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Chapterr  8 

Thee Healer  Jeremana 

Jeremanaa Livifile , barn in 1935 in Hembula, Njombe district (Iringa region) is the first 
wifee of Edward Chove, and together they have ten children. Their home is situated one 
milee from the village of Igwachanya (Mdandu division), which has a population of 
aboutt 2000 people. A dirt road takes one from the village over the top of a hillside into 
aa quiet area where Jeremana lives and runs her practice. From there, you look over the 
hillss at the Rift Mountains of Mbeya region. The healer Jeremana is also known by her 
workingg name, Mfulahenja, which is the name of her paternal grandfather (babu). Mtu-
lahenjaa renders his services to Jeremana as a medium for the family ancestors (ntizimu 
orr mababuya tikoo). hi only a few years time, Jeremana has become a very popular 
healer,, mostly attracting people of Bena origin. As a mganga wa ntizimu ya ukoo, an 
ancestrall  lineage healer, she combines healing with customary rituals to settle wrong-
doingss among Bena (interrelated) patrilineages. 

Whenn I reported to me cultural office at Njombe town in November 1998,1 was told 
thatt two women were well-known spirit or pepo healers. One was Atuwoneyeje 
Wilangalii  (see 7.3) and the other was Jeremana Livifile . Though I intended to visit both 
off  them, I went to see Jeremana Livifil e first At the time of my arrival, Jeremana was 
awayy visiting her daughter awaiting the birth of twins at me Lutheran Mission Hospital 
att Tiembula, about 20 miles from Igwachanya Her husband Edward Chove welcomed 
uss kindly. One of the first things Edward Chove told me was mat Jeremana had been in 
treatmentt with Atuwoneyeje Wilangali for more than two years and had developed her 
spirituall  skills under her tutorship. Nowadays, he said, his wife Jeremana receives pa-
tientss who cannot be cured by Atuwoneyeje. These concern, in particular, patients of 
Benaa origin. I told Edward Chove that I had remained with the healer Nambela in 
Mbozii  district some years ago. To my surprise his wife, Jeremana, had once visited 
Nambelaa in the company of her tutor Atuwonyeje Wilangali. The meeting had lead to a 
seriouss dispute between Nambela, Atuwoneyeje and Jeremana concerning ancestral 
spiritss and ways to intervene in cases of a 'bad death' (Hparazi kibaya in Kinyiha 
andd Kibena). This information aroused my interest right away. If I could remain 
withh Jeremana, a Bena healer, I could complement my findings from Nambela, a Ny-
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ihaa heal»*  and, verify the relationship between the healers Jeremana, Atuwoneyeje, and 
Nambela.. Furthermore, I could learn what major differences exist regarding views and 
wayss of practising. Especially I wass interested to know if the cultural meaning of bad 
orr sudden deaths 'mpepo illness differed among them and to what extent this was in-
terwovenn with types of spirit forces and ritual interventions. 

Immediatelyy after my visit to Jeremana's compound, I went to look for Jeremana in 
TJembula.. After some searching, I succeeded in finding Jeremana who was just carry-
ingg food to her daughter at the hospital. I was immediately impressed by her kind 
appearance.. She looked puzzled by me when I told her about the goal of my search 
forr her. Once I had briefly explained about my experiences with other healers and 
showedd her the official papers from the government that allowed me to study tradi-
tionall  healers, Jeremana willingly invited me to stay with her. A house next to her, 
builtt by her first son, would provide us with accommodation. Pleased with this op-
portunity,, my partner and I came to settle in the house overlooking Jeremana's com-
poundd by the end of November 1998. We would remain four months in Igwachanya. 

Thee village and, with it Mdandu division, are foremost inhabited by Bena. Through 
cross-ethnicc marriages and the arrival of new settlers, Hehe, Pangwa, Sovi, Kinga, 
Sanguu and Ngoni people now live among them (see chapter two). The bedrock of 
economicc activity for the Bena and assimilated tribes is agriculture, though the Sangu 
weree initially pastoralists.82 Their staple food is maize, rice, potatoes and beans. Over 
thee last twenty years or so, significant migration has taken place in Jiinga between 
rurall  and (semi) urban areas, as people search for better agricultural land. On top of 
that,, people from neighbouring regions are in search of new land due to constraints 
causedd by droughts. As a consequence, Njombe district, including Mdandu division, 
havee become densely populated. This, in turn has repercussions on the environment, 
ass the land is intensely used, thus diminishing rains. The Hehe are the largest ethic 
groupp in Iringa region, constituting almost 90% of the population. 

Sincee Jeremana's role as an ancestral lineage healer - a specialist who combines tra-
ditionall  healing and ceremonial rites - is rare among the Bena, she has become one of 
thee five most reputed healers in Njombe district Overall, the district counts approxi-
matelyy 180 registered traditional healers (1994 census) who hold an annual permit 
(kibaii)(kibaii) from the cultural office. In 1998, at the time of my stay, the price for such a 

Okdloo Ayotin Topics in East-African History, East African Li t Buro, 1976, p. 5 states that between 1000 
andd 1300 the Bena, together  with the Hehe and the Ngmdo, made up part of the agricultural soulhwestem 
Bantuu group. 
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permitt  was 18.000 TSH (about 28 US$).83 In Njombe district there are 3 hospitals, 3 
primar yy health centers, and 45 dispensaries.84 

8.18.1 Tribal religion of the Bena 
Thee Bena clan system used to be an exogamous, unilateral group of people who 
tracedd their  descent from a common ancestor. Descent and inheritance among mem 
weree patrilineal and members of small lineages of three or  four  generations collabo-
ratedd in ritual  activities marked by ancestor-worship. Traditionally , the chief (mutwa) 
wass the living descendant of the most powerful spirits. As with many Bantu tribes, he 
wass the temporal religious head of the tribe, binding religion and law into a firmly 
unitedd whole. The chief lived in close contact with the spirits; the wisdom of the 
greatestt  of his ancestors (masoka or  mizimu) was his if he would listen to the 
thoughtss they put into his waking mind or  the dreams they brought while sleeping. 

Aroundd 1935, when Jeremana was bom, the Bena were governed by a paramount 
chief,, called Towegale, assisted by an aristocracy (see Ciüwick 1935 and Berry 
1944).. Towegale thought and dreamt particularl y of his father, Kiwanga I, to whom 
hee attributed the watchful care and personal guidance of his ancestral spirits. The 
ancestrall  spirits occupied the most important position in the lives of the Bena who 
havee strong ancestral ties with the Kinga, Pangwa and SovL They were considered to 
bee the source of all law, the givers of all prosperity, and the senders of all misfortune. 
Followingg tribal customs out of fear  of the spirits'  anger  was, however, not enough to 
keepp people from Ubena (the land of the Bena) going astray. For  mis purpose, the 
Benaa had a kind of tribal code tying the belief in sanctions from the supernatural to 
sanctionss that governed Bena existence. Out of economic necessity, fundamental 
principless had to be followed and these were reflected in their  traditional support sys-
tem.tem. At the time, people were part of a network of rights and duties, help and 
counter-help,, and services. They would be paid in some concrete medium like food 
orr  in exchange for  privileges. In mis way, they could meet with the complicated sys-
temtem of mutual obligations with corresponding rights, binding each member of the 
trib ee to his fellows. This implied mat dislocation of die system in one part could up-
sett  the other, even though there was no immediatee connection to i t 

Thee characteristics of Bena society were altered by three major  influences. One was 
thatt  the partilineal Bena clans had migrated around seventy years earlier  to highlands 
furtherr  west of Ulanga Valley (area south of Morogoro bordering Iringa) and ab-
sorbedd various lowland clans, which were at the time, matrilineaL Second, is that the 

Thee currency in Tanzania is the Turanian Shilling. In 1998 die approximate rate was 1TJSS=6S0 TSH 
844 In tinewim the Health Statistics Abstract 1996 by me MmstrytfHeatm , Dares Salaam. 
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Benaa educational system tended to weaken clan-loyalty. In each generation, hun-
dredss of children of both sexes were taken away from their homes at about four or 
fivee years of age, and brought up by the chief. This included children from all classes 
off  society and clans, as well as slaves. The boys were first and foremost servants of 
thee chief and members of a warrior brotherhood, which cut right across the clan sys-
tem.. The girls were being trained to become fitted wives for the warriors. The tribal 
historyy they were taught dealt with the noble people of clans bearing great names. 
Thiss implies mat they did not learn to respect clan ties of their pedigrees beyond the 
twoo generations who were kept in mind by the sacrifices at family graves. A third 
aspectt is that the clan system tended to be upset by the absorption into the tribe of 
smalll  bands of Ngoni and others immigrants, like slaves, during tribal wars (see 2.1). 
Thesee people, though often adapting Bena customs, remained strangers in Ubena 
land.. In later generations, these people tended to forget their own tribal name and 
customss (Culwick 1935). 

