and situations is shown in the considerable use that is made in Zulu of rank
terms. By means of rank terms elder Br and elder Si are singled out among siblings, and Wis
presiding over the different Houses from their co-Wis, Kraalhead and tribal leader are un-
mistakably identified by means of them, While kinship terms have a tendency to extension,
rank terms on the contrary, tend to be restricted in their application. Avoidances concerning
them are in consequence particularly strict. Rank terms are critical terms for purposes of
recognizing authority. There can be only one wmVumzane in the kraal, and only one ZnKosz in
the country. Rank terms express thus the sociological tendency of securing a monopoly of cer-
tain social positions, concerning which even the merest suggestion of substitution is abhorred.

6. Other Aspects of Naming

Because anthropologists have considered kinship terms the only tools of structural analysis,
they have overlooked certain aspects of naming. In the family of procreation husband and wife
occupy nodal positions. They join two families of affines. The multiplicity of names which they
may use of and to each other expresses the principles of affinity, ascent and descent singly and
in permutations, The names with which a Wi is addressed in her H's kraal recognize her (a) as
a member of her clan which in itself has no claim to be recognized there; (b) as the link between
her So and her F by means of the teknonymy names; and (c) as an individual in her own right,
as the use of individual names suggests. In short, the ingrafting of a woman in her H's lineage
creates a multiplicity of social relations which is recognized in a variety of names, most of
which positively express respect for her. Since the H represents the continuous stream of ag-
natic descent, his names are less numerous and varied. It should be noted that the name avoid-
ances in the family of procreation show greater differentiation than in the family of orientation.
They illustrate that the relations between affines are less compact than between cognates and
allow of greater variety of interpretation.

7. Inversion

Naming is subject to the principle of inversion which is also observed in ritual avoidance
action. What is meant by inversion is best shown in examples. While a commoner's pers/n is
avoided in his family, a chief's is not avoided in his tribe: it may be used in reference and in
oaths. (103) suggests that since most chiefs are descended from a few clans, the need for iden-
tification is pressing. But the social need for contrasts in behaviour is behind the inversion.
(393) said decisively: "A king's pers/n is not avoided except by his Wis and Chn!" For this
reason he objected to the avoidance name for his chief Gatsha, viz., * {Phaauka, "for there is
no difference in this between king and chiefs!" A further inversion occurs as regards the avoid-
ance of the root. If a commoner bears the name of an object, e.g., wumkhonto, Mr. Spear, his
Wis (in reference) give him another name, say, * uMpZkathi, since they and their Das-in-1
avoid the root. In the case of chiefs the tendency is for the object to be given a new name. A
chief called MaHashi (Mr. Horse) was the cause of the animal being called *ZPele in his tribe,
a practice continued after his death. Among the Buthelezi a branch (ZGatsha) is now called
* {Phuzi. This is plainly not a case of sacred name with chiefs and profane name with com~-
moners. The sociological situation enforces the practice. In a commoner's case only Wis and
Das-in-1 are involved and it cannot be expected that other people interest themselves in the root.
In the case of royalty the whole tribe is involved and a new term for the object after which the
chief is called becomes a general necessity *17*.

A third instance of inversion is that while in a commoner’'s family the Chn must not address
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their F by his clan name, in the royal family they do. Again, while strangers address a commoner
by his clan name, subjects never address the king by his clan name. The Zulu explanation

sounds tautologous: "The king’s clan name is not used by his subjects because the Zulu as a

people respectfully avoid the whole royal clan.' It looks as if the naming practices in the two
situations differ because they cannot be allowed to be alike. If both commoners and king were
honoured in the same way, where would the distinction between them be? Since children do not
address the family head by either his In: 1 or his Gr: 1 nor do his subjects address a chief by

his In: 1 or his Gr: 1, family heads and chiefs resemble in this respect ulVkulunkulu the first
man or, as some have it, God, whose individual and group names are not used by Man and, in
fact, are unknown *18%,

A fourth instance of inversion occurs at the accession of a new ruler. A.Smith (p. 84) gives
two examples: (i) After Nandi's death Shaka, her son, ordered that the word ulNandi (sweetness)
should be replaced by * umTotZ.Dingane, out of opposition to Shaka, re-admitted nandi "and now
the men commonly say nandi, but the women usually mtotZ." (ii) When Shaka's mother was
reported pregnant, Mudli, SenzangaKhona's FBr and regent, denied the charge and called 'it’
an intestinal beetle (£SZaka). When born the child was thus called, On becoming king Shaka
ordered that henceforth the beetle be called * ZShuda (Fynn: 16).

8. Selection of Names

The variety of names, individual and group, kinship and rank terms, yields the possibility
of selection. For the modification of the general avoidance rules there is a scale of detailed
variations which may be handled according to the feeling tone of the partners in the naming sit-
uation and the intentions to be conveyed by the speaker. Naming is not stereotype as the exten-
sion theory makes one believe, but allows of the expression of individual states of mind within
the structural framework. For a detailed study of the selection practised with the individual
names we may distinguish the following types of conduct: (a) Conduct in which the speaker
establishes by means of the appropriate name usage a favourable relation with the person ad-
dressed. This is possible on various levels, that of intimacy, normalcy, respect and ritual
solemnity. (b) Conduct which results in unfavourable relations between the speaker and the
person addressed occurs on the levels of inadvertent violation of the naming rules, or as a
manifestation of ill-will, of disrespect or formal rupture. For instance while a woman may use
the youth name of her lover normally before her wedding, after it the youth name is appropriate
only in intimate contact. In old age it becomes an expression of solemn and serene reminis-
cence, Its proper ritual use is at the Betrothal, Concerning the negative side of the scale, the
inadvertent use by the bride of her HF's pers/n is simply corrected. Somewhat later her use of
the name acquires the significance of a manifestation of evil intentions and she is consequently
warned. If the name is deliberately used to provoke and annoy, it is a definite sign of the woman's
disrespect for her husband's father and results in her being fined. K a woman is maltreated,
however, she may use her HF's name in public to draw attention to the treatment she receives
and as a formal notice that she intends to quit. Whenever a name avoidance is violated the Zulu
are therefore bent on establishing motive and intention, a fact quite imcompatible with the
sacred name or the automatic extension theory. Whorf's dictum that language belongs to the
background phenomena of culture is certainly not true for names. They have an immense prac-
tical significance and are handled consciously and deliberately as indices of attitudes in the
most varied situations.

