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Towards a linguistic analysis of conative animal calls in Babanki and Bum

(Grassfields languages of Cameroon)

Alexander Andrason and Pius W. Akumbu

This article offers a systematic analysis of conative animal calls (CACs) in Babanki
and Bum—two Central Ring Grassfields Bantu languages of North-West
Cameroon. The authors analyze the semantics, phonetics, morphology,
ecolinguistics, and cognancy of 39 Babanki and 20 Bum CACs and conclude the
following: (a) in both languages CACs largely instantiate the prototype of a CAC
with regard to semantics, phonetics, and morphology; (b) several linguistic
properties exhibited by CACs have their source in the ecosystems inhabited by
the respective communities of speakers; (c) the similarity of the CACs in Babanki
and Bum is low and their cognancy minimal despite the two languages being

closely related.

Keywords: Grassfields; Babanki; Bum; conative animal calls; human-to-animal communication.

1. Introduction

The present article is dedicated to the study of conative animal calls in two Central Ring languages of
the Cameroonian Grassfields, namely, Babanki (ISO 639-3 bbk, Glottocode baba1266) and Bum (1SO 639-
3 bmv, Glottocode bumm1238). Both varieties are spoken in the North-West Region of Cameroon, some
113-142 kilometers apart from each other, by relatively small communities of native speakers
(Eberhard, Simons, and Fennig 2023; Hammarstrém et al. 2023)." To be exact, Babanki is spoken in two
principal settlements, Kejom Ketinguh (Babanki Tungoh) and Kejom Keku (Big Babanki), by less than
40.000 speakers, perhaps even no more than 25.000 (Faytak and Akumbu 2021: 333; see also Akumbu
and Chibaka 2012: 3). Bum is spoken north of Fundong by some 15.000 speakers (Lamberty 2002: 4-5; cf.
21.000 reported in Eberhard, Simons, and Fennig (2023)). Although Babanki and Bum are vigorous
languages, they already exhibit signs of language shift: education and health services are

predominantly in English; Cameroun Pidgin is widely used as an alternative communicative tool in

1113 km separate Bum from the Babanki of Kejom Keku, while 142 km separate Bum from the Babanki of Kejom Ketinguh.
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trade; and both English and Cameroun Pidgin often feature in church and are increasingly more
present in interactions at home (Lamberty 2002: 12; Akumbu and Wuchu 2015; Fatyak and Akumbu
2021; see also Ayafor and Green 2017).

As most Grassfields languages, Babanki and Bum have traditionally been severely under-
researched. Recently, due to the work of one of the authors of the present article, this dire situation
has greatly improved (see Akumbu 2008; 2009; 2011; 2015; 2016; 2019; 2023; 2024; Akumbu and Chibaka
2012; Akumbu and Wuchu 2015; Akumbu, Hyman, and KieRling 2020; Akumbu and KieRling 2021; 2022;
Fatyak and Akumbu 2021). Bum, in contrast, still lacks systematic studies. The only works that we are
aware of comprise of brief discussions of the nominal system (Hyman 1980; Akumbu 2009), a
preliminary study of the verb phrase (Bangsi 2016; see also Noumbi 1981), and a dictionary of some
1,800 entries (Ndokobai, Hedinger, and Akumbu 2023). Within the various language domains and
grammatical and lexical categories, one class of constructions has particularly been overlooked in
Babanki, Bum, and the entire Grassfields family. This concerns conative animal calls (CACs) or,
according to an operationalized definition, word-like directive constructions that are used by humans
in their communication with other animal species (Andrason 2022; Andrason and Phiri 2023).> CACs
are briefly mentioned by Akumbu and Lionnet’s (forthcoming) study of Babanki interjections and
liminal signs, but, to the best of our knowledge, have not featured in any discussion of Bum.

The present study responds to the above-mentioned epistemic lacuna and offers a systematic
description of CACs in Babanki and Bum—the first of this type not only in these two languages but also
in the Grassfields and Bantoid language groups.’ In doing so, we follow a prototype approach to
linguistic categorization and CACs specifically (Andrason and Karani 2021; Andrason 2022; Andrason
and Phiri 2023) and couch our grammatical description within non-formal theories of language (see
Goldberg 2003; Dryer 2006; Dixon 2010).

The article is structured in the following manner: in Section 2, we expose our conceptual
framework and explain data collection methods. In Section 3, we present Babanki and Bum data, which

we evaluate in Section 4. In Section 5, we conclude the study and propose future lines of research.

2 Properly speaking, CACs are conative calls addressed to non-human animals since homo sapience is also an animal species.

3 We understand Bantoid in its narrow sense, i.e., without Bantu languages. CACs have been analysed in some Bantu languages,
e.g., Xhosa (Andrason 2022).
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2. Theory and methods

As mentioned in the previous section, our analysis of CACs is developed within a prototype approach
to linguistic categorization (see Evans and Green 2006). Accordingly, we follow the conceptual
framework that has widely been espoused in research on CACs (e.g., in Maasai, Xhosa, Tjwao, and
several other (mostly African) languages; see Andrason and Karani (2021), Andrason (2022; 2023), and
Andrason and Phiri (2023)) and that also underlies the most relevant study of all interactive word
classes to which CACs belong (see Heine 2023).* This means that we understand the CAC category as a
cloud of members that radiate from the categorial center to the periphery proportionally to the
decrease of their compliance with the protype, which demarcates the conceptual and topological
nucleus of the category. Members that fully comply with the prototype are canonical and occupy a
central position in the category(’s model). In contrast, members that comply with the prototype only
minimally are non-canonical and populate the category’s peripheries. As a result, the belonging to the
CAC category is not a binary relation of an ‘either-or’ type but instead a gradient function of degree.
Crucially, entities that fail to instantiate the prototype—including those that violate most of its
characteristics—are not a priori denied their categorial membership and thus a CAC status.

As is evident from the above, the critical element in the CAC category is the prototype. Although
the category is much more than its prototype, the prototype structures the category by constituting
the reference point against which the canonicity and the extent of belonging of all the members is
measured. The prototype itself is defined cumulatively as a collection of properties referred to as
prototypical features. Elaborate discussions of the various features proposed as prototypical are
available in recent works on CACs and we invite the reader to consult these publications (see Andrason
and Karani 2021; Andrason 2022; 2023; Andrason and Phiri 2023). Below we offer a concise summary of
those prototypical features that will be relevant for the present study and guide our account of CACs

in Babanki and Bum.

4 Systematic analyses dedicated specifically to CACs are scarce not only in the Grassfields family but also in other language
phyla (see Poyatos 2002: 178; Andrason and Karani 2021: 4). Taking apart the recent articles published by Andrason alone and
in collaboration with other linguists, the most important contributions include: Bynon (1976) on Tamazight, Siatkowska (1976)
and Dakovi¢ (2006) on several Slavonic languages, Amha (2013) on Zargulla, and Jaiskeldinen (2021) on Finnish. Less
comprehensive treatments of CACs have been offered inter alia by Grochowski (1988), Ameka (1992), Poyatos (1993; 2002),
Fleck (2003), Wierzbicka (2003), Ambrazas et al. (2006), Abdulla and Talib (2009), Aikhenvald (2010), and Denisova and Sergeev
(2015). Most of these studies are dedicated to other categories or linguistic phenomena, e.g., interjections, imperatives, and
“para-language,” or are conceived as general grammatical descriptions of a respective language. For a more detailed account
of the history of research on CACs (including the review of much older sources from 19" c. to early 20" c.) consult Andrason
and Karani (2021) and Andrason (2023).
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e Semantically, a prototypical CAC expresses the idea of motion (summonses call animals, dispersals
chase them away, and directionals modify their movement in terms of inception/termination,
direction, speed, and manner), is addressed to domestic rather than wild species, and its semantic
potential is relatively limited.

e Phonetically, a prototypical CAC is monosyllabic, makes extensive use of consonantal (rather than
vocalic) material, tolerates extra-systematic phones and phonotactics, potentially hosting non-1PA
sounds (e.g., kisses and whistles), and largely exploits suprasegmental features such as length and
various types of marked phonations.

e Morphologically, a prototypical CACs is opaque, being a monomorphemic root with no inflectional
and derivational markers and no other elements incorporated through compounding.’

e Recently, drawing on Dogon data, it has been proposed that a prototypical CAC and the CAC
category in its totality are heavily “depende[nt] on their natural and socio-cultural environment”
(Andrason and Sagara forthcoming; see also Amha 2013). This link between the structure of (a)
language or its parts on the one hand and the ecosystem (both a physical/natural habitat and a
socio-cultural context) on the other hand—and in particular, the dependency of the former on the
latter—is referred to as ‘ecolinguistics’ (Steffensen and Fill 2014; Fill 2018; Li, Steffensen and Huang
2020; Penz and Fill 2022).

e Additionally, from a phylogenetic perspective, the evidence provided by three dialects of Akan, i.e.,
Asante, Bobo, and Fante, suggests that the cognancy level of CACs in closely related languages is
(significantly) lower than is the case of general lexicon (Andrason, Antwi, and Duah 2023; see
similar observations concerning Slavonic languages and Macha Oromo offered by Dakovi¢ 2006 and

Andrason, Onsho Mulugeta, and Shimelis Mazengia 2024).°

Given the difficulties inherent to collecting data from any language used in rural areas that are remote
from urban and administrative centers, our data-collection activities were necessarily heterogenous
and consisted of introspection, semi-structured interviews, and focus-group discussions. First, half of

the Babanki CACs described in this study have been provided by the second author, drawing on his

5 The different semantic types of CACs, i.e., summonses, dispersals, and directionals, are also correlated with determined

phonetic and morphological features. This means that their prototypical formal make-up may differ (see Andrason and Karani

2021).

¢ Prototypical features also concern syntax (see Andrason and Karani 2021: 26-33, 35-36). Due to the scarcity of corpora

demonstrating spontaneous speech, we do not analyze the syntax of CACs in this article. Given the prototype approach which

we have espoused, the above features can be and, in some cases, often are violated. Importantly, such violations are motivated

and, as the prototype itself, essential for an accurate understanding of the entire category.

6
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native-speaker competence. These lexemes were subsequently contrasted with five other Babanki
native speakers (Vivian Ba-ah, Regina Phubong, Cornelius Wuchu, Victor Vishi, and Benjamin Nkwenti)
during sessions conducted through WhatsApp between January and March 2023. The remaining half of
the CACs were produced spontaneously by the above-mentioned team during a number of WhatsApp
group-discussion sessions that lasted approximately 3 hours. CACs in Bum were elicited from a native
speaker (Julius Ntang) through semi-structured interviews conducted via WhatsApp in November 2022
and April 2023. These sessions lasted about an hour each. All CACs in Babanki and Bum were recorded
with smart phones as .ogg or .acc audio files and stored online on a safe repository platform facilitated
by the Living Tongues Institute for Endangered Languages.

The CACs have been collected by means of the operationalized definition introduced at the
beginning of the article. While simplified and less precise than the definition of the prototype of CAC
(see Andrason and Karani 2021: 33-36), this definition has turned highly useful in our previous
fieldwork activities dedicated to collecting CACs in several languages across Africa: Xhosa in South
Africa (Andrason 2022), Tjwao in Zimbabwe (Andrason and Phiri 2023), Oromo in Ethiopia (Andrason,
Onsho Mulugeta, and Shimelis Mazengia 2024), and Dogon in Mali (Andrason and Sagara forthcoming).
Furthermore, in interviews and focus discussions, we made use of written guidelines that had been
developed during the same previous fieldwork activities, which we adapted to the reality of Babanki
and Bum. These guidelines listed actions typically conveyed by CACs and animals that tend to be their
referents, as well as suggested the most common lexico-grammatical forms with which a directive-to-

animal function could be encoded in the languages of the world.

3. Data presentation

In course of the heterogenous fieldwork activities described above, we were able to collect 39 CACs in
Babanki and 20 in Bum. Table 1 below captures all these constructions and provides their IPA
transcriptions as well as the meaning, i.e., the action that a CACs is supposed to trigger and the
animal(s) to which it is addressed. The exact realizations of kisses, snaps, spanks, whistles, and CACs
produced with objects will be explained in section 3.2.”

The data from Babanki may be regarded as roughly comprehensive given that the usual size of

CAC categories in a language ascends to around 40 or 50 constructions: 39 in Tjwao (Andrason and Phiri

7 We have decided to introduce our data at the beginning of the present section rather than in an appendix at the end of the
article. This allows us to avoid translating every Babanki/Bum CAC quoted in the text (or explaining its meaning) as this

information is already available to the reader.
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2023), 40 in Xhosa (Andrason 2022), 45 in Arusa Maasai (Andrason and Karani 2021), 52 in Macha Oromo

(Andrason, Onsho Mulugeta, and Shimelis Mazengia 2024), and 57 in Togo-Tenu-Kan Dogon of Dourou

(Andrason and Sagara forthcoming). In contrast, the data from Bum may be less complete. They do,

however, capture the most stabilized and entrenched CACs that are found in this language and,

therefore, in our view, warrant their inclusion in the present study and a comparison with Babanki.

Babanki Bum
IPA Meaning IPA Meaning
buds summon cats fau chase away dogs
turn goats, sheep, dogs,
make goats, sheep, cattle, dogs, and cats cats, poultry (chickens,
bwin kahi
turn back or return ducks), and cattle (cows)
to the side
stop motion of goats,
incite dogs and cats to chase prey; make sheep, dogs, cats,
dzimd kfafi
them follow the speaker poultry (chickens,
ducks), and cattle (cows)
chase away goats, sheep, dogs, cats, summon poultry
dzub kokdkdkds
cattle (chickens)
chase away goats, sheep, dogs, cats, summon goats and
fud meé?
poultry (chickens), pigs sheep
incite dogs and cats to chase a prey;
ya? encourage goats, sheep, dogs, poultry md3? summon cattle (cows)
(roosters), cattle, and pigs to mate
chase away cattle and horses; encourage
héréi 135 chase away dogs
cattle to eat grass during the day
chase away cattle and horses; encourage
hdéi? 15tfaa chase away dogs
cattle to eat grass during the day
start and sustain motion
chase away cattle and horses; encourage of goats, sheep, dogs,
hdrés ndan
cattle to eat grass during the day cats, poultry (chickens,
ducks), and cattle (cows)
katsaf incite dogs to chase game during hunting yniwi summon cats
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chase away goats, sheep,
kir{ summon poultry (chickens) |
' dogs, poultry (ducks)
chase away goats, sheep,
dogs, cats, poultry
kokdkd summon poultry (chickens) tfal
(ducks), and cattle
(cows)
make goats, sheep, dogs, cats, and cattle
ka? tfala chase away dogs
go up and climby; incite them to mate
silence goats, sheep,
dogs, cats, poultry
kwée incite dogs to chase game during hunting tfind
(chickens, ducks), cattle
(cows)
L make goats, sheep, dogs, cats, cattle, and | summon goats and
wén w
pigs enter a space (e.g., bush or stable) sheep
1 chase away dogs, poultry (chickens), and | summon poultry (ducks)
ud
pigs; make them move . and cattle (cows)
summon dogs, cattle
meé? summon goats and sheep {kiss-1}
(cows), horses
mn{ summon pigs {object-1} summon pigs
summon cattle (cows),
md3? summon cattle (cows) {snap-1}
horses, poultry (ducks)
muds summon cats {spank-1} chase away horses
myawd? | summon cats
nam summon pigs
) speed up motion of goats, sheep, dog,
niy
cats, cattle
n&tmd | make dogs and cats sit down
o chase away goats, sheep, dogs, poultry
2 (chickens); silence all animals

8 We do not use the IPA length symbol : with vowels because each vowel can bear a different tone. In the only example

containing a long consonant, we make use of : to avoid spellings such as [J (which may suggest two syllables) or {J (which

arbitrarily ascribes a nucleic role to one of the { symbols). We thus choose the lack of coherence over the lack of precision.

9
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stop motion of goats; sheep, dogs, cats,

and cattle

chase away goats, sheep, cattle, horse;

tfaaai? encourage cattle to eat grass during the

day
chase away goats, sheep, dogs, cattle,
tféeei?
horses, and pigs
) make goats, sheep, dogs, cats, cattle turn
e to the side
chase away goats, sheep, dogs, cats,
tf06 poultry (chickens), and pigs; make them
pass or move across
waa chase away birds (hawks, chickens)
chase away goats, sheep, dogs, cats,
yéée poultry (chickens), cattle when causing
destruction on crops or food
f summon goats, sheep, cats, pigs
IVIV summon goats, sheep, dogs, cats, cattle

L summon poultry (chickens) and cattle

{kiss-1} summon goats, sheep, dogs, cats, cattle

{snap-1} | summon poultry (chickens) and cattle
{tune-1} | tend cattle
{whistle-1} | summon dogs

Table 1. Conative animal calls in Babanki and Bum

3.1. Semantics

The typical action expressed by CACs in Babanki and Bum—i.e., the action that any given CAC is
expected to trigger on the part of the animal—concerns motion. Indeed, all 39 CACs attested in Babanki
(100%) convey some motion nuances. The semantic potential of 32 of these CACs (82%) is in fact limited
to the idea of motion. In Bum, 19 out of the 20 CACs (94%) are compatible with motion—for all of them
motion constitutes the only semantic component attested. Inversely, CACs that express actions
unrelated to motion are rare. In Babanki, there are 7 such constructions (18%). No CAC is restricted to

a motion-unrelated meaning. In Bum, there is 1 such CAC (2%), which is exclusively used to silence

10
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animals (tfind). There are no significant differences between motion and non-motion CACs as far as
their origin is concerned (i.e., being primary, secondary, or borrowed).” That is, in Babanki, 3 out of 7
non-motion CACs are primary (h33i?, S, and tfdddi?), while the remaining 4 are either secondary (yd?
and ki?) or borrowed (see hdréi and hdrés adopted from Fulfulde). For motion CACs, this ratio is similar:
out of 39 motion CACs, 21 are primary, 15 are secondary, and 3 are borrowed."’

With regard to the main semantic types of motions conveyed by CACs, no coherent hierarchies
can be discerned although in both languages the particular frequency of summonses seems evident. In
Babanki, summonses are the most common types of CACs: 20 CACs can be used to call animals with 17
exclusively being associated with this function. Directionals are second most common. There are 14
CACs that are employed to modify the motion of animals of which 8 are limited to this usage. Dispersals
are the least common being instantiated by 9 CACs. 3 of them function exclusively as dispersals. In
Bum, summonses are again the most common (9 CACs), followed by dispersals (6 CACs) and directionals
(3 CACs). In Bum, all such CACs are only used in one action-related function. As far as motion-unrelated
CACs are concerned, three meanings are attested: encouraging cattle to eat grass during the day (4
CACs), inciting to mate (2 CACs), and silencing (2 CACs). Of these, one silencing CAC is found in Bum
while the remaining meanings are limited to Babanki.

With regard to the animal addressees of CACs, domestic species clearly predominate over wild
species. All CACs in Bum (20x) and all but one in Babanki (38x) can be directed to domestic animals. In
contrast, only 2 CACs are in principle compatible with wild animals (see waa that is used with birds and
Ji that is applicable to all animals). As far as the specific domestic species are concerned, the following
picture emerges. In Babanki, dogs, cats, and cattle have the largest number of CACs. 21 CACs are used
with dogs, with 3 constructions being exclusively associated with these animals; cats—21 / 3 exclusive;
and cattle 21 / 1 exclusive. For the remaining species the frequencies are as follows: goats and sheep
18 / 1 exclusive; poultry—11 / 2 exclusive; pigs 10 / 2 exclusive; horses 6 non-exclusive; and birds 2 / 1
exclusive. In Bum, dogs also have the largest number of CACs, i.e., 11 of which 4 are exclusively used
with these animals; goats and sheep—9 / 2 exclusive; cows 9 / 1 exclusive; poultry 9 / 1 exclusive; cats

6 / 1 exclusive; horses 3 / 1 exclusive; and pigs 1 non-exclusive. Many of the CACs that are limited to a

® Primary CACs are forms that have been used as CACs since the beginning of their grammatical life as well as those that,
although limited to their use as CACs, have acquired this status due to the profound extent of CAC-ization (i.e.,
grammaticalization/lexicalization into CACs). Secondary CACs are CACs that draw on other lexical classes (e.g., nouns and

verbs) and entire phrases and clauses, and this diachronic relationship remains patent.

10 The very low number of non-motion CACs makes an equivalent comparison in Bum unreliable.

11
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particular species are summonses exhibiting an onomatopoeic foundation, e.g., mds? and méé? in
Babanki and kokokdkssksk in Bum.

The semantic potential of CACs in Babanki may range from (virtually) monosemous to largely
polysemous. The increase in polysemy stems from two main factors: the animal referent may be more
general and/or the action expressed by a CAC may be of more than one semantic type. In Babanki, buis
and muus are exemplary cases of monosemy—they are directed to a specific species (cats) and convey
a specific meaning (summoning). The same may be observed with mani and pam used to call pigs, as
well as katsaf and kwé used to incite dogs to chase prey. In contrast, [: is compatible with all animals and
can be employed to both repel and silence them. It should be noted that goats and sheep always share
their CACs. This is also, to some extent, the case of household birds (poultry), which have a number of
CACs applicable to them all. Nevertheless, such CACs tend to select one specific type of poultry as their
preferred (yet not exclusive) referent, i.e., either roosters, hens, chicks, or ducks. Similarly, horses
always share their CACs with cattle (although this relation is not reciprocal and there are CACs that are
compatible with cattle but not horses). Overall, the vast majority of Babanki CACs are not limited to a
single species but may be used with several species whether phylogenetically related or phenotypically
similar, as well as those that entertain comparable roles in the local community and economy. In Bum,
the semantic potential of CACs is somewhat more limited. This stems from the fact that CACs in Bum
invariably express a single specific action. Their referents may, however, range from a single species
(e.g., dogs: fu, tfala, 13, I5tfd; pigs: {object-1}, horses: {spank-1}) to two species, whether related (e.g., [*
used with goats and sheep) or unrelated (e.g., || used with cows and ducks), or even a more diverse set
of animals (e.g., Jused with goats, sheep, dogs, and poultry and kdhi used with goats, sheep, dogs, cats,
poultry, and cows). Nevertheless, we suspect that this exclusivity of Bum CACs with regard to their
actions may, to some degree, be due to the limitation in our data. It is probable that several of the Bum

CACs covey a somewhat broader scope of actions and thus exhibit at least minimally larger polysemy.

3.2. Phonetics

CACs exhibit a series of phonetic tendencies which become particularly manifest if primary and
secondary CACs are studied separately. These tendencies concern the robustness (or shortness) of the
phonetic form of a CAC, its consonantal (or vocalic) character, and extra-systematicity (or
systematicity).

To begin with, CACs tend to be short. This is relatively evident in Babanki where 22 CACs are
monosyllabic or consist of monosyllabic segments replicated in a series (see section 3.3), while only 13

CACs are disyllabic. Disyllabicity is somewhat correlated with the secondary status of a CAC (e.g., bwin3
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and dzim3) or its borrowing (hdréi and hdr3s)—in total, there are 8 such CACs. In contrast, five disyllabic
CACs are primary (e.g., hddi?, kiri, and myawii?). Overall, disyllabic lexemes constitute 24% of the 21
primary CACs. For the 18 secondary and borrowed CACs, disyllabic forms ascend to 44%. In Bum, the
prevalence of monosyllabic forms over disyllabic forms is comparable to what we observed in Babanki:
10 CACs contain one syllable or are built of such monosyllabic segments, while 6 consist of two syllables.
Similarly, the above-mentioned correlation between mono-syllabicity and primary CACs on the one
hand, and disyllabicity and secondary/borrowed CACs on the other hand, is palpable in Bum although
perhaps being slightly less evident than in Babanki. Trisyllabic CACs or longer constructions are
unattested in both languages. It should however be noted that the phonetic shortness of CACs in
Babanki and Bum is not particularly remarkable as monosyllabic roots, including verbal and nominal,
are the most common root types in Babanki (Akumbu and Chibaka 2012: 24-26) and, as far as we know,
Bum.

While CACs may draw on both consonants and vowels in Babanki and Bum, consonantal material
seems more visible and is, in our opinion, more fundamental in CACs. This stems from two reasons.
First, while purely vocalic CACs are unattested (the closest equivalent of such forms are CACs that in
Babanki consist of an approximant and a vowel, e.g., waa and yééé), a number of CACs are exclusively
built around consonants. Such consonantal CACs are ?f in Babanki and f, [*, and || in Babanki and Bum.
Second, no CAC begins with a pure vowel and is thus onset-less. Inversely, all CACs have consonantal
onsets with only a few exhibiting an approximant (see the above-mentioned waa and yéé¢, as well as
h3517)."

