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among ourselves. Should we be lunching with a person
unfortunate enough to be named Pickle, we should naturally
avoid pointed reference to pickles.

3. OFFENCES AGAINST THE PERSON

(@) Buditazhi Offences

The scope of the Ba-ila laws of personal respect may be
gathered from an enumeration of some of the offences
which may be committed. The first of these in importance
come under the heading of Buditazhi, the essence of which is,
as we have said before, that the offender is liable to be
seized and held to ransom.

(@) To throw ash upon a person. That there is some-
thing about the ash that is sacred is seen by the fact that it
is a common oath, Nditwe ! (““ By the ash ! ). To take up
a handful of ashes and scatter them over anybody is a great
offence. It is a common method adopted by persons who
for any reason wish to enslave themselves, and by slaves
who wish to have a new master. Should a slave be ill-
treated, he knows it is of little use running away simply,
for every hand is against him and he is soon brought back ;
but if he has seen that another man is merciful to his slaves,
he runs to him and throws some ash over him. Ipso facto
he becomes that man’s slave, and if his old master wants
him he has to pay a ransom. If he is a kindly person, who
knows the reputation of the old master, he will put his
claim so high that the other cannot pay, and the slave
remains his.

(b) To call a person out of his name. We remember a
case brought into court. A woman visiting a village saw
two children of A. She was familiar with one of them
and knew his name; the other she did not know. She
got confused as to the name, and unfortunately addressed
one of them by the name of the other. The father seized
her, and she had to be redeemed by the payment of a cow
and an ox.

(¢) To claim falsely relationship with a man or to
address another as your relation when he is not. We
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remember a little schoolboy claiming damages against
another who had addressed him as musazhima (“my
relation ).

(d) To tell a man that So-and-so is the relation of some-
body else. Thus A tells B that C is B’s relation; B
goes and addresses C as such; C then sues B for calling
him a relation when he is not, and B in turn sues A who
misinformed him. Of A it is said wamuditazha (‘‘ he causes
B to commit buditazhi ). '

(¢) To throw a person down on excrement: kumu-
wishizha a mazhi. It may not be done intentionally, or in
anger, but it is a fault all the same. There was a case in
court where a cow was claimed from the guardians of a
boy who in play had thrown another boy on the ground
and he had fallen on to some excrement.

(f) To bring a false accusation, or to bear false witness :
kulengelela wmwi kambo. There is nothing about which a
Mwila waxes more eloquently angry than this. There is a
boomerang action about accusing another that forces a
man to keep his mouth shut, or to be very sure of his facts ;
for should he fail to substantiate his charge, he is at once
held to ransom, no matter how small the charge may have
been. It is not, one thinks, always a matter of moral
indignation, so much as a welcome opportunity of squeezing
a substantial fine out of the culprit. As we were writing
this section, our house-boy burst rudely into the room, and,
beating his fists on his chest, worked himself up into a
frenzy of indignation. Earlier in the day we had had
occasion to punish a lad for repeated misconduct, and this
house-boy had been informed by another boy that he had
heard from somebody else that he had told us of the ill-
doing of the boy.

(¢) To accuse a person of being a warlock or witch:
kulabula. This is a special and very heinous form of the
preceding. It is of frequent occurrence, and always
arouses great wrath. Among numerous cases we are ac-
quainted with, we may select these as examples: A man,
A, met two women, B, C, on the road, and as he passed
them one called out to him: “ Why don’t you salute us ?
You are mulozhi !’ Afterwards A went to D, the husband,
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to make a claim, but D refused to pay A because he had a
contra-case against A for calling his wife, C, by a name
that was not hers. He, D, claimed a cow for this. As D
wouldn’t pay, A went to the women’s hut to take them
off to his village, but some men heard the disturbance and
drove him off, after giving him a beating. A did not deny
having miscalled C, but said it was before he had come
close and saw who it was. D had to pay A an ox because
of the beating.

A man named Z took some grain to pay a woman diviner
to diagnose the illness of his wife. On his return, two men,
X and Y, asked him where he had been. They refused to
believe him, and said : ““ No, you are a mulozhi : you have
been dancing the whole night.” X said that one night
there were no people but himself and a woman in the
village, as they had all gone to a feast; very late he heard
the cattle running about, and coming out he found Z holding
some grass in both hands in front of a house in which X’s
wife lay sick. He asked Z what he was doing and where
he came from, and Z wouldn’t answer. He went to drive
the cattle in and Z disappeared. He was quite convinced
of Z’s evil intentions; but Z indignantly repelled the
charge and claimed heavy compensation.

(h) To question a person about a fault which he has not
committed. This is kwuzunga. 1f 1 have lost a thing, or
something has been broken, and I ask a man if he has done
it; if it should prove that he is innocent, he will claim
damages for buditazhi. This is kuzunga mwanabenti muniu
munwe (‘ to suppose a person as a bad fellow ). It is
also kuzunga if you say of a person, 1 wonder whether
So-and-so did it.”

(¢) To inform upon a person, thus causing him to get
into trouble. Ba-ila have this schoolboy virtue to a marked
degree ; for one ‘“ to split”’ upon another is a rare thing ;
and, if done, it is reckoned a crime.

(4) To perform any act towards a person that in some
way makes him, in the imagination of his fellows, to be
like a dead person. Under this heading are such things
as: (1) To carry a person frog-march, as in a hammock.
This is only excusable in the case of relations carrying a
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sick or wounded person. (2) To lift any one up and say,
“You are heavy!” (3) To knock out a tooth, to cut off
a finger or ear in a fight, for this means that a part of the
person has to be buried. For a doctor to amputate a limb
would be a great crime ; only relations, and that only when
it is absolutely imperative, may perform such an operation.
(4) To call a person by the name of a dead person.

(k) To be the means of causing another an injury.
(r) If you call people to go and hunt a lion or leopard
and one of them gets wounded or killed ; (2) if you take a
youngster on a journey and any harm befalls him ; (3) if
you deceive a person, kumuchitila chongela, by asking him
to do something or go somewhere, and in doing so he meets
with an accident; (4) if you take any one in a canoe and
he is drowned—in all these cases you commit buditazhi.

(/) The reason in the preceding cases is that you are
supposed to have bewitched the person whom the accident
has befallen. To do anything whatever to a person which
may lead people to think you desire his death is buditazhi.
“Thus: (1) To put your hand on a person’s head. For
this reason the Ba-ila considered it wrong to send or take a
young person away from home, because, being short, any
one might easily lay a hand on his head. They are not so
particular in this nowadays. (2) To pluck a hair from any
one’s head, or to take away any hair cut from a person’s
head. Such hair was carefully buried.! (3) To take a tooth
out, to knock it out, or to pull out a loose tooth from one
who is not a relation.

(m) To micturate upon a person, to have a nocturnal
emission apon a person (other than a relation) : kumulotela,
kumusubila bwenze ; to attempt sodomy. '

(n) To cause any one to dig the grave of a stranger.

(0) To make a sacrifice to another person’s divinity.

(p) To tell a man that So-and-so are his relations. If
a person in a village is bereft of his kinsmen and his neigh-
bours know, as he does not, that he has relations elsewhere,
they must refrain from informing him. The idea is that
they may make a mistake, and misinform him, when they
would be liable to be enslaved by the people spoken of.

1 Yet they buy hair to incorporate it in their smpumbe (see p. 71).
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Whence the proverb Ku mukoa nku kutashindikilwa, muntu
uladitola mwini (*“ To a clan is where a person is not
accompanied, a person finds his own way ).

(9) For a woman to suckle a child not belonging to her
family.

() To marry a widow to whom you have no right.
This is kukosola lulala, kunjidila mukaintu. If a woman’s
husband dies, and a man who is not the heir marries her,
he commits a great crime. He may be enslaved by the
relations of the heir or of the woman. There was a case at
Nanzela. Posha’s husband died, and a man named Silwele
took her as his wife ; it was regarded as a crime, but because
Posha had no relations and the community at the time was
in a disturbed state, no case was made of it.

(s) For a female under the age of puberty to touch the
pudenda of a man. Some reckon this as buditazhi, but
others say it is only chisapi. We have known of a man
claiming a cow against a girl who had accidentally done this.

(f) For a woman during the menses to touch her hus-
band’s gun.

4. OFFENCES AGAINST THE PERSON

(b) Matushi

Matushi is a term that includes all manner of vilification :
derogation, disparagement, denigration, contumely, vitupera-
tion, scurrility, calumny, insult, ridicule; all kinds of
indecent remarks, and some rude acts. Aggravated matushi
are called malambatushi. The verb is kutuka ; wantuka,
(“you vilify me”). Matushi are reckoned as chisapi,
but more, they are taboo, in the sense that the
shimatushi may have evil brought upon him by their use ;
they are reckoned also as buditazhi, and the offender is
liable to be fined. The Ba-ila, one must say, are adepts in
the art of bad language. Ordinarily they are scrupulous
in avoiding the use of insults, but when they let themselves
go they can, and do, pour forth a rich torrent of abuse.
An eloquent Mwila could emulate the famous American
who was said to swear for three-quarters of an hour without
repeating himself. We once asked one of our young men
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to write down a list of matushi and he reeled off nearly three
hundred as fast as he could write.

One form of matushi is the ridiculing of a person by
likening his members to various things, repulsive or
grotesque ; these are called matushi a kusampaula muniu,
i.e. derogations or detractions. They may be addressed
directly to the person, or said of him indirectly. Here are
a few examples :

You who have a mouth like the pouch of a stork.

You who have teeth spaced out like the keys of an unskilfully
made piano (Rankobele).

You who have eyes the size of a louse.

You who have cheeks like one with the mumps.

You with a member tiny as a leech.

You with eyes shelterless as a chameleon’s.

You with a long-pointed nose like a weasel.

You draw in your belly as one who fords a deep river.

You have furrows on your forchead like the waves on a
river.

You have a withered chest as if you forgot to eat bread last
year.

You go along stooping like a man carrying demons on his
back.

You stick out your belly as if you were going to have twins.

You who wag your buttocks like a fat old maid.

You pull a face like one passing hard things.

You are morose as one who has heard of the death of a
friend.

You go off in a hurry like a man who has something in his
game-pit.

Your nose turns up like a wild pig’s.

You whose head is as bare as a threshing-floor.

You who have long finger-nails like an ant-bear.

You whose ears are as long as a Kudu’s.

Another form of matushi is to shout out remarks about
the private or other parts of a man’s relations.

Mukanwa ka banoko (* the inside of your mother’s mouth ! )
Matako a banoko (‘‘ your mother’s buttocks ! ”’).
Inango dia ushe (* your father’s nose ! ).

Yet another and more obvious form of insult is to
accuse a person, even in jest, of doing atrocious things.
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You slept with your mother! You hurt your mother ! You
stretched your sister! You married your aunt! You cursed
your mother ! You spoke of your mother’s private parts! You
used your sister’s name in a curse. Mwana Mawe-twamana !
(*“ Child of  Dear-me I-We-are-done " ).

And another form is to speak of a person in relation
to his near relations” members. “ Child of your father’s
glans ! - Child of your mother’s genitalia ! " Child of
the vagina !

Other matushi are such expressions as these :

Mwana chisaps (" child of indecency ! 7).
Mwana mulumbu (*‘ child of a foreigner! ™).
Mwana muzhike (*“ child of a slave ! 7).
Wezu mulumbu (** this foreigner ! ).