9. The intensity of naming avoidances

can be measured by the number and complexity of the avoidances involved. For instance in
the agnatic group the avoidance of the pers/n of the proximate ascending generation is more
intense than that of the alternate, i.e., second ascending generation and centres more in the
male than the female members. While "mothers" are avoided in their pers/ns mainly, and
"fathers' in their personal and group names, a FF when dead may be appealed to by his pers/n.
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Between affines the most intense avoidances centre in HF and WiM but do not seem to go much
beyond their generation. Whereas avoidances between the generations among agnates centre
round the group names (Gr: 1/2), they centre on the pers/n among affines and this to such an
extent, that the root is involved as well (H, HF, WiM). Nadel in Radcliffe-Brown (1950:352-5)
speaks of the intensification of an attitude through sex contrast, in reviewing the attitudes of
Ego towards F and F8i, M and MBr. Concerning a person's F and HF, M and WiM an intensi-
fication of the attitude of respect takes place also, but cannot be due to sex contrast. Here
the relation becomes qualified by marriage to the affine's child.

10. The degree of consciousness

with which the system of names is handled is shown in the fact that there are recognized
processes of rectifying a breach of name avoidances. Insistence on the proper usage is the
method employed towards brides who have not yet adjusted to the avoidances of their in-laws.
Educational correction, by ‘way of warning, scolding and beating is used towards children and
brides who are slow to learn. Compensation is demanded mainly from the bride's people for
her lapses if these reveal truculence. The fact that fines may be claimed reveals that name
usage has a jural aspect, i.e., it indicates obligations of the lower and responsibilities of the
higher status concerned. Ritual cleansing of the offender is demanded mainly if the avoidance
violated is that of a parent-in-law's name. This shows that breaches of name usage between
affines have ritual significance.

One of the traditional misunderstandings concerning Hl restricts it to linguistic avoidances.
Our Tables have shown that there are many avoidance actions. For each relationship in which
they occur a brief introduction will give the background to the statuses linked. The listing of
the avoidances will be accompanied by reference to Zulu explanations and comments. Finally,
an analysis will attempt to prove that avoidance in action forms a system of communication
which partly differs from, and partly resembles, language.
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CHAPTER TWO: HLONIPHA OF ACTION

I, PARENTS AND CHILDREN

A. SOCIOLOGICAL SETTING

1. The sociological setting between F and Chn

The physiological 1ink between F and Ch is of cultural significance mainly in
cases of illegitimacy, when the progenitor is unknown or when he contests his responsibility
in court. Generally speaking a Ch belongs to the p ater (sociological father) who paid the
bride-price for the child's M. If no bride-price was paid a Ch belongs to its MF's family.

The emotional bond between F and Ch is not very strong among the Zulu; the Ch
grows up in its M's hut. However, a Ch shows feelings of respect, even fear towards its F,
Strict obedience and the acceptance of the F's authority are expected of each Ch.

AF teache s his Sos all about animal husbandry. He instructs them in the proper con-
duct towards age-mates, women, chief and councillors. A craftsman introduces his Sos to the
skills and secrets of his craft.

A girl is not taught directly by her ¥, but he shows considerable interest in her approxima-
tion to the ideal of a <Ntombazana imPela (perfect girl).

A F is thus engaged with inculcating in his Chn the values of Zulu culture. He is also the
disciplinarian who punishes the Chn for breaches of conduct norms.

Inthe economic sphere the F acts as entrepreneur of the family. He thus con-
trols also his Chn's activities. His Chn's earnings should be surrendered to him unless they
live apart. On the other hand a F is responsible for the bride-price for his eSo's first Wi. He
should supply his married Da with a milch cow.

The Fisthelegal guardian of his Ch. He is responsible for the fines which his
married Da incurs. The F's legal relations to his Sos are determined by the necessity of mak-
ing arrangements for his succession and the distribution of the inheritance. The private be-
longings of the F are not inheritable, They are destroyed at his death or buried with him. Very
valuable objects may, after a latent period, be passed on to his Sos but not without recondition-
ing, e.g., a spear is re-hafted,

Ritually the F is supreme. Only he may address the ancestors; he selects the sacri-
ficial beast, he acts as family priest at a wedding and at the First Fruits. He is concerned
with the rites of passage of his Chn. His personal name may not be uttered by his Wis or Chn in
his life time, but is revived after his death to serve as a name to call him by.

2. The Relations between M and Chn

The excessive stress placed on the F’'s authority in the patrilineal system of the Zulu does
not reduce the importance of the personal bond between M and Chn.

The emotional 1ink between M and Ch is very intimate. It is based on close phys-
ical contact during the suckling period and the prolonged carrying of the infant by the M. The
M is expected to be gentle and is loved.

Early intimacy is strengthened intheeducational relationship between M
and Ch. Furthermore, the M acts as go-between between Ch and F. The M trains her Das in
domestic and agricultural duties. She prepares them for marriage, both in domestic skills and
in the more recondite art of managing a husband. A woman gives marriage advice to her So
even, and helps in selecting a partner for him.

Economically the M presides over the household of her hut, an establishment with
its own grain pit, granaries, fields, beer and food kitchen, with defined claims to certain por-
tions of a beast slaughtered, with cattle allocated for milking, etc, Within this unit the M is the
dispenser of food. Her Chn are expected to help her in the production of crops and the prepara-
tion of food. The M's private property may not amount to much, but it is inheritable by Sos and
Das mainly, the former getting any livestock, the latter pots,pans, medicines.

The Chn's position in succession, descent and inheritance is determined by their M’s rank
(Great House, Left House, etc.). For each Ch his link with the M’s lineage is important, not
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only for purposes of forbidden degrees, but also as a possible refuge, when friction within the
agnatic lineage has arisen. A woman often presides over her married So's homestead, when he
has left his F's establishment, and a chief’s widow always holds a formidable position in the
councils of her So, her H's successor. .