Although the majority of CACs make use of systematic sounds, i.e., phones that are found in the
standard phonetic repertoire of Babanki and Bum, CACs may also contain extra-systematic phonetic
elements or be entirely made up of such extra-systematic material. The first type of extra-systematicity
comprises of phones that, although absent in the general word stock in Babanki and Bum, can be found
in standard sound systems in the languages of the world and are, therefore, included in the
International Phonetic Alphabet. Four such extra-systematic IPA sounds are attested in CACs in
Babanki and Bum. All of them are consonants. Contrary to the phonetic repertoire of the prosodic
system (or sentence-grammar in Heine’s (2023) terminology), CACs make use of clicks. The first click is
a dental click often coarticulated with strongly u-shaped lips and thus labialized, i.e., [|*]. This click
may sometimes be produced with the closure made more closely to the palatal zone than dental, thus

approximating [4]. In all such cases, the click is bright and high pitched (cf. Sands 2022). The other click

! As far as codas are concerned, CACs may exabit any type of form. They can end in a pure vowel, a diphthong, or a consonant.
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is a retracted (alveolar) lateral click [[|]. This click is louder and more “intense” than [|] (cf. Sands 2022:
21). The remaining extra-systematic sounds found in CACs in Babanki are the glottal fricative or
approximant [h] (e.g., h35i7) and the trill [r] (e.g., kiri). However, [h] is not restricted to CACs but also
present in onomatopoeias and ideophones (Akumbu 2024). In contrast, [r] is only attested in the CAC
kir{ used to summon chickens. Interestingly, no extra-systematic vowels are found in our data.

The class of extra-systematic sounds that is larger comprises of sounds that extend beyond the
International Phonetic Alphabet. These include sounds made orally (i.e., whistles, kisses, and what we
refer to as a tune) and non-orally (i.e., snaps and spanks, and sounds made with objects). {whistle-1},
attested in Babanki, is a series of short high-tone high-pitch whistles produced with strongly protruded
lips. Following Poyatos (1993; 2002), this type of whistle may be codified with the symbol {SH- SH- SH
(..)] or [S1-S1-S1(...)]. {kiss-1}, found in Babanki and Bum, is a cross-linguistically common kissing sound
that, in the literature dedicated to CACs, has been noted as [|B’]. This kiss consists of two closures: one
is dorsovelar being made with the tongue while the other is labial and made with (strongly) protruded
lips. Decreased air pressure in the air pocket created by this double closure produces air suction into
the mouth (ingressive airstream) when the front/bilabial closure is released (Poyatos 1993; 2002;
Andrason and Karani 2021; Andrason and Sagara forthcoming). The [|B’] segment itself is often
replicated in a series. The remaining oral non-IPA sound (only present in Babanki) is an uninterrupted
melodic vocalization to which we refer as {tune-1}. This tune is a holistic song-like pattern hummed to
tend cattle. The class of non-oral sounds is less robust. Babanki and Bum contain {snap-1} or a short
finger snap that can be repeated in a series with relatively short intervals. Additionally, Bum speakers
make a common use of a spank in their interactions with horses. This sound, referred to as {spank-1},
combines an auditory feature (i.e., a relatively loud but dull bang similar to claps often used in CACs in
the languages of the world; see Andrason, Antwi, and Duah 2023) with a gestural and tactile component.
Lastly, one of the CACs employed in Bum to communicate with pigs (see {object-1}) is made by means
of a receptacle, usually a dish that is used to give food to pigs. The speaker hits the dish against a wall
or the ground and alerts the animals to come to eat."

As far as phonotactics are concerned, CACs may exhibit syllable structures that are unattested in
the general word stock of Babanki and Bum. That is, apart from the standard syllable structures such

as V, C(G)V, C(G)VC, and N (Akumbu and Chibaka 2012: 24-25), CACs allow for C and CC syllables and

12 0f course, this is not the only situation when Bum and also Babanki speakers make use of objects to interact with animals.
For instance, a Bum person may hit the carved wood where salt is served to goats and cows to invite the animals to consume
salt before going to eat grass in the fields. It seems, however, that the CAC used with pigs is the most regularized and

entrenched.
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thus consonantal nuclei other than nasals. These extra-systematic syllables are found in ?fin Babanki
and in f, [*, and || in Babanki and Bum. The same CACs demonstrate that, contrary to the standard
system, CACs tolerate entirely consonantal word structures. It should also be noted that, in the general
word stock, the glottal stop ? does not appear in an onset position (Akumbu and Chibaka 2012: 19). In
CACs, ? may appear in syllable onsets as illustrated by 7f often found in the replicated series 2/-2/-2"

A clearly recognizable feature of CACs is length. In Babanki and, to the best of our knowledge,
Bum, vowel length is not contrastive. Importantly, long vowels seem to be absent in the general word
stock in both languages, being limited to ideophones where lengthening expresses duration and
intensification (Akumbu and Chibaka 2012: 22, 204). In CACs, long vowels are common and need not
convey any type of intensity or emphasis: h33i?, hérss, waa. In fact, several CACs regularly exhibit extra-
long realizations of their vowels. See, for example, tfdddi?, tfée¢i?, and yééé in Babanki. Babanki and Bum
also tolerate long consonants in CACs as illustrated by [: which can be lengthened to f: or exhibit even
more exaggerated duration.

Another peculiarity of CACs is the use of contour tones and diphthongs in forms such as buis,
muds, and tfddi? in Babanki or tfdi, méé?, and md3? in Bum. While being extremely rare in the prosaic
systems of both languages, contour tones and diphthongs are relatively frequent in CACs, whether
primary or secondary. At least as far as Babanki is concerned, contour tones and diphthongs have also
been reported in ideophones and onomatopoeia (Akumbu 2024)."* At this stage of our research, we are
uncertain of any functional motivation of the presence of contour tones in CACs as well as in
ideophones and onomatopoeia.

CACs distinguish themselves from the many other lexical classes in Babanki and Bum by the so-
called modulations, i.e., loudness, marked intensity, articulatory speed, intonation, and phonation (cf.
Andrason and Karani 2021: 34). Indeed, Babanki/Bum CACs are often shouted, pronounced with
particular intensity, speed, and excessive high pitch, sung following a determined melody pattern, or
uttered with strongly modified voice, being hummed, murmured, and/or whispered. One CAC, i.e.,
tféeei?, is regularly pronounced with heavy laryngealization or creaky voice.

Some of the semantic types of CACs are correlated with determined phonetic features. Babanki

and Bum summonses tend to be realized with the so-called “friendly intonation” (cf. Andrason and

13 Codas in CACs are in conformity with the general word stock. They do not exhibit more codas than what is tolerated in
other lexical classes, i.e., /m/, /n/, v/, /t/, /s/, /b/, and /?/ (Akumbu and Chibaka 2012: 19). See, for instance, kdtsaf, nam,
kwén, tf3n, biuis, and yd? in Babanki.

14 The lesser frequency of contour tones and diphthongs in Bum is most likely due to the limited number of CACs collected so
far.
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Karani 2021: 36; Andrason 2022) and thus uttered with a gentle voice, higher pitch, and melodically (cf.
Andrason, Antwi, and Duah 2023). They also draw more extensively on extra-systematic sounds than
any other semantic types. To be exact, in Bum, only 1 summons out of the 6 attested is phonetically
systematic (i.e., nniwi). In Babanki, out of 16 summonses, 6 are phonetically extra-systematic (e.g., 7
2f-2f, [*, and ). In contrast, dispersals tend to be realized with hostile pronunciation: loudly, quickly,
and harshly (cf. Andrason and Karani 2021; Andrason 2022; Andrason, Antwi, and Duah 2023). They also
exploit sibilants to a larger extent than the other types of CACs (cf. Andrason 2023). Out of 9 dispersals
in Babanki and 7 in Bum, 4 draw on a sibilant (see [f] attested in f in Babanki and Bum) or an affricate

sibilant (see [tf] in tfdddi?, tfé2éi?, t/06 in Babanki and tfdi, tfala, and I3tfd in Bum)."

3.3. Morphology

CACs tend to be morphologically simple in Babanki and Bum, and this simplicity is recognizable in
primary and, albeit less so, secondary CACs.

All primary CACs (21 in Babanki and 13 in Bum) are monomorphemic. They contain neither
inflectional nor derivational affixes. They also fail to make use of compounding mechanisms. The only
exceptions to morphological simplicity are replications, which are particularly common in
summonses.'¢ Indeed, several summonses tend to occur in series, as illustrated by kiri-kiri-kir{, mani-
moni-mani, nam-pam-pam, 2-2/-2f, [*-/*-[*, and [-[-| in Babanki. For these CACs, the use of singletons is
rare, dispreferred, or disallowed. The clearest examples of this are kokdkd kokdkos in Babanki and
kokdkakssk3k in Bum. This replicative structure is also patent in {whistle-1}, {kiss-1}, and {snap-1} found
in Babanki and Bum, which must be envisioned as holistic replicative patterns. Importantly, the
addition of another segment to the above-mentioned CACs does not trigger a change in meaning: the
CAC expresses the same action and is addressed to the same animal. Furthermore, the replication found
in CACs does not have an intensifying force contrary to the replication present in ideophones (Akumbu
and Chibaka 2012: 22, 204). Indeed, the forms 2o-2f-2f; [*-*-[*, and [-|-|| are not more ‘emphatic’ than
several other summonses that are not replicated. Therefore, as is typical of replications found in CACs

across languages, the replication attested in CACs in Babanki and Bum constitutes an expressive

phonetic strategy rather than an (exclusively) derivative and thus morphological device. Overall, like

15 Some of these dispersals are secondary CACs, e.g., Babanki /06, and Bum tfala and I3tfa.
16 Following Andrason and Karani (2021), we use the term ‘replication’ to refer to word-like patterns. The term ‘repetition’ is,
in turn, employed to refer to words appearing in a series. For the characteristics differentiating replications and repetitions

in CACs consult Andrason and Karani (2021).
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ideophones, replicated CACs would violate the constraints that regulate the general word structure in
Babanki and Bum (see Akumbu and Chibaka 2012: 26) allowing for reduplicated and triplicated
structures.

Secondary CACs—which are 15 in Babanki and 4 in Bum—exhibit a slightly greater extent of
morphological complexity. When it is present, this complexity is however the property of the sources
of CACs rather than CACs themselves.

To begin with, nearly all secondary CACs draw on imperative verbs. In Babanki, 13 secondary CACs
derive from imperatives with which they are still fully homophonous: bwins ‘return!,” dzim3 ‘chase!,’

\ s

dztd 'go!,” firt ‘go out!,” yd? ‘grip!,” ki? ‘climb!,” kwén ‘enter!,’ Itui ‘leave!, nfy ‘run!,’ pg?ms ‘sit (down)!,
tims ‘stand (up)!, tf2p ‘turn!,’ and tf06 ‘pass!.’ It should be noted that in Babanki, imperative CACs are
marked by a final high tone. This final high tone surfaces as an epenthetic schwa when the imperative
is formed with low tone roots—a strategy that allows these roots to avoid a contour tone, which is
generally dispreferred in the phonetic system of this language (Akumbu, KieRling, and Hyman 2020).
This may be observed in CACs such as bwind, dzim3, and n#i?m3. In low-tone roots that end in a vowel,
the schwa assimilates to the radical vowel as illustrated by the forms such as foé, dzt, [, and t06.
Alternatively, lengthening stems from the need to accommodate the contour tone—a phenomenon
which is typologically frequent. In contrast, the imperative form of high-tone roots coincides with their
respective roots: yd?, ki?, kwén, niy, and tf3n. From the onset, this last class of deverbal CAC would
morphologically agree with CACs by exhibiting a radical form with no inflectional markers. While de-
imperative CACs may host inflections (inherited from the original imperatives), they do not make use
of derivational marking and compounding strategies. Additionally, two CACs are derived in Babanki
from nouns, i.e., nam ‘animal, cattle’ and katsaf ‘booty.” These nouns are monomorphemic with no
inflections, derivations, or compounded elements. In Bum, the four secondary CACs attested in our
database derive from imperatives: fiu ‘exit!,’ 135 ‘leave!,’ [5tfda ‘get out!,” and tfala ‘pass!’

In addition to primary and secondary CACs, 3 lexemes are loanwords. In Babanki, mdni derives
from the English word money, while hdréi and h3rés are identical to the Fulfulde CACs used with cows
and horses. Similar to primary and some secondary CACs, these forms lack any type of morphological

complexity. Lastly, three CACs in Bum, i.e., {object-1}, {snap-1), and {spank-1}, are excluded from the

classification as either primary, secondary, or borrowed.
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As is the case of phonetics, the morphological structures of summonses and dispersals are subject
to certain (more specific) tendencies. As mentioned above, summonses are correlated with
replications. In contrast, dispersals generally have punctual forms, avoiding replicated patterns.'’

When considered holistically, the categories of CACs in Babanki and Bum are opaque. This means
that no morphological pattern is exclusively associated with CACs and a directive-to-animal function.
Inversely, CACs may exhibit any type of form, ranging from shorter to more robust. This not only holds
true of the CAC category envisaged jointly (compare the primary Jrand || with the secondary katsaf and
mdni, borrowed from English) but is also evident in the subset of primary CACs. Compare |*, 7f, kiré (both

typically found in the replicated series kéri-kiri-kir{ and 2(-2-2)), biuis, and tfdd:i7.

3.4. Ecolinguistics

The members of the Babanki and Bum ethnic group live in very similar environmental conditions and
ecosystems. Both communities are located in the Western High Plateau in Cameroon. The Western High
Plateau is a high relief of mountains and massifs that is characterized by an equatorial climate of the
Cameroon type. This means generally cool temperatures, relatively heavy rainfall, and predominantly
Sudan savanna-like vegetation, i.e., short bushes and shrubs as well as trees. Although this plateau used
to be densely covered by forest, such forest areas are currently limited to zones adjacent to rivers,
being replaced elsewhere by grassland—a process that is mostly due to human activities and
agriculture-related deforestation (Gwanfogbe et al. 1983).

Given the shared ecosystem, the Babanki and Bum are exposed to and own identical animals.
These primarily include goats and sheep, dogs and cats, poultry (mostly chickens and ducks), cattle
(typically, cows), and pigs. Expectedly, all these animals are reflected in CACs in both languages. In
contrast, Babanki and Bum people do not keep horses. Horses that are found in the areas inhabited by
these two communities are rather owned by the cattle-herding Fulani. The Bum seem to have
interacted with the Fulani more intensively than the Babanki. As a result, they have developed a horse-
specific CAC (a non-oral, semi-auditory and semi-gestural spank; see section 3.2) and a few additional
‘horse CACs’ that can also be employed with other animals. All these CACs are well known among the
Bum speakers and stabilized in the community. With regard to the Babanki, only a small group of them

lives in areas that are adjacent to Fulani settlements and has had contact with the Fulani and thus

17 These punctual forms may of course be repeated. In such instances, each CACs is separated by a pause and the sequence

constitutes an analytical syntactic pattern.
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horses. Therefore, only those Babanki people who interact directly with the Fulani are familiar with
expressions directed towards horses, the remaining community members being generally unaware of
these CACs. Furthermore, contrary to what can be observed in many languages in Western and Central
Africa where donkeys are common referents of CACs (Andrason, Antwi, and Duah 2023; Andrason and
Sagara forthcoming), there are no expressions directed towards donkeys among the CACs collected by
us. Although North-West Cameroon lies beyond the area associated with the (common) presence of
donkeys in farming systems (Blench 2000; 2004), donkeys used to be found in the Babanki and Bum
communities in the past according to the native speakers. Since the 1980s, donkeys have gradually
become rare and ultimately ceased to be part of the livestock. Accordingly, the CACs directed to
donkeys which must have existed in the 20™ century, are now lost without a trace. Lastly, dogs and cats
are not pets sensu stricto (contrary to their role in Western households) but rather entertain an
important function: hunting (still commonly practiced) and defense in the case of dogs and protection
from small rodents, reptiles, and arthropods (bugs and insects) in the case of cats. Overall, despite
certain language-specific idiosyncrasies and differences, the similar fauna to which Babanki and Bum
speakers are exposed manifests itself through highly similar hierarchies of addresses in both
languages: dogs > cats > cattle > goats/sheep > poultry > pigs > horses > birds in Babanki and dogs >
goats/sheep > cattle > poultry > cats > horses > pigs in Bum (see section 3.1).

The ecosystem shared by the two communities and the resultant common socio-cultural
foundation of CACs are also evident through the personal names used for certain animals. According
to our data, dogs are virtually the only animals that are given proper names in Babanki and Bum. Their
names reflect the knowledge and worldview of the speakers and the stereotypes propagated in the
respective communities—which once again coincide to an extent. For example, the perception of
Japan’s technological prowess, shared by both Babanki and Bum, is reflected in the dog names dzapan
(Babanki) and dzapdn (Bum). According to native speakers, this name manifests the wish that the dog
would become as efficient in hunting as the effectiveness associated with Japanese products. Other
canine names that draw on nationalities reflect similar folk generalizations associated with certain
countries and their citizens. That is, in Bum, dzdmdn ‘German’ has its roots in the conviction of
Germany’s political and financial hegemony, tfdina ‘China’ in China’s rising economic power, and zayi
‘Zaire’ in Congo’s musical reputation. Other proper names of dogs draw on English personal names
(e.g., dzimi < Jimmy and ramba < Rambo), colors (e.g., blak < black), and common names (e.g., I3ki < lucky
and wiski < whisky). Given a greater exposure to the Fulani, Bum speakers also give proper names to

horses. These names tend to be of Fulfulde origin: wdt < Fulfulde wdrt ‘come back.’
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3.5. Cognancy

According to our data, out of the 59 CACs collected (i.e., 39 in Babanki and 20 in Bum), at the most 18
(30%) are ‘shared, i.e., they coincide formally, at least to some extent, in the two languages. In other
words, there are 9 pairs of CACs that could be cognate and derive from a shared ancestor. Babanki
shares 23% of CACs with Bum, while Bum shares 45% of CACs with Babanki. 16 of the shared CACs (i.e.,
8 pairs) are primary CACs: 12 (i.e., 6 pairs) are built around IPA phones while 4 (i.e., 2 pairs) exploit non-
IPA sounds. 2 shared CACs (i.e., 1 pair) are secondary.

The shared CACs that draw on IPA phones—i.e., kd (found in kdkdkd kokdkd and kokokok3sksk), me:£?,
mo:37, [:, [*, and [—not only coincide formally but also express the same meaning (see however that the
exact animal referents may sometimes differ slightly in Babanki and Bum). Specifically, kd-, mé:¢?, md:3?,
[ and [ are all used to summon animals, while [: is used to chase them away. Although in light of this
formal and functional similarity, these CACs could be interpreted as true cognates, for the reason
specified below, this resemblance may have a non-cognate foundation as well. First, as far as [, [*, and
|| are concerned, the use of sibilant- and click-driven CACs in dispersals and summonses respectively
is highly common from a crosslinguistic perspective. Indeed, sibilants are extensively exploited to
chase away animals, being the most recognizable exponent of a prototypical dispersal (Andrason 2023).
Similarly, even in non-click languages, clicks, including dental and lateral, tend to be used to call
animals; see, for instance, Arusa Maasai (Andrason and Karani 2021), Akan (Andrason, Antwi, and Duah
2023), Oromo (Andrason, Onsho Mulugeta, and Shimelis Mazengia 2024), and Dogon (Andrason and
Sagara forthcoming). Consequently, the presence of J [% and || in both Babanki and Bum need not
derive from a shared ancestor but could be attributed to the exploitation of universal crosslinguistic
principles. Second, the CACs kd-, mé:é?7, and md:57 have an onomatopoeic foundation and imitate the
sounds made by the animals that are being summoned, i.e., poultry (chickens), goats/sheep, and cattle
(cows) respectively. As a result, their similarity with regard to both form and function in Babanki and
Bum need not derive an ancestor CAC that existed in the proto language. Equally likely is that this
similarity has emerged independently in both languages by exploiting iconic, i.e., imitative strategies.
Indeed, as in Babanki and Bum, KO-, ME- and MO-type CACs are widely used in the languages of the
world to summon poultry, goats/sheep, and cattle. This is attested, for instance, in Arusa, some Akan
dialects, Dogon, Kihunde, Konso, Macha Oromo, Mokpe, Polish, Slovak, and Syrian Arabic (Andrason

and Karani 2021; Andrason, Antwi, and Duah 2023; Andrason, Onsho Mulugeta, and Shimelis Mazengia
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2024; Andrason and Sagara forthcoming).'® Third, the mere fact that the CACs discussed in this
paragraph are identical in the two Central Ring Grassfields languages renders their cognancy unlikely.
While Babanki and Bum exhibit a high ratio of cognates (see further below), the comparative list of 436
lexemes compiled by Hyman in the 70s (Hyman n.d.) does not include a single word that would be
strictly identical in these two languages. On the contrary, changes affecting vowels, consonants, tonal
patterns, or word structure are ubiquitous (this is evident in the forms fi and fii discussed below).

CACs that exhibit the same form in Babanki and Bum and exploit non-IPA sounds or are non-oral,
i.e., {kiss-1} and {snap-1}, also largely coincide in function. That is, although the scope of their animal
referents varies slightly, these CACs are summonses in both languages. Although this formal and
functional similarity could be analyzed in terms of cognancy, this again need not be the case, and the
two pairs of CACs may have emerged independently in Babanki and Bum due to crosslinguistic
pressures. This especially holds true of {kiss-1} given that similar kisses are commonly used to summon
animals in many languages, e.g., Arusa Maasai (Andrason and Karani 2021), Xhosa (Andrason 2022),
Akan (Andrason, Antwi, and Duah 2023), Oromo (Andrason, Onsho Mulugeta, and Shimeli Mazengia
2024), and Dogon (Andrason and Sagara forthcoming).

Additionally, the CAC fa used to chase away many types of animals in Babanki exhibits formal
similarity with fii employed to chase away dogs in Bum. Both CACs are secondary and derive from
verbal roots inflected in their imperative forms, i.e., fatt and fiit ‘go out! exit!” While the above may
suggest that these CACs are cognate—they certainly exploit cognate verbal forms that derive from a
shared form that existed in the proto language (cf. Hyman n.d., 94)—the very process of harnessing this
root for a directive-to-animal function may have occurred independently in Babanki and Bum and
again stemmed from iconic pressures. That is, although [f] is not a common consonant in dispersals
(Andrason 2023: 95-96), it may be iconically related to an intense blow of air which is sometimes used
to repel insects and smaller animals.

Overall, the cognancy of the CACs attested in Babanki and Bum is remarkably low. As explained
above, at the most, it ascends to 23% in Babanki and 45% in Bum. If we discount forms that could have
emerged independently due to universal and/or iconic pressures rather than descending from a shared
ancestor, Babanki and Bum do not have undeniable cognates, with the exception of féi and fi. This low
degree of cognancy in CACs in Babanki and Bum is clearly visible in the primary CACs used to summon
cats. Babanki and Bum exploit three main strategies attested across languages to form these types of

CAC: {miau}-type (found in Akan, Kihunde, and Oromo), {niau}-type (found in Maasai and Xhosa), and

181t is also possible that this similarity constitutes an areal feature.
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{b/mVs}-type (found in Bono and Arabic). While Babanki makes use of the first and the third of these
strategies, Bum opts for the second one.

The low cognancy level of CACs demonstrated above starkly contrasts with the cognancy extent
attested in the general lexicon. After reviewing the comparative list of 436 words (Hyman n.d.), we
concluded that around 85% of lexemes are cognate in Babanki and Bum and derive from forms that
existed in the proto language. This high lexico statistical similarity attested in the general vocabulary
is consistent with the general close phylogenetic relatedness of these two languages (Grollemund et al.

2015; see also Hammarstrém et al. 2023).

4, Summary and discussion

The data presented in section 3 reveal the following profile of the CAC categories in Babanki and Bum:

e Semantically, CACs mainly express actions related to motion, have domestic species as their
referents, and can be (nearly) monosemous as well as polysemous.

e Phonetically, CACs, especially their primary subclass, tend to be monosyllabic. They exploit
consonantal material more extensively than vocalic material, exhibit extra-systematic sounds
(both IPA or non-IPA) and sound combinations, and are marked by a series of suprasegmental
features such as length and various types of modulations.

e Morphologically, CACs are often roots with no inflections, derivations, and compounding—a
property that makes the entire category opaque. (Additionally, summonses and dispersals are
correlated with a series of more specific phonetic and morphological properties in agreement with
what has been observed in other languages.)

e Ecolinguistically, the organization of the CAC category is considerably conditioned by the fauna
and flora found in the territories where the Babanki and Bum live and the economy the two
communities practice.

e Phylogenetically, the categories of CACs in Babanki and Bum contain much fewer cognates than is
the case of other lexical classes. Most CACs that coincide formally and functionally may owe their
similarity not to cognancy, but rather to iconic and universal strategies exploited in the two

languages separately.

The above demonstrates that Babanki and Bum CACs tend to match the features associated with the
prototype of a CAC and, as a result, the CAC categories in these two languages may be viewed as
canonical. The most pervasive violation of the prototypical features is polysemy. That is, although as

predicted by the prototype, monosemy is attested, polysemous CACs seem to be equally common.
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However, since similar extents of polysemy of CACs have been observed in several other languages
(Andrason 2022; Andrason and Phiri 2023; Andrason, Antwi, and Duah 2023; Andrason, Onsho Mulugeta,
and Shimeli Mazengia 2024), “the polysemy of CACs may be [..] greater than assumed thus far”
(Andrason 2022: 49). Our results seem to support this revision to the prototype. Overall, the most
significant divergences from the prototype with regard to phonetics and morphology are found in
secondary CACs—a phenomenon that is also well documented in scholarly literature (Andrason and
Karani 2021).

