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ABSTRACT
“Sifuna umlando wethu” (We are Looking for our History): Oral Literature and the
Meanings of the Past in Post-Apartheid South Africa
Mbongiseni Buthelezi
In post-apartheid South Africa, working through the distortions of identity arahhist the
formerly colonized, as well as the traumas suffered by black South Afrisaneeault of the
alienation of land by European settlers is an ongoing project of the state. tElseastampts
to formulate an appropriate national myth with founding heroes and significant éants t
resonate with the majority has resulted in the promotion of certain figuhes@ess. Not all
black South Africans who are exhorted to identify with these figures conketartieroes.
Some trace the beginnings of the fragmentation of their historical idetitiee conquest
actions of these figures. Shaka kaSenzangakhona, founder of the Zulu kingdom, is one such
figure who is being promoted as the heritage of all Zulus by the state, dypsedia¢ level
of the province of KwaZulu-Natal, for purposes of constructing a heritageeqrovince
and of encouraging tourism. This promotion of Shaka is seen by some as the perpetuat
under the post-1994 dispensation of the suppression of their histories and the disallowing of
engagement with a longer history than the reorganization of chieftainship fromridgvea
seizure of land belonging to Africans from 1913. Hence has sprung up groups convening
around pre-Zulu kinship identities since the early 1990’s in which people attempt to find
answers to the question “Who am 1?” For most people, this question is driven by thaénse
their conceptions of the country’s past and of their historical selves (i.e. ofpféeences of
their predecessors that have brought them to where they are in the present) hathdee
influenced, mis(in)formed or distorted by the national master narrativiesryistallized
under European colonial rule and apartheid, even as they were simultaneoushesisted.
Informed in part the Truth and Reconciliation Commission of the late 1990’s and thge state

attempts to “redress the imbalances of the past,” many feel they needtthiwagh the



meanings of the past in their personal lives in order to inhabit the present ulihr adnse
of how they have come to be who they are and so that they can imagine and creatd differ
futures for themselves.

In this project | examine the attempt of people who trace their history to the
Ndwandwe kingdom that was destroyed by Shaka’s Zulu forces in the 1820’s who have
organized themselves into an association named the uBumbano lwamaZwide (Unity
Association of the Zwides) to engage with questions of identity and the meanihgsaft.

The association comprises a group of activists in different parts of KwaZ tdii-dyhal

Gauteng provinces who have been meeting since 2003 to attempt to bring togetheg®n a la
scale people of Ndwandwe, Nxumalo and other historically-associated @latsii and/or
construct a heroic past in post-apartheid South Africa. Implicitly, and sossegxplicitly,

the assembly of the Ndwandwe calls into question the definition as Zulu of those Ndwandw
whose forebears were incorporated into the Zulu kingdom in the 1820's.l analyze the use of
the idiom of heritage as well as a traditional idiom of kinship that has come to be handed
down as a Zulu language for mediating social relations by the uBumbano in ways that
challenge the centrality given to Shaka in narrations of the past. | argueetidutmbano is
using these idioms against how they are commonly understood — heritage asad mode
engaging with the past for its feel-good features and kinship as a Zulu idiom iruKwaZ

Natal province. Through an analysis of three closely related oral@ftistis — thazibongo
(personal praises) of Shaka in his promotion andhtleo lesizwe'national’ hymn),
izithakazelgkinship group or clan address names) of the Ndwandwe as well as the personal
praises of Zwide, the last Ndwandwe ruler before the fall of the kingdoangué that the
uBumbano is deploying these forms in subtle ways to overturn the dominance of Shaka in
public discourse. Moreover, | contend, the uBumbano is turning on its head the permission to

recall their ancestors under the authority of the Zulu ruling elite that hdlm&apeople who



were incorporated into the Zulu kingdom have been permitted for almost two centuries.
demonstrate how the language of being an isizwe (‘nation’) was permittedraetupéed a
Ndwandwe identity that has held the potential to be asserted more forcefoMgrturn its
secondary position to an overarching Zulu identity.

In Chapter 1 | examine the unprecedented promotion of Shaka since the 1970’s for
political purposes by the apartheid collaborationist Inkatha, which rulecethegan of
KwaZulu from 1975 until the end of apartheid in 1994 and the province of KwaZulu-Natal
until 2004. | argue that Inkatha’s promotion of Shaka forced a politics of ethmaitlyich
the national ruling party, the African National Congress, had to play by Irkaties in
order and wrest recourse to Zuluness from Inkatha in order to win elections in thegrovinc
Hence the province was locked into the renovation of colonial stereotypes of Shakdusnd
and their new promotion in the new dispensation as the heritage of the province. Any
attempts, therefore, to work through the meanings of the past is forced to engageatith wh
Shaka means, | argue, as the state’s own project of working through th@pash she early
20" century and thus disallows engagement with the longer past. Asking questionthabout
meanings of the Zulu past is further forced to be subtle and strategic as pawerésts in
the society are invested in holding Shaka as the center of the heritage angl irdémesit
‘Zulu Kingdom,’ so named for purposes of tourism.

In Chapter 2 | argue that the need to tread with care when recalling the still
symbolically powerful Ndwandwe kingdom and identity has fostered the use of two
interlocking idioms: heritage as the mode of engaging with the past that therstaties,
and kinship as a way of presenting the uBumbano’s project as continuing the veneration of
Ndwandwe ancestors as a subset of the overarching Zulu identity that haddveed ahder
Zulu authority for almost two centuries. | demonstrate how this Ndwandwleattieeir

ancestors has held in place potential for the subversion of such Zulu authorization and of the



identity of the Ndwandwe as Zulu because the Ndwandwe ‘nation’ that has beesdrecall
includes those who settled in other polities in other parts of southern Africa, shehGaza
kingdom in today’s Mozambique. This subversive potential is being released bingecall
Zwide more publicly, | argue, and demonstrate how the use of Zwide’s name £titode
subversion of Zulu authority.

In Chapter 3 | examine three versions of the praises of Zwide kalLanga ntiaeypri
figure on whom pre-Zulu Ndwandwe memory and identification attach, to probe how a
putative father of the ‘nation’ comes to be remembered more than 185 yeahssadieath in
what is considered the appropriate manner of remembering an important nestoawhen
his praises have been suppressed almost out of memory. My argument is that the Ndwandw
look to the Zulu model for an appropriate manner to commemorate important founding
figures. Hence they are attempting to reconstruct Zwide’s praiseder to recall him in the
same manner as Shaka is recalled. | show how fragments of Zwide’s peisesurvived
even as the memory of Zwide and his recall were being suppressed under Zuluyauthorit

Chapter 4 goes into the detail of how the uBumbano is cashing in on the wide usage
of the Ndwandwe hymn and clan address names among the people activistsrngtengtte
mobilize. | demonstrate how these forms are embedded in the quotidian and ritieépra
of a wider set of Ndwandwe people than those whose have so far been mobilized and
persuaded to attend the association’s heritage celebrations. | argue tisat dh¢hese forms
in their own lives by a Ndwandwe public primes the reception of the uBumbano’s
mobilization efforts by setting up a framework for interpreting the agBonis use of the
more widely prevalent oral artistic forms. The use of the forms at tbeiagsn’s events

finally decenters Shaka and Zuluness in more public ways.
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Introduction

As South Africa hurtled towards its third national democratic election in 2808daanti-
apartheid struggle song jostled with poetry and songs from the long oral tradlitiolster
public images of politicians. At rallies the leader of the largest pallparty led supporters in
singing Umshini wami(*My machine [gun]’), a song with a long career in the underground
camps of the liberation struggle. The song was imbued with new meanings andteung w
relish by those seeking to voice popular dissatisfaction with the perceillgédanf the state
and of political leadership according to Liz Gunner in “Jacob Zuma, the SociglaBddhe
Unruly Power of Song” (Gunner 28, 30). The same song had in the preceding months been
transformed into countless cellular telephone ringtones by entrepreaeung a popular
cultural phenomenon out of which to score sales. Sound and video clips of singing crowds
were also heard on radio and seen on television. At the same time debate rageees)der
offices, on numerous blogs, news websites, and on radio and television talk shows about the
public uses of a song with an illustrious history of galvanizing fighters focguisy a
politician whose post-liberation character was, allegedly, dubious. To add to tis¢romaelf
reinvented cultural idioms and symbols, some of the politicians were being lauded in
izibongo(praise poetry) and songs in timaskandayenre performed at live concerts. The
poetry and music were recorded and disseminated through fast-selling coragact e
same compact discs were simultaneously being illegally reproduced oedsubatputers
and the songs and poetry circulated via cellular phones in even the remotest pauth of
Africa.

A few weeks earlier, in a remaking of the praise tradition, the internfiyiona
acclaimedsicathamiyamusic group Ladysmith Black Mambazo had won a Grammy award

for llembe: Our Tribute to King Shak2007), its honoring of Shaka Zulu, the early



nineteenth-century empire builder who melded together the Zulu kingdom. Inogben
renewal of praise poetry, Buzetsheni Mdletshejrititngi(praise poet) of the incumbent
Zulu king, had put music to the praises of the entire lineage of Zulu kings from
Senzangakhona, Shaka’s father, onward and produced a compadtatiacd/Vendlovu
Bayede!(2008).

The artistic forms and products noted abovabengq thealbum in honour of
Shaka, the liberation struggle song amaskanda- are eithepraise genres or borrow aspects
of the praise tradition towards new ends. Since one of the first written deswiptiZulu
izibongoin 1837 by American missionary Rev. George Champion (Brown 75), the praise
tradition has continued to be used in ways that are close to the function Champion observed
at the royal court of Dingane, Shaka'’s successor. The form has also beentisraahel
again in the mouths as well as the singing and dancing bodies of people who have created
new forms of expression out of it. Such remakings have ranged from an old oral poem such
as Zulu king Shaka’s praises being declaimed in a new setting and thus taking on new
meanings to the importation of the imperative of praising that is at the cor@s# poetry to
produce a music alboum by Ladysmith Black Mambazo. The emergence of nevof@nike
past century points to the capacity of traditional South African, and Africdrfpares for
renewal as successive generations of people find uses for, and meaninginpeants,
songs, stories, riddles and other forms. As the society has changed so have peoylar
expressive forms evolved while maintaining continuity with earlier forms.

At the same time that Zuma was being sung about and Shaka was being hailed in the
different recordings mentioned above, two other uses of traditional oral ddrstie were
taking place in South African society. On the one hand the customary addressicgsibrs
during domestic rituals and ceremonies usaitpakazelakinship group or clan

praises/address names), thibongo(personal praises) of lineage ancestors and singing the



ihubo (hymn) of the larger group with the same surname or set of related fam#gnam
continued in disparate homes. Simultaneously, people were greeting one andtlear by t
izithakazelan streets, in offices and on factory floors and dropping tizébakazelanto
the flow of their speech whenever they wanted to be polite or show good manners to Zulu
speakers whose family names they knew. As this dissertation is goiggad #nis domestic
and public usage of the forms of naming and declaiming is the foundation on which the
popularity ofmaskandanmusic and reception of the celebration of Shaka are built.

On the other hand, various groups of people were deploying the notion of kinship that
is contained in and perpetuated by the oral artistic forms, to mobilize and astensel
defined as sharing kinship bonds deriving from polities that pre-existed the tieeAilu
kingdom under Shaka kaSenzangakhona (Shaka son of Senzangakhona) in the 1810’s and
1820’s. These kinship groups being mobilized and assembled are mainly attempting to
rediscover, revise or reconstruct the histories of their forebears. Grbogs wssembly | am
aware of include people of the family names Qwabe, Khumalo, Ntuli, Dlamini, Mkhize,
Buthelezi, Mbatha and relations such as Dladla and Mbeje, Gwala, and Ndwandwe and the
related Nxumalo. In this dissertation | follow the activities of the NdwaraivdeNxumalo
who have formed themselves into an association named the uBumbano IwamaZwide (Unity
[Association] of the Zwides) deriving from the address name ‘Zwide.’ Zwgitlee name of
the leader of the Ndwandwe kingdom whose reign in today’s northern KwaZulueMded
when Ndwandwe forces were defeated on the battlefield by the Zulul8i2fa

This dissertation examines the deployment of three oral artistic forneshubo
lesizwe(national hymn)izithakazelcandizibongo— as used by the Ndwandwe and Nxumalo
in the mobilization for assembly as well as actual assemblies of peopleefdhely names.
To be sure, these forms are not unique to the Ndwandwe idtachgo(kinship group or

clan) uses the same forms with different content in the case iaftttekazelcandizibongq



and with both different content and different tunes in the case ahthbubo My main goal

is to understand how these traditional symbolic forms are being put to use in newmway
post-apartheid South Africa to do new kinds of cultural and political work, the space for
which has been opened up by the end of apartheid and the transition to democracy. In the
working out of what form the post-apartheid state should take, what national past should be
constructed or recalled for the historically racially-divided socaatgd how to deal with the
traumas of colonialism and apartheid, certain African figures have beetedl@ganational
heroes (primarily Nelson Mandela) to replace the national heroes gidhtbeid state. Other
African figures whose images had been distorted for the ideological purposesesérging
Africans as savage and the land that was alienated by European settieveng been empty

and available for settlement, have been (and are being) renovated and madeotikedbedr

the national founding myth today. One such figure is Shaka, the mythical founder afuhe Z
state, who has been for almost two hundred years the cornerstone of the colonial and neo-
colonial images of savage Zulus on one hand, and the epitome of black pre-colonial political
achievement on the other. Shaka’s image has been, and continues to be, used by a range of
political and social actors.

Throughout South Africa, but especially in the former apartheid homeland of
KwaZulu that falls under the province of KwaZulu-Natal today, Shaka was promoted as the
representative of an essential Zulu tribal identity by the aparthegdastdtinkatha, the
collaborationist rulers of the homeland. Shaka has been rehabilitated from ttheidpa
usage and is being promoted by the state under the African National Congresse thigtionc
apartheid organization which now governs the province, as the heritage of Kvidatalu
and of all the black African inhabitants of the area who are defined as Zulct®sjeh as
Ladysmith Black Mambazo’s and Mdletshe’s recordings fit into this upholdingakssas an

ancestor of whom black South Africans, especially ‘Zulus,’” are being tedhiar be proud.



Yet for people whose ancestors were violently dislodged by the rising Zulu kingdom
or forcibly incorporated into the Zulu state, the promotion of Shaka and Zuluness are not a
simple matter of pride. Shaka is identified as responsible for a painful episthiedase of
the history of the Ndwandwe — the colonization of the Ndwandwe prior to the advent of the
later British colonization. Therefore, part of working through colonial andregédr
distortion, suppression and erasure of the identities and histories of the formaniyzedlin
post-apartheid South Africa involves engaging with Zulu colonialism in one form dreainot
This engagement among the Ndwandwe is hampered by the position accorded Shaka in the
national myth and the policing by powerful interests of any questioning of Shakaes thla
position of the current Zulu royal establishment which derives from Shaka, antuof Z
identity.

| probe how this promotion of Shaka and Zulu identity has created a dynamic where
people who are attempting to work through the meanings of colonial and apartheid pasts
cannot avoid navigating what Shaka and Zuluness mean to them today if they want to
construct versions of their personal and group pasts that attempt to formuléte sefide of
how they have come to be who they are today. Many groups are reaching fotathiepaist
as a panacea for the ills of at least the past two centuries. These vefs$ienpast being
constructed attempt to counter what is seen as the disruption of the transmisstamerfent
sense of identity by previous regimes of cultural and political power and knowledge t
include the Zulu kingdom itself as well as British colonialism and aparthatterhpt to
understand how the discourse of heritage, as the dominant mode of engaging with the past
being upheld by the state, is being turned against itself by the uBumbano waear
order to position its project as politically innocuous. Over the years since thegiforraf the
uBumbano in 2006, this positioning has proved necessary because Ndwandwe assembly

appears automatically to call Zulu rule and identity into question. When groups of people



begin to assemble who trace the beginnings of the loss of a coherent senseddrthito
becoming Zulu by force of arms in the early nineteenth century, the instabiityyuness
becomes clear.

This study also aims to contribute to the expansion of the field of oral literargstudi
in which relatively extensive work has been done onzibengq but the interface between
theizibongoand the other formsizithakazelocandihubo lesizwe- alongside which it seems
to me essential to read theboongq has barely been consideréds essential to read these
forms together in order to construct a fuller view of the range of artistic ftiahemnjoy
extensive usage as the cultural expression of majority of South Afrieana long time,
these forms have been studied incompletely for various reasons. The reasoasd¢ede
from the colonial stereotypes of Africans as having no cultures worthyrof baien
seriously, to the more recent studies conducted by scholars whose inability tchgpeak t
languages in which the forms circulate have made them stop short of peneinatyges of
the forms. Therefore, part of the reformulation of the post-apartheid resgaraaanvolves
extending the study of the cultures of the majority that were secondary to ‘Enlropléaral
and literary forms under British colonialism and apartheid. Ndwandwe asseffark/an
opportunity to study how some of these forms are being asserted publicly withfaumelv-

confidence since the end of apartheid.

Ndwandwe Assembly and Recall

On November 13, 2010 the uBumbano lwamaZwide convened the first annual Zwide
Heritage Celebration in Mbazwana, northern KwaZulu-Natal. The evertoghsd bynkosi
(chief) Justice Nxumalo, a stalwart of the KwaZulu homeland administration ahbailed

as a hero by the former leader of the homeland, Mangosuthu Buthelezi, when Nxunhalo die

not long after the event. The second event, this time renamed the Zwide ¢iBatggvas



held in Msebe in the greater Nongoma area on August 6, 2011. Msebe falls in e form
Ndwandwe heartland, which extended from where the town of Nongoma stands today to
Magudu approximately thirty-five miles north of Nongoma. The events veereeoed to
bring together people who, it is claimed by the activists who formed the uBumbano
lwamaZwide and who mobilize people for these events, are disconnected famiberae
being brought together to network and to learn about their Ndwandwe pastandteortive
attempt to generate momentum for the association following its founding in 2006, the event
in 2010 and 2011 were positioned as an effort to discover and celebrate their heritegge by
Ndwandweé. The turn to the heritage discourse was in response to the loss of initiative that
followed the intervention of the Zulu king, Zwelithini kaBhekuzulu, when he received
erroneous reports that the Ndwandwe were gathering to overthrow him and retdinstruc
Ndwandwe kingdom that Shaka had destroyed. It took the involvement of well-known
Nxumalo politicians, business owners, academics and chiefs for the events taibequbas
heritage and be able to take place without causing similar political ulnesc2006
assembly.