Alongg with economic decay, the slave trade and tribal wars brought decay in the social 
andd religious ties mat existed among the Bena. In part, this was due to the feet mat 
manyy of the Bena tribes assimilated with the larger Hehe tribe, evolving into cultural 
andd economic affinities among them. The Bena tribes were driven by strong traditional 
customs.. Deprived of male elders, however, the wives and children of the Bena tribes 
hadd been left without the means of performing the necessary religious acts mat were 
neededd to maintain a peaceful balance between the living and the deceased offspring of 
thee lineage. Gradually, the religious customs were lost and forgotten, and so were the 
sociall  bonds that existed among the Bena tribes and their ancestors of Kinga, Pangwa, 
Sanguu or Sovi descent Next to the fusion into Hehe tribe and custom, the Bena experi-
encedd powerful integration into Christianity. The various dynamics not only alienated 
thee Bena from their ancestral traditions, they also altered their belief in the supernatu-
rall  The different ideas mat were formed took their effect on individuals who had been 
submergedd into new groups and felt clashes as a response. Most Bena were living at 
subsistencee level and depended on others for help and support For them, the economic 
andd social bonds that once existed still had some meaning and purpose. Other Bena, 
whoo wanted economic independence, moved away to live in larger towns, thereby 
separatingg themselves physically from me group they had once been a part of. 

8.22 The healing compound and the patients 

Thee land around Jeremana's house is owned by her ramify and covers about five hec-
tares.. Nearly half of me land serves the purpose of agriculture, while the other half is 
meantt for ritual activities and the collection of plants. As one walks into Jeremana's 
healingg compound, one sees several white and black cloths hanging to the left from a 
largee tree as tokens of recognition to ancestors, given by earlier patients. Various items 
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standd around the tree, such as spears, hatchets, tissues and sticks. These are all power 
objectss of ancestral spirits, which identify themselves with these objects during trance 
statess by their  host (afflicted patient). When patients return home, they leave the ob-
jectss behind as a token of appreciation to the spirits. To me right  of the compound, with 
aa small passage of twenty meters in between, fifteen small mud- and brick houses ap-
pear,, providing shelter  for  patients. Each family is accommodated in a separate part of 
aa house. Here, they sleep and cook provided that they bring a stove along. Otherwise, a 
simplee fire of collected wood is made outside the house. Four  latrines are available for 
thee whole compound. There are several small offering sights for  patients. Here they 
makee requests to the ancestors (maombi kwa mababu), with cassava or  maize flour, or 
theyy may make an offering of a chicken, hi the midst of this sheltering space, there are 
twoo huts made of straw. They are built in the fashion of the ancestors, very basic, and 
servee their  purpose for  a brief period of time. Whenever  a patient is in the phase of 
makingg a settlement with me ancestors, this is often the place to live for  a while. 

Thee number  of village or  district people who consult Jeremana for  ambulatory treat-
mentt  is limited due to me presence of a public health center  at the Roman Catholic 
Missionn in Igwachanya. This is fine with Jeremana, who has enough to do for  her  own 
clientele,, mother  words, Jeremana has the skills to treat regular  physical complaints as 
welll  Plants are used for  a variety of symptoms albeit of spiritual or  natural origin. In 
fact,, in-patients use plant medicine dairy in order  to improve their  condition, and also 
specificc complaints are treated with plants. In the area, Jeremana is widely known for 
herr  treatment of kipapi. This concerns an itching growth around the genitals, under  the 
tonguee or  under  the armpit85 She treats this by cutting away the growth, after  which 
shee applies plant medicine. In general, Jeremana refers clients to the hospital when se-
riousrious physical afflictions or  contagious diseases are suspected. Jeremana and her  rela-
tivess also go to the hospital when they suspect having a contagious disease. Whenever 
pepopepo symptoms are concerned, Jeremana recommends clients to remain for  treatment 
Al ll  interventions, mainly divination, herbal treatment, musical therapy and lineage 
ritual ss are free of charge. Only small expenses for  rituals need to be returned. Rituals 
offeringss always have to be bought by the clients themselves (see chapter  10). Nor-
mally,, after  successful treatment, gifts are given to Jeremana. 

Att  the time of my research, nearly thirt y patients were present, most ofthem being in a 
particularr  stage of ritual intervention. These patients were accompanied by someone to 
assistt  them be it a spouse or  a blood relative. Ju some cases the patients received treat-
mentt  together  with their  children. Therefore, the total number  of people on the com-
poundd could amount to fifty.  During my presence, it was the short rainy season. Some 

Inn the standard Swahili dictionary tma bsuhmri means s/he has a growth on Ibe clitori s or  Ihe peas. 
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patientss asked permission to return home for  a while to cultivate their  fields, as also 
happenedd in March and Apri l when heavier  rains occurred. Among the clients who 
remainedd in the compound, some were very sick or  confused, unable to function at 
home.. They would be following treatment while other  clients were awaiting participa-
tionn in the lineage rituals. Those patients who remained for  a long time were allotted 
smalll  plots of land by Jeremana to grow maize or  beans. The number  of in-patients 
increasedd during the month of Jury, after  harvest time, which marks the end of the rit -
uall  year. In mat month, more man two hundred people can be around sleeping all over 
thee place, including Jeremana's private house. I will come back to this in chapter  ten. 

Beingg with Jeremana during the short rainy season meant mat quite a number  of pa-
tientss returned to their  homes. As a consequence, Jeremana had more time to spend 
withh me than she would have had otherwise. In the beginning, however, she was of-
tenn away visiting her  daughter  at the hospital and then later  at her  home. The daugh-
terr  suffered from complications due to delivering twins. Both eventually died, one 
afterr  the other. Jeremana would send assistants over  to me, who informed me when-
everr  activities took place for  patients. The assistants were initiates or  novice healers. 
Importantt  decisions were not made in her  absence and certain performances too were 
postponedd In fact, all were anxiously waiting for  Jeremana's return. Once she did, 
shee made it her  concern to personally explain to me the most important features of 
herr  lif e and work. As the fieldwork progressed, we started to have more intimate dis-
cussionss and exchanges, which eventually resulted in a close friendship. At all times, 
Jeremanaa was very collaborative and the information she provided to me allowed 
regularr  verification of the data. 

833 Jeremana's story 

Everr  since my arrival , Jeremana had told me about the major  events mat lead to her 
healingg career  but the story still lacked specific details. I had asked her  to try and 
recollectt  all the events that were of significance to a proper  understanding of her  ill -
nesss history. On December  26, 1998 nearly one month after  my arrival , Jeremana 
wass ready to tell me her  story. We were seated outside the pavement of my house in 
orderr  not to be disturbed by her  patients, assistants, or  visitors. From mis resulted a 
recordingg of nearly ninety minutes. As always, we were communicating in Kiswahili . 
Jeremana'ss account was a flow of words and expressions, which clearly showed mat 
thee story had great meaning to her. Afterwards, I had posed her  a few more ques-
tions.. Once I had transcribed the text, I checked the information with her  and some of 
herr  relatives, while remaining questions were discussed in the course of my stay. For 
thee sake of continuation, I have interwoven the information that was derived from 
successivee gatherings into the original narrative. 
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Jeremanaa explains what happened to her  before she became a specialist healer  of 
baridibaridi (a state of coldness) and how her  lif e was affected by baridi. In the account, 
shee sketches how the various events in her  extended family and the lineage group are 
intertwinedd with the dynamic changes that occurred in a relatively short period 
(1850-1950),, marked by triba l wars, colonialism and Christianity . In her  story, Jere-
manaa quotes several texts from occasions that she had spoken in a state of trance, 
occurringg mainly in crisis periods. Persons who had been present at such occasions 
toldd her  afterwards, what she had said and, took mis to come from her  spirits. 

Hi tt  by the ancestors (Wakenga watyonipiga) 
II  was bom in 1935 in a small village called Lugalo (Chalowe district in Iring a re-
gion).. My father  was bom a Livifil e (Mutandalike) and my mother  is a Nyamtiko 
(Hilawa).. Bom had Upangwa, Ukmga and Usovi origins, which nowadays all 
makee up part of the Ubena trib e fromm Njombe. Until I  was ten years old, I lived a 
normall  lif e spending my time helping my mother  or  watching the herd together 
withh my brothers. At some stage, in the year  1945,1 started to suffer  from stab-
bingg pains (vichomi) around the neck and the head As a result, I was not able to 
turnn or  bend down my head Shortly after  that I felt similar  pains in my chest 
Graduallyy more symptoms appeared and along wim it a strange event happened to 
me.. One day I accompanied my brothers to attend the herd (cows and goats) when 
II  found myself under  the attack of a wild goat (nyamayaporim: nyarusi). I ran as 
fastt  as I could but to no avail. With his horns, he swept me off my feet and started d 
toto trample me. He butted his horns at my neck while I screamed for help. My 
brotherss came and chased the animal away wim our  dogs. I was badly hurt and 
coveredd with bruises. Various parts of my body started to swell. At that time, no 
hospitalss were nearby. My father  attended me by using the old ways, treating me 
withh traditional medicines (akaama na mambo ya zamara). The whole family 
wentt  to look for  the leaves of the castor  oil plant (dawaya kuchomelea - mqjarn 
yaya nyortyo), which were dried and burnt The black powdered leaves were mixed 
withh some boiled water  and rubbed onto the painful parts of my body to reduce 
thee swellings. 