As a result, our study overwhelmingly corroborates the soundness of the prototype of CACs with
regard to semantics, phonetics, and morphology as has been posited in scholarly literature and verified
in several other language systems. More importantly, however, it provides evidence supporting the
ecolinguistic and phylogenetic features which have been included in the prototype model only recently
and, contrary to the semantic, phonetic, and morphological properties, have not been substantiated by
a large and diversified spectrum of languages. Indeed, our findings strongly confirm the hypothesis
that, to a much larger extent than is typical of many other lexical classes, CACs depend on the natural
habitat and socio-cultural context (cf. Andrason and Sagara forthcoming) and are resistant to be
inherited throughout the history of a language or a language branch (cf. Andrason, Antwi, and Duan
2023; see also Dakovi¢ 2006 and Andrason, Onsho Mulugeta, and Shimeli Mazengia 2024).

The present research has some additional bearings for the general typology of CACs. First, our
data corroborates a semantic and formal relationship between CACs and imperative verbs. Both classes
are directive and draw on short or even monomorphemic forms. Given this semantic and
morphological similarity, it is unsurprising that most secondary CACs derive from imperative verbs
across languages (cf. Andrason, Antwi, and Duah 2023; see also Aikhenvald 2010). Second, apart from
allowing for the manifestation of clicks in non-click languages, CACs may exhibit some tendency to
exploit the trill [r] in non-trill languages. This phenomenon is attested not only in Babanki but also
Akan (Andrason, Antwi, and Duah 2023) and Dogon (Andrason and Sagara forthcoming). Third, primary
summonses tend to have an iconic foundation, imitating the sounds made by the respective animals
that are being called, and formally overlap with onomatopoeias.

Lastly, we also hope that with this research we have meaningfully contributed to Babanki and
Bum scholarship, especially as far as the phonetics and phonology of these two languages are
concerned. CACs demonstrate that radical contour tones and diphthongs (i.e., those found in roots) are
not foreign to Babanki and Bum speakers. Secondly, the Babanki and Bum are not unfamiliar with
clicks, trills, and glottal fricative/approximants. Similarly, length(ening) and replications do not

always carry intensifying functions in Babanki and Bum; While the intensifying function of
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length(ening) and replications may indeed apply to onomatopoeias and ideophones, it is not inherent

to CACs.

5. Conclusion

In this article we offered a systematic analysis of conative animal calls in Babanki and Bum—two under-
researched Central-Ring Grassfields languages of Cameroon. The data presented demonstrates that, in
both languages, the categories of CACs instantiate the prototype of a CAC to a large extent with regard
to both semantics, phonetics, and morphology; that several linguistic properties of CACs have their
source in the ecosystems inhabited by the respective communities of speakers; and that the similarity
between the CACs in Babanki and Bum is low and their cognancy minimal.

Of course, our study has not addressed all the questions related to CACs in Babanki and Bum and
Grassfields languages more generally. Given the scarcity of corpora capturing spontaneous language
use, we did not analyze the syntax of Babanki and Bum CACs. Without doubt, such an analysis is
necessary to design a (more) complete picture of the CAC category in these two languages.
Furthermore, while reluctance to a phylogenetic transmission is evident in the Central-Ring Grassfields
languages studied in the present article, the phylogenetics of CACs in the other members of this family
remain unknown. To ensure that the low inheritance ratio of CACs is indeed a characteristic of the
entire branch of languages, a study of CACs in Kuk, Kung, Mmen, Oku, and especially, Kom—which
separates Babanki in the south from Bum in the north—is needed. Our intention is to conduct all such

studies in the near future.

Abbreviations

C—consonant; CAC—conative animal call; G—glide; N—nasal; V—vowel.

References

Abdulla, A.B., and Nasir Talib. 2009. “The Meanings of Interjections in English and Arabic.” Journal of the
College of Arts University of Basrah 50: 89-107.

Aikhenvald, Alexandra. 2010. Imperatives and Commands. Oxford: Oxford University Press.

Akumbu, Pius W. 2008. Kejom (Babanki) Orthography Statement. Yaoundé: CABTAL.

Akumbu, Pius W. 2009. “Bum Noun Class System.” In: Current Perspectives in Phono-syntax and Dialectology,
edited by Gordon S. K. Adika, Felix Abidém{ FAbunmi and Akeem Ségun Saldw, 212-226. Ghana:

University of Winneba.

24



Kervan—International Journal of Afro-Asiatic Studies 28 (2024)

Akumbu, Pius W. 2011. “Tone in Kejom (Babanki) Associative Construction.” Journal of West African
Languages 38 (1): 1-20.

Akumbu, Pius W. 2015. “Babanki Verb Tone.” Studies in African Linguistics 44/1: 1-26.

Akumbu, Pius W. 2016. “Babanki Coda Consonant Deletion and Vowel Raising: A Case of Allomorphy.”
Proceedings of the 42nd annual meeting of the Berkeley Linguistics Society, 3-20. Berkeley: Berkeley
Linguistics Society.

Akumbu, Pius W. 2019. “A Featural Analysis of Mid and Downstepped High Tone in Babanki.” In: Theory
and Description in African linguistics: Selected Papers from the 47th Annual Conference on African
linguistics, edited by Emily Clem, Peter Jenks and Hannah Sande, 3-20. Berlin: Language Science
Press.

Akumbu, Pius W. 2023. Babanki (Kejom) Living Dictionary. https://livingdictionaries.app/ babanki

Akumbu, Pius W. 2024. “Ononomatopoeia in Babanki.” In: Onomatopoeia in the World’s Languages, edited
by Livia Kortvelyessy and Pavol Stekauer, 105-116. Berlin: Mouton de Gruyter.

Akumbu, Pius W. and Evelyn Fogwe Chibaka. 2012. A Pedagogic Grammar of Babanki. Cologne: Riidiger
Koppe.

Akumbu, Pius W., Larry M. Hyman and Roland KieRling. 2020. “The Segmental and Tonal Structure of
Verb Inflection in Babanki.” Phonological Data and Analysis 2/2: 1-33.

Akumbu, Pius W. and Roland KieRling. 2021. “Literal and Metaphorical Usages of Babanki Eat and Drink
Verbs.” Afrika und Ubersee 94: 1-38.

Akumbu, Pius W. and Florian Lionnet. Forthcoming. “Interjections and Liminal Signs in Babanki.”
Journal of West African Languages.

Akumbu, Pius W. and Cornelius W. Wuchu. 2015. Kejom (Babanki) Linguistic Practices in Farming Economies.
Kansas City: Miraclaire Academic Publications.

Ambrazas, Vytautas, Emma GeniuSiené, Aleksas Girdenis, Nijolé SliZiené, Dalija Tekoriené, Adelé
Valeckiené and Elena Valiulyté. 2006. Lithuanian Grammar. Vilnius: Baltos Lankos.

Amha, Azeb. 2013. “Directives to Humans and to Domestic Animals: The Imperative and Some
Interjections in Zargulla.” In: Proceedings of the 5" International Conference on Cushitic and Omotic
languages, Paris, 16-18 April 2008, edited by Marie-Claude Simeone-Senelle and Martine Vanhove,
211-229. Koln: Riidiger Koppe.

Ameka, Felix. 1992. “The Meaning of Phatic and Conative Interjections.” Journal of Pragmatics 18/2-3:
245-271.

Andrason, Alexander. 2022, “Conative Animal Calls in Xhosa: Testing the Prototype.” Africana Linguistica
28: 25-54.

Andrason, Alexander. 2023. “The Non-arbitrariness of Some Conative Calls Used to Chase Animals.”
Linguistica Silesiana 44: 73-103.

Andrason, Alexander, and Michael Karani. 2021. “Conative Calls to Animals: From Arusa Maasai to a

Cross-linguistic Prototype.” £ddZ Papers in Pragmatics 37/1: 3-40.

25



Alexander Andrason and Pius W. Akumbu—Conative animal calls in Babanki and Bum (Grassfields languages of Cameroon)

Andrason, Alexander, and Admire Phiri. 2023. “Talking to Animals in a Moribund Language: Pragma-
semantics, Phonetics, and Morphology of Conative Animal Calls in Tjwao.” Linguistic Variation
23/2:318-342.

Andrason, Alexander, Mike Ofori Antwi, and Duah Reginald Akuoko. 2023. “Phylogenetics of Conative
Animal Calls: Asante, Bono, and Fante.” Talk at the Semantics Colloquium, Institute fiir Linguistik,
Goethe Universitit Frankfurt, 04.05.2023.

Andrason, Alexander, and Idrissa Sagara. Forthcoming. “The Grammar of Conative Animal Calls: The
Case of Togo Tenu Kan of Dourou (Dogon).” Asian and African Studies 33/1.

Andrason, Alexander, Onsho Mulugeta and Shimelis Mazengia. 2024. “Conative Animal Calls in Macha
Oromo: Function and Form.” Linguistic Vanguard aop. 1-9.

https://doi.org/10.1515/lingvan-2023-0056.

Ayafor, Miriam, and Melanie Green. 2017. Cameroon Pidgin English: A Comprehensive Grammar. Amsterdam:
John Benjamins,

Bangsi, Wilfred. 2016. “Tone Melodies on the Bum Verb.” MA thesis, University of Buea.

Blench, Roger. 2000. “A History of Donkeys, and Mules in Africa.” In: The Origins and Development of
African Livestock. Archaeology, Genetics, Linguistics and Ethnography, edited by Roger Blench and
Kevin MacDonald, 339-354. London: UCL Press.

Blench, Roger. 2004. “The history and spread of donkeys in Africa.” In: Donkeys, People and Development.
A Resource Book of the Animal Traction Network for Eastern and Southern Africa (ATNESA), edited by
Paul Starkey and Denis Fielding, 22-30. Wageningen: ACP-EU Technical Centre for Agricultural
and Rural Cooperation.

Dakovi¢, Sybilla. 2006. Interiekcje w jezyku polskim, serbskim, chorwackim i rosyjskim. Opis i konfrontacja.
Wroctaw: Wydawnictwo Uniwersytetu Wroctawskiego.

Denisova, Tat’jana and Leonid Sergeev. 2015. “O nekotorykh osobennostjakh verkhovogo dialekta v
govorakh ¢uvasskoj diaspory Ul’janovskoj oblasti.” Vestnik CGPU im. I. J. Jakovleva 85/1: 32-37.

Dixon, Robert M.W. 2010. Basic Linguistic Theory. Methodology. Vol 1. Oxford: Oxford University Press.

Dryer, Matthew. 2006. “Descriptive Theories, Explanatory Theories, and Basic Linguistic Theory.” In:
Catching Language. The Standing Challenge of Grammar Writing, edited by Felix Ameka, Alan Dench
and Nicholas Evans, 207-234. Berlin: Mouton de Gruyter.

Eberhard, David M., Gary F. Simons and Charles D. Fennig (eds.). 2023. Ethnologue: Languages of the World.
26" edition. Dallas, Texas: SIL International. Online version: http://www.ethnologue.com.
Evans, Vyvyan and Melanie Green. 2006. Cognitive Linguistics: An Introduction. Edinburgh: Edinburgh

University Press.

Faytak, Matthew, and Pius W. Akumbu. 2021. “Kejom (Babanki).” Journal of the International Phonetic
Association 51/2: 333-354.

Fill, Alwin. 2018. “Introduction.” In The Routledge Handbook of Ecolinguistics, edited by Alwin Fill and

Hermine Penz, 1-7. New York: Taylor & Francis.

26



Kervan—International Journal of Afro-Asiatic Studies 28 (2024)

Fleck, David. 2003. A Grammar of Matses. PhD dissertation, Rice University, Houston.

Goldberg, Adele. 2003. “Constructions: A New Theoretical Approach to Language.” Trends in Cognitive
Science 7/5: 219-224.

Grochowski, Maciej. 1988. ,,Wprowadzenie do analizy syntaktycznej wykrzyknikéw.” Polonica 13: 85-
100.

Grollemund, Rebecca, Simon Branford, Koen Bostoen, Andrew Meade, Chris Venditti and Mark Pagel.
2015. “Bantu Expansion Shows that Habitat Alters the Route and Pace of Human Dispersals.”
PNAS 112/43: 13296-13301.

Gwanfogbe, Mathew, Ambrose Meligui, Jean Moukam, and Jeanette Nguoghia. 1983. Geography of
Cameroon. Hong Kong: Macmillan Education.

Hammarstrom, Harald, Robert Forkel, Martin Haspelmath, and Sebastian Bank. 2023. Glottolog 4.8.
Leipzig: Max Planck Institute for Evolutionary Anthropology (Available online at
http://glottolog.org, Accessed on 2023-04-18.)

Heine, Bernd. 2023. The Grammar of Interactives. Oxford: Oxford University Press.

Hyman, Larry M. 1980. “Babanki and the Ring Group.” In: Noun Classes in Grassfields Bantu, edited by
Larry M. Hyman and Jan Voorhoeve, 225-258. Paris: SELAF.

Hyman, Larry M., n.d., Comparative Ring Bantu Field Notes (with the assistance of Abel Vukugah, Jilly
Ngwainmbi, Noah Ndifon Ndba, Peter Ngong Sani, Joseph Wango, Helen Kia, Domenic Cham,
Tomothy Buo, Thomas Ntchu, Akei Ephraim, Marcus Nsieckeh, Michael Ndesa and Richard Dinga
Geh).

Jéadskeldinen, Anni. 2021. “Eldinten omat sanat: Eldimille suunnatut interjektiot ihmisen ja eldimen
vuorovaikutuksen osina.” In: Kieli ja elain. Vuorovaikutusta ja kielioppia monilajisissa yhteisdissd,
edited by Rea Peltola, Anni Jadskeldinen and Katariina Harjunpid, 133-184. Helsinki: Suomalaisen
Kirjallisuuden Seura.

Lamberty, Melinda. 2002. A Sociolinguistic Survey of Bum. SIL International.

Li, Jia, Sunne Steffensen and Guowen Huang. 2020. “Rethinking Ecolinguistics from a Distributed
Language Perspective.” Language Sciences 80 (101277): 1-12.

Ndokobai, Robert Hedinger and Pius W. Akumbu. 2023. Bum Living Dictionary
https://livingdictionaries.app/bum

Penz, Hermine and Alwin Fill. 2022. “Ecolinguistics: History, Today, and Tomorrow.” Journal of World
Languages 8/2: 232-253.

Poyatos, Fernando. 1993. Paralanguage: A Linguistic and Interdisciplinary Approach to Interactive Speech and
Sounds. Amsterdam: John Benjamins.

Poyatos, Fernando. 2002. Nonverbal Communication across Disciplines. Volume II: Paralanguage, Kinesics,
Silence, Personal and Environmental Interaction. Amsterdam: John Benjamins.

Siatkowska, Ewa. 1976. Zachodniostowiariskie zawolania na zwierzeta: stan obecny, funkcje historyczne,

stosunek do systemu jezykowego. Warszawa: Wydawnictwa Uniwersytetu Warszawskiego.

27



Alexander Andrason and Pius W. Akumbu—Conative animal calls in Babanki and Bum (Grassfields languages of Cameroon)

Steffensen, Sunne and Alwin Fill. 2014. “Ecolinguistics: The State of the Art and Future Horizons.”

Language Sciences 41: 6-25.

Wierzbicka, Anna. 2003. Cross-cultural Pragmatics: The Semantics of Human Interaction. Berlin: De Gruyter.

Alexander Andrason is a researcher at the Center for African
Studies at the University of Cape Town. He holds a PhD in Semitic
Languages (University Complutense in Madrid), a PhD in African
Languages (Stellenbosch University), and a PhD in General
Linguistics (University of Iceland). He specializes in cognitive
linguistics, linguistic typology, grammaticalization theory,
language contact, and critical pedagogy. He speaks some thirty
living languages and has an extensive knowledge of various ancient
languages. His language interests include the Afro-Asiatic, Indo-
European, Khoe, Niger-Congo, Nilotic, and Turkic families.
Alexander can be contacted at: aleksand@hi.is

and alexander.andrason@uct.ac.za

Pius W. Akumbu is a researcher at Langage, Langues et Cultures
d’Afrique (LLACAN), a research unit of the French National Centre
for Scientific Research (CNRS)and INaLCO University that
specializes in the study of the languages and cultures of Africa. His
research focuses on the documentation and description of
Grassfields Bantu languages of the North-West and West Regions of
Cameroon, language revitalization, and languages in education
policy in Africa. Pius can be contacted at: pius.akumbu@cnrs.fr

28



Kervan - International Journal of Afro-Asiatic Studies 28 (2024)

Catholic missionaries and lexicography among the Sidaama, Ethiopia
The Sidamo-English dictionary

Erik Egeland

This article focuses on mission linguistic practices conducted by Catholic
missionaries among the Sidaama, Ethiopia. The paper especially addresses
mission linguistic practices found in the bilingual Sidamo-English dictionary
published in 1983 (Gasparini 1983). First, the paper will provide a short
introduction to mission linguistics. Next, it will provide information about the
historical context of the Catholic mission among the Sidaama. The main content
covers the period from 1964 to 1983. In 1964, Catholic missionaries from the
Comboni order started mission work among the Sidaama. The article will analyse
entries in the dictionary and discuss examples of linguistic practices applied
when translating religious concepts from the Sidaama religious worldview such
as the reuse of concepts, extension of meaning, and loan words. The paper will
discuss how the composition of the dictionary had both practical and ideological
concerns. It will discuss examples concerning the interpretation of central
concepts such as the concept of God, attributes of God, and spiritual being (s). A
closer analysis of the translation of central Sidaama religious concepts shows
how the translation of Sidaama beliefs and practices were interpreted and
evaluated within a Christian framework.

Keywords: Mission linguistics, Catholic mission, lexicography, translation, Highland East Cushitic,

Sidaamu Afoo, Ethiopia

1. Introduction*

The topic of this article is linguistic practices conducted by Catholic missionaries in the Sidaama

National Regional State, Southern Ethiopia. The Sidaama® National Regional State is located

' Twould like to thank the two anonymous reviewers for critically reading the draft and for suggesting improvements of the

manuscript.
> 1t was formerly known as the “Sidama zone.” 1t was part of the multi-ethnic regional state, the Southern Nations,

Nationalities and Peoples’ Regional State (SNNPRS). On 18 June 2020, the Sidama zone attained status as a regional state in
Ethiopia.
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approximately 275 km south of Addis Ababa. The main ethnic group in this region is the Sidaama,
speakers of Sidaamu Afoo, meaning ‘the mouth of the Sidaama.” Sidaamu Afoo is a Highland East
Cushitic language, a linguistic subgroup of Cushitic, and part of the Afroasiatic language family. Within
the Highland East Cushitic languages, Sidaamu Afoo belongs to the Hadiya-Sidama language cluster,
which, in addition to Sidaamu Afoo, consists of closely related languages such as Alaba, Burgi, Gedeo,
Hadiya, Kambata, and several minor languages (Leslau 1952: 64-66; Leslau 1959: 1; Hudson 1989: 1-2;
Kawachi 2020: 543-545).

This article is primarily concerned with lexicographical practices. Catholic Comboni missionaries
started mission work among the Sidaama in 1964, and the article focuses on the content in the Sidamo’-
English dictionary published in 1983 (Gasparini 1983). It will use the dictionary as a primary source and
analyse entries in the dictionary. The paper will discuss these examples, showing how the mission
linguistic practice applied existing religious concepts from the Sidaamu Afoo language to transform
religious meaning. Furthermore, the paper will discuss practical and ideological motives for creating
the dictionary. It will show how ideological motives were related to the proselytising of the Christian
faith and the attempt to convert the Sidaama religious belief system. The practical reasons for
producing a dictionary were related to recording the language to facilitate religious translations for
proselytism.

The recording of the language and the compiling of a dictionary were based on mission linguistic
practices. Linguist Even Hovdhaugen explains missionary linguistics as the writing of grammars and
books in which a specific language is described by non-native missionaries and based on an oral corpus.
These grammars and books are written as pedagogical tools for language learning (Hovdhaugen 1996:
15). As such, mission linguistics seeks to describe and formalise languages to create literacy practices
as an instrument for religious proselytisation. As a result of such activities, missionaries have made
significant contributions to the description of languages and the creation of language boundaries in
the course of the history of missions (Irvine 2008: 324-325; Errington 2008: 15-17; Zwartjes 2012: 1-2).

Further, the article will address how ideological concerns influenced the mission linguistic
practices. In this regard, mission linguistic practices reflect the relationship between language,
ideology and power relations. Linguist Paul Kroskrity defines language ideologies as the perception of

language constructed in the interest of a particular social or cultural group (Kroskrity 2000: 8). As

*>The name “Sidamo” is a former nomenclature used in the research literature. However, this term is not precise for describing
Sidaamu Afoo, since “Sidamo” refers to the name of a former administrative region. There are several other languages spoken

in this region.
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translation theorist André Lefevere points out, translation is a rewriting practice that changes reality
into terms created by the translator and translation context. Therefore, rewriting involves innovation
by introducing new ideas but it also reduces and omits (Lefevere 2004: vii).

Translation activities as part of missionary linguistic practice are closely connected to proselyting
and a rhetoric of persuasion. In this sense, Christian theological ideas are terms of art with specialised
meanings that refer to empirical and supernatural realities (Burke 1961: 1-7, 104). In this sense, mission
linguistic practice uses codes from different semiotic systems intending to change language experience
and practices. A notion of semiotic ideology is relevant in this context. Anthropologist Webb Keane
explains semiotic ideology as underlying assumptions about signs, how signs function and what
consequences may be produced. Semiotic ideology is part of a representational economy, which refers
to the totality of institutions, technologies, media and practices in a social and historical context and
their mutual effects on each other (Keane 2007: 17-21).

Furthermore, mission linguistic practice contains an inherent relationship between translation
and power and may lead to asymmetrical relations between the parties involved. There are examples
of such asymmetrical relations observed in several African contexts. As pointed out by anthropologists
John and Jean Comaroff, the linguistic activities of missionaries were closely related to colonising
projects and resulted in the imposing of hegemony on cultural exchanges (Comaroff and Comaroff
1991: 229). On the other hand, such an approach may imply a somewhat determined analysis. As Landau
(1995) and Peel (2000) have pointed out, mission practices and Christian discourse may also be
perceived as part of an intercultural dialogue with indigenous religions. Therefore, the encounter
between mission activities and local belief systems creates new transformations. Similar observations
are made in broader African contexts, e.g., Walls (1996) and Meyer (1999), where mission linguistics
practice has resulted in compromises between the beliefs of the missionaries and the local belief
systems that the missionaries intended to change (Walls 1996: 7-9; Peterson 1997: 257-258; Meyer 1999:
58-59, 80-82).

The next sections of the article are organised in the following manner. First, the paper will provide
abackground on the Catholic mission among the Sidaama, focusing on mission linguistic practices that
resulted in the compilation of the Sidamo-English dictionary. The central part of the article analyses
entries in the dictionary. The analysis will investigate linguistic strategies to translate Christian

concepts into Sidaamu Afoo, and discuss how the translation reused Sidaama religious concepts.
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2. A short history of the Catholic mission among the Sidaama

During the 20th century, there was an influx of global missions into Southern Ethiopia. In 1928, a
Protestant mission organisation, the Sudan Interior Mission (SIM), established mission stations among
the Sidaama. The SIM missionaries became the pioneers of religious literature in the Sidaamu Afoo
language and made translations with the assistance of local Sidaama assistants. This mission encounter
produced the earliest written sources in Sidaamu Afoo, eventually translating the Gospel of St. Mark
into Sidaamu Afoo (Fargher 1996: 133; Balisky 2009: 231). The text was written in Ethiopic script and
was published in 1933 as St. Mark’s Gospel in Sidamo by the British and Foreign Bible Society (Hudson
1976: 235).

In 1931, a Catholic mission station was established at Bera, south of Yrga Alem, Sidaama. The
mission was an outreach from the Catholic mission in the adjacent regions of Kambata and Wolayta
(Alberto 1998: 333; Alberto 2013: 178-179, 185-187). In 1935, Italy invaded Ethiopia, and in October 1936,
the region encompassing the Sidaama was conquered (Del Boca 1969: 116-118). Due to the hostilities,
the mission station at Bera was destroyed and the station was abandoned. Catholic mission among the
Sidaama was reestablished in the 1960s. In 1961, the Catholic Comboni missionaries of the Heart of
Jesus entered the mission field, and in 1979, the area became the Apostolic Vicariate of Hawassa
(Alberto 2013: 234-236, 239-240, 502-504).

After the reestablishment of Catholic mission in the 1960s, one of the initial tasks of the Comboni
mission was to start a school in the city of Hawassa and rural locations (Alberto 2013: 503-505). In the
educational context, the Comboni schools were obliged to follow the Ethiopian national curriculum.
The national curriculum was supposed to be taught in Amharic, the national language of Ethiopia.
Ambharic was the language used in national literacy campaigns, and it was also the primary language
used by other foreign missions at their mission schools and practice (Sjostrom and Sjéstrém 1983: 34-

37).

3. Comboni missionaries and mission linguistics

In practice, Amharic was not widely understood among the rural population. Therefore, one practical
concern for the Comboni missionaries was to learn Sidaamu Afoo to proselytise. In this regard, the
Catholic missionaries continued an established practice of learning local languages in the Ethiopian
mission context. During the first decades of the 20th century, Catholic missionaries engaged in mission

linguistic practice in Southern Ethiopia (Alberto 2013: 178-180). The Catholic missionaries Gaetano de
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Thiene and Andrea Jarosseau compiled a dictionary of the Galla (Oromo) language (de Thiene 1939),
and Pascal de Luchon compiled a grammar of the Wolayta language (de Luchon 1938).