As might be expected, many of the rules of ectiquette
govern the intercourse between men and women. One of
these rules is that it is a form of matushi for a man of one
village to express his admiration for the women of another
village, 7.e. for a Kasenga man to say, ‘‘ Babota bakainiu ba
ku Bambwe !’ (“How fine the Bambwe women are!”).
Nor may women express admiration for the men of another
community. It is called kushomausha, or kushomezha, and
regarded as a very serious breach of decorum. As we were
told, mbulowe bobo, malweza, ku babele kwambobo (“it’s
like witchcraft, a terrible atrocious thing for them to talk
like that’). If they hear of a man speaking in that way the
women give him a rough time. “ How are they fine?”
they demand. ‘° What have they got that we haven’t ?
You have slighted us by comparing us to our disparage-
ment with our fellow-women. You tuka us.” And they
make him wish he had never been born. He has to pay
heavily to all the women of his village.

In cases like this——offences against the sex—the women
stand solidly as one against the men. It is not an affair
of individuals : a member of one sex has blackguarded the
other sex, and the whole of the males in the village are re-
garded as participating in the offence. It is woman against
man. The women have a simple way of asserting the
rights of the sex, at once simpler and more efficacious than
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the methods of some of their civilised sisters. They go
on strike. They down tools, hoe and pestle, grinding-
stone and cooking-pot; and the helpless men, faced with
starvation, speedily surrender. The women refuse to be
appeased until ALL the men of the village come and
apologise for the one man’s fault and bring gifts.

It is accounted as chisapi and matushi to speak of a
person’s private parts, or certain natural functions of the
body, or to break wind, in a mixed company. If a man
were to allude to faeces before women theywould indignantly
ask why he should fuka them, and he would have to pay
them hoes or other things. The same applies to women.
““ These things,” said one of our informants, ‘“ are without
respect to persons (aza makani taasala), whether it be slave
or rogue or chief, good or bad, whoever offends in these
matters is fined by his fellows.”

Not only must one refrain from these indelicacies, but,
what is more difficult, one should when in a mixed company
avoid the use of words and expressions of the same or
similar sound. This is difficult, we say. The language
abounds in the syllables nya, nye, nyo, and these are to be
avoided (because nmya means to defaecate, nyo the anus),
though it would seem impossible entirely to do so as they
enter into the names of very common things. Ground-nuts,
e.g. are nyemo, and by strict etiquette that word and others
like it are indecent in company.

There are many such expressions which cannot very
well be avoided in ordinary speech. A polite person will
steer clear of them as much as possible, but if he should
stumble upon them he cannot be blamed. As they would
say in such a case, makant aina bwisho (*‘ the words have
no room to pass '), they must collide with decent notions.
It is otherwise with a man who repeatedly and of set
purpose uses such words.

For example, if a man be asked, “ Mwidi ngombe, sa,
mu chimpati ?”’ (““ Is the beast in the kraal? ”’) if it is in,
he has no alternative but to answer ‘‘ Mwid:”’ (“It is
in”’), but that is an indecent expression. If you ask a
person where he is going, and he answers, * Ndaya u mashz,”
(“TI am going among the people ”’), that is a vague reply,
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and you press him to be definite : ““ U mashikwi ?”” (*“ What
people ? '), youask. He still refuses to satisfy your curiosity
and says, “ U mashi no!”’ (** Why, there among the people,
of course!”’). His evasion has led him into an indecency
(v mashi no = wmashino). Words beginning with muse, such
as musekelembwe (‘“ things put separately and apart”),
are to be avoided in a mixed assembly, not because they
are indecent in themselves, but because of muse, which as
a word by itself means the pleasure of the sexual act. The
plural of the word for river, i.c. tnyenge, is a rude word, as
it has another signification. To say wantenta (* you burn
me ), kumana (‘“it is finished ) is also impolite because
they are expressions that may be used in private acts.
Kunyonkola means to pluck out a bird’s feathers, but also
to pluck out hair from the pubes, and so impolite ; if you
must refer to plucking a fowl, you use the word kokola.
Kusansumuna (to wipe) has also a special signification,
and you must be careful in company to use a synonym such
as kushula.

To get round words in this way is called kuzelulusha.
Kulusha kwamba is to speak them without evil intention,
and it is quite recognised that a man may be involuntarily
rude ; unless you are a shimancha, a very quick-witted
person, there are so many pitfalls that you are bound to
offend some time or other. One who uses them carelessly
is called a shapowe, and of such they say, “ He is like a
man who drinks hurriedly without taking the bits of dirt
out of his milk.”

It has taken wus years to understand these matters.
We fear to remember, we who have had so frequently to
address mixed audiences, how often we must have trans-
gressed in ignorance these rules of politeness.

5. THE REGARD FOR TRUTH

This section might be made as short as the celebrated
chapter on snakes in Ireland-—‘ There are none.” Ior
the laws of etiquette do not include a clause against lying:
rather the contrary. The Ba-ila, like the people in Hudibras,
are ‘ for profound and solid lying, much renowned.” No
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European can trust their word ; it is safest to doubt every
statement they make, and not to rely in the least upon
any promise. Among themselves they lie in the most
barefaced and strenuous manner. Little children soon
learn the trick of lying without the least shame. They
lie often when it is to their advantage to tell the truth.
A person caught in the very act of thieving will ardently
protest that he has never seen the things in question.
You do not listen long to any Ba-ila conversing without
hearing somebody call out, *“ Wabea’’ (“ You are lying ”’) ;
and the one to whom it is said is not indignant—not in the
least-—but smiles and accepts it as a tribute to his prowess.
It is altogether against their code of honour ever to admit
they are lying or ever to confess to wrongdoing.

They lie in support of each other in the most shameless
fashion. In earlier days we once, when sitting in company
with a group of men, asked a direct question as to a well-
known custom. To our amazement the first man addressed
denied that there ever was such a custom; turning to
another, we said, “Don’t you remember telling us so-
and-so ?’’  ‘““No,” was the answer, ‘there is no such
custom.” And every man strenuously denied that ever
such a thing existed, something which there was no reason
whatever for hiding, and which some of them individually
had discussed with us before. We spoke to our friend
Mungalo about it. He laughed and said, ‘ That is Kano
Bwila (the funny little way of the Ba-ila). The first man
had some reason for denying and of course the others
couldn’t give him away. My friend, there are ways and
ways of asking questions.” Needless to say, we profited
by the hint, and never again put direct questions to a
company of men.

Much of this lying and deception may be attributed
to their sense of politeness ; they do not want to hurt one’s
feelings.



CHAPTER XV
I

THE RIGHTS OF PROPERTY

1. How PROPERTY IS ACQUIRED

TaEe Ba-ila have no vast property apart from their land
and their cattle, but what they have they cling to very
tenaciously, and vigorously resent any unlawful interference
with it.

Property may be classed according to whether it is held
by one person or held conjointly as by a man and his wife,
or as by a clan, or by a community as a whole.

The Ba-ila recognise individual ownership, but, as we
shall see, some people can only hold their possessions at
the pleasure of their superiors. And one numerous class
cannot hold property at all, viz. slaves: all they have
belongs to their masters.

One feature of the Ba-ila laws is recognition of the
holding of property by women.

Women can become possessors like men through their
labour ; to some extent what they earn is their own. An
unmarried woman or widow (shikatanda) often accumulates
property in her own right, so much so as to become what
the Ba-ila call mukaintu sakata mwinimwini (* very much
a woman of bitterness ), the adjective meaning, not what
it does with us, but dignity, position. Such a woman, not
inherited by her late husband’s successor, or left alone by
him for some reason, may start on a fresh career of her
own. By work in her fields she may secure a good harvest
when others fail, and, the grain being in demand, she
becomes rich on the proceeds. She gets cattle and slaves,

380
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and both contribute further to her wealth. And as riches
makes the chief, according to the proverb, she may eventu-
ally have a village of her own and rank as a chief.

Such a woman was Kasale, a somewhat famous woman
who lived at Ichila, and died there at an advanced age in
1914. She was known far and wide for her wealth. She
was not always rich ; she was once the wife of a nobody,
and possessed little or nothing of her own. The Ba-ila, as
is their way, attributed her prosperity to the fact that she
had ‘“ eaten medicine ”’ in extraordinary quantity for the
purpose of securing long life and wealth. She had ““ eaten ”’
no less than four of the most powerful drugs, made respec-
tively from the shin bones of a wild dog, a crocodile, a
lion, and a man; the last, the bone of a mwalanze, an outcast
living in the forest and wandering from place to place, and
very powerful medicine. Before she died, she ordered her
people not to bury her for four days—one day for each of
these drugs—so not till the fifth day did they inter her and
weep for her. The four medicines she had consumed caused
her to become the animals named—wild dog, crocodile,
lion, and vagabond. So to-day she is wandering around
the country in the guise of four creatures.

Women do a great deal of work. They do most of the
cultivation, and they have a certain right to the produce
of their labour. The grain and nuts, etc., are not absolutely
a woman’s, but belong, as they say, ‘ to the house "’ (nshi
sha munganda) ; from this store she draws for their daily
requirements. The test of ownership is what is done with
the things when, as usually happens, the marriage is dis-
solved. The food-stuffs ““ of the house’” are divided between
husband and wife in such a case. Basket by basket they
are measured out, and she takes to her home her half, and
the husband retains his. On the other hand, both husband
and wife may have a kafanda, a private garden, the produce
of which is held not conjointly but individually. If the
husband wishes to have part of her private store she has
the right to demand payment or an equivalent in exchange.
If she wishes, she can sell the grain and buy things for
herself. In case of dissolution of marriage, she takes with
her the whole of this property.
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A chief will have a field especially cultivated for him
by his slaves or servants, the produce of which is used by
him for the entertainment of visitors. If there are only one
or two visitors, he may ask his wife to provide for them
out of the household stuff, but if there are many in the
company, he feels it would be burdensome upon the wife,
and so sends to take the necessaries from the ‘ guest
granary.”’

Many women are expert basket and pot makers, and
these things are in demand by their neighbours. They
belong to the maker, and if she sells them the proceeds are
hers. She may buy things they need in the house—may
buy hoes, for example—and share the use of them with
her husband. If he needs the proceeds for himself she
may, and if they are living together on good terms she
most likely will, give him what he wants; but he has no
right to them, and if she refuses can do nothing. And if
the marriage is dissolved she takes the things with her.

As for her clothing and ornaments, if she has bought
them for herself out of the proceeds of her labour, they are
her own. If she is given them by her husband, they are
“of the house,” and she has no absolute right to them.
If they separate, the husband may, if kindly disposed, tell
her to take them, or may give her part-—say one skin petti-
coat out of two—Dbut he has the right to keep them.

One present from her husband is hers absolutely : the
impau, or receptacle for fat used to anoint herself, given to
her when married. She would take this with her if divorced.

Ba-ila women have another way of earning property,
by what is virtually prostituting themselves. Husband
and wife make an arrangement by which she goes out
kuweza lubono (““to hunt wealth ) ; she returns to report,
and the husband promptly claims a cow from the man
concerned. Such cattle belong to the husband. In this
way she not only secures herself in her husband’s affection
—-for the man, strange as it may seem to us, thinks all the
more of her because she adds to his wealth—but after she
has earned several cows for him he may give her one for
herself. This is her own, and the progeny is hers; so that
a ““ faithful ” wife may in time become wealthy.
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A custom like this shows that while a husband has no
absolute claim to the service of his wife’s hands, her sexual
quality is his. By the chiko he has secured the usufruct of
her body. And this is brought out by another fact also:
a woman has no right to her children. They are not hers,
but his, notwithstanding the fact that they take her clan
name. If the marriage is dissolved, the husband retains
the children. If she is nursing an infant, she may have it
till weaned, and then must return it to him.