The foregoing functions are focussed in the important ritual functions whicha M
performs for her Chn. She participates actively in the rites of passage of her Das but not at the
wedding. She inculcates in Chn the mystical sanctions which support such a conduct system as
that of wkuHlonipha and wkuZila.

When Holleman. (1952: 63) says of the Shona that '"the structural element is absent in the re-
lationship between M and Ch'' the same cannot be said of the corresponding Zulu relationship.
The structural significance of the F's and the M's positions differ: a F's position secures the
continuity of the lineage; the M's significance lies in the fact that she presides over a family
segment. The solidarity of full siblings is well expressed in the phrase ‘from the same womb'.

B. RESPECTFUL RESTRAINTS IN PARENT-CHILD RELATIONSHIP

1. Reserved Area

The position of the F is acknowledged in recognizing certain parts of hut and homestead as
specifically his. Infants are prevented from entering the F’s side of the hut or from sitting
where he sleeps. The avoidance refers first of all to the F's Residence. In the M's family hut
the Ch, according to some, may go anywhere, according to others it can enter on the male side
only if sent on an errand but often on condition that it moves about on its knees. A Ch may, of
course, be called to the male side by its F.

Chn may not approach their F or peep at him through the door of the hut whilst he is eating.
They are excluded from the Great Hut when he is eating-SM, but a F may call his Chn to finish
off his left-overs.

Chn, especially Sos, may not touch or use their F's belongings, viz., his head-rest, stool,
sleeping and sitting mats; his coat, goat-skin, head-ring; his weapons, knives and sticks. It is
specially enjoined upon a Ch not to touch the F's eating utensils, such as spoons, (kept in a
grass case umGodlo) *19*, plate and pots.

In strict families Chn may not eat with their M's spoon either, nor may a Ch use his F's
eating mat or meat tray. All left-overs a Ch eats must first be placed in his own vessel.

Boys should not urinate where their F passes water above the homestead; they must frequent
a place below the kraal (Bryant: 1949: 516),

Chn should not walk over their F's grave, At the Mbatha kraal GChn were allowed to do so,
but (247) thought not even they should do it.

2. Sexual Restraints

Chn are warned against seeing their parents' nakedness (private parts). This is a Hl
rather than a Za, since it seems to imply an incursion into the parents’ privacy. The rule is
extended to any adults. Exposure during bathing is considered a matter of course.

Adolescents may not approach members of the other sex with serious intentions without
their parents' permission, Ndesheni Zulu: "When I dress for visiting a girl, I go behind the hut
so that my F (Mnyayiza) will not see me (Hl), or I will be considered an impolite, ill-man-
nered son". In the past, youths did not use a love-philtre unless a bull had been killed for them
by their F (Colenso: 1905: wn-Phanda~ze-wule).

Girls should not have a child while still living at their F's homestead and under his tutelage.

A Zulu may not have sex relations with or marry a classificatory F or M. Many informants
subsume this under Za rather than Hl, since it is viewed as equivalent to incest or adultery.

3. Speech and Gestures
Hl avoidances are plentiful; violation of norms show disrespect,
In general Chn should not speak when they are with their parents in the same hut unless they

are being addressed. They should not remain in a hut where the parents wish to discuss a serious
matter, or hang about a hut in which adults are busy attending to affairs.
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Shouting by Chn indoors is frowned upon. Chn should not be noisy; they must not call others
across the homestead (139).

A Ch should not grumble, argue or pass remarks when given an order by its parents. For a
child to urge its parents to do something which they dislike doing is considered disrespectful.

The use by the Chn of the F's (and M's) pers/n is countered by the threat of educational and
mystical sanctions.

The use of vulgar speech, bad language, even useless chatter in the presence of the F, and
also the M, is prohibited.

Gifts from the parents should be received by a Ch with both hands cupped (ukukhangeza).
In shaking his parents’ hands, the child should support his right arm with the left. The rule is
extended to any adult,

Spitting in front of parents (and adults) is interdicted.

To strike the F, even in fun, is taken as a serious offence.

It is unbecoming to sit before one's parents in special postures, e.g., girls with legs apart.

A boy must avoid responding to his F's call with we or ya; he should use the polite form:
Yebo, Baba!

Serious offences in expressive conduct are: to pass in front of F (van Warmelo: 1938: 16-8),
to step over the F's legs, to pour water on one's F; '"to stand over" F or M, to leap over him,
throwing one's shadow over them, This latter action is aggravated if accompanied by a brood-
ing silence which signifies to the Zulu evil intentions.

No So, even after his marriage, should approach his F directly in any serious business. He
should use a go-between, preferably his M or FSi. This rule is especially important as
regards marriage plans.

A grown-up So, living at his F's homestead, should not beat his Chn before his ¥, Nor
should he punish his Wi in her F-in-1's presence,

Girls should not gaze at F, at adults in general, at persons in authority; they should lower
their eyes.

Girls are specially warned against the use of bad language in parents’ hearing.

Their tendency to giggle when talking with F, or old people, is deemed disrespectful,

Playing and fighting in the presence of the parents is objected to. Serious educational and
magical threats are uttered concerning this failing.

4. Food

Food should never be taken by Chn without parental permission, At least the M's (or eSi's)
consent should be obtained before commencing to eat. A dutiful So will not even ask his M when
the food will be ready, since she knows the time of meals.

Chn show disrespect if they eat before, i.e., in advance of the F, or while he is having his
meal. Chn's time is after him, and in M's hut,

A Ch should not drink before his F, i.e. he must not sip beer by stealth, when sent by his
F to fetch a pot of beer, At a party a Da of the kraalhead takes the pot(s) from the beer kitchen
to the F's residence, After removing the froth, she tastes the beer on her F's explicit
instructions, before she offers the pot to him. Traditionally (Colenso; 1855:103) this is said to
show that the liquor has no poisonous matter in it, but tasting is a ritual occurring at the
slaughter of a beast and First Fruits without such an implication,

Hands and face must be washed before and after a meal (Hl). This action which is never for-
gotten, has the feel of being ritual rather than hygienic. The spoon must not be left standing
upright in the porridge.