After re-establishing the Catholic mission among the Sidaama, the Comboni mission employed a
catechist from the Catholic Church in Kambata to proselytise in Sidaamu Afoo (Alberto 2013: 503). In
this learning context, the missionaries became involved in learning and practising the language. As a
part of language learning, the missionaries documented Sidaamu Afoo by taking notes and making
wordlists when encountering new words. These wordlists became accumulated into vocabulary and
grammar. Gradually, the accumulation of linguistic knowledge resulted in the production of texts.
These texts were intended for other missionaries, so these texts were copied and remained
unpublished as booklets at mission stations or the library of the Vicariate in Hawassa.* The local
Catholic Bishop Armido Gasparini wrote a booklet titled Phrases, Proverbs and Idioms in the Sidaamu Afoo
language (Gasparini 1977). He also wrote a Sidaamu Afoo grammar in Italian Grammatica Practica della
Lingua Sidamo (1978). Later, the missionary Bruno Maccani wrote A small grammar of the Sidamo language
(1990).

References in these booklets indicate that the Comboni missionaries used previous linguistic
studies on Sidaamu Afoo to develop their language skills. Examples are the studies focusing specifically
on the Sidaama by the historian Enrico Cerulli (1936) and the linguist Mario Martino Moreno (1940).
Enrico Cerulli’s study La Lingua e la Storia dei Sidamo (1936) contains a basic description of the linguistic
features of Sidaamu Afoo, with sections on phonetics, pronouns, and verb conjugations. This study
applies Latin script to codify Sidaamu Afoo and contains a comparative lexicon and an Italian-Sidaamu
Afoo vocabulary (Cerulli 1936). Mario Martino Moreno offers a more detailed description of linguistic
features in Manuale di Sidamo. His study presents exercises, texts written in Latin script, and a bi-lingual
glossary (Moreno 1940).

During the 1970s, the Bible Society of Ethiopia started translating the Bible into Sidaamu Afoo.’
Furthermore, this initiative raised interest in additional linguistic studies of Sidaamu Afoo. The Bible
Society cooperated with the United Bible Society and various Christian missions, and there was a need
for language learning material to support this work.

However, another factor that influenced the study of Sidaamu Afoo was the linguistic situation

after the 1974 Revolution. In 1979, the Ethiopian government initiated a National Literacy Campaign

4 These sources can be found in libraries at these locations.

5 In 1984, the New Testament translation, Haaro Gondooro (Good News), was published. In 2015, the complete Bible Translation,

including the Old Testament, was published.
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that included local vernaculars in education to encompass ethnic plurality (Bahru Zewde 2004: 313-
314). In 1992, after the transition of the Ethiopian government, the new policy of ethnic federalism
supported ethnic groups to use their languages in primary education. Currently, Sidaamu Afoo uses
Latin script. Nevertheless, linguists still discuss problems regarding the relationship between
orthography and phonology in Sidaamu Afoo (Yri 2004: 11-12; Yri 2011: 159-160).

Furthermore, since the 1970s, there has been increased scientific interest in linguistic studies of
Cushitic languages. A publication in 1976 about a subgroup of Cushitic languages in Southern Ethiopia
written by linguist Grover Hudson (Hudson 1976) inspired additional linguistic work.

In this context, the linguistic practices conducted by the mission linguists during this period
produced a text corpus. These texts were used as source material by other linguistic researchers. For
example, the linguist Klaus Wedekind later reused a story by Gasparini (1978) Bokkilli, and Arfu as the
data material basis for linguistic analysis (Wedekind 1990). In addition to Gasparini, research was
conducted by the linguist Kjell Magne Yri who worked for the Norwegian Lutheran Mission, and who
was working on the Bible translation in Sidaamu Afoo (Yri 1998). The linguistic studies initiated by the
Comboni missionaries also became a reference for later linguists who wrote a more comprehensive
grammar of Sidaamu Afoo, such as Anbessa Teferra (Anbessa Teferra 2012) and Kazuhiro Kawachi
(Kawachi 2007). Finally, the dictionary produced by Gasparini (1984) also impacted the later Sidaama-

Ambharic-English Dictionary (Latamo et al. 2007).

4, Description of the Sidamo-English dictionary (Gasparini 1983)

In 1983, the mission linguistic practice conducted by the Comboni missionaries resulted in the
publication of a bi-lingual dictionary. It was compiled under Bishop Armido Gasparini, the Apostolic
Administrator of Hawassa, and edited through the publisher Editrice Missionaria Italiana (E.M.L.) in
Bologna. The 1983 dictionary is an extended dictionary of Sidaamu Afoo in English (Gasparini 1983).
The aim was pedagogical and intended to create a bi-lingual dictionary for a target audience of non-
native learners, both missionaries and translators. In the introduction, Gasparini describes the

contents in the following manner:

The dictionary contains more than 9.000 root-words, to which all the derived forms of the verb
should be added. All the words and derived forms have been collected from a context of the spoken
language, either directly from the mouth of the people or from stories, traditions, poems, proverbs
and other written material. It can be said that all the words collected in the dictionary are used by
the Sidamo people, although some of them are more commonly used in some districts and only
rarely used in other parts of the country. As far as possible, all the derived forms of the verb have
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been quoted under its radical simple form; here too, only those derived forms have been quoted
that have been collected from the people’s spoken language. The commonly used Plural forms of
Nouns and Adjectives are also given, as well as the feminine forms of the Adjective (Gasparini 1983:
VI).

The dictionary presents a quick-reference system based on alphabetical order and provides headwords
with incremented forms. The structure of entries has variations depending on the headword. The
headword is derived from the single root base of a verb as the primary citation form. New headwords
indicate aspects such as causative, abstract nouns, and derivational formation. The dictionary uses
Latin script orthography with English glosses for Sidaamu Afoo lexis and is based on its own system for
transliteration of sounds from Sidaamu Afoo. In the foreword of the dictionary, Gasparini (1983)

explains this system:

Alphabetical order. The words have been entered in the dictionary in the following order: A-"-" -
B-C-C-D-D-E-F-G-H-I-J-K-L

M-N-N-0-P-Q-R-S-SH-T-T-U-W-Y.

Notes

1. As it appears, the simple and strong form of the hiatus (' - ”) , which is a real consonant, follows
the letter A.

2. The letters with an explosive or other peculiar sound are marked with a dash (C, D, T) and follow
the corresponding simple letter (C - D - T). Also the letter P has always an explosive sound (P). The
letter Q is used for the explosive sound, whereas K stands for the simple sound. The letter C
corresponds to the English ch, as in child; SSH represents the reduplication of SH.

3. The letter R, beside its normal sound, can have another special sound, between R and D. The R
bearing this second special sound is marked with a dash (r) and follows the simple R. In the course
of the Dictionary the dash under R is often omitted, when the conjugation of the Verb does not
require it.

Short and long vowels.

Many words in Sidamo have different meanings according to whether they have a short or long
vowel [...] In the Dictionary the words with the short vowel precede the words with the long vowel.
The sign of a long vowel ~ has been omitted in some verbal forms [. . .]

Verbs with special endings.

Verbs ending in r. These verbs deserve a special attention, because of the phonetic changes in their
conjugation (r + t ="d: r + n = "n). To help distinguish these special verbs from those with the simple
R, a grammatical form with the phonetic changes is usually quoted after each verb [. .. ] This rule
applies to all Reflexive verbs [. . ]

Also for other special classes of verbs, a grammatical form indicating the phonetical changes is
given [. . . ] Take also note of Verbs ending in double SS or SSH (Causative forms and forms
influenced by Oromo) [ . . .] (Gasparini 1983: VII-VIII).

35



Erik Egeland - Catholic missionaries and lexicography among the Sidaama, Ethiopia: The Sidamo-English dictionary

In the dictionary, language examples are provided with phrases, sometimes based on phrases with
Christian content, such as references to biblical narratives and teachings. The following example shows

how the verb ddma is explained:

dima = to send an oral, not written message, to entrust, commit, exhort. Yesusi Hawariotisira
magcarrashu dinsa ddminonsa.= Jesus made His last exhortions to his Apostles. DAme harino= after
having trusted (his belongings) he went away. Yesusi Petrosira sas¢ higeé: geréwo’ya allali, ye
damino. = Jesus entrusted to Peter his task saying three times: take care of my sheep. da’'ma, Refl.
damisisa, dd'misisa, Caus. (Gasparini 1983: 86).

Furthermore, the dictionary contains more than lexical information. As pointed out by linguist Klaus
Wedekind, Gasparini’s dictionary contains a large amount of information about Sidaama culture on
various topics (Wedekind 1990: 25). One example is how the dictionary provides information in entries

about religious practices such as ancestor veneration or specific names of venerated ancestors:

woyoo, f. = What deserves honour; a holy place, as the places where the Sidamo ancestors are
buried. This name is used to signify the special tree (different for every clan) under which the gada
man, during the period of luwa, lives by himself for a period of time. The meaning in this case is:
honoured tree (Gasparini 1983: 353).

Malga, m. indecl. = an ancestor of the Sidamo; name of a clan. Malga manni (Gasparini 1983: 361).

Further examples of cultural information in the dictionary are entries describing aspects of the

Sidaama lunar calendar:

agana tunsicco = 30 days. The Sidamo divide the month in two parts: 15 days of light (agana) and 15
days of darkness (tunsicco). Tona ontu barri tunsiccoho, tona ontu barri aganaho. Mittu tunsiccinna
mittu agani mittowa higé mitto aganati. (Agana tunsicco ya sajjo barrati; kaenni tona onte barrati;
tunsiccuna qolé tona onte barrati). Aganu wo’mino ikkiha iltino = She has brought forth the child
before the ninth month. Aganti blida 1éllino. = It is a new moon. Aganti gAqqoho. = It is a crescent,
waxing moon. Aganu dukkidurino. = 1t is a full moon. (Gasparini 1983: 6).

This entry included information about the author’s observations on the Sidaama calendar system. In
this system, the moon’s phases start when the new moon becomes visible, followed by waxing and
thereafter full moon. Furthermore, the Sidaama calendar divides the days of the month into ‘days of
light’” and ‘days of darkness.” Moreover, this calendar is the basis for an astrological system with

divinatory practices related to observing and interpreting celestial cycles as divine communication
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concerning human affairs. In this regard, the dictionary contains several entries describing how the

Sidaama interpreted this astrological system:

algdjjimma, m. [. . . ] According to the Sidamo astrologers, this is the first day following the
conjunction of the moon with the constellation called Blisa. The conjunction consists in the moon
being seen on a straight line with the constellation. The algijjimma is followed by 26 days, that are
either auspicious or inauspicious (Gasparini 1983: 11-12).

basa, f. = Sidamo astrology; two days with the same name follow each other; they are called “mother
and daughter.” The child born in such a day will often weep; in such a day it will rain. An auspicious
day for sowing seeds and planting plants. These two days are the 4th and 5th beginning from
algjjima (Gasparini 1983: 33).

In addition, the dictionary provides detailed information about aspects of Sidaama astrology related to
divinatory practices evaluating calendar days. This belief evaluated how positive and negative qualities
for human affairs permeated time and days, resulting in auspicious or inauspicious days for specific
actions.

So, why was such information included in the dictionary? Gasparini's introduction provides one
explanation. Since the dictionary was intended for pedagogical relevance, it provided cultural
knowledge for new missionaries and translators. However, another reason for the choices of cultural
content in the dictionary was probably influenced by the contemporary developments of Catholic
mission theology. The sessions of the Second Vatican Council were held from 1962 to 1965. One topic
that emerged from the Second Vatican Council was rethinking the church's mission activities in the
context of global Christianity. One concern was that mission activities promoted increased cultural
sensitivity for local cultures in mission encounters. The Second Vatican Council resulted in an official
teaching on inculturation. In this perspective, the aspect of culture is given the right to an independent
existence within Christianity. Therefore, introducing Christianity into cultures involves adopting
cultural values, customs and institutions that preserve the integrity of a culture (Lutzebak 1988: 109-
111; Shorter 1988: 11-12; Bevans 2013: 108-109).

The new strategy for Catholic mission work likely influenced the interest in cultural aspects that
are found in Gasparini's dictionary. On the other hand, one may question how the official church
teachings on inculturation became expressed in practical mission contexts. Nevertheless, a further
question is how the mission linguistic practices appropriated Sidaama religious beliefs and practices.
Therefore, a further approach in this article is to analyse the interpretations of Sidaama beliefs and
practices in the dictionary and analyse how the translation choices were made according to a Christian

theological framework.
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5. Translation practices: reuse of religious concepts, extensions of meaning, and use of loanwords

The translation of Sidaamu Afoo words into English in the dictionary may be analysed to discover
certain translation practices. In this paragraph, the article will discuss some examples of these
practices, such as the reuse of concepts, extension of meaning, and loan words. A closer analysis of the
translation of central Sidaama religious concepts will show how the interpretation of Sidaama beliefs
and practices evaluated certain religious concepts within a Christian framework.

One example of such practice in the dictionary is the concept from Sidaama religious and moral

practice related to rules of conduct and forgiveness:

gata = to be left, remain, to be safe. Godowli ganto = she is with child. gatona y4

(Imper. gato and a) = to forgive. gatisa. Caus. = to cause to remain, hold back (tr.), to save. gatisira.
Refl. of Caus. Gatisiri = he kept for himself, Mannu gobba wo'manta gatisire... = If people win the
whole world...Hanni umokki gatisiri! = Come, save yourself! (Gasparini 1983: 117).

Following this entry, the dictionary extended the concept of gata and ascribed it with meanings within

a Christian framework and providing additional entries:

gatisanco, m. = Saviour.

gato, f. = salvation, forgiveness, pardon [...] (Gasparini 1983: 117).

One meaning of the concept of gata denoted public moral acts of forgiveness in judicial contexts where
people who had committed transgression towards the community had to beg for forgiveness in public
from the Sidaama elder’s clan council (Hamer 1987: 114-116). As linguist Kjell Magne Yri (1998) has
pointed out, the concept is related to a wide range of meanings of being saved from bad, illness,
destruction and pain. It existed as a term in Sidaamu Afoo before the introduction of Christianity, and
was re-interpreted for a new context since it covered similar meaning (Yri 1998: 94-99, 130-133, 144-
145).

The reinterpretation of concepts and extension of meaning went beyond merely pre-Christian
moral practices. In the dictionary, there are also examples of translation of concepts from

technical/practical activities extended with Christian meaning:

qullawa = to be pure, clean (coffee), to be cleansed, purified, holy. Insa qulldbbanno. Ki'ne
qullabbinonniréti = You are all pure. qulléssa, Caus. = to clean (coffee), purify.

qullawa, Adj. m. f. = pure, holy, purified. Pl. qullawéta. = the Saints. (The word is used especially in
Wondo district. Its first meaning refers to coffee, that is pealed and cleaned). Buna qulldwa assinai.
= Coffee is purified (Gasparini 1983: 270-271).
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This example shows how the mission linguistic practice attempted to extend the meaning of qulldwa to
convey Christian concepts such as ‘purified’ and ‘holy.” Furthermore, the translation also contains an
extension of meaning that personalised the concept by introducing a plural meaning, qullawéta, to
suggest a term for ‘the Saints.’

Furthermore, the translation practice introduced religious loanwords from Amharic and Latin

into the Sidamo-English dictionary. The dictionary shows examples of Christian loanwords from Latin:

ferisawicca, m.,Pl. ferisawiyane, f = Pharisee (Gasparini 1983: 98).
Katolike, f. Coll. = Catholic (Gasparini 1983: 191).
Kristianco [...]

kristianimma, f. = the condition of being a Christian (Gasparini 1983: 199).

During the 20th century, the Sidaama area became incorporated into the Ethiopian state, and the
Ambharic language had increasingly influenced Sidaamu Afoo. Therefore, the dictionary contains

several Christian loanwords from Amharic:

masqala, m. = cross. Masqalu malate assira = to cross oneself,

mazmure, f, = Psalm (Gasparini 1983: 226-227).

Other examples of loanwords from Amharic are:

gaddase (Amh.) = to sanctify, celebrate the Mass. Qiddasete hliccatto qaddansemmo = we celebrate
the Mass (Gasparini 1983; 253).

Ambaric terms were applied to indicate Christian feast days. In addition, loanwords from Amharic were

applied to convey Christian rituals and activities:

Fasika, m. = Easter-feast (Gasparini 1983: 97).

tammagqa = to baptise. tammaqgama, Pass. tammagisisa, Caus. = to christen (said of the godparents)
(Gasparini 1983: 322).

Furthermore, the dictionary translated combinations of Amharic and Latin loanwords. For example,

the Amharic word lig (meaning scholar, expert, learned person) was combined with the Latinized term

pappa:
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LigAne Pappasicca, m., Pl. Ligine Papasete, or: Ligine Pappasdtu = the pope (Gasparini 1983: 210, se
also 252).

Finally, the dictionary used loanwords from Amharic combined with concepts from Sidaamu Afoo

related to religious practices:

adware, f. (Arabic, Ghe'ez) = a sacred place where sacrifices are offered. In the Sidamo Pr. (Primal
Religion) such a place is under big trees.

adwarete haqqicco, f. (see: sadaqa) = the big tree under which sacrifices are made (Gasparini 1983:
5).

6. Translating a singular God

The Sidaama belief system had no generic term for religion but several concepts related to religious
practices embedded in domestic and economic relations. One practice was related to ancestor
veneration. In addition, there was the belief in spirits and spirit possession practices related to health
and disease. Ritual specialists mediated these practices. Furthermore, there was also a conception of
the existence of sky gods and creator beings (Vecchiato 1985: 235-238; Bragger 1986: 71-73; Hamer and
Hamer 1966: 393; Hamer 1987: 81-85). In a comparative Southern Ethiopian context, the concepts
related to ancestor veneration, sky gods and spiritual beings among Sidaama have similarities with
Oromo cosmology (Bartels 1983: 89-92, 120-121).

As the article has pointed out, the mission linguistic practice implied the reuse and extension of
religious concepts from Sidaama religious practices. However, extensions became interpreted in terms
of Christian theological concepts. This practice implied that some concepts became extended while
others became omitted. The following examples show how the mission linguistic practice interpreted
the concept of God, the attributes of God, and divine being (s).

One central religious concept reused was the Sidaamu Afoo concept for a divine being, Magano. In
Sidaama religious practices, Magano was perceived as a male sky-god dwelling in heaven (Vecchiato
1985: 235-236; Brogger 1986: 133; Hamer 1987: 81-82).

In the Sidamo-English dictionary, Magano was applied to translate God in a Christian context with

the following entry:

Magano, m. (cfr. Mangu of Kenya and other countries = God. Pl. Maganna, f. = the false divinities [...]
(Gasparini 1983: 219).
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First of all, the dictionary shows a comparison with deities in other African contexts. However, on the
other hand, the translation established a contrast towards a pluralistic concept of divinity ascribed as
unfavourable and translated as ‘false divinities.” A further aspect is that the translation of God was
rendered as masculine. The Sidaamu Afoo concept of God was masculine and was easily translated and
interpreted according to the Christian ideology of a singular, male, and monotheistic God.

However, this translation practice focused on the idea of an exclusive and transcendent God and
thereby opposed the belief of other deities or spiritual beings. As such, the doctrine of monotheism
contrasted the Sidaama belief in a plurality of divine beings. For example, the translation practice
deemphasised the idea of a female deity inherent in Sidaama belief. Magano was believed to have a wife
and feminine counterpart named Bdtto, goddess of earth, who had religious significance for the fertility
of the soil (Vecchiato 1985: 237-238; Jensen et al. 2022: 113). In the Sidamo-English dictionary, the concept

was retained and translated:

[...] According to Sidamo traditions, Maganu, masculine is the Father, Annu; Batto, fem. is the
Mother-Earth, Ama (Gasparini 1983: 219).

bitto, F. = earth, mother earth. Battote godowi giddo. = this word is used in sacrificial rites, while
blood is sprinkled upwards and downwards. Magano illitohe; batto agi! Batto ikkitohe (used instead
of: Maganu 6he) = thank you (Gasparini 1983: 35).

Although the concept was interpreted as ‘earth, mother earth,” the translation underplays the divine
significance of Bdtto, and the mutual role together with Magano. Instead, the interpretation of this
concept was restricted to pre-Christian sacrificial contexts and connected to natural phenomena.

On the other hand, the dictionary retained other concepts in Sidaamu Afoo that emphasised

the male God in the sense of creator:

Kaliga, m. (ancient Sidamo word) = Creator. Isi kaligati. = He is the creator. Maganu su’'mi Kaliqati.
= God’s name is “the creator.” Kalaqi Kaliq? (subj.) = The Creator. Who created. Kallgira sagadde. =
Adore the creator. (Gasparini 1983: 188).

In this entry, the translation interpreted the role of a male creator as an attribute of Magano and
emphasised the singular male God as an active creator.

In addition, the Sidamo-English dictionary omitted other celestial deities present in Sidaama
religious practice. One of these was related to sky-deities. For example, according to the anthropologist
John H. Hamer, the concept of Banko referred to a sky-deity of thunder and lightning (Hamer 1987: 81-
82). However, in the dictionary, the concept was retained but merely translated as a natural

phenomenon:
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banqo, f. = thunder (that can kill) [...] (Gasparini 1983: 30).

As such, examples in the dictionary show that the translation practice reused religious concepts but
translated these according to a Christian ideology, emphasising one exclusive God among an
ambivalence of deities. The result in the dictionary produced a religious homogenisation of pluralistic
concepts prevalent in Sidaama belief and religious practices. The result focused on the exclusiveness

of a universal God while denouncing a plurality of Sidaama deities.

7. Interpreting a singular Devil

The Sidaamu Afoo language contained different categories to describe spirit beings. One example was
the concept of shétine, a loanword itself, which represented possession spirits, and ekera, that
designated spirits of dead ancestors (Bregger 1986: 60, 86-88; Vecchiato 1985: 244). Spiritual beings
were believed to be ambivalent with both benevolent and malevolent qualities. Shétdne was closely
related to explanations about disease causation, i.e., being possessed by spirit beings due to an
imbalance in the relationship between humans and spiritual beings. Therefore, Sidaama religious
practices focused on rituals in order to maintain an equilibrium between human and spiritual beings
(Vecchiato 1985: 247-250; Vecchiato 1993: 179-180; Brogger 1986: 59-63; Hamer 1987: 84-85; Jensen et
al. 2022: 124-126).

The mission linguistic translation practice reduced and transformed the meaning of these
concepts and their relationship to humans. In the dictionary, the concepts for spirit beings were

translated as:

shétane, m., Pl. shétanna, f. = the devil. shétandmo, m., shétaname, f. = devilish (Gasparini 1983:
302).

ekera, f. = ghost, something that frightens, as the image of a dead person that one thinks to see at
night. Ekerate! = He is a ghost! It also means that somebody has only a breach of life left. (Gasparini
1983: 90).

In the case of ekera, the concept was translated as a ‘ghost’ of a dead person in general and not related
to belief and practices connected to ancestor veneration. Although the concept shétdane had a plural
meaning, the dictionary only provided the singular translation as ‘devil’ and ‘devilish’ to refer to the
personification of evil according to a Christian ideology. Although the dictionary downplayed the
plural understanding of spirits, it retained such understandings by indicating names of demons in

Sidaama religious practices and the relation to disease:
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abbo, f. (4bbdti) = name of a demon (Gasparini 1983: 2).

ayyo, f. = name of a demon. ayyukko, F. = disease. (this is an old word that was used by the ancients
for a disease that could not be defined). Cfr. Fayya (Gasparini 1983: 22).

The Sidaama belief in shétdne was part of a wider Ethiopian mythology about the origin of spiritual
beings. The translation choice of shétdne as God’s adversary is probably influenced by a similar meaning
in Ambharic. The existence of this concept in Sidaamu Afoo is likely a loanword and a result of the
historical interaction between Islam and the Ethiopian Orthodox Church in Southern Ethiopia. This
intersection resulted in syncretic religious practices moulding together elements of Christianity, Islam,
and indigenous religions (Haberland 1964: 237-238; Reminick 1974: 286; Braukdmper 1992: 195-197;
Jensen et al. 2022: 107-108.).

On the one hand, the entry in the Sidamo-English dictionary used singular concept for God’s
adversary. On the other hand, entries retained the connection between the spiritual belief system and

medical explanations, but also by relating this to the singular ‘devil”:

shétanawa = to be bedevilled. The Sidamo blame on the devil many diseases (Gasparini 1983: 302).

In the Sidaama belief system, these spirits were perceived to materialise in individual persons as

possessions and exorcism, and the dictionary described these practices:

hayyata (cfr. hayy6’ma) = to exorcise a person possessed by the devil. Isi hayyatanno. = he begins
to sing the songs to exorcise. The verb properly means: to consult the devil, who is believed to
inhibit certain persons (shétandmo), who act as medium. The acolytes of the medium intone songs
that provoke a state of excitement in the medium, who gives the responses; at the end he will
impose an offering (Gasparini 1983: 152).

However, the dictionary entry focused on possession and the relationship to spiritual beings as 'the
devil.” The translation did not encompass the plurality of spirit beings nor the broader Sidaama
spiritual and medical understanding of the relationship to spirit beings.

According to anthropological observations made during the same period, the spiritual possession
cults were an integrated part of a system of reciprocity and exchange between members of households
and spirit beings (Bragger 1986: 72-75). On the other hand, possession ceremonies were claimed to be
in decline in the decades after the Ethiopian occupation of Sidaama in the early 20th century. Later,
this process continued due to socio-religious changes such as the conversion to Christianity and the

1974 Ethiopian socialist revolution (Hamer 1987: 84-86). But on the other hand, similar religious
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practices became an integrated part of healing rituals performed among Muslims and in Protestant and

Orthodox Christianity (Vecchiato 1993: 180-181).

