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EDITORIAL: NEW EDITORS, NEW LOOK!
MORGAN CLARKE, CHIHAB EKHACHAB, AND DAVID ZEITLYN

After many years of publication under the firm and steady eye of Bob Parkin, to whom we
are immensely grateful, a new editorial team has been appointed to run JASO as the general
editors. From Michaelmas 2022, Morgan Clarkeih@h ElI Khachab, and David Zeitlyn have
become ceeditors of the journal.

JASO was established as a stueemt journal in 1970 with Edwin Ardener in the
background. Historically it was run by students at the Oxford University Anthropological
Society (OUA) in conjunction with staff members at the Institute of Social and Cultural
Anthropology (ISCA). It was initially an alternative space within ISCA to discuss emerging
ideas in British social anthropol ognpnarorwhi ch
in established journals suchsn(now J.R.A)l Those early years feature a marked interest
in the aftermaths of structurdunctionalism, in Lé&Btraussian structuralism and what Edwin

Ardener called 6the new anthropologyd. Over
both ISCA staff and studenssx c hanged and publicized their
classic stencil f o rcataldgye, nawnfdlly digitised, js aruimvaluabled s b

resource on anthropologyds history.

JASO lost some steam in the 1990s, but after a long hia¢étsween 2000 and 2009,
the journal came back in its current, onlioaly form. Thanks to the tireless work of our €o
editor, David Zeitlyn, JASO became a diamond epecess journahvant la lettréAll issues
dating back to 1970 are now available onlinghvmo publication or reader fees. Since 2009,
our journal has hosted regular special issues on topics as diverse as indexicality and belonging,
sexual harassment in the field, anthropology in times of crisis, and lessons learnt from the
COVID-19 pandemicWe continue to welcome proposals for special issues on any theme of
current interest to social anthropologists.

Following the change in editorial leadership, we are implementing somleanged
changes in JASOO6s edit or iQuifcurentissteistise firatiod over
feature our new logo and a new, more digitally adapted format. All articles will now be
published in a Word and PDF version in order to improve accessibility and searchability. More
importantly, we plan to involve a wideange of contributors in the editorial process. This
will include welcoming research students as guest editors on individual issues of JASO, as well
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as a renewed openness to special issue proposals, exploiting the flexibility that online
publication and penaccess editorial control allow us.

The current issue features five articles, including the first in our new occasional series
on 6Ant hropology in Translationd. We start w
the sociematerial dwelling praates of the Mbanderu living near Lake Ngami, in Botswana.

The second article, by David Zeitlyn, is an invitation to practice a more epistemically humble
form of anthropology, based on a detailed reading of six key articles.

The third and fourth articles we written by our late colleague, Marcus Banks, who
died suddenly in October 2020. As it happens, Chihab ElI Khachab and David Zeitlyn are
coordinating the wider project to publish Banks' collected works, starting with a volume of
his early works on JainistWe include here two pieces which will not feature in the collected
volumes under preparation. One is a visual and ethnographic study of WhatsApp memes and
their social uses among midettéass tradesmen in the Gujarati town of Jamnagar. The second
isthei nt roduction to a planned s pe-wiitanlwith ssue
Howard Morphy and Robert H. Barnes, which never materialized. Both unpublished essays
were retrieved from Marcus Banks& dgsegdtet al f i

The final article is the inaugural piece
aims to make valuable work more widely available. David Zeitlyn here translates an article by
Ismaél Moya from CNRS Paris, on domestic economies in dgaérend the limits of
anthropological investigation into this realm. We would welcome proposals for further
translations in this series, which we hope can become a vital exchange site across linguistic
and anthropological traditions.

As usual, the issue ncludes with a set of book reviews. We remind readers that we
welcome suggestions of title@ublished in any languagi) review, particularly when
accompanied by offers to review them. We also have books received for which we welcome
potential reviewersPlease contact the book reviews editor for more information.

JASOISSN: 2044876 Vol XIV 2022 -4 -
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DWELLING PRACTICES AND THE REPRODUCTION OF
MARGINALITY AMONG THE MBANDERU OF NGAMILAND,
BOTSWANA

CHRISTOPHER MORTON

The Mbanderu of Botswana are a people closely related to the Herero, both
communities having beatsplaced by German colonial aggression in Namibia
in 1896/7 and 1904/5. However, little ethnographic attention has been paid thus
far to this marginalised pastoralist community in Botswana. The paper outlines
Mbanderu dwelling practices around Lake Ngargmining concepts such as
cooperation within their established grazing lanelsopdua rimyethe relation
between dry and wet season dwelling sites, and their associated material
practices, as well as the way in which burial, homestead abandonment and
rebuilding are intimately connected in the landscape. Finally, the situation of
Ovambanderu living in the town of Maun is considered, and the argument made
that perceptions of sockpolitical marginalisation within Botswana, and
suspicion of state attitudesowards them, on the part of Mbanderu are
reproduced through the material practices of dwelling in the town, where a
state of @ermanent temporarinegss recreated over time through dwelling
activities.

Keywords : Botswana, Mbanderu, pastoralism, bugdimactices, settlement, burial

Introduction

This article considers settlement and building practices of the pastoral Mbanderu people of
Lake Ngami region in northern Botswah@he Mbanderu are a people closely related to the
Herero, with whom they shre considerable social and cultural similarities, as well as a history

! Head of Curatorial, Research and Teaching and Associate Professor, Pitt Rivers Museum, University of Oxford,

UK. Email:christopher.morton@prm.ox.ac.uk

2 Fieldwork wa carried out in 1992000 during an attachment as Research Fellow in the Department of
Sociology, University of Botswana, and as a research
was originally submitted as part of my wider DPhil thesissettlement practices in Ngamiland (Morton 2002).

