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WITCHCRAFT AND SORCERY IN TANZANIA
Part IIl: Biography of a Witch-Finder

by Norman N. Miller

September 1969

When I first met Edom Mwasanguti he had already gained a local
reputation as a witch-finder and cleanser, and medical practitioner. He
was now busy trying to build a prophet movement around himself. Judging
from the ardor of his followers, and the rumors that circulated through
the lush valleys of southwestern Tanzania, he was doing exceptionally
well, True, the governmenthad banned his open witch-hunting, and many
local African leaders had bitterly denounced him, but his over-all suc-
cess could not be denied. Testimony to this was the number of wives,
cows, chickens, and ducks that surrounded his fertile homestead.

In the 1950'sa counterwitchcraftmovement swept through Rung-
we District in Tanzania's Southern Highlands, elevating a few African
witch-finders to prominence, and causing dozens of alleged witches to
be prosecuted by the courts, or dealt withby localmeans. Edom, claim-
ing to have had an inspiration from the Almighty, began by simply de-
tecting and accusing alleged witches. He later learned some medicine
and established a cult. His actions were considered either mad, ex-
ceedingly courageous, or blatantly unjust. He was insanebecause no one,
or practically no onein Nyakyusa society, stoodup againstknownwitches;
he was courageous because he invited witches' wrath, laughed at their
threats, and often tied them up with twine and led them away to'"justice."
He was unjust to those who saw in his allegations the loss of a person's
right to trial; critics noted that accusations, even if unfounded, could
totally shatter a man's local reputation. The ethical problems were not
unlike those that accompany witch-hunting in practically any form and
in any society, although in the early period of Edom's activity these eth-
ical questions were not pressing. Once it was known that he could de-
tect witches and would denounce them publicly, he was in demand from
many sectors of the district. Elders representing an entire village, or
individuals in dire need of his services sought him out.
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When working on a case his main problems were to detect the
witches believed to be causing some calamity, to provide proof of their
witchcraft, to extract confessions if possible, and to cleanse them and
often the entire village. Protective medicines were also provided. For
this effort Edom would usually receive some remuneration, although he
claims to have often worked as a form of public service. If payment
were made it was in the form of cash, cows, goats, or for major per-
sonal cases, indentured daughters. It was in accepting teenage daughters
as a form of chattel to work on his homestead that Edom first excited
public indignation. Although the daughters were indentured to him, and
some of the arrangements with the fathers may have included sexual
license or contracts for marriage, the rumors of pregnancy and mis-
treatment eventually brought difficulty.

In the early years his ceremonies were awe-inspiring. Typically,
having been called to a village, he would arrive with an assistant, greet
the elders coolly, and set up camp outside the village. Edom employed
three or four village boys—chosen both for physical strength and gen-
eral rowdyism—to help him. Critics who doubted his visions from the
Almighty state that these local boys usually served as informants, their
inclination to inform supposedly enhanced by the beer or hallucinatory
drugs given by Edom. Detection might begin with a peaceful home-to-
home visit, with Edom and the local elders systematically inspecting
each citizen. In other cases, the excited youths would be sent running
through the village to drag in suspects and bring back evil medicines.

Edom confronted a suspect in several ways. His favorite was
to position himself perpendicular to the suspect with his right fist rest-
ing on the person's neckbone. He would then simply listen "'to the body
rhythms." On other occasions he would look the suspect squarely in the
eyes, or look over his own shoulder at him through a mirror. If a sus-
pect offered resistance, Edom might put him in a chair, sit opposite him,
clamp his feet over the suspect's feet, holding his elbows down, and with
- a cocked head, listen for body rhythms.

Edom's judgment alone was sometimes enough to confirm local
suspicion. On other occasions evidence would be produced, usually medi-
cines, bones, rattles or other supposed instruments of witchcraft owned
by the suspect. The medicines, alleged to be poisons, usually locked
convincingly dirty and evil because their containers had been buried or
hidden for years in the thatched eaves of a hut. In recent times one of
Edom's status symbols was an open-air display table near his home-
stead that contained some two hundred grotesque bottles, tins, plugged
horns or small gourds. He assured his followers that each contained
poisons taken from the witches he had detected.