The Ndwandwe kingdom on which recall of the past centers collapsed in the 1820’s.
In historian John Wright’s recent reconsideration of the historiography aodynétthe
Ndwandwe, “Rediscovering the Ndwandwe Kingdom” (2008) atbekwaNdwandwe
(people of Ndwandwe) were resident south of Delagoa Bay by the early part ightteeeth
century (Wright 224). By the middle of the eighteenth century they had moved south and
settled in the Magudu-Nongoma region in today’s northern KwaZulu-Natal. Wrigbests
that as a result of its weakness and insecurity the Ndwandwe chiefdom would hage bee

predatory polity, using excessive force against other chiefdoms to survivdl as meeding

! The leaders of the uBumbano and several Ndwanddéaumalo people | have interviewed identify peopl
of the family names Ndwandwe and Nxumalo as all Biddwe. The Nxumalo were historically the junior
house of the Ndwandwe clan. Some identify otheugspsuch as the Madlobha, Masuku, Mncwango, dele a
Mathetha as also being historically Ndwandwe. Hoavel appears that these latter groups were suimisti

by the Ndwandwe through conquest rather than haviggnealogical link.



to maintain tight control over its adherents (225). Groups that appear to have come under the
control of the Ndwandwe by the close of the eighteenth century were an offsho®t of t
Ndwandwe under Zikode, the Msane, the Jele or Ncwangeni and the Nzimela (226).
According to Wright and Carolyn Hamilton in "Traditions and Transformatibhs:
Phongolo-Mzimkhulu Region in the Late Eighteenth and Early Nineteenth Cetitaeatral
to the process of centralization and expansion of the Ndwandwe kingdom was “the
transformation of the functions performed by bodies of young men knoamasutho
(singulaributhg)” (Wright and Hamilton 62). Wright and Hamilton posit tlatabuthcseem
originally to have been circumcision schools in which young men underwent rgass#ge
from boyhood to manhood at the behest of a ruling chief. Such bands were under the ritual
authority of the chief and could be put to work for the chief (63). TAesdbutho
increasingly came to be used to hunt elephant, raid neighboring polities l@acatiextract
tribute, and eventually became a standing army and police force (63). Usiaplava
evidence for the Mthethwa polity, Wright and Hamilton also argue that tioe s of
incorporation initially proceeded through the creation of cohesion forged by mamgulei
traditions of origin of communities incorporated into the chiefdom to enable themntotala
be kinsfolk of the ruling house (64). However, by the beginning of the nineteenth century,
chiefdoms that were incorporated were no longer permitted to claim kinshipingsulthe
formation of social strata where groups from chiefdoms that were incorporakedaarty
period of expansion were distinct in terms of status from those incorporated4gtex (
similar model of incorporation obtained in the Ndwandwe chiefdom (64). The Ndwandwe
were under the leadership of Zwide kaLanga by the close of the eighteently.centur
Wright and Hamilton further state that by 1810, the rivalry between the Ndwandwe
and the Mthethwa had come to overshadow all other conflicts in the region between the

Phongolo and the Mzimkhulu Rivers (Wright and Hamilton 66). With the Mthethwa moving



rapidly to consolidate their power and bring more chiefdoms under their control tuthe s
and west of Ndwandwe territory, the Ndwandwe launched their own campaign to chister t
move. According to Wright, they attacked two sections of the Khumalo under Donda and
Mashobane and subjugated the Ntshali under Mlotha. They also launched attacks on the
Dlamini and the Ngwane. At the same time, the Jele section of the Ncwangwani unde
Zwangendaba was attacked in order to bring it more firmly under the conth@ of t
Ndwandwe as it was one of the polities on the periphery that recognized Ndwandwe
overlordship but over which the Ndwandwe had tenuous authority (Wright 229).

The Ndwandwe went on to launch an attack against the Mthethwa in 1817, defeating
their army, and capturing and putting to death the Mthethwa leader, Dingiswagbt(#hd
Hamilton 66-7). This left the Zulu chiefdom as the last major obstacle to Ndwandwe
domination of the region. At that stage, the Zulu under Shaka kaSenzangakhona were
tributary of the Mthethwa. Shaka had seized power with Mthethwa support and was being
encouraged by Dingiswayo to strengthen his chiefdom by bringing neighboritiggoohder
his control in order to check the Ndwandwe advance (Wright 230; Wright and Hamilton 67).

While the evidence is tenuous, the Ndwandwe are said to have launched two (possibly
three) attacks on the Zulu ¢.1819-1820, according to Wright (230). The Zulu seeve to ha
avoided encountering the powerful Ndwandwe army by withdrawing southward from their
base in the Makhosini area south of the Mfolozi River, hiding in broken and forested territory
in the Nkandla region or beyond the Thukela River. The Ndwandwe eventualgtedtre
During the reprieve, Shaka appears to have moved quickly to bolster his power and fighti
force, forcing and cajoling neighboring chiefdoms to subject themselvesZaoltheather
than the Ndwandwe. He also launched a surprise attack on the powerful Qwabe chiefdom in
the coastal regions between the Mhlathuze and the Thukela Rivers. In Wright'dyithe

time the Ndwandwe launched their next attack, the alliance under Shaka:
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was strong enough to halt the Ndwandwe in what recorded accounts describe as a
fierce battle on the Mhlathuze river. The common — Zuluist — view is that the fight
ended in a resounding defeat for the Ndwandwe, and that the various sections of the
kingdom then went into flight to escape from Shaka, with the main house under

Zwide fleeing northwards across the Phongolo, and sections under Soshangane of the
Nxumalo, Zwangendaba of the Ncwangeni-Jele, and Nxaba of the Msane making off
in separate groups towards Delagoa Bay. (230)

In line with his reconsideration of the available evidence to outline a history of the
Ndwandwe from a “post-Zulu’ perspective,” Wright then proposes that “the Ndwandwe
forces, though badly mauled, were not destroyed and ... in his move northward Zwide
retained a considerable following” (231). Wright traces the outlines of hdpgiened to the
Ndwandwe thereafter: Zwide most likely first moved across the Phongolo &ideseized
Swazi cattle. He then turned north-west to put distance between himself aniaebbittut
kingdom and the unstable Delagoa Bay area. He eventually settled in the uppes cédlch
Nkomati River, in the east of the present-day Mpumalanga province, where he waged wa
against the local Pedi inhabitants and went on to reconstruct his kingdom (232). With Zwide
and his adherents’ abandonment of the Ndwandwe heartland, Wright assertsateagitst

parts of former Ndwandwe territory were colonised early in Shaka’s reigadipns of the

Zulu royal house” (232). However, while the evidence cited by Wright suggesthehat
Ndwandwe relocated, it is commonly accepted that some Ndwandwe remained betind, pai
their allegiance to Shaka, and were incorporated into the Zulu kingdom.

Wright surmises that Zwide consolidated his kingdom and remained a significant
power in the region, raiding the Pedi, the Dlamini and other polities that had significant
holdings of cattle. The kingdom Zwide built was regarded with some fear by Shdkhe
latter sought to undermine the kingdom. Zwide died in late 1824 or early 1825, after which
there was a leadership dispute between his sons, Sikhunyana and Somaphunga. The outcom

of the dispute was that Sikhunyana was able to take over the kingship and Somaphunga, with
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a number of adherents, went to give his allegiance to Shaka (232). In mid-1826, Wright
continues, Shaka launched an attack on the Ndwandwe under Sikhunyana with the assistance
of British traders and their black adherents who had settled at Port Natglgiodeban),

which was within Shaka’s sphere of influence, and who possessed firearms. Thelindwa
suffered a resounding defeat on the battlefield, following which their eatie rounded up,
their homesteads and fields of grain destroyed, and many women and childrecredassa
Some of the surviving Ndwandwe fighters were incorporated into the Zulu army ged lar
numbers of Ndwandwe submitted and were incorporated into the Zulu kingdom, settling in
their former territories, “but now under the rule of senior members of the Ziduhoyse”
(232-3). The Ndwandwe kingdom effectively disappeared and subsequentliyvermstte
attention in history writing. Wright's attempt to reinsert it into the aes® agenda stems

from the murkiness of this important episode in South African past and the importance of
understanding the period better in order to counter the mythologies that haapddvel
around Shaka and the Zulu kingdom.

Wright makes a further illuminating revision of the narrative of the fligtihe
Ndwandwe diaspora after the Ndwandwe repulsion by the Zulu ¢.1820. The storysthat ha
been codified in the past two centuries of Shaka-centric historiography isghdamalo,
the Ncwangeni-Jele and the Msane were fleeing from Shaka when they spregldhtou
southern Africa. Wright posits that the groups used the loosening of Ndwandwa owetr
them occasioned by the repulsion of the Ndwandwe by Zulu forces to free theno$elves
Ndwandwe overlordship and move to places where they could set themselves up as
independent rulers (231). Indeed Soshangane, Zwangendaba and Nxaba went on to form

significant polities of their own in other parts of southern Africa, the formerding the
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famed Gaza kingdom in today’s Mozambique and the latter two going furthiertafset up
their own kingdoms.

The uBumbano lwamaZwide is reaching for the pre-Zulu past of the Ndwandwe
kingdom prior to the 1819-20 wars that resulted in the demise of the kingdom in today’s
northern KwaZulu-Natal. It is tapping into the widespread notion that all Ndwaabve
related to persuade those it can reach that people of Ndwandwe descent need to reconnect
with this history and with one another. The history as has been reconstructetebgipnal
historians is hardly known to people in the uBumbano. Even the main intellectual in the
group, Otty Nxumalo, presented a largely incoherent version of Ndwandwe histiogy at
2010 event. The sketchy nature of what is known of the history of the Ndwandwe by the
activists as well as the larger Ndwandwe public they are attemptiegcdhb is used to fuel
the message that the Ndwandwe have lost touch with who they are. The stialfartns
that are used repeatedly in daily speech and in domestic rituals suggest thisiwaddiNe
people call themselves after putative Ndwandwe ancestors througitithkazelo- Zwide,
Mkhatshwa, Nkabanhle, Sidinane and others — without knowing any longer who these people
were. The mobilization efforts of the uBumbano thus tap into the widespread usesof thes
forms among people who maintain traditional spiritual beliefs in which thetane@gay an
important role in the lives of the living, requiring communion with these ancestorgifnem
to time. These Ndwandwe forms appear to have remained in use over the previous two
centuries as subsets of the expressive forms of larger identity groupingss soetzZalu in
the area that is KwaZulu-Natal today and Swazi in both Swaziland and South Atie
signification of these forms over the past two centuries continued in interactionemrt

forms which derive from or borrow elements from these traditional forms.

2 See Ackson Kanduza. "Mfecane Mutation in CentrisicA: A Comparison of the Makololo and the Ngami i
Zambia, 1830s-1898Five Hundred Years Rediscovered: Southern Africaac€dents and Prospectsds.
Natalie Swanepoel, Amanda Esterhuysen, and PhdimBr. Johannesburg: Wits University Press, 2088- 2
272. Print.
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Change and Continuity: Oral Artistic Forms and Scholarship in the Ast 150 years

As Benedict Vilakazi’'s essay “The Conception and Development of Poetryjuih akes

clear, thazithakazeldgkinship group or clan praises) aizibongo(praise poetry) are two of

the earliest known forms in northern Nguni-speaking society from which later orebdwen
derived (Vilakazi 105-134). Several forms have been createdizibongoover the past

century and a half and continue to exist alongait®ngotoday even as ever newer forms
mutate from older ones. The wide use of the praises has only recently beesegioas
recognition in scholarship, the bulk of earlier commentary having created thesmopréhat

the genre oizibongowas reserved for royalty. This impression was created largelyseca

of the earliest documented commentary that came in the first stages ot behigen
Europeans and Nguni-speaking communities was based on the accounts of traders and
adventure travelers who commented on the most pronounced manifestation of the tradition in
sensational ways. This sensationalism was further fuelled by the developintiee

discipline of anthropology through the 1960’s according to Leroy Vail and Lan(htg in

Power and the Praise Poem: South African Voices in Higaiyy and White xi). Among

others, Liz Gunner has noted in her Ph.D. dissertation, “Ukubonga Nezibongo: Zulu Praising
and Praises” (1984), the more rigorous and most influential early contributionsimdyeof
izibongocame from James Stuart who collected “oral testimonyzinongofrom Zulu
informants” over a period of more than thirty years from 1888 to 1922 (Gunner 15). To date,
Stuart’s methodology and the volume of thibongohe collected, accompanied by

explanatory notes, remain a touchstone in the stutiybmingo Stuart’s collection has made

his version of the Ndwandwe leader Zwide¥ongoavailable to be drawn on in Ndwandwe
recall and reconstruction of the past today, as | show in Chapter Threethdkgs, Stuart

focused his collection of ethnographic information on the Zulu monarchy. Hence his
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collection provides scholars with only small fragments of information regardingaekeent

groups and almost nothing of their praise poetry.

Further fragments azibongowere provided by A.T Bryant in his problematic text,
Olden Times in Zululand and Nai@l929). Bryant’'s work further contributed to the focus of
early scholarship on royaibongo.It was Vilakazi who eventually attempted to introduce
the wider range of Zulu-language oral artistic forms into scholarly diseonrhis article
referred to above. Yet in spite of Vilakazi's work, influential books such a®iT@ope’s
Izibongo: Zulu Oral Literaturg¢1968), continued to reinforce the dominance of royal
izibongoin scholarship. Not until the publication of Ruth Finneg&ral Literature in
Africa (1970) did scholars take seriously the need to widen their focus beyond the oral forms
of the elite in African societies. Furthermore, the decolonization of#@drcountries in the
1960’s saw an increase in contributions to the field by Africans where previoakfpons
had been studied predominantly by European anthropologists and folklorists who often did
not speak the languages in which the forms circulated. Since the late 1970’s Liz kasner
contributed to the growing sophistication of the study of Zulu-language oral. florthe
1980’s the University of Natal's Oral Documentation and Research Centraicahthe
work of collecting these forms. It produced timely research work such g tioang the
effects of formalized education on oral formgral Tradition and Educatioif1988). In the
1990's Isabel Hofmeyr took stock of the growth of oral literary studies in “Making
Symmetrical Knowledge Possible: Recent Trends in the Field of South@amOral
Performance Studies” (1999). However, in spite of the recent growth ofteralyi studies,
we have no evidence of the practice of praising before the 1820’s and can thergfore onl
speculate that it was relatively similar to what we know from the late 1820’s

Overlapping in time with the work of recording and preserving testimonieSthart

was conducting was the development of a new modes of using the old famb®ofgoand
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new forms drawing fronzibonga Two such examples aneaskandar maskand{from the
Afrikaansmusikantfor musician) music and the hymns and praises of the Church of the
Nazarites or the Shembe Church as it is commonly known. In these and later f@tms wh
transferred to new contexts are products — songs and poems — as well as foeotg) as
aesthetic principles, and functions of praise genres. FurthermoreuhieGasserts in
“Jacob Zuma, the Social Body and the Unruly Power of Song”:
Africa teems with the temporal and spatial journeying of various kinds of song.
They travel, they metamorphose, they die, sometimes they are reborn and¢hey gi
birth. They are the midwives to new ideas and to new social visions. They
summon up collective memory with amazing speed. They can provide platforms
for debate and for an evolving discourse on a range of topics. Often the electronic

media have facilitated rather than hampered such journeyings, sometimes with
unpredictable results. (Gunner 36)

Maskandas one of the best-selling types of music in South Africa today, especially popula
in rural areas of eastern South Africa and among migrant workers in urbegsdeet
Johannesburg and Durban who hail from rural afdaskandd'has always maintained the
right of those on the far edges of power to comment on the social and political and to
represent the voices of those who might otherwise go unheard” (44). According to David
Coplan in "Sounds of the "Third Way": Identity and the African Renaissance in
Contemporary South African Popular Traditional Music," the gdmegan in the late
nineteenth century as a musical expression of self-propelling individualdguaisng songs
sung “on feet” (as isiZulu puts it) by young men on amorous walk-about” (Coplan 112).
Maskanda was the music of young men, sung as they travelled across the larahinfsear
sweethearts. A young man would sing about the landscapes of his home districtleléscat
family has to paylobolo (bridewealth) for the women he was courting, and amplify himself
as a great lover and/or warrior, calling out some ofzifs®ngohe had accumulated since

childhood or making up new ones. However, the form grew out of women’s music in which
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they sang about themselves and their experiences while accompanymsgltfes on the
umakhweyanar theugubhubow and gourd. Once it became a men’s form, though,
maskandayradually migrated to urban centres like Johannesburg with the absorption of more
and more men into the labour marRé&tor a long while during this interregnum it maintained

its identity as a travelling form or one of the “cultures of mobility” agsiD&oplan terms it,

a form of “practice not only transported by but formulated “on the road” within thexdont

of multisited, mobile networks of kin, homeboys and girls, and reciprocal friend$hi2y?

New maskandaongs were made up and sung on the road by men migrating to seek
work in the cities and heneeaskanddorms part of a culture of mobility. Songs expressed
disconnection from, and longing for, the landscapes and people back home. These young men
accompanied their singing on homemade guitars fashioned out of old oil cans, fishing line
and woodlzibongowere, and remain, a centerpiece of nmadskandaongs, expressing
aggressive and virile masculinity. The tin guitars came gradually tepteced by guitars
purchased from shops in the urban centers. The form settled in economicalgsdépndan
sites of migrant settlement, that is, barrack-style men’s hostelscutated more widely as
the cultural expressive form of dispossessed laborers who gathered togeteekends to
sing and dance together in these hostels of Johannesburg, Durban and Kimberley, among

other places.

According to Coplan, throughout the 1920’s homeboys (and a few homegirls) would
gather together during their leisure time to perform. Solo guitar, violin or dorecplayers
competed against one another at these gatherings in a manner similar tckdights in

which boys engaged while they were herding cattle in the rural areasti®ge¢he form

3 On the increasing absorption of men into laborrarigy, see Moodie, T. Dunb&oing for Gold: Men, Mines
and Migration Berkeley: University of California Press, 1994ine
* The terms “homeboys” and “homegirls” refer to pledp urban settings who come from the same rueaigs.
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came to incorporate more than the individual self-accompanying singeordig to
Coplan, in the 1930’s when early recording companies went into the migrantsshiostel
search of products for the African markeiaskandavas transformed into ensemble music.
Later still, with urbarmaskandaconcerts becoming established, dancers were added to the
ensembles (112). The new elements can be identified as deriving frafhased traditional
dance forms likengomaandindlamu The lead singer-guitarist came to stand in a similar
position as thégosowho leads the singing and dancing inragomaor indlamugroup.
Hence was gradually established thaskandaesthetic that remains popular to this day.
Until his death in 2004nd, more so afterwards, one of the most popular maskanda musician
was Mfaz’ omnyama. He praised himself variously in his songs as:

UMfaz’ omnyama nezingane zakhe,

Qoma ntombi ngafa inhlamba kanyoko.