The support of the ESRC is gratefully acknowledged (grant no. R00429834578).
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MORTON, Dwelling practices and the reproduction of marginality

of migration into Botswana around the turn of the twentieth century, fleeing warfare and
persecution in Namibia (Pennington and Harpending 1991). Both groups speak dialects of the
samdanguage, and both maintain a similar double descent pattern of social organisation, based
upon theomaanddsn.eandy, sometimes termed matriclans or mother groups, as well as the
otuzo(sn.oruzg, again sometimes termed patriclans or father groupsweleer, both the
Mbanderu and Herero of Botswana consider themselves as distinct peoples. This article
constitutes the first detailed ethnographic account of the Mbanderu in Botswana. Of the
existing literature on the Herero and Mbanderu in Botswana, Viy&8Y7) deals with some
aspects of Herero culture, including homestead design, and Algamor (1980) deals with
external perceptions of them as not integrating into Tswana society, arguing that their strong
assertion of Namibian identity finds most expressiotheir maintenance of a pastoral identity

in Ngamiland. The continuing social experience of uncertainty among the Mbanderu
community with regards to their homeland, even more than a century after forced migration,

is characterized by a permanent temponess, affecting a wide range of social and economic
activities. This finding corresponds with that of Parkin (1999) concerning the prolonged
contexts of displacement found among refugees even many years after resettlement, in which
uncertainty about rel@onships between persons, places, possessions and identities can be
socially reproduced over time.

This experience was widespread for instance in the area settled by Mbanderu in Maun,
the largest town in Ngamiland, called Mabudutsane, where, as | dibel®s, most
inhabitants firmly believed that the Botswana government intended to forcibly evict them and
use the land for commercial development. This perception of marginality and
disenfranchisement partly explained the low registration by Mbanderu tsf piith the Land
Board and thereby the lack of plot fencing in Mabudutsane ward. Whereas in the pre
Independence period land was understood as belonging to the Chief who had arbitrary

contr ol over peopl eds resi dent i authority amid , af
possession was passed to the government. There is a strong continuity in perceptions about
socioj ur i di cal relations to | and as an el ement

power and authority in Botswana that has important matenmplications in the relation
between dwelling and building. | am not here arguing that an absence of any practice of
freehold tenure means a lack of aggrmanencén social relations to land or place, far from

it. What interests me here is how indigenous notions of authority, possession and land relate
to social activities, especially building activities, and how we might characterise these shifting
relations.

Uncetainty over social relations to place exists perhaps on different scales and in
different social and material contex&for instance on the scale of the nation or of the
homestead. On a national scale, relations between household and Chief, or between
household and state, are the relevant social relationships for negotiation over rights to living,
farming or exploiting natural resources in an area, or even concerning forced removal.
Transience of dwelling has been an important social experience for Mhapdeple since
their migration into Botswana, produced and reproduced materially through building
practices, and is especially relevant when one considers the historical reluctance of Mbanderu
to invest socially and materially in Botswana. This experiefgermanent displacement or

JASOISSN: 2044876 Vol XIV 2022 -6-
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permanent temporariness has been documented occasionally in other research in Africa. In
PermanentPilgriind 995) C. Bawa Yamba descri bes how
villages in Sudan are thirdourth-, evenfifth-generation immigrants who have lived all their
lives in Sudan, yet still regard themselves as being in transit. And not only do they define
themselves as being on their way; to the outside observer, they live and act as if they were
on t hei995: 1\ Biffefing petceptions about social relations to place between different
groups are an important dimension of how social activities and material relations are
configured within the landscape.

The multHlocational aspect of this article reflects sudiverse and fluid sets of
experiences, characterised by frequent movement between locales and dwelling sites within
the landscape. Such movement is an important and integral dynamic of social life for the
Mbanderu. Whilst on one level such pathways aneai nt egr al part of a
dwelling strategies, there are important social dimensions to movement occasioned by visiting,
gifting, sharing in tasks ettpaths allow and create the potential for arrivals and departures,
the path of life andinally of death. Mbanderu people talked often of the pathiséla that
unite homesteads in the landscape, not just a metaphor for social ties but a description of
how social relations are carried out in an everyday sense.

It is not my intention in ths article to offer an exhaustive historical overview of
Mbanderu settlement change, from pastoral dwelling to rhodtational and senrsedentary
living, but rather to examine how shifting contexts within the landscape have affected dwelling
experience angractices. | have examined such contextual change for the most part as an
integr al aspect of the inherent temporald@
entire ensemble of tasks, i n their noageual
can be seen as an attempt to develop a dwelling perspective within the context of actual
historical change within the landscape, and to explore the interconnectedness of social and
material practices in the shaping of landscape and settlement patfeomsard this | have
structured the analysis into two distinct parts: firstly, an examination of the pastoral Mbanderu
taskscape and the morphology of the cattle homestead, and secondly an examination of
Mbanderu dwelling on the social and economic margirise then rapidly urbanising regional
centre of Maun.

Observations and comments on building activity in Africa can of course be found in a
large number of monographs and anthropological studies, but relatively few have attempted
to analyse building angse of space as a central concern (notable exceptions include Moore
1986; Blier 1987). Much of the neglect of buildings and building activity within anthropology
can be seen as historically enmeshed in the particularities of the development of anthropology
especially in the UK, which saw material culture studies as increasingly peripheral to the
analysis of social structure as developed by Durkeim, RaeBliffen, Mauss and Lé@trauss.
Houses themselves were of less interest to anthropologists thamtten of what the house
constituted, that is, &ousehold@or nuclear kin unit (see Carsten and Hudbnes (eds) 1995).