Edom with display of
poison containers taken
from alleged witches.
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One of the problems in detection was that people believed it was
possible to be a witch without being aware of it. The process in these
cases would go beyond detection to cleansing and purifying. This Edom
did as a "touch" doctor, and by providing counsel, inspiration, and medi-
cine. Cleansing and purifying of an entire village would be done by
sprinkling each homestead with medicine prepared during a special com-
munity cleansing ceremony. There are no reports that Edom tatooed
suspects with small razor slashes and rubbed medicine into the cuts, or

any other of the more violent techniques attributed to some witch-finders.

As his reputation grew, Edom took on more dangerous and exact-
ing tasks. The most dramatic was his denunciation and capture of eight
local witches who had bragged openly of killing many pecople. Each was
brought to trial and banished from his village, some to remote Chunya
District in the north. From this high point Edom began attracting fol-
lowers who insisted he was a divinely-inspired prophet.

To a Westerner, nothing in the way Edom looks would herald a
prophet, nor suggest a charismatic leader. He is of average size and
build, without the piercing eyes or startling features one might expect.
His only notable physical feature is a nose which flares like a black
grape on an otherwise thin and ascetic face. He moves with quick, de-
liberate motions, and when he talks it is in a rapid staccato.

Edom lives in a large Nyakyusa house built of bamboo and thatch.
It is perched high on a hillside facing the stern slopes of the Livingstone
Mountains which mark the eastern border of Rungwe District. Several
outlying huts belong to his wives, and in a nearby shed are cages of
doves that Edorn uses in his work. From the front door of his house a
large leafless tree punctuates the view of the mountains. A wooden flag-
pole and the display table of medicines stand in a grassless front yard.
Chairs for visitors are strewn about between mats of drying corn, each
mat -attended by a child who curiously eyes the adults and shoos away
pilfering chickens. Beyond are coffee bushes, maize and millet fields,
and a herd of grazing cattle.

When Edom emerges to greet visitors he wears a bush jacket,
knee socks, and shorts reminiscent of a British administrator of the
colonial era. His official presence is enhanced as he methodically pulls
up a chair near the flagpole, and sits down as if he were calling a court
to order. '

Edom was born close to his present home, in Busira village near
Ikama court, about 1920. His father was a farmer and herdsman who
occasionally claimed to be the rightful headman of the area. When Edom
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was about seven he was sent away to Iringa to live with a relative and
attend primary school. After six years he left to take a course in Iringa
Technical School. When he returned to Rungwe he taught carpentry at
Mpuguso Boys School, but in his second year was dismissed for incom-
petence. After this he farmed coffee, and worked occasionally as a car-
penter for the District Council. He married his first wife when he was
about nineteen, and has had two sons by her, the elder born with a lame
leg. Both sons are farmers and have families of their own.

When Edom began to hunt witches he and his first wife were di-
vorced. The separation may have been caused by a counteraccusation
of witchcraft toward Edom. Such allegations in Nyakyusa custom give
the wife the option to divorce, and the wife's father the right to demand
return of the brideprice. It is also plausible that he simply founhd one
of the younger women indentured tc him more attractive. In any case,
he took a younger wife.

Edom entered district politics early as a member of the Tangan-
yika African Association, and was a founding member of the local branch
of T.A.N.U. and of the local coffee cooperative. He states he gained his
insight and courage for witch-finding '"from heaven.'" Heaven also pro-
vided his early political direction. The Lutheran missionaries had some
influence on him, but he states he is a pagan. He is unconcerned about
events outside the district and, aside from schooling in Iringa, and one
trip to Dar es Salaam, has not traveled widely.