Wuy’ umfan’ozalwa yinyanga kanti nay’ uyinyanga,

Ugogo wakhe isangoma, umfowabo umthakathi.

Yil’inxele likaMgquzula leli,

Phezulu kwaNongoma laph’ engighamuka khona,

Umful’ engiwuphuzayo ngiphuz’ eVuna,

La emanxiweni obabamkhul(Mfaz’ OmnyamaNgihlanze Ngede|£2001)
| have translated thesgbongoas:

Black woman and his children,

Accept a suitor’s proposition, maiden, I'm tired of your mother’s insults.

This is the boy whose father is a healer and this boy is also a healer,

His grandmother is a diviner and his brother a wizard.

This is the left-handed one of Mgquzula here,

Up in Nongoma is where | hail from,

The river (the waters of which) I drink is the Vuna,
Here at my forefathers’ former homesteads.

Coterminous with the early developmennadiskandavas a new use of praise poetry in Zulu
by Isaiah Shembe, founder of the Church of the Nazarites. The Church was founded in 1910
by Shembe at a time when Zulu monarchical authority had finally been broken dofan by t

increasing assertion of colonial power after the Anglo-Zulu War of 187 9agndl r
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urbanization from the 1860’s onwards in southern Africa. According to Duncan Brown in his
bookVoicing the Text: South African Oral Poetry and Performatioe environment created
by such a flux opened up space for new Zulu leaders to emerge (Brown 119). Thbe Shem
emerged as the leader of a new African Independent Church at a time wheitaas
nationalism was growing, many black Christians were dissatisfied witta¢ist arrogance
of white missionaries on matters of theology and doctrine such as polygamy anchlibkef
existence of ancestors (132shembe was a modern leader, combining aspects of a
traditional chief with those of a Christian prophet in his conduct. His vision for his church
yielded a hybridized religious and cultural practice which combined, among loithgs, tthe
calling out of his praises and the singing of hymns which he composed through hissareer
prophet similarly to how Janet HodgsenTime God of the Xhosa: A Study of the Origins and
Development of the Traditional Concepts of the Supreme Bamdescribed the early
nineteenth century Xhosa prophet Ntsikana as having done (Hodgsen 24). Oralityrany lit
combined in a synthesis of disparate symbols and practices from ‘Zulu’ cutthiféhaistian
worship. Shembe'’s praises borrow from those of Shaka images of a martial hero which ar
then combined in an inventive way with symbols that had become significant in the lives of
Shembe’s followers, the Gospel in this case:

Spear which is red even at the handle,

you attacked with it at Mpukunyoni
because you attacked by means of the Gospel.

The image of a spear that is red even at the handle which attacked adversae®fom
Shaka’szibongq which | discuss in Chapter One. The image has been remade to describe

preaching as attacking with the gospel. According to GunrieheéMan of Heaven and the

® Brown makes this point drawing on the work of salaistorians, including Bengt Sundkler, Albertr&,
G. C. Oosthuizen and Norman Etherington, who havestigated the formation of African Independent
Churches in South Africa.
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Beautiful Ones of God: Isaiah Shembe and the Nazareth Claweh successors of the
founder of the church are often referred to by their praise names: Isaiah Shemmbe’s
Johannes Galilee is iLanga (Sun) who was succeeded by Amos, iNyangalézutuof the
Heavens) after whom came Vimbeni, uThingo IweNkosazana (Rainbow of the Princess

(Gunner 3).

Theamahubohymns) of the Shembe church are a similarly syncretic form to the
izibonga They combine the tradition of church hymns brought from the mission churches
from which early African Independent Church leaders broke away with eteroe
traditional indigenous modes of religious expression. Moreover, in Brown’s agsgssm
“[tlhe hymns of Isaiah Shembe and the Church of the Nazarites treat many afshe m
pressing issues of twentieth-century ‘Zulu’ history in particular, and mdsleuth African
history in general: ownership and occupation of land; economic dispossession; African
nationalism and ethnicity; the ideological and educational role of the miss®ndr(Brown
124). Shembe hymns and praise poetry strongly demonstrate the mobility cédexdtur

traditional praise forms.

It has also been shown how in the 1970’s poets, galvanised by ideas of Black
Consciousness and radicalised by the events that began with the student uprising of June
1976, sought to challenge the ways in which they were represented by the oppaesstive r
state by returning to traditional African cultural models (Brown 165-A8y yeinventing oral
poetry through combining it with music in some cases, performance poets veete abdate
state censorship: “poems could be memorized, passed on, and performed in a variety of
contexts” (183). Poems such as Ingoapele Madingoane’s ‘black trial’ borroalfelements
from izibongq using parallelism and building up to rhetorical climaxes in a similar way to the

royalizibonga As Michael Chapman has shownSoweto Poetrythe praise imperative
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featured strongly in the work of most “Soweto poets,” as the group of radietd from this
era of intensifying resistance to apartheid has come to be called (ChapmarP18i82s
were sung to heroes from the African past as well as to landscapes asea tworacist
representations.

At the same time as the study of oral forms deepened with Gunner’s work in the
1980’s, further innovation expanded the range of forms that were oriented towasds prai
Whereizibongotraditionally had been about praising and criticizing individuals, a new form
came into being that combined the group praise orientatimitiodkazelowith the
declamatory style akibonga Enterprising poets performed praises alongside plays and
political speeches at trade union rallies. This was a new genre gioetay in which trade
unions were praised for the work they were doing of fighting for the rights of veoked in
which the leadership of the resistance movement was praised for its work, itigusifvglar
to izithakazelan praising a large collective and in the same poem singling out particular
leaders. In this poetry the collective being praised was a group of tocigzants in the
struggle for justice and freedom. Similarlyizdoongq the poems gave sometimes veiled,
sometimes overt criticism and warning to apartheid authorities about the conssqolenc
oppressing the black majority of the people of South Africa. Whereas the Shathbther
African Independent Churches were oppositional to white authority in subtle ways in the
song and poetry, these traditions increasingly came to be used as a mode of shouting
opposition to apartheid state policies in the 1980's.

Alfred Themba Qabula is credited with originating the deployment of perfoemanc
poetry as part of the cultural aspect of the industrial workers’ struggtglfis in Durban
(Brown 215). Drawing on his acquaintance with the poetic license of Xhosa- ard Zulu
languagazibongoto praise and admonish, Qabula first performed “A Poem for FOSATU” as

part of theDunlop Playcreated by workers in the Dunlop tire factory in Durban in 1983. In
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the socio-economic environment of the time the relationship the praise poet thediateo
longer between a ruling leader and the ruled populace but a much more oppositional one
between exploitative employers forming part of a larger state-spmhsgstem of
exploitation and a group of workers organized into a trade union. The role of the poet had
thus been altered from being one of praising the ruler for his achievemené&adsraand
attempting to correct faults in his conduct through criticism, to praising the wonids f
achievements in organizing workers into a stronger collective. The poet atsedvwhe
leadership of the union to remain vigilant while at the same time citicthie employers for
the poor working and living conditions that workers were forced to endure. However, in this
new role Qabula still deployed the formal strategiezibbngothat were familiar to his
audiences who were largely comprised of people who made iBkafgoandizithakazelo
and some of whom listened teaskandanusic and/or were members of the Shembe church.
‘Praise poem for FOSATU’ remains emblematic. Once Qabula had madetide ini
attempt, the enthusiastic response of the thousands of union members in front of whom he
performed encouraged the growth of the form. The form was taken up by more poets,
becoming a central part of union mass gatherings. Poets performing tortanges bad the
benefit of amplification so that they no longer needed to perform likeithbongj
becoming less flamboyant in their movements in order to remain within the raage of
microphone and no longer needing to project their voices without the benefit of artiphfica
Moreover, the poets combined orality, writing and print in innovative ways, writgig t
poems before performing them and often publishing them in union newsletters and
pamphletsBlack Mamba Rising1986), containing the poetry of Qabula, Nise Malange and
Mi Sduduzo Hlatshwayo, was one of the products of this period of creative explosion.
Izibongocontinue to be a vibrant form: the tradition of Zulu royal poetry has

continued unbroken among Zulu royalty from the founding of the Zulu kingdom, and most
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likely long before, until today. While ordinary people continue to compose andrdehbksir
ownizibongq the tradition has significantly contracted with the hybridization of ‘Zulu’
culture as it has encountered and sought accommodation with aspects of other cultures
Nevertheless, while fewer people us&ongoin their daily lives, the form has gained
prominence beyond the confines of ‘Zulu’ culture through new technologies that have been
used byizibongopractitioners. Recently, a range of permutatiorigibbngoand other praise
genres has proliferated. In 2009 an old anti-apartheid struggle song jostqubetity and
songs from the long oral tradition to bolster public images of politicianssasiloled in the
opening passage of this Introduction. Moreover, popular rapper Zuluboy teamed up with
maskandanusician Bhekumuzi Luthuli and produced hits that combine the two musical
forms to speak poignantly about HIV/AIDS, poverty andskands traditional subject —
courtship.Musicians and poets may yet create new pathways for the poems, songs and
aesthetic assumptions that we know to have been in motion since the nineteenth century.

While izibongohave received significant critical attention, thghakazelcandihubo
lesizwehave not garnered the same kind of study. Passing mention has often been made to the
forms in ethnographies or literary and cultural history introductions to southecaif
cultures, including N. J. van Warmel@&sirvey of the Bantu Tribes of Southern Af(it836),
Hilda Kuper’sAn African Aristocracy: Rank among the Sw@#47), as well as Zulu-
language introductions to aspects of language and culture such as SibusibeN yed
Otty Nxumalo’singolobane yesizwd 966) and Christian Msimang&usadliwa Ngoludala
(1975). InMusho!: Zulu Popular Praisefl991), Liz Gunner and Mafika Gwala give a useful
introduction to the use of theithakazelo They maintain:

Theizithakazelg clan praises, which are closely related to praise paetbphgd

both linguistically and in their gestural significance, stress the commansoafy

those from a particular clan rather than any other kind of hierarchy. Thus everyone

who has the clan name Zulu has the right to be greeted by one of the clan names,

“Ndabezitha!... In other words everyone shares the history of their clan and when
they are praised with the praise names of the clan founder they in a wayeltbadm
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person and carry all the resonances of history and the afflatus associhtdewit

name or names. It is a verbal form that is highly regarded in social inteecand it

Is one that stresses continuity and origin rather than status. (Gunner and G@&jgla 32-
However, the most extensive study of the use ofzitteakazelchas been conducted by
Carolyn Hamilton in her MA thesis, “Ideology, Oral Traditions and the Struggledwer in
the Early Zulu Kingdom” (1985). Hamilton extensively analyzes the manipuolafi
traditions of origin and theithakazeldn processes of incorporating and subjugating groups
that were brought under the control of expanding states in the early nineteeati. ¢ent
revisit Hamilton’s readings in this dissertation as well as read the Nawveahdboin a
manner | have not seeamahubadnterpreted before. It has taken several years to arrive at
something of an understanding of how to interpret the use of these forms by the uBumbano

lwamaZwide and in the larger contexts of their use that make them availatiie f

uBumbano’s project.

Arriving at the uBumbano via Many Byways

| began my Ph.D. research in January 2008 trying to understand hidwllezithakazelo
andizibongoof the Ndwandwe are used transnationally in southern Africa. | was following
leads from 2003 when | researched the Ndwandwe and the Buthelezi for my Mhstas's t
at the then University of Natal in Durban, South Africa. At that time | had im¢erested in
how oral literature can be used to recover the histories of people who weee amidl

spoken out of the historical record in the preceding two centuries. Startingnedling of
Shaka’szibongofor how the leaders of the Ndwandwe and the Buthelezi, Zwide and
Phungashe respectively, whom Shaka is praised for having defeated, are regyésesn
went on to read the versions of the two leadeilsbngol had found in books and collected

via interviews for how they “speak back” to Shaka. My project was largedyni&d by Bill
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Ashcroft, Gareth Griffiths and Helen Tiffin’s introduction to postcoloniabtly inThe
Empire Writes Back: Theory and Practise in Post-colonial Literat(t689).

While gathering preliminary information in 2007 in preparation for a year of
fieldwork in 2008, | learnt that the uBumbano lwamaZwide had been formed in 2006 and that
its reach extended to Swaziland and Mozambique with attempts being made tbeeach t
Ndwandwe diaspora in Zimbabwe as well. | thus developed a project to trace thehese of
Ndwandwe oral artistic forms in South Africa, Swaziland and Mozambique eldaion
establish how the forms had survived almost two centuries of Ndwandwe dispersal to be
available for deployment in mobilizing for the reconstruction of Ndwandwe identthei
present.

| began my research in the archive of the Swaziland Oral History Pabjeet
University of the Witwatersrand in Johannesburg where the work done by midebilg
Bonner in the 1960’s and 1970’s and Carolyn Hamilton in the late 1970’s and early 1980's is
held. The archive also contains the radio broadcasts of the Swaziland locgl histor
programme in the 1970’s and 1980's. | trawled through the tapes, microfilms and transcript
in the archive looking for material on the Nxumalo and the Ndwandwe in Swaziland. In the
end | did not find much of use to my project. From Johannesburg, | moved to Durban to
spend time in the James Stuart Archive at the Killie Campbell Africéorary at the
University of KwaZulu-Natal. | found some interviews that covered the NdwaiZaive-
wars and the dispersal of the Ndwandwe through southern Africa. Most of theahatehe
oral artistic forms focused on Shakegkongq with more general discussions in places of
the uses oizibongq which | have drawn on in the third chapter of this dissertation. After
three months of research, | had not found any earlier recordings or in-deptisidiss s
Ndwandwe oral artistic forms that | wanted to compare to how the formsberrg

mobilized in 2008.
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Armed with the few representations of the Ndwandwe | had found, | then set out to
find people who knew Ndwandwe history and/orithleongoof the figures represented in
the Ndwandwaezithakazelo- Zwide, Mkhatshwa, Nkabanhle, Sidinane — and could interpret
them by setting them in the broader history of the Ndwandwe. | enlisted the heldilef A
Ndwandwe, who had worked with me on the Ndwandwe aspect of my Master’s research, and
moved to his home in the village of Nengeni in Nongoma. Over approximately two alid a ha
months in March, April and May 2008, we sought out people who were said to be
knowledgeable on the Ndwandwe past all over the Nongoma-Magudu area. We made
repeated visits to Sakhile ‘Sikaza’ Nxumalo, whom [ discuss in chapter @jemted him
and went on excursions to sites where he said once stood Zimda'homesteads). We
visited Mkhuzeni Nxumalo when we finally managed to catch him on the way sk fr
working the fields near his home after weeks of trying to get him to commtitdeaview. |
met Andile’s siblings, Philani and Ntombi, and learnt that they were involved amiargg
meetings of Ndwandwe in Nongoma. We met the Zulu ki'mg’es[5 (praise poet), Chitheka
Ndwandwe, who introduced us to Mafunza Ndwandwe, his brother from a different branch of
their family and the extended familyimbongi(praise poet). Neither of these two poets form
part of the uBumbano, but they spoke in illuminating ways about the use of the oral artisti
forms on which | was focusing in domestic family rituals and ceremonikeaw on the
interviews with them extensively in this dissertation, especially in Chkptar

| also attended several Ndwandwe weddings and observed what a ‘traditional Zulu’
wedding | had always heard about, but had never seen, looked like. | observed the use of oral
artistic forms at these events and felt the symbolic weight of the addr@ssastors among
people who believed that their ancestors have a direct impact on their Isesl Kdtened to

the radio more than | ever had before. Radio was everywhere around me. In Andilels home

® Aroyal praise poet is referred to asimyosirather than the ordinaignbongi
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woke up to the sound of roosters crowing and the radio playing in the background. We
listened to the radio in the car on our many drives around Nongoma. | also listened to
maskandaHaving lived in predominantly English-speaking contexts since | wanader,
all the while | was trying to learn to hear the conversations and oraicaidishs like
somebody whose cultural universe is ‘Zulu.’

Little by little I learnt that Philani was in contact with other activgaoizers in
Empangeni, Durban, Intshanga, Newcastle and Johannesburg. At first, | wasdegdnd
some suspicion when | started concentrating on finding out about the uBumbano. | kept
asking questions until by the beginning of May | was attending meetings obtigoiMa
section of the association along with Andile. In April | had already sdc¢nterviews with
two of the leaders, Sduduzo Nxumalo and Philani Ndwandwe. Mzingeli Ndwandwe, an
inyanga(healer) who was most vocal about how the Ndwandwe are in a shambolic state
because of their defeat by the Zulu and needed to perform rituals to put theobfatse
who died in the Ndwandwe-Zulu wars to rest, would never agree to an interview. To this day
he remains suspicious of my project. | later learnt that his discomfort demmagfoblems
that had arisen after the launch of the association in 2006 when the Zulu king wagtiycorre
informed that the Ndwandwe were rising and convening meetings in order to owenihr.

It seems Mzingeli has never been sure whether | am spying on the uBumbanoreridea
persuaded that | am not.

As | pieced together the different names of people involved in the uBumbano, |
started following the leads out from Nongoma. | went to eMpangeni and met Bhekani
Ndwandwe, ammbongi(praise poet) whom | discuss in Chapter Three. | would also meet
Phakamisani Nxumalo who had initiated the meetings of the Ndwandwe in Empangeni late
in the year. The effort to map the association took me to Thulamahashe in Mpganal

province where | met Philani Nxumalo. He informed me that he belonged to theaioyigl
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of the Gaza kingdom and they were the paramount rulers of the Shangana people. Their
forebears had settled in South African after the defeat and exile of Ngunguth@fast
leader of an independent Gaza kingdom in Mozambique, by the Portuguese in 1895. He
would not tell me anything about their history or the structure of their rule leetteeyshad
submitted a claim to the state’s Commission on Traditional Leadership<daid Disputes
and did not want distortions of their history and identity being put about as had been done by
academics previously. He admitted he and some of the royals had gone ‘back home’to
Nongoma and connected with the Ndwandwe and Nxumalo there. He would not introduce me
to the branch of their family in Mozambique or in the Limpopo province either. | staged tw
days in Thulamahashe and then left when it was clear | was not goinghile lbe pursue my
research there.

| went to Durban and met the energetic Mvangeli Ndwandwe from Nongoma who
works for some firm, and is a leader of the Shembe Church in Umlazi township amheksa tire
organizer of the Ndwandwe. Further meetings of the uBumbano followed in Nongoma and
Newcastle, which | attended from my new base in Ulundi where | wag) ttyipiece
together what | had gathered and beginning to test out arguments in resganenssand
conferences in Durban, Johannesburg and Cape Town. In September | attendedhbs
womHIlanga(Reed Dance festival) and the Heritage Day celebration where Shaka is
commemorated to see what took place at these Zulu-centric events. tldfdhes/ear was
spent in Durban until | went on a field trip to a site where the last Zulu-Ndwandws w
said to have taken place near Wakkerstroom in Mpumalanga province with historian John
Wright and archaeologist Ronette Engela. The final trip of 2008 took me to an end-of-year
celebration of the Johannesburg chapter of the association.