A So must not use a spoon when eating soup or SM, if his parents, especially his F, are
present, even if the So be a greyhead. This is an important custom (¢Stko elikhulu) (Za/Hl).
The eSo may have his own spoon and plate and may on no account use his F's plate or spoon (231),

Food left over by the F may not be eaten by the Chn, boys and girls, unless on his orders.
In the case of left-over curds, special precautions, classed as Hl, must be taken. The SM must
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be transferred from the F's pot into another dish, from which alone the Ch may eat it. He can-
not use a spoon, 'because the F already used a spoon on the SM'. He must take the SM out of
the vessel with one hand and take it to the mouth with the other. This rule applies in particular
to the eSo, the future heir, even when he is full-grown. '"SM must not be eaten by anyone in the
F's presence', is a strict formulation of this Hl rule.

For a So to kill a beast without his F's consent is a sign of disrespect.

No Ch should approach the apse, when food is stored there, without an order from its par-
ents.

(107):Chn normally eat food in their M's hut. They are also given food in other family huts of
the homestead, except where the co-Wi concerned is selfish. There is no rule that food should
not be given to a co-Wi's child, or avoided in a household not one's own. Rather the opposite!

To review the working of these manifold rules we shall briefly describe two special cases.
(372): When a So enters his F's hut he does not sit on mat or stool but on the bare floor lest he
is chased out of the homestead or fined a goat or cow as determined by his F. If a So sits on .
his F's mat in his F's Residence, he indicates that he could have relations with FWi (ukuPhinga,
ukuFeba ). For he assumes both the F's authority over his Chn and his relation to his Wis,

The offence would not be so great in the case of a stranger who belongs to the F's age-group.

Ndesheni Zulu (139): "I cannot sit on a mat which either my F or M uses. A dangerous thing
might befall me. My M's menstrual blood is on these mats, even on my F's mat, since she
sleeps with him on it."

The avoidances with regard to a M are, of course, far more lenient, especially with regard
to food and eating utensils, but also concerning the reserved area (Chn may go anywhere in
their M's hut), speech and gestures. (139): "In my F's presence, I may not sit like a girl, with
legs turned sideways, but in his absence, and before my M, I may sit in any way I like,"

A So HI his F also in food production. If he kills a bird or game, he must take it to his F
who distributes the portions. Of a bird the F eats the body and the herdboy gets the head A So
may not eat without having been given his share by his F. This rule applies (s ¢ i 1. in theory)
to all edible things: If a girl reaps a crop or acquires any food, she must present it to her F
through her M. Any So or Da not observing this rule acquires a bad reputation. A child obser-
ving this rule is called ZsZLomo (good, dutiful).

Magogo Zulu describes the Hl observed by the royal Chn thus:

As to the Reserved Area 'the Ms told their Chn: Don't go near the king, don't stand in the
vicinity of the king's residence. The Chn were shooed away by servants, or even thrashed for
a violation. The royal Chn sometimes raided strawberry beds in the king's garden: they were
punished not for stealing but for coming too near the king! They might also be thrashed for
touching the king's clothes, "

Concerning speech '"the royal Chn were not allowed to stand before the king: this shows
disrespect, and amounts to a reduction of his dignity. They had to bend or kneel, In the case
of an adult standing over the king, it amounts to a magical weighing down (ukwEleka,
ukwEngama).” Cyprian's So, about 3-4 years, knelt when reporting to one of his FSis. Gatsha
Buthelezi's Da, 2 years of age, does much of the Hl of action perfectly. At Mbatha's kraal, a
boy of about 8, being called by his F, knelt about 5 paces from him,

"In the king's house his Chn move about on their knees even in his absence." Magogo in
doing the cooking, had to support herself on her knuckies; she bears the callouses to this day!

"Chn have to salute the king on first catching sight of him; girls and small boys with
Ndabezitha, big boys with Bayede. They must express their loyalty, ukuKhulekela. Chn
must lower their eyelids when the king addresses them."

With regard to food, the Princess said: ""Any food left over by the king is eaten by his
attendant(s). They must take the food out of the king's vessels (from which they may never eat)
and put it into their own, from which alone they may eat, or pass it on to other courtiers, even
the king's Chn, but never to the king's Wis or his seniors, A royal child that gets hold of the
king's spoon would be beaten within an inch of his life! "
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C. SANCTIONS

In Hl of action between Chn and parents, two types of sanctions can be distinguished (cf.Table I):

1. Educational sanctions assume the form of comment that the non-observance of a partic-
ular avoidance is a breach of custom or of the proper respect due to a person of superordina-
tion (Speech:-Food:1), The violation of a number of restraint rules (RA:2-RA:3~Sp:5-Sp:11) is
said to indicate the child's disrespect or bad manners or patent disobedience (Sp:11/13). This
view is taken most severely with regard to the So's eating his F's SM without permission. This
in Zulu eyes is tantamount to rebellion against the F's authority (Food: 7).

Educational measures proper fall, first of all, into the linguistic field: (a) appeals, recom-
mendations, advice are supplemented by (b) scoldings, warnings, *20* specially recorded by
me for RA:2/3, although they also occur for all the stricter rules; and (c) the use of adjectival
verdicts such as 'unseemly, ill-mannered, disobedient, disrespectful, boastful, conceited',
The frequent use of these linguistic expressions ensures a certain amount of conformity.

In quite a number of cases corporal punishment is recorded. An informant was given a blow
on the face by his GF when he approached his F at mealtime. Corporal punishment takes the
form of a beating or whipping with a thong or sjambok (RA:1, 2, 3; Sp:5). Beating is a common
punishment for the use of the F's utensils, and when a Ch accepts a gift from his seniors with-
out cupping his hands.

Punishment for girls is less severe than that for boys, the fact that the F inflicts it may
have something to do with this. Girls who talk too much or too loudly, or who use vulgar lan-
guage may be driven temporarily out of sight of the offended parent, whereas boys may receive
a beating, Indeed it is asserted that obscene talk from an adult son merely, not to mention
eating SM with his F's spoon, may lead to his being 'done away with'. Educational punishments
thus pass over into proto-legal punishments, viz,, banishment and execution. The rule about
the spoon is so critical that a So fears the F's spoon.