Not everyone in Rungwe was enthusiastic about Edom's activities.
When his name arose, criticism was often open and bitter. A local coun-

cilman stated flatly, "He is mad...he is evil.. .he has no fear.'" A
party leader noted, 'He is very mean....People fear him ...he is not
invited to these villages now." Another critic nodded sagely, "Come at

night with shillings ...that is what he tells the poor." A senior coopera-
tive official summed up his feelings about Edom. '"Yes, I've known him
many years. In about 1954 he went mad. Some said he saw a vision...
others thought he was a prophet. He pursued a known witch and accused
him, and brought him to the court, and then testified at the trial. Witches
were known then...not hidden...they used to be proud of their acts. He
got rich by taking the cows the witches had robbed from the people. Ie
never returned the cows to their real owners. The council investigated
him in 1958 and found he had made at least 20,000 shillings. After that
he was forced to ask for a permit to hunt witches....I don't think he has
a permit now ...he does it in secret."

The local Christian missionaries were also critical of Edom's
methods, although clearly wishing to see witchcraft checked in the district.
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TANZANIA
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Several Monrovian ministers wrote the District Commissioner that Edom
had "'ruthlessly accused people of possessing medicines and had often
subtracted [sic} confessions by force so that even innocent people had
suffered without having been judged by proper authorities." They re-
gretted that Edom simply identified all medicine as "evil' medicine. In
private conversation the missionaries were exceptionally reticent about
Edom, in one case saying only, '"This witch-hunting will bring other evils
in its train.'" Missionary reticence may have been based on uncertainty
over which twin evil, witchcraft or witch-hunting, was worse.

His supporters were egually vocal, saying typically, '"He challenges
the witch doctors to hurt him...he is very courageous,' or 'He should
not fall from favor ...he keeps evilness under control."" Other supporters
noted Edom was a friend of a European official named Hill, and that if
he could be in such favor with the administration, he must be a good man.
Most of Rungwe's traditional leaders supported Edom, as one chief stated,
"At first he only had courage; now he knows a little medicine and claims
to be able to cure men who are bewitched. The first time he went out the
police helped him. Now he is not official, but many villages want him ...
many are paying him privately ....He does some good."

The controversy surrounding Edom was based on his witch-hunting,
not on his curing or cult activities. The supporters basically argued that
he stamped out evil and stopped the illegal trials, the extortion, and the
coercion. He was instrumental in bringing witch practitioners to trial,
and had saved a great many people from future calamity and misfortune.
Those who saw him operate praised his courage, and many became his
followers for years to come.

His critics cited his occasional violence and use of hooligans, the
trials, and tying-up of suspects. The profits he made, the cows he didn't
return, and the daughters he took as indentured labor were all used against
him. That he impregnated some of the daughters, or stole wives from
less glamorous men were recurring rumors. The fact that he was able
to incite crowds to near riot made the British government uneasy, and in
in later years brought stern warnings from the administration. Public
criticism and the government's attitude eventually curtailed much of
Edom's activity.

Government coolness, however, was not always the case. The
relations between Edom and officialdom, both European and African, are
somewhat of a saga in themselves. The early years of his work are
typified by considerable respect from the British officers and use of his
talents to keep the peace and to bring witch practitioners to trial. This
period is followed by gradual disenchantment, then allegations of profit-
eering, and finally complete rejection.
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Excerpts from a District Commissioner's Report give some of
the background:

In 1955 there came to light in the Busokelo area a num-
ber of Kinga Waganga (doctors) who were holding private
courts and extorting property from the people. The Buso-
kelo Council investigated the matter and caused the lead-
ing offenders to be successfully prosecuted before the
Mpuguso Court. In their investigation work the Council
was assisted by one Edom Mwasanguti.

In 1957 Edom Mwasanguti, saying that he had received a
call from the Almighty, proceeded into Ukukwe to denounce
evil Waganga. Investigations through the Ukukwe Council
showed several practitioners to be holding secret courts
and imposing heavy tolls on the citizens. Some prose-
cutions, mostly successful, followed, not only of Waganga,
but of those who took their cases to Waganga.