Over the year, | had developed a growing sense that | was hearing the sam

assumptions and ways of speaking about being related, the ancestors, and pertoatsng r
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in the daily conversations in Nengeni village, the town of Nongoman#és&andaongs on
the radio, the Zulu festivals | had attended, and the meetings of the uBumbammZwide.
Theizithakazelcseemed to be used in the same or closely related ways in the public and in
domestic events, and this public usage oiztlikakazelcalso seemed to relate in some close
way to the domestic use of tlreiboandizibongao

By the beginning of 2009 | still needed to listen more closely to how the or#lartis
forms of the Ndwandwe were being used. The observations | had made in 2008 were pointing
to the need for further observation and to probe the links between the forms some rasere. | w
still attempting to understand the survival of these forms, which was appearingmdore
more fruitless. So | decided to keep following developments within the uBumbano as it
seemed to be generating some momentum in its mobilization again. Fromd@apwiiere |
was now employed, | occasionally attended meetings of the uBumbano in Nongoma and
Durban over the next two years. | interviewed Gijima Ndwandwe on one trip to Johagnesbur
in May 2009 and Phakamisani Nxumalo in Empangeni in October 2009. The momentum the
association was building finally culminated in the 2010 Zwide Heritage CatabrAfter the
Celebration, it became clear that the dissertation could not be about the survivdbohthe
Rather, the most productive line of questioning would be about how the forms were being put
to use in the contemporary project of Ndwandwe assembly. As the orientation of the
dissertation changed, it also became clear that | could returnitbibiegol had recorded in
2003, when Andile and I interviewed Mzomusha Ndwandwe, and reinterpret them with much
more sophistication than | had done in 2004 to answer the new questions | was posing. This is
how my re-reading of Mzomusha'’s version of Zwideibongoin the third chapter of this
dissertation, and that | had previously interpreted in my Master’s thesis at@auie | also
continued in 2011 to follow developments in the uBumbano, eventually attending the Zwide

Heritage Day on August 6, an account of which opens Chapte Three.
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To try and make sense of all | have observed and the material | have cohdtieski past

four years and in 2003, | have organized this dissertation in the following mannerpheiCha
One,“Encountering Shaka: Oral Artistic Forms and Navigating Zuluness inZkilualNatal,”

| show how Shaka has come to be central over the last two hundred years in anyaroncept
of the past of the north east of South Africa. | trace the production of images it

calls “Shaka the mighty” in academic and popular discourses and h@ibbisgohave been
used to enforce this image, especially by the Zulu nationalist organization Iskatbdhe
1970’s. | follow this chapter with a view of projects of decentering Shaka in¢bade
chapter, “Countering Shaka: Language, Subversive Potentiality and PoetiséiThe

chapter follows these projects of decentering Shaka since the late 1880svathey run
counter to the state’s promotion of Shaka and the Zulu kingdom through heritage and
tourism. | discuss the Mfecane debates of the late 1980’s to mid-1990's. baksohte
foundation of the uBumbano lwamaZwide and what its project is as well as itszatoii

of notions of kinship through a commonly available idiom. | show some of the limitations of

the use of this ‘traditional’ idiom of kinship by the uBumbanao.

Chapter Three,“Praises do not die out’: Remembering Zwide kalLanga Battier
of the isiZwe,”analyzes how Zwide as the putative father of the Ndwandwe ‘nation’ is being
recalled in what is deemed to be the appropriate form of memorializationiploisgo So, |
ask, what versions of Zwide'gibongoare still extant and how have they come about if
Zwide has been forgotten as bemoaned by most Ndwandwe people I've interviewed, both
inside and outside the uBumbano? In the final chapter, “Being an isiZwe: Ndwandwe iHubo,
iziThakazelo and iziBongo in Domestic and Public Spaces,” | show how the mobiiizati
efforts of the uBumbano draw on the widespread usatbfikazelan public as generic

forms of greeting that constantly recall the ‘nation’ and on domestic usea of the
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izithakazelgizibongoandihubo lesizwel argue that it is also the use of these forms that
primes the responses to Zwide&gongodiscussed in the previous chapter.

In the Conclusion | signal what my study brings into view about changing iderititi
South Africa. | argue for the need to pay attention to the languages anariestggople
deploy in living their lives in order for us to move away from old categories likki*Zhat
obscure more than they illuminate what needs thinking through in post-apartheid South
Africa. Paying attention to these languages and forms also shows us how peaoigaliag
with the past in radical symbolic ways that are articulated in metaphteres in order to
not disturb in obvious ways the social and power structures carried over from the fpast tha
being promoted by the state. | have given all my interviewees pseudonyms itoquosect
their identities in the face of warnings to some of the leaders of the uBumbany that b

‘attempting to revive the Ndwandwe kingdom’ they are putting their livesngeta



31

Chapter One
Encountering Shaka: Oral Artistic Forms and Navigating Zuluness irKwaZulu-Natal

UShaka kashayeki kanjengamanzi.
llemb’ eleq’ amany’ amalembe ngokukhalipha
UShaka ngiyesaba ukuthi uShaka...

He who beats but is not beaten, unlike water,
Axe that surpasses other axes in sharpness;
Shaka, | fear to say he is Shaka...

Trevor Copelzibongo: Zulu Oral Literaturé1968: 88, 89)

“The Zulu nation is still standing. We are the legacy of King Shaka
kaSenzangakhona who birthed this nation through battle, sacrifice and vision.”
Mangosuthu Buthelezi; Shaka commemoration, KwaDukuza
September 25, 2010

Friday, November 12, 2010

My flight lands at King Shaka International Airport in Durban. Completed jusinie tor the
2010 Soccer World Cup, the airport is another one of those slick, efficient modern ones.
Passengers tumble out of the airplane and are out and on their way in no time. Theothrongs
tourists who came for the World Cup are gone now. But, as always, the advertising on the
walls bids you, the traveler, “Welcome to the Zulu Kingdom” — foreign touligtannesburg
business person, returning native of this province, or whoever you may be. | almost don’t
notice it this time, the third time I've landed at this airport. | know | amgyt encounter
this stamp of approval by the KwaZulu-Natal Tourism Authority over and oven &aihe
next few days at establishments endorsed by the Authority — the guest housélinbe
staying, restaurants, curio shops, etc. | notice it only when | want to nowadays.

When | drive out of the airport | am greeted by the face of Zweli MkHieeRtemier
of KwaZulu-Natal, welcoming me to the iDube Tradeport. He is premier hyevirt also
being the provincial chairperson of the ruling party, the African National @esa@ANC). |
wonder: is this “iDube” a play on both the name of John Langalibalele Dube, one of the early

leaders of the ANC who lived not far from La Mercy where the airport is, and aelbine,
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idubein the Zulu language? The possibility that this is a convergence of the suainaal
Shaka with ANC history is a tantalizing prospect to contemplate. It points to hanc
trying to understand.

On the drive north to Mbazwana where the Ndwandwe event | am in the province to
attend is taking place | tune into Gagasi 99.5FM, the Durban-based provinciataidio, s
to hear what'’s topical in this province. A young clothes designer is asked how sleuse
designs to showcase her Zuluness. She stutters and stumbles over words, not knowing how to
fit into the straitjacket that has just been shoved at her. | gasp.

Just before midday | am in my sister’s colleague’s car in eSikha@rar(red from
eSikhawini in the reclamation of ‘authentic’ names distorted under white rulg gaiin the
country since the 1990’s). On Ukhozi FM two young poets read their bad poetry iara feat
that encourages writers to go back to their roots and write in their Zulu languageding
to the man who runs the writers’ group that is grooming these poets, the goahe®urage
the larger public to go back to their roots as Zulu people — speak their language,eialue th
heritage and the like. Later, the spokesperson of the commuter wing of Trénsmational
train company, comes on to announce the state of their service this afternosnah$ie
greets the listeners quoting from Shakasongoas ‘hina belemb’ eleq’ amany’ amalembe
ngokukhalipha(you people of the axe that surpasses other axes in shgrpiessn he
finishes talking about Johannesburg he shifts to KwaZulu-Natal by saydntg Siza
kwelikaBhejane phum’ esigiwini kade bekuvalele; elikaMdlokombhan’ odl’ abakayise,
mdlokombane vuk’ udla amadodd (when we come to [the land] ¢hino come out of the
game reserve, they have long held you captive’; that of Mdlokombhoeatsthose of his
father, Mdlokombane wake up and eat mgrSo, he is talking to Shaka’s people and

KwaZulu-Natal is Zwelithini kaBhekuzulu’s land? He quotes from the Shaih@ngoto
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greet all the listeners and turns to speaking about KwaZulu-Natal by ydegtifie province
as territory belonging to Zwelithini kaBhekuzulu, the current Zulu king.

At 6pm the Zulu king himself is on Ukhozi FM in an hour-long interview (or, more
accurately, a series of monologues into which the interviewer manages t@ifeserfutile
guestions and many a royal salute of ‘Bayede’).iisongi Buzetsheni Mdletshe,
introduces him in the customary way — with the king’s royal salute anzilbasmgo

Imbongi: Wena wendlovu!

Host of the show: Wena wendlovu!

Imbongi: Bayede

Host: Bayede
This salute is followed by a few linesiafbonga

In the interview the king talks about issues of health, economics and traditional
leadership. He has revived circumcision, which Shaka had stopped, in order to help fight the
scourge of AIDS. He wants his people to also take tuberculosis and cancer sebously
economics: his friends from Abu Dhabi want to invest in agriculture. He has instrii¢tes] a
chiefs to set aside 100 acres of land to develop commercial farming in thenuoaies. His
funding body, the Ingonyama Trust, will put up money for that land to be fenced in. The
complete lack of self-irony is striking when he talks about going to London to opemtpe K
Shaka restaurahand the existence of the Bayede range of wines and boutique restaurant in
Stellenbosch in which he has a stake of a “small percentage”. In the sarhehbreahorts
those he refers to using words that translate as “my people” and ‘imey’$gpeople” to
return to subsistence farming to keep hunger at bay. Throughout the interview les thmguti
KwaZulu-Natal is his kingdom and its inhabitants his subjects. He even nameshibredta

Richard’s Bay ichweba lani (“my harbor”). On traditional leadership: he is pleased and

" From images of the interior of the restaurantdésor appears to trade on the age-old stereobfifesocious
bare-chested Zulu warrioraww.shaka-zulu.comAccessed January 20, 2012.
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grateful that the provincial government passed legislation in 2005 authorizing hapaiota
amakhosichiefs or traditional leaders). There are now overd&@@khosiin KZN.

| listen to this interview sitting in a car outside thkkantolo(court) in the Mabaso
area just north of Mbazwana. Mabaso is ruledhBgsi Nyangayezizwe Justice Nxumalo
who is hosting the Ndwandwe event the next day. In a room in the court prexiost,

Justice is entertaining delegations of Ndwandwe notables from Limpopo, Mpumatahga
Gaza province in Mozambique. The chiefs were in the Nongoma area since Wedoesday t
khuleka(pay their respects) to the Zulu king. They got to Mbazwana this afternoon. Here in
this far-flung corner of the province the Ndwandwe are poised to launch theirpub|a

recall of their pre-Zulu pasts and assert Zwide as the putative anceaslioofdhem. Zwide

the putative ancestor? Zwide whose invading forces were defeated by the Zcilitgding

the end of Zwide’s kingdom in the Magudu-Nongoma region! The interplay diesiét
elements is just too provocative not to make much of.

The next morning | listen to ‘uTalagu’ on uKhozi FM. Khathide ‘Tshath’ ugodo’
Ngobe and Ngizwe Mchunu interspemmaskandanusic with calling out their owizibongo
and, most prominently, Shaka’s. Every year they ratchet up by several notches thei
promotion of Shaka, Zwelithini and Zuluness in the lead up to Shaka commemorations on

Heritage Day (24 September).

* % %

When Inkatha raised its marshalling of Shaka and Zuluness to a fevered pitetaite t
1980’s and early 1990’s in order to compete with ANC-aligned forces and evemtualfke
itself a key player in the transition to democracy, it set in motion the amfbiicof Zulu
ethnic or ‘tribal’ identity and of Shaka as the founding father of modern Zulukesselver

before. International journalists swallowed whole Inkatha’s claimsttiagts mobilizing the
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mighty Zulu nation of Shaka. These journalists interpreted the internecifegevdat
engulfed parts of Natal, KwaZulu and the Witwatersrand as the expressitimefess Zulu
warrior spirit® Even in South Africa, Carolyn Hamilton has showTénrific Majesty: The
Powers of Shaka and the Limits of Historical Inventimewspaper headlines on billboards
screamed about the rise of Shaka’s spirit (Hamilton 3). The violence is gonadcw & the
marshalling of Zulu identity to pursue politics by violent means. Apartheidasgaine with
its drumming up of tribal identities which enabled Inkatha’s project of Zulu néisana
especially when Inkatha led the homeland of KwaZulu from the 1970’s. But Shakh is stil
with us and so is Zuluness. One of the main players in the mobilization of martial Zulunes
and mighty Shaka in the past, leader of the Inkatha Freedom Party MangosuthaZguthel
continues to invoke Shaka and Zuluness, but the fall of his political fortunes and the takeover
of Zulu symbols by his political rivals in the ANC make his invocations ring empty
nowadays. As demonstrated by the anecdote above, Shaka and Zuluness are now being
resonantly promoted by the heritage (largely state-driven) and tourismy(lpriyate, but
with extensive state involvement) industries as the primary heritage duvdlatal in
whom all people defined as Zulu are enjoined to take pride and on which tourists will spend
money. They are being invoked by entertainers and radio announcers. An exdensive
political and cultural processes has brought the province and the country to this point.

In contrast to the Zuluness promoted by the state and business, many people are now
asking themselves what Zuluness means to them. Different modes and procdeséagf
with the past in post-apartheid South Africa have opened the path to this questioning of Zul
identity in KwaZulu-Natal and elsewhere. Among other modes and procesdeeehabe
Truth and Reconciliation’s attempt to work through the trauma of colonialism and &harthe

In the same period, another initiative was the Africanization of the state tthitoeié\frican

8 See Jabulani Sithole. "Preface: Zuluness in Safitba: From 'Struggle' Debate to Democratic
Transformation.'Zulu Identities: Being Zulu, Past and Presdfds. Benedict Carton, John Laband, and
Jabulani Sithole.University of KwaZulu-Natal Pre3809. xiv. Print.
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Renaissance promoted most conspicuously by Thabo Mbeki when he was deputy president
and, later, president of South AfrigZhe main thrust of this Renaissance has been the
promotion of a return to some version of African cultural practice and modes df socia
organization and government from before the advent of settler rule. Thist prageseen
convulsive attempts at restoring land and chieftainship to people whose forebears w
stripped of these under colonial authority, apartheid rule and its homeland s@.rogate
overturn negative stereotypes of Africans of the period of colonial contact andsippre
white minority rule, heritage has been promoted as the form of history-makimigitty to
work through the past. As Ciraj Rassool notes in “The Rise of Heritage and theuCuorst
of History in South Africa,” heritage has been the arena in which have beeatgdner
centered and reproduced the heroes through whom the myth of the post-apartheid nation is
being narrated (Rassool BhakakaSenzangakhona has been raised to being one of these
national heroes as demonstrated by Mbeki’s speech and the inclusion of the Shaka
commemoration on the heritage month calendar of the national Departmerds ahdrt
Culture®® In KwaZulu-Natal, he and Zuluness have been endlessly promoted as the heritage
of the province and its most important contribution to the pool of national heroes.

As Jabulani Sithole acknowledges in his prefacéuia Identities: Being Zulu, Past
and Presentthese modes and processes of dealing with the past have opened spaces to
attempt to (re)construct a variety of identities and social formationathatagined to have
obtained in the past before they were disrupted by European incursion. The formatigns be
(re)discovered include patterns of settlement as ‘communities’ and foreedefrship. Yet
while the focus of the state’s efforts is on remaking the nation’s past througlgbeand
restoring the dignity of Africans through returning land and reinstallinglpess ‘traditional’

leaders where their forebears were removed under British colonialispadheid authority

° See Mbeki’s 1998 African Renaissance Statentetyt://www.dfa.gov.za/docs/speeches/1998/mbek08i3.h
Accessed January 12, 2012.
19 Seewww.dac.gov.zaespecially the calendar for 2010. Accessed Jgri®r2012.
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and its surrogates, these efforts have backward cut-off dates that disallematty
benefiting from engagement with longer pasts. Land claims are emeribthey pertain to
territory alienated after the passing of the Natives Land Act of 1913, and thai€am on
Traditional Leadership Claims and Disputes (colloquially called the NhlaphaniSsmon) is
tasked with mediating claims and disputes arising out of the reorganization cdioktafi
after 1927*! Yet, people are pushing beyond these limits imposed by the state’s grand
narrative of the nation’s past within which its restoration projects arg peisued.

In KwaZulu-Natal, as in other parts of South Africa, the question many lareydkat
pushes beyond the state’s limitation of what pasts it mediates is, “Who am ¢Piéncases
in spite of, in others because of the centrality of Zuluness, Shaka and current Aitly roy
many are trying to navigate their way around the pillars of their recZivecheritage in
order to ask questions about what Zuluness and its perpetuation mean and what they obscure
about their personal pasts. To engage with this question, many are turningdtvenl|
identities that predate Zuluness. Over the last few years, groups of MKhikie Gwala,
Mbatha, Qwabe, Khumalo, Buthelezi and others have been convening virtually vianpdatfor
like Facebook and/or in face-to-face gatherings where they probe who thexicely are
and were historically? The uBumbano lwamaZwide is attempting to mobilize and
periodically convene people of Ndwandwe descent. Unlike ‘communities’ that havelree
forward as the unit through which to lay claim to the state’s developmerdalces or to
attempt to claim chieftainship and/or land in order to enter the heritage arsrionarkets,
the group has different starting points and motives. While the motives remainrunclea

varying from person to person that one asks, the common starting point is a deep sense of

" The Restitution of Land Rights Act No. 22 of 19titles claimants to seek the return of land e
alienated after June 19, 1913. In terms of theificandl Leadership and Governance Framework Acb#42
2003, the Nhlapho Commission makes determinatiorshéeftainship as it was constituted on Septertber
1927.

12 See coverage of the events of some of these glmupacestral Stories, an initiative of the ArcHi®atform
that | co-ordinatehttp://www.archivalplatform.org/blog/list/categoayicestral_stories/
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historical injury that needs to be remedied today. The association’s mobilipéti
Ndwandwe descendants makes an appeal to the Ndwandwe kingdom that obtained before it
was destroyed by the expanding Zulu kingdom under Shaka in the 1820’s. Aftenfyseifs
initiated mobilization of Ndwandwe people by activists passionate about dsitadpks
coherent and fuller sense of their Ndwandwe identities, the uBumbano came intabeing i
2006.