In a special position are the sanctions against illegitimate pregnancy. T'hey consist partly in
the social consequences for the girl: she falls into disgrace with her age-mates; she may be
forced by her ¥ to marry a H of low standing. Physical control reinforces the many linguistic
checks (such as warnings by the M and GM mainly, but also by her age-mates), A M periodically
inspects the hymen of a marriageable Da. There is a double legal sanction: the girl's F claims
damages for seduction from the male culprit, and the chief may fine the F for allowing his Da
to conceive in the parental homestead. There is also a ritual sanction. The girl concerned
defiles her F's homestead and has to undergo a cleansing. Critical prohibitions are thus
enforced by a multiplicity of sanctions ranging from educational v i a social and legal sanctions
to magical ones.

2. Magical sanctions: Under magical (or mystical) sanctions belong irrational analogies
e.g., "Your Chn will do like you'" (Sp: 3), i.e., an offence will be imitated by the offender’'s
Chn! Or it is said a Ch may not see his parents eat as they in turn may not see their ancestors
eat the sacrificial meat. Magical elements are a characteristic of educational situations,
Magical sanctions emerge in controlling the behaviour of small Chn; they are continued into
adolescence where the most important power conflicts within a patrilineal family occur.
Banishment, threatened in a conditional curse and made binding in a ritual, is inflicted upon
a So who steps over his F's legs. Magically originated sickness, the stunting of growth, the
crippling of limbs threaten especially the RA:3 prohibitions, also Sp:15-16: You'll not grow tall,
you will remain a Ch, For the action prohibited in Food:7 eating with F's spoon-the sanction is:
your body and limbs will grow crooked. Rule Food:5 shows that the magical sequel is sometimes
made to fit the offence by analogy. A Ch who leaves his spoon standing in the porridge will have
his food stick undigested in the stomach. Noisiness drives ancestors away, because it dis-
pleases them, The Ch who eats with his F's spoon is carried off by a bird from overseas!
If the critical respect rules are broken the Ch is threatened with magical, automatic death.
Uttering the F's pers/n shortens the Ch's life, and so will casting one's shadow over F or M,
A death-causing violation is punished by death! The suddenness of death may be graphically
foretold: You'll fall and break your neck! Death may also come to close kin of the offender.
The death of F and M follows love-making without previous parental permission. The responsi-
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bility thus imposed upon the Ch for the life and death of his parents reflects the closely inte-
grated Zulu family.

Perhaps the strongest magical sanction is that a breach of certain critical norms reveals or
makes public the evil intentions of the offender. Touching a F's belongings indicates the cul-
prit's wish to have his F dead, so that.he may step into his F's position. The avoidance rules
are for this reason particularly stringent in the case of an eSo. The spoon is of particular
symbolic significance, since it carries the F's intimate body dirt, viz., spittle. The intense
emotional and magical associations of the spoon are revealed in the statement, that an eSo
who eats SM with his F's spoon feels a shudder (uValo) come over him,

The interdict against urinating at the F's place is connected with the belief that such action
gains magical ascendancy over him on the analogy of the urinating habits of dogs (cf. ukuThonya,
ukuMela, ukuQonela ). The prohibition is closely connected with the prohibition against "stand-
ing over" (Bryant: 1949: 516), When a child strikes its F, this is interpreted as the revelation
of an intention to kill him,

3. Ordinary, critical and supplementary avoidances: It is also possible to review the
rules, not as to the nature of their sanctions, but as to their intensity. We can distinguish or-
dinary, critical and supplementary avoidances and prohibitions.

Critical prohibitions refer to symbols of power: the F's eating utensils, especially the
spoon, his sitting and sleeping mats and personal name (In:1). The severest interpretation is
laid upon their violation. In themselves they may appear immaterial, since a violation does
not directly or physically interfere with or injure their owner. But the implication of their
violation is, as has been demonstrated, far-reaching, Such critical rules are often worked out
in great detail, and they have, in addition, a multiplicity of sanctions attached to them ranging
from physical punishment to legal sanctions and magical threats. We may conclude that where
an object has become a symbol of status, sanctions multiply and great emphasis is laid on their
magical nature. A breach is a challenge to the F's authority, and undermines the kinship
system. A common argument is: If the eSo does not show respect as regards his F's mat or
spoon he could do anything, he is capable of any prohibited act, there are no limits to what he
could do! And one informant declares: If a So takes his F's calabash to eat SM from, this is
equivalent to his sitting on his F's mat, If he eats left-overs with a spoon it would have the
same meaning, s c il. to assume F's sexual rights and authority over the family.

In addition to the critical avoidances there are many ordinary restraints. They are not
characterized by elaboration of detail (etiquette), nor by magical sanctions. But the educational
and semi-legal sanctions attached to them indicate that they are significant and that a Ch's con-
duct is judged by them as being essential for defining status.

Finally there are subsidiary or supplementary avoidances, often without specific sanc-
tions. Their main function is to implement the avoidances of the symbolic and definitional type;
they are variations on the theme of superordination and subordination. They are not acknowledg-
ed as of symbolic value, yet linguistically they are classed with Hl.

It should be remembered that the parents and the F in particular, retain the right to impose
new, or modify existing avoidances, and that he may release his Chn from the observance of
a restraint or cancel it altogether in his family. This may be done in a special rite or by a
mere announcement. A F may give his Ch permission to eat his left-overs. In this power to
maintain the sytem of avoidances or to modify it the F exercises his authority. The M, on the
other hand, frequently is the enjoiner of the rules, the warner of punishments to come, and the
inventor of magical sanctions. This is especially true with conduct rules in the case of small
Chn. She is also the go-between between the Chn and their F, and her function as such becomes
especially important at critical times, e.g., when a Ch is courting and when it has committed
a conduct breach.
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II. HLONIPHA BETWEEN BRS AND SIS: SIBLINGS

A. GENERAL

Brothers and sisters begin life as equals. No distinction is made between them as to age
and sex. They play, eat, fight and sleep together. They undergo certain rituals, e.g., ear-
piercing, jointly,

After the ear-piercing this equality disappears. The differentiation is anticipated in their
names. It is accentuated in the division of labour. Small boys go to the pasture with the calves.
The girls accompany their mothers to fetch water and fuel, to hoe and weed in the fields. The
differentiation becomes reflected in play activities. Make-believe play of boys refers to cattle,
hunting and war, that of girls to domestic matters: cooking, minding babies, making bead work.
In these diverse ways the future of the children is foreshadowed. Boys will grow up with their
interests focussed on the cattle property of the homestead, the pasture lands and hunting
grounds. Girls will pass into other families as wives, where the domestic and gardening skills
learned at home will come in useful. A son, within the agnatic kinship, will found a new lineage
on marrying, and the richer in cattle he is, the more branches this lineage will have. A daugh-
ter can at most hope to establish a branch within her husband’s lineage by giving birth to a son.