Att  sixteen, I had fallen in love with Edward Chove, my present husband My parents 
weree much opposed to our  marriage plans and so we had to wait until I  reached 
uiee age of eighteen. Then we could many without my father's consent Before we 
didd in 1952, a strange event occurred to me once more. I was helping my grand-
motherr  (father's side) to plant cassava and noticed how a swarm of bees was pass-
ingg high above me. It appeared mat they were looking for  a place to settle down. 
Unfortunatelyy they chose me. Withi n no time I was covered wim hundreds of 
bees.. I fell down filled with fear. I thought I would die! My grandmother  who kept 
herr  distance yelled at me to run back to the house immediately. The bees kept fol-
lowingg and stinging me but when I reached the house I had lost them. My body 
wass covered wim darts and it turned white from the stings. The next thing I knew 
myy body was swollen all over. People helped to bring me to my parents. They 
triedd to calm the swellings and the pain by applying cooled boiled water. This did 
nott  work. Instead the pain increased and I got a strong fever. My father  decided I 
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shouldd be carried to the hospital in Kidogala district . Several people helped to 
carryy me on a kind of stretcher  made of tree material. It was a long walk before we 
arrivedd at the hospital There I was given injections and slowly recovered. 

mm 1953,1 married Edward. My parents resented mis but knew that we were de-
termined.. The dowry was settled at five cows and two goats plus an extra small 
summ of money, 100 TSH. We settled in Lugalo, close to my parents. Two years 
later,, in 1954, I was pregnant with my first child. The regular  stabbing pains, 
whichh had continued all these years, started to worsen during the eight month of 
thee pregnancy. My left shoulder  felt terribl y oppressed. As a result I could barely 
movee my arm to drink , to fetch water, or  to prepare food Fearing a miscarriage 
duee to a lack of fluids (mimba imeJambia imekaukana), I went to consult tradi-
tionall  healers. I went to a male healer  who told me I was bewitched. He prepared 
medicinee for  me and made me drink i t I had to put my mourn to a calabash and 
throww up. A piece of needle came out simultaneously and this he said had caused 
thee stabbing pains. It had penetrated my body through an act of witchcraft . At that 
timee I accepted the possibility (iditupiwa na mchawi) and experienced some relief 
Yet,, upon return home, the stabbing pains were back again. I went to see another 
(male)) healer  who diagnosed exactly the same thing. A magical object had been 
sentt  to me by means of witchcraft Apparently somebody wanted to harm me but 
hee could not say who it was. He helped me by applying medicine on the painful 
area.. He rubbed it into cuts around my shoulder. Next he used the force of his 
mouthh to suck the object out, which looked like a piece of a needle. Again I felt 
somee relief When you see an obvious cause for your  pains, wouldn't you! But the 
painss returned. When I went to consult a thir d healer  I was more successful. No 
magicall  interventions this time, just some plant medicines to use orally. He said 
nothingg about witchcraft intrusions. At least his medicine worked and for  some 
timee it relieved me from my pains. Soon after  that, in Apri l 1955,1 delivered 
Olica,, a girl . In 1957, when I was pregnant for  me second time, the stabbing pains 
returned.. Again I went to consult several traditional healers (mkahangaika sana 
kwakwa waganga, vichomi tena). According to one healer, my pains were due to the 
presencee of ancestral spirits, who had bit me for  some reason! He told me mat it had 
toto do with my father. Apparently he had not been instructed properly about tradt-
uonall  family customs as a chüd (baba amekosea kufanya müa huko, usikutakiwa). 
Alsoo he mentioned mat invisible people were around me dressed in white, which 
couldd indicate a futur e as a healer. I was recommended to make temporary offer-
ingss as to appease the ancestral spirits. After  I did this, my pains were totally gone 
(kwa(kwa mora hfyo mtipona) and I had no more trouble for  several years. As a result, 
II  forgot about the observations of mis healer. In June 1958, our  second daughter 
Margarethh was bom. This was followed in 1960 with Rehema and, in 1963, Ve-
nancee was bom, our  first son. Al l these pregnancies went well. Problems returned 
inn 1967 when I was pregnant with our  second son, Patrick. Mostly I suffered from 
severee stabbing pains in my head. It was as if a spear  went right  through one side 
off  my face. It was so painful that my parents took me home and nursed me. I was 
inn bad shape, sleeping most of the time or  otherwise coughing and complaining of 
ann oppressed chest My parents did not understand what was happening to me. 
Neverr  had they sought the advice of traditional healers. I f they would have, they 
couldd have learned that ancestral forces were at work (haelewi habariya mtzimu 
mm homaya aina fni wa mizimu), which do not respond to herbal or  modem treat-
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mentt Finally, my father decided mat the matter needed to be settled once and for 
all.. Upon recommendation he went to see a respected healer in Ibumila, who isme 
fatherr of a novice of mine today. The healer said the following to my ramen 

AA state of coldness in the family (Baridiya ukoo) 

Soonn afterward the visit to the healer, Jeremana's parents went to see aunt Magdelena. 
Nonee of them had ever heard of a state of coldness or baridiya ukoo to exist in the 
family,, which is set in motion by offended ancestors. The reason for them being of-
fendedd is complex. One is that many of Jeremana's ancestral relatives died during the 
triball  wars between 1850 and 1890. Additionally, her grandparents suffered the conse-
quencess of me Maji-Maji revolt (1905-1907). For a long period of time, people died far 
fromfrom home and men disappeared from the lineages (see 2.3). On top of that, other tribal 
customss integrated into Bena lineage customs. Together, these factors caused a rather 
rapidd degradation of Bena traditions and, as a consequence, traditional practices were 
abandonedd or misinterpreted, like the lineage fertility rites and burial rites. Further con-
straintss in practicing traditional religious customs originated from the introduction of 
Christianityy by the colonists. These processes were at the bases of baridi and nobody in 
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thee family seemed conscious of this. Jeremana's father  and aunt had not thought much 
off  the specific family objects since they had never  witnessed any of the rituals in which 
theyy were used. 

Thee fertilit y ritual s were traditionall y only held for  the males of the lineage as a means 
toto keep the family productive and thus procurin g the existence of the lineage. The fact 
thatt  the lineage rites were not executed anymore implied that the families were under 
stress,, or  worse, that they were in a state of degradation. Fathers who died during the 
warss failed to instruct their  sons, and from mat moment on, next generations of boys 
didd not receive the instructions either. Female relatives who stayed behind could not 
continuee them alone. As a rule, girl s were not allowed to participate in fertilit y ritual s 
off  their  own lineage. As soon as they married, they were to be initiated in the fertilit y 
ritess of their  husbands' lineage. The stool and the n gao or  n 'gambilo (Kibena), which 
consistedd of a chain with a metal clip, were important symbolic objects serving the 
lineagee fertilit y ceremonies to prevent baridi from penetrating a person (see 10.2). The 
consequencee of baridi is that the lineage slowly exterminates. Men become infertil e 
andd children die unexpectedly or  suffer  from symptoms that cannot be treated easily, 
muss leaving relatives unaware of the initia l cause. A solution is to follow the advice 
andd treatment of lineage diviners or  specialists. Yet, due to the alienation process and 
Christianity ,, this is not a regular  practice anymore. Here Jeremana takes over  the 
storyy again. 

Afterr  learning about all this, my aunt handed over  the stool at once. As a devout 
Christian,, she resented making an offering to the lineage ancestors. This being the 
case,, my parents took the stool mdn'gao along with them. They decided that the 
bestt  they could do was to implore the ancestors to accept a chicken from them in-
steadd of the two large hens from aunt Magdalena. Since both objects had returned 
too the family, they expected things to ease down. Surprisingly, I recovered soon 
andd all went well until I  delivered our  son Patrick late in 1967. That year  we 
movedd to the other  side of the valley to live at Igwacnanya, which is Mdandu dis-
tric tt  At the time, we were the first ones to go and live mere. It was a fertil e area 
withh a lot of different trees. Al l mis changed rapidly when more people settled 
around.. Nowadays, the rains are so short mat we can barely survive on our  crops. 
Inn 1969 my husband took a second wife, who settled next to our  house. The op-
pressedd feelings returned without the stabbing pains. This was followed by some 
weirdd events at home with snakes, which were unusual to us. For  instance, one 
dayy while I was cooking a snake crawled into the house. Just as we went to eat a 
largee bowl filled with maize porridge, the snake crawled on top of my bowl! We 
didd not know what to do and ran off. By the time we came back the snake was 
gone.. More snakes came and mis went on for some time. I am telling you mis to 
indicatee that we were still not startled enough to consult a traditional healer  about 
thee reason for the snakes. This has a lot to do with the fact mat I was a member of 
thee church committee and had become a representative of the Roman Parish of me 
villagee (Igwachanya). I thought that by doing mis I would clear  myself from 
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whateverr  bad influences were affecting me. Yet, the church had no answers to all 
thatt  happened to me so far, and eventually nothing changed. 