Men, like women, are entitled to the fruits of their
labour.

As for hunting, the game is the property of the man
who first wounds it ; if he wounds it ever so slightly—even
though it be but a grazing of the skin—and another gives
it the death-stroke (kusunta). The real killer of the animal
is only a musuzhe, that is, is given a piece of the meat, but
has no claim. Such an animal is called munyama kalonda
(““ beast with slight wound ). A party of hunters may
be under the leadership of an elder-—an experienced man.
When an animal is killed, he distributes the meat, though
it is not his, but they all share. His perquisite is one of
the hind legs: the other leg is the mwabo (‘‘ portion”’) of
the owner. The bukome (* the loins ) are the perquisite of
the chief. The owner of the game, 7.c. the hunter who first
wounded it, has certain portions that are his peculiarly—
the heart, the head, the feet, and the insanda (““ breast ).
Then on his return home he cooks and invites his man-
friends to share the feast. No woman must share in it,
These portions have some mystic significance ; they supply
him with strength and skill in hunting. (The insanda is
always the portion of a beast sacred to the men; at a
funeral when an ox is killed, the men ecat this portion to
give them strength.)

As for a beast found dead in the veld : if a hunter on
returning home informs people that he has wounded such
and such an animal, then should any one find it dead
(kuwula) his claim to it is recognised. Should he say nothing,
it belongs to the finder. If it is found by others who have
not heard his notification, it is theirs.

If a party of hunters find the carcase of an elephant, it
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belongs to the head hunter, not to the member of the party
who first spotted it. He may take one of the tusks and
give the other to the finder. The ground tusk is always
accounted the property of the chief upon whose land it is
taken ; if the elephant is found on such land, the chief
takes the ground tusk and gives the other to the head
hunter and the finder conjointly.

The head hunter has responsibility for the safety of
those whom he has invited to accompany him ; should one
of them be injured or killed in the hunt, his relations will
come down on the head hunter for damages.

All the personal property held by a Mwila is subject to
the rule that his elder relations on both sides have the right
to take from him what they want. This is to nanga (““ to
seize ”’), “ convey, the wise it call”’; it is not reckoned as
robbery. The mwana, or child, as he is in regard to his
elders, is likened to a bag which can be taken by you to
carry things, out of which you can help yourself, and it
can say nothing; also to a lumano, a pair of pincers, for
the elder uses him to convey things to himself; also to a
soft skin which can be turned this way and that without
rebellion. Anything he has is at the call of the elders.
We have had many opportunitics of seeing this in practice.
A young man working in our employ will perhaps have
managed to save several pounds out of his earnings; when
the tax-time comes he is besieged by a lot of lazy fellows,
who nmanga him of every penny he has. Young men who
go away to work for lengthy periods have very little to
show for it after being home again a few weeks. The chief
takes his pickings, and everybody who has any claim to
relationship. One young man we remember was away two
years and came back with quite a store of things: a ten-
shilling blanket (this was seized by the chief), a quantity
of beads (these his female relations shared between them),
a lot of calico (his elder brothers had this), a fine overcoat
(this somebody else took), five shillings in cash (seized by
an aunt), a tin box and an iron cooking-pot (these he
managed to retain); there was also an impande shell which
the chief wished for, but the young man had set his heart
upon buying a gun with this, and his insistence prevailed
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upon the chief to give him one in exchange for the shell.
Some fare worse than this man did, for they have nothing
left at all except the smart clothes, and those soon decay.

This is not made a matter of complaint by the young
men. They know it is the custom, and that they them-
selves will benefit by it when their younger brothers and
nephews and cousins go out to work. And, moreover, the
young man knows full well that if his elders are ready to
seize upon his belongings, they will be equally ready to
give of their substance in the day of his need—when he
marries, to provide the chtko ; and when he gets into trouble,
to pay his fines or redeem him from slavery. So that on
the whole he is not the loser: and by working for his
family he increases its wealth.

On the other hand, a young person has the same right
to manga things of certain of his relations. Grandfathers
(see p. 339) hold their goods at the pleasure of their grand-
children.

A person may gain property by looking after things
belonging to others. Such things are mostly cattle belonging
to people who live in the ““ fly 7’ and cannot therefore look
after their own. The herder has the use of the cattle, 7.e. the
milk is his, but he is paid no wages. On the death of the
owner, however, he picks out one of his own cattle and
sends it to the funeral feast as his chidizho ; those in his
charge he does his best to retain as his own, inventing all
sorts of excuses and false claims to avoid parting with the
cherished beasts. If he is a strong man he may succeed
in keeping them, or at least he will send back only part.
In a case that came into court, A had handed his cousin B
about a hundred cattle to herd for him. At A’s death only
ten were left. Before dying, A told B he was to have one
of his wives as lukono. B returned the cattle except two,
one of which he said had been given him by A and the
other he retained till he should get the ““ rafter,”” as the wife
is called. He did not receive her, so kept the cow, and C,
A’s heir, brought a case against him for it.

A shimalelo, one who acts as guardian to a child, is in
the position of a parent and receives no wages for looking
after the child. He gets the services, of course, but no
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more. If the child is a girl he will receive a beast or two
out of the chiko; if it is a boy he will be called upon to
kwela him, 7.e. find part of the chsko for his wife.

Communal property consists first and principally of the
land occupied by the community, and which has descended
to them, perhaps, from remote ancestors; and, secondly,
what is on the land and in the rivers flowing through it—
the trees and fruit, the game, the fish.

Every chishi is divided into makute by well-recognised
boundaries. No passer-by would know these boundaries :
they are purely natural—a tree, an ant-heap, a certain
direction ; all very vague, apparently, but known to all
concerned as ‘well as if fenced in with a stone wall. All
boundaries are taboo. The chief apportions the land to
his people for their fields: he does it in the presence of a
company so that there may be no doubt about it. When
a person has his field apportioned he puts in a few stakes,
and afterwards clears a line around it. Woe to any one
who moves his neighbour’s marks | It is kambo kazumozumo,
a very serious crime. DBatunanga inshi, batudya (‘‘ They
take away our land; they eat us up!”) is the cry, and, if
done by a neighbouring community, it soon leads to war.

The land held by a community is invested in the chief
as its head and representative. He is the mwini-inshi
(““ master of the land ”’). He may not alienate it except
by the permission of his people. He receives it with all
the taboos attached to it—the sacred groves, the trees,
ant-hills, pools, streams, the matongo, all of them with
taboos attached—and it is his to see that none is violated,
and to hand them on to his successor intact.

Should a stranger wish to come to live on the land, a
lubeta is called and the matter discussed. Many things
have to be taken into consideration, chiefly the character
of the applicant; there is need for some circumspection in
this respect, for sometimes, like the camel in the fable,
an undesirable person gets his head in and ends by turning
the rightful owners out, or, at least, making himself their
master. But unless patently undesirable the chief and his
people are not likely to refusc him, because he adds to their
number and dignity. The chief points out a place where



388 THE ILA-SPEAKING PEOPLES PT. III

he may build and cultivate, and informs him of taboos he
needs to know. If he oversteps the borders allotted to him
he will get into trouble.

Occasionally land may be sold; the purchaser acquires
not only the land but all the rights not specifically reserved.
The purchase price—in cattle, or whatever it may be—is
named ¢fongo, and remains the property of the community.
It may remain in charge of the chief, or be handed over to
a trustworthy elder. Only in time of very urgent need, and
only then with the permission of his people, may the chief
use any of it.

No person may commit trespass on another community’s
land. If a stranger wishes to hunt game, or to fish, he must
first ask permission, and then /lumbula a portion of his
gains ; this is called an smpaizho (‘“ an offering "), acknow-
ledging the privilege granted. People wishing to gather
fruit must also ask permission. Failure to do this means
confiscation of the game, or fish, or fruit ; in former days it
meant death. Numerous wars have been caused by trespass
of this kind. In addition to getting the permission of the
chief, the strangers who wish to fish or hunt will also take
steps to have sacrifices offered to the mizhimo to ensure
their success.

This implies what one might call ““ spiritual ownership,”
which is not in the hands of the community as a whole,
but in a certain family, and the head as its representative.

As an example of such ownership, we may instance the
pool named Muvhumenzhi in the Kasenga district. It is
fed by freshets during the rainy season, and only in years
of severe drought becomes absolutely dry. At one time
the pool belonged to the Kaulizhi people of the neighbour-
ing Bambwe c/ishi, but in one of the numerous wars between
the two peoples the ba-Mala seized it as the fruits of their
victory. In ancient times the pool had belonged to the
ancestors of a man now living named Nalunkwamba,
and the family still held what we call the ‘ spiritual owner-
ship”” of the pool. We mean that the ghosts of their
ancestors were the guardians of the pool, and as they could
only be approached through their living representatives,
and no fishing could be done before their good-will was
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secured, the living family were regarded as beni-izhiba
(““ masters of the pool”’), though it really belonged to the
community. In the ‘“ war,” among the five people killed
were members of this family, and Nalunkwamba was the
surviving representative. The ba-Mala held the pool, but
it was of no use to them, for how could they fish without
anybody to sacrifice for them ? What they did was to
induce Nalunkwamba to come to live at Mala, or, as others
say, he came of his own accord to live there. ‘“ What !
make friends with those who killed his relations ? 7> ““ Yes,
sir,” they reply, “ Baila baina inkoto’’ (‘‘ Ba-ila do not
keep up resentment ”’). And since then Nalunkwamba has
been the presiding priest of the Muvhumenzhi fishing.
Once a year, in the month of October, there is a great gather-
ing at the pool. Nalunkwamba fixes the day and summons
the people. He has brewed beer, and in the morning of
the day, when all are assembled, he goes to the sacred spot
—an ant-hill and a tree standing together—and there offers
‘a potful of beer to his ancestors, and asks their assistance.
He then with his fish-spears enters the pool, and casts his
spears in different directions as if to impale the fish. This
inauguration of the fishing concluded, the waiting crowd
sets up the deep full-chested cry, “ Wok!’’ and rushes
pell-mell into the water.

There is said to be a mupuka living in this pool. We
are told that there are numerous snakes in the water ;
but this mupuka is a fabulous creature; it may be, and
probably is, regarded as the embodiment of one of Nalu-
nkwamba’s ancestors. Anyhow it is held in great awe, and
before the inauguration takes place nobody in his senses
would venture to fish in the pool.

At Nanzela the ““ spiritual ownership ”” of the fishing in
the river is held by a leper woman named Lukalo. Many
years ago her people lived there, but died out mostly, and
she went to live elsewhere. After the Mission was founded
on the site she got permission to settle there. Though the
land has passed to the Mission, nobody ever dreams of
asking the missionary for permission to fish : they go to the
leper woman and she offers a sacrifice to her ancestors
for them.

b
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2. INHERITANCE

The subject of inheritance is an intricate and difficult
one. While governed mainly by certain broad rules their
application is determined to far too great an extent by
the status and natural combativeness and tenacity of the
legatees. Cases are not infrequent where feelings have
grown so heated that an orderly apportionment of the
inheritance has been quite suspended and a general scramble
has taken place for the cattle and movables of the deceased.
This was so in the case of an influential Mala headman,
Shambweka : the young men lost all control of themselves
and attempted to drive off as many of the cattle as they
could by force.