8. Explaining moral relations of good and evil

Other concepts describe spirit beings in the Sidaamu Afoo language. Shétdne is related to possessing
spirits, while ayydna is related to an (animistic) conception of life forces believed to permeate material
and immaterial forms. It could be transferred between people (from father or mother) or attached to
specific physical places (e.g., ancestor graves, mountains, rocks, trees, and rivers) (Hamer 1987: 84).

In the dictionary, the translation of this concept was:

ayyana, m. Pl. ayyanna, f. = a spirit, good or bad; grace, spirit, feast. ayyanunnire (Acc.) = the things
that regard the spirit. Ayyanu jird = treasure. ShétAnu mulla ayyanaholla; Maganuno hatto ayyina
callaho. = The devil is a simple spirit, and God is a spirit. According to Sidamo astrology, ayyana is
the name given to the auspicious or inauspicious days, that are counted beginning from algijjima
(Gasparini 1983: 22).

The translation shows how the plural understanding was translated into a singular meaning as ‘a spirit’
with the oppositions of 'good or 'bad.” On the other hand, further translation suggestions also contain
ambivalence regarding this concept. One suggested translation is the theological meaning of ‘grace’ as
a blessing or favour. Moreover, the translation included a contrast between good and evil spirits. On
the other hand, also suggests 'God is a sprit' and relates the concept to Sidaama astrology. As pointed
out, the Sidaama belief was based on the idea that spiritual beings could be both benevolent and
malevolent. In this regard, the translation of concepts related to spiritual beings and forces shows how
mission linguistic practice attempted to evaluate these entities according to a moral language and the
dualism between good and evil.

Furthermore, the mission linguistic practice also imposed moral evaluation of other Sidaama
religious activities and several entries in the dictionary attempted to show how good and evil qualities

materialised in practitioners and activities:

[...] kilanco, m. f. = sorcerer. P1. kilano, f. kilo, m. = witchcraft, magic, guess, estimate (Gasparini 1983:
194).

qgallicca, m., qalitte, f., P1. galldle, f. = wizard, sorcerer, chief of the clan [...] (Gasparini 1983: 255).

bita = a) to do the work of a wizard, sorcerer, BitAmu bitanno = the sorcerer does his work. B) to be
malicious, to do bad deeds...sometime he exercises medicine [...] (Gasparini 1983: 41).
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budakko, m. f., P buda, f. (budate) = a man who, in the people’s opinion, brings misfortune by his
bad influence. Buda (budate), f. = evil eye, misfortune (Gasparini 1983: 47).

By relating such activities to good and bad qualities, the dictionary attempted to expose moral ideas
and ascribe these to evil and sinful activities. However, on the other hand, other concepts related to
indigenous Sidaama medical activities were translated and transformed with a positive and

modernised role:

taginate, m.= medicine, what can be used as medicine; medical treatment. Kuni (tini) taginateho
ikkanno (ikkitanno). This is good as medicine, can be used as a medicine. taginitira ikkanno
haqgicci. = A plant that is used as medicine. Qararco taginite afi’dino. = The plant called q. has
medical properties.

tagisdncho, m., PL.. tagisasine, f. = doctor (Gasparini 1983: 322).

In this context, the mission activities developed parallel to the introduction of modern medical
services. During the 1960s and 1970s, the Catholic mission in Sidaama established several mission
stations and clinics in rural localities, such as Tullo, Fullasa, Shafina, Teticcha and Dongora (Alberto
2013: 504-505).

The modern medical facilities introduced medical methods that challenged Sidaama therapeutical
practices. Therefore, translating concepts connected to good and bad qualities also downplayed
traditional practices. As such, the mission linguistic practice was not merely about theological concepts
but also related to an understanding of the healing of the physical and spiritual body. As the article has
pointed out earlier, Sidaama practices understood illness as disequilibrium with spiritual beings, which
could be secured through negotiation and offerings to spirit beings. On the other hand, modern medical
clinics introduced effective medical services as an alternative. In his study of health practices in
Sidaama, anthropologist Norbert Vecchiato found that converts to Christianity selected modern
medicine more frequently than adherents to Sidaama religious practices (Vecchiato 1985: 506-507). But
on the other hand, possession rituals also became an integrated part of Protestant, Moslem and

Orthodox religious practices, sustaining continuity (Vecchiato 1993: 180-181).

9. Transforming religious concepts: concluding discussion

The examples discussed in the previous sections raise questions regarding mission linguistic practices.
The development of the dictionary took place in the intersections between Sidaama converts, Catholic
missionaries, other global missions, linguistic scholars and the language policies of the Ethiopian state.

In this regard, the mission linguistic practices were part of a representational economy in a historical
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and social context (Keane 2007). First of all, the dictionary was primarily intended for other
missionaries and translators as an attempt to constitute a Christian discourse in the Sidaamu Afoo
language. Therefore, the dictionary shows how the mission linguistic practice attempted to produce
knowledge for the missionaries' requirements. However, consequently, these practices also entailed
framing ways of perceiving aspects of Sidaama religious worldviews. By doing this, the construction of
the dictionary created a standardised and static arrangement of words. As such, the dictionary is a
reification of meaning, but still it provides interesting insight into how missionaries rationalised
language and attempted to transform religious concepts.

Furthermore, as discussions in comparative African contexts suggest, mission linguistic activities
(Comaroff and Comaroff 1991; Landau 1995; Walls 1996; Peterson 1997; Meyer 1999, Peel 2000) contains
asymmetrical power relations between the involved parties. Following this, it may be questioned how
similar issues surfaced in the production of the Sidamo-English dictionary. This asymmetry relates to the
imbalance due to social, economic and institutional capabilities and how these factors influenced the
understanding and knowledge about religious beliefs and practices. From the outset, members of the
Catholic mission as an institution initiated the collection of material for the dictionary. There were
Sidaama converts who worked as language assistants, but their role in forming the content was outside
the scope of this enquiry.

The mission linguistic practice occurred at the intersection between different languages, resulting
in the dictionary as a hybrid language construction. The dictionary attempted to introduce a religious
vocabulary to bridge the knowledge and linguistic gap between the Sidaama religious practices and
Christian discourse. As such, the dictionary promoted linguistic innovations, introducing new word
lexemes and meanings for practical reasons related to proselytisation. In addition, the focus on cultural
knowledge in the entries indicates that the mission linguists were observant and sensitive to aspects
of Sidaama religious practices. In this regard, the development of the dictionary took place in the
decades after the Second Vatican Council. This influenced sensitivity to cultural contexts as part of
global Catholic mission practices.

Although such working principles may have been prevalent in the interreligious encounter, the
article has indicated that the construction of the dictionary indicates asymmetrical relations. As
pointed out, the work on the dictionary was initiated by an institutional agent with intellectual
resources and financial capabilities to produce literary materials. Moreover, although the idea of
inculturation in mission practice attempts to adopt Sidaama religious knowledge and explanations, the
idea of inculturation ultimately seeks to transform the religious and philosophical system of a target

culture and language.
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The analysis of entries reveals that the translation of religious concepts was theologically situated.
As such, meanings were rationalised and interpreted according to Christian theology. In this practice,
religious, non-religious, and philosophical concepts were applied from the Sidaamu Afoo language and
reworked to accommodate Christian concepts. Such translation practice points to the power of
definition in a dictionary. Structural differences between Christian and the Sidaama cosmology had to
be compensated. In this process, concepts were translated according to the Christian understanding,
while others were disregarded. The article has pointed out how central concepts, e.g., the Godhead,
Magano, was appropriated in the Christian context and translated into the idea of a celestial,
monotheistic God. Another translation practice constructed a contrasting cosmology, and the Christian
understanding evaluated spiritual forces as good and evil. The evil forces were merged into the idea of
Satan, God’s adversary, and attributed with evil. On the other hand, spiritual entities were related to
blessings emanating from God, rendered with positive qualities, and transformed into a moral economy

of good and evil.
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“Of madness and sagacity”
An intercultural dialogue between masks in Luigi Pirandello‘s and Penina Muhando’s plays
(Part Two)

Cristina Nicolini

This paper stems from the challenge of translating Pirandello’s plays into Swahili
and is aimed to open up a polylogue between Italian and Swabhili literature.
Therefore, in searching for connections between Luigi Pirandello’s and Penina
Muhando’s plays, this paper will explore multiple masks engaged in a reciprocal
dialogue among the following six selected plays: Enrico IV (‘Henry IV, Pirandello
1921); Cosi &, Se vi pare ('t is so, if you think so!’ Pirandello 1917); Il Berretto a Sonagli
(‘Cap and bells,” Pirandello 1916); Pambo (‘Decoration,” Muhando 1975); Nguzo
mama (‘The Mother Pillar, Muhando 1982); and Lina ubani (‘An Antidote to Rot,’
Muhando 1984). In conclusion, this study will illustrate how different forms of
sociohistorical alienation, which encircle the twentieth century, are stylistically
represented in these plays through the characters who wear the masks of
madness, or ‘sage-madness.” To allow an in-depth analysis of the plays this study
will be divided into two parts. Part one will examine Enrico IV (‘Henry IV,
Pirandello 1921) and Pambo (‘Decoration,” Muhando 1975). Part Two will examine
Cosi ¢, Se vi pare (‘It is so, if you think so!’ Pirandello 1917); Nguzo mama (‘The
Mother Pillar,” Muhando 1982); Il Berretto a Sonagli (‘Cap and bells,” Pirandello
1916); and Lina ubani (‘An Antidote to Rot,” Muhando 1984).

Keywords: Swabhili literature; theatre; comparative literature; comparative philosophy; translation

Studies; Luigi Pirandello; Penina Muhando; alienation; masks; madness; sage-madness.

6. Madness as plural epistemologies’

6.1. Cosi é (Se vi pare) (‘It Is So, (If You Think So),’ 1917)

Cosl ¢, Se vi pare, which I translated into Swahili as Hivyo ndivyo mambo yalivyo, ukipenda hivyo, is a comedy
in three acts, which deals with the nonexistence of absolute truth or objective reality. Each person has

their own truth that changes according to the observation point. The identity of a person is simply

! Part One of this article has been published in Kervan 27 (2023).
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whatever they believe it to be, and there is no objective truth, as demonstrated by the character of
Lamberto Laudisi, who represents the authorial voice and the philosopher of gnoseological relativism.
The plot of the play revolves around the investigations conducted by the inhabitants of a small
Italian province, who are curious to discover the hidden secrets of the new residents, Mr and Mrs Ponza
and her mother, Mrs Frola. Indeed, Mrs Frola is living separately from her relatives and seems to
interact only with Mr Ponza, while she never meets with her own daughter, Mrs Ponza, whom no one
could see either. Hence, Mrs Ponza’s real identity remains shrouded in mystery, and the explanations
provided are multiple and relative: firstly, according to Mr Ponza, she is Giulia, his second wife, who is
just pretending to be Mrs Frola’s daughter. In fact, Mrs Frola became mad after the death of her
daughter Lina (Mr Ponza’s first wife). Secondly, according to Mrs Frola, Mr Ponza, who was extremely
jealous of his wife Lina (Mrs Frola’s daughter): a “frenzy of love” (Pirandello 1995: 166), became mad
after a period of separation from his spouse. In fact, Lina needed to be cured in a sanatorium and once
she came back home, Mr Ponza refused to recognise his own wife; thus, Lina started pretending to be
another woman, Giulia. Finally, according to Mrs Ponza, the truth is whatever you desire it to be.

The philosopher Laudisi leads the play by giving alienating laughs throughout the performance:

Original Translations’

Laudisi: [...] tutt’al piti, faro tra me e Laudisi: [...] Pengine, nitacheka

me qualche risata; e se me ne moyoni mwangu na nikitoa kicheko
scappera qualcuna forte, mi fulani kikubwa mtanisamehe.

scuserete. (Pirandello 1986: 446)

Laudisi: [...] At the very most, I'll
have a laugh or two to myself,
and if once in a while a loud
laugh slips out, you will just have
to forgive me! (Pirandello 1995:
149)

The other characters are chasing after a non-existent truth to unveil Mrs Ponza’s identity. However,

no documents can help the citizens’ inquisitory research, for there exist no absolute truth.

* All the translations of Pirandello’s plays from Italian to Swahili in this paper are mine if not otherwise indicated. I
acknowledge William Mkufya, a Swahili and English bilingual writer and translator, for proofreading my translations from

Swahili to English of Muhando’s plays.
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Ponza: La signora Frola ¢ pazza.

Ponza: Non pare, ma ¢ pazza. E la sua
pazzia consiste appunto nel credere
che io non voglia farle vedere la
figliola. [...]S ostina a credere che non
¢ vero che sua figlia sia morta, ma che
io voglia tenermela tutta per me,
senza fargliela pit vedere.
(Pirandello 1986: 458-459)

Signora Frola: Non ¢, non ¢ un pazzo!
[...] Credette davvero che la moglie
fosse morta [...]... E per fargliela
riprendere, con l'ajuto degli amici, si
dovette simulare un secondo
matrimonio. (Pirandello 1986: 465)

Laudisi: Vi guardate tutti negli occhi?
Eh! La verita? Scoppiera a ridere forte:
Ah! Ah! Ah! (Pirandello 1986: 466)

Ponza: Bi. Frola ni mwendawazimu.

Ponza: Haonekani, lakini ni
mwendawazimu kwa sababu
anaamini kwamba mimi ninamzuia
amwone mwanae. [...] Anaendelea
kumfikiria mwanae bado yu hai
[hajafa kweli], bali [anadhani]
kwamba ndio mimi ninayetaka
kumchukua mtoto wake kwa ajili
yangu tu ha nifanye asimwone tena

Ponza: Mrs Frola is insane, mad.

Ponza: She doesn’t seem to be, but
she is mad! And her madness
consists precisely in believing
that I do not want to let her see
her daughter. [...] She insists on
believing that it is not true her
daughter is dead, but instead that
[ want to keep her daughter all to
myself and never allow her to see
her again. (Pirandello 1995: 159-
160)

Bi Frola: Hapana, sio kichaa! [...] Kwa
kweli, alifikiri mke wake amefariki
[...] ili amkaribishe tena, tumeigiza
harusi nyingine, pamoja na rafiki
waliotusaidia.

Mrs Frola: [...] He is not mad; he is
not crazy. [...] He believed that his
wife was truly dead. [...] And to
get him to accept her again, with
the help of friends we had to
pretend to have a second
wedding. (Pirandello 1995: 166)

Laudisi: Je, mnatazamana nyote
machoni? Enhe! Ukweli uko wapi?
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Ataangua kicheko kikubwa: Ha! Ha!
Haa!

Laudisi: So, there you are taking a
good look at each other. Ah, hal
And the truth? [Bursts out
laughing.] ha, ha , ha, ha!
(Pirandello 1995: 167)

There is no way to distinguish between true and false, because both are relative and contingent

concepts.

Laudisi: [...] Ed eccovi dannati al
meraviglioso supplizio d’aver davanti,
accanto, qua il fantasma e qua la
realta, e di non poter distinguere
I'uno dall’altra! (Pirandello 1986:
469)

Laudisi: [...] Na hapa mmelaaniwa
kwa mateso ya ajabu ya kuwa mbele
ya, kati ya mzimu (wigo) na ukweli,
bila kuweza kutofautisha mmoja na
mwingine!

Laudisi: [...] and so you are here,
damned to the marvellous
torment of finding here before
your eyes on the one hand a
world of fantasy and on the other
a world of reality, and you are
unable to distinguish one from
the other. (Pirandello 1995: 170)

The identity of a person is fragmented, split among one, no one and one hundred thousand, leading to

self-alienation or madness:

Laudisi: [...] (mentre parla con la sua
immagine nello specchio) Eh caro!
Chi & il pazzo di noi due? [...] -1l
guajo é che, come ti vedo io, non ti
vedono gli altri! E allora, caro mio,
che diventi tu? [...] Un fantasma,
caro, un fantasma! - Eppure, vedi
questi pazzi? Senza badare al
fantasma che portano con sé, in se
stesst, vanno correndo, pieni di

Laudisi: : [...] (huku akiongea na sura
yake kiooni) Mpenzi wangu!
Mwendawazimu ni nani, mimi au
wewe? [...] - Taabu ni kwamba, mi
nakuona kwa jinsi ambavyo wengine
hawakuoni! Kwa hiyo, rafiki’angu,
wewe u nani? [...] Mzimu, rafiki,
mzimu! - Lakini, unaona vichaa
hawa? Bila kujali na mzimu ambaye
wanambeba nao, ndani mwao,
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curiosita, dietro il fantasma altrui! wenye udadisi wanafuatafuata
(Pirandello 1986: 472-473) mzimu wa mtu mwingine!

Laudisi: [...] (he looks at his
image and start speaking to it)
[...] Tell me, old friend, which
one of the two of us is crazy? [...]
The trouble is that other people
just do not see you the way I do!
And so then, dear friend, what
becomes of you? [...] A ghost, my
friend, a ghostly image! And yet,
you see all these crazy people?
Paying no attention to that
image they carry around with
them, inside themselves, they
run around full of curiosity,
chasing after the ghostly image
of others. (Pirandello 1995: 170)

Madness represents the union of body and soul; language and image re-joining the disjointed image in
the mirror with the image seen by the naked eye. The language of madness speaks out loud the “truth

of madness” (Foucault 2001: 95).

Laudisi: (ridera al suo solito): Ah! Ah! Laudisi: (atacheka kama kawaida
Ah! (Pirandello 1986: 480) yake): Ha, ha, ha ...

Laudisi: (with his usual laugh): Ha,
ha, ha ... (Pirandello 1995: 180)

Ponza: [...] che io le gridi cosi la verita, Ponza: [..] Hebu, nimwambie ukweli
come fosse una mia pazzia? kwa sauti kama ukiwa ni kichaa
(Pirandello 1986: 486) changu?

Ponza: [..] T have to shout out the
truth that way, as if it were part
of my madness? (Pirandello 1995:
184)
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The actual truth is finally stated by Mrs Ponza: mimi ni mtu yule ambaye wengine wananiamini niwe! - “Per

me, io sono colei che mi si crede” (‘1 am the one you believe me to be’):

Signora Ponza: - si; e per me
nessuna! Nessuna!

Signora Ponza: Nossignori. Per me,
io sono colei che mi si crede.
(Pirandello 1986: 509)

Laudisi: Ed ecco, o signori, come

parla la verita! (scoppiera a ridere):

Ah! Ah! Ah! Ah! (Pirandello 1986:

Bi Ponza: ndiyo; kwangu mimi
hakuna! Hakuna!

Bi Ponza: Hapana, mabwana. Kwa
maoni yangu, mimi ndimi mtu yule
wengine wananiamini niwe.

Mrs Ponza: Yes. And for myself
no one! I am no one!

Mrs Ponza: No, ladies and
gentlemen, I am the one you
believe me to be. (Pirandello
1995: 206)

Laudisi: Hivyo ndivyo, jamani,
unavyoongea ukweli! (ataangua
kicheko): Ha! Ha! Ha! Ha!

509)

Laudisi: There you have it, my
friends, that’s the voice of truth!
(Bursts out laughing) Ha! Ha! Ha!
Ha! (Pirandello 1995: 206)

6.2. Nguzo Mama (‘The Mother-Pillar,” 1982)

Nguzo Mama is a play in four acts that deals with women'’s liberation against patriarchy, and which
expresses all Muhando’s creative genius, bridging traditional performative arts in a modern context.
In fact, she decorates the play with storytelling, several types of ngoma ethnic dances and songs, as well
as the dialogic style poetry of majibizano typical of the ngonjera, a poetic style which consists in a
“dramatized poem-play” (Askew 2015), and which was created by Mathias Mnyampala® (Mnyampala

1970; Roy 2013; Rettova 2016).

* Mnyampala invented the ngonjera in 1964, by merging a dramatized dialogical poetic style typical of his Gogo culture and
other Tanzanian ethnicity with the shairi metre of Swahili poetry, but without music (Bertoncini 2002). During the Tanzanian
socialist era, the ngonjera was a popular didactic instrument used to “teach the masses,” particularly in schools, on the

principles of ujamaa contained in the Arusha Declaration through this ‘dispute’ like style (Blommaert 1997).
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The play expresses “Tanzanian’s social sickness” (Sanga 2021): gender inequality and economic
imbalances after the “economic disillusionment” produced by the failure of ujamaa politics and the
implementation of neoliberal policies (1980s), which became a common motif in post-independence
Swahili fiction. In particular, this disillusioned condition is connected to periods of great crisis, such
as drought, famine, and the Tanzania-Uganda war from 1978 to 1984 (Wakota 2014). Especially women,
who participated side by side with men in the labour of ujamaa, were not equally recompensated
afterwards (Wakota 2014). Even though women’s liberation is the first step for the freedom of a nation,
which cannot otherwise develop (Kruger 1998), women were enslaved by care of men, baby-sitting, and
housekeeping duties.

The core symbol of this play is “the mother-pillar,” which is a wooden simulacrum® representing
woman'’s power and potentialities as “Mother Earth” (Acquaviva p.c.). It symbolises unity, solidarity,
and recognition of women’s roles as the foundation of the society, but it cannot stand because of the
actual lack of unity and solidarity, as well as women discrimination. Indeed, the wooden simulacrum
cannot be raised because of women'’s fragmentation, and it will not stand until the female gender finds
the strength of their unity. The characters in this play are eight unnamed women, who cover all
women’s traditional roles in society: mothers, wives and prostitutes, whose oppressed and
marginalized conditions are narrated.

The play open with a parodos song and it closes with the very same exodus song producing a
choral structure (Mutembei 2012) that revolves around the metaphor of the “mother-pillar” of society

that cannot be raised as well as the issue of how women'’s liberation can finally be achieved:

Mkarara: Nguzo Mama, Nguzo Mama Refrain: Mother-pillar, Mother-
pillar

Tukupambaje maua’ Shall we decorate you with flowers

Tukupambaje maua Shall we decorate you with flowers

(Muhando 2010: 1; 75) [‘how can women’s liberation
finally be?’]

* Cf. the tradition of the Zaramo people carving Mwanahiti. Mwanahiti is a wood carved doll, which represents the female body
and symbolises fertility. These statuettes are highly symbolic ritual objects used during female rites of passage to adulthood
(Swantz 1986; Nicolini 2021).

> The flowers as children of the Mother Earth are female symbols in Swabhili classical poetry; for instance, the poetry Ua
(‘Flower’) by Shaaban Robert quoted in Acquaviva (2016: 198) and in Khamis and Topan (2006).
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Ritornello: Pilastro-madre, pilastro-
madre

Dovremmo forse decorarti con dei fiori
Dovremmo forse decorarti con dei fiori

[‘Come pud avvenire la liberazione
femminile?’]°

The play is built around two narrative authorities: Bi Msimulizi, the female external narrator, alongside
her alter ego Chizi (‘crazy’ in colloquial Swahili), the crazy woman. Bi Msimulizi is also a choral
character, who links the acts of the play inside the frame of a traditional tale, explains the events as
performed by the actors, and triggers spectators’ thoughts (Mutembei 2012). Chizi is a “superior
narrative authority” (Kruger 1998: 63), a rational external observer, and a “choral-sage” (Nicolini 2022).
The two narrative voices are playing the game of opposites between madness and rationality, as well
as between the historical past of the fictional village of Patata and its present, where there is no more
space for women, who are abused. Therefore, ‘women’s liberation’ continues to be like a pillar stuck in

the mud that cannot be raised:

Bibi Msimulizi: The female narrator:
pesa zikapatikana the money was collected
hizo hizo pombe zikanunua And all types of alcoholic

beverages were purchased
na ile NGUZO MAMA while the mother-pillar
Udongoni ikabakia remained stuck into the mud
(Muhando 2010: 20)

La Narratrice:

Il denaro fu raccolto

E varie bevande alcoliche furono
comprate

Mentre il pilastro-madre

Rimase nel fango

The Italian version has been added to create a parallel between the two works of translation, i.e. in Pirandello’s case from
Italian to Swahili and in Muhando’s case from Swabhili into Italian.
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Chizi is the artist who embodies rationality camouflaged behind the veiling mask of madness and who
truly describes what is currently happening in the village of Patata. Chizi is a clever character not to

be misjudged or undervalued.