Ass good Christians I, lik e other  relatives, wanted to deny die existence of witchcraft and spirit 
intrusions.. Yet it was common for  all of us to be superstitious and to blame all serious prob-
lemss on witchcraft in the family. Take the case of my husband's son from his second wife, 
whoo suddenly took ill . The boy had just found himself a livelihoodmDares Salaam Wititi n a 
shortt  time he became skinny and weak. My husband was already much upset about my condi-
tionn and dis news made him even more suspicious. He wondered why relatives bad bad inten-
tionstions with us. Much against his belief, he consulted a known witchcraft specialist m the coun-
try ,, Kalembwana She ran a large practice in Morogoro region and was reputed in handling se-
riousrious cases of witchcraft 86 During a divination she told Edward mat our  problems were not 
duee to witchcraft , instead they were linked to the ruptur e of die lineage customs by our  ex-
tendedd family (vkoo na nalayadestiri). She coddnrtbdpm herself since she follows differ-
entt  customs. The matter  was to be settled at our  own homes with our  own specialists. Again 
wee did not take mis advice seriously given our  Christian beliefs. As a result, tilings became 
worsee for  me, and on top of that, Edward's son died His second wife blamed me for  tins, say-
ingg I was the witch! It was only when I became a hed 
diedd Bom in die lineage of my husband and mat of his second wife, fcruf  existed Edwards' 
relativess had abandoned die lineage customs and several of mem died of strange symptoms, 
lik ee swollen bodily parts or  paralysis tint  cannot be diagnosed or  treated at die hospftaL Once 
ourr  daughter  Sofia became temporarily conmsed and was lost a few days. When we found her, 
shee began to talk as if possessed by spirits, saying mere was a message from Edward's pater-
nall  ancestors. She explained to us what was wrong in the family and what had to be done to 
restoree the ties with die ancestors. At die time we did not take Sofia seriously. It is only after 
myy husband saw die outcome of my own affliction diat he began to accept die old customary 
ritesrites again Nowadays he follows diem as do all our  sons and for  them die troubles have been 
muchh reduced. Otter  relatives who still refuse to abide by die old beliefs continue to suffer 
fromficrkf c c 

Madnesss of the ancestors (Kichaaya mababu) 
Inn 1972 Jeremana's father suddenly died. It was believed that her father died from 
witchcraftt He had been drinking beer at a reunion when a quarrel with someone 
brokee out On his way home, he became very sick and went straight to the mission 
hospitall  in flembula He learned that he was badly poisoned and after a few hours he 
died.. Here Jeremana takes over again: 

Myy faith in God Al l mighty prevented me from a visit to tradmonat healers, wUch was etiier-
wisee a normal dang to do after  a sudden death in die faa^y. Actually I was afraid to face the 
trumm about die meaning and implications of Hxst evats (sitaki hgwJiza). So I held onto my 
beliefss (marayargu mmeendelea 7 »^ wbde life wem on widiout any serious personal com-
plaints.. This changed totally when Emmanuel was bom in 1981. He was our  tenth and last 
childd During die last stage of lactation (die boy was two and a half years) my mind became 
troubledd and confused I even refused to feed Emmanuel at nigm and became reluctant to take 
caree of him I realized I was doing wrong and tiiat  I placed his lif e in jeopardy. The confusion 
wass accompanied by an increased tension in my whole body. Clearly die presence of die an-
cestorss had taken hold of me again (imernbana M mtimu). I had sudden pains, especially a 
squeezedd feeling around my neck. I finally  went to see a healer. He was of die type diat I had 
encounteredd before using the trick with die needle. I know now diat it is a popular  interven-

86 6 Inn chapter  eleven I further  elaborate on her  role as a reputed AJftomi healer. 
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tion.tion. Instead of admitting that they cannot deal with certain problems, they prefer  to use such 
trick ss to make easy money! I went to see other  healers and found that only very few were able 
too detect the relationship with ancestral influences. It was not surprismg that most did ix>t bring 
anyy solution to my condition The forces had come with more intensity men ever  before and 
graduallyy this resulted in a terribl e fever (ikqjakasasakwa ngwu kumpa homa kali saw). My 
bodyy felt very cold most of the time and a feeling of bitterness came over  me. It was the onset 
off  my madness to evolve later  mat year. In the beginning I went to the hospital for  treatment of 
myy complaints. This happened during Easter  1984. They gave me an injection for  malaria fe-
verr  after  which I returned home. The next morning, Easter  Sunday, I insisted on going to the 
Parishh church to test my faith during prayers. As the prayers began I lost consciousness and 
neededd help to get me home. From that moment onwards I would fall asleep all the time only 
too wake up and vomit a lot (mkaanzahticpikasam, said)! After  a couple of days, my rela-
tivess advised me to go to the mission hospital next to the church. Seeing what a restless state I 
wass in, the medical assistant gave me a sleeping drug (dawaya (dawaya «ró£Êe/When I woke up late 
thee next morning, all was dark in front of my eyes while the sun was shining brightl y (wakati 
juahiawakasana)!juahiawakasana)! As my daughter  Sofia accompanied me back tome hospital I was puzzled 
too see me sun being dark as the moon! I also saw a long shade next to me while the sun was 
stilll  high above us! The color  of the sandd had turned red and the grass was yellow. Didlloose 
myy mind (chanjo sasa cha kuchanganyika)? My daughter  looked into my eyes and said to me 
thatt  all she saw was the white of the clouds. I was driftin g away and felt as if my lif e was com-
ingg to an end (kweli niïUma rri  hahya kufa kdbisa). What would happen to my children? As I 
driftedd away (mko mbalisasa) at the hospital, the acting drxtor  told me that aU this was surely 
duee to another  pregnancy. For  what reason otherwise would I have been vomiting so much? I 
toldtold  him that I could not be pregnant since I had my periods, at the moment He gave me an-
otherr  drug to prevent me from vomiting. No sooner  had I swallowed it man I started to throw 
upp again! Then he instructed me to eat something to make me fed stronger. As I tried to eat 
myy arm suddenly twisted, preventing me from bringmg rm/band to my moutkWi m these two 
dayss at the hospital a long period of darkness lay ahead of me. My vision was so blurred that I 
saww everything and everyone in a deformed state. 

Laterr  that year, in 1984, my condition worsened and the first  signs of madness appeared Des-
perately,, my husoawlEdNvard went to consult several healers again mp 
hiss visit to the healer  Mkamil e in Mbeya region. This was around November  that same year. 
Thee healer  told Edward that our  house was 'duty ' from witchcraft (wamechqfua wachawi). He 
camee to our  house three times to clean it from bad spirit forces that to his cfiinion were sent by 
blackk magic. Upon his last visit, he buried some bottles in the ground around the house for 
protection,, which we call hcindika nyumba. I remember him using a medicine from roots 
makingg the water  bubbly without boiling it This magical niixhir e he poured into three bottles. 
Forr  his intervention he demanded a payment of 60.000 TSH (about 90 US$)! Since we did not 
havee so much money my husband paid htm with a cow, which at the tmie, was a fortune to us. 
Thee medicines this man used are mainly derived from a plant that contains soap and mere is 
nothingg magic about it! Today I know mis is a way to frame people just as they cheated me 
withh those needles before (walikwenda kunitibu kudanganya)! Of course the intervention did 
nott  change anything for  me. Then came the day that I announced to my husband to visit a 
competentt  healer  in Soliwaya Because of my state of confusion, he did not take me seriously. 
Thee next day, however, I ran out to the healer's place under  the influence of a power  that 
directedd me. It was a couple of hours away from home and I had never  been mere before. I 
remainedd several days until my husband found me there. Out offear  to face metrum, my hus-
bandd brought me home without consulting the healer. This happened in February 1985. Soon 
afterr  this event I became totally mad and began to harm myself Whenever  I got the chance I 
wouldd hit whoever  tried to come near  me or  I would walk around naked refusing to wear 
doths.. To prevent me from doing mis, my husband and chüdren tied me to a tree. It is the same 
behaviorr  I now encounter  with several of my patients. Lik e tiiem, I was singmg or  talldng the 
wholee day seeking solitude and refusing to eat How well do I recognize ihese symptoms now! 
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Thiss is what I call ancestral madness (kkhaaya mababu). Because my family did not know 
whatt  to do with my anymore, they took me to Rufa Psychiatric Hospital in Mbey a. 

Grandfather' ss voice giving directions (Sautiya babu kwa kutoa maagizo) 
Thee sleeping drugs at the hospital helped Jeremana to calm down somewhat. After 
threee weeks, Jeremana returned home continuing the intake of the drugs.87 Subse-
quentlyy she slept most of the time. 

Durin gg a year  of so I kept calm on account of the sleeping drugs. Tras was highly unfavorable 
forr  the spirits who wanted to communicate something through me on behalf of my ancestors. 
Finallyy came a day when I was more awake than usual giving the spirits a chance to protest 
againstt  my condition. I remember I was at home after  a control visit at Rufa Hospital on Sep-
tembertember the 3"11986 where I was prescribed to continue the same drugs. It was 10p.m. when I 
wokee up after  three days of continuous sleeping. Just as I was about to take the drugs from the 
hospitall  again, a voice took over  and started to speak to my husband saying if I would con-
tinuee taking the tablets, I would die. I had to seek help with the healer  AtuwoneyeWüangak in 
Sciiwayaa if I was to find a solution. This warning scared Edward so much that he threw all my 
puiss in the latrine. This was me first  day the forces spoke through me. As this happened I had 
ann internal struggle of which others were not aware. I insisted to combat these forces for  I did 
nott  want them to be part of my life! My husband took it that as usual, I was not accountable 
tortor  what I was saying and ignored the instruction to bring ine to Soliwaya A few days later, my 
voicee was taken over  again This time it made me speak in the language of me Kinga(Kikinga) , 
whichh I hardly know. The voices appeared to be coming from my ancestors of whom one was 
grandfatherr  Mhiahenja (wakati huo sasa hm ranaparca mina kuongea hh sauti ya babu 
yangu).yangu). Stunned, I uttered the following words in the presence of my family: 

II  have seen the registration card with me dismissal on 25/2/85. She was given antinkpressiva (50 mgm of 
amiuipliyhnee and 50 mgm. ofchupumazine). On 3/9/86 she came for  a check up and was given the same 
drugss to continue at home. 
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Thee six uncles died after the stool had been given to my aunt Magdalena. After the 
deathh of these elder brothers, only my father and his (older) brother Rema remained. 
Myy grandfather Mtulahenja told my husband that uncle Rema should be brought to 
me.. When he arrived he was told the following: 
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Thee ancestors that Jeremana mentions here all mark her paternal offspring (chanja 
chacha hmyonya ziwa ya ukoo, kkazi cha hvanza). Her great grandfather (mtengula) 
wass Meudusi, her grandfather (mhenga) was Mtulahenja and her own father (baba) 
wass Mutandalike. All died from baridi and so did most of Jeremana's paternal un-
cles.. Her great grandfather Meudusi lived during the time that the customary rituals 
begann to disrupt. To deal with the matter at hand, Jeremana was instructed to offer 
somee millet flour (sembe) as a token of agreement to the ancestral spirits. While 
makingg the offering, she addressed her grandfather about her worries and doubts. She 
toldd him that she did not oppose setting things straight for the whole fami ly (ukoo) as 
longg as she would get cured. From mat moment onwards she became more confident 
aboutt her situation. To continue her story: 