It would appear that all the witch practitioners had some
knowledge of poisons. When a member of one family died
the blame was placed on the local doctor. This offered a
ready means for the doctors to offer expensive antidotes
for sale, and by the fear of death-dealing 'dawa' (medicine),
to use their powers to hold courts, settle disputes and
take a good rake-off from the proceeds. Support from
some leading local notables made their task easier. When
denunciation started some Waganga boasted of having
kilied a hundred or more persons by their 'dawa’ and this
undoubtedly fanned popular feelings of resentment.

In the population's unenlightened mind unexpected death
must need be associated with some supernatural cause:
Waganga readily accepted responsibility therefore as
this enhanced their reputations, increased the fear they
could instill, and enabled them to reap rich rewards. A
citizen might doubt an mganga's power to kill, but the
threat was there, and an insurance premium seemed the
safest line to follow.

Believed to be murderers and boasting of their 'dawa'
killings, these evil persons wielded great secret unre-
ported power. There is no evidence whatsoever that any
mganga actually killed anybody. and I doubt if enlightened
opinion believes this to be so; the bulk of the peasantry,
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however, are of course convinced. The spread of Edom
Mwasanguti's fame into Mbeya and the Federation [Nyasa-
land, the Rhodesias] have elicited enquiries as to his
availability for investigation work there.

It is to be hoped that the Council, headmen, elders and

the people will now have the courage to proceed and prose-
cute evildoers without the need of a special investigator
keen on witch-hunting and whose most recent activities
suggest a considerable lack of balance (discussion with
God at 11:30 A.M., and discussion with King George VI).
His reputation is high...and can quickly evoke popular
response. It is not certain how far the work is now vol-
untary as he has become a private practitioner.

The D.C. later notes that in December 1962, after long debate,
the District Council resolved that Edom should stop, and took upon itself
the responsibility for investigating complaints and initiating prosecution.
Edom, by popular request, continued to witch-hunt, his activities unim-
paired by the District Council.

The case came to a head in 1963, In May an African adminis-
trator in Rungwe permitted him to continue witch-hunting. The authori-
zation was questioned by the Regional Commissioner in October, and the
case discussed with the Ministry in Dar es Salaam. The debate raged—
both pro and con—and Edom traveled the 550 miles to Dar es Salaam.
He lobbied for over a month on his own behalf. Finally the then Min-
ister for Cooperatives, J. Kasambala, Rungwe's leading politician at
the time and the Permanent Secretary for Home Affairs, accompanied
Edom to see the Vice-President of the Republic. His decision was
immediately telegraphed to the Regional Commissioner, Mbevya:

Interviewed Mwasanguti before Kasambala and Mwaka-
ngate today. He should not, repeat not, be allowed to prac-
rice. If he is allowed we shall have to allow all others in
Tanganyika and there shall be chaos. Signed, R.Kawawa,
Vice-President.

Shortly after this a circular went out to all Regions:

V.P. directs that the Regional Commissioners should be
reminded that all belief in Witchcraft, all practice, whether
white or black, is a crirninal offense under the witchcraft
ordinance. It would be highly embarrassing to Government
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if we on the one hand prosecuted witches and on the
other used witchcraft.’

Edom of course had his own view of these events, and continued
to hold out hope that the government would relent and allow him to prac-

tice openly.

his case with the government.

Shortly after my first meeting with Edom., which was a year after
the Vice-President's interview, the witch-finder wrote me a long type-
written letter on a mildewed piece of paper. He sought help in re-arguing
The letter gave some of his background,

then launched into a history and justification of his activities.

I have been able to identify both witch-doctors and people
who have been witchcrafted. It was in June, 1955, when I
was officially authorized by the District Commissioner
and Police Commander to carry out my activities....I
identified many witch-doctors who had admitted to have
killed many people, and some had received payment of
money, cows, and human beings. Some of the people whom
I identified were imprisoned and fined ....I had no oppo-
sition to my work ...until 1963 when some of the newly
elected councilors were not in favor of my work....When
I heard the opposition, I stopped of my own accord...but
later people complained .. .that they wanted me to carry
on identifying the witch-doctors in the area.