The materiality of the house was subordinated to the way societies were seen to use houses
to structure social relations, especiallgrdestic arrangements for individuals during their life
course. There is little understanding in such studies of how the house as material culture is
an influential dimension of social relations. For some social anthropological studies, the house

JASOISSN: 2044876 Vol XIV 2022 -7-
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became inigible, a container for social relations rather than an active element. Carsten and
HughJones (1995) indeed argue that the subordination of the materiality of the house in
anthropology was partly connected with the nature of social anthropological fieldwo
whereby O6houses get taken for granted. .. [ 0]
much of what houses are and i mply becomes s
The importance of a material approach to dwelling practices has besmthing that | have

tried to address in earlier publications (Morton 2004, 2007) as well as in this article.

The Mbanderu

During 18967 and 1904 a series of migrations into Ngamiland took place. These were by
Herero (pl. Ovaherero) and Mbanderu (fDvambanderu) peoples fleeing (mostly without
their cattle) from German colonial aggression in Namibia. Both Mbanderu and Herero are
closely related pastoral groups whose fluidity of movement within the landscape is linked with
movement of herds to new geang. The Mbanderu had no centralised polity, but rather a
double descent system of patand matriclan. The patriclantUzq is essentially a kinased
religious system closely associated with ancestral spirits, with the matriolaaafhdp
associatedvith marriage and identity. According to Kandapaera (1992: 28) the Tdwana
allowed the Mbanderu to settle the Lake Ngami region (SeRifivalolamoro area) subject

to their acceptance of Tswana overlordship and colonial taxation policies (Hut Tax). Since
they had no or few cattle following the ravages of both wars and rinderpest, they worked as
servant$ (batlhankpfor Tawana in return for gradually building up their own herds through
mafisa a system of |1 ending c¢ ows milkimg, offapring etd).e r & s
Poor relations with the Tawana in the early twentieth century however led to further
Mbanderu migrations, especially to Chobe in 1918, and later to Rakops (Tsienyane) and
Ghanazi districts further south.

The Lake Ngami region has nonetheless remained the main area for Mbanderu pastoral
activity for over a century, with homestead locations entirely encircling the now mostly dry
lakebed. When Livingstone visited the Lake in 1849 the lake was a vast stféteklowater,
approximately 80 kilometres long by 40 kilometres wide. By the turn of the twentieth century,
the lake had begun to dry considerably, and by the 1920s hardly any water remained.
Geomorphologists increasingly believe that the gradual dryirtheowestern tributaries of
the Okavango delta has been the result of a gradual shift in flow eastwards, possibly caused
by earthquakes and the shifting of numerous fault lines across the system that form part of
the great East African rift system, as s climate change. Whilst Lake Ngami is now largely
a historical lake, it still occasionally receives enough rainwater during the wet season (Nov
March) to have shallow waters in some areas, and some Mbanderu families live in and around

3 The Tawana are a Tswana subgroup who split off from the Kwena subgroup and migrated north to Ngamiland
around 1800.

4 For a dscussion of the history obatlhankaas servants or enslaved persons in the Kalahari region, see B.
Morton 1994.
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the village of Satwa (Figure 1), on what was once the northern shore of the lake, including
the family of their acknowledged leader in Botswana.

2000. Courtesy Pitt Riversluseum, University of Oxford [PRM2009.168.285].

The Mbanderu Social Landscape

The Mbanderu of the Lake Ngami area understand their region as a single unity, referred to
asekondua rimu@rimuebeing the term used to describe people affiliated to thene descent

group. Theekondua rimués considered an area of pastoral activity within which each
Mbanderu has social rights of movement and dwelling with his cattle. This sense of fluidity

was expressed in responses to the Tribal Grazing Land Progranirtieeqovernment of

Botswana, which they termedndorota no ongaryghe 6 f ences t here for eve
that is, fencing that would restrict the free movement of people and cattle within their region.

The notion of ekondua rimuées an important contet that frames the everyday pastoral
taskscape. Many Mbanderu argue that fencing withiekioedua rimue houl d not be ¢
for everd in the manner of pri wkohdearimasnches,
understood as loosely arranged intofdf er i ng named 6l ocationsd w
consider their grazing areas to be. Such locations litre&r ownfrainy season pasture into

which they move with their cattle when the rains come, and whilst this does not mean that a
household must graze the same specific pasture each rainy season, it usually moves to a

® | was told that this leader was junior in authority however to a senior leader who remained in Namibia.

JASOISSN: 2044876 Vol XIV 2022 -9-
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pasture area that is known as the grazing groohtheir locality. The pattern of moving to
pasture zones associated with specific localities seems to be relatively fixed over time.

Although within each locality important socially-operative practices exist, many
people saw their closest social contieas outside of their locality, since although close
genealogical relations used to bind people to localities in the past, this no longer seemed to
be the case. One of the effects of expansive settlement around the lake periphery seems to
have been the l@aking off of agnatic suits (e.g. sons with their families) into new localities,
which effectively weakened some social links betweenrgsabps, yet reinforced social ties
at the level of the suinit homestead. The expansion of suhits into localites is facilitated
by the fact that cattle are identified as belonging to individuals rather than being communally
owned within a collective herd. Livestock units belonging to socialusitls cared for in the
same cattle pen are seen as inherently sedarand this enables groups to come together
co-operatively and yet move apart again.

The meaning ofiocalitydfor families is layered. On one level a man will describe a
certain area, for example where his mother or father is buried, as a place whédraddghts)
as well as listing other localities with which he hasareo(patriclan),eandalmatriclan), or
ovakudaffinal) connection. On another level, all localities withingkendua rimuare felt to
be interconnected due to the nature of susho c i a | bonds. Al gamor has:s
of different | ocations might seem to be ecol
rather see both ecological and social dimensions of location and place within the pastoral
taskscape as sentially interconnected aspects of dwelling, and the Mbandleratiordas a
process of dwelling involving interconnected social, material and ecological relations. The
often-expressed notion (in Setswar@) masika rotlh@ve are all ki was used taexplain the
notion and practice of free movement within trekondua rimyea connectivity to various
aspects of the landscape that is created, maintained and expressed through reciprocal
economic and social relations. For example, drought may badly affaging in some
|l ocalities, and this may initiate a movement
less badly affected, and this is seen as being possible since there will undoubtedly exist complex
social ties to neighbouring groups establsloger time.