Whenn Rema, the only uncle (baba mkubwa) alive learned about the news, he conveyed the 
messagee to a daughter  of Elia. She was bom before he disappeared The gul came right  away 
too see me. She did not believe what I had said about her  father  being stfll alive and made a 
scene.. To prove to her  that I did not make it all up, my grandfather  spoke to her  saying: 

Thee village of Malangawino is one day's walk away from here. Throughout his journey my 
brotherr  Thomas experienced a sense of lightness in his legs until he fmmri mir  imdft ffKjt  Flia 
listenedd carefully to what Thomas had to say and without hesitation he and two of his children 
returnedd with Thomas to see me. Upon their  arrival , however  J had already left for  the healer 
inn Soliwaya in the company of my husband, my mother  and brother  Caspar. This was by the 
endd of September  1986. We began to realize that the healer, Atuwoneyeje Wüangati, is a lead-
ingg pepo healer  (mganga mkuu wa pepo). That is why she runs a very large practice in 
Wa'gtn'gombee district , dose to Makumbako. Because the healer  herself was not present mat 
dayy a trainee (mganga msakhzi) took the initiativ e to divine me (kuniagua). As soon as we sat 
downn my grandfather  took control over  me again and told the trainee about himself The 
traineee was confused and interrupted the session abrupfly. He told m this was a serious matter 
matt  needed to be addressed by the healer  Atuwoneyeje. He funlier  said that it would involve a 
longg treatment. He recommended that I join the singing session later  that day, hoping to find 
outt  if the voice was really from my grandfather  or  that of a troublesome spirit (pepo mbaya). 
Withh the help of specific songs, he and some patients tried to invoke the spirit in me. This 
failedd to happen. The next day, the healer  Atuwoneyeje examined my situation by means of 
divination.. As we all sat opposite of her, I became afraid of what she would say and went into 
hiding.. Without having obtained any details from OK trainee or  nry famiry, Atuwoneyeje cor> 
cisdyy outlined to the others what had happened to me so far. For  one thing, she knew that my 
familyy had tied me with ropes several times, to prevent me from harming myself m the oegifr 
rangg of my mental ilmess. Also, Atuwoneyeje tam that I bad bemm treatment at RufaHos-
pitall  for  mental treatment She confirmed mat my rrienM illness was pimiarüy a sign from my 
grandfatherr  Mtulahenja, who wanted me to restore the peace in our  family and become a 
healerr  under  his guidance. I would treat many people and digoutlotsofmedicmal/ifaraïfftu)' » 
roro  mganga; ncimuyake raza Hganga na na atat&u watu wengi na dawa nyingi atachanba). My 
motherr  said mat I had already gathered plants at several occasions taldng roots and leaves home 
withh me. Atuwoneyeje told as mat I did tint suffer  fmm «nmml m«W« rartwr  T was. iwW rtw 
influencee of ancestral spirits. In the first  place, these spm^sto^gledfhrwwr^pinVinfawaiwgafii / 
inamgombana)inamgombana) and secondly, there was a healing traditio n in my father's lineage (lamia mHaya 
desttfijadtyenuipandewababa,desttfijadtyenuipandewababa, itahjahgielezq). Atuwonyejefiïther  mentioned that an old 
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scoree had to be settled with my mother. SI» mstructed her  to brmg a writ e chicken for  sacrifi-
ciall  offering that would show the ancestors of her  honest intend to settle Die affair. Later  that 
afternoon,, I participated in the dauy singing session CTK« more. I sat down in the middle of the 
groupp of patients arid trainees. Soon my head was stirred and my grandfather  spoke through 
mee and after  mat my grandmother 

Lett  me briefly reconsider  the situation at mis stage. Her  grandfather  Mtulahenja died 
duringg the Maji Maji war  (1904-1908). His wife died later  in this same period. Then-
sonn Mutandalike, who is Jeremana's father, was not yet initiated into the lineage fertil -
ityy rituals and as such» he had not made the proper  offerings. Jeremana told me later 
matt  her  father  had been very confused after  the death of grandfather  Mtulahenja. Dur-
ingg mis time, his elder  brothers died one after  the other, except for  Rema. His sister 
startedd to take care of him when his mother  died. In his live, grandfather  Mtulahenja 
wass a healer  and a lineage chief for  the Kinga tribe. His healing gift and, with it, his 
inspirationn came from ancestral Kinga spirits. He was, however, of a mixed origin with 
Kingaa and Pangwa ancestry. The prime power  object to Mtulahenja was a drum 
(ndunda)(ndunda) and he always carried it with him. Mtulahenja, who had an extensive 
knowledgee of plants, stored his medicines in a medicine bag (mkoba). Everybody in 
thee lineage depended on his help and he was much admired for  his divination skills. 
Afterr  Mtulahenja' s had died suddenly, his wife Paulina was left with his drum and 
medicinee bag. There was no telling yet if one of his children would inherit the two 
itemss as mis would be left to the spirits to decide. Due to his sudden death, Mtulahenja 
didd not leave any instructions for  his wife on what to do with the two healing objects 
(mcdiya(mcdiya babuyanguya uganga). His wife and some relatives decided to place the ob-
jectss in a broken earthenware pot (chtmgu) and a flat basket (ungo). They tied these to 
thee Mtowe tree (well-known frui t tree) next to a white ant-hill (kisuguu) mat were 
thoughtt  to be messengers of the spirits. In mis way they figured the objects to be safe. 
Yet,, this was the wrong thing to do and subsequently another  stage of baridi emerged. 

Inn the past four  generations, five major  mechanisms triggered the onset of baridi in 
thee extended family of Jeremana. First was that Meudusi, her  great grandfather, 
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failedd to give his son Mtulahenja the proper lineage teachings. Second, Mtulahenja 
wass unaware of the mistake by his Either and failed to give the instructions to his 
ownn son Mutandalike. Third, due to the sudden death of Mtulahenja, his son Mutan-
dalikee was taught customs from another tribe. Fourth, there was the mistake with the 
medicinee bag by Mtulahenja's wife Paulina and fifth aunt Magdalena kept the sacred 
objectss in her husband's possession and refused to compensate for her mistake. 
Jeremanaa as the fourth offspring of Meudusi (mhenguzi wa me) was chosen to make 
thingss right for the whole family once and for all, starting with failures mat occurred 
fourr generations ago. 

Becomingg a healer  (Kuandaa kuwa mganga) 
Inn September 1986, Jeremana went to stay for two years with the healer Atuwoneyeje 
WilangalLL During this time she regained her strength and prepared for the task to be a 
healerr in becoming a novice. When I asked her how she experienced this preparatory 
period,, she told me the following: 

Yes,, once I got there I was soon much more at ease (nmettdia). The bad forces (mqpepo ma- ma-
baya)baya) mat had driven me mad were soon gone. It took time however  before I fully manifested 
mee ancestral spirit forces. At mat point Elia showed up wim his chüdren I told him about my 
trial ss and the message of my grandfather to lemstaB me feroTity riles fl^  needed special offer-
ingss (haekresamatatabiko). The healer  Wflangab could not assist I B because sbe is not famil-
iarr  with my lineage customs. Her  tribal background is Hehe and Nyiha. Therefore, my grand-
fatherr  suggested that we consult another  specialist, called (Mzee) Daudi Kiswaga. He is a 
Kingaa customary specialist (finaH wajahzamfayadestm)vtoh\tsm<mccÊBanxafy. 
Laterr  in 19861 returned home for  some time. Soon after  my arrival , Mtulahenja spoke again 
andd said to have instructions for  my aunt Magdalena who is his daughter. When she arrived 
myy grandfather  spoke these words to her 

888 PrefoSi^ifrvikiefer s to her  paternal d 
namhanjee trib e is irirrrdatr d with the Poseni tribe. As the Poseni fused into the Angoni or  Ngoni trib e 
fromm Songea during tribal wars, they share a different a f tud background. 
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Thee instructions to my aunt for  the customary rituals were the following. She had to cany 
alongg a coin of two Tanzaman shilling as a gift (sadaka) to the ancestors. Whenever  it con-
cernss a gift of money, we speak of bebeo which involves offerings of children to the ancestors 
(matambikoya(matambikoya watoto). In this case I was the 'child* . My aunt was also instructed to bring 
alongg her  trice, who began to suffer  from the influence ofbaridi. My aunt knew that the girl 
hadd already been taken to several healers. This had been in vain and now the girls*  lif e seemed 
inn danger. Also my aunt's eldest brother-in-law started to have complaints on account of 
band.band. He too had consulted various healers. One healer  had stated that iant f happened m re-
actionn to the possession of a 'n'gao' (ritual dip) mat belonged to another  tribe.89 Mtoiahenja 
toldtold  my aunt to take mis 'n&ao'away from the famfly and bring it to Kiswagâ  
he-goatt  (mbtci beberu), a hen (hAuu) and, a piece of black cloth (hmüa). 