Edom went on to state that the government authorities, acting on
public requests, held a mass meeting to determine if he should continue.

The result of the meeting was that {the] majority of the
people ...including ten chiefs ... supported me to con-
tinue with my work. Since then ] was allowed officially

to carry on my activities ....I was given five police offi~
cers to accompany me while identifying the witch-doctors.
In August 1963 I was again opposed...as a result I got
annoyed and stopped the business.

Since I stopped in 1963, the witch-doctors have increased

and many people are complaining....As a resulf I decided
to...see the Regional Commissioner on the following three
points.

! White witchcraft refers to witch-finding and cleansing.

!
. .
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Edom then identified three witch practitioners:

Njowelo,he gave his daughter, Twitike, to a witch-doctor
in order to learn witchcraft...the same year he was
appointed Lifumu [village headman]...and as a result
continued persuading people in the witch activities.

At Ikuti another witch-doctor, Alani...recently received
200 shillings . ..being the payment of Mwaipopo for killing
somebody who had escaped with his wife.

Another witch-doctor .. .living near Tukuyu prison caused
Mega to be a lunatic, and as a result demands payment of
200 shillings. Not only these, but there are many people
doing the same ....But all could be traced.

I remain, Sir, yours faithfully.

[Signed Edom Mwasanguti.]

I responded to his letter that I could be of little help in his case
with the government, but that I would appreciate a chance to witness one
of the meetings in which he cleansed people. There was nothing illegal
in this practice, and much of the following he had was based on the belief
that he could not only detect witches, but could also cure those bewitched.
A week later I was invited to meet Edom in a Tukuyu tea shop, ''so we
could go together for the ceremony."

The meeting was held about two miles from Edom's house in a
clearing surrounded by banana trees. When we arrived a crowd of some
three hundred had gathered and was singing hymns. I was given a chair
at the edge of the clearing by an assistant, who, like Edom, was dressed
in an official-looking bush jacket, knee socks, and hat. When the singing
ended Edom stepped in front of the crowd and was greeted by a rousing
chant. Another hymn was sung, this time with Edom's name substituted
for Jesus. While this was happening six young women made gestures of
adulation to him, dancing forwards and backwards as they sang.

Edom then addressed the crowd, thanking them for their faith,
assuring them that evil witches can be eliminated. He spoke at length
of the many evils that witches bring, and how those with true faith could
be spared the horrors of disease, ill-fortune, and untimely death. He
concluded by asking all those who were afflicted to come forward and
form lines on the right. Amidst general commotion and murmured sing-
ing some twenty women gradually formed a double line, and, further on,’
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Edom greeting
followers before
cleansing cere-
mony.
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six or seven men, including one young Asian, emerged from the crowd
and shuffled into another line. Another man was carried forward on a
stretcher.

FEdom started down the line of men first, touching each one on
the chest, listening and nodding, and then walking back to the center of
the clearing where a basin of water, scap, and a towel were arranged
near a bush. He washed after touching each patient. When Edom
approached him, the old man on the stretcher talked rapidly. He had
been ill and paralyzed for eight days. Edom calmed him, touching his
chest and murmuring softly while the old man nodded. The next two
men had been brought by their village elders; one was accused of having
bewitched the other, and the elders wanted them both cleansed. They
stood passively side by side, eyeing Edom as he touched their chests,
then eyeing each other. The Asian was next. He had come from Songea
across the mountains, and had been in the hospital there for fits (probably
epileptic) but had not been helped. He was accused by the Africans in
his village of being a witch, and simply wanted to be cleansed.

Many of the afflicted would stay overnight near Edom's house and
receive further treatment and medicine, so the individual encounters
were brief. As Edom moved closer to the female section, wailing and
shouts rang out from women suffering forms of hysteria. The general
crowd watched the procedures silently, although hymn singing continued
softly, particularly from one group.