Mbanderu cattle dwelling sites take the form @hgandapl. ozongandaor main
homestead, andhambdpl. ozohambjoor wet season grazing camp. According to Kandapaera
(1992),0zangandawere frequently moved in the past, in search of bettey deason grazing
and water sources, and thehambaonoved in relation to theongandavithin the locality. The
notion of ekondua rimues essentially a spatial one since it describes a certain network of
established grazing locations but is also particutotial. As Casey (1996) argues, we should
perhaps instead think about |l andscape in te
consider the Mbanderekondua rimua s a -pllsaocciiaol 8 t er m. As such
understanding of landscape which places of pastoral activity and social interaction are
interwoven in the production of meaning. As Harvey has noted, differing modes of production
and social formations O6embody a distinctive
(1992: 2@). This said, both spatial and temporal aspectglkaindua rimushould also be
grounded in material processes, since it is through these processes, which | now turn to, that
social relations are expressed and communicated (Lemonnier 2012).

JASOISSN: 2044876 Vol XIV 2022 -10-
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The nuclear homestead ( onganda)

The Mbanderu homestead asngandas the centre of pastoral, social, and even religious
activity. Without any centralised social or political system, it is timgandaand especially

that of the head of a patriclan, that serves as a social and ritual focus. From an Mbanderu
perspectivethe central part of anyongandas the cattle pendtjiundg in relation to which

the household head builds his house, and his family in relation to him. The cattle and the
everyday tasks associated with them form the nexus of life within the homestesdofahe

most consistent features of thiaternal organisation of thengandas the positioning of the

main house dndjeuo onene piurud occupied by the head of the household and his wife,
with respect to the cattle pen. Almost invariably this houséuilt with the door facing the

main cattle pen in a westerlkiykuhitira ejuyairection, and a visible path leads from this
house to the entrance of the pen in which calves are kept apart from the milk edwshe

left of the main house as it facd®e cattle pen, curving away in a secicle are the houses

of the sons ¢muatje uomuzangand to the right the daughter®uatje uomukazonavith

the first born (omuatje uomutengturthest away, and the last bormrfuatje uomaandégru
closest to themain house. In polygamous households, the first wofausuverua uanyje
occupies the main house (Figure 2), and other wives build beyond the eldest son to the left.
Over time, these relative social positions are altered by additional marriages, as whedl as
building activities of maturing children of the homestead, all of which result in movement of
house positions within the homestead.

The path between the main house and the cattle pen also serves to orient important
religious practices within the homtesad. Mbanderu religious practice is centred upon the
spiritual intercession of ancestors between living family members and a supreme but remote
deity. Within the homestead such religious practice is centred upon the ritual heaktir{o
that is situatedust to the right of the path between the main house and the cattle pen. Next
to the ritual hearth is an upturned thorn buslethq, which is ritually linked to the@kuruo
(Figure 3). Not all homesteads are responsible for keepikgruoand ethq since hey are
inheritable within a patriclan from father to son or between brothers. It is relatively common
for sons to refuse to inherit theokuruocandethoif they are churchgoers, in which case they
may pass the responsibility on to another male relation.

® It was suggested to me on severatoasions by Tswana informants that the significance of facing west in
Mbanderu and Herero culture could be understood if one considered that they were facing the direction of

their homelands in Namibia, and that the dead were buried facing toward theéstors there. No Mbanderu

would confirm this however, arguing that it was simply an inherited cultural praciicédgzp Herero oral

historical data from Namibia does tend to corroborate this. In the collection of oral histories and stories,
Warriors, Sages and Outcasts in the NamibigniPasty wood et al . 1992), Kaputu rel
houses of the Hereros were built in a circle within an enclosure with four gates. One afternoon a baboon came

into the homestead from the west. then walked between the holy fire and the kraal, and from there it walked

past the door of the main house of the holy fire to t
movement suggests that the homesteads of gisplaced Herero antMbanderu in Namibia corresponded very

closely to those found in Ngamiland, as noted by Vivelo (1977).

JASOISSN: 2044876 Vol XIV 2022 -11-
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WEST
Kukuhitira ejuva

Small cattle pen
Large cattle pen

Otjiunda

Second wife
Omusuverua uandje .
- Path to
. milking pen
Sons . Daughters
Omuatje Uomuzandu . Omuatje Uomukazona
st .
N O
Wives and sons
move along over
time Main House
Ondjeuo onene yo okuruo
EAST
Kukupitira ejuva

Figure 20 Normative layout of house positions and dynamics in an Mbanoleganda
(homestead).
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Theethoconsists of a small thorn bush (normally Blackthdtcacia detinenshich symbolises
the reveredomumborumbongee (LeadwoodCombretum imbesh which is widely held by
Mbanderu to be associated with ancestral spirits. €lt@obush is collected by pulling up a
bush (since its roots must be in place) and walking back tootigandavith it on the back.
Both theokuruandethoare used in thereatment of ilinesses caused by ancestral displeasure,
involving the ritual splashing kumba omeyaf the sick. Vivelo blames the loss of such
6formerbaesdceacti vities such as reciprocal (
breakdown of adheence to theddeabhomestead pattern. The Mbanderu headman in Sehitwa
explained theokurua o0 me as the O6bri nger onrhathébgongidot and
both the immediate household as well as the extended patriclan. The association with light
refers to the fact that theokuruas lit each morning and evening by the main wife, or if she is
away by another person, and that the wiedling of the patriclan is connected to this ritual
observance.