To obviate any dispute, men frequently select heirs and
apportion their goods previous to their death. This is
termed kuvhubula, and the goods received are called ivhubo.

The usual procedure apart from Awuvhubula has already
been described by us in connection with the succession to
the chicftainship; and here it is to be noted that every
freeman who dies has somebody who ““eats his name,”
becomes the heir, the only essential difference being that
in the case of inferiors the name and inheritance may be
taken by a woman. This for obvious reasons is extremely
rare in the case of a headman, and unknown in the case
of a chief, differing entirely from the practice prevailing
amongst the Barotsi and other people to the west, where
supreme power over a portion of the tribe is frequently
exercised effectively by a woman.

As all land is held communally this question is not
affected by the death of any person. What passes as
inheritance are cattle, wives, slaves, and personal belong-
ings, such as tools, spears, medicines, etc. To be allotted
a portion of a deceased’s estate is kukona ; and the portion
is called lukono.

In the case of the wives of the deceased, the patriarchal
practice is followed, and a kinsman takes them to raise
up seed to his brother. Considerable injustice is sometimes
the result of the variations, and more particularly the
additions made to this rule, as where a couple happily
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married are wilfully separated in order that the wife may
“eat,” or inherit, a dead woman’s name.

When a man’s wife dies, he, after the funeral, forwards
to his parents-in-law a present known as chrshonsho, and
intimates that, as their child has been taken by death, he
looks to them to supply the vacant place. He will often
state his wishes at the same time, saying he prefers an
elderly woman, or a child, and the parents-in-law strive to
meet his wishes and long palavers are held amongst the
family over the matter. A sister is sought for first, and
should one be alive, although married and with children
she is attached to, no compunction is felt at ruthlessly
severing those ties and installing her in the dead woman’s
place. Should it be impossible to find an heiress the chiko
is returned. Should she be forthcoming the husband pays
fresh chiko, of lesser amount than for his first wife. The
heiress may be a girl in her mother’s arms, and before reach-
ing maturity may die, in which case a fresh heiress has to
be found. The confusion resulting can with difficulty be
realised, and the Ba-ila women frequently suffer under the
laws of inheritance. A woman mourning a dead husband,
or a girl living happily with a live one, may be forced at any
time into a union utterly uncongenial. Pondering on a
girl’s upbringing in the public kraal, and the way she is
liable to be bandied about in marriage, one wonders to find
the genuine attachments that exist. Owing to the custom
of sending children to be brought up by a relative, for a
period, long or short, the abuses of the law of inheritance
do not press so hardly upon the children; and though the
ostensible reason of the practice is to prevent the children
suffering through jealousy, or partiality, on the father’s
part, one cannot avoid the thought that the liability of the
mother to be called upon at any time to live with a fresh
husband had much to do with the institution of the custom.

The widows of the deceased are taken, as we have said,
by his heir. Or if there are many he may take three, the
deceased’s nephew one, and a son one. In the latter case,
of course, he would not inherit his own mother. The
deceased’s mother’s people have the right to one of the
wives.
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Slaves pass, in the first instance, with the hut to which
they are attached or belong, that is to say they follow their
mistress, and then exactly like the cattle are distributed
by the heir. The heir may take five, a son one, a nephew one,
a younger brother one, and the mother’s people one. The
same with regard to cattle. Most of them are taken by the
heir, then the deceased’s nephews, children, and younger
brothers. A doctor, if the dececased has had ‘“ medicine ”’
from him, puts in a claim for a cow and calf. If not given
things, the doctor will seize a child or nephew as slave, and
they will have to be redeemed.

On the death of a big chief, a present of a woman slave
as a mark of added respect frequently accompanies the
cattle with the mourning party from another chief, a
different slave being sent in return. On the death of the
chief who sent the slave, the two individuals are returned,
regardless of any ties they may have formed or children
they may have borne, to their former homes, each accom-
panied by a’ fresh slave. An arrangement of this nature
is handed down from father to son for generations. Occa-
sionally it is stipulated that any children the women have
had shall accompany them, but more frequently not.

It is a principle recognised in all inheritance that lubono
talumana (* goods have no end’). That is to say, if A
dies and B takes things as lukono, when B dies A’s sons
have the right to kona some of B’s goods. And not only
so ; but if B inherited a cow from A’s estate, A’s sons have
the right to a cow from B’s estate—a cow and no more,
always provided that they take to B’s funeral an animal
equal to that which B took to A’s.

3. OFFENCES AGAINST PROPERTY

These come under the heading of buditazhi. 1t would
be a mistake to measure their indignation against infractions
of the property laws by any valuation of our own of the
worth of the goods.” To us the anger evoked, and the
penalties imposed, are sometimes, perhaps generally, out
of all proportion to the trumpery value of the goods. But
we have to remember that what seems trivial to us is in
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their eyes very precious. And it is not so much the value
of the thing that a Mwila looks at as the fact that it is his,
and nobody has the right to interfere with it or damage it.

(r) Theft, robbery, etc., are termed bufex, a thief is
mutew, and to steal is kwrba. Not all appropriations come
under this head, for, as we have seen, some of them are
kunanga. It is a principle of Bwila law that you cannot
ditaya a clansman; that is to say, in this connection, if
you take his things it is not theft. And what is called
buten depends to some extent for its heinousness upon the
kind of property stolen, who steals it, from whom, and the
time. Theft of cattle is a great crime ; so is theft of grain
from a field or a bin: death was sometimes the penalty.
For a slave to steal from his master, or from his master’s
. relations, is not regarded as heinous: being a slave he
cannot difaya his master or his master’s clansmen. Burglary
is a more serious thing than ordinary theft. To #jila
chimpotela, i.e. to remove a door and enter a house at night,
unbidden and without warning, is a great crime in itself.
If the trespasser steals anything or assaults a woman the
crime is greater, should he assault a sleeping woman it
would be still greater, and were the sleeping woman a
nursing mother that would be the summit of wickedness.
Such is the crescendo of crime.

There is much theft among themselves ; and a stranger
is considered fair game, unless he has put his goods in
charge of the chief. We remember one Sunday when all
the Kasenga headmen had gathered to pay the tax and
came first to attend the service at the Mission. One of the
chiefs had, in a little bag, the cash for all his men’s tax,
amounting to some fifteen pounds. At the conclusion of
the service he rose to leave and momentarily forgot his
little bag. The next minute he remembered, but in the
interval it had disappeared for ever. We shall give cases
in the next chapter showing how people are enslaved for
much less than this.

(2) To lose a thing entrusted to you is another crime,
and the penalty is often very severe. We knew of a man
who bought a pumpkin for a small piece of tobacco and
when it got lost exacted three cows and an ¢mpande shell
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as the ransom of the person in fault. Another case we
knew of was this: A man and his younger brother went to
a funeral and one of the villagers named Katumpa accused
the younger visitor of having lost a needle belonging to
him ; he claimed damages against the elder brother, who,
though denying all knowledge of the loss, had to pay Katumpa
a shell. Then Katumpa’s son committed adultery with a
wife of a chief, who claimed and got a cow from Katumpa ;
he also demanded an ox, but as Katumpa had not one, he
referred the chief to the elder of the two brothers, whose
fault was not considered to have been expiated, and the
chief mulcted him in a cow and an ox. So that through
the loss of a needle alleged against a boy his brother suffered
to the extent of a shell, a cow, and an ox !

(3) To damage any one’s property is also a crime.

A man visiting at another village was charged by a
savage cow, and to defend himself snatched up a stool and
struck the beast. He had the ill-luck to break the stool
and the owner at once seized and tied him up, demanding
a cow as ransom. The man asked indignantly how the
breaking of a stool could justify a claim for a cow, and
compromised for a young ox.

A little boy tore a man’s cloth accidentally as they
were eating together, and the man proceeded to take him
away as a slave. The chief of the village supported the
father when the case was brought before him, and ordered
the man to restore the boy. Then the father demanded a
cow because his son had been wrongfully accused.

A man committed adultery with a woman and gave
her a shell. Shortly afterwards he accused her of breaking
a beer spoon, a lukoma, and took a cow and shell as
damages.

A man and a boy were once going on a journey and
spent a night in a village on the way. The man had an
accident in the bed that night and was much disgusted.
By this he had committed buditazhi against the owner of
the hut, who threatened to enslave him unless he were paid
damages. The man paid. He attributed the accident to
the boy having put medicine into his pipe, and years after-
wards brought a claim for a cow against the boy’s father,
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because the boy had caused him to ditaya. The boy was
dead when the claim was made.

(4) If the damage is committed by a dog or beast the
owner is held responsible. In one case we knew a man
claimed two cows and an ox because another’s dog had
spoilt a skin belonging to him ; the accused promptly claimed
two cows and an ox for wrongful accusation.

(5) If a man digs a game pit and any one’s cattle fall
into it, he will be held responsible for the damage.

(6) To take, or eat of, an animal killed by another is
of course a crime. It is also reckoned buditazhi for any one
to pass at the back of an elephant killed by a hunter, or
to make remarks about, or laugh at, the appearance of its
buttocks.

(7) Special cases of buditazhi relate to a person’s misamo.
For any one to steal, or damage, a medicine or a medicine
receptacle, or to smoke a pipe in which another person has
a drug, are all heinous crimes. A young girl staying in a
village away from home went out in the night to relieve
herself, and had the misfortune to befoul somebody’s
medicine. Next morning, seeing what had happened, the
owner seized her as his slave, and demanded an ox for her
ransom. The father having no ox offered two hoes, but
the owner refused to accept them.

(8) If you get imsambwe medicine from a doctor, you
give him a spear, and he repeats the dose at intervals
without further payment. If you go out trading, and as
the result of the ¢msambwe you make a good profit, you
should give the doctor a share, but this is not compulsory.
If on this trip you have the misfortune to die, you commit
buditazhi, because you have robbed the doctor of what he
might have been given by you. He can claim to take two
of your cattle at the partition of your property, or in default
one of your relations as his slave. On the other hand, if
the doctor dies while you are still under treatment, you
can claim damages from his estate: he has ditaya’d you.
The same applies to the medicine called wombids.

To illustrate various points we give the following notes
of cases tried in the Magistrates’ Courts:

1. This case had been going on for five years. Shimunza
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had a claim against another man, and handed it to his
friend Mooba to obtain a settlement. Mooba succeeded in
getting a cow, and, as a reward, was offered successively
three strings of beads, an ¢mpande shell, a larger shell, and
an ox, all of which he refused as inadequate. Not getting
what he wanted he retained the cow, which in the meantime
had borne three calves. When Shimunza brought the case
to get his cow and the increase, Mooba alleged that Shimunza
had tuka’d him. They were advised, Mooba to give up the
cow and calves to Shimunza, and Shimunza to pay Mooba
an ox in recompense.

2. Fifteen years before, the Batwa had caught a cow
belonging to Nabwantu, and he sent Shintu to claim from
them. He succeeded in getting a cow, an impande shell,
and some beads; Nabwantu was dissatisfied with this, so
Shintu returned to the Batwa and secured another cow and
a calf. As a recompense, Shintu claimed one of the cows,
but Nabwantu offered him only a bull-calf, and then an
ox, which he considered sufficient, but Shintu did not.
Shintu was awarded a heifer calf.