When Edom approached the first woman, others in the line began
to wall and shake from the shoulders. As he touched the woman's neckbone
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Pance and choral
groups praising
Edom.

with his fist one of the other wailing women shuffled forward with- stiff
tottering steps, her eyes fixed. She lurched onto the ground and began
rolling in the dirt. One of her friends came to help her up, and led her
back to the line. Others continued wailing.

Edom went systematically down the line, oblivious to the com-
motion. Of those he talked to, one believed herself bewitched because
of an inability to get pregnant, another because of frequent fainting spells.
A third had been accused by her neighbors and had come at their ingis-
tence. One of the women in hysterics had been more or less that way
for a week for no reason; the woman who had fallen to the ground con-
tinued to wail until Edom came to her. She stopped when he touched her,
but continued to stare straight ahead. Edom was told that her two children
had died, both recently, and that her in-laws had accused her of witch-
craft.

Some of the sick had brought gourds, bottles, or leather pouches,
either to show Edom a medicine, or as containers in which to put medi-
cine. His assistant collected these after Edom had passed the patient,
carefully attaching the person's name with a yellow tag. '

After Edom had come to the end of the line and returned to the
bush to wash his hands a final time, he stood erect, and without a signal
the choral group began another hymn. The wailing from the patient's
line soon faded and was drowned out. Four or five people, mostly elders,
came forward to praise Edom's work. One old man testified that a girl
had not spoken for three years until Edom cured her. Another said Edom
was good, that he took no money, meat, or milk, and did not beat or cut
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witches. As the testimonials continued, they are interspersed with more
group singing. One rousing song addressed itself directly to the witches:
"You witch-doctors, you have no power now. Edom has seen you. Go,
you witches, go!' Another was vaguely close to the Hallelujah chorus,
with the insertion, "Edom has come ...Hallelujah!"

As the meeting came to an end several young girls danced for-
ward and presented Edom with a large bowl of eggs, a traditional hos-
pitality gift. He thanked them, assured the crowd their faith was well-
placed, and with a hand-waving gesture reminiscent of the opening scenes,
he retired and allowed his assistant to close the meeting with announce-
ments and profuse thank-you's.

A few minutes later Edom led me along the path to his home, his
assistant and several of the patients strung out behind. We shared a
meal and talked about the meeting. He confessed that the call from the
Almighty was probably not as strong as that visited on Chikanga or
Nguvumali, two well-known practitioners. He said he wanted to keep
his following, and hoped it would expand. He was convinced there was
a need for his work, and he quietly hinted that someday he hoped.his
following would be large enough for him to have some political influence.
"Then,'" he mused, "perhaps the old days can return, and I can do my
work with the government's help.'" He also seemed to realize that such
a day may never come. We ate curried rice while sitting in the front
yard between the mats of corn and clucking chickens, Edom near his
flagpole, with the mountain slopes behind him. Just before we parted,
he rather astutely put himself into perspective with his times and his
surroundings: '"There have been many kamchape [witch-finders] in these
valleys. They come as they are needed. I am just one...who knows
about the future."
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Movements such as Edom's have a long history in Rungwe, as in
most parts of East and Central Africa. In the 1930's and 1940's a num-
ber of witch-finders were operating in Rungwe. Many had come from
Nyasaland or Northern Rhodesia, and deportations from Rungwe were
common. Another rnovement, more revivalist in nature, swept through
the district in the mid-1930's. The leader was a "prayer doctor' who
urged all followers to discard their evil medicines and repent their
witchcraft. More modern movements, such as that led by Chikanga of
Malawi, combine witch-cleansing with foretelling and a medical practice.
Other practitioners such as Nguvumali, the son of a famous witch-finder
on the Tanzania coast, simply pass through the area from time to time,
offering to detect and cleanse.
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Prophet movements surrounding witch-finders are similar to
other breakaway separatist church sects, which construct their own myths
and folklore, and effectively organize themselves around a cult leader.
Like Edom, these leaders create symbols of legitimacy that are often
drawn in part from other symbols of power, such as a flagpole or an
official uniform. Many of the movements are correlated with economic
recessions or other periods of widespread conilict. Some, like the sep-
aratist movements in Malawi, the Congo, and Zambia, were nationalistic,
and since independence have been overtly political. Earlier anti-European
sects openly denounced the value of Western medicine, language: and edu-
cation. The American-based "Watchtower,' the missionary arm of the
Jehovah's Witnesses, for example, has preached religious dissent and
rebellion. In places the movement has been banned, the local leaders
jailed, and expatriate missionaries deported.z