Within the children's group certain ranks are increasingly distinguished, apart from the sex
difference. Half-siblings separate at meal time, for they find their food mainly in their M's
hut. Eldest Br and eSi in each household or elementary family are placed above their siblings.
The system of Houses, which distinguishes Great House from the Left House, and possibly
Right (ZQadZ) and Ancestral House (ZsiZinda), produces cleavages in the child population
of a kraal at a comparatively early stage. The immense tensions which build up when daughters
of the different houses are married off and before the homestead property is allotted to the
Houses greatly diversify the social contacts among their members.

Siblings of the same sex have more regular contacts than siblings of opposite sex. An eBr
teaches his yoBrs some of the work expected of them, and so does an eSi with her yoSi. How-
ever, identity of position does not imply identity of interests and is thus not a guarantee of
similarity in emotional reactions or in behaviour and attitudes. In some respects Brs and Sis
stand in a closer, emotionally warmer relationship than siblings of the same sex who in cer-
tain situations may be rivals.

Mutual consideration and assistance between Br and Si is described as falling under Hl. As
infants, Br and Si often share the same sleeping mat; in childhood they eat and drink from the
same vessels, and their commensality is retained even when marriage separates them spatial-
ly. In love matters a Si acts as her Br's confidante and go-between, but the reverse is not true.
A Br should not see his Si's lover arrive, should not know about his approaches to her (H1/Za).
A boy who spies on his Si's affairs becomes a liar for life! A Si cooks for her Br; and he pro-
vides for her after their F's death. Their economic prospects are not alike: the Br will inherit
estate, and acquire the bride-price paid for his Si; she can own private property only. But no
ritual link exists among the Zulu between cattle-procuring Si and Wi-obtaining Br. After mar-
riage the relations between a Br and Si are complicated by the relations between Si and her Br's
Wis, and between Br and SiH and SiHWis.

Two customs which make marriage more stable utilize the basic equivalence of siblings of
the same sex. Leviratic unions ensure the continued existence of nuclear families within the
lineage after the death of the F/H, without radical modification in the status of M and Chn. The
sororate ensures the replacement of a deceased Wi by her Si, likewise with slight change in
behaviour attitudes, and none at all in kinship terms. Even when a F is replaced in the family
structure by his heir, the changes in behaviour and in terminology are reduced by the fact that
in many situations the eSo has been treated like the F even before his F's death,

(301), a chief, married 14 wives who live in three homesteads; of the 14 two have died and
two deserted. He describes how Chn Hl the chief heir. K a yoBr kills a bird, he should present
it to the firstborn. This is first called a sacrifice, when challenged, a gift (ukumuPha). A
junSo might even present a goat to the eSo in the family; it resembles the tribute (ukuHlabisa)
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of a commoner to his chief. By it the first-born's authority is acknowledged. The goat is slaugh-
tered and all the boys eat it. Chn of other huts may also pay respect (Hl) to the potential heir;
they present him with birds, or a goat to Hlabisa, and he gives them gifts in return. I the
prospective heir is inconsiderate, his half-siblings are not bound to observe any respect
towards him. The F, for his part, shows his respect (Hl) towards the first-born by giving him
a beast (ngiyakhulumela). It remains in the kraal, and calves from it are accumulated against
the bride-price for the first-born, The first~born of a woman, who is likely to be appointed
princWi, is expected to Hl more (i.e., to be more affable) than his Brs who have no chance of
being considered. His potential status being higher, his respectful treatment of his Brs must
show a corresponding intensity, Ms do not always treat their first-born preferentially, They
take the side of the youngest, the ZThunjana: he is the favourite of both F and M, especially

if he behaves well., The F is more inclined to be fair and to help those of his Sos with bride-
cattle and milch cows after marriage who help him with earned money,

When quarrels arise between Brs the mutual respect (Hl) is interrupted, One of them would
say: ''I shall no longer eat from the same vessel with you! " This is a measure of his jealousy
or the extent of the offence given to him, Whoever is the guilty party, it is a case of ukunga—
Hloniphi (violation of Hl resulting in avoiding commensality). The parents request the boys to
eat again from the same vessel; they may even enforce it by beating them,

Sis undoubtedly H1 the first-born, because when their F dies, it is this Br who will take his
place. They make mats for him, brew beer and prepare his SM with special care,

B. BROTHERS

(309) says he respects his eBrs. Whatever they tell him to do, he does. K they ask him for
money, he gives it to them. When they tell him to buy tobacco, or to drive the cattle home, he
does so, He cannot give orders to them, But he can report to them his worries and his wants
and they will provide for him. For not only does he HI them, they Hl him in return, If the Heir
proposes to a girl, he reports it to his yoBrs in the expectation that they will contribute to the
gifts, and after their F's death even to the bride-price. When the yoBr gets engaged, he like-
wise reports the matter to his eBrs. Mutual reporting of important family events is a matter
of Hl among Brs. (452) makes it clear that the 'organic' segmentation of a family, the orderly
devolution of its compact function in descending generations, falls also under the ideal of Hl
(equity). The ZQadz is the first-born So, irrespective of the status of his M, (If a girl is the
first-born, she will be placed in the ZQadZ's hut.) The princWi, whose So is the “nKosana
(chief heir) and the woman presiding over the Left House, whose son is the “Khoklo, are both
appointed, And so is the wnlVawe (substitute heir), who must not be taken from the same house
as the “nKosana. The uYise—wa-Bantu is the last-born son.He gets no cattle, no property,
but acts as ritual cook for his Brs, as arbiter in quarrels between inKosana and tKhohlo,
and he presides over the ancestral home when his eBrs move away. An uYise gets his special
beer pot and meat tray. When the Brs visit at another kraal, the tnKosana must share the beer
which is placed before him with the uY¥Zse (H1).