3. Two men, named Shachibinzha and Shikanda, went
to the Batwa to sell canoes. Shikanda was successful in
selling his for an ox, and gave Shachibinzha a lump of
tobacco for his assistance. They returned home and set
to work to make other canoes, and as Shachibinzha’s was
finished first they left Shikanda’s for a later trip, and went
off with the one. They sold Shachibinzha’s canoe for an
ox. They then went off to collect debts elsewhere ; Shachi-
binzha was successful in getting two cows and an ox, but
Shikanda was not able to get anything. He then claimed
a cow from Shachibinzha for the help he had given him.
Persisting in his claim, he was promised an unborn calf,
but when it was born Shachibinzha paid it away, and
Shikanda, being angry, seized his companion’s cow,

4. Two men travelling were attacked by a lion. When
the first, Shako, was in the lion’s grip, the other, Nabotu,
went to his assistance and the lion seized him, leaving Shako
who got away. Nabotu was rescued, and his people claimed
and got a cow from Shako’s people because Nabotu had
got his injuries while assisting Shako. When, later, Nabotu
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recovered, Shako’s people claimed for the restitution of
the cow.

5. When Kasako’s wife died he claimed a substitute
from her people, who refused both to provide one and to
give back the ciiko. -The deceased woman’s brother, who
was now dead, had received four cows as part of the chiko,
and so Kasako claimed for them on the heirs. Not being
satisfied with the offer of one cow, he brought the case to
court.

6. These three cases arose out of the distribution of the
property of one chief. He had a daughter, Posha, to whom
he had given an as yet unborn child ; later; when it was
weaned, she took it to her husband’s home. When her
father died she brought an ox to the funeral, but it was
refused : and the heirs seized the child her father had given
her. ' This was a great insult and injury, and the woman
made a claim for the ten cows that had been given as chiko
for her. During the same chief’s life, a certain man named
Kabo fell in love with one of his wives and committed
adultery with her; he brought a cow to the funeral and
would have no lukono but the wife. The people tried to
dissuade him from taking her at once: ‘‘ The tears are not
yet dry,” they said; “ when the woman has completed her
mourning you can have her,” but he persisted. Later, the
heir claimed for her restitution. One of the same chief’s
wives was allotted to Shazuba, but as she had a violent
dislike for him she was handed to Mukale, one of the de-
ceased chief’s sons. Shazuba then brought a claim for her
and succeeded.



CHAPTER XVI

3

SLAVERY

SLAVERY, as far as we can trace, has always been an
institution among the Ba-ila, and still exists though it
is not recognised by the British authorities. We find it
impossible to compute the numbers of slaves still held,
but there must be thousands. We have no desire to
exaggerate the evils associated with this institution; we
know that a great many slaves are treated kindly, but there
is nothing which gives one such an insight into the ruthless
nature of savage society as a study of slavery. The manner
in which men and women are enslaved, very often through
no fault of their own, the way in which mothers and children,
husbands and wives, are torn apart, the cold-blooded way
in which they are often, nay, mostly, treated as on a level
with the cattle—nay, on a lower level-—all this makes up an
unhappy picture.

1. How PEOPLE BECOME SLAVES

There are two chief ways in which people may be
enslaved :

Tirst, by purchase from slave-traders or from others ;
and, second, on account of faults committed either by
themselves or by others.

We have seen in an carlier chapter that in ‘“ ancient ”
times Arab and Mambari slavers carried on a vigorous
traffic in this country, both buying and selling slaves.
In those lawless days, also, many prisoners were taken
during the intertribal wars, and these were largely detained
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as slaves. These sources of supply have now been cut off
by the advent of the Pax Britannica, but the surviving
slaves and their children are still held as slaves.

In addition to this, slaves have been, and we believe
still are, on the quiet, traded among themselves. This
means in many cases simply a transference from one master
to another, but often a freeman, or freewoman, or the child
of such, is seized by a strong man and sold. People were
often waylaid on their way to the forest, or to water, and
hurried away to a distant village and sold. This might
mean trouble if it were discovered by the captive’s kinsmen,
but a man of strength and wealth could easily get out of
the difficulty.

In those days a man wishing to buy slaves would equip
himself with merchandise, such as hoes, and go through
the country seeking somebody to trade with. He would
be asked what sort of a slave he wanted : boy, or girl, or
adult. The price commonly paid for a boy was five hoes,
with perhaps a sixth called the iamba dia musako (‘‘the
hoe of the walking-stick ”’) given to clinch the bargain ;
a girl would fetch more, perhaps ten or twelve hoes; we
have known an adult woman to be sold for ten baskets of
salt, five bunches of beads, and a hoe. During the bargain-
ing the unsuspecting boy (or girl) would be called, ostensibly
to bring the visitors some water or embers for their pipes,
but really to be examined to see that he was healthy and
fit. The boy (or girl) would not be told that he was
purchased, but was deceived by being told that he would
accompany the visitors and return presently. So without
farewell to mother or father the child was taken off into
slavery. It often happened that when an adult had thus
been purchased, on the return journey while the party was
resting in a village, the slave would throw ash upon the
chief, or other person, in the desperate hope of finding a
kinder master ; and then if the master wanted his slave
very much he had to redeem him, so that within a few days
he would have paid twice over for the same slave : other-
wise, he lost both slave and purchase money.

We may give some instances that have come under our
notice of this traffic in human flesh.
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A man named Shialozhi brought a case against another
for calling him by a dead man’s name, and was paid a man.
Some time afterwards he bought grain from Munampelo
and offered this man in payment. The man was at a
distant village, and as Shialozhi refused to accompany him,
Munampelo had to go alone to fetch him. The man refused
to go; and eventually Shialozhi paid Munampelo a girl—
his daughter.

Shimunza bought a girl named Kabocha for salt ; some
time afterwards one of Shimunza’'s young men committed
adultery with the wife of a neighbouring chief, and Shimunza
had to pay Kabocha to the chief as a fine on his behalf ;
as compensation he then seized the sister of the young
man. The case came to our knowledge through Kabocha
asking us to secure her release: she was tired, she said,
of being a slave.

At Chinenga some people caught Mwanambo and sold
her to Shapela for goods. Iifteen years later her brother
turned up to redeem her from Shapela, and he demanded
five cows as ransom.

A certain man named Mwezwa bought a woman, Kacha,
for a cow, a calf, and a bull ; some time afterwards she ran
away home and her son sent her back to her master. Later
on she ran off again ; and this timic she was away a whole
year and died. Mwezwa died and his son accused the
woman’s son of having caused her death, and got a cow out
of him. The Batwa, in whose village the woman died,
claimed heavily from Mwezwa’s son for having buried his
slave for him.

Some people enslave themselves. Should, for example,
a person get into trouble and have not wherewithal to pay
the fines inflicted on him, it is open to him to go to some
wealthy man and say: ‘1 have come to offer myself
(Ruditula), for 1 have a fault against So-and-so, and I
want you to release me.” If the man agrees, he pays the
fine and the other becomes his slave until such time as he
himself, or his kinsmen on his behalf, pay what the man
demands as ransom. What that may be depends on the
man’s character, but generally the proverb is recalled in
such cases : Kombekache kazhala adi ikumi (A tiny calf
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will one day give birth to ten!”’) which means that heavy
usury is to be claimed for any consideration you have given.
There is another way in which a man may get into slavery
—this time without really intending it. He gets tired of
his own village and goes off to another, telling the chief
that with his permission he has come to stay and work
for him a time. His friends seek to get him back, but he
disowns them and stays on. He gets familiar with the
chief’s wives and even becomes very intimate with them,
but when they report it to their husband he takes no notice :
he bides his time. Some visitors come, and among them
wives of a neighbouring chief, and the man gets into trouble
on their account. He is fined, and as he has nothing to
pay with and he has disowned his relations, his friend the
chief pays for him. The thing happens again and a claim
is made on the chief on behalf of the man ; he does not
deny his responsibility and tell them to go to the man’s
relations ; he pays, and then turns to the man and says:
“ Nobody asked you to come here: you came of your own
accord ; you came like a blind man who doesn’t see where
he is going. Now you are my slave.”” And slave he remains.
Sometimes a person will enslave himself or herself
because of utter destitution and lack of friends. This
happened as an incident in the life of a much enslaved
woman named Nanshiku. She was captured while still
youthful one day when she was fishing. The news of her
captivity reached Mompizho, one of her relations, who
went off and redeemed her by giving up a slave : he then,
in a very cruel fashion, claimed Nanshiku as his own.
Her brother paid him seven stretches of calico, a blanket,
and two strings of beads, and brought Nanshiku to his
village. There she remained and was married. One by
one she lost all her children, then her brother, and then her
husband. Knowing of no other relations, and being left
alone, she enslaved herself to another man. Years passed
away and then a relation of hers turned up, paid her master
five blankets, four stretches of calico, and twenty-five
shillings, thereby releasing her, and took her to his own
village.
A very common source of slavery is the code of customary
VOL. I 2D
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laws summed up in the word buditazhi, the very essence of
which, as we have seen, is that the person breaking the law
is ipso facto a slave and must be redeemed.

Here are some ways in which the thing happens.

A woman, for some reason, took a bell off a dog’s neck
and threw it away into the bush. The owner seized her as
his slave and sold her to another man, who in turn gave her
to his sister.

A woman visiting a friend was told by her to take what
food she wanted from the ficld. She helped herself to a
single maize-cob, but it was the wrong side of the boundary,
and the owner seized her as his slave. Later on, when the
Mambari came he sold her to them ; as they were in another
village a man heard of the way she had been treated and
persuaded her to throw ash on him, and thus escape from
the Mambari. She did so, and he told the Mambari, who
in vain tried to redeem her. The man’s name was Salanga ;
he died, and the woman fearing what might happen ran
away to Mono. Salanga’s heir had to pay three pieces of
calico and a blanket to get her away from Mono.

In a year of severe famine, when the only food to eat
was wild fruit, a man named Kale was in the forest when
he was told that a certain woman had been caught stealing
young mealies out of his field. She was a distant relative,
and therefore he did not wish, he said, to be vindictive, but
took the woman and two of her children as his slaves. The
relations paid Kale a fine and he later on released the woman
and one of the daughters. The other daughter he married
himself and she bore him three children. The relatives
offered him heavy compensation, but he always refused to
release her, so she appealed to the magistrate, saying:
“ People always call me a slave, I wish to be free.”

Two women and a child, a girl, were passing through a
village and plucked a few tobacco leaves from a plant outside
one of the huts. The owner heard of this and followed them
up. He found them stamping the leaves, and seized one
of the women and the girl as slaves. He released the mother,
but kept the girl and afterwards sold her for ten hoes and
ten bags of salt. She was unmarried then, but with child.
She ran away, and her people refused to give her up as she
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had been enslaved on such a trivial protest, but they had to
pay the man a cow to release her.

Not stealing only, but more or less trivial, often unin-
tentional, acts of damage to property, are thought sufficient
to doom a person to loss of liberty.

Should a person make a mistake in a bed—not belonging
to a relation but to some one else—where he is sleeping, he
would be enslaved. To spit on a man, to foul him accidentally
when blowing one’s nose, or to micturate upon him—for any
of these a person may be made a slave for life. To knock
out a tooth, in play or in fighting, is a very great crime,
which can only be expiated by a man surrendering his head
—which does not mean capital punishment, but slavery.