In 2010 the uBumbano turned to the language of heritage to publicize and define what
it is doing following difficulties arising from being perceived as revivangdwandwe
kingdom to challenge the Zulu king and his kingdom on the basis of the defeat of the
Ndwandwe in the 1820’s. The association’s leaders called the first anmualernoration of
the Ndwandwe past the Zwide Heritage Celebration. They thus named the weieddfrtteir
heritage in a similar way to how the annual national Heritage Day asfpanich Shaka is
commemorated is named. What is more, they put Zwide, the putative father of the
Ndwandwe, upfront in their mythology as the figure through whom to mediate Ndwandwe
historical selfhood almost 200 years after his ousting from his territory lgaSHarces. As
this dissertation will make clear, Ndwandizghakazelastill remember this territory as the
group’s historical home and Zwide as the putative father of the Ndwandwe ‘hideoce
Zwide is being mobilized as the symbol of Ndwandwe identity in the way that Sheka ha
come to symbolize Zuluness.

The tactic of calling the annual event a heritage day is a delicate bpotietal
move. As | discuss in the next chapter, this tactic allows the association torpasiat it is
doing as a response to the state’s encouragement of people to (re)discoviee anidean
their pasts as precisely what is being promoted by the state, that igehglkaivial heritage.
Positioning the event in this way allows the uBumbano to avoid appearing to be catling int

guestion the legitimacy of Zulu rule over the Ndwandwe who settled under Zulu authority
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after the Ndwandwe defeat by pointing to Shaka’s conquests as illegitimaigh calling

up pre-Zulu pasts. After all, today’s Zulu monarchy, which is constitutionalfgrectied,

relies for its popular legitimacy in large measure on Shaka as the foundetAiltheation.’

At the same time, the state’s legitimacy in KwaZulu-Natal rests on sugpand protecting
the monarchy as the foremost symbol of the Zulu identity that is still @&tbptthe majority
of the citizens of the province. For these reasons, Shaka and his successors, the/msnarc
it stands today, and a variety of other symbols of Zuluness continue to be promoted as the
heritage of the province today. This promotion is such that anyone attempting toamdlerst
her/his identity historically must either directly confront or navigatéhieeway around what
Zuluness and Shaka mean. Such engagement of Zuluness must be undertaken with care
because of the investment of powerful forces in the society in maintainingdéunlity.

To begin to understand the interplay between the promotion of Shaka and the new
ways this promotion is being contested, this chapter asks three questions abouaethe pla
which the Shaka phenomenon intersects with the current amplification of Zwideh&wst
have Shaka and Zuluness come to be so centrally situated in conceptions of KwaZlulu-Na
as the essential heritage and identity of the province such that they unavoidably must be
worked through by people trying to understand their pasts? Second, what is the plakce of ora
art, particularly Shaka’s now-ubiquitoimbongq in this centering of Shaka, especially since

the 1970’s? Finally, how do theegbongorepresent the Ndwandwe?

Making KwaZulu-Natal Zulu since the 1820’s

Every moment in South African history since the 1820’s has had its own Shakas and Zulus.
Images of Shaka and the Zulu have been repeatedly produced for culturahlpsotidic
academic use since Shaka'’s lifetime: from those produced lfosgoand in the
conversations of his contemporaries during his life through the amplificatiortstidiss,

renovations and critiques that have followed. In “Reconstituting Shaka Zulu for timéyTwe
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First Century,” John Wright offers a comprehensive but succinct geneapgytrayals of
Shaka that has made him available as a “historical symbol... with such potencytaad wit
powerful and insistent contemporary presence” according to Hamilf@arrific Majesty
(Hamilton 3). Essentially, Wright demonstrates,
From the 1820s to the 1990s, images of Shaka were a product of what can be
characterised as colonial-type conflicts, in which white people in southeca Ahd
Europe sought to establish political, economic and cultural domination over the
indigenous black people, and in which black people sought first to resist and
subsequently to throw off white domination... In important senses this era of conflict
came to an end in South Africa with the establishment of its first demadiyatic
elected government in 1994. The upshot was the startlingly rapid depoliticisation of
the process in which images of Shaka were made, and the rendering of theffigure o
Shaka the Mighty as increasingly an anachronism in the New South Africa.
Hollowed-out versions of this figure lived on in appropriations of it made by itéeres
in business and in the heritage industry, but it was clear within a few yeiits tha
long-established power as a political metaphor was rapidly on the wane. t{(tDh
Wright identifies four phases in the period from the 1820’s to the 1990’s as the different
political contexts in which images of Shaka were produced. The first of thesesphas
before the late 1870’s when there was still a number of black societies in adAftinea that
were independent of white rule. The second phase, from the late 1870’s to theesatilth
century, saw the subjugation of black societies by European imperial and tdeal se
interests. Lasting from the early twentieth century to the 1950’s, the thaskas a period
of no serious challenge to white settler domination. Finally, the late 1950’s onwandcsaw
militant African nationalism and decolonization (140). The discourses of each efinases
have their own dominant Shakas, as Wright goes on to demonstrate.
In the first place, early Cape colonial records contain reports of Shakde diihe
Ndwandwe and Mzilikazi (the Khumalo leader then still identified as Ndwandwethgr
writers) as powerful chiefs responsible for the wars and migrations thaestabilizing the

interior of southern Africa. By the late 1820’s Shaka had come to be credited withheing

main reason for the instability. In the 1840's, the migration in the 1820’s and 1830’s of other
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successful raiders and conquerors — Mzilikazi, Sebetwane of the Kololo, Avdahgeof the
Ngoni and Soshangane of the Gaza — further north into southern Africa, focusedratienti
Shaka as the motor for the upheavals in the 1820’s. Some in Cape and Natal setikes societ
and in Britain saw him as ‘a bloodthirsty despot, a tyrannical Attila’ diéscriptions by the

first adventurers to reach the Zulu kingdom, such as Nathaniel Isaacs. Otfeersose
sympathetic, seeing him as a Napoleon-like figure who was a model ofdabéstshent of
order even though he was dictatorial (Wright 141-2).

The images of Shaka among black populations in this phase can be divided into two:
on one hand, in the Zulu kingdom he increasingly came to be remembered as a powerful rule
and conqueror as anxiety grew about white expansion. The growth of anxiety follkmved t
incursion of Boers from the Cape in the late 1830’s and early 1840’s. On the other hand,
Wright speculates, it is most likely that in colonial Natal Africansenaambivalent about
Shaka, seeing him as the destroyer of the old order when people lived in their own
independent chiefdors The inhabitants of this region are likely to only have started taking
a more positive view of Shaka in the 1870’s and 1880’s as colonial rule bore down more and
more heavily on them (142).

In Terrific Majesty Hamilton offers a useful glimpse into one of the early revisions of
Shaka’s image not long after his death. Dingane, one of Shaka’s assassins @sgbsucc
suppressed anyone who expressed regret at the murder of Shaka in 1828 and the usurpation
of his position, which forced some of Shaka’s supporters to leave the Zulu kingdom.
Moreover, Dingane underpinned his onslaught with an ideological campaign:

His campaign entailed maligning in the popular “media” of the time (songsegyrais

etc.) his predecessor as an illegitimate tyrant, and the justficatihis role in the

death of Shaka.... Dingane called himself “Malumulela” (the Intervenecatize he

had intervened between the people and the madness of Tshdkagane
appropriated for himself one of Shaka's most powerful and threatening praises, ‘The

13|n Shaka’s day, the chiefdoms south of the Thukéler were exploited for tribute but never intagrhinto
the Zulu kingdom (Wright and Hamilton 3-23).
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bird which devours all others,’ and killed off one of Shaka’s chief propagandists, the
royalimbongi(praise singer), Mxhamama. (Hamilton 55-56)

However, it was not long before the ideological struggle took another turn. Aftevihear
that ensued in 1839 when another of Shaka’s brothers and assassins, Mpande, led a
secessionist move that aligned itself with the Boers in a successful wastdgjagane, he
shored up his position by revamping the image of Shaka. Hamilton maintains, “Mpande, as
was to be expected, proclaimed Shaka’s legitimacy in the strongest aadrisasked in his
reflected glory. He was praised with the actions of Shaka, even where sook aere not
incorporated into Shaka’s own praises... In a pattern that continues into the present, the
image of the first Zulu king began to rise and wane in response to that of the second”
(Hamilton 57).

When we turn to Wright again, we further learn that the Shaka stereotypedhat ha
been building up since the 1840's finally solidified in the second phase of Wright’s
periodization, from the 1880’s to the 1920's. The victory of Zulu over British fotdbe a
battle of iSandlwana in the early stages of the Anglo-Zulu War of 1879 setuhation a
world-wide reputation of the Zulu as warlike, this warlikeness being tia@edto Shaka.
And as the last black societies in southern Africa were being brought undercaitol, so
were writers of popular histories and fiction such as George Theal and Rieldgr Haggard
entrenching this stereotype of the Zulu and Shaka. Theal’'s sweeping négtieaeof
southern Africa was later taken up in the early twentieth century by vatiigrs, all either
colonial officials or missionaries, who were ‘experts’ on more localizesa@rawing from
black informants and from existing literature, A.T. BryafQilslen Times in Zululand and
Natal (1929) was a key text in cementing a view of Shaka’s depredations (Wright 143).

Wright further states that in rural black communities memories of thedpefrio
Shaka'’s rule were dying out, some of the last being collected by Jamed8twaen 1897

and 1922 and finding their way into works like Magema Fu&bantu Abamnyama Lapa
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Bavela Ngakon#1922). The dying out of such memories led to a narrowing of views on
Shaka, stereotypes of Shaka the Mighty becoming more generally normathethird
phase, Wright demonstrates, there was a similar narrowing of views dnamkgntellectuals
writing in the 1940’s and 1950’s. At this point nationalist resistance against whiteatmmn
was on the rise as it became clearer that racial segregation wasagbengtrictly enforced.
Shaka was increasingly recast as an African hero (144).

In the final phase of Wright’s schema, the era of decolonization, acadetocidies
revamped the previous stereotype of Shaka the bloody tyrant and began descrilaagshim
great statesman’ (Wright 145). It was in this period that Shaka’s cosquexs viewed as
part of the processes of ‘state formation’ and ‘nation building’ and thentddecanewhich
from the 1980’s would come to be the focus of intense debate, was adopted in the
historiography. Over the next two decades from the late 1970’s, the making of whages
Shaka in academic and public discourses came under critical scrutinyayeyielding
works such a¥he Mfecane Aftermath: Reconstructive Debates in Higi®95) edited by
Hamilton, Hamilton’s owrTerrific Majesty: The Powers of Shaka and the Limits of
Historical Invention(1998), and Dan Wylie’'Savage Delight: White Myths of Shqk@00)
andMyth of Iron: Shaka in Histor{2006).

In contrast to the revision of representations of the southern African past amakaf S
conducted in academic discourses, black writers have continued to produce views on Shaka
that are informed by the early twentieth century literature of libenééns like Bryant and
Stuart. Wright cites C. L. S. Nyembezigdbongo Zamakhoslnkatha supporter Jordan
Ngubane, and anti-apartheid campaigners Mazisi Kunene and Thando Zuma (14738). To thi
list | would add, among others, C. T. Msimang’s work since the 1970’s and more recent

works by R. S. Khumalo and S. T. Zimu.
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‘Raising the pitch’: Inkatha and Academic Shakas — 1970’s-1990's

Regarding the intervention of Inkatha, Wrights states, “The generation otleawabout
Shaka by academics, and the reproduction of stereotypes by African natiomiddirs, were
almost entirely overshadowed in the 1980’s and early 1990’s by another development: the
raising of Shaka to an unprecedented pitch of Mightiness in the ideologies of a new Zulu
nationalism” (Wright 148). Wright goes on to outline the emergence of Zulu nisggioné

began in the 1950’s and 1960's, leading to an alliance of “Zulu chiefs, Zulu petisiracie
Zulu bureaucrats, under the leadership of Chief Mangosuthu Buthelezi” being in control of
what became the bantustan of KwaZulu. For the next two decades, Buthelezi would peddle a
brand of increasingly chauvinistic and militant politics in which his cenla&hes were to be
the bearer of the mantle of Shaka, to be seeing to its end Shaka’s nation-buildirtghpabjec
was cut short when Shaka was assassinated, and to be the legitimate rejpeeséatbZulu
people in the fight against apartheid in the place of the outlawed ANC.

In “Nationalism without a Nation: the rise and fall of Zulu nationalism in South
Africa’s transition to democracy, 1975-99,” political scientist Laurd?iper persuasively
demonstrates that Inkatha’s brand of ethnic nationalism resulted from tyie palitical
strategies that evolved as a result of competition with the ANC and &s, @hd that Inkatha
never enjoyed widespread support among Zulu speakers (Piper 73-94). Piper builds on
commonly known leftist accounts of Inkatha’s manipulation of Zuluness from the lates 1980’
and early 1990’s to account for Inkatha’s activities as “a unique attempistames politics
which explains the turn to Zuluness as a second-choice strategy driven byitomaet!
conflict with a rival” (75)** He locates Inkatha’s turn to nationalism in the failure of
Buthelezi’s attempt to advance “an anti-apartheid politics within the boesdari

government’s tolerance” in the early 1970’s (Piper 78). In Piper’s intetjoret®uthelezi

14 See Gerhard Mare and Georgina Hamiltm Appetite for Power: Buthelezi's Inkatha and Sdfrica.
Johannesburg: Ravan Press, 1987. Print, and M2ataha Buthelezi: Chief with a Double Agendandon:
Zed Books, 1988. Print.
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was attempting to work within the apartheid homeland system to oppose apartheid. The
homelands had been conceptualized to territorialize racial segregatiann@uoam the work

of Mahmood Mamdani on the ‘bifurcation’ of the state between direct and indireat rule
colonial and postcolonial Africa, Piper explains bantustans as‘self-goveamitgries’
comprising 13 per cent of the total land area of South Africa in which the (black) papulat
was governed by ‘traditional’ authorities under ‘customary law.’ The @&herer cent of the
land mass of the country — urban areas and white-owned farmland — was definedeas ‘whi
South Africa’ where people were governed by democratic institutions @wogpé&an law, but
where only white people were permitted citizenship (77).

From 1959, under National Party leader and Prime Minister Hendrik Verwoerd,
‘homelands’ were conceptualized as nation-states with power devolved detlaisefirst, a
local and, second, a regional level where chiefs ruled, and a third level that hatbsiegi
assembly, government and administration (77). The establishment of thenduTerritorial
Authority in 1970, which was replaced by the KwaZulu Legislative Assembly in 1942, sa
Buthelezi push himself to the forefront of political leadership as a consermatieaalist
after he had out-competed ‘monarchists’ who were close to the Zulu king, tdnielit
kaBhekuzulu® Buthelezi’s attempts to oppose apartheid from within the system failed
because of the unresponsiveness of the other bantustan leaders to his project and the
intractability of the state. His attempts at opposing apartheid from withirystens having
failed, Buthelezi launched Inkatha in 1975 in order to seek popular support for his project,
according to Piper. The organization was positioned as a Zulu cultural movemesedruor
the leadership of KwaZulu and open only to Zulu people, drawing its name from the proto-

Zulu nationalist organization of the 1926%At the same time as being this Zulu movement

15 Zwelithini was installed as Zulu king in 1971.

% The 1920’s Inkatha was a coalescence of Zulu-spgaiktellectuals, politicians and land owners who
collaborated with the Zulu royal house to attengptdnstruct a vehicle for representing the intaresthe
black petit bourgeoisie in Natal and Zululand. Seela MarksThe Ambiguities of Dependence in South
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that was allowable within apartheid ethnic segregationist logic, “Inkathalsas political
project that was critical of apartheid during a highly repressive/ken there was little by
way of large-scale militant resistance politics inside South Afi(¢8j. It embraced the
ANC'’s colors and was formed with the tacit support of ANC leaders in prison ariden e
outside South Africa (78). It was thus an organization with a hybrid identity, eimdpieac
third way between acquiescence in apartheid and open militant resistance.

Piper goes on to show how, over the next two decades, Inkatha would constantly
shuttle back and forth between two positions: “when Inkatha fared well it emgthasiz
national ambition, anti-apartheid politics and black credentials but when it fardg poor
defended its provincial orientation, its participation in KwaZulu and its Zulu cret#ntia
(78). It also moved between characterizing the ANC as an ally and the apgdhernment
as an enemy, and portraying the ANC as a greater threat. 1979 saw a marked Wwezak bet
Inkatha and the ANC at a meeting of the leadership of the two organizatiomsdon. This
rupture precipitated the beginnings of a showdown between supporters of the two
organizations that grew increasingly violent as the 1980’s wore on. The showdown
culminated in the country’s being on a knife-edge just days before the first @gimocr
elections in 1994. Inkatha in 1994, in a fevered ethnic chauvinist pitch, threatened to mobilize
the ‘Zulu nation’ to violently resist incorporation into the new South Africa. It onlgexjto
participate in the process at the eleventh hour and mayhem was narrowly avoided.

Inkatha had been relaunched in 1990 as the Inkatha Freedom Party (IFP). From the
same year onward, the confrontational tactics of Inkatha became moratyiculeninating
in the near-disaster of 1994. Piper’s view is that between 1990 and 1994 Inkathargt milit
Zulu nationalism manifested itself in three phases. The first phase foltbeethbanning of

the ANC and other political organizations in 1990 when the ANC and the Nationa(IR&jty

Africa: Class, Nationalism and the State in Twehtieentury NatalJohannesburg: Ravan Press, 1986. Print,
and Nicholas Cope. "The Zulu Petit Bourgeoisie Anlili Nationalism in the 1920s: Origins of Inkatha."
Journal of Southern African Studi#6.3 (September 1990): 431-51. Print.
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evolved a consensus that an understanding between the elites of the two parties “would be a
necessary and sufficient basis for progress” with negotiations towardiegbskttiement
(82). The IFP saw itself as marginalized. It wanted to be recognizedexsessary partner.

The second phase ran from December 1991 through late 1993. In this period the ANC
and the NP were defining the form the post-apartheid state would take. TheeiRpted to
assert itself by constantly stalling the negotiations on procedural isspestekted and
boycotted negotiations forums. It augmented its elite’s activitiendlyilizing a popular
‘Zulu’ uprising, trying to demonstrate its power with ‘rolling mass actidhis mass action
involved marches during which ‘traditional Zulu’ weapons were borne. The nsaotfea
spiraled into vicious attacks on township dwellers — often defined as the antith2sig,
that is, ANC and Xhosa — by hostel-dwellers who were predominantly migrakensdrom
rural areas of KwaZulu and Natal. Piper notes that it was during this titndehaNC in
KwaZulu and Natal began to affirm Zuluness through rhetoric and public display (83
discuss the struggle between the ANC and the IFP over Zulu symbols and symiaohiem i
following decade below.