The relations between Brs after their F's death is controlled by the Hl ideal, i,e., the
carrying out of traditional kinship obligations which reiterate an acknowledgment of their rank-
ing within the lineage, (453) describes the rendering of certain meat portions between Brs of
a large kraal. Five Houses emerge in it in the course of time: znKosana (Chief Heir) and his
umNawe (the umlNawe wenKosana, also iQadi, or Support House); 7Khohlo and umNawe
wekhohlo, and uYise (isiZindal). (453)'s first statement gives an overall rule: The only
way of Hl between the two main Houses is for each heir to take his apportioned cattle! Subse-
quent statements add modifications, It is the duty of the head of each Support House to render
that meat portion to the Heir of the Main House which is his due, i.e., the unstabbed sirloin,
while they as heads in their own kraals or kraal sections eat the stabbed sirloin. In return the
heirs of the Main Houses send the heads of the Support Houses (abalVawe) the left foreleg as a
matter of Hl. Neither the heads of Support Houses nor of the Ancestral kraal may slaughter for
ancestors independently; they have to report to the heir of their Main House first and he will
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pass the information to the heir of the other Main House. Unless such reporting has been carried
out Brs will not attend the SAC. The person who addresses the ancestors is chosen according to
ability, even the heirs of the Support Houses may be called upon; the verbal approach to for-
bears is not a privileged action nor reserved to the senior status, The meat presentations
symbolize the kinship ranking between Brs and maintain mutual confidence between them. They
are not restricted to Brs belonging to one House and its affiliated Support House. (452): "u¥ise
gives the unstabbed sirloin to the Chief Heir and the ribs (wnHIubulo) to the Left Heir. In
return he receives from them a hindleg (umLenze). When the Chief Heir slaughters he renders
the ribs to the Left Heir, " These Hl interchanges are observed in the contemporary, first
descending and even second descending generations, but not beyond, because there would not

be enough meat to do so. (Hoernlé in Schapera 1937:83; Bryant 1949: 415-22),

Mutual consideration between Brs is also expected inthe marriage negotia-

t ions and exchanges, They are never undertaken without reporting from Support Houses
(aballawe) to Main Houses (inKosana, iKhohlo) and the Ancestral House must report to the
Great House.

The first marriage negotiations which Brs have to settle jointly are those about their Sis.
Their disposal falls under the Ethula procedure. An umNawe has to pass on the bride-cattle
he receives for his eSi to the heir of the corresponding Main House. By such action they show
respect (Hl) towards their seniors and acknowledge their authority. The fifth heir, uY<se,
pays his FEthula dues to the Chief Heir, not to the Left Heir. The tribute cattle are only paid
for an eDa. X there is only one Da in the subsidiary House not all the bride-price is passed on
to the Main House, but it is divided so that 8 head go to the heir of the Main House and 3 head
are kept by the girl's F, one being the 7<Ngquthu beast. If the bride-price is 16 head, 10 go to
the heir of the Main House, 6 are kept by the F,

Later negotiations will turn on Das of the various Houses. The first matter to be attended
to is the proper approach of the go-between. If the girl in question is the Da of the heir of a
Main House, the groom's go-between cannot approach him directly but must first see the heir's
umlawe. It is this understudy who conducts the negotiations between go-between and Main
House head, I the girl is Da of the head of a subsidiary house the go-between either negotiates
with him directly or one of his yoBrs, I the uYise’s Da is sought in marriage he refers the
go-between to the Chief Heir of the Main House to negotiate on his behalf., The duplication of
negotiators is an avoidance of direct contact (H1).

The heir of a Main House is not obliged to share with the head of his subsidiary House any
bride-price he receives for his Das; this also holds for uYZse who has no subsidiary House.
The heir of a Main House may assist his understudy in paying bride-price and in this case
there is no refund expected. I the heir of the other Main house or uY¥Zse is helped the refund
is expected and actionable, There is no obligation on the head of an inferior House to assist in
the collection of bride-price for a superior House, The avoidance character of these arrange-
ments under the HI ideal comes out in the fact that bride-cattle obtained by superior Houses
are not shared immediately but passed on to inferior Houses only when these require the cattle
for the obtaining of Wis,

If Chief Heir's Son wants to marry he does not go directly to his F (ZnKosana) but to his F's
umNawe (understudy), who tells the Chief Heir: '"Your son is grown up.' The Znkosana then re-
ports to tKhohlo, and then the wnNawe wenKosana is appointed to act as go-between (umkhongi)
at the girl's place. When negotiations have been concluded ZnKosana and 7Xhohlo come to-
gether at u¥YZse's place and count out the cattle that have to be paid. The question is not how
many each has to pay, since normally the ZnKosana pays all. It is the wnVawe who some-
times has to contribute, because he belongs to the same house. I the So of wumNawe wants to
marry, he reports to tnKosana wenKosana (eSo of Chief Heir), and he reports to the wmnNawe
of the lover's F, who then reports the whole matter to his <nKosana. The heir of tnKosana
is appointed go-between. With <Khohlo the same arrangements are followed. If uYise's So
wants to marry, the wuYise himself reports to the understudy of Chief Heir, and the heir of the
Chief Heir or any other So of his is appointed go-between.

Removal of a Kraal
inKosana and <Khohlo are expected to leave the paternal kraal and set up their own, uYise
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remains at the home kraal, where their F is buried, now called esiZindeni (ancestral kraal).

If <nKosana wants to remove from the kraal he reports to uYZse, thento ZKhohlo. It is
a mere report; there. is no necessity to obtain their consent. When <nKosana 'comes out' for
the first time from F's kraal (Zs<Zinda), he reports to uYZse, a beast is killed, the an-
cestors are spoken to. He then leaves with his wnVawe (understudy)., The same holds in case
of 7Khohlo's departure with his wmlVawe. At first the linked Brs may set up a joint kraal, but
when it gets big, the understudy leaves his senior Br's homestead.

I uYise wants to leave the ©siZinda, he must report to <nKosana, and he reports to
tKhohlo. They have to give their consent, for <sZZinda is their ancient kraal, where they
meet, where their F is buried. ¥ uYZse moves without his Brs' consent, this is bad, a quarrel
arises (ukungaHloniphi, ukuGanga). uYise has no need to consult his Brs about the new site,
but points it out to them; they accept it without formal approval.