Kiswagaa was appointed to substitute the deceased elder  of Jeremana's family to help 
Eliaa familiariz e with the lineage ritual s (mnammua kwa kuomba ukoo kama kufanya 
kuwakuwa mkubwa wako). He could do so because he was a Kinga traditional specialist 
andd a stranger  to Jeremana's lineage (mgeni ya ukoo). In tact, his competence was 
boughtt  for  the occasion. As a male, he could perform the ritual s for  his own lineage 
ass well as for  others (of Kinga, Sovi or  Pangwa descent). Jeremana's mother, Haliwa, 
wass a traditional specialist too. Yet, as a woman, she was not allowed to perform 
ritual ss for  her  paternal lineage, or  to keep sacred objects belonging to mis family. 
Subsequently,, the ritual power  objects from her  grandfather, among which were the 
stooll  and the n 'gao, were kept by male elders for  safekeeping. Jeremana was told that t 
ann elder, Elia, had to assist her  during the performance of the ritual s in which these 
objectss were essential It was a taboo (mwiko) to use these lineage objects for  any 
otherr  lineage then her  own. 

Jnn 1987, Jeremana began to experience the presence and guidance of the ancestral spir-
itss on a regular  basis. She would often take the lead with the singing sessions and act 
onn me ancestral powers. On such occasions, she would run under  their  guidance to col-

Qnryy the lineage elder  or  ritual  specialist is allowed to keep one for  tt e purpose ofinffiatmgomersm the 
customaryy ceremonies (mqfwco za mSa). 

Thee purpose of mese items is further  explained in chapter  ten. 
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lectt plants or express matters that related to her own situation or that of others. This she 
referss to as being the period of a nchimi.91 At this stage, she had the ancestral powers 
sufficientlyy integrated in her body and mind to conduct ndeko rituals for fellow patients 
att the compound of the healer Atuwoneyeje Wilangali. It happened mat Jeremana 
wouldd spontaneously divine people and give mem helpful instructions. During mis pe-
riod,, in 1988, die ancestors indicated that she could start to divine people who came for 
consultation.. How Jeremana experienced mis skill is described below: 

Whflee I was a trainee with Atuwoneyeje Wuangali I gradually learned to integrate these f«xes 
untill  I  could apply them to divine patients. The manifestations I had under  the influence of an-
cestrall  spirit forces needed guidance in order  to ripen properly (h&omaa mzimu). After  one 
year,, I could sufficiently follow the instructions of my spirits and treat persons with medicines 
(madawa).(madawa). I usually fetched medicines around my home area I would cut pieces of the plants 
too show them first to Atuwoneyeje. At several occask>m I had to arrange a car  to transport the 
largee bags mat were filled with plants. Atuwoneyeje would check these and usuaUy confirmed 
theirr  usage and application. Some plants I brought along were for  the treatment of regular 
complaints,, like diarrhea and wound infections, while others were specifically to be used in 
ritualsrituals  (vitendo). One day upon a visit home, I learned mat my aunt still refused to settle the 
matterr  with the ancestors. Subsequently, she had not made the offerings. This delay kept the 
lineagee fertilit y objects, the stool and the ritual  dip, from being officially returned to the line-
age.. The ancestral forces hit back (mzimu ilirudi  kwa kurdpiga na nguvu) as aunt Magdalena 
suddenlyy started to suffer  from severe fits. At one point, the fits were so strong mat she did not 
wakee up anymore. For  neady a year  she was most of the time unconscious. Since she could 
hardlyy eat under  this condition, she became very skinrry ! Tbesprn^ refused triat I visit her  and 
eventuallyy she died. The spirit forces men moved (imzirnu walihama) to another  member of 
thee family. It was my nephew Rafael Mwalukenda, who had kept the ritual  cÛ  
hiss mother  died He was 'hit *  so badly that he became paralyzed from bis middle to bis feet 
Familyy members bad to see to it that he did not he around m his own drrt (Woo wonasaa mo» 
yoke).yoke). In a last attempt to find a solution, his parentss took him to the Lutheran flembula mis-
sionn hospital. Nothing could be done. Upon return from Ilembula, they came to see me and 
askedd if I could help. 
Myy grandfather  spoke to them: 

Thiss time the irstrucnons were dealt with immediately and the stool and the n 'goo "were fi-
nallyy returned to our  lineage. At Kiswaga's place, the offering ofa butt, a he-goat, aid a black 
domm (ka/aki) took place mat showed our  goodwill to the ancestor  This was m anticipation of 
otherr  rites to be held for  those who had died in the family due to barkt. Either  they had not 
compensatedd serious mistakes or  they had not received a proper  burial. In the meantime, my 
nepheww Rafael recovered and started to walk again, for  which he came to thank me. At this 
occasion,, he admitted mat he had not believed in the active irrvolvemert of tfje ancestors. He 
becamee convinced mat my madness eventually saved the lineage from extinction. 

AA WAOT» is a person'sent by God'as in 5.4. 
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Afterr having shown Atuwoneyeje Wilangali sufficient competence, Jeremana's trial 
periodd had come to an end. In 1989, she was ready to return back home definitively. 
Jeremanaa remembers how this moment was marked with feelings of strength and 
immensee peace. In her own words: 

Evenn when I walked through heavy sand I felt as light as a feather (mahnva kama natembea 
mwenyemwenye mfono). It was as if I was lifted from the ground and swayed in the air  (nqpepea to)! It 
seemedd that all parts of my body fell back in place. It was also a great relief to see things in a 
normall  perspective again. Before, when a person was in front of me, I saw several faces at the 
samee time. That was a weird experience! So me madness of die ancestor (kkhaayamababu) 
hadd come to an end by performing and reintegrating the customary rituals  (kutekrezajadi) in 
ourr  lineage! Shortly after  my recovery, Mtulahenja stated once mme his wish to heal through 
mee according the traditional vvsrys(kt4gangamjadihvanriJayadestvri). I did not have to fear 
forr  he would explain clients how traditional customs interceded with their  lives. In this way I 
couldd make things clear  (mtapeniboa wote) wote) to many people. He emphasized that he would be 
concernedd with our  lineage as well as with people of other  Bena lineages. This is how I be-
camee a healer  in 1989. Fortunately some assistants from the healer  Atuwoneyeje came over  to 
helpp me in the beginning. At that time my young son Patrick was suffering from spirit intru -
sion.. Severe pains in the head made him unable to prepare for  his exams at primary school 
[standardd six]. Every afternoon we would sing for  him until the ancestors spoke through him 
Theyy wanted me to make a sacrifice of a chicken so as to officially announce their  commit-
mentt  to me. From mat day onwards, I would say a brief prayer  whenever  I needed guidance. 
Inn the prayer  I address first of all my grandfather, just as I do te«fey. After  the prayer  under  nie 
largee [epiphyte] tree Mlwtgidungu (in Kibena) next to my house, I sit down and fed sulky 
(mktimbani(mktimbani pale). Soon after  mat I experience his spirit from within me (inaansa mzimu 
mwenyewemwenyewe kmdcmi kumtokeza). He uses my voice to speak to the one(s) in front of me. The 
firstt  time I did mis at my own place, I trembled all ctverfifomnervo«ness. I just codd not be-
lievee doing mis on my own without saying nonsense (mkasema itakuwa m wongo)! At Atu-
woneyeje'ss compound I was always in me company of other  (novice) healers and related my 
visionaryy capacity to Atuwoneyeje's healing powers. Whenever  mis happened to me, I had 
strangee sensations. [To make a point Jeremana says to me:] Imagine your  head gets stirred and 
youu hear  your  voice speaking unfamiliar  things mat apparently make sense to others! In the 
beginningg I verified afterwards if I really rnade sense to Ihc^ who were listening. Appaently 
alll  what I said was true. This made me convinced mat my heating powers came from the an-
cestorss (ngwu inatokana na mzimu ya uganga). 