After visiting numerousngandan western Ngamiland, it is clear that this arrangement
of houses among the nuclear family, as well as the importance of orientation toward the west,
is a consistent organisational principle that orders tiregandaWhen it comes to more
complex family aangements, over time different families approach building relations in a
variety of ways. In the case of polygamous households many agree that a second wife should
build to the left of the main house beyond the eldest son (of the first wife, if she haj on
although some say she should build between this son and the main hBase. third wife,
some say she should build between the second wife and the eldest son, and others that she
should build to the right instead, with a fourth wife building to te# again. When questioned
on cases of extended family households, responses regarding homestead organization are
mostly based upon past experiences rather than any cultural norm.

Since the practices of previous generations are invariably seen as theesolr
Mbanderu social and cultural continuity, idealized notior@Mbfnderu culturéexpressed by
informants are directly associated with memories of past ancestral practice rather than any

abstract Dblueprint for dwprihtbfithe lgereroViomestehdp 6 s s e
presumably foll owing Bourdieuds structuralis
how mi splaced the search for an ideal <can be
one existing Herero homestead conforms the ideal, it was confirmed as an ideal plan by

all 6 (1977: 34) . Il n practice, he argues, Mo S

and for the most part do not adhere to them at all. The major flaw with this sort of approach
to the ongandas its lack of recognition that there is always a tension between past and current
cultural practice which is generative of certain discourses concerning moral or social
degeneration, cultural identity, ancestral displeasure, and so forth. This meanselsa&trch

for idealized cultural patterns and their origins is dubious and, in any case, not historically
useful in understanding the way in which material practices communicate social relations.
Nonetheless, the diagrams presented in this paper were agigen to me directly by
Mbanderu informants as structuring guides to their own family practice, and so worth
presenting as such.

"If the first wife only had daughters, a second wife would still build to the left where sons normally build.

JASOISSN: 2044876 Vol XIV 2022 -13-
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Figure3 0 The ritual hearth ¢kurud and thrn bushé€thg at anongandan Ngamiland.
Photo by the author, 2000. Courtesitt Rivers Museum, University of Oxford
[PRM2009.168.266].

The cattle camp ( ohambo)

During the wet season (NovembeéWlarch) when surface water ponds are available, cattle may
graze for some time away from grazing areas close totigandand its water source, usually

a handdug well. Such suitable pastures are widely known and seera tegeatedly visited

by those grazing within certain locations. These remote cattle campzalrambare ofternt
revisited sites where houses and cattle pens are renewed with materials gathered in the bush
close by. Thatching grasses are collected thatagtithe rainy season, and new poles may be
cut from Terminalia trees, with walls -filled with soil and cow dung mixture between
horizontal supports. Visiting between the two locations (which may be a day or more away
by foot) begins immediately, withiliky sourmilk and meat being brought back to threganda

and other goods being taken to those staying at thteamboThose staying away with the
cattle are likely to be young herders, but it is not uncommon for women to be there also,
milking and makingosirmilk. Theohambas built in a similar manner to thengandabut is

likely to have fewer buildings since most of the family will only visit for relatively short periods.
The important ancestral fire and thorns do not move to tbhambaluring the wet gason,

and elderly and young children may also remain behind. It would be wrong to consider the
ohamboas an inherently temporary wet season dwelling site in relation to the relatively
permanenbngandarl he social landscape of Lake Ngami is perceived/sside into locations,

each containing interdependent dry and wet season grazing areas. Wet season grazing areas
are relatively consistent within the landscape over time, and are perceived as being just as
ermanendas village sites. Also, althoughlBimg practices and other material investments
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at theohambanvolve less labour when compared to tbegandahe ohambas not inherently
perceived asiemporarydin a social sense. The period of time at thieambas remarked on
by people as a time ofhiensified social activities, such as singing and dancing, which heighten
its social and ritual importance to the group. This observation accords with other
ethnographies of pastoral peoples, especially ERand t char dés <c¢l assic d
relationsip between Nuer camps and villages, where the movement between sites during the
year can make camps feel like villages, and villages like campsRi¢hasd 1940: 63).

The pattern of moving between wet and dry season grazing sites has been affected
over time by a combination of influences which has led to increasingssaentary practices,
such as village homesteads without any cattle and even agriculture. For most Mbanderu people
living in villages such as Sehitwa, dhgandas a cattleless villagor town homestead, and
ohambothe remote cattle homestead, thus becoming roughly equivalent to the Tswana
division between village homm6ts¢ and cattle postfiorakd. The fact that the terrohambo
increasingly denotes a cattle post rather than a wefson grazing camp is significant in that
it suggests the extent to which the Tswana model of village, cattle post and fietdse(
moraka le masimbas been translated within an Mbanderu context.

From homestead to burial site

A deceasegberson is often buried within the homestead in a position dictated by their social
relation to the household headmuini. The cemetery at Sehitwa (the main Mbanderu village
location) was being used as an alternative, especially for churchgoersonifiiandies and is

buried in the homestead then an Mbanderu family will move away, although often only up to

a kilometre, and the old home abandoned. Other members of the family may be buried in the
homestead without precipitating a move. Whilst for groupgls as the Yeyi burial in the
homestead is not incompatible with continued residence, and in fact produces closer social
relations to place, for the Mbanderu the burial of the household head in the homestead leads

to a shifting migrationd kutjindg a mosement that transforms thengandanto a burial site

or etundu The termetunducan indicate either a former dwelling place or burial site. Whilst