Contact with Ancestors

The <nKosana can address his dead fathers at his new kraal, as if they were there, although
their graves are at <siZinda, since he slaughtered a beast before he removed, and informed
them and told them to leave with him. Since then ancestors are at the old site and the new site,
they proliferate with the lineage! It is just as if they had left with <nKosana, but the ZsiZinda
is still their home (eKhaya). X inKosana fails to contact his ancestors at the new home, if
there is no reply to him, he can take a beast to {gZZinda after having told people there to
brew beer, and slaughter it at uYZse’s place and the meat goes into the Great Hut of uYise.
It is n ot possible for u¥Zse to go to the new kraal of 7nKosana and slaughter there, if he is
not being responded to at <sZZinda, but he can ask <nKosana to come to him, and speak to the
ancestors at ¢siZinda to obtain a response, The uYise supplies his own beast and the
inKosana argues with the ancestors on uYZse's behalf.

If <Khohlo gets no response at his new site, he goes to ¢nKosana, and asks him to speak
to uYZse so that a SAC can be made at <siZinda. According to Hl it is not possible for
1Khohlo to SAC at inKosana's because ritually the two new kraals are no more the same
kraal, wmuZi omullye, but the ZsiZinda is still their home k r a al (wmuZi wakhona,
kwanKosana), and may still be called after inKosana, for he still controls u¥ise there and
continues its descent line,

A return to ZsiZinda (Father's kraal) for a SAC in case of failure at the new kraals is
described as an old custom; (452) agrees that ZnKosana and ikKhohlo go there to honour (HI)
the graves,

It is known, he adds, that if everybody at ZsiZinda dies, and there are cattle in the estate,
they will be taken by <nKosana. If inKosana and his wmNawe die, their cattle go to uYZse.
(The temptation occurs for ZnKosana to kill wuYZse and vice versa so that they can inherit in
the place of the dead. Strangers do kill each other but killings between Brs for the purpose of
inheriting also happen. Even on the battle field, a Br may stab you from behind for cattle or to
possess himself of your wife).

In the family council all the Brs of a conjoint family have to participate; the <nXosana
(heir) presides; he summarizes the discussions and arrives at the decision which incorporates
the weightier arguments. Economically Brs assist one another in the collection of the bride-
price for a BrSo and, after the death of F, for the bride-price of a Br. Ritually the presence
of all Brs at a SAC is required; an absentee is viewed as harbouring evil intentions, of using ne-
farious means of witcheraft against his kin. All these obligations fall under the H1 ideal.

C. BROTHERS AND SISTERS

1. The general Hl between Br and Si is thus described by (254): A boy Hl's his Si by saying
Dadewethu (k/t); she in turn uses miewethu (k/t). We walk side by side, not like husbhand and
wife behind each other. If my brother leaves me behind, I shout: Musa ukungiKiwaya (Don't
leave me behind; wait!) In my Br's residence I can go to either side; I can touch anything as
long as my Br is not married. When he gets married I no longer touch all things freely, unless
I receive instructions from my Br. My BrWi is more restricted than I; she may not go to his
side in the hut; with me as Si it matters little where I go. I may still handle my Br’s SM cala-
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bash; if necessary, I may take things out of the apse, and even touch his sleeping mat. In fact

his bride would send me to the man's side to fetch things for her. This easy relationship changes
when I get married myself. The new arrangements begin with my wedding, Till then I have been
under orders from my F; now I shall work and live at my H's in a strange kraal. My Br has not
become afraid of me, but he wants me to Hl him more than before! He would now give me

orders as to what I might do in his hut when I am on a visit in my F's kraal.

My Br may go into the girls' Residence (in the home kraal) and touch anything on the
women's side, with the exception of my sleeping mat (Hl). If he is in need of one, I shall weave
one for him. While I could touch his calabash and grind mealies for him, he would never grind
mealies for me. This is because a male never touches a grindstone, It has never been done,
although it is no Za. I have, however, seen boys playfully pretending to be grinding mealies.

(In Mbatha's kraal the Sis showed us the beadwork belonging to their eBr's belt, head
square, horns, etc. As no Si makes beadwork for her Br, they were showing the work done by
their Br's betrothed.)

(309), Mphenduleni Jele,has 5 "mothers', 9 brothers, 16 sisters, his own mother having
4 daughters and him as only son, Of his Sis, two are married, two unmarried. "My Sis Hl me
as follows: I tell them: clean my clothes. They wash and iron them without delay, without ob-
jections. Whenever I return from an outing, my Sis bring water for me to wash and food to my
Residence., When I have finished eating, they remove the vessels and bring water for rinsing
my mouth. They don't need reminding. When there is a wedding in the neighbourhood, and my
Sis brew beer as a contribution, they also take a pot to my betrothed who drinks it with her
Brs and their age-mates. (This only after the wku@oma). In this way my Sis Hl me, my be-
trothed and her Brs. My Sis make mats for me, both sitting and sleeping. But I wear beadwork
made for me by my betrothed only. Ibuild my Residence myself, but my Sis thatch it for me;
this is a way of Hl'ing me. They also sweep and smear it; they kindle a fire in it, if necessary,
and kindle the lamp (Hl). Here Hl means services expressing sisterliness",

A Br, in turn, Hl's his unmarried Sis in the following manner: It is his obligation to see that
every Si has got something 'to cover her’, i.e., shawl, blanket, dress. He must also give his
Si something to eat, i.e., mealie meal, cowpeas, groundnuts, foods which must be bought.
(Meat is not bought, it is given by the U from the stock he owns). A Br also gives pocket mon-
ey to his Sis. When he brings home £ 5, £ 3 go to his Wi, and £ 1 each to his unmarried
Sis. When his Sis become engaged he reports it to his Wi, and obtains her consent for a pres-
ent, All this is 'natural law'. He would be doing all this to his M if she were alive. He does
it to his Sis, because they represent his M. If a Si becomes illicitly pregnant, he is responsi-
ble for obtaining from the man concerned one beast for 'depreciation’ of Si and £ 5 for clean-
sing the home (ukuGeza uwmuZi). This however, is not really a Hl matter, but one of law: t<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>