Too be more explicit, Jeremana repeats to me [in bold to stress the importance]: 
Thi ss power  had to develop and floarish at my own compoud (itakomea kapa hapa) 
andd aot wit t «mother  healer! This means to me that each healer  hat to fallow bt-
stracttauu amd guidance from his or  her  personal spiri t glides. 
Inn 1989, me healer  Atuwoneyeje had given me a letter  to state that I was cured and had devel-
opedd skills to heal. This is necessary to obtain an official permit to practice. We went together 
too see the responsible person at the government office in Njombe [district level]. I paid 5000 
TSH.. [8 US$] and obtained an annual permit People started to care and see me even though 
II  had done nothing to advertise myself I found mis quite astonishing. Many of mem had been 
instructedd in dreams to seek help with me. The first  people came all the way from Upangwa 
andd Usango area in Iring a district In 1990 people also came from Rnjewa and Imalilo , in 
Njombee district Among them was Mnkonanza, who became my first  novice healer. In the be-
ginning,, I had no special space to shelter  mem, so tfiey all stayed in my house. Women slept in 
mee kitchen and men in my living room. All mat was left to my husband arid me was the bed-
room.. It surprised me mat me confrontation wim me problems of others h ^ 
emotionss (iJawa unamtcana mtu, nam mnakuta roho ycrtgu hama wasiwasi). I  was able to 
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reactt  calmly and intuitivel y without giving it a second thought, whatever  happened Take for 
instancee the case of a client from Usangwa, who came for  a divination. Suddenly he fell into a 
fitfit  (anaanguka palepale uwanjam). In the middle of die compound he started to shout and to 
rolee over  the ground, while making a lot of noise. I spontaneously started to sing all alone and 
too beg to his spirits to wake upp and relieve me man from his attack. At me tune my husband 
wass working in the field next to the house. He heard me making serious efforts to sing and 
saww me lying down next to the man My husband did not understand what I was doing mere 
andd thought mat I was loosing my mind again (akceema itdu wangu sasa tmerudi mgorgwa). 
Inn reality I was doing much like what I do in divinations (niJikuwanakaziyaramli), I  merely 
followedd the instructions of my spirit I  placed my head against me patient's head and lay with 
myy face downwards on the ground. By uniting our  heads at the crown, I took away the bad 
spiritt  force mat had risen suddenly into his head (nimeshikana vichwa, ranantoa mdudu au 
jimjim Uhnpanda). Fortunately my husband realized the seriousness of the matter  and took over 
thee singing, while I encouraged family members of the client to join in (taHweata heema jet-
mammam sogea tiambe). Soon after  mis, the man calmed down and stayed for  a few days until he 
wass feeling well again. Actually, the singing sessions are part of a larger  healing process, in 
whichh the lineage rites play an important role to appease the ancestors. This patient had 
learnedd the rites incorrectly as a young boy, as do most of the clients sharing my origins. As 
soonn as this man had executed merites, he fuuy recovered Gradually people carre to me from 
alll  comers (pembe zote) of the country and from then onwards me camrwund became crowded 
(mkahaabaadc^ewatuwancgaa).(mkahaabaadc^ewatuwancgaa). Today I am the only healer  who is allowed to organize the 
performancee of customary lineage rituals for  the Bena, Kinga, Pangwa and SovL Because I 
combinee the work of a ritual  lineage specialist 0wKhzaviterdDyaukoo)voihib&c£maaaesr 
trall  healer, I call myself an ancestral lineage healer  (mgangawamtmuyatéoo). 

Everr since Jeremana started her practice in 1989, her grandfather Mtulahenja instructed 
herr to take a number of measures. First, Jeremana had to move to another part of the 
villagee with enough space to perform her practice. Once settled there with her family, 
shee had to restore the natural flora nearby so she could use it as a reservoir of medicinal 
andd magical ingredients. A part of the land had to be made available to function as 
symbolicc burial site for patients and as space to perform sacrificial killings and offer-
ingss to the ancestors. Further, a ritual space had to be created to settle 'payments' and 
agreementss with die ancestors, known as ndeko rites. Two more spaces had to serve for 
instructivee rites dealing with fertility. All these rites would contribute to remove blem-
ishess and sufferings in the extended family (see chapter 10). Next to Jeremana's house, 
ann open space was created to perform diagnostic and singing sessions. Besides this 
house,, Jeremana had to construct two mud houses. One would serve as a storage space 
forr medicinal and magical plants, where mixtures would be prepared and protective 
ritualss would be held. The other hut would serve for informal gatherings with patients. 

8.44 Implications of Jeremana's calling 

Whatt were the consequences of Jeremana's calling in terms of the effect on her fam-
ily,, in particular her children or her close relatives? According to Jeremana, her 
youngerr sister and brother had been troubled by the influence of the spirits before 
her.. As the spirits did not find mem suited to 'work' through, literally 'a bad seat' 
(kiti(kiti  kibqya), they 'moved' to Jeremana. The major complaints - stabbing pains and 
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confusionn - remained until Jeremana started to set matters right in the family. Before 
and,, also during the illness process some of her children were affected by spirit 
forces.. This is what shee told me about it: 

Theree are four  children who bad spirit manifestations, two of them with more serious com-
plaints.. One is our  girl Margareth. She had a weak condition aixl as resdt she bad difficult y to 
bearr  children. In a period of fourteen years, Margareth became pregnartmree times. Cvechüd 
diedd inside her, which was discovered one month later  at the hospital when Margareth nearly 
diedd of an internal infection. The other  child was bom premature and was deformed; it had no 
boness in head and neck. It died soon afterwards. Finally a healthy child was bom, in 1983. 
Spiritt  problems, however, continued to trouble her. Soon after  I began to practice as a healer  in 
1989,, Margareth experienced a miraculous improvement of her  conofron Fixm men onwards 
shee had no more problems. Is this not proof mat the negative influence of the spirits ceased? 
Margarethh can still fed the presence of spirits, yet now the experience is positive. She may 
suddenlyy run away in trance to fetch medicinal plants or  to help someone in the family who 
fallss sick or  has an accident Two other  children, Sophia and Emmanuel, occasionally do so 
tooo without ever  suffering from complaints. Our  younger  son Patrick experienced some spirit 
problemss at the very beginning of my healing career. At the time, he was preparing his school 
examss and complained to me about feelings of confusion and depression. He was unable to 
studyy and wanted to quit school. I made him participate in the musical sessions to which he re-
actedd much in the way Margareth does; he ran away in trance to come back with medicinal 
plants.. Eventually, the ancestors spoke through him and explained, mat Patrick would replace 
mee if I would denounce my healing career. They justly feared that I was not full y prepared to 
committ  myself to the task of a healer. I took Patrick along to consult me traditional specialist 
(fundi(fundi  wajacb) Kiswaga, who had already assisted us. WimKiswaga as a witness, we brought 
aa sacrificial offer  to the ancestors and I made a solemn prornise to accept my task as ancestral 
lineagee healer. The next day Patrick' s crisis came to an end He had missed two months of 
schooll  and exams had begun. Patrick was scared to fail and refused to do his exams. The spir-
itss spoke through me and instructed Patrick to go back to school and not to worry about bis 
exams.. He went and had excellent results. 

Whenn I asked Jeremana if any of her children would be likely to inherit her healing 
vocation,, she was affirmative. Less certain, however, was if the same ancestral sprits 
wouldd guide them. Another matter I asked about was Jeremana's relationship with 
tutorr Atuwoneyeje Wilangali. How did Atuwoneyeje look upon Jeremana's role of 
ann ancestral lineage healer? And what about their tie with the prophet healer Nam-
belaa (see 7.3)? This is what Jeremana told me: 

Afterr  Atuwoneyeje returned from Nambela in 1983, she began to expand her  practice under 
diee spiritual guidance of Nyiha paternal ancestors, who had been healers. These ancestors 
weree also the ones who gave her  the instructions to consult Nambela for they wanted 
Atuwoneyejee to follow the example of Nambda's practice. During die three years I stayed 
wimm Atuwoneyeje [from 1986-1988], she encouraged me to embrace my own ancestor  forces 
fromm Bena descent Once, in 1986, Atuwoneyeje advised me and ctteriicwces to jcm the an-
nuall  celebration for Nambela mMbeya region, to show our  goodwill towards her  [7.1]. Dur-
ingg me musical sessions we sought to communicate whn ancestral forces and this greatly upset 
Nambela,, who considered mis as a denial to the powers of God and Jesus Christ Nambela in-
sultedd us by saying that we were witches. We tried to reason wim her  but she would not hear 
off  it and mis disrupted me relation between us. Now mat I am experienced as a healer, I see 
thatt  Nambela has not reached foil access to her  beaû  powers because she lives m denial of 
herr  own lineage ancestors (mtimuya ukoo). Because she does not place sufficient farm in 
them,, she cannot always control herself and so her  pep? remains restless. I have never  met 
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Nambdaa again after  our  encounter  in 1986. In 1987, Atuwoneyeje received instructions from 
Hehee maternal quit s to incorporate Hehe burial rituals m her  healing pnröce. Even when she 
receivedd a good number  of Hebe clients and managed to become a reputed spirit healer, 
Atuwoneyejee was troubled by me met mat her  healing compoiind was situated in Bena terri -
tory,, which means mat she had many Bena clients, hi the course of time, quite a number  of 
Atuwoneyeje'ss clients of Bena descent, came to me for  help. Also, I received clients who 
failedd to find a solution at Nambela*s practice. I refer  to Bena clients with baridi problems, 
whoo would be suggested to perform lineage rituals at home. This has littl e purpose for  those 
whoo do not know how. In 1996, Atuwoneyeje requested me to teach the Bena rites to her. I 
couldd not do so without the consent of her  grandfather  Mtulahenja (see 8.4). My grandfather 
Mtulahenjaa said she was only permuted to perform the Bena burial rites. The Bena lineage 
ritesrites were to remain my exclusive responsibility. This situation brought tensions between us. 
Inn 1998, Atuwoneyeje sought my help for  her  husband, who is Pangwa, because his family 
sufferedd from baridi. At mat occasion, she also formally requested pemrission from M t u ^ ^ 
toto perform burial rites for  her  Bena clients, which was granted after  a ceremony. From then 
onwardss our  relationship was restored 

laa January 1999,1 have met with Atuwoneyeje Wilangali while I was in the company 
off  Jeremana Livifile . Atuwoneyeje is about the same age as Jeremana and started to 
practicee in 1978. After she remained with Nambela in 1983, she began to expand her 
healingg compound. Atuwoneyeje's compound is most impressive with over 50 mud-
brickk houses with gardens and pathways like that of a small village. In the center it 
hass a large compound for divination and singing sessions. A large hut to store herbal 
mediciness stands in the midst of the compound. It is an impressive compound, the 
largestt I have ever seen in Southern Tanzania. 