All these movements stressed emotionalism in their rituals, which
often included spontaneous outbursts, wailing, confessions, touch-healing,
recital of dreams, special costumes, and speaking in tongues. Dancing,
drumming, purifying ceremonies, and mass retreats to sacred places
are common.

Movements such as Edom's are syncretistic in that they derive
part of their doctrine and ritual from traditional beliefs, and part from
modern thinking. More broadly, they are a search for a synthesis and
reconciliation between traditional values and the dictates of Western
culture.? In some respects such movements are restatements in mod-
ern terms of principles and actions appropriate to both pagan and Chris-
tian thought. The rise of a syncretist leader is based on a people's need

2 Gee for example: J.R.Hooker, '"Witnesses and Watchtower in Rho-
desia and Nyasaland, ' Journal of African History, {Vol. VI, No. I, 1965},
pp- 91-106; and Thomas Hodgkin, Nationalism in Colonial Africa (New
York, New York University Press, 1957), Chapter 3, ''Prophets and
Priests."! For literature specifically on witch-finding see: Audrey I.
Richards, "A Modern Movement of Witch-finders," Africa, Vol. VIII,
No. 4, 1935, pp. 448-461; and M. G. Marwick, "Another Modern Anti-
Witch Movement in East Central Africa,’ Africa, {(Vol. XX, No.2, 1950},
pp. 100-112.

? Hodgkin, Nationalism, p. 99.

* For a discussion of the political implications of syncretism see:
Norman N. Miller, ""The Political Survival of Traditional l.eadership,"
The Journal of Modern African Studies, Vol. VI, No. 2, 1968}, pp- 183-201.
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for an intermediary between themselves and the source of evil. Tensions
resulting from the attempt at synthesis often culminate in a personality
cult. The villager whose life is in very real conflict will accept unusual
demands of money or allegiance in order to psychologically transfer his
difficulties to the leader.

Such admixtures of traditional and modern beliefs, emanating
from the necessity to reconcile the two worlds, are seen in several forms.
The individual may have fits of hysteria, interspersed with periods of
normalcy. He may use both Western medicine and pagan charms, amulets,
and local medicines. Hymns may be intermingled with tribal songs; folk-
tales and Western proverbs intertwined, the names of African national
heroes worked into English or American songs, the cult leader's name
substituted in hymns or proverbs for those of Biblical characters.

Movements such as Edom's are of course based on the same funda-
mental belief system that perpetuates witchcraft. Witch-finders arise
when witchcraft practitioners overrun a particular area. Witch-finders
can be seen as a balancing force that keep extreme coercion and fear
from gripping a people. At other times witchcraft is tolerated because
it serves the social need of reducing interpersonal tensions. Movements
like Edom's eliminate specific witches, and the mass trials, cleansings,
and tatooings undoubtedly breed local cohesion and solidarity. They do
not, however, stamp out witchcraft beliefs, which are rooted deep in lo-
cal custom and lore, but reinforce them.

Those who believe in and perpetuate witchcraft live in a mystical
world of their own, embracing a form of thinking that is exceedingly
difficult for an outsider to penetrate. This inability to understand is
illustrated in the colonial government's problems in Rungwe, just prior
to independence. Administrative difficulty over witchcraft was com-
pounded by open policy conflicts, the laws were inappropriate for the
crimes, and the rising political pressures controlied only when a local
witch-finder —coming out of the same unfathomed belief system-—could
temporarily be of assistance.

[Photographs by the author.]