We have mentioned the way in which sometimes a man
takes possession of a woman without the permission of her
people. 1t is called budingidizhi (‘‘ self-entry ”’). Suppose
a man comes across an unmarried woman and proposes to
live with her without the usual formalities of kusese and
kukwa-—asking for her hand and paying chiko. She may
agree : he lives with her, eats the food she provides, but
gives her nothing and gives her people nothing. It goes on
like that for a time, and the man gets tired of her and
proposes to leave her. Then she speaks up: ‘“No, you
don’t! You simply entered my house, and now you want
to go! No! You are my slave: stay where you are.”
The man becomes slave to the woman and her relations.
He has committed a crime against the buditazhi code.

Should a woman who has aborted, and before she is
cleansed from her impurity, enter a person’s house or eat
out of a person’s dish who is not a relation, she ¢pso facto
becomes that person’s slave; or if more than one person
has been offended they sell her, and divide the proceeds.
She has rendered them liable to contract that horrible
disease, kafungo.

Again, should a woman break the receptacle (insambilo)
containing the medicine of a man or woman, she will be
enslaved unless there is somebody at her back—~kumuzhima
kunuma is the phrase—to redeem her.

To burn down a village, or any part of it, is naturally
a great crime, even if committed accidentally through a
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hut catching fire while a person is cooking in it. If the
person be a woman married from elsewhere to one of the
villagers, she will be enslaved. It is reckoned as equal to
murder—it is lwembe, and unless the full amount of the
fine is forthcoming from her kinsmen, she will certainly be
kept as a slave. It is a warning always given to any one
who goes to live in another’s village, Kukadisosola ku bantu
0 ku shintu shonse ; watachita bobo ulazhimina (*‘ Pay strict
regard to people and to their things not to damage them,
if you don’t, you are lost ).

Kuidimuna mukabeni—to run off with another’s wife,
may result in the enslavement of the perpetrator, or of his
mother or sister if he have not a slave to pay in their stead.

Many slaves are held on account of adultery. A fine is
usually paid, as we have seen, but the husband has the right,
if he thinks fit, to enslave the man, or his sister or mother.
Certainly if the man cannot pay the fine demanded, and has
nobody to pay for him, he will be enslaved. This of course
is a practice that is coming to an end under British rule.

Another reason for men being enslaved is this: Should
a man invite another to murder his enemy and afterwards
fail to give him the reward promised, then the man has to
surrender himself as slave to the other, unless, of course, he
can gather sufficient to redeem himself.

Harder cases are those in which perfectly innocent
people are enslaved, not for their own faults, but because of
the faults of others. The clan system, according to which
there is corporate responsibility for the crimes of a member,
often falls severely upon individuals.

Here is one case that came into court. A man named
Kabokota came to complain that before he was born the
brother of a chief, named Kaluya, had married one of his
(Kabokota’s) relatives named Nabwantu. Some time after
the marriage Nabwantu committed a fault, and her husband
paid the fine to release her from the slavery into which she
had been taken on account of the fault. Shortly after, he
died, and his brother, Kaluya, ‘“ ate the name.” He said
that as his brother had paid a fine on the woman’s behalf
he would now take her children as his slaves. Nabwantu’s
relations were angered at this, and Kabokota had brought
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money and calico to release the children. Kaluya gave up
the two sons, but refused to part with the daughters, and
so Kabokota brought the case to the magistrate.

A certain woman had a spite against another, and one
day, while this woman was in the act of delivering a child,
she caught hold of her in such a way that, so it was alleged,
she caused the child’s death. The husband charged the
woman with the crime and her friends had to pay a man.

A certain man had intercourse with a young woman,
and becoming diseased with bunono shortly afterwards,
accused the woman of giving it to him, and enslaved both
her and her mother,

Another man lent a man ten shillings wherewith to pay
his hut tax, and in return was paid a woman.

A pregnant woman entered a hut in another village in
which there were twins. This of course was against Ila
law, and when some time afterwards the children died, the
woman was held to have caused their death. Her husband
and brother were made responsible, and friends had to
subscribe to release them from slavery. The woman herself
subscribed a cow, the husband an ox and five loaves of
tobacco, another person a shell, and another a slave, and
others other things: in all, five head of cattle, two shells,
six loaves of tobacco, and a slave !

A man named Chikumo seized another, Penze, and tied
him up saying he had a case against some people, and would
release Penze when he was paid the fines due to him. Penze
had no conceivable connection with the case, but Chikumo
expected that in this way he would compel Penze’s friends
to come to his aid to collect the fines due to him.

The following case was about a matter that had occurred
before the claimant was born. Kalubu (father of the
claimant) killed the son of Mukobela, who, as Kalubu
wouldn’t pay, caught a girl belonging to Kalubu, who
then brought three slaves and three cows to release the girl.
On the other hand Kazuba, the claimant, said he had paid
four shells, a cow and two blankets, one hoe, and ten strings
of beads to release the girl, and Mukobela stuck to them
and demanded a girl. Kazuba got a girl from his uncle to
pay him, and he said that on the second night she was at
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Mukobela’s place, Mukobela’s child died, and Mukobela
claimed the girl to make up for it.

Many people are pressed into slavery as compensation
for the death of others.

In one case we knew of, a man named Lubesha went to
Mango’s village for a wife. When, later, he took the woman
away, he asked Mango to give him a young lad, to whom he
had taken a fancy, to live with him for a time. Mango
agreed, and Lubesha took the boy, who unfortunately fell
sick and died a few days later. Mango claimed a slave as
compensation, but as Lubesha had no slave he gave Mango
his sister and her two children, Masamo and Lube. Before
Mango died a relative of the woman named Muswela paid
for the release of Masamo a slave named Chipila who had
a child in arms named Kabuka. Mango agreed to this, and
also promised that when Kabuka had grown up he would
compensate Muswela for her. At Mango’s death, Lube ran
away, refusing to remain with the inheritor, but later she
returned and was married by Fofu. Mango before his death
had sold both Chipila and her child, and for the latter had
made no payment as promised. Both IFofu and Lubesha
had offered to ransom Lube, but he had refused. When
Mango died his nephew succeeded him, and had to settle
these matters as best he could.

Maso, a woman, was living among the Batema, and
Solwe was in the next village. One day Solwe killed a buck
and Maso’s people went over to get some of the meat.
Shaba, Solwe’s uncle, saw and admired Maso, and wished
to court and marry her. The elders of the village told him
to get the permission of Maso’s relatives. Her uncle, Kabo,
was willing, but wished him to go with him to another
village to consult some others. It was agreed that he should
marry her, and they all made a plan to live some distance
off. On the road Shaba was carrying five pots of fat and two
parcels of salt. Presently a honey-guide appeared, and
Shaba, still carrying his burden, went off the road to get
the honey. But he did not return—for some reason, indeed,
he disappeared, and later on was captured and enslaved by
some of Shagele’s people. When Solwe heard that his uncle
was missing, he went to Kabo and said that Shagele’s people
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had killed Shaba, and Kabo was to blame as Shaba had
accompanied him and had married his niece. Solwe there-
fore claimed Maso as his slave. Kabo refused to give her up,
saying they were not to blame for Shabo’s disappearance.
Solwe insisted, and eventually Kabo paid him ten hoes,
three shells, a bunch of beads, and four stretches of calico.
Then Shaba turned up, but Solwe refused to give back the
beads.

Manga inherited the name of Makoso. The child of
Shitwe, one of the headmen, fell sick and died, and Shitwe
said it was a sign that the ghosts were angry at Manga’s in-
heriting, and claimed compensation for the death of the child.
As Manga had nothing to pay with, Shitwe seized Manga’s
niece, Lubota, and also a shell. Manga was angry and went
to Lufuka to borrow some goods wherewith to redeem his
niece. He left his wife and son, Shilo, at the village. While
he was away, another of Shitwe’s children died ; whereupon
he seized Shilo and gave him to a certain woman, telling
her to pray to the ghost of the deceased, i.e. Makoso, to
leave off troubling his children.

Sometimes a case like this happens :

A man has a debt owing him which he has had great
difficulty in recovering. He has a friend of forcible character
and induces him, by a promise of a substantial share of the
debt, to undertake its collection. He goes and so bullies
the debtor that he gets the debt—perhaps a slave. On his
return his friend finds he cannot fulfil his promise to give
a reward. Then the man has two courses open to him.
He either takes the slave he got for his friend, or he simply
bides his time. In the latter event, on the death of his
friend he puts in his claim to part of the inheritance. If
he is mercifully inclined, he will be content with a slave
equal in value to the one he secured for his friend, or if
harsher, he chooses a son or daughter of the deceased, and
will not be content till he has got what he wants.

It is things like this that induce men, who wish for the
prosperity of their children, to settle their own debts before
they die.
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2. CHARACTER OF THE SLAVERY

Perhaps the most pitiful thing to be secen in Bwila—
where so many pitiful things meet the eye—is the old
female slaves turning out to work in the fields on a cold,
wet morning. Their skin is rough and dirty and hangs about
their bones in ugly wrinkles ; their only clothing is a scanty
ragged skin around their loins; some of them have hair
grey, almost white ; they go shivering with cold, taking in
one hand a hoe and in the other a fragment of sherd with a
few live coals in it. They are on their way to work. Poor
souls—Ilife for them is only work: nobody cares whether
they live or die, except the master, and he only because
they are his property. They are everybody’s butt. You
can see as they shrink past you, with frightened glance, that
a kind word or look seldom or never comes their way ; and
if you bid them good-morning they drop on their haunches
and clap their gnarled old hands, while a faint smile chases
across their wrinkled faces.

One of these old women we found lying onc morning
outside our gate. How old she was we could not say—she
might have been a hundred and fifty to judge by her wizened
appearance. She could hardly totter. All night she had
lain out in the veld. The day before she had been turned
out of the village by the master because she no longer had
strength to work, and she had crept to us for food and
shelter.

That is one side of the picture, but we should not like
to say that is every slave’s fate. Many of them live fairly
happy lives, but however kind their masters are, the fact
remains, they are slaves; they cannot call their souls and
bodies their own, and if they bear children they mostly
have no right to them, and they have no title to resent the
word slave (muzhike) flung at them. From the numerous
cases we have met, we should say that the fact of being a
slave, and being addressed as such, is keenly felt by the
majority of them.

Now, what rights have they as slaves ?

As regards marriage. A female slave may be sought in
marriage by a freeman not from her parents or guardians,
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but from her owner. He demands some chtko. The mar-
riage takes place, but she does not cease to be a slave.
Every child she bears is a slave equally with herself, and

Dhoto I, TV, Smwuith.

AN OLD SLAVE WOMAN.

the owner may at any time take and sell them as he wishes.
She will hoe her husband’s fields, but has her owner’s to
do as well, and at any time may be summoned to leave her
own in favour of his. The owner, too, has rights over her
body—it is not hers, nor her husband’s, but his.
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A male slave will be given a wife by the owner, one of
his female slaves,and the same conditions prevail, aggravated
in this case by the fact that at any moment, without warning,
his wife may be taken from him, given to another, or sold.

A slave woman who finds favour in her master’s eyes
may be in a better position. If he marries her, her children
will be free. It may be that’if he has no children by other
wives, her children will not only be free but take an honour-
able position, and one of them may *“ eat ”” his father’s name.