all such burial sites are former dwelling places, not all former dwelling places are necessarily
buri al sites. One Mbanderu woman told me th
wanting to |live among graveso®6, something ech
Fulani of Northern NigeriaBurning Grass 6 Sunsaye was indeed well
him in great pomp on the spot where his first camp had been. Then thesed@avay in great
haste. For | egend holds that the place where
Another important facet of theetundus the way that it becomes used as a burial ground for

future generations. Indeed, unless a household haveechtw a completely new location,

family members are more likely to be buried at such an ancestral burial place close by than in

their own homestead. If themuinis not buried in the homestead, but in thegunduof his

parents or grandparents or in a cemeey, many Mbanderu say that they need not migrate,
although some argue that the homestead is associated with the deceased leader and the new
omuinishould establish his owongandalf the family do not migrate, the neamuiniwill be

expected to occupyhe main house, although I have seen examples where he will not do so
until the deceased | eaderds main wife either
told how his greaigrandparents were buried in Namibia, but that his grandparents had been

buried in their old ongandawhich has become the family burial siggund)i since his father

and mother are also buried there. Another woman, Kautaponde, described how her husband

had been buried in their homestead, after which they stayed there for ahougar, during

:
(
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which time she was not supposed to milk the cows or even look toward the cattle pen
(otjiundfor fear of bad luck. Her eldest son then established a new homestead some distance
away. However, another man, Johannes, argued that a migitimuld take place at most
one to two months after a burial.

Whilst the burial of a formeomuinprecipitates a reorganisation within the household,
it is the movement of the cattle pens to another site linked to a new household head that is
perceived ashe central dimension of migration. Inheritance and ownership of cattle socially
defines the newomuinias a social nexus for the dwelling relations of other relations. This
important dwelling relationship between cattle activities and sociality is alsvently a
material proces$® the reconfiguration of social relations over time is spatially engaged with

through the groupds materi al practices at tt
pens, houses, and hearths as part of collective agti@nce new cattle pens have been made
from cut thorn bushes, spati al (t hat i s, b

relation to the newomuiniof the main housedndjeuo oneheare renegotiated. Within the
homestead both building relationgki and social relations are interwoven dimensions of
dwelling experience. Whilst homestead movement precipitates a sudden reorganisation of
these spatial relations within a homestead, when no migration takes place-spatial
changes through building miag more gradual. Building, moving, and rebuilding are common
experiences as socigpatial relationships change over time. One informant, Uatira, described
how his fatherds second wife had had to rebi
accommodate the houses of younger brothers and their wives. The second wife then decided
to move to the right side in order to avoid another move, even though shegfetingdthere
on the side where normatively daughters build.

Another woman, Konee (Figure 4), ped out that she is married to the eldest son
in anongandaand that they had had to move twice to make space for the second son after
his marriage to two wives. Even though her husband wastheini his mother was still alive
and they would only movento the ondjeuo oner{enain house) after she died. The mother
had not left the main house after the death of her husband because he had been buried
el sewhere and they didnot have to move. Kon
crushed the old houseand took the useful parts away, even though it was the responsibility
of the younger son O0forcing us to moved to
the family had moved from a previous place d
had insisted he be buried there and to make ittsendy 6 si nce he did not
to move from this new place as we al/l l i ked
husband had been etundyandehdt slaetwould ialscelpraed tkeeret Herd
eldest son would then move to occupy the main house, having previously moved once before
to make room for the second wife of his younger brother.

If the newomuinbr household leader (usually a son or brother) is to inherit thi@uruo
andetho(ancestral fire and thorn bush) from the previous homestead then additional practices
are involved. When the previousmuiniis buried, theokuruoandethoare taken from their
place to the right and moved to the left of the path. Some describig ds a form ofuleatld
to accompany that of their custodian. The inheritor is usually an eldest son, or if he is unwilling
(perhaps due to Church sensibilities) another senior male relative such as a brother. Two
informants, Wahuma and Washiwa, describesv the migration of theokuruaandethoalways

takes precedence, so that it is one of the f
the place where the house fire is to be will be made, and after lighting it will be taken to the
okurupmader eady near the cattle pend. The i mport.

from the previousokuruas used in its migration. One elder in Sehitwa, Pata, described how
he had inherited th@kurucandethg 6 c ut t | MagkalaBlgekthere)aeross the grain
rather than splitting it §o kgaolaand putting it in theokuruo Whilst it was still burning, |
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brought it here to make anewkuru@ Pat a u s eokiurudine ® light Ais newhousé

fire, which was then used to light the neskuruahe next day. In this way, ancestral continuity
was assured between both ritual and home fires. Whilst there is no domestic cooking done
on the okuruacsince it is considered a ritual hearth connected with ancestral spirits within the
homestead andatdriclan at large, it is lit each morning from the main house hearth, normally
by the senior wife, which establishes an ongoing relationship between daily dwelling activities
and religious practice.

et 3

- . ..A' S SRR AL
Figure4 0 Konee (right) with her child and mothen-law, at theirongandaear Sehitwa.
Photo by the author, 2000. Courtesy Pitt Rivers Museum, University of Oxford

[PRM2009.168.288].

Burial positions: Dwelling and transformation

In summary, burial is a practice carried out both within a homestead and former
homestead oretunduln general, the burial of family members other than the household head
(omuini may take place within thenganddsuch as females within the cattle pen) without
precipitating a migration. If themuiniis buried within theonganddhen a new leader will
normally reestablish a dwelling site a short distance away soon after. ringnis buried
elsewhere (at aetundwr cemetery) then a migration may still occur, or the new leader may
soon after inhabit the main housé thhe ongandal now examine differences in the positioning
of graves within the homestead and then after its transformation intoeamdu The
transformation of a place from dwelling to burial site is an important one for the Mbanderu,
which bringswith it altered burial practices and social activities connected with the site.