The final phase of the IFP’s brinkmanship was in the early months of 1994 when the
latter mobilized in full force against the elections. The ANC determyrstdbd its ground,
pushing ahead with arrangements for the elections to take place on April 27, 196dcé&/iol
escalated to the brink of a full-scale ethnically-based civil war. Inttehee IFP had to
choose between participating in the elections or boycotting them and going thefraute
civil war (84). At the last minute, the IFP relented and the civil war weatexd. After 1994,

Zulu nationalism went into rapid decline. As Wright puts it,

in the mid-1990s, in what must be one of the most remarkable acts in the history of

the country’s political theatre, [Shaka] virtually disappeared from the gthgest

overnight, strident public invocations of the glorious Zulu past and the awesomeness

of Shaka largely came to an end. Such public references as Zulu leaders made to him
were now in a much more modulated register, and for the first time, if not very
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convincingly, notions of him as the Great Democrat and the Great Reconciler began to
be put about. (Wright 150)
With the IFP taking part in the transition to democracy and winning control of thenpeovi
KwaZulu-Natal and with Buthelezi having forced his way to the centre minaipolitics,
“Zulu nationalism quite suddenly lost most of its driving force” (150). Piper demtesstra
how the decline of the IFP at the polls in the national elections of 1994 and 1999 and in the
local government elections of 1996, gave the lie to its claims of being the exclusive
representative of Zulu people. In Piper’'s summation, election results shosvéimaat the
zenith of its Zulu nationalist mobilization in 1994, Inkatha was supported by lesSQhzer
cent of Zulu speakers (Piper 87).
Wright goes on to argue that with the waning of Zulu nationalism, processes of
constructing KwaZulu-Natal's pasts were depoliticized and shifted to tive g€history
known as ‘heritage,’ “understood as having to do with the uncritical celebration or
commemoration of aspects of the past selected for their ‘feel-good’ €atli®. In the
process of this shift “the making of the region’s public history more and miore tcabe
influenced by business interests,” narrowing the focus of the making of ttus/Hi®
produce the sort of marketable history-bites that tourists were preparetdonspeey on”
(15). Thus came about the springing up of ‘Zulu cultural villages'’ in the 14%0is,
branding of KwaZulu-Natal as ‘The Zulu Kingdom’ and later, in 2004, the final Pigimg
of Shaka with the opening of the uShaka Marine World in Durban’s harbor precinctd16). T
this progression we can now add the King Senzangakhona Shopping Centre named after

Shaka’s father in Ulundi that opened in December 2008 and the King Shaka International

" See also Kerri-Ann Hampton, The Decline of Natlisma as a Defining Feature of IFP Policy 1994-1997
MA, University of Natal, 1998, (Pietermaritzburgniverity of Natal) and Laurence Piper and KerrinrAn
Hampton. "The decline of 'militant Zulu nationalistine sea-change in IFP politics after 19%olitikon 85
(1998): 81-102. Print.

18 On the rise of cultural villages, see Leslie WiEiraj Rassool, and Gary Minkley. "Repackaging st for
South African Tourism.Daedalus130.1 (2001): 277-96. Print.
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Airport. As Wright states, “the most important products of this kind [are] made up of
carefully selected elements of ‘Zulu history’ and ‘Zulu traditional celtur which the figure
of Shaka [is] an important feature” (15). Shaka has been remade as the GozatPa
money-making (17), even with the involvement of the Zulu king with his stake in Bayede
wines and his approval of the Shaka Zulu restaurant. An important episode in the use of
images of Shaka in the last two decades has been the ANC’s move to control itted polit

uses of these images.

The Struggle over Zulu Cultural Symbols

The present promotion of Shaka as the heritage of the province is itself in it afrthe
politics forced by Inkatha’s brinksmanship and trumpeting of Shaka and Zuluness in the
transition to democracy. Intersecting with the political uses of Shaka a@dlthby Inkatha
and with themfecanalebates was a contest over Zulu cultural symbols between Inkatha and
the ANC. There is general agreement that the invocation of Zuluneksatyaetreated in
public discourse and display in KwaZulu-Natal after 1994 as the IFP and theeithsd smto
an uneasy accommodation with each other in the government of nationaf ttatyever, it
also has been shown that the control of symbols of Zuluness has been at the heart of the
contest over political control of KwaZulu-Natal. Ineke van Kessel and Barlmare®have
argued in “One Chief, One Vote: The Revival of Traditional Authorities in-Rpattheid

South Africa” that “[ijn order to contest Inkatha’s claim to the soledjaaship of Zulu
tradition, the ANC in 1992 made a conscious decision to enter the political arena inriNatal

Inkatha’s terms.” In order to do so, the ANC “...attempted to ‘out-Zulu’ its medn paying

9 See Laurence Piper. "Nationalism without a Nattbr:rise and fall of Zulu nationalism in Southiaér's
transition to democracy, 1975-9%ations and Nationalisr@.1 (2002): 84. Print, and John Wright.
"Reconstituting Shaka Zulu for the Twenty-first @an." Southern African Humanities3.2 (2006): 150-1.
Print.
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respect to Zulu traditions which included of course royalty and chieftainay’essel and
Oomen 570).

A core part of the increasing gains the ANC has made at the polls between 1994 and
2009 has been its ability to make inroads into the IFP’s support base in rural hreassT
involved shaking loose the IFP’s grip on #maakhos{traditional leaders) and the Zulu king
who are regarded, and regard themselves, as the custodians of Zulu traditionand°cust
By 1993 the ANC was cognizant of the need to wrest the control of Zulu cultural symbol
from the IFP. Hence, according to Sandra Klopper in “He is My King, but Headvis
Child’: Inkatha, the African National Congress and the Struggle for Control Zdver
Cultural Symbols,” the party organized the Sonke Festival on tHedéSversary of Shaka
kaSenzangakhona’s death (Klopper 53-66). Moreover, ANC leaders such as Jeff Radebe
began emphasizing their Zuluness by appearing at rallies addresseddry Mafslela and
at fundraisers kitted out in ‘Zulu’ dress — a variety of furs, feathers and beadsii¢sp®4-
5).

One of the IFP’s responses was to make a subtle shift in its rhetorichigend of
1993 Buthelezi and other IFP leaders began referring to the area as KingdorazfliKw
instead of just KwaZulu. As the form of the new state was being debated anegisatibn
being passed in the coming years, Inkatha continuously made a loud clamor about the
recognition of the Zulu king and of tla@nakhosi The recognition of the king was to affirm
the IFP’s claim of the correlation between the province and the Zulu kingdorslarher for
the recognition of thamakhosivas an attempt to keep local government the preserve of neo-

traditional hereditary male leaders in resistance to the introduction afcelsmincilors of

% |nkatha had been relying on the supporamiakhosifrom the mid-1980s: “The turn to Zulu rhetoric was
partnered by a greater reliance on traditionaldead. but especially Buthelezi's erstwhile enemy,Kin
Zwelithini” (Piper 84).
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any gendef’ Along with these claims went, among other activities, the continued cetebrati
of Shaka kaSenzangakhona on Shaka Day (24 September) every year, and the hbsting of
uMkhosi woMhlanggReed Dance Festival) in the new democratic dispensation under the
political leadership of the IFP. The former had been introduced with Buthedkss
involvement in 1954 and the latter in 1984 (Klopper 58, 56) in strategic moments of Zulu
cultural revival. Before 1994, these events had been sponsored by the government of
KwaZulu. While the IFP was in control of the province between 1994 and 2004, the events
continued to be sponsored by the state, with IFP leaders being conspicuoustgratittiet

of the celebrations.

After 1994, one of the ANC'’s tactics to wrest Zulu symbols away from being
monopolized by the IFP has been to recognize 24 September as a national hokditgge H
Day — thus claiming Shaka kaSenzangakhona for the whole country (64). Celelaaions
held in KwaDukuza where Shaka lies buried, but now under the auspices of the ANC-led
provincial government since 2004, which sponsors the annual event. The state also funds the
annualuMkhosi woMhlangaANC leaders such as Zweli Mkhize, chairperson of the ANC in
KwaZulu-Natal and provincial premier; and ANC member of the provincet@iwe in
charge of the Arts and Culture portfolio, Weziwe Thusi during the period of mgrobsand
until the KZN cabinet reshuffle of November 15, 264 &hare the platform with the Zulu
king and Buthelezi. Buthelezi continues to feature in these events, no longer asi¢hete

the IFP, but as hereditary chief of the Butheleziiaddna enkuluo the Zulu king?®

L See Barbara Oomefiradition on the Move: Chiefs, Democracy and Chaing@ural South Africa.
Amsterdam: Netherlands Institute for Southern Asfri2000. Print, and Jo Beall, Sibongiseni Mkhize] a
Shahid Vadwa. "Emergent Democracy and 'Resurgeadifion: Institutions, Chieftaincy and Transition
KwaZulu-Natal."Journal of Southern African Studi8$.4 (2005): 755-71. Print.

%2 0n the cabinet reshuffle, see “Mkhize Reshuffl@&\KCabinet," November 15 201Mews24
<http://www.news24.com/SouthAfrica/Politics/Mkhizeshuffles-KZN-Cabinet-201111%5Accessed February
13, 2012.

% Buthelezi's position of ‘traditional prime ministeame under threat in 1994 when King Goodwill Zieteni
repositioned himself, moving away from close idiécdikion with Buthelezi and Inkatha. There was highsion
when Nelson Mandela wanted to attend that yearsdk&Day celebration. Buthelezi threatened that M&isl
safety could not be guaranteed, forcing Mandelatsadly to abandon his plans. The king cancelled th
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Another tactic has been to recognition of émeakhosiWhereas ANC intellectuals
such as Govan Mbeki in the 1950's and Jabulani ‘Mzala’ Nxumalo as late as 1988, had seen
ubukhosi(chieftainship) as a backward institution that would be abolished once democracy
had been achieved (van Kessel and Oomen 565), the emergence in 1987 of the Congress of
Traditional Leaders of South Africa (CONTRALESA) took the ANC by ssgpand forced a
change of stance (568). The position of chiefs in relation to the state and todibpriiics
had undergone major changes in the preceding century, as traced by Inekesarai@
Barbara Oomen in “One Chief, One Vote’: The Revival of Traditional Autiesrin Post-
apartheid South Africa” (1997). Representing the concerns of the small urblamidiaibe
class, the early ANC had maintained a connection with the rural aristottra®ated an
Upper House for traditional leaders who joined the organization. However, timezatgm
was radicalized by the growth of its working class membership during theratioa of the
industrialization process of South Africa in the 1940’s and 1950’s and by the coming into
power of the National Party in 1948 (van Kessel and Oomen 562-3). From the 1950’s
onward, the apartheid government restructured rural society, makingresidsmsible for
the recruitment of labor for the mines, commercial agriculture and industryenmepting
land ‘betterment’ schemes, which involved culling livestock and land demarcationlj as we
trying minor cases such as family disputes and disputes over livestock. Trefsdoebame
accountable to the state and not their subjects, leading to despotism and deep unpopularity.
Hereditary chiefs were deposed if they were resistant to stateegaicd new chiefs
installed. New chiefdoms were also created in the move to re-tribalima@d and chiefs
imposed on communities that had previously had no institution of chieftainship (van Kessel

and Oomen 563)

celebration, but Buthelezi and Inkatha presseddahéth the event without the king. The fallout ttailowed
resulted in Buthelezi and his bodyguards stormitgjevision studio in the middle of a live progréordispute
the king's spokesperson’s version of the fallowtr & discussion of these events, see Hamilterrific Majesty
pp. 1-2.
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In the 1980’s, youths aligned to the United Democratic Front (UDF) revolted against
the authority of these chiefs. From about 1950, the ANC had turned the focus of its
mobilization to urban areas, no longer perceiving chiefs as potential alli&6by(564). By
the time the youth revolted against them in the 1980’s, for the most part chiefs in the
bantustans had become functionaries of the state with little popular legitimacg 1980’s,
many collaborated with the security forces of the state in trgisgippress the youth revolts,
organizing vigilante groups armed by the South African Defense Fordetigat bloody
battles against members of civic organizations (567-8). CONTRALESAgecheut of this
maelstrom as an alliance of progressive chiefs who were resistirgdation of a new
bantustan for the Ndebele Ndzundza people in the then northern Transvaal, which falls under
the Limpopo province today. The organization quickly aligned itself with lilogra
movements. The dilemma that followed about what the place of chiefs should be in-the ant
apartheid alliance was resolved when the ANC shifted to focusing on a negotitiéealese
as a military victory seemed less and less likely. Thus, “[w]ith the provhidelivering the
‘block vote’, chiefs assumed a new role: no longer relics of a feudal past, begistedlies
in the conquest of state power” (van Kessel and Oomen 571).

It took until 2004 for the state to define and legislate the place of traditionatdeade
the democratic dispensation. By 1997 in KwaZulu-Natal traditional leadiéfersted local
government as the IFP unbendingly insisted that they do (van Kessel and Oomen 576). The
ANC attempted to loosen Inkatha’s grip on traditional leaders and thdisup@ort by
transferring the responsibility of paying the chiefs from the provinaidie national
government in 1996. The IFP challenged this move in court and won (577). According to Jo
Beall, Sibongiseni Mkhize and Shahid Vadwa in “Emergent Democracy and Résurge
Tradition: Institutions, Chieftaincy and Transition in KwaZulu-Natal,"hathie rushing

through parliament of the Traditional Leadership and Governance FrameatqfkLAFA)
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ahead of the election in 2004, the state finally validated the role of amakhosi in local
government. They would be leaders of ‘traditional councils’ in the rural areas &f Sfocta
where they would work alongside elected representatives (Beall, Mkhizeadnd\763).
Beall, Mkhize and Vadwa see the effect of this law as “...significantleeal{ing] the
authority of traditional leaders, and means, in effect, that legislation intmitutiee 21"
century will give perpetual life to a system of ‘indirect rule’ datiagk to the colonial era
and ossified under apartheid” (763). Alongside this Act, the Communal LahtsRgt no.
11 of 2004 gives these traditional leaders a central role in allocating landn{serenhance
the power of traditional leaders to control property rights” (763).

As far as the battle over Zulu symbols and institutions in KwaZulu-Natal dess t
laws finally tipped the balance of political power in favor of the ANC. The HA@as
passed in the run-up to the election in 2004 in order to win the support of traditional leaders
and thus a larger section of the vote for the ANC. The ANC went on to increasests\ga
the IFP in the 2004 and 2009 provincial elections, continuing the steady rise of its stipport a
the polls since 1994. In 1994, the IFP had won 50.3 per cent of the vote to the ANC’s 32.2 per
cent. In 1999 the IFP’s support had declined to 40.45 per cent compared to the ANC’s 39.78
per cent. By 2004, the ANC had advanced to the position of taking control of the province,
winning 46.98 per cent of the vote compared to the IFP’s 36.82 per cent. The IFP has gone
into rapid decline since 2004, wrecked by internal succession disputes that haaegseen |
numbers of members expelled, Buthelezi continuing to hold on to the presidency and a
breakaway party, the National Freedom Party, being formed by former IBRalati

chairperson, Zanele kaMagwaza-Msibi in January 2011. The internal wrahgirsgen a

4 Sections of the law were declared unconstitutitayethe Constitutional Court on May 10, 2010 beeanfs
the law’s imposition of traditional councils on comnities that had a different system of land tenuier to
colonialism. See Cousins, Ben. ‘Key Provisionshef Communal Land Rights Act are Declared
Unconstitutional. Where to Now?'h#tp://anothercountryside.wordpress.com/2009/1k&@Bprovisions-of-
the-communal-land-rights-act-are-declared-uncantgiital-where-to-now. Accessed February 21, 2012.
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slide in the support of the party with the result that in the 2009 elections it only won 22.4 per
cent of the votes to the ANC's 62.95.

Yet even as the ANC has succeeded in wresting recourse to toned-down Zahthess
Shaka from the IFP, and has, as the leaders of the provincial arm of the statd,thee
forefront of redeploying this Zuluness in heritage and tourism as part of the pi®vince
economic development policies, Buthelezi remains a canny player in the fmidtifre to
time he grabs media headlines with his confrontations with the provincial legdens
matters Zulu. His statementsiadunankulu(chief counselor) are always made ambiguous
by his simultaneous position as president of the IFP. In 2005 he calletbiao (public
meeting) purportedly to speak about issues of concern to the ‘Zulu nation.” When the king
could not be drawn into attending the event, Buthelezi claimed in his speech at the event that
the king had abandoned the ‘nation’. A fallout ensued in which ANC leaders Jacob Zuma,
then deputy president of South Africa, and Sbu Ndebele, then premier of the province,
accused Buthelezi of claiming a monopoly on Zuluness and of blurring the line between t
positions of the IFP and those of the ‘Zulu nation’. Ndebele reminded Buthelezi thi@®Pthe
was in the minority in the province and that the population had voted against the positions
Buthelezi was parading as those of Zulu people as a whole when the gatherattenced
by between 4000 and 7000 people. Zuma pointed out that he was Zulu but did not attend the
gathering, hence Buthelezi could not be speaking for all Zulu p&bple.

Again in June 2009, Buthelezi made headlines when he accused Zuma, who was by
then president of the ANC and of South Africa, and the premier of KwaZulu-Xatel,

Mkhize, of plotting against him when he was ousted as chairperson of the KwaZalu-Na

% For election results see thevw.elections.org.zaAccessed April 1, 2011.

% See Sipho Khumalo and Moshoeshoe Monare, "Buthieiizo a farce, says ANC," Independent Online
May 25 2005, kttp://www.iol.co.za/news/politics/buthelezi-imbizefarce-claims-anc-1.242095Accessed
February 21, 2011.
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House of Traditional Leadef§He had decided not to stand for election when it was clear
that his rival, Bhekisisa Bhengu, who was perceived to be in the ANC camp, had more
support?® Buthelezi's loss of the chair of the KZN Provincial House of Traditionatiéesa

signaled the end of his control of symbols and institutions associated with Zuluness.