An unmarried slave-woman is named nabutema (Butema
means slavery, says Mungaila; the word is also applied
to the condition of any unmarried person). Her owner
may sleep with her, but it is regarded by the married women
as an indignity offered to them, and if a woman finds her
husband doing it he will have to pay, or she will go home.
They are practically prostitutes. The young men of the
owner do much as they like with them, without getting into
trouble ; if a man of another kraal wants one of them he
can just give her a chipo (a present). If he doesn’t give
her chipo, she will get one of the young men to squeeze
him, and will perhaps share the proceeds These women
are often lent by the chiefs ; we found one in our compound
who had been lent to three young men. Such a person can
give her something or not, as he pleases. The chipo may
be her own—there is no rule, seemingly ; but the owner can
take them if he wish. He can do anything he pleases. Who
is to say ? If any one wishes to marry her she may be
allowed by the chief ; he has to give chiko—not so much as
for a freewoman ; and the children are the owner’s.

As for the right of protection of life and limb, a master
will in his own interests, if from no more humane motive,
see that his slaves are not ill-treated by other people.
Anybody beating them will have him to reckon with. The
slaves of a strong man enjoy thercfore considerable im-
munity, but at the same time they are absolutely in his
hands. If he chose to beat, or even to kill, under the
old regime nobody had the right to interfere. If it were a
person held by h1m for a (lcbt his rc]a t1on% mloht bo mChncd

but he always had tho answer 1(‘<Ld.y “ He was my shvv 1
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You might have redeemed him and didn’t.” In case of a
death, the owner would kill the lu#loa—one or two cattle,
eaten by the people of the village to allay the wrath of the
demigod, but that would be the end.

A slave might hold property, but he could never call it
his own. As a matter of fact, most slaves neither own any-
thing nor have an opportunity of owning anything. But
some do. They may gain by trading or hunting, and their
masters encourage them in this, knowing well that they can
at any time avail themselves of the property thus gained.
As the Ba-ila say, whatever a slave holds it shares in its
owner’s slavery (nduzhike nina). We are told that there
are slaves who have more than their masters, but still it is
not really theirs.

A slave cannot redeem himself, so as to be free. But
the Ba-ila speak of a slave redeeming himself when they
mean that by industry and zeal in his master’s service a
man may raise himself to a position of trust and influence,
so that he may have the name mwenzhina shimatwangakwe
(““ his lord’s friend ).

If a man were zealous, he would do all he could to
increase his master’s wealth. A slave might be sent to
trade, and would do his utmost to gain slaves for his master.
As these increased, he would be regarded by them as their
chief, and so would enjoy the dignity of being able to say
to one servant, do this ; and to another, do that.

The slavery among the Ba-ila is thus seen to be, in
essentials, real slavery and not mere serfdom. It has its
mitigations. A person held for crimes committed has the
hope that somebody may turn up to redeem him. And any
slave, ill-treated beyond endurance, can always transfer
himself to another and more kindly owner by throwing
ash upon him. This process reminds us of that of nofae
datio, as existing in Mahommedan countries.

But when all is said and done, a slave is a slave, and his
lot is not an enviable one.

On July 16, 1906, a proclamation was issued by Lewanika,
the paramount chief, declaring that all slaves held by him
and his people were thereby free. He expressed his desire
that this would cause an end of slavery in his dominions,
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and especially that trading in men, the exchange of men,
and the separation of families, man and wife, parent and
child, would be no more. The chiefs and headmen were to
continue to have the power of calling up their people to do
certain works en corvée, for twelve days a year; if kept
beyond that time, they were to be paid for their services.
Under this law, no persons held in slavery hitherto could
leave their old master’s village to live elsewhere, except with
the master’s permission ; but they might leave without that
if, on being married, he or she should choose to live in the
other’s village ; or if they were ill-treated ; orif the master
refused permission to marry ; orif the slave was a foreigner,
and his people lived in some other portion of Lewanika’s
kingdom. A person in such a state had the right to return
home if his people paid, or if he paid for himself, two pounds.

This law was taken to extend to the Bwila, as forming
part of Lewanika’s reputed possessions. And it has been
understood that there is no such thing as slavery recognised,
and that any slave on paying two pounds, or having it paid
on his behalf, is free to go where and do what he pleases.
A few have been released in this way ; but naturally the
masters do not like it, and it is doubtful whether the slaves
understand the matter.?

L Captain Dale, writing from N. Rhodesia in November 1917, tells
me: “ The Government has taken up a very strong attitude over domestic
slavery and refuses to recognise it at all.” The men and women were
assembled in each district and had the matter explained to them. Those
who wished to claim their freedom were told to step out, and were given
certificates without any mention of the f2. It created a great stir and

scores claimed their freedom.” This is good news and the B.S.A. Co. is
heartily to be congratulated. E.W.S.



CHAPTER XVII

£

THE REGARD FOR LIFE

1. HoMmicIDE

WE have already seen that even trivial injuries, such as
knocking out a tooth or plucking out hair, are regarded
as serious offences, and might result in the enslavement of
the offender. The heinousness of an assault depends upon
the relative status of the men concerned. For a man to
beat his slave to death is no crime, for a man to spear his
nephew is no crime, but for a slave or an ordinary freeman
to assault a chief in even a minor way, as, for example, by
catching him around the waist, is regarded as a serious
offence, involving expulsion of the freeman from the
community, and, as for the slave, death or a heavy fine
upon his master.

There are some things which might lead us to suppose
that the Ba-ila have a high regard for human life. One is
the extraordinary precautions taken to secure the well-
being of the unborn child and, in some respects, of the
sucking child, and the severity with which everything
that leads to the destruction of the former is punished.
Another is the infrequency of capital punishment ; it was
rarely inflicted except in case of witchcraft, for which no
clemency was ever shown. The proverb we quoted in
connection with banishment applies to this also. ‘‘ Any
old pole will fill a hole in the fence,” which is to say : every
member of a community has his value ; he at least adds to
the number of the community however worthless he may
be in himself. To kill a person because he has killed another

413
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is ridiculous ; why make a bigger hole in the community ?
Fine him, yes, but unless he is a veritable danger to the
others, let him live.

But it is not human life gua life that is held sacred.
They recognise that apart from war, when of course to
kill one’s opponent is not only legitimate but a virtue,
there are occasions when killing is no murder. No abstract
regard for life prevents them, for example, from killing those
whose continued existence is a menace.

The killing of a person, per se, is not a crime, but is an
offence, (1) against his clan; (2) against' the communal
god; (3) against the person’s ghost, and (4) against the
hidden forces of nature. That is to say, behind the respect
for life there is a wholesome fear of the consequences. The
clan is injured in that it loses a member, and anything that
injures a member injures the clan. The communal god,
the guardian of the community, is injured in the killing
of one of his people: they are regarded as his children,
and further, as we have heard it put, he is responsible to
still higher powers, Leza, for their welfare. There is the
man’s own ghost to be reckoned with also, who resents
being ushered violently into the cold, dreary ghost-world,
and may retaliate by haunting the slayer. And, moreover,
there is something uncanny about spilling blood ; it is
tonda, it is malweza, in certain cases, if not in all ; some-
thing which sets the mysterious world-forces against you.
These, it must be conceded, are considerable checks upon
the man-slaying propensities of the Ba-ila.

It will be seen that these checks work in no uniform
manner. They operate cumulatively against killing, e.g.
one’s mother. A stray foreigner, however, has no clansmen
at hand to avenge his murder ; he is not under the protection
of the communal god; his ghost is not at home among
strange ghosts and can easily be driven back to its own
home ; and there remains only the bad luck that blood-
shedding brings, and that with the help of friendly doctors
is without much difficulty averted. Such stray foreigners
did well to keep out of Bwila in the old days and still need
to be wary. Even to-day such strangers occasionally dis-
appear mysteriously, and the Ba-ila stick so closely by
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each other that it is difficult, almost impossible, to discover
the crime. '

The principle that homicide is an offence against the
victim’s clan has to be read in connection with another,
that a person cannot ditaya his own clan. One, therefore,
who slays his mother, or other member of the clan, is not
called to public account, but does not thereby escape ;
indeed the penalty is heavier than the payment of twenty
cows, and is not so easily disposed of. There is something
about blood, whether it be the smell, or the sight, or the
associations of it, that gives rise to abhorrence and fear.
Kill a pig and attempt to drive its mate past the pool of
blood ; observe the sudden spring aside and alarmed snort
given by an antelope when it comes near the blood of a
fellow, and you will see how early this aversion is developed.
In man this instinct is still strong, until indeed it is civilised
out of him! So that to shed blood is uncanny ; it gives
the mysterious powers a hold on you. Warriors have always
to be doctored to take away the consequences of their
having slain, however legitimately, in battle. And whether
in those or in any other circumstances you kill a person
you must be careful to cut a short stick, split it partly
down the middle, stretch the two sides apart, and jump
through the cleft three or four times in order to avert the
evil consequences. If you find a man dead in the veld,
you do not tell lest you be suspected of having killed him,
but, because the evil consequences may blindly attach
themselves to you, you are careful to jump through a cleft
stick as though you had actually killed him. This is apart
from haunting by the ghost : it is as if the effect of your
deed fastened itself upon you. And if the person you kill
be a blood relation, a clansman, or even one related to you
closely by marriage, the effect is one you cannot shake off,
not even by jumping through a cleft stick ; and no medicine
in the world will rid you of the consequences.

At Nanzela there was a young man named Kabadi who
in a quarrel killed one of his father’s wives by hitting her
with a stick. The woman’s clansmen had to be paid heavy
damages, the communal god had to be propitiated, the
ghost had to be laid, but that was by no means all. The
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man was kuta: that is, the evil consequence, the curse,
was upon him. Everybody knew that, though nobody
knew how it would work out in his case. When years
afterwards Kabadi committed suicide, they recognised how
the curse had at last taken effect.

Chikuto (formed from Fkwukuta) is the special kind of
curse that falls upon a person who sins against close rela-
tions. It is chikuto, e.g., for a son to see his mother’s naked-
ness, and sometimes a woman who has a disobedient son
will deliberately remove her garments and expose herself
before him : he is then kuta—a mukute, he is called, and
will come to a bad end. So of any one who kills his father,
mother, maternal uncle, brother, sister, child, the people
say, *“ Mukute wezo! Toongola anshi, pe, ulafwa chikuto,
ulafwa inzanganzanga (* That cursed one! He will not
live long on the earth, no, he will die of chikuto, he will
die a violent death in the veld”). A lion will take him, or
he will be drowned, or what he has done will so change
him that he will go on killing others, will become a warlock,
and at last be killed by his fellows.

Senicide and the killing of incurables are followed by
similar consequences. We cannot say that we have ever
actually known cases of this sort; we were hardly likely
to hear of them; but we are told that they happen, and
the Ba-ila have a word (kusaulula) for the action. We knew
once a very old man-—the oldest man we have met in
Bwila, very near being a centenarian—whose daughters,
we were told, said he had lived too long and they would
kill him. Some time afterwards the old man, who was
sleeping in a hut alone, rose in the night, stumbled and
fell into the fire, and died next day of his injuries. So he
escaped the fate those Gonerils were alleged to have con-
templated for him. Some old people, tired of their life,
ask to be killed, or rail and curse everybody they meet
with the idea of so provoking them that they will lose their
tempers and knock them on the head. As the Ba-ila say :
“ Balatukana mafwila’ (*“ They curse to give a reason for
dying ). They are very patient with such old people, and
have the saying: ‘‘ Mupami n’akulemanina taingulwa
(““ An aged person if he angers you is not to be answered ).
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To kill such, or to give a death-stroke to a hopeless invalid,
is regarded as wrong. Should a shikatemamudilo—a lawless
fellow, or a shinchetela-mozo—a passionate fellow, commit
the crime he is punished : if a stranger, by having to pay
the full penalties of homicide, or if a relative and therefore
incapable of buditazhz, by being left to the chikuto. What
makes it the more dangerous to cut short the life of old men
is that in the course of long years they have accumulated
perhaps many of the misamo we described in Chapter X.,
such as [lubabankofu and mgongoki, which produce dis-
comfort, emaciation, madness, and death in any one who
seeks to do them harm.