Bi Msimulizi:

[...] lakini alikuwepo mmoja hodari
msanii

Walizoea wapatata kumwita eti
Chizi

Si kama kweli chizi walimwengu

huwawezi

Walimpa hilo jina kwa vile bila
kujali

Mkubwa au kabwela, uwanjani au
ufichoni

Ukweli alijisemea
Kwa kupiga lake rimba

Maneno kuyapamba na ngoma
kujichezea

Ukweli alitoboa
(Muhando 2010: 36)

The female narrator:

[...] however, there was a talented
artist

Whom the people of Patata usually
called the crazy woman

Not because she was really crazy

Yet, she obtained that funny name
because she was so courageous that
she would not be intimidated by
whomever was present

the powerful or powerless people, in
the open ground or hiding
somewhere

She would always state the truth
By playing her rimba

By adorning her words and by
performing with drums

She would always pierce the truth

La Narratrice:
[...] tuttavia c’era un artista talentuoso

Che gli abitanti di Patata solevan
chiamare la pazza

Non percheé fosse realmente pazza

Quel nome le fu attribuito percheé non si

curava

Dei potenti o dei miserabili, apertamente
0 in segreto

Lei non poteva non dire la verita
Danzando la sua rimba

Decorando le parole e danzando la

ngoma

Perforava sempre la verita
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Chizi is wearing the mask of ‘sage-madness:’

CHIZI: chizi mie chizi mie The crazy: 1 am the crazy one; I am
the crazy one

[...]Jnimeishi siku nyingi I have lived for long

Na mengi nimeyaona And I have seen many unsaid things

[...] lakini haya ya Patata However, what is affecting Patata

Sijui niite vita au niite ugonjwa I don’t know if it can be called a war

or an epidemic
Labda tuite njaa Maybe let’s call it famine

[...] njaa ya kukosa umoja Famine for we have been deprived of
our communal unity

Kukosa ushirikiano and cooperation
(Muhando 2010: 37-39)

La pazza: Sono pazza, sono pazza

[...] ho vissuto a lungo

E ne tante ne ho viste

[..] ma questa di Patata

Non so se chiamarla guerra o epidemia

Forse si potrebbe chiamare fame

[...] fame per esser stati privati dell’unita

E cooperazione sociale

Chizi uncovers and denounces all socio-political issues of the country as “the wise men or women
capable of criticizing the current society, imposing their opinion, expressing the truth and teaching

people, leading their society towards development” (Oruka 1990: 59):

CHIZI: [...[Waoneni watu hawa The crazy: look at these people

Hawapendi demokrasia They don’t like democracy

Nikisema yote mie If I explain everything,

Wananiita mie chizi they will call me crazy

Chizi mie au nyie But who is the crazy one, am I or
you?

Ambao macho mwakodoa You who have your eyes fixedly
stare?
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[...] nawaambia kuna woga

[...] ukweli wanaojua
Kimya wajinyamazia

Au kama chizi hapa
Vicheko wajicheka
(Muhando 2010: 39-40)

CHIZI: Kazi yote anafanya Bi Pili

Matunda ale Bwana Sudi

Jasho lake Bi Pili
Laishia kilabuni

(Muhando 2010: 60)

CHIZI: Jamani wacheni nicheke.
(Muhando 2010:61)

CHIZI: Binadamu wote sawa

I'm telling you that you are meek
and timid

Because you know the truth
Yet you remain silent

Or like the crazy fool I am
Laugh away [the untold truth]!

La Pazza: [...] Ma guardate queste
persone

Che non apprezzano la democrazia
Se dico tutto quel che so

Mi chiamano pazza

Ma la pazza sono io 0 voi

Che ve ne state a gurdare

[...] io vi dico che avete paura

[...] conoscete la verita

Ma tacete

0 come la folle pazza che sono io

Ridete fragorosamente la verita

The crazy: all the work is done by
Bi Pili

But the fruits of her hard work are
eaten by Mr Sudi

All earnings from Bi Pili’s sweat

End at the beer club

La Pazza: Tutto il lavoro lo fa la
signora Pili

Affinché i frutti se li goda il signor
Sudi

Il sudore della signora Pili
Finisce al bar

The crazy: Please let me laugh.

All human beings are equal
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Lakini wengine ni sawa zaidi’
CHIZI [...] mie chizi kila mtu anajua

CHIZI: [...] Wala simjui, wala sielewi
kitu. Amueni wenyewe.

(Muhando 2010: 66)

But some of them are more equal
[ am crazy, everybody knows

Neither do I know, nor do I
understand a thing. Please judge
as you wish

La Pazza: Sissignori, Lasciate che io
rida

La Pazza: Gli esseri umani sono tutti
uguali

Ma alcuni di loro lo sono di pitt

La Pazza: [...] io sono pazza, tutti
quanti lo sanno [...] né so, né capisco
nulla.

Giudicate voi a vostro piacimento.

Particularly, Chizi is a partisan for women'’s liberation against patriarchal legacies. Indeed, the
performativity of songs shapes individual’'s gendered behaviour according to historical and socio-
cultural constructions (Sanga 2011: 351-352; Butler 1993) by both reproducing and challenging the
accumulated gender norms of the society. Sometimes, by establishing gender norms and behaviour for
a society, performative acts can produce an effect of “cultural tyranny” (Anzaldua 1987; Sanga 2011:
353) to be contested:

Chizi: [...] ingawa mwaniona mie chizi Even though I appear crazy to you

Machozi yangu aghali My tears are precious

And I will never shed them
because of a lousy man

Kamwe sitayatoa kwa sababu ya hilo dume
(Muhando 2010: 67)

CHIZI: “Sijui lolote mie, Najua kuzaa tu!” [...] “I know nothing, all I know

ni wimbo wa unyagoni is to bear children!” This is

(Muhando 2010: 69) what the unyago® song says.

7 Cf. George Orwell’s The Animal Farm (1945): “all animals are equal, but some animals are more equal than others,” which was
translated in Swahili by Fortunatus F. Kawagere as Shamba la Wanyama in 1967.

® Female initiation rites. Cf. Kezilahabi’s Wimbo wa Unyago (‘The Unyago Song’) in his collection of poetry called Dhifa (‘the
Banquet’ 2008). Kezilahabi composed a modern ‘maturity rites’ song that supports women’s emancipation: Olewa msichana
olewa. Olewa chaguo lako. Hiari ni haki asilia (Kezilahabi 2008: 17-8) (‘Marry young maiden, marry. Marry your choice. The will is

anatural right’).
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La Pazza: [...] sebbene mi
vediate come una pazza

Le mie lacrime sono preziose

Non le versero mai a causa di
questo maschio inutile

La Pazza: “Io non so nulla, so
solo partorire figli!” [...] questa
¢ quanto insegna la canzone
dell’'unyago.

Comparing the two plays, both Laudisi and Chizi are leaders of the plays and external observers, as well
as philosophers, who represent the voice of rationality masked behind the crazy laugh of madness.
Furthermore, both plays let the female voice be heard. Chizi is a character aimed to mobilise women
to shake off the yoke. Chizi denounces the “epistemic marginalization of women” (Chimakonam 2018a)
and challenges traditions such as unyago, the female initiation ritual, through her satirical sentence: ‘1
know nothing, all T know is to bear children! This is what the unyago song says’ (Muhando 2010: 69). In
fact, Muhando claims that women have authority as the keepers of knowledge. This will be illustrated
through the character of the old lady Bibi in Lina ubani (Muhando 1984). Similarly, Mrs Ponza appears
submissive to Mr Ponza, yet she ends up being the keeper of the mystery of truth: an objective reality
universally shared doesn’t exist. Additionally, both plays are opposing traditional authorities either
patriarchy or social conventions of the time. However, in Pirandello’s play, an objective reality does
not exist, whereas, in Muhando’s play women'’s oppression is objective, even though the majority of

people refuse to witness this reality.

7. Madness as self-protection

7.1. Il Berretto a Sonagli (‘Caps and Bells,” 1916)

1l Berretto a Sonagli, which I translated into Swahili as Kofia yenye kengele, is a comedy in two acts
originally written in Sicilian dialect: ‘A Birritta cu’l Ciancianeddi, which anticipated the appearance of
Pirandello’s key character: Fantasia, the inventive force, who was introduced later on in the preface of
Six Characters in Search of an Author (1921), wearing a red cap with bells (Pirandello 2006).

This play is set in a small inland town in Sicily and narrates the story of Mrs Beatrice Fiorica, who,
when she discovered the unfaithfulness of her husband, wanted a bombshell to explode by letting the

extra-marital relationship of her husband become public. Subsequently, the adulterous couple, Mr
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Fiorica and Mrs Nina Ciampa, were imprisoned, while the betrayed husband, Mr Ciampa, had the
obligation to perform the murder of honour. However, Mr Ciampa had no intention of committing the
crime, so he devised a successful escamotage, which involved letting Beatrice appear as a crazy woman
who could not be trusted, as if she had just dreamt about the extramarital relationship of her husband.
By acting as a madman, who wildly shouts out his own reality, Ciampa sacrificed Beatrice’s credibility
so as to avoid committing a crime but saving his own honour as well.

Ciampa is also a philosophising character, who introduces interesting theories. Firstly, le tre corde,

the theory of “the three watch springs” or nadharia ya kamani (kamba za saa) tatu:

Original

Ciampa: [...] Deve sapere che abbiamo
tutti come tre corde d’orologio in testa.
[...] la seria, la civile, la pazza.
Sopratutto, dovendo vivere in societa, ci
serve la civile [...] la corda seria, per
chiarire, rimettere le cose a posto [...] la
corda pazza, perdo la vista degli occhi e
non so pitt quello che faccio! (Pirandello
1986: 646).

Translations

Ciampa: [...] Ujue kwamba sisi sote tuna
kamani tatu kichwani. [...] kamani nzito,
kamani ya kistaarabu na kamani ya
kichaa. Juu ya yote, kwa sababu
inatubidi kuishi na wengine, tunahitaji
ile kamani ya kistaarabu [...] ile nzito
kwa kueleza na kurekebisha mambo [...]
ile ya kichaa, napofuka na sijui
ninachofanyal

Ciampa: [...]  must point out that we
all possess three watch springs, as it
were, in our heads. [...] one serious,
one social, one insane. We need the
social spring above all, as we are
social animals - [...] the serious
spring, then set about clearing
matters up, give my reasons [...]
then I give the insane spring a good
turn...but then I lose my head... and
God help us all! (Pirandello 2019: no
page number)

Secondly, i pupi, the “theory of puppets” or nadharia ya karagosi:

Ciampa: [...] kwa sababu kila
kikaragosi, Bibi yangu we, anataka

Ciampa: [...] Perché ogni pupo,
signora mia, vuole portato il suo
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rispetto, non tanto per quello che
dentro di sé si crede, quanto per la
parte che deve rappresentar fuori. A
quatt’occhi, non é contento nessuno
della sua parte: ognuno, ponendosi
davanti il proprio pupo, gli tirerebbe
magari uno sputo in faccia. Ma dagli

altri, no; dagli altri lo vuole rispettato.

(Pirandello 1986: 649)

Ciampa: [...] sissignori ...si pud
aggiustare tutto... pacificamente! [...]
le mie mani possono restar pulite...

Ciampa: [...] lo riconosciamo tutti: e
dunque lei é pazza! Pazza, e se ne va
al manicomio! [...] Sua sorella ha
svergognato anche il signor cavaliere
(Pirandello 1986: 680-681)

Ciampa: [...] Si dice: - & pazza! [...]
Pazza, pazza da chiudere e da legare!
-E solo cosi io non ho pitt niente da
vendicare! (Pirandello 1986: 682)

kuheshimiwa sio kwa kile ambacho
moyoni mwake anaamini; lakini kwa
nafasi yake ambayo inabidi aonyeshe
mbele ya wengine. Hakuna mtu
ambaye, moyoni mwake, anayependa
nafasi yake: kila mtu akiweka mbele
yake kikaragosi chake angetema mate
usoni mwake. Lakini kutoka wengine,
hapana; anataka kuheshimiwa nao.

Ciampa: [...] Because you see, dear
lady, every puppet demands
respect, not so much for what he
really believes himself to be, but
for the part he plays in public.
Let’s be honest with ourselves: no
one is happy with the role he
plays. if each of us were faced
with the image of the puppet he
really is, he’d spit in its face. But
from others...ah, from others he
asks for, nay demands respect.
(Pirandello 2019: no page
number)

In the end, he teaches how madness is a self-protective mask and the key to solving all issues.

Ciampa: [..] Ndio, mabwana ... kila
kitu kinaweza kurekebishwa kwa
amani! [...] mikono yangu itabaki safi
Ciampa: [...] sote tunatambua
kwamba yeye ni mwenda wazimu!
Kichaa ambao atafungwafungwa! |[...]
dadake ameaibisha hata mheshimiwa
‘Cavaliere’

Ciampa: wanasema: yeye ni mwenda
wazimu! [...] mwenda wazimu wa
kufunga na kufunga! na ndo hivyo
mie sina chochote cha kulipia kisasi!
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Ciampa: [...] Yes, ladies and
gentlemen! All can be solved
peacefully! [...] I needn’t soil my
hands with crime...they can stay
clean...

Ciampa: [...] we all agreed that you
are mad. If we all say so it must be
true. You're mad and you're off to
the madhouse. [...] Can’t see you
sister has made her husband
ridiculous.

Ciampa: [...] if we say: “She’s
insane!” - [...] “She’s insane, let’s
lock her up and that’s that.” In
this case I shall be fully
vindicated. (Pirandello 2019: no
page numbers)

Ciampa: Ma davanti a tutto il paese, Ciampa: Si ulikuwa wewe, Bibie,

lei, signora, non ha bollato con un uliyewadhalilisha watu watatu

marchio d’infamia tre persone? Uno, mbele ya kijiji kizima? Mtu wa

d’adultero; un’altra, di squaldrina; e kwanza, mzinzi; wa pili, malaya; na

me, di becco? (Pirandello 1986: 682) mimi, mume aliyechezewa na
mkewe.

Ciampa: [...] it was you who
branded three people with the
mark of infamy before the whole
town. The first as an adulterer,
the second as a whore, the third
as a cuckhold. (Pirandello 2019:
no page number)

Indeed, Ciampa also teaches Beatrice the proper way to wear the costume and mask of madness:

Ciampa: [...] Gliel'insegno io come si Ciampa: [...] Nitakufundisha mimi
fa. Basta che lei si metta a gridare in jinsi ya kufanya. Inatosha uanze
faccia a tutti la verita. Nessuno ci kufoka ukweli mbele ya watu wote.
crede e tutti la prendono per pazza! Hakuna mtu anayeamini na wote
(Pirandello 1986: 682) watafikiri wewe ni mwenda wazimu!

Ciampa: [...] Potessi farlo io, come
piacerebbe a me! [...] cacciarmi fino
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agli orecchi il berretto a sonagli della
pazzia e scendere in piazza a sputare
in faccia alla gente la verita.
(Pirandello 1986: 683)

[...] si butta a sedere su una seggiola
in mezzo alla scena, scoppiando in
un’orribile risata, di rabbia, di
selvaggio piacere e di disperazione a
un tempo. (Pirandello 1986: 683)

Ciampa: [...] Laiti ningaliweza
kufanya mimi, kama ninavyopenda
mimil [...] kuvaa kofia yenye kengele
za kichaa na kujiitia mpaka masikio
yangu na kuingia uwanjani na
kufoka ukweli mbele ya wote.

[...] anajitupa juu ya kiti kilicho
katikati ya jukwaani, akiangua
kicheko cha kutisha, cha hasira, cha
raha na sononeko kwa wakati
mmoja.

Ciampa: [...] I'll tell you how you
set about it: tell everyone the
truth. Nobody’ll believe you.
They’ll all think you're insane.
(Pirandello 2019: no page
number)

Ciampa: [...] If only I could allow
myself that luxury! [...] pull down
over my ears the cap and bells of
madness and parade myself in
the town square, spitting out the
truth at them all! (Pirandello
2019: no page number)

[...] Ciampa collapses on a chair,
centre stage, and bursts into a
heart-rending laugh, full of
rancour, savage relish and
despair, as ... (Pirandello 2019: no
page number)
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7.2. Lina Ubani (‘An Antidote to Rot,” 1984)°

The title of this play, Lina Ubani," is a counter-proverb created from the traditional one: La kuvunda
halina ubani (‘the rot has no incense [to cover the smell]’), which has been transformed into La kuvunda
lina ubani (‘the rot does have incense’), or Lina Ubani (‘there is a Panacea,” Omari 2016: 24).

Lina Ubani is a play in six acts, whose protagonist is Bibi, an old lady who goes insane after the
death of Daudi, one of her two sons, killed on the battlefield during the Kagera war (conflict between
Uganda and Tanzania) in 1978-1979. After Daudi’s death Bibi, filled with woe, is sent away from the
village and welcomed at the home of Huila, her second son, together with her daughter-in-law Sara
and her granddaughter Mota. Mota is the only person with whom the old lady seems to communicate
through her stories and her songs (Msokile 1991).

Bibi is inhabited by her sorrow and psychologically devasted by her grief, so she escapes from
reality in her own allegorical tale. Bibi’s insanity is a self-protective device (Vierke 2012: 279) which
allows her to denounce loudly the fear and instability marking that time. The character of Bibi is the
representation of both “a mother” devastated by the loss of her son, and the “motherland” devastated
by war, famine, and drought (Acquaviva 2019). Since Bibi is also approaching death, she is free of

)11

inhibition, and accuses the powerful by shouting against Dyamini, ‘Idi Amin.”" Lastly, Bibi is the internal
narrator, who acts as the alter ego of the external narrative voice of Mtambaji. Both are choral-sages.
The figure of Bibi involves both madness and rationality; she represents the historical memory that
explains the current issues of the country with which the narrator deals (Acquaviva 2019). Indeed,
African drama draws attention to the socio-historical roots of present cultural dilemmas and socio-
political struggles (Jeyifo 1985: 85).

The play opens with a parodos song, Bibi’s mourning lamentation full of woe, and closes with the

same structure as exodus song; this parallel structure shapes a kind of chorus.

° Lina Ubani literally means ‘it has incense,” which has commonly been translated in English as “There is an Antidote for Rot,”
as shown in the World Encyclopaedia of Contemporary Theatre: Africa (Diakhate, Eyoh and Rubin 2001: 309).

1° This play was entirely translated into Italian with the title ‘Eppur si ha Purificazione’ by Graziella Acquaviva (unpublished).
Moreover, sections from Lina Ubani were selected for the glottodrama applied to Swahili language “Nirudi Kwangu - Ritorno a
Me Stessa” directed by Prof. G. Acquaviva at the University of Turin and performed by her students at Teatro Araldo in Turin
in June 2013.

"' 1di Amin Dada was the third president of Uganda, who ruled the country with brutality as a dictator between 1971 and 1979.
In 1978 Idi Amin invaded Tanzania, starting the war known as the Kagera war, because the Kagera region, on the border with

Uganda, was the location that suffered the most.
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Bibi challenges the sky; she wants the sky to fall by means of her narration, while the external
narrator/Mtambaji, who is a choral character (Mutembei 2012), completes Bibi’ s role by telling an

allegorical story about animals who were hunted by a predator known as “Dyamini.”

(Anazungumza na mtu asiyeonekana
lakini anayemwona yeye. Mtu huyo
yuko juu hewani.)

Bibi: Ndiyo... eeh... teremka basi
unijibu... Si unasema eti wewe ndiye
unayejua kila kitu. Eee.. eti... mkubwa
kabisa, mwenye akili kupita wote...
Basi njoo kama wewe mkubwa kweli...
(Muhando 2011: 13)

Bibi: Mwongo wee, ni mchana.
Mawingu yataanguka. Lakini enhee!
Wacha tupige hadithi mchana
mawingu yaanguke yamteremshe yule
pale. Kweli nitakuteremsha kwa
hadithi zitakazotungua mawingu.
Utaona. (Muhando 2011: 17)

(She speaks with an invisible
person, whom she only can see.
The person is hidden somewhere
in the sky.)

Bibi: Yees. So...come down and
answer my questions...haven’t you
said that you are the one who
knows everything. You claim to be
the almighty, the cleverest of
all...so come down if you are really
that almighty...

(Conversa con qualcuno che non si
vede ma che soltanto lei pud vedere.
Questa persona é su nel cielo)

Bibi: Si, bé, allora scendi e
rispondimi...non sei tu che dici di
conoscere ogni cosa? Eee,
lonnipotente, con una mente
superiore, allora vieni se sei veramente
cosi grande...

Bibi: Liar, it’s noon. The sky will
fall. But still! Let’s tell the story
during the daylight, and make the
sky fall down here together with
that one who is over there. Truly,
I will make you fall down by my
stories that will knock down the
sky. You will see.

Bibi: Bugiarda ¢ giorno, le nuvole
cadranno. Maaaa! Narriamo la storia
di giorno e lasciamo che le nuvole
cadano qui perterra e facciano
scendere quello la. In verita ti fard
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scendere io con il racconto che abbatte
le nuvole. Vedrai.

Bibi, who is a choral-sage, denounces the powerful and criticises the situation of political instability

and social insecurity which people are suffering.

Bibi: Wanasema eti wenye vyeo wote hawana kisomo (Muhando 2011: 41)
Bibi: Gossip claims that all those who hold important posts are not well educated.

[Bibi: Dicono che tutti coloro i quali posseggono alte cariche non sono istruiti]

Bibi: Enhee! Sikiza! Mawingu hayo Bibi: Eh hear! The sky is falling
yanaanguka! Ona! (kwa yule mtu down! See! (Speaking to the
hewani.) Utaona cha mtema kuni! person up in the sky). You will
Mota unaona? Mawingu yanaanguka! suffer the hardest experience (as
(Muhando 2011: 49) the woodcutter did)! Mota don’t

you see? The sky is falling!

Bibi: Enhee! Senti! Le nuvole stanno
cadendo! Vedi! (rivolgendosi alla
persona in cielo). Ne pagherai le
conseguenze cosi come fece il
taglialegna! Mota lo vedi! Le nuvole

cadono!
Bibi: aliyeua Daudi Bibi: Whoever killed Daudi
kaua sabuni yangu killed my soap
kaua mchele wangu killed my rice
kaua sukari yangu killed my sugar
kaua sabuni yangu killed my soap
Dyamini! Dyamini! Dyamini! Dyamini!

(Muhando 2011: 39-40)
Bibi: Chi uccise Daudi
Ha ucciso il mio sapone
Ha ucciso il mio riso
Ha ucciso il mio zucchero
Ha ucciso il mio sapone

Dyamini! Dyamini! (Idd Amin)
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Bibi is dying, so she shouts out loud without inhibition whatever she means:

Bibi: Sitaki! Daudi! Dyamini
linanichukua! Daudi njoo! Nakufa!

Bibi: I don’t want! Daudi help!
Dyamini is capturing me! Daudi
Sitaki! Mawingu yananguka! Motaaa!
Hadithiii! Mawingu! Daudi! Motaa!
(Muhando 2011: 66)

please, come! I am dying! I don’t
want! The sky is falling! Motaaa!
The stories! The sky! Daudi!
Motaal!

Bibi: Non voglio! Daudi! Dyamini mi
prende! Daudi vieni! Sto morendo! Non
voglio! Le nuvole cadono! Motaaa! Il
racconto! Le nuvole! Daudi! Motaa!

Another interesting choral character in this play is Mwanahego, who appears to be a foolish drunkard,;
instead, he denounces the rotten part of the society: the corrupt politicians who enrich themselves

while people are starving. In this play, insanity is a fundamental self-protective device.

Mwanahego: [...] hela za kigeni
...unazitaka wewe unayekula vya
kigeni. Mie nataka hela za hapa hapa
(Muhando 2011: 58)

Mwanahego: eti punguani mimi?
Punguani wewe mwenyewe. Unalala
na njaa unanyamaza (Muhando
2011: 59)

As the Narrator comments:

Mwanahego: [...] you need foreign
money...you who eat the
strangers’ food. I only want the
local currency.

Mwanahego: Is that really me the
imbecile? You are the imbecile,
who goes to sleep starving and
with your timid mouth shut.

Mwanahego: [...] I soldi stranieri...sono
quello che vuoi tu che mangi cibo
straniero. lo voglio denaro che
provenga da qui

Mwanahego: L'imbecille sarei io?
Sarete voi gli imbecilli che vanno a
dormire con la fame restando in

silenzio
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Mtambaji: “Mlevi” “Siyo” “Mlevil”

“Mlevi si mlevi

maneno yake ya kweli.”

“Labda punguani?”

“Hata! Ana akili timamu kabisa.”

(Muhando 2011: 60-61)

Bibi’s teachings:

Mota: madyamini kila mahali

Hakika kuna uvundo

Tena kuna ubani...

Mtambadji: [...] ngoma tutaicheza
Itakuwa

Uvundu katuondolea

la uvundo! lina ubani!

la uvundo! lina ubani!

(Muhando 2011: 71)

The Narrator: “Drunk” “he is not”
“Drunk”

“The drunk is not that drunk
His words are true”
“Perhaps, is he an imbecile?”

“Not at all! he has a rational mind”

Il Narratore: “Ubriaco” “No”
“Ubriaco!”

“L'ubriaco non é cosi ubriaco
Le sue parole sono veritiere”
“E forse un deficiente?”

“Non direi! Ha una mente ingegnosa”

In the end, Bibi dies without ending her story, but Mota performes her ngonjera at school, which unfolds

Mota: Different kinds of
Dyamini/predators are
everywhere

Certainly, there is something
rotten

But there is some incense as well...
Narrator: [...] let the dance begin
It will be the way

To get rid of the rotten stink

Wherever there is rot, there is
incense!

Wherever there is rot, there is
incense!

Mota: I predatori come Idi Amin sono
ovunque

Certamente c’¢ del marcio

Ma anche dell’incenso...
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Il Narratore: [...] lasciamo che le danze
abbiano inizio

Cosi che il marciume sia purificato
Dove c’é il marcio, ¢’ l'incenso

Dove c’é il marcio, ¢’ l'incenso

Comparing the two plays, Ciampa makes Beatrice appear to be a fool so as to avoid the duel of honour
or mwuaji wa heshima; in similar ways, Bibi and Mwanahego act without inhibition: she because she is
approaching death devastated by grief and woe; and he because he is sunk in drunkenness. Thus,
madness in both the plays is a self-protective device (mbinu ya usalama) to set oneself free by reducing
socio-political repercussions. Indeed, “the fool doth think he is wise, but the wise man knows himself
to be a fool”’—as Shakespeare describes the character of the Fool in his comedy As You Like It (Act 5

scene 1).