8.55 Discussion and conclusions 

Jeremana'ss story points out a number of specific characteristics as part of her spiritual 
calling.. At first, Jeremana was suffering from stabbing pains in various parts of the 
bodyy during childhood, followed by a number of strange events. Some time after Jere-
manaa got married, she became a devout Christian. In 1985, when she was an active 
memberr of the Catholic Church in Igwachanya she began to suffer from mental com-
plaints.. Jeremana found help from the healer Atuwoneyeje Wilangali and soon devel-
opedd visionary skills whilst in treatment Upon instruction of her grandfather Mtula-
henja,, Jeremana had to perform tribal ancestral rituals with an elder, called Elia, after 
whichh the peace in her family was gradually restored. In 1989, when Jeremena started 
herr own practice, she appealed to many people from her ethnic descent, respectively 
thee Kinga, Sovi, Pangwa and Sangu who are interrelated with the Bena According to 
Jeremana,, her sufferings came forth from paternal ancestors. They wanted her to help 
restoree the peace in the lineage and end the suffering from physical, mental and social 
problemss on account of 'a state of coldness' (baridi). More precisely this state refers to 
aa disharmony among next of kin, therefore a kinship disease. 
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AA few crucial elements from Jeremana's story have to be discussed before I can pro-
ceedd with a presentation of her  practice. According to Jeremana, the transformations 
resultingg from tribal wars, colonial rule, modernity and Christianit y are principl e 
agenciess in causing disharmony in the lives of the Bena peoples. Ever  since four  to 
fivefive generations, traditional ceremonial practices have been abandoned or  misinter-
preted.. The church considered the traditional religious rites of initiation , purification , 
fertilit yy and settlement as magical rites and condemned mem. Prayers for  pardon or 
protectionn that were generally directed to the ancestors were now addressed to God. 
Inn this fashion, magic, including witchcraft , became detached from the protective 
frameframe of traditional religion. As people started to question their  spiritual and cultural 
values,, they not only changed their  attitudes towards religion, they also alienated 
themselvess from their  identity. 

Traditionall yy the Bena assimilated peoples executed appropriate ritual s to prevent the 
occurrencee of a state of coldness or  baridl With these rites largely abandoned or 
ignored,, the Bena have lost the means of communication with the ancestors who used 
themm as a way to show remorse of mistakes or  to show consideration to ancestral 
spirits.. Subsequently, an increasing sphere of negative influences came from restless 
wanderingg souls after  they died a sudden or  a bad death. These souls would seek com-
municationn with their  offspring. As a consequence of the tribal and colonial wars, 
manyy people came under  the influence of baridl The word baridi in Kibena is luleko 
whichh is synonym to Ivpapda in Kinyih a (see 6.3 and 7.6). Baridi used to be averted 
withh the help of customary burial rites and by means of special ritual s for  relatives and 
pedigrees.. Without these rituals, the ancestral forces could exert their  superhuman 
powerss through negative forces. Negative or  positive forces would be felt by the living 
offspringg who passed these forces on at birt h via the bloodline, spoken of by Jeremana 
ass 'the ancestors walk along in the blood'  (mizimu wanatembea katika damu). The off-
springg would experience magical afflictions or  events, or  die a 'bad death', anticipated 
byy a series of dramatic experiences. As long as the generational curse was not lifted by 
meanss of repair  or  repayment, negative spirit forces would have an appeal to all kinds 
off  bad spirits or  mapepo mabaya Under  the circumstances, families and even lineages 
couldd be at the brink of extinction. The various lineage rites were originally part of the 
Benaa traditional education system (8.1). Its disruption was seen as a major  offencee to 
mee ancestors. Next to the long periods of war, there was also the influence of modern 
andd Christian values. Families or  lineages that continued the rites began to make mis-
takess in the way of execution, which was apparently even worse than not performing 
thee rites at all. The most essential were the lineage fertilit y rites. Before the wars broke 
out,, fathers and elders would instruct their  sons in an official gathering. If fathers or 
elderss were absent, a traditional clan specialist could instruct mem (see 8.1). Until to-
day,, it is the belief that males are responsible for  healthy reproduction of the lineage. 
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Accordingg to Jeremana, baridi is therefore passed onto next generations via the semen 
off  the men. This also explains the incorporation of the stool as the seat of fertility and 
strengthh of the paternal lineage. By undergoing the rites, men feel ensured mat ances-
torss give them protection and baridi is prevented, hi other words, women cannot 
transmitt baridi to their offspring. Yet, they can trigger baridi by a breach in conduct, or 
byy breaking a taboo and they can similarly suffer its consequences. 

Anotherr important traditional custom that was largely abandoned by the Bena, includ-
ingg Jeremana's family, was the lineage burial rite. Many people in the past had sud-
denlyy died away from home and lacked a proper customary burial to have them re-
membered.. The abandonment of this religious custom offended the ancestors also a 
greatt deal Jeremana mentioned that a number of her relatives suddenly died as a con-
sequence.. Next to these more formal offences, there were also personal mistakes and 
wrongdoingss that triggered offensive reactions by the ancestors. According to Jere-
mana'ss story, aunt Magdalena and her ownn mother reinforced 'an ancestral trap1, also a 
trapp of coldness (tego ya baridi). Aunt Magdalena had two ritual power objects in her 
possessionn without knowing what their role was. As a good Christian, she did not want 
too have anything to do with traditional customary beliefs. Her husband, a Poseni who 
followedd Ngoni customs, respected the customary rites of his lineage and passed them 
onn to Magdalena's young brother Mutandalike, Jeremana's father. The alien lineage 
ritesrites he was taught set another 'trap' in Jeremana's extended family. Had Jeremana's 
fatherr received the teachings from an elderly male member of his own lineage, no di-
rectt harm would have been caused. Later, Jeremana's father and mother disgraced 
Bintii  Fundi Nyamtiko, Jeremana's maternal grandmother. This too was considered as a 
seriouss mistake. Overall, the various 'mistakes' in the family contributed to a number 
off  (sudden) deaths in the lineage over the past five generations and eventually lead to 
Jeremana'ss spirit affliction. To relief her from this state, a long series of rites were 
neededd to compensate for all the mistakes that facilitated the return of harmony in the 
extendedd family. Since Jeremana was chosen to restore all damage from the past in the 
paternall  lineage, she was instructed by the spMts to perform several redressrve rites for r 
herr paternal family members. The performance of these rites needed the presence of 
Elia,, the second born son of grandfather Mtulahenja and the only child still alive of the 
paternall  family. His specific task was to instruct the male relatives. Jeremana further 
receivedd instructions from the spirits how to perform the burial and sacrificial offering 
rites.rites. The burial rites included a short purüying cei^mony mat had to be carried out for 
deceasedd relatives from the last five generations. Sacrificial offerings, held at symbolic 
graves,graves, were made to remember each relative. Jeremana had to finance whatever was 
neededd for the offerings. This costly enterprise took her several years and continued 
afterr she started to practice in 1989. 
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AA special feature worth clarifyin g here is that Jeremana distinguishes herself from other 
spiritt  healers in the region, including her  tutor  Atuwoneyeje Wilangali. Apparently, it 
usedd to be a regular  feature for  women to be ancestral lineage specialists, but rarely 
wouldd they be healers. The role of the women was that of traditional guardians (walinzi 
wajadi)wajadi) of the customary rites of the patrilineages. The ritual roles of women used to 
bee the key to the survival of the fertilit y rites. With a strong decline of such female 
specialists,, Jeremana feels mat she has a huge task to perform. She is the only one 
amongg Bena tribes, who combines the work of a healer  with that of a traditional line-
agee specialist (fundi wajadiya ukoo). Normally women would be chosen as traditional 
specialistss through inheritance, like Jeremana's mother  Hilawa Nyamtiko and her  grand-
motherr  Bind Fundi Nyamtiko (see 8.3). Hilawa Nyamtiko, a Kinga, is now nearly eighty 
yearss old and still assists Jeremana in the offerings and ceremonies for  the Kinga lineages 
(mababu(mababu walimelemisha tambiko - milaya Wakinga). Jeremana's maternal family has 
neverr  suffered from baridi, simply because her  mother  Hilawa and her  grandmother 
Bintii  Fundi have been traditional specialists. The female ritual  specialists return each 
otherr  favors by assisting in the rites they perform (see chapter  10). In her  work as a 
ritualritual  specialist for  the Kinga, Hilawa tried to incorporate the teachings of her 
husbands''  tribe, the Pangwa, several years ago. She was warned by her  ancestors in a 
dreamm to refrain from mis since it was strictly taboo (mwiko). Al l female specialists are 
forbiddenn to perform the rites of their  husband's lineage. If they partake, they ought to 
doo so in a submissive way. 

Inn brief, Jeremana's healing process forced her  back in an order  with the cultural and 
spirituall  world in which personal, social, and communal events of the past and the 
presentt  became interrelated. The ancestral forces that spoke through her  were in fact 
herr  departed relatives. They were the 'livin g dead' who were remembered by their 
offspringg back up to five generations (see 3.3). Jeremana not only recovered com-
pletely,, she became an intermediary between two spheres - of lif e and death - which 
gainedd her  a new identity that brought her  respect and authority. In the role of spirit 
mediumm or  spirit healer  (mganga wapepo), Jeremana mainly treats Bena people who 
sufferr  from baridi. She does so by using a series of traditional and ritual  interventions 
thatt  help to form a bridge between the living and the departed relatives. In so doing, 
herr  practice contributes to a revival of old ethnic customs, making use of constructive 
powerss to restore harmony in the individual , the family and to some extent also the 
lineage.. As part of the ritual interventions, Jeremana incorporates musical therapy so 
ass to liberate patients from negative spirit energies after  which a more immediate 
communicationn between the living and the departed can be established. I wil l return 
too this treatment in the next chapter. 
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