As we have said, the ghost of a murdered person has
to be reckoned with. This we shall more conveniently deal
with in another connection. We also reserve for a later
section an account of the luloa (blood-offering; cf. buloa,
“blood ”’) made to the communal god, and consisting of
two head of cattle. Here we may speak of the lwembe,
the fines paid to the members of the murdered man’s
clansmen.

Quarrels are of frequent occurrence in a village, especially
when the men are heated by drinking much beer during a
feast. Free fights take place with sticks and spears. Should
on any occasion a man Kkill another, he is liable to be at
once speared by the other’s friends, and it would be accounted
chadiyana (‘‘ vengeance’’) and no crime. But generally
the man’s friends intervene and protect him, and the
matter is brought before the chief. He awards the damages,
which may be twenty cattle. These constitute the lwembe.
The man’s clansmen, enga (contribute) these, and they are
paid over to the murdered man’s clan.  They must also
enga the two head as luloa. They get a doctor to physic
the murderer, to lay the ghost and avert the ill-luck, and
the case is at an end.

Before leaving the subject we may make mention of
the extraordinary fact that there is a part of the Kasenga
chishi, named Isanti, the inhabitants of which are exempt
from paying any damages on account of murder. The
tradition is that the ancient chief Shimunenga, who was
living at Kane, envied the Banachindwe their fine site at
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Mala and planned to dispossess them. He represented to
them that at Isanti there were great herds of elephant and
buffalo, and being such splendid hunters he was sure they
would like to go and kill them. The Banachindwe turned
out to a man for a hunt; and on their return found
Shimunenga and his people comfortably settled in their
villages at Mala. When they expressed their indignation,
the chief replied, “ You go and live at Isanti, and as a
recompense I give you this privilege : you shall be exempt
from all lwembe and luloa ; you may kill, and no blame
shall attach to you.” Irom that day to this, killing is no
murder at Isanti.

2. FETICIDE

Here is a native account given to us: Should a woman
become pregnant she is taboo ; she is not to be slept with
by any man but her husband. Should another sleep with
her the child will not be ; it will be born the day following.
But the woman is not delivered in peace (chitela), but in
a state of unconsciousness (mu chiu) not knowing what is
taking place, and the child comes from the womb dead.
Why ?  Because she slept with a man other than the one
she always sleeps with. Now that also is a case for lwembe.
The man is in fault against the woman’s clan who are
bereft of a chiid, and also against the husband of the woman.
They all take it up, saying, “ This is a great matter. Why
is our child killed by this man? ILet him die also!”” But
the elders who have seen these things before say, ““ No,
he is not to die; let him pay the lwembe.”” So he has to
pay what they decide upon. Sometimes in addition to the
child being born dead, the mother also dies, and then
there are two lwembe faults. The lwembe for the mother
is paid first, and then that for the child. The greater is
for the mother’s death, and this is not paid, as is the lwembe
for the child, to both the husband and the wife’s clan, but
"only to the latter.

If a pregnant woman is vexed at being in that con-
dition and desires that the child shall not be, she goes
to somebody, an old woman maybe, who she is informed
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has an abortifacient (musamo wa kuyazha maju). The old
woman asks her, “ Do you wish to kill yourself ? ”’ and she
replies, ‘I don’t care.”” ‘‘ Bring me a gift,” says the hag,
and the woman gives her something big, because she knows
that to procure abortion is the death of a person. Then
the old woman hands her the medicine with directions how
to take it at home. Having drunk it, the woman feels
pains in her abdomen, and whether there be a child formed,
or not, she aborts. Maybe somebody has observed her
drinking the medicine and tells the husband. He puts the
question to her, ‘“ Wife, is it {rue that you got and drank
medicine, and that is the reason of this effusion?’” The
woman begins to deny it, saying, ‘“ No, no, the abortion
came of itself.”” Then the person who witnessed her is sent
for and the wife convicted. She is silent and hangs her
head in shame. Thereupon the husband and his clansmen
rise in indignation, and addressing the woman’s people say
fiercely, “ Pay lwembe for killing our child.” The others
have nothing to say, but pay up. And the woman who
dispensed the medicine is not overlooked; they are in the
mess together (literally, Balabila ibia diomwinana, ‘‘ they
boil as one pot ”’), and she will have to pay. Twenty head
of cattle is the amount paid, and it is divided among the
man’s clansmen.

3. INFANTICIDE

This is practised, or was practised, until quite recently,
in certain definite cases where it was thought that otherwise
misfortune would overtake the family. These cases were
as follows : (1) A child who should happen to defaecate in
being born (waletelela o mazhi). (2) A child who should be
born feet foremost (wazhalwa chimpini). (3) A child who
should be born with a tooth already cut. (4) A child born
of a woman who has not yet menstruated ; called mwana
utaselwa, or mwana wa mfunshi, (‘“child of the fist”’).
These are destroyed immediately after birth. More cruel
are the cases when the child does not develop untoward
symptoms until later. These are: (5) A child that when
three years old, or so, is unable to walk. It may be born
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strong and healthy, but when the time comes it shows no
disposition to walk, but simply crawls about. Then if
there have been any misfortunes in the mother’s or father’s
family—and what family is there that goes for three years
without some misfortune ?—-the relations begin to look
askance upon the child. ‘““ Look at it,” they say; ‘‘ that is
the one that brings misfortune upon us, wakalweza. Let
it be thrown away! It will bring us all to an untimely
end!” And they destroy it. (6) A child who cuts the
first tooth on the upper jaw is also killed.

Of the last we will give an account in one of our
informants’ own words : ‘‘ The child, whether boy or girl,
is born without the slightest defect and goes on growing
without blemish. It is nursed by the mother and fondled
by mother and father until the time comes for cutting the
teeth. They grow of themselves, or because they are rubbed
with medicine. And perhaps an upper tooth is cut first.
When the mother notices it she says nothing ; and should
any one not a relation notice it he says nothing, being afraid
that he might get into trouble; the relations would say,
‘ Why do you look in the mouth of our child ? Waditaya,
yvou have committed buditazhi.” But if a relation of the
child’s mother sees it she at once tells the others, ‘ So-
and-so’s child has cut its first tooth on top.” When the
clan members hear this they call the woman, saying, ‘ Let
her come and bring her child for us to see.” On her arrival,
they ask her, ‘ This child of yours has it not grown well ?’
She answers, ‘ Tchita, who knows?’ Then they play
with and tickle the child to make it laugh, so that they
can see into its mouth. They see the tooth coming out of
the top gum, and turn upon the mother in anger: ‘ Why
have you hidden this thing from us—this taboo thing ?’
Then the husband’s and wife’s clansmen consult together,
saying, ‘ This child is malweza. 1let it be thrown away.’
Nobody dissents, for all know that it is fonda for a child
to grow the first tooth above. So they throw it away, and
nobody weeps and nobody complains.”’

Nobody, that is to say, but the mother, and she may not
give loud expression to her grief in the customary fashion.
It is tonda. However much she may rebel against the
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custom she must acquiesce. And they do rebel against it.-
We remember a woman who after giving birth overheard
the old crones discussing how to destroy the child, for it
had been born with a tooth in the mouth. The mother
snatched up the child, stole out of the hut, and began to
run to us for protection. In her weak state she was easily
overtaken, and the last she heard of it was its pitiful wail
as it was carried off to destruction. This mother certainly
rebelled against the tyranny of custom, but in all prob-
ability had it been another’s child and not her own she
would have insisted with the others upon its being killed.
Such children bring misfortune, and to the minds of the
Ba-ila it is better to destroy the one rather than have
whole families suffer.

As to the manner of killing them, a woman takes the
doomed child upon her back in a skin, in the usual way,
and goes either to the river or to a large ant-bear or other
hole in the veld. Without stopping, or looking round, she
slips the fastenings of the skin and allowing the child to
fall into the water or hole walks straight on.

A living child born of a woman who dies in the act of
bearing it, or soon after, is buried with its mother. This
does not come under the same category as the other cases
just described, for the motives are different.

4. SUICIDE

This is by no means uncommon among the Ba-ila.
The methods adopted are usually either by smoking
mufwebabachazi, a very strong narcotic poison, or hanging,
or spearing. The reasons often seem trivial enough, but
bear testimony to their sense of dignity.

One of the most striking cases we have known was a
little boy of seven or eight years of age at Chiyadila who
was reproved by his mother for leaving his baby brother.
The reproof apparently rankled so that, starting with the
other youngsters to set their bird-traps, he left them and
hanged himself by a cord to a little fig tree.

Women unhappily married very often threaten to com-
mit suicide, and sometimes carry it out.  One of Malukwa’s
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wives, at Namwala, was ordered by the magistrate to
return to her husband. She left the court, ostensibly for
another reason, and was found lying dead very shortly
afterwards with a pipe alongside her, having smoked
mujfwebabachazi.

The most dramatic we knew was a case at Banamwazi.
A headman quarrelled with his wife over a basket of meal
she wanted to give away and he wanted cooked. She went
off, attempted mufwebabachazi, and finally hanged herself
in the hut, but was cut down. He, in remorse and not
knowing that she was recovering, stabbed himself three
times, aiming at the heart, but getting the breastbone
each time. They both recovered and lived happily after-
wards.

The attempt sometimes is not serious, as with a man
we knew of at Lubwe (in February rgo7), who pretended
to stab himself in the thigh, as if to sever an artery; he
inflicted only a small wound on himself, and was soundly
laughed at for his pains.

A man when passing through a village was accused of
stealing, and the shame of it so preyed upon his mind that
he attempted suicide by driving a spear into his abdomen.
Though the wound was severe it was not fatal, and by
the assiduous care of the Government officials at Namwala
he recovered. He then put in a claim for eight head of
cattle against the people of the village. The magistrate
expressed his surprise: “ Why such a claim? They didn’t
stab you.” ‘“No,” was the answer,  but they caused me
to stab myself.”

In March 1907 a man named Julwi committed suicide
after murdering a child. His father also then killed
himself.

To get out of trouble, remorse, shame, pique, sorrow—
are thus all reasons for the act.

This is what one of our informants says about it :

“One man kills himself for very little reason, another
because he has committed a great fault and thinks, ‘ This
affair is bad for me. 1 can’t stand it. I had better get
medicine and smoke it and so get away from the bad
business.” Whereas, of course, nobody can destroy a fault
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by killing himself, he simply leaves it to his relatives to
settle. When a man commits suicide, those who wish weep
for him, but in the old days nobody dreamed of weeping,
for they said, ‘ He has wrought malweza.” It is taboo to
kill oneself. Even for a man to purpose suicide and not
carry it out is malweza ; one of his relations will suddenly
die in consequence.”
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