In terms of burial practice within the homestead, discussion with at least a dozen
households showed that certain consistent elements over time are evident. The most
significant is the positioning of the gravembongoof the omuinior male leader of the
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household, which is positioned outside of (and with head towards) the cattle pen (i.e. facing
west), and to the right of the central path, close to the ancestraldinel thorn bush g¢kuruo
andethq (Figure 5). Wives of household members are usually bwwigtinthe smaller cattle
pen, and the head of the woman should face toward the centre of the larger pen. Children
should be buried beneath the thorn fence of thmaler pen, and the thorns replaced over it.
One woman stated that O6children are buried u
be trampled by cattleéol der peopleds graves
fragil e t oltwascuswomaryda genemafional lines of graves to move from right
to left, so that some graves would be placed to the left of the path over time instead of to the
right. It was considered that there should be a clear spatial division in the graveflimedes,
women and children. However, all the graves
has its own culture even the birds build their nests in the trees facing wWdstisit theetundu
very often. If someone is sick | cut a twig franthornless tree to show respect and place it
on the graves as | <call their names?d.

Some Mbanderu reported that occasionally families departed from these norms,
especially when building in the village setting of Sehitwa. For example, in the past, cstlthe de
of the household head, the dooofnujerupof his house was said to have been removed and
placed to one side. One informant, Johannes, related how formerly the door was made from
the skin of a cow, and that this skin would be taken by the memuinto found a new main
house. However, it seems that although the door is still removed today to indicate respect
for the deceased household leader, it is not necessarily inherited. In general, after migration

none of the materials from the old main houseascen s ed but | eft to decay
his housebo, said another informant, Obecause
ongandaince he is buried there in thetjunddd The f i r st t hionggnd@done at
the construction of theotjund® r el at ed one woman, 6and whil s
theomuinwi | | place a stick where the new main hc

Once this building is finished, the rest of the household would then build in spatial nefatio

it. Several other informants also said that they never took materials from an old homestead
when establishing a new one, especially not
one man insisted, 6f or 1 n $e cattlecpen fdr young éowsr € wo O
since beneath these thorns a child may be buried. You see, the cattle pen is both the cradle

and the grave of thenganda .

The cattle pen, theotijiundais perceived as both the thorn fence boundary and the
space created whin, which together hold and gather the cattle of the homestead. The
metaphor of the cradle is suggestive of the way this feature of the homestead is perceived as
both protective and nurturing, not just of the cattle, but of the social existence of the
household- its very identity and future welbeing. In this sense the material boundary of the
otijiundagathers and nurtures the vulnerabilities of the symbiotic relation within the
homestead between cattle and people, it is felt as demarcating a spacecteshnvith the
ancestors.

8 Birds mostly build nests in on the weerly side of Acacia trees to avoid the intense heat of the day, and some
Mbanderu suggested to me that doors were faced west since people wanted to ensure that the entrance to
doorways, where people often sit, was likewise kept shaded.
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Figure5 0 Normative burial positions of family members in an Mbanderganda
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Most people see thetijiundaas situated outside of normal space and time relations within
the ongandaand thereby in essence closely conmettvith religious practice. The ancestral
and religious contexts in which the relations between cattle and people are bound make the
otijiundahe material and spatial focus for ritual activity within the homestead.

The transformation of a homestead intoburial place is a process in which material
and social forces are both at work. The importance of a temporal approach to the social
landscape is evident here, since these places emerge as important to a process of dwelling, as
events as much as sitetid evident that the positioning of graves within the homestead is
altered significantly when the homestead site becomestanduor burial place. Although
there is a significant variation in burial practice, all Mbanderu distinguished between burial
within a homestead ohganda and a former homesteade{und). To summarise this
distinction, in the homestead people are buried in relation to the cattle pen as the social and
ritual focus of dwelling, in a position dictated by their social identity within the homestead (i.e.
wife, child etc.), whereas in threturdy, people are buried in relation to the graves of previous
generations, and often in a line below them or to one side. In the example shown in Figure 6,
the former cattle pens and houses have long since gone, the family having moved on the death
of Tududd s grandfather who was buried next to th
also taken to be buried at this site some years later, as were his father and mother, in a line
behind them. According to Tududa, future graves would not follow this lineinst¢ad move
to the other side of the former path, where graves will be placed according to their social
relations to each other.

In another example (Figure 7) this mixture of generational anebseed organisation
at the etundus shown. In this case ever, clusters or areas of burial are used instead of
lines, with the founding grave placed according to burial irotitgandé#father of interviewee)
and his mother to the left of the path. These two examples show how Mbanderu burial
organisation at theetunduis considered mostly from the perspective of close kin ties,
especially the relationship between the deceased and the ancestral founder of burial site.

This transformation of burial practice between toegandandetundwvithin the same
site is obvwously closely connected with the temporality of dwelling, since it is the removal of
the cattle from the former cattle pen to a new place that is fundamental to the process of
social transformation. Within thetunduthe former cattle pen location is natgarded and
is unimportant in the positioning of family graves. The importance, and meaning, of the cattle
pen as a physical locus for burial within the homestead is interwoven with its role as a material
container of the household cattld it is its tenporal dwelling context that is important in
religious practice, rather than any abstract or symbolic meaning. Once the cattle have been
removed, theotijiunddoses its meaning as a locus for ritual activity, especially burial.