8. Comparing the six plays

In the end, this paper has illustrated how a multiplicity of self-alienation experiences are both
disguised and debunked behind the mask of madness. In fact, on the one hand, the character of Pambo
represents the delusion of the young intellectual in post-independence Tanzania; Chizi denounces
discrimination against women; Bibi criticises the political and economic insecurity of a period
characterised by historical crisis; and Mwanahego condemns political corruption. On the other hand,
Enrico IV finds his subjective knowledge as an outcast pretending to be mad and avenges himself;
Ciampa, however, avoids seeing the truth and hides himself behind the curtain of madness in order not
to commit the murder of honour. Finally, Mrs Ponza, who is seen by the majority of people as a mad
woman, embraces the nonexistence of a unique reality nor an objective truth.

Pirandello, who lived between two world wars, postulated a philosophy of gnoseological
relativism, wherein there is no absolute truth or sole reality but multiple realities. Each individual can
choose among one hundred thousand masks the one which fits him better, but, in the end, individuals
are no one, and so madness appears to be the only social device to set oneself free from injustice, social
conventions and rules. Conversely, Penina Muhando describes a period of great crisis after Tanzanian
independence and the failure of the great dream of ujamaa: a period characterised by the delusion of
educated people; women’s oppression and marginalisation; and the corruption and misgovernance of
politicians, who, after the imposition of a neoliberal economy, start taking personal advantage of

foreign aid while people are suffering.
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9. Conclusion

In conclusion, in this study, I aimed firstly to build up a cross-cultural analysis of diverse literary and
philosophical traditions, moving between cultural universals and particulars, by enacting a dialogue
between Swahili and Italian dramatic works. These outstanding plays, which apparently have nothing
to say to one another, in reality share using masks to stage splits in the human unconscious, in multiple
personalities, though in completely different alienating sociohistorical situations.

The playwrights confront the lack of certitude and the nonexistence of a sole reality or truth. On
the one hand, Pirandello claims the existence of multiple realities and supports a worldview capable of
embracing cognitive relativism. On the other hand, Muhando encourages cultural pluralism and
inclusion with the objective to give space to silenced, oppressed and marginalised voices. Different
sociocultural environments but similar symbols appear through the narratives, such as characters who
wear the mask that I call ‘sage-madness’ that disguises rationality and wisdom with madness. They aim
not only to unveil alienating situations, but also to criticise the ruling classes and the narrowminded
bourgeoisie. Thus, I joined the two authors’ plays in a dialogue, contextualising, decontextualising,
recontextualising and developing an analysis of their similar and dissimilar uses of diverse masks e.g.
the mask of foolishness and madness on the face of reason and rationality. The authors of these plays
let their characters wear masks that have been chosen with awareness rather than imposed ones.

Furthermore, it can be noticed that a shared element among the two authors is an existential
epistemology underlying the plays. Existentialism is the philosophical stream par excellence that
provides people with support to cope with tragic life challenges and profound psychophysical suffering
such as the devastation of war, the damage of colonialism, and severe/chronic illnesses. Existentialist
epistemology struggles to find a meaning in meaningless life and in the nothing of existence that
human persons are obliged to confront whenever they are steamrollered by tragic events. As an
example, the two Tanzanian philosophers Euphrase Kezilahabi and William Mkufya (Rettova 2007;
Nicolini 2022). Mkufya, for instance, maintains that truth is a relative and contingent concept beyond
human cognitive capacities and postulates an “epistemology of cognitive relativism, agnosticism and
radical scepticism” (Rettova 2021: 336) to criticise the positivist reduction of reality to a material and
objectified form (Mkufya 1999; Rettova 2007; 2021; Rodgers-John 2015). Indeed, Mkufya’s pen draws a
demon manifesting itself in the form of a black bird who recites: “kweli si kweli, kwelikweli; kweli hubadilika
ukweli” (‘Truth is not truth, truly; the truth is that the truth changes the truth/the reality’ Mkufya 1999:

110).
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Theatre is a hetero-inclusive paideia, and reading theatre is a universal artistic experience,
pregnant with pedagogical and anthropological value as a means to teach and learn shared and
embodied knowledge.

Furthermore, in search of cultural relativism as well as pluralist inclusion, not only both Italian
and Swahili literature have their rightful and equal places in world literatures, but they are also
engaged in the productive commingling of global philosophy (Connolly 2010). Particularly, I insist on
the creation of a polyphonic polylogue through cross-cultural literary and philosophical topics.
According to Jean-Godefroy Bidima (1997), la palabre is a model of active dialogue to open up spaces for
living together (Masolo 2019); this is also a trend in development in contemporary African
philosophical discourses. For instance, Chimakonam’s “conversational thinking” is a method and
theory of intercultural philosophy to engage in polylogue among different literary and philosophical

” o«

traditions, which he describes as an “arumaristic process:” “reshuffling of thesis and antithesis by
skipping synthesis” to create a “relationship between opposed variables” and to produce new
meanings by alternative epistemologies (Chimakonam 2018b: 144-145). “Conversationalism” is a
complementary reflection on the global community between universalism and particularism among
different philosophical traditions (Chimakonam 2017a, b, c; 2018b; 2019; Chimakonam and Ofana 2022;
Chimakonam and Egbai 2019), and which seems to be is an intercultural methodology particularly
promising for facing contemporary challenges. Lastly, alienation as an epistemology demonstrates the
possibility of an engaged dialogue aimed at inclusion of cultural relativism and coalescence of plural
knowledge, as explained through the mouths of peculiar masks: crazies, vichaa, mad persons,
waendawazimu, fools, wachizi, imbeciles, punguani...

In conclusion, I argue that a fundamental process and instrument to open up an inclusive
polylogue in my study was the challenging work of translation. During my translation process, in which

112

I did my best not to “betray” " the original content but to share its meaning, I made a mixture of
foreignization of the source text to be faithful to Pirandello’s concepts, but I also domesticated the
content to the target language to render it understandable in Swahili (Venuti 2000; Kobus and Feinauer
2017; Mazrui 2016; Aiello 2018). A further aim of this paper is to make an introductory discussion to my
work of translation, before completing the publication of the three Pirandello’s plays translated into

Swahili so as to make at least a small part of Pirandello’s theatre available for the very first time in an

East African language.

2 As per the well-known Italian adage: traduttore, traditore ‘translator, traitor; see Umberto Eco’s (2003) Mouse or

Rat? Translation as Negotiation.
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Gender politics and politics in gender in Iringa District (Tanzania)

Cecilia Mignanti

The paper deals with gender politics in Tanzania through a social, historical and
literary perspective. This analysis is the result of a two months fieldwork based
in the rural area of the Iringa region, where I collected data related to gender-
based issues expressed by women and girls of several ages and generations
thanks to the collaboration with two NGO’s that operate in the area, namely the
Tanzanian PSBF and the Italian CEFA. Through a historical analysis, this paper
sheds the light on the women’s active participation in the liberation movements
since pre-colonial time in Tanganyika and then Tanzania, presenting the path of
several women'’s struggles that contributed to the ideation of the gender politics
of today.

Nowadays, patriarchal oppression is strictly bounded to globalization and cash-
based economy. These topics are analysed in the Swahili literal repertoire and
discussed by the contemporary African feminist movements that will be
presented above,

Keywords: gender studies; gender politics; Swahili history; Swabhili literature; Tanzania: decolonial

feminist movements.

1. Introduction

Women'’s participation in the nationalist movements has been often neglected because the majority of
the sources were male-centred. Despite that, the theoretical feminist approach that involves oral
sources and the life history research highlights new gender point of view. The feminist approach denies
the male-centred “ungendered point-of-viewlessness” which recognize that history can be objectively
recorded, and adopts an analysis methodology that entails the knowledge of the women’s social
experience from their own point of view (Geiger 1987: 3-6). In the study of the history of Tanzania and
social politics of the country, it is necessary to focus on the decolonial feminist movements which are
part of a long movement of scientific and philosophical reappropriation that is revising the Western

narrative of the world, contesting the Western-patriarchal economic ideology that turned women,
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Black people, Indigenous people, and people from Asia and Africa into inferior beings (Verges 2019: 24-
25):

L'histoire des luttes féministes est pleine de trous, d’approximations, de généralités. Les féminismes
de politique décoloniale et des universitaires féministes racisées ont compris la nécessité de
développer leurs propres outils de transmission et de savoir: a travers des blogs, des films, des
expositions, des festivals, des rencontres, des ouvrages, des pieces de théitre, de la danse, des
chants, de la musique, elles font circuler des récits, des textes, traduisent, publient, filment, font
connaitre des figures historiques, des mouvements (Verges 2019: 25-26).'

Moreover, it is important to deepen the knowledge of nowadays women'’s struggles and movements,
in order to recognize the new identities of African women. As stated by the activists of the AFF (African

Feminist Forum):

As we craft new African States in this new millennium, we also craft new identities for African
women, identities as full citizens, free from patriarchal oppression, with rights of access, ownership
and control over resources and our own bodies and utilizing positive aspects of our cultures in
liberating and nurturing ways. We also recognize that our pre-colonial, colonial and post-colonial
histories and herstories require special measures to be taken in favour of particular African women
in different contexts. We acknowledge the historical and significant gains that have been made by
the African Women’s Movement over the past forty years, and we make bold to lay claim to these
gains as African feminists they happened because African Feminists led the way, from the
grassroots level and up.’

The purpose of the paper is to present the path which led to the gender politics in nowadays Tanzania,
analysing the experience of women and girls who live in the rural area of the Iringa region through a
life history research approach. The paper will be divided in three sections: an introduction to the
fieldwork, an analysis of women’s participation in the politics of Tanganyika and Tanzania since the
colonial imposition, and a presentation of the issues related to the experience of women and girls who

live nowadays in the rural area of the Iringa region.

' “The history of feminist struggle is full of holes, approximations, and generalities. Decolonial feminist activists and

academics have understood the need to develop their own models of transmission and knowledge; through blogs, films,
exhibitions, festivals, meetings, artworks, pieces of theater and dance, song, and music, through circulating stories and texts,
through translating, publishing, and filming, they have made their movements and the historic figures of those movements
known”. (Verges 2021: 14)

2 http://www.africanfeministforum.com/feminist-charter-preamble/
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2. Fieldwork research, purposes and methodology

This paper is the result of a fieldwork research based in Iringa town, Tanzania during October and
November 2021. The study derives from an analysis of interviews and activities proposed by two
different NGO’s located in Iringa town: the Tanzanian PSBF (Promotion of Social Balances Foundation);
and the Italian CEFA’ (Comitato Europeo per la Formazione Agraria - European Committee for the Agrarian
Education).

During the two months of fieldwork, I directly collaborated with PSBF, participating to all the
activities proposed by the team in the Mgera and Tagamenda Primary Schools, and Tanangozi and
Luhota Secondary Schools®. PSBF was founded in 2018 and registered in 2019 by a group of teachers,

with the purpose—as stated by the NGO’s president:

To help some people in the society because our society has many needs and people in need are a
lot. For that reason, [these people] need someone that has the purpose to help them, to reach some
of their goals in the society.’

Precisely, the NGO strives for equal benefit in social services provisions for girls, youth, and women to
ensure equal treatment and participation in the community and equitable access to control the benefits
of resources to all.® Nikomboe (“Save me”) is the NGO active project, which aims to avoid female school
dropouts acting in different areas:

e  Girls’ education: bridging the large gap between genders in education by pushing girls’ enrolment
and increasing their academic performance.

e Hygiene: improving girls’ physical, oral, and overall health by providing hygiene supplies and
education on how to use these items for the girls in our program to promote proper daily and
menstrual hygiene.

e Community education: aiming to lower health disparities to achieve optimal health in rural villages

by providing education to multiple communities.

*Cefa is an Italian NGO born in 1972 in Bologna, that aims to help the poorest communities in the world to reach food self-
sufficiency and basic human rights (education, job, gender equality, child protection). Cefa has the purpose to create

sustainable development models (https://www.cefaonlus.it/cosa-facciamo/chi-e-cefa/).

*https://psbf.or.tz/index

> Lengo kubwa ni kutaka kusaidia watu kwenye jamii kwa sababu jamii yetu ina mahitaji mengi sana na wahitaji ni wengi sana, kwa hiyo
wanahitajika watu kwa gjili ya kuwasaidia watu waweze kufikia malengo yao mengine katika jamii (Interview PSBF: Iringa, 25th

November 2021). All translations are from the author of this article, except those for which the author is cited in brackets.

®https://psbf.or.tz/about
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e Food: securing at least one additional meal, which is often their only meal, for the girls in the
program.
e Housing: helping the girls in the program to have a safe, warm, and comfortable place to sleep.

e Clothing: providing girls with a clean school uniform so they can attend.”

As the topics debated were sensitive subjects for girls, I decided not to record during the activities, but
to take notes and interview the president of the NGO at the end of the period of collaboration.

During the fieldwork, I also took part to some activities organized by CEFA in collaboration with
JIDI® (Jamii Integrated Development Initiatives). These activities were proposed to discuss gender
inequalities in tea farming cooperatives based in the rural area of the Iringa region, as part of the CEFA’s
“Agricon Boresha Chai (ABC) Project™ that involves thirtyfour tea cooperatives in Tanzania. According
to CEFA’s research, 72% of farmers who receive agrarian consultation and inputs are men. Women are
often hindered in agrarian education, sharing incomes and leading, even if they are the main actors in
farming activities. To deal with this topic, CEFA, JIDI and IDH (Initiatief Duurzame Handel)" edited two
handbooks: “Agri-Connect Integrating Gender in Cooperative Management. Handouts and Tools”
(2021) and “Agri-Connect Integrating Gender in Cooperative Management. Leaders and Members’
Training Guide” (2021) that were deeply analysed during the activities I attended to. The trainer used
a participatory learning approach to facilitate the discussion that covered the following topics: gender
definition, gender roles, gender stereotypes, gender issues, the status of women and youth in the
cooperatives, and possible solutions to the main problems pointed out. I took part in the meetings as a
participant observer on the 19", 27™ October, and on the 3™ of November 2021 at the MUCU (Moshi
University) offices in Iringa town, where I recorded a total of 375:42 minutes of audio in agreement
with the participants.

The data recorded are analysed through an interdisciplinary approach that focuses on social

sciences, history and literature, as there is a large amount of Swabhili literary works - poems, drama,

"https://psbf.or.tz/about

® JIDI (Jamii Integrated Development Initiatives) is a Tanzania-based registered firm committed to building holistic sustainable
development. JIDI has a multisectoral approach, its projects deal with health, nourishment, agriculture, education, and means

of support (https://jidi.or.tz/who-we-are/).

®  https://www.cefaonlus.it/progetto/miglioramento-del-reddito-e-della-nutrizione-dei-piccoli-coltivatori-di-te-nel-sud-

della-tanzania-agriconnect/

10 IDH - The Sustainable Trade Initiative (https://www.idhsustainabletrade.com/about-idh/) is a foundation that works with

businesses, financiers, governments, and civil society to realize sustainable trade in global value chains.

86



Kervan - International Journal of Afro-Asiatic Studies 28 (2024)

fiction—that point out several gender social and political issues and that deepen the herstories of
Tanzanian activists who became icons for the collective memory. Thanks to the study of literary works
it is possible to shed the light on social movements and women’s struggles from a decolonial

perspective.

3. Women'’s participation in the politics of Tanganyika and Tanzania

The case of Tanzanian non-elite women in the anti-colonial struggles is particularly generative,
because of the centrality of women in Tanzanian politics and in the post-independence state (Peeples
2019: 21). Women were at the heart of the struggles in the anti-colonial resistance movements (Tenga
et al. 1996: 146) since the conflicts that occurred between 1885 and 1900 against the German colonisers
(Saavedra Casco 2007: 99; Mulokozi 2014: iv). Among the Swabhili literary works that narrate this period,
there are two female characters presented by Mulokozi'' who embody the values of the anti-colonial
resistance heroines, namely: Mtage in the play of 1979 Mukwava wa Uhehe (“Mkwawa in the Heheland”)
and Nyawelu in the novel of 1991 Ngome ya Mianzi (“The Bamboo Fortress”). In Mkwava wa Uhehe, Mulozi
represents the anti-colonial Hehe resistance since the first battles until the death of the chief Mkwawa.
Historically, it is known that the anti-colonial armies were composed of both women and men, and
through his productions, Mulokozi wants to celebrate the female contribution in the anti-colonial
struggles. In the play, Mtage is the icon of the female resistance, and she leads the army in several

victories (Bertoncini Zubkova 2009: 212-213; Acquaviva 2019: 61-63):

Mkwawa: Commander Mtage, beloved friend. All the Hehe land welcomes and receives you with
open arms, you and all the heroes, men and women who joined the war. We joyfully received the
news of the victory [...] Thank you [...] (Acquaviva 2019: 61-62)."

Her value is recognized by the whole community and sang by the bard Mwakiyombwe:

" Mugyabuso Mulokozi was born in Bukoba in 1950. He graduated in 1975 at the University of Dar es Salaam. He collaborated
for some years with the Tanzania Publishing House and then he became a member of the Institute of Kiswahili Research
(Bertoncini Ztibkov4 et al. 2009: 212).

2 Mkwawa: Jemadari Mtage, dada mpendwa. Uhehe yote inakukaribisha na kukupokea kwa mikono miwili, wewe pamoja na mashujaa
wote, wanaume kwa wanawake, mliofuatana vitani. Habari za ushindi wetu tumezipokea kwa shauku na furaha kubwa [...] Ahsanteni [...]
(Mulokozi 1988: 229).

87



Cecilia Mignanti - Gender politics and politics in gender in Iringa District (Tanzania)

You are the woman of the future, / An example for the next generations. / You are the pride for all
women, / The black mother pride. (Acquaviva 2019: 62-63)"

Another Mulokozi’s character who is the icon of the female resistance during the German colonial
imposition is Nyawelu. She is one of the main characters of the historical novel Ngome ya Mianzi, a young
girl who is deeply described for her wisdom, bravery, determination and physical abilities, namely the

heroine who will save her people.

Nyawelu is brave [...] She has the ability of a person who is able to face unexpected events.**

Mugoha: She was in front of me and I followed her. She was holding a sling. I was surprised by the
way she could penetrate rapidly and silently in the acacia shrub and leaves, as a long time expert
hunter."

During the colonial period" women were directly dominated by the colonized men (fathers, husbands,
brothers) observing legal parameters decided by colonial officers and followed by local authorities.
More precisely, women suffered the control of the sexual and reproductive sphere (Geiger 1987: 7-8).
As direct consequence, in the years of the foundation of the TANU (Tanganyika African National
Union)"” women became activists for claiming their independence. In March 1955, TANU had 2000 card-
carrying members, an increase of 5000 between June and September 1955, with a female majority in
TANU membership by the end of 1955. The first constitution of TANU provided for a Women’s Section
led by the well-known Bibi Titi, with the following objectives:

e To mobilise women as well as men to join the party.

e To try and bring them together in the liberation struggle.

e To ensure the security of the leaders of TANU.

3 Wewe ndiwe mwanamke wa kesho, / Kifani cha vizazi vijavyo. / Wewe ndiwe fahari ya wanawake wote, / Fahari ya mama mweusi
(Mulozoki 1988: 22).

4 My translation of Mulokozi (2014: 26): Nyawelu ni jasiri [...] Tabia ya kweli ya mtu utaijua wakati wa dharura.

15 My translation of Mulokozi (2014: 29): Mugoha: Nyawelu alitangulia, mimi nikafuata. Alikuwa ameshika kombeo. Nilishangaa kuona
jinsi alivyoweza kupenya katika majani na vichaka vya migunga haraka haraka bila kelele, kama mwindaji mashuhuri wa siku nyingi.

16 After the German defeat in the First World War, Tanganyika became a Mandated Territory administrated by Britain (Arhem:
1985: 19). Tanganyika got independence in 1961, and in 1964, the United Republic of Tanzania was formed adding the Zanzibar
archipelago (Nyerere 1974: 3-5).

" The first president of Tanganyika Julius Kambarage Nyerere elaborated the new political model during the colonial
domination for the formation of the TAA (Tanganyika African Association) in 1954, that was at the basis of the party of the
TANU (Tanganyika African National Union) that ruled Tanganyika since independence (Ruhumbika ed. 1974: 275 - 277).
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e To raise funds through various activities such as dances or fashion shows (Geiger 1987: 2, Tenga et

al 1996: 147).

Undoubtedly, for the Tanzanian collective memory, the icon of women’s activism against British
Colonialism is Bibi Titi Mohamed, a Muslim woman of Dar es Salaam who became one of the main TANU
leaders. Thanks to Bibi Titi, women were involved in the membership of the party, and more broadly
in the participation in Eastern African women’s liberation movements (Geiger 1987: 2; Mbogo 2018: iii,
18-21). Her figure is deeply narrated in the Mbogo’s play of 2018 “Malkia Bibi Titi Mohammed” (“The
Queen Bibi Titi Mohammed”), which presents the essential moments of Bibi Titi’s and women’s
liberation struggles in Tanganyika. In the play, the speech she addresses to the Dodoma’s women is

relevant:

Bibititi: Yes, we women, we are the pillar of the country / We gave birth to all these men / Yes, we
women, we are the pillar of the world / Who are we in this world? / Yes, we are the pillar of this
world. / Women, we must roll up our sleeves / Until we will kick out the British / God gave us the
authority / God gave us wombs to generate life, breasts to nurse / And backs to carry children / For
these reasons, do not let us be tormented / Because of our gender / Because of the habits that are
passed during the time. / Let’s refuse and scold all the habits / That humiliate the womanhood /
God planted a seed inside us / And see: the seed have germinated / God gave us this power, /
Without our collaboration we won’t get independence / It is important that all of us will be united
in the TANU / There is no other medicine against the strength of / The British Colonialism. / Our
independence, oyee!"®

The first women who joined the party were involved in small business activities, such as selling mandazi
(a kind of salty fritters) fish, and beer. They were Muslim, illiterate, and were part of female ngoma
groups, namely groups that performed dances and music. These were trans-tribal groups that
recognised the main authority and the potentiality of the Swahili language to unify people (Geiger
1987: 13-21; Tenga 1996: 147). In the first years of the TANU mobilisation, women became aware of their

political role and were involved in several activities such as selling party cards, organising activities

8 My translation of Mbogo (2018: 25-26): Bibititi: Sisi wanawake ndiyo nguzo ya nchi / Tumewazaa wanaume wote hawa / Sisi
wanawake ndiyo nguvu ya dunia / Sisi ni nani katika duniahii? / Sisi ndiyo nguzo ya dunia hii / Wanawake sharti tujifunge vibwebwe /
Hadi tumfurushe Mwingereza / Mungu ametupa wanawake mamlaka / Mungu ametupa matumbo ya kutunzauhai, vifua vya
kuwanyonyesha / Na migongo ya kuwabeba wana / Hivyo tusijisikie wanyonge / Kwa sababu ya jinsia yetu / Kwa sababu ya mila
zilizopitwa na wakati; / Tuzikatae, tuzikemee mila zote / Zinazomdhalilisha mwanamke / Mungu amepanda mbegu ndani mwetu / Na
tazama: Mbegu imeota / Mungu ametupa uwezo huu, / Bila ushirikiano wetu, hatutaupata Uhuru / Sisi sote lazima tuwe wamoja / Ni

muhimu sisi sote kujiungana TANU / Hakuna tiba mbadala dhidi ya sulubu za / Ukoloni wa Mwingereza. / Uhuruwetu, oyee!
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for fundraising, cooking for the men of the party, hosting, and performing nationalist ngoma (Brennan
2002: 368). After independence, in 1962 the UWT (Umoja wa Wanawake wa Tanganyika - Women’s Union
of Tanganyika) was formed in order to unify women in one organisation that could work jointly with
the ruling party as well as other women organisations in the world (Tenga et al. 1996: 148). The UWT
organised literacy classes, projects for agrarian cooperation, training courses on public health, and
nursery schools for women, to enable them to get an active role in building the country through new
politics, economies, and cultural actions (Ladner 1971: 22-25). In these years the UWT started to
achieve some victories as the Law Marriage Act (1971)," the Employment Ordinance Act (1975)* and
the Early University Entry (1974)*.

When in 1977 the ASP (Afro-Shirazi Party) merged with TANU to form the CCM (Chama cha
Mapinduzi - Revolution Party), the female union of the ASP joined the UWT maintaining the same main
objectives. However, in these years, the UWT was a wing of the party dependent on the CCM in which
the national executive was dominated by men who continued to discriminate, oppress, and exploit
women (Tenga et al. 1996: 149-159). As pointed out by Britwin (2022: 127), the post-colonial
governments often enforced female stereotypes and the Tanzanian development plans were inspired
by patriarchal models that derived from the Christian colonial notions of femininity. Just a minority of
women - namely literate and elitist women who received Western education during the colonial period
- got government positions, and the proletarian women who directly participated in the independence
struggles were excluded from the new government (Geiger 1987: 25; Britwin 2022: 125-126). Since

independence, Swabhili literature has been involved in representing gender issues and women’s

Two types of marriage were introduced in the country: monogamous or necessarily monogamous, and polygamous or
potentially polygamous. The minimum age stipulated was 18 years for men and 15 for women (Tenga et al. 1996: 151-152). As
pointed out by the United Nations Population Fund (2014: 1-4) when the study was presented, Tanzania had one of the highest
percentages of early marriages. Indeed, according to these data 37% of girls between 20 and 24 years old were married.
However, this tendency is improving because of state policies. In October 2019, the Appeals Court approved a provision to
high the minimum age for marriage for girls to 18 years old, influencing the Law Marriage Act of 1971 that in the Article 13.1

states:

“No person shall marry who, being male, has not attained the apparent age of eighteen years or, being female, has not attained

the apparent age of fifteen years” (https://www.tanzanialaws.com/principal-legislation/law-of-marriage-act).