Oral Artistic Forms in Inkatha’s Campaign and Beyond

As was suggested by Hamilton in the case of the revamp of Shaka in Dingane’s and
Mpande’s reigns, a key component of the remaking of images of Shaka after his death ha
been Shaka'®ibongao Hamilton notes, “In the early 1970s the Zulu cultural organization,
Inkatha, succeeded in getting September 24 proclaimed as “Shaka Day,” ared @ddoe
make the figure of Shaka the centerpiece of an ideological campaign promdting Z
nationalism” (1), which | have shown above. Shakatlsongowere central to the promotion
of Inkatha’s brand of Zuluness. In Liz Gunner and Mafika Gwala’s interpyatatMusho!:
Zulu Popular Praises‘[t]he internecine warfare which has raged with varying degrees of
intensity since 1983 has seen a struggle, particularly by conservativesatgas such as
Inkatha, to claim above all the royaibongoprecisely because they are so rich in historical
associations and thus contain such easy recourse to the powerful symbolic figlieegLdf
kings” (Gunner and Gwala 11-12). Inkatha’s version of Zuluness and its deployment of
Shaka’szibongoto promote this version did not go unchallenged. Gunner and Gwala
demonstrate some of the oppositional uses of Shalagoin trade union bodies such as
the Federation of South African Trade Union and the Congress of South Afraca

Unions movement in the 1980’s (Gunner and Gwala 12). However, Inkatha’s mobilization
had sufficient traction and the organization commanded enough ideological and cultural

power for its project to become central in the period of the accelerating staggjhst

2"Houses of Traditional Leaders were establishelégiglation in 1997 to appease chiefs clamoring for
recognition. They exist in 6 of the 9 provinces.
2 Seehttp://www.news24.com/Africa/News/Mkhize-Buthelégiwrong-20090615
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apartheid in the late 1980’s. Moreover, Inkatha’s promotion of Zuluness and Shaka later
necessitated the negotiation of the place of these symbols in democratic ficathaaich
has yielded renovation and use of ethnicity for purposes of governance in waysaheit pa
the use of the same ethnicity under apartheid.

The deployment of Shakaabongoin this campaign was such that by 1998 Duncan
Brown would write inVoicing the Text

To add to the difficulty of conservative tactics utilised in highly contesiadienm

politics, the Zulu kingship was for many years encouraged by the apartheidssta
supporting the retribalising policies of 'Bantu Education,’ ironic testimonyhtohw

lies in the fact that many Zulu speakers in KwaZulu-Natal can reciteitiomngo of

Shaka from memory because they were taught them at school as a bulwark against the
aspirations of modernising ideals. (Brown 31)

The ideological work theibongowere deployed to do for Inkatha becomes clear in Brown’s

argument about how theibongomanipulate the past in and for the present:

Just as personal izibongo locate the events of an individual life within the happenings
of the community, royal izibongo place public events in a larger frame of regeren
Recording history is not the primary function of the izibongo of the chief, but is a vital
part of the form's concern to maintain the chiefdom, establish the lineage wiethe r
and assess his conduct. The poem "Shaka" is especially concerned with history...
since it seeks consciously to bolster national pride. In his poems the imboneg eeat
sense of history as rhetorical presence without annulling what [KaribpBeafers to

as the “gravitational pull” of the past (1989, 20). History in izibongo is constantly re
evaluated and revised, yet the customary and memorial nature of the form pifeents
imbongi from arbitrarily recasting past events or their significanaebd's

comments on Yoruba oriki may apply equally to Zulu izibongo: “They represent the
‘past in the present,’ the way the knowledge of the past makes itself felt stiybbor

and often contradictorily today. They represent a way not just of looking at the pas
but of re-experiencing it and reintegrating it into the present” (1989, 14). (Brown 28)

Many of the uBumbano activists have experienced the constant calling up oftla@gés
reintegration into the present in KwaZulu and Natal and continue to do so in today’s
KwaZulu-Natal. Most were exposed to the rhetoric of Inkatha in the 1970’s, 1980’s and

1990’s and lived through the times described above. Indeed, even though they will not
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discuss it, some of the people | have interviewed were supporters of Inkatha arutbaely
involved in violence when Inkatha pursued its Zulu nationalist politics. Some wed e
forces that fought against apartheid and against which Inkatha wasiatthatate 1980’s
and early 1990’s. Yet others were bystanders, caught in the middle and tryingheilive
lives as best they could in the midst of the violence. Today some are complicit in this
perpetuation of Shaka and Zuluness as senior government officials and aspshticose
parties rely on upholding Zuluness and Shaka in competing with other political parties.

What is clear, nonetheless, is that for the Ndwandwe generally, the point made by
Brown in the extract above held when Shaka was being promoted for Zulu nationalis
purposes and it still holds today when he is cast as the essential heritageZofikivatal.

This promotion of Shaka and Zulu history has meant, and continues to mean, re-experiencing
the past made present whenever Shakdsngowere performed. Many absorbed the

promotion of a Zulu-centric past when they had to memorize and recite Sizah@goin

KwaZulu schools under Bantu Education that promoted ‘tribal’ consciousness. Whereas
contemporary moments ti@bongowould not have been absorbed as such, in retrospect it
appears that, among other things, Ndwandwe children in such school situations were
absorbing the celebration of defeat of Zwide, the putative ancestowhfier they are

addressed in the Ndwandvsithakazelg(kinship group or clan) as ‘Zwide.” They were being
made to even mock Zwide in the words crafted by Shakiadongi(praise poets) for being

put to flight by Shaka, as | demonstrate below.

Sakhile ‘Sikaza’ Nxumalo is an example of someone who has been exposed to this
promotion of Shaka and Zuluness at the expense of Zwide, his assumed ancestor. He is now
confronting the meanings of Shaka and Zuluness. For him and other Ndwandwe people, there
persists a pervasive sense of historical injury and injustice about the colfabse

Ndwandwe kingdom following the series of armed confrontations with the expanding Zulu



59

described in the Introduction. On April 4, 2008, Sikaza, as he is commonly known, said in an
interview:

Akaze babuye banikwe [abakwaNdwandwe] isigephu [sezwe ukuthi basiphathe]
ngoba kwakusentweni yabo, ngoba uma benganikwa isigephu njena uzovuka lomlilo.
Njoba beze babongw’ uShaka kuthiwe “umxoshi womunt’ amxoshele futhi nje”
kwakusholwo khon’ ukuthi uyobaxosha njal’ abakwaNdwandwe ngoba uma babuye
banikwe [izwe] nje kuyoba khon... uyovuk’ umlilo. Nakhu nje namanje sesiyakhuluma
ngeMfakuceba ukuthi ayinikwe phela indawo y@athelezi and Ndwandwe,

interview, April 4, 2008)

They [the people of kwaNdwandfewere never again given a piece of land [to rule
over] because this was their land. Shaka is praised saying, “the pursuer of a person
who chases him ceaselessly” it was meant that he will forever clease th
abakwaNdwandwe because if they were ever given [land], there’s a fireathlat w
reignite. Even now we are talking about Mfakuceba [the home of the Mazwide
Ndwandwe who is descended from Somaphunga, Zwide’s son] that it should be given
its own territory.

Sikaza quoted a line from Shak&gongoto make the point that the Ndwandwe have no
status in the Zulu kingdom as it stands today. Significantly, he drew on Stzith@argyoto
underline his contention that it has been since the dispersal of the Ndwandwe byh&haka t
no Ndwandwe person has ever been elevated to a position of any power in the Zulu kingdom.
The line from Shaka'&ibongothat came readily to his tongue to substantiate his claim about
the suppression of the Ndwandwe under Zulu power is a fragment of a praise of Shaka for
chasing Zwide, rendered in Trevor Copleibongo: Zulu Oral Literatures follows:

Umxoshi womuntu amxoshele futhi;

Ngimthand’ exosh’ uZwide ozalwa uLanga,

Emthabatha lapha liphuma khona,

Emsingisa lapha lishona khona,;

UZwide wampheq’ amahlonjan’ omabili.

Pursuer of a person and he pursues him unceasingly;

I liked him when he pursued Zwide son of Langa,

Taking him from where the sun rises

And sending him to where it sets;
As for Zwide, he folded his two little shoulders together.  (100-4)

#| translate Sikaza'sbakwaNdwandwas ‘the people of kwaNdwandwe’ to keep in view thcative prefix
‘kwa-‘. This prefix suggests that the land belotgsa place called kwaNdwandwe, i.e. the place efihtative
ancestor called Ndwandwe. | discuss this locaticth@ Ndwandwe at greater length in Chapter 2.
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Indeed Shaka'zibongoextensively celebrate his success over Zwide. When Zwide’s
kingdom collapsed, different fragments of the kingdom settled in different picébave
discussed in the Introduction. The people who stayed in the former Ndwandveeytemnd
were absorbed into the Zulu kingdom were incorporated under the watchful eye of Shaka’s
appointees, which | discuss in chapter 2. However, Sikaza’s statement about mulWNewa
ever rising to prominence again is inaccurate. Sikaza seems unawam@ntigh8nga
kaZwide was elevated to the position of being a Ndwanddigna(administrator) after his
return to settle under Shaka. (Somaphunga had fled with Zwide when the Ndwandwe
kingdom splintered after its defeat by the Zulu in 1820 and settled with Zwide dnere
rebuilt his kingdom somewhere near today’s town of Baberton in Mpumalanga province,
South Africa.)

Moreover, Sikaza did not acknowledge that Mankulumane kaSomaphunga had risen
to a senior position in the Zulu kingdom and, after its defeat by the British in 1879, in the
royal uSuthu section of the former kingdom. Mankulumaneimgaa enkulychief
counselor) to Cetshwayo, Dinuzulu and Solomon in the late nineteenth and early twentieth
centuries. For Sikaza, Shaka is still pursuing Zwide to this day. Ndwandmermnef a
heroic past attaches to Zwide. Zwide’s defeat stands out as having chamededinhution of
status of the previously powerful Ndwandwe. One reason for this sense of the pasiatrat
and others bear may be that Shaka'’s largeness in the present overshadows gmaeaisiev
of any Ndwandwe under the Zulu. Another potential reason may be that Sikaharis eit
downplaying these achievements or questioning their legitimacy precisalydaethey were
under the Zulu in order to make a case for recalling the Ndwandwe as he imagmé&s the

have been before the Zulu conquest. This latter suppression of Ndwandwe achiewaynent
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be in order to sustain the claim about the Ndwandwe beirgizave(‘nation’) in disarray
today because of Shaka and Zulu power.

Andile Ndwandwe and | had gone to talk to Sikaza at his home in Sigokolweni village
about Ndwandwe history and oral artistic forms. Siqokolweni lies about five miles from
Zwelithini kaBhekuzulu’s Kheth’'omthandayo residence looking up at the palace on top of
Nhlophenkulu hill. A few days earlier, Sikaza had taken Andile and I to a plain dowéhe
fallow fields a short walk from his home and his church. He had pointed out where, he says,
once stood one of Zwideimizi (homesteads). Under a particular tree which serves as a
traditional court presided over by the logaduna(‘traditional’ administrator) whose family
name is Zulu, he had regaled us with stories of his confrontations with the Zulu kead's lo
representative, about which more below.

Sikaza is the kind of person the uBumbano lwamaZwide is attempting to recruit to its
project through amplifying the recall of Zwide that is already part ibf dpeech as
Ndwandweizithakazelo Like many of the initiators of the different chapters of the
association, about which Sikaza did not know when we visited him, he is motivated by a
realization of the relative absence of Ndwandwe narratives from the peddic of the pasts
of the formerly Ndwandwe area in which he lives. He is already mobilized, hiagergtold
stories by his grandfather who fought at iSandlwana in the Anglo-Zulu war of how
Ndwandwe history was purposely suppressed in the Zulu kingdom (interview, April 4, 2008)
He expressed anger at living under Zulu authority, courageously voicing al nagtision of
the views | had heard many others at activists’ meetings either heatgtaging outright and
then containing the impact of their statements by casting them as jokdsSMAra said is
seemingly what many feel but do not have the courage to say.

Some cannot express their grievances and desire to question Shaka and even rid

themselves of Zulu identity because they do not know enough about the processes that made
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them Zulu, but simply have an inkling from the little they know that they historically
acquired this Zulu identity under duress. Others, like Sikaza, have inheritedribe ahd

the pain of Ndwandwe defeat. They carry the pain and humiliation with them eve®yhag
embrace their Zuluness and also want to bolster their Ndwandwe identity; wiherst

speak up too prominently because they do not know where their fellow Ndwandwe stand
regarding Zuluness. All know that the Zulu royal house has sufficient powengh anyone
who questions the cementing of its position. Any revival of an alternative yen#uluness
that does not situate this identity as secondary and quiescent to Zuluness gtres#ohs

royal establishment’s legitimacy. It is, therefore, a threatoltes toward fragmenting the
present Zulu kingdom, even if such a kingdom is largely a fiction with no empirical
existence, and thus making redundet position of the monarchy; hence the clinging on to
Shaka and the mythology around him. The power, both symbolic and actual, of the Zulu royal
establishment is such that any attempt to speak a different past to thee@uia{erand must
proceed through circuitous routes, careful to navigate Zuluness with greatys&oitdr an
effort cannot announce itself as challenging Zulu royal authority otdahessof the royal
establishment because such a move would be inflammatory and is likely to produee hostil
reactions as we shall see shortly in the case of groups that submittegitol#na

Commission on Traditional Leadership Claims and Disputes.

Sikaza can express his radical opinions because he is already marginahi Jabula
Sithole has noted that eleven out of the 705 applications received by the Nhlapho
Commission by the end of June 2007 were from claimants in KwaZulu-Natal. Someeof thes
claimants were using the provisions of the new legislation to claim to never have been
subjects of Zulu kings. Among other motivations for these claims, some of tharmisaihad
longstanding disputes with the homeland rulers dating back to the 1970’s and 1980’s. The

official responses were swift and tough: “Goodwill Zwelithini publicly condemhed t
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submissions, dismissing them as mischievous challenges, not only to the authoriubé the
king, but to the Zulu nation as a whole” (Sithole xv). In a show of force, he presided over
gatherings in the vicinity of the territories of two of the claimantstath he vowed to deal
with the alleged ‘impostors.” Some of the claimants, including a certain S&tialdrack
Ndwandwe who had submitted a claim on behalf of the “amaNguni,” were cowed into
withdrawing their submissions. Moreover, both the IFP-dominated Provincial House of
Traditional Leaders and the KwaZulu-Natal government threw their weighidthe Zulu
king (Sithole xvi).

Unlike theamakhoswho were openly using the state's processes to raise themselves
and getting media coverage in the process, or members of the uBumbano who have access t
money, political power or the media, Sikaza can be ignored or siléhEledis not important
enough to take seriously and not a threat to the perpetuation of Zulu royal power and
privilege. Yet, what Sikaza said is instructive because it put stémilgiiscontent that fuels
the activities of groups like the uBumbano. He went on to g&yaboni kodwa abantu
ukuthi singamakhos’ impel’ ugobo Iwawo! Imizi yethu thina, imizi yenkosi yakhiwe
izinkantolo. Muphi nje owakwaZulu nje eyoShaka, ngaphandle kweStanger nje
esesinedolobhd@?®People don'’t see that we are real kings! Our homes, the homes of our king
are made up of magistrates’ courts. Where are those of the Zulu, of Sha,ie&tanger
where there is now a town?) Significantly, Sikaza takes the existentagidtrates’ courts
on sites where Zwideisnizi (homesteads) once stood, a colonial creation from the 1890’s
onward, to symbolize the historical importance of the Ndwandwe in comparison to the Zulu.
For him, the Zulu only have the insignificant town of Stanger (or KwaDukuza as it was

renamed in 2006 after Shaka’s capital). Courts, according to Sikaza’s logicrbehe a

%9 Melizwe Dlamini’s ongoing fight to be recognizesl king on the same level as Zwelithini kaBhekuzs
received extensive media coverage. Dlamini is dttwedusiness owner who has access to a range dime
See, for instance, the website of Dlamini’s Nhlaimg\http://www.nhlangwinikingdom.co.za/hismajesty.htm
and coverage of his clairhttp://www.iol.co.za/news/politics/zwelithini-anget-by-king-claims-1.360803
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primary signifier of historical importance. A longstanding bone of contentiaveleet Sikaza
and theindunais that the tree under which the cases are heard is where Zwide’s couid use
sit and hence where a person of Ndwandwe descent should be presiding, tying his
understanding of stature as deriving from the control of justice to the predesmets as
symbols of justice at the sites of former Ndwandwe capitals.

Earlier in the interview, before the above statement, Sikaza had even gone off on a
facetious tangent about present Zulu authority over descendants of the once-powerful
Ndwandwe:

Awu, kodwa bakithi, la masimba la kudlala ngathi lokhu! Uyazi la manyala la!

Kuhamba kuthi kuphethe lelizwe lokhu. Ayi. Ayi. Ayi, yazi ngithathe nami

ngithukuthelel!... [ahleke] Ake kubanjwe yena okungcono. [Kuthiwe] [lJo Shaka lo ke

nimvuse; mina ke ngimthathelele ngedwa.... Ngisho lokhu engiyaye ngithi amacala
athethelwa la. Kuyadlala nje; kunamuph’umlando kho(Bthelezi and Ndwandwe
2008a)
Awu, but really, this shit is messing with us! You know, this disgusting thirggds
around saying it is in charge of this land this thing. No, no, no, | just get angry!...
[laughs] He should be caught [in the place of those who defeated and displaced the
Ndwandwe]. [It should be said,] Bring this Shaka back to life; | want to take him on

on my own.... | am talking about this thing where [court] cases are heard. Tigis thi
is just playing; what history does it have?

In the above extract Sikaza degrades the local Zulu leader as a nonvanptiipes not have

as long a history in the area as the Ndwandwe. He rhetorically reducgdutpolity to the

minor chiefdom it was before Shaka started building it into a larger statd &iter He calls

up the memory of Ndwandwe rule in the Nongoma-Magudu area of northern KwaZulu-Natal
almost two hundred years ago to question Zulu authority under present democratic
governance where the Zulu king is the putative ruler of the provincaraakhosi

(‘traditional’ leaders or chiefs) fall under him. Sikaza questions the idegitite Nongoma

area as the symbolic centre of the Zulu kingdom, which it has been since Mpaigieia

the 1840’'s. He challenges the incessant celebration of Shaka’s conquests that bmayght m

groups which previously had independent polities under Zulu control. He suggests that if it
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were possible, he would demand of the Zulu royal elite that it raises Shaka, onswhoset
success its position today rests, so that he could take him on. His reference tcsesud ta
the matters over which the local ‘traditional court’ presides, such as minor dig@inecen
neighbors.