One of the key elements aiiigg from the examination of data on settlement discussed
thus far is that of temporality, and how the consideration of movement through time is central
to an understanding of socigpatial change. In addition, it is the material practice of dwelling
that gounds our concepts of spatiality and exerts an important influence on sociality in
general. The way in which movements in the landscape are socially ordered is through an
engagement with the various tasks of dwelrtge making of the cattle pen, the imahouse,
the lighting and daily renewal of the fideand the practice of such activities is involved in the
creation and maintenance of social groupings.
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Figure6dBur i al positions e@tundyihe foumdraddmnestehdaofis
grandfather.
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The way such social activities give rise to cultural forms such asrigandar etunduis a
shifting, temporal process, for instance in the way burial irotigandés focused on the cattle

pen ©Etjiunda where everyday life is centred, whereas pasgration burials will normally

focus spatially on relations to other graves. Moreover, the way in which the materiality of the
ongandarises through dwelling axities, can be seen as exerting a mutual influence upon the
social processes within thengandaover time, producing and reproducing an arena of
socialisation. The temporal responsiveness of homestead forms to changes in this taskscape
is such that sockspatial relations within thengandaare frequently in a state of flux in
response to the human lifecycle.

WEST
Kukuhitira ejuva

Site of former cattle pens
Otjiunda

Females
- (daughters/wives)

0 : 0

Mother :  Father

Soms - Brothers

- Former path to milking pen

Site of main House
Onjeuo ene yo okuruo

EAST
Kukupitira ejuva
Figure 70 Organisation of burials at atunduformer homestead) in Ngamiland.
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Reproducing displacement and marginality:  Mabudutsane ward, Maun

| now turn to how the question of how these material practices of dwelling are transformed
in the context of the Mbanderu ward of Mabadutsane (a-wald of the Tswana ward of
Mabadutsa, sometimes colloquially knowndasrero village) in the main regional town of
Maun. It seems that there has been some Herero and Mbanderu presence in Maun since at
least the 1930s, that is, shortly after the founding of the village. According to one woman, the
first Herero inhabitants in Maun werevb women, Enoke and Kangamero. Her own family
have had a presence there since the early 1950s after the Tawana regent Elizabeth Pulane
Moremi tried to influence the Herero headman Kaominga Kahaka to settle in Maun. Although
some families were by 2000 catlkess and permanently resident in Mabudutsane, the majority
continued to consider Maun a place for schooling, visiting the hospital or relatives and
purchasing goods, whilst most of their attention was directed toward cditieed activities
elsewhere. Fequent movement between remot@zohambdcattle posts) and thezonganda
(homesteads) in Maun produced and reproduced networks of material and social exchange.
As an arena of socialisation, Mabadutsane can be understood as having materially produced
and reproduced social and temporal notions of displacement and marginality commonly
expressed by its inhabitants. An examination of several case studies of family dwelling areas
will help to ground this analysis.

Mabadutsane is on the western side of Maun, eiiige of the road in from Sehitwa.
The Tswana headman of this ward, Rra Odirile, explained that since the Mbanderu have never
been granted their own ward within Maun they lived there without any local political
representation. Whilst the area is often kmm asdlerero villagé probably less than one
third of its inhabitants identify themselves as Herero, with the majority claiming Mbanderu
identity. | spent over six weeks in this roadside community, and conducted approximately
thirty formal interviews wih households, as well as numerous informal discussions and
activities. | also produced a detailed plan of the portion of Mabudutsane on the south side of
the Sehitwa road, between the road and the property of the U.C.C.S.A. (United
Congregational Church dbouthern Africa). Figure 8 shows the location of Mabadutsane as
well as the area that | planned in detail, as well as recent satellite imagery that shows that the
area remains largely unchanged in terms of Mbanderu occupation of the area, despite their
fears of removal at the time.

Houses in Mabadutsane at this time were made from natural and salvaged materials
rather than concrete blocks, as is more evident todayorrugated iron shelters housed a
number of drinking places where people grouped to pusghand drink sorghum beer. Most
households comprised school children of varying ages, with female relatives taking care of
them. Other noticeable groups were more transient and included people attending clinics or
the village hospital, which was relativelgse by, young males and females hoping for some
cash work, people visiting and purchasing commaodities, and women in informal employment.
A town planning report prepared on-cultutale ar ea
attributes of the predominaty Herero community in the area may have somehow also
influenced the development of the unusual plot formations, which has unfortunately led to
overcrowding. Young adults tend to erect their huts next to their parents on the same plot
ratherthanmove.t hi s suggests a desire to maintain s
1991:46).

° Google street vw data used to assess this comes from 2012, which showed even then a marked increase in
investment in concrete blockantlo a sekgpar Europearstyle building.
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Figure 893 (left) Location of Mabadutsane éderero villagéin Maun, showing area
planned in detailed by authi8rand location of one family grouping (Kandjouiglit) same
area from Google satellite imagery in 2022.

Most of the homesteads in this area of Mabadutsane were unfenced, in contrast to most wards
elsewhere in Maun, where plots were officially allocated and fenced, and more than one
household usuallipuilt together as extended kin. In fact, this was partly intentional on the
part of its inhabitants, who consider the area aghase cam@for Mbanderu and Herero
people whilst in Maun, rather than a permanent home or ward of the town.

Over time, the number of houses had increased with extended family members joining
each other, and since no formal plot boundaries existed, demarcation and formal Land Board
granted rights to living spaces were rare. On drawing a detailed plan, peoplehaemver
able to identify their agreed dwelling areas. These areas were not simply where they carried
out domestic activities such as cooking, but in fact were zones around houses belonging to
specific relatives who had built with them. People often bldtises in specific spots to
incorporate the resulting space between buildings witlfieirdarea. This process, in which

2 The detailed plan is available for consultation in the Pitt Rivers Museum ManuscripttiGo#ied/orton

Papers, Box 2.

1 Map sources: (left) Dept of Surveys and Mapping, Government of Botswana, 1994 (Sheet 0943) Based upon
1994 aerial photography; (rightyGoogl e Maps. 6 Maun, Bot 8082a na. &
https://www.google.co.uk/maps/pléddaun,+Botswana/@.9.998701,23.4197523,728m Accessed 20 July 2022.
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