The law of 1971 also provided grounds for divorce, recognising behaviour, conduct, and events that could constitute a total
breakdown of marriage, and one of these had to be proved to the satisfaction of the court. Moreover, the Marriage Act allows
women to hold and dispose of property (Tenga et al. 1996: 152-153).

It granted the right to paid maternity leave of 84 days every three years for all working women regardless of their marital
status. (Tenga et al. 1996: 157).

1t allowed women to proceed with their further education immediately after completing the national service (Tenga et al.
1996: 158-159).
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struggles in the country, among this production there are some literary works that denounce the
oppressive politics and the status of women in the new Tanzanian state as: the Angelina Chogo
Wakapabulo’s play Kortini Mtu Huyu (“Let’s Condemn this Man;” 1975), in which the author stresses
female forced labour, prostitution and women'’s oppression under the Operation Vijana®; the Penina
Muhando’s Hatia (“The Guilt;” 1972) where the weak status of women in the urbanisation process is
deeply analysed, and the play Nguzo Mama (“The Mother Pillar;” 1982) through which Muhando stresses
the women’s disillusion for the Ujamaa policies (Acquaviva 2019: 68; 75-76; 81-88). In 1994 the
University of Dar es Salaam organized a national conference to discuss the woman’s position in the
multiparty democracy adopted in 1992. As consequence, in May 1995 the NGO named BaWaTa (Baraza
la Wanawake Tanzania - Tanzania Women’s Assembly) was formed.” In 1995, BaWaTa produced a
comprehensive document to educate women for the general elections, highlighting the main issues
affecting women in the country as the ownership of land, the inheritance, and the lack of social services

- health, water, and education (Tenga 1996: 160-162). In the same year, the Beijing Conference* signed

*? This campaign started in 1968, being part of a vaster cultural plan directed to the urban populations between 1960 and 1970.
The “Operation Vijana” was announced by the general council of the TANU Youth League (TYL), forbidding the use of a range
of items: miniskirts, wigs, skin lightening creams, tight pants or dresses, and short shorts—as indecent and antithetical to
Tanzanian national culture. The ambiguity if the operation’s code-name “vijana” (‘boys’), lent it a striking economy: a male
affair primarily addressed against the female offenders. This campaign acted against a specific gender and generation that
was starting to dominate in the Tanzanian economy (Ivaska 2004: 104-118).

»BaWaTa’s constitution points:

e To liberate the woman from all forms of gender exploitation, oppression, discrimination, and degradation, and to
condemn the same.

e Towork as an institution or a forum on behalf of all women, and through which they will be able to initiate and further
their targets and interests in all aspects of social life.

e To unite all women without regard to their religion, colour, age, creed, status, level of education or authority, political
parties, ideologies, or any other thing, so as to strengthen their efforts in the struggle for protecting their rights and
equality.

e To mobilise all women for purposes of giving them leadership, whereby they will effectively be participating in bringing
about economic and social development.

e Toeducate women on their basic rights and duties in the society.

e  To maintain women’s respect.

e To make a follow-up on law reforms, particularly in areas affecting women activities (Tenga et al. 1996: 161).

* Abzug (1996: 117-119), Larson (1996: 697, 720-722), and Roberts (1996: 237-239) state that the United Nations’ World

Conference on Women held in Beijing in 1995, was the last of several meetings of the United Nations started in 1975 about the

improvement of women status to reach gender equality, development, and peace. The Beijing Conference had the objective

to find a comprehensive plan of action to promote social, economic, and political women’s emancipation through the
improvement of global politics and institutions. During the conference, the participants discussed twelve topics: poverty,

education, health, gender-based violence, the effects on women of armed or other conflicts, economic structures and policies,
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a turning point for gender politics in Tanzania, identifying four goals to achieve in the country:
enhancement of women’s legal capacity; women’s economic empowerment and poverty eradication;
women’s political empowerment and decision-making; and women’s access to education, training, and
employment.” After this year, the United Republic of Tanzania’s Constitution has been amended to
increase women’s representation—at least 21%—based on proportional representation. ** As
consequence of the Beijing’s Conference new important laws were issued as the Sexual Offences
(Special Provisions) Act 1998”; the Village Land Act No 4 and the Village Land Act No 5 of 1999.%

In the first years of the new millennium a cross-continent feminist net, the AFF (African Feminist
Forum) was formed in response to the apparent decline of women’s movements in the continent. AFF
is conceptualised to be an autonomous space for African activists, with the aim to develop an
independent analysis of African realities through an effort of self-determination from externally
defined agendas and Western significance, reclaiming the long tradition of African women'’s resistance
to patriarchy in Africa (Imam 2009: 167-169). In its methodology, AFF wants to encourage creative
expression as a source for change, affirming the need to document and share oral and written
herstories - overall that of kinswomen and feminist “ancestors” to retain African collective memory

(Horn 2008: 124). Demere Kitunga, an AFF activist from Tanzania, is promoting readership to

power and decisional process, mechanisms to promote women’s progress, human rights, media stereotypes, safeguard of the

environment and the natural resources, and children rights.

% https://www.tanzania.go.tz/egov_uploads/documents/country _report_beijing 19 2 sw.pdf

2 https://www.statista.com/statistics/1248349/proportion-of-seats-held-by-women-in-tanzania-national-parliament/

“This law was issued to protect the dignity and integrity of women and children. As stated by SIGI (Social Institutions and Gender
Index) (https://www.genderindex.org/wp-content/uploads/files/datasheets/2019/TZ.pdf), the Article 5 (2) Act no 8 refers to

rape, which is so defined if a man commits a sexual abuse with a girl younger than 18 years old, or with a woman not
consenting. Moreover, in the 16" Chapter of the Penal Code, marital rape is criminalized just if the couple is divorced.
Recently, Tanzania adopted a law against sexual harassment included in the Employment Act No. 11 (2005) and in the 12%
Chapter of the Sexual Offences (Special Provisions) Act No. 8 (1998), where is pointed out that the harasser must be jailed for
a maximum of five years or must pay to the victim the maximum amount of 200’000 Tanzanian schillings. However, as
highlighted by Jakobsen (2014: 541) Tanzania does not present law to criminalize gender-based violence which is often
legitimized by the consuetudinary laws. Gender-based violence is widely spread in the country, and as reported by SIGI
(https://www.genderindex.org/wp-content/uploads/files/datasheets/2019/TZ.pdf) in 2019, 42% of women suffered physical

or sexual abuse, and in the Iringa region, as stated by McCleary-Sills et al. (2013: 10): 42.3% of women and girls between 15 and
49 years old suffered physical violence, and 26.5% sexual abuses.

**This law was issued to provide for the right of land ownership for both women and men. In 2002, Act No. 2 established Land
Tribunals whose composition must include not less than 43% of women. In 2004 the Land Act No.4 of 1999 has been amended
to make land economically valuable and mortgaged and to protect matrimonial  property

(https://www.tanzania.go.tz/egov_uploads/documents/country_report_beijing 19 _2_sw.pdf).

92



Kervan - International Journal of Afro-Asiatic Studies 28 (2024)

interrogate conventional knowledge through her E&D Readership and Development Agency - Soma,
that edits feminist books in the country and creates spaces for debate.”

Women’s participation in Tanzanian politics reached its peak in 2020, when Samia Suluhu Hassan,
popularly known as Mama Samia, became the first woman to be the President of Tanzania™. Her efforts
for women'’s participation in the building of Tanzanian society is presented through the picture book
Samia Suluhu Hassan - Mwanamke wa Kwanza kuwa Rais wa Jamhuri ya Muungano wa Tanzania (“Samia
Suluhu Hassan - The First Woman to be the President of the United Republic of Tanzania”) written by
Nancy Sumari and designed by Tito Fungo in 2021. Narrating her story life, the book celebrates the
importance of education for girls and presents the structural lacks that avoid girls to reach their

dreams, as presented in the first pages:

When Samia was a child, she was astonished because many times, several women did not have big
dreams. Many of them did not go to school, and if they went there, they did not finish their studies.
This condition derived from the society of the time that believed that girls could not receive the
same education as boys. Samia was lucky, because of her parents who believed in education and
who wanted to be sure that Samia and her sister went to school.*

Her story wants to be an example and an incentive to next generations:

To all girls in the world. You can be whoever you want. The choice is yours.*

4, First results from the fieldwork research

As pointed out by USAID*, nowadays in Tanzania women and youth are among the most marginalised
citizens. TAWEA* (Tanzania Women Empowerment in Action) highlights that the main gender issues
spread in the country are issues related to sexual and reproductive health and rights (SRHR), gender-

based violence (GBV), gender inequality and prevalence of extreme poverty among the community

® http://www.africanfeministforum.com/demere-kitunga/

30 https://www.vpo.go.tz/vpos/vice-president-3

3! My translation of Sumari et al. (2021: 6-7): Samia alipokuwa mdogo aligundua kwamba, mara nyingi, wanawake wengi hawakuwa
na ndoto kubwa. Wengi hawakwenda shuleni, na kama walikwenda, hawakumaliza masomo yao. Hali hii ilichangiwa na_jamii kwa wakati
huo kuamini kuwa, watoto wakike hawapaswi kupata elimu kama wale wa kiume. Samia alipata bahati, kwa kuwa wazazi wake, waliamini
katika elimu na walihakikisha kwamba Samia na ndugu zake, wanakwenda shuleni.

32 My translation of Sumari et al. (2021: 4): Kwa wasichana wote, duniani. Unaweza kuwa kile unachotaka. Uamuzi ni wako.

Shttps://www.usaid.gov/tanzania/our-work/gender-equality-and-women%FE2%80%99s-empowerment

3https://www.end-violence.org/members/tanzania-women-empowerment-action-tawea
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members. Moreover, according to the International Republican Institute (IRI) (2016: 3-8) women are
affected by many challenges for participation in the “fabric of the community” and for obtaining
leadership positions. For this reason, the Tanzanian government is turning its attention to a
constitutional reform process. From 2012 to 2013, a government-led Constitutional Review Committee
travelled through Tanzania to collect citizens’ views. The coalition came together to request gender
equality in the draft constitution, safe motherhood, land ownership, equal employment rights, equal
representation in decision-making bodies, and the increase of the gender quota in parliament from 30
to 50%. Moreover, in 2021*° the government revised its position related to the Education Act (2002)
which provided school expulsion for girls who got pregnant, conceiving pregnancies as moral offences.
During the Magufuli’s mandate this tendency became harsher as the president firmly sustained the

Expulsion Policy:

As long as I'm president, no pregnant students will be allowed to return to school... the warranty to
go to school be it secondary or primary is forbidden.*

However, in June 2021 Leonard Akwilapo, the Minister of Education, affirmed that girls who dropped

out school because of pregnancies should resume their studies in alternative colleges:

We are offering an alternative path to education to all children who missed their education for any
reason, including those girls who got pregnant while in school, through our Folk Development
Colleges (FDCs).”

In this panorama, several local and international NGOs are spreading projects to face gender
inequalities, through different actions. Starting from the assumption that Western based ideologies
which rule the statement of the majority of NGO’s assume gender equality and women’s empowerment
as a way to support the functioning of free market and facilitate the economic growth (Hickel 2014:
1361), the following paragraphs will focus on the gender related issues stressed by women and girls
during the fieldwork to highlight the structural and political problems that are being claimed by the

latter, instead of focusing on the NGO’s aims and projects.

Shttps://www.hrw.org/news/2022/04/01/tanzania-allows-teenage-mothers-be-back-school

3¢ https://www.hrw.org/news/2021/10/06/tanzania-pregnant-student-ban-harms-thousands

7 https://www.reuters.com/world/africa/tanzania-offer-alternative-education-school-dropouts-including-pregnant-girls-

2021-06-22/
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4.1 PSBF - School dropouts: facing period poverty

As stated by the World Bank,” in Tanzania every year more than 120’000 girls abandon school. For that
reason the PSBF’s Nikomboe (“Save me”) project has the main purpose to tackle female school dropouts,

which are more spread in the rural areas than in the urban ones.* According to the PSBF’s president:

In the rural areas it’s not so easy for girls. This is because, first, in the rural areas the poverty is bigger, and
another problem is the distance from school: going at home from school is really far. Moreover, in villages
girls have more work to do than in the cities. For this reason, they are asked to do a lot of work before going
to school and even when they go back. For this reason, it is really hard for girls.*

The questionnaires filled by the 60 girls involved in the project point out that every child carries out
care work and farming activities at home every day. As reported by TYVA (2017: 4-5), in the country
the main issues related to female school dropouts are related to financial barriers as most families
cannot afford school uniforms, transports to get to school and school supplies. As a direct consequence
of this precarious economic condition, the issues of period poverty, teen pregnancies, and early
marriages are well spread in the country.

When I joined PSBF, the NGO team focused mostly on activities to prevent period poverty*' and to
improve girls’” hygiene. According to Cavill et al. (2013: 258) period poverty has a great impact on girls’
education in the world. From a study led by Tamiru et al. in 2015 (2015: 97-99), it emerged that 48% of
the Tanzanian girls interviewed do not go to school during period. This is due to structural problems
as in the country 99% of school toilets are not appropriate to maintain a proper MHM (Menstrual
Hygiene Management), and girls have difficulties in getting sanitary pads. Most girls use reusable pads
made from old clothes, cotton rags, and sponges that are not efficient. Disposable pads, when around,
are too expensive and most of the girls cannot afford them (Tamiru et al. 2015b: 15-16). As stated by the
president of the PSBF:

38 https://www.worldbank.org/en/news/statement/2021/11/24/world-bank-statement-on-the-announcement-by-

government-of-tanzania-on-equal-access-to-education-for-pregnant-girls-and-y

*?As reported by the Tanzania Demographic and Health Survey, in 2010, in urban areas 86.7 % of girls went to primary schools,
and 4.7% of girls went to secondary schools, while in rural areas, 84.5% of girls went to primary school and just 0.9% of girls
went to secondary schools (TYVA 2017: 1-3).

hiyo atatakiwa kufanya kazi nyingi sana kabla hajaenda shule na hata akifika nyumbani atakuwa kwa kazi nyingi za kufanya (Interview
PSBF: 25th November 2021).
*1As stated by Michel et al. (2022: 1) period poverty is the lack of access to menstrual products, hygiene facilities, waste

management, and education. It affects many women globally causing physical, mental and emotional challenges.
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There is a lack of sanitary pads that [a girl] can wear at school to be comfortable and to study well
without the fear of being in that period of the month - during menstruations, but if it cannot be
like this, she won’t be comfortable, she will start feeling ashamed, or going to school will become
for her an obstacle. For that reason, problems of school dropout are related to the lack of sanitary
pads.”

Moreover, in the country, there is a lack of activities for menstrual education, and taboos and
stereotypes are widely spread, causing a lack of support from the society, community and family
(Tamiru et al. 2015: 92). In the rural area of Iringa, usually notions about femininity and period
management were taught during unyago rituals, where maternal and paternal grandmothers had the
responsibility to educate and initiate girls to the adulthood using songs-misimu, dances and practicing
genital female modifications (GFM)* which concerned the excision of the hymene (Cavill et al. 2013: 11;
Fisher-Brown 1935: 92-93). Because of GFMs, nowadays government and education system discourage
these practices. During the fieldwork I did not get a clear idea about the real spread of these practices
in the rural area of Iringa, even if some informants declared that unyago is still practised in a limited
manner with no GFM. Despite that, the topic has to be examined in depth. When I asked to the PSBF

president if the knowledge about menstruations is still transmitted through unyago, he asserted:

Yes, [girls] get these teachings during unyago, but today government does not permit the teachings
of unyago and jando* because there are some communities that mix these teachings with genital
modification practices. For this reason, for the moment, government goes against and hinders
these teachings. Because of this, many girls do not have the chance to get an education from their
parents and their community about the growth of their bodies.*

In response to these menstrual issues, PSBF proposes some training activities for MHM. During these
activities, the NGO trainers present some quizzes to promote group discussion about stereotypes and

taboos around menstruation. These activities are useful because through group discussions, girls

*? Kuna kukosa taulo za kike ambazo ataweza kuvaa shuleni na akawa comfortable akasoma vizuri bila matatizo mengine bila kuhofia
kwamba atakuwa kwenye muda wa mwezi, kwenye menstruation, kama hatakuwa anaweza kujisikia vizuri basi anaweza kujikuta anaingia
kupata aibu au kuzulia shuleni kwa hiyo matatizo yanahusiana pia na kukosa taulo za kike kwa kuzulia shule (Interview: Iringa 25th
November 2021).

# 1 decided to use the less-used term “modification” to replace the more common “mutilations” referring to the Fusaschi’s
study (2003: 33), which analyses these operations collocating them in the wide trans-cultural category of the modifications or
alterations of the body for non-therapeutic aims.

“ Initiation rite related to male puberty (Tumbo-Masabo et al. 1994: 99).

* Ndio wanapata haya mafunzo ya unyago lakini kwa sasa serikali hairuhusu sana haya mafunzo unyago na jando kwa sababu kuna jamii
zinahusianisha haya mafunzo na ukeketaji, kwa hiyo serikali inasimamia inazuia sana haya mafunzo kwa sasa. Kwa hiyo wasichana wengi

hawapati nafasi ya kwenda kufundishwa na wazazi hawa na jamii kuhusu maendeleo ya mili yao (Interview 25" novembre 2021).

96



Kervan - International Journal of Afro-Asiatic Studies 28 (2024)

become aware about MHM. Moreover, to support girls to go to school during period, the NGO started
to distribute reusable and washable sanitary pads made with proper materials reachable in the country
(towels, kanga,” and plastic tarp), made by a local tailor. Girls enjoy the pads because they are easy to
wash and usable for several hours. During the activity named “Menstrual Olympics”—a game that
directly involves girls in a challenge of speed for washing the pads properly - girls learn important tips

on personal menstrual hygiene. As reported by the president of the PSBF:

These training activities were really important because a girl who lives in a village has no opportunity
to follow training about girls’ puberty. She will have the possibility to follow just school training
activities that however are not about female personal hygiene, and do not teach her to recognise herself
as a girl in the moment of her body’s changes—to see these changes as normal when they happen—and
[they do not teach] how to live these changes step by step. Many girls in villages do not receive this kind
of education because parents sometimes are afraid to talk about these topics with their daughters.
Because they are afraid, it is fundamental that we as PSBF, give this kind of education to help the girl to
reach her aims”.

The problem of MHM is well known in the country. According to Vaughn (2013: 33-34), in Tanzania, the
Ministry of Education approved the use of booklets* in primary schools to add MHM to the curriculum.
Moreover, UNICEF and local ministry officials embraced this book in the new “Water, Sanitation, and
Hygiene (WASH) in Schools” national strategy throughout Tanzania in 2011. This program was realised
with the collaboration of four ministries: health, education, water, and sanitation to integrate MHM
interventions such as sufficient latrines, water, and disposal mechanism in addition to the book.
Despite that, period poverty remains a big issue in the country that must be faced overall starting from

the structural conditions that avoid school’s participation.

““Kanga consists of a rectangular piece of fabric (150 cm x 110 cm), and it is very famous all over East Africa. It is brightly
colorful and on it you can find different sentences that refer to important periods of life of the person, mostly a woman, who
wear it (Acquaviva et al. 2019: 58).

47 e oo L iy vcarn vttt cmma bara calhaliir et ~lhama o alicoal~ Lizioe

zinazomuhusu yeye kama msichana. Atapata tu training za shule za kawaida. Lakini zile ambazo zitamuhusu msichana kuwa
msafi, msichana kujitambua kwamba sasa unaingia kwenye kipindi ambacho kutakuwa kwenye mabadiliko kwenye mwili
wako kwa hiyo unapoona mabadiliko haya ndio ni badiliko ya kawaida lakini pia namna ya kuishi na haya ya mabadiliko huishi
kuongea mambo kama haya na watoto. Kwa sababu wanaogopa ni muhimu sana, sisi kama PSBF ni muhimu sana kuenda kutoa
elimu kama hizi zinaweza kusaidia msichana na anaweza kufikia malengo yake” (Interview 25th November 2021).

48¢¢

Growth and Changes - Vipindi vya maisha” (2009), written by Marnie Sommers, presents the following topics: puberty,
physical changes, pregnancies, menstrual pain, and premenstrual syndrome. It is a double language text, written in English

and Swabhili, and presents stories and quizzes to foster learning,

97



Cecilia Mignanti - Gender politics and politics in gender in Iringa District (Tanzania)

4.2 ABC project: women'’s participation in tea cooperatives

The training activities proposed by the ABC project in Iringa town had the main purpose to discuss
gender inequalities in tea cooperatives. During the meetings several topics were pointed out, and
among these, I will focus on the definition of gender, gender roles, the women'’s workload, and the
definition of a mwanamke aliyewezesha,” that will be discussed below.

During the first meeting™ a group formed by women and men with a total of sixty participants
discussed as first topic the definition of gender. In Tanzania, at Primary and Secondary schools gender
definition is usually studied during Civics lessons. In “Civics for Secondary Schools. Book Two”

(Zombwe 2018) gender is defined as follows:

Gender refers to the constructed social and cultural characteristics and norms which are then
attributed to the different biological sexes. So, the social-cultural relationship and interactions
between males and females in the society focus on the roles and responsibilities of two different
sexes. Gender changes according to the environment and the culture of the society (Zombwe 2018:
76).

The ABC project’s definition discussed is similar to Zombwe’s and amplifies some concepts:

Gender refers to the socially constructed roles and responsibilities of women and men, in a given
culture or location. These roles are influenced by perceptions and expectations arising from
cultural, political, environmental, economic, social, and religious factors, as well as custom, law,
class, ethnicity, and individual or institutional bias. Gender attitudes and behaviours are learned
and can be changed (CEFA, JIDI, IDH 2021a: 3).

The term “gender” (Sw. jinsia) has been presented as opposed to the term “sex” (Sw. jinsi). As reported

in the CEFA’s handbook (CEFA, JIDI, IDH 2021a):

Sex refers to the biological differences between women and men. They are generally permanent
and universal (CEFA, JIDI, IDH 2021a: 3).

Moreover, according to the trainer and the participant view, “sex” cannot be changed because decided

by God:

# “The woman who is enabled to do.”

*°ABC project, 19th of October 2021.
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T°': Here we noticed that sex is an application that God assigned to you, isn’t true? [...] now, gender
is these actions that have been associated to you from society or from culture [...] right? [gender] is
these actions that you acquire from your society. When you are told that a woman has been beaten
by a man, right? When you are told that women do not climb trees. When you are told that a woman
[must] cook and that man can go to the bush to play football. When you are told that the mum goes
to carry her child to the clinic and the father stays at home. These are issues of what kind? Gender
issues. We were not born with them, but we met them in our society, and they made us as we are.
So, who wears trousers?

Everybody: men.”

Concerning gender roles, Zombwe (2018: 77) defines them as follows:

Gender roles have been mostly based on the division of labour according to sex. To many societies,
these divisions have been made in a biased form. In different societies, the roles of women for
instance, can be seen in domestic activities such as cooking as men play their roles in political and
other useful economic activities where women are treated as cooks, and men are assigned other
important economic activities (Zombwe 2018: 77).

As reported in the CEFA’s handout (CEFA, JIDI, IDH 2021a: 4) women who live in the rural area are

associated with “Women’s Triple Roles,” namely:

e Productive, relating to the production of goods for consumption or income through work in or
outside their home.

e Reproductive, relating to domestic or household tasks associated with creating and sustaining
children and family.

e Community management, relating to tasks and responsibilities carried out for the benefit of the

community.

Socially, these roles were consolidated during the post-independence politics. In fact, even if Nyerere
wanted to stress for gender equality in the independent Tanzania, Ujamaa politics enforced gender role

division. Referring to women in “Socialism and Rural Development” (1967):

> Abbreviation for trainer.

52T: Hapa tumeond jinsi ni maombile ambao mungu amekumbanana, si ndio? [...] Sasa jinsia ni yale matendo ambayo unafundishwa na
jamii au tamaduni [...], sawa? Ni yale matendo ambayo unabeba kutoka kwenye jamii yako. Unapoambiwa mwanamke abishani na
mwanamume, sawa? Unapoambiwa wanawake hawapandi miti, unapoambiwa mwanamke apike, mwanamume aende porini kucheza
mpira. Unapoambiwa mama andoa mbebe mtoto kupeleke kliniki na mwanamume abaki nyumbani. Yale ndio mambo ya nini? Mambo ya

kijinsia. Hautujazaliwa nayo lakini tumeyakuta kwenye jamii zetu yakatufanya jinsi tulivyo. Kwamba suruali ni ya nani?

Wote: wanamume (ABC project, 19th October 2021).
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By the virtue of sex they suffered from inequalities which had nothing to do with their contribution
to the family welfare. Although it is wrong to suggest that they have always been an oppressed
group, it is true that within traditional society ill-treatment and enforced subservience could be
thei<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>