Sikaza went further in his invocation of the Ndwandwe past to make claims about
how differently society ought (not) to be ordered today. Asked which land he waete
when he said we were on Ndwandwe territory, his response EtakwaNdwandwe leli,
lonke leli. Izwe lakwaNdwandwe nje. ElakwaZulu liseStanger lapho kukhona khon’ uShaka.
Izwe lakwaNdwandwe nje kusukela nganeno koThuKé&lais is the land of kwaNdwandwe
all here. This is simply land of kwaNdwandwe. The land of KwaZulu is in Starfgenew
Shaka is. It's kwaNdwandwe land from the near side of the Thukela River.)dkaaa$hen,
the land of the Zulu is in and around present-day Stanger, where Shaka eventually died and
lies buried, and where an annual celebration in his honor has been carried out since 1954.
Sikaza has thus internalized the commemoration of Shaka in Stanger to mean Stanger and i
surrounds is historically where the territory of the Zulu chiefdom was befadeaouilt it
into a major polity. He also erroneously claims that Ndwandwe territory extendadnoon
the Thukela River. Despite this incorrect assignment of land that was occummtteby
groups when the Zulu polity was still relatively small and wealk, it ig thed Sikaza’s gripe

is with the Zulu.

The Ndwandwe in Shaka’s izibongo

Sikaza is indeed correct in the earlier quote about the pursuit of Zwide by Sha&st at le
the rhetorical level. For almost two hundred years Shaka has been celebhaséribongo
for defeating Zwide. Sikaza has lived through the period of Inkatha’s drummingZuuof

nationalism from the 1970’s through its decline in the late 1990's. People like him — who
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were in their 20’s and 30’s at the time — were the Zulus whom Inkatha mobihddat@ught
in buses to attend its nationalist events like Shaka Day when | was a child in the T889’s
would hear Shaka lauded through izibongoand the legitimacy of the contemporary Zulu
royals and the Inkatha-led KwaZulu government repeatedly reinforced. Sdheepsople
active in uBumbano were on the Inkatha side. Others were opponents of Inkatha’s ideology
Yet others did not participate in the struggles as | have noted &blov&not surprising,
therefore, that, among other things, the growth of Ndwandwe revivalism coincitthethevi
decline of Inkatha and its Zulu nationalist politics. With these factors abopos#hgoning of
different people in relation to Inkatha’s project in view, the rise of emphggize-Zulu
identities even appears to be part of the process of the rejection of Inkatlersationalism
by the Zulu-speaking public, as laid out by Piper.

Sikaza and the activists of the uBumbano who were of age in the 1970’s-1990’s in
KwaZulu-Natal thus lived through almost three decades of hearing Shakgbesey.
When Shaka’s praises were declaimed, they put down their putative Ndwandwe ancgstor
among others, the line that Sikaza quotes aboveizilungolavish elaborate praise on
Shaka for defeating the Ndwandwe. He is called:

UBholokoga bazalukanisile,

Zalukaniswe uNoju noNggengenye,

EyakwaNtombazi neyakwaNandi;

Yayikhiph’ eshoba libomvu,

Ikhishwa elimhlophe lakwaNandi...

The open-handed one, they have matched the regiments,

They were matched by Noju and Nggengenye,
The one belonging to Ntombazi and the other to Nandi,

3t is difficult to ask interviewees about theirsp@olitical affiliation. Except for those who goeominent
political office bearers, most are uneasy aboutldié$ng their political loyalties in the fast-shifyy quicksand of
the KZN political landscape, especially those wreyenvpreviously Inkatha supporters or are loyaliBbey are
mostly trying to suppress this fault line, whichssaost visible when the ANC-led eThekwini Municipal
attempted to rename Mangosuthu Highway in Umlazinghip south of Durban (named after Mangosuthu
Buthelezi during Inkatha’s reign under apartheid?©08. Two leaders of the uBumbano, Jabulani NYama
who was then Speaker of eThekwini and provincialmgterson of the ANC's partner, the South African
Communist Party, and Phakamisani Nxumalo, IFP membe speaker of the Mhlathuze Municipality, would
attack each other in the media in one moment drid #ie same room in meetings of the uBumbanweadays
later.
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He brought out the one with the red bush,
Brought out by the white one of Nandi... (Cope, lines 16-19)

The above lines celebrate Shaka’s triumph over Zwide. Zwide and Shaka are likemed to t
bulls being put to fight. The bulls are described as matched and are translateaLstydmeg
Daniel Malcolm as ‘regiment$? Noju and Nggengenye, who are said to have matched the
regiments were, respectively, Zwide and Shaka’s counselors. Noju dete&bdka’s side

and was involved in devising the strategy to defeat the Ndwandwe (Cope 89). The two bulls
are identified as belonging to Ntombazi and Nandi, Zwide’s and Shaka’s mothers
respectively, hence they are Zwide and Shaka. In the end the bull belonging tothNens)
Shaka, triumphs. Theibongocontinue:

UMagongobala!

Ophekwe ngembiz’ ende yakwaNtombazi
Waphekwa wagongobala.

He who gets stiff!

He was cooked in the deep pot of Ntombazi,
He was cooked and got stiff. (171-3)

Ntombazi is remembered as having been a major influence on Zwide through her
counsel and her use of witchcraft (interview with Philemon, Andile and Nicholas Ndwand
in Nengeni Nongoma, August 22, 2003). Shakalsongoconfirm this when the subject is
said to have been cooked (strengthened) in Ntombazi’'s (witch’s) pot. The pramsander-
handed insult to the Ndwandwe, calling the illustrious Zwide’s mothendhakathi(witch).
Shaka is praised for being able to withstand anything because of his striaigtt Agide
having been preparation by boiling him in the witch’s pot until he was stiff. The Ndwandwe

generally are then called witches and wizards in a further refeteMNtembazi:

Inkonyan’ ekhwele phezu kwendlu kwaNtombazi,

%2 The poems ifizibongowere collected by Jabulani Stuart and translateBdmjiel Malcolm, who died before
he had completed the project. The project was tetagh by Trevor Cope, hence the book bears his name



68

Bathi iyahlola,
Kanti yibo bezaz’ ukuhlola...

Calf that climbed on top of a hut at Ntombazi's kraal,

They said it was scouting,

But it was they who prided themselves on scouting... (208-210)
The epithet names Shaka as a calf that climbed on top of a hut at Ntombazi’'s hibmestea
When the occupants of the homestead remarked that the calf was foretellirey,disast
praise turns on these occupants of the homestead. It points at them as foreseltitey.dihe
term ‘ukuhlold is mistranslated in Cope’s English version, asserting that Shaka was gcoutin
The praise is rather a retrospective take on Shaka's defeat of Zwide. Shaikesented as
an innocent, naive calf that (perhaps) playfully climbs on top of a hut, but the ones who said
it was foretelling disaster had the witches’ power to foretell disastercan even interpret
the praise as blaming the Ndwandwe for the catastrophic collapse ofitigeiok. It was
they who called it down on their heads by foretelling it.

Shaka is further eulogized for his defeat of Zwide in being praised as the htéeatens
thundered and struck with lightening, carrying away the shields of Zwidetfovgaand
leaving them defenseless:

UMaswezisela wakithi kwaBulawayo,

Oswezisel’ uZwide ngamagqganqula.

Izulu elimagwagwaba likaMageba,

Elidume phezulu kuNomangci,

Laduma’ emva kwomuzi eKughobokeni laganda,

Lazithath’ izihlangu zaMaphela naMankayiya,

Amabheqgan’ ezimpaka asal’ ezihlahleni...

Our own bringer of poverty [of] Bulawayo,

Who made Zwide destitute by great strides.

The sky that rumbled, the sky of Mageba,

That thundered above Nomangci mountain,

It thundered behind the kraal at Kughobokeni and struck,

It took the shields of the Maphela and the Mankayiya,
And the little melons of the Zimpaka were left on the vines... (178-184)
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The praise mocks Ndwandwe warriors: tlemmabhegédecorative tassels made of animal

skins worn hanging on the side of the head), mistranslated as melons above, are reduced to
the diminutive formamabheganaThese tassels are said to have snagged and been left
hanging off trees as the watrriors fled. This humiliation is bolstered yataéguing that

follows of Zwide’s sons and adherents who were killed in the war: Nomahlanjana, Mphepha
Nombengula, Dayingubo, Sonsukwana, Mtimona, Mpondo-phumela-kwezinye, Ndengezi-
mashumi, Sikloloba-singamabele, Sihlala-mthini-munye and Ngangube (lind9&33-

discuss these lines at greater length in Chapter 3.

Shaka is then given a rhetorical pat on the back in the form of ‘advice’ to leave the
Ndwandwe alone, having turned Zwide into a homeless crifiaati subdued his son,
Sikhunyana, who had tried to launch an attack on the Zulu in 1826 but was comprehensively
defeated with the help of white mercenaries from Port Natal:

Buya Mgengi phela indaba usuyenzile,

UZwide umphendul’ isigcwelegcwele,

Namuhla futhi usuphendul’ indodana.

USikhunyana uyintombi ukuganile

Ekufunyanis’ uhlez’ enkundlen’ esibayen’ eNkandla,

Engaz’ ukuth’ amabuth’ akho anomgombolozelo.

Return, Trickster, you have finished this matter,

As for Zwide, you have made him into a homeless criminal,

And now today you have done the same to the son,

Sikhunyana is a girl and he has married you,

He found you sitting in council in the cattle-fold at Nkandla,

Not knowing that your soldiers had a cross-questioning.  (198-204)

We are left with an overall image of a powerful Shaka (even in his weak noagatcalf)
who made light work of defeating the then powerful and expansive Ndwandwe kingdem. It i

humiliation relived for those who are daily addressed by tbidiakazeloas “Zwide

kaLanga” and had to hear and/or recite, and who still today have to hearzith@sgo

% The notion that Zwide died a homeless wanderechviriany activists purvey today may derive from this
praise of Shaka.
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sampled immaskandaongs and recited when the Zulu king comes on the radio. The defeat
and humiliation of their ancestors is relived by the Ndwandwe. It is with suclsespagons

of their venerated ancestor Zwide that my dissertation shows the Ndwande tageagny
order to make sense of their long pasts in post-apartheid, post-Truth and Recamciliati
Commission South Africa where room for working through the past has opened up. The
engagement needs to be strategic and tactful because of the power of the thizrase

promoting and defending Shaka and Zuluness.

Shaka and Zuluness are firmly established as the symbols through which Kuafalis
legible, not just in South Africa, but globally. Norman Etherington cites thaehesof a hip-
hop group in the United States with affiliated groups in several European ceamniie
Australia that calls itself the Universal Zulu Nation (Ethermmgt57). The American navy
uses “Zulu time” instead of Greenwich Mean Time to symbolize its independence f

Britain (Etherington 157). Shaka is commandeered, Dan Wylie assertsidta lauscular
glory to the aura of a pop singer, a Namibian traditional healer, a brand loé@vaan

knives, and an Africa-American comic book super-stalwart...” (Wylie 1). IntS&frica,

one is inevitably assumed to be Zulu if one is from KwaZulu-Natal or has & faamie of a
group that has large representation in the province. It is, therefore, impeoatisk and try

to answer what Shaka and Zuluness mean today when anybody attempts to work through the
distortions of identity under colonialism and apartheid because, in part, the entanelmoh
enforcement of Zuluness were part of the processes of white domination. f€lsevabaking
through this past puts limits on the extent to which people can call into question the forms
that domination took prior to the advent of Europeans in the region. These limits take the
emphasis off the conflicts between various polities in the region that wereyapdlbgists

of white colonial occupation to claim that the settlers had found the land vacant dabl@ava
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for occupatiort* However, people such as Sikaza and members of the uBumbano
lwamaZwide who are attempting to work through the meanings of the past iri@msiape
their post-apartheid presents and futures, face the challenge of engagirieeetiecies of
Shaka and Zuluness.

The investment of powerful interests in maintaining Zulu identity and the Zulu
monarchy makes asking questions about the identity and the institution at timasdahsiz
undertaking. In many instances this questioning takes place in subliminal and synwaydi
The manner in which the uBumbano IwamaZwide is pursuing its project provides an example
of one way in which a reach for longer pasts than the state’s confinements is being
positioned. The uBumbano is making the state’s discourse of heritage do work for it that
deftly navigates the potential pitfalls of bringing into the public record maesabf the past
which challenge official and Zulu-centric versions. The leaders of the uBwowiiao are
deploying the language of heritage and giving it their own meaningsteegot even realize
the implications of their project yet. In attempting to navigate their wayna their initiative
being perceived as an attempt to rise against the Zulu royal house, theranitate named
their annual commemoration of Ndwandwe heroes a Heritage Day and put Zwide upfront a
the figure through whom they are recalling the Ndwandwe past. Thisth@t&nguage of
heritage is being made to do subverts the state’s promotion of Zulu heritage amdcalls
guestion the narration of the past of KwaZulu-Natal through Zuluness and the Zulu kingdom
What is more, before the naming of what it is doing as heritage, the uBumbanocadaec
to old or ‘traditional’ vocabularies of kinship and accompanying oral artisticsftihat enjoy
wide use and purchase in the society. In this chapter | have argued that it is thioprom
Shaka in post-apartheid South Africa that has given impetus to both individualgaka S

Nxumalo and those attempting to mobilize collectives of people such as the uBumbano

34 See Shula Marks. "South Africa - the myth of thepey land."History Today30.1 (1980): 7-13. Print.
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lwamaZwide to speak other pasts into the public record. In the next chapterhexamw
these vocabularies of heritage and kinship are being made to work by the uBumbamo today
ways that appear to not question the Zulu monarchy’s position while being inadvertently a

radical engagement with the state’s entrenchment of the Zulu monactEylamess.
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Chapter 2
Countering Shaka: Language, Subversive Potentiality and Poetic License

[Izibongo zikaZwide] azikaze zisetshenzi[swe].... yikho kungeke kube lul’ umlando
wakwaNdwandw’ ushesh’ uvuke ngoba wath’ uma uggitshwa, waggibeka... Kithi nje
futhi khona kwaggibek’ impela ngob’ ade kungakhulunywa nje; ungayikhulumi nj’
indaba yakwaNdwandwe. Nca, ungayikhulumi. Sekuvela manje ngob’izwe lona
likhululekil’impela ngoba manj’ usuyakwaz’ ukukhuluma ngendaba yakwesiny’
isibongo. Abant’ ade bekhuluma nje indaba yakwaZulu, ukuthi ‘lapha kwaZulu,’
‘lapha kwaZulu,’ ‘lapha kwaZulu.” NoMkhiz’ umuzw’ ethi, ‘lapha kwaZulu’ kodw’ eb’
ekwaMkhize. Manj’ uzw’ eth’ umuntu ‘lapha kwaZulu akwenziw’ ukuthi.” Hhawu uma
usuth’uyabuza, ‘Lapha kwaMkhize-ke?’ ‘Hhayi angikhulumi lokho.’... Abantu
bayesab’ ukuziveza ukuthi bangobani bakabani. Akukho lula; abantu banayo leyonto
yokwesabel’ ukuthi kuzobe sekuthiwa bafun’izwe... babonwe ngathi bayabanga....
Futh’ ukuthi lab’ eyibona abengamakhosana ezibongweni, yibon’ abenentamo yofud’
impela ukudlula laba abangelutho.

Sduduzo Douglas Nxumalo, interview April 5, 2008

[Zwide’s izibongd have never been used.... That is why it will not be easy for
Ndwandwe history to be revived quickly because when it was buried [suppressed], it
was successfully buried. At our home things successfully got buried becauke [unti
recently, our past] has not been talked about; you couldn’t talk about the Ndwandwe
matter. No, you couldn’t talk about it. [Talk of our past] is only emerging now since
you are now able to talk about a matter of a different family name. Peoplédmve
talking about Zulu matters, saying ‘here in kwaZulu’, ‘*here in kwaZulu’, ‘here i
kwaZulu.’ You would even hear a Mkhize saying, ‘here in kwaZulu this should be
done.” When you ask, ‘Here in kwaMkhize?’ ‘No, I'm not talking about that.’...

People are afraid to reveal who they are, descended from whom. It is not easy; pe
have that thing of being afraid that it will be said that they want the land..llthey’

seen as if they are disputing .... Especially those who are first sons of thigyr fa
groups, it is they who have tortoise necks [who hide away like tortoises in theif shells
more than those who are nothing.

Indlela-ke okucathameka ngayo ilukhuni ngoba uma sikhuluma thina bantu
bakwaNdwandwe izwe liyanyakaza, linyakaziswe ukuthi kungacishe yini ukuthi
sesivukela ubukhosi bakwaZulu....

Mvangeli Ndwandwe, interview, May 11, 2008

The path on which we are tip-toeing is difficult because when we people of
kwaNdwandwe speak, the country shakes, being shaken by whether it is possible that
we are now rising up against the Zulu kingdom....
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Saturday, November 13, 2010

It is the day of the Ndwandwe celebration. I find out when copies of the program are
distributed in the huge marquee where the event is taking place that it is lvalBditle
Heritage Celebration. The event is here in Mabaso, well away from thevpuiestiorical

home of the Ndwandwe in Nongoma to Magudu to which reference is going to be made
throughout the day. Here there is a long-established Nxumalo chiefdom. In his cipe¢c
Justice Nxumalo dates the chiefdom back to the ldte&Btury, claiming that its founder
arrived in the area in 1770 and conquered the local chiefdom. Indeed this is a good place for
the Ndwandwe to come and remember their ancestors’ dispersal, which is thedte#rt
today’s event. It is a Ndwandwe home of sorts. The program'’s subtitle is €885 gn.” 185
years after Zwide’s death in 1825. It is going to be noted as the day pregresséwide’s

grave is still unknown because he died far away following defeat by the Zulu, arftbet t
who have ‘come home’ today from other parts of southern Africa would have lived ingoday’
KwaZulu-Natal had the Ndwandwe not been dislodged. To remember that deéeistther

keep well out of the way of Zulu royalty’s discomfort with the revival of this Ndwandw
memory.

Today’'s event has been reported to the Zulu king. He apparently has given his consent
for it to take place and wants a report on it afterward. He heard through rumor about the
previous such meeting that took place in Nongoma in 2006. The conjecture was that the
meeting was an attempt to overthrow the Zulu kingdom and reinstate the Ndwandviee in the
former homeland. When the Zulu king was told of this supposed attempt to overthrow him, it
led to his coming down hard on certain Ndwandwe leaders who were involved in organizing
that meeting. It made them jittery and set their efforts back sigmifygcdoday a much more
diffuse Ndwandwe leadership is involved in organizing this event — politicians and Isusines

people from all over KwaZulu-Natal, academics anthkhosi The naming of the event is
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astute. “Heritage celebration” makes it palatable and innocuous — seenuotighyg is being
guestioned, nobody challenged. After all, many other groups are holding simiiés alle
over the province from time to time: the Ntuli; the Mbatha, Dladla and Mbeje; the Klnhuma
and Mabaso; the Dlamini; the Mkhize; the Buthelezi and others.

| am most fascinated by tlaenahubgizithakazelocandizibongothat are performed,
by who is remembered and in what ways in this celebration. One of the masters of
ceremonies instructs the crowd: he is going to call out “Zwide” and theyg aespond
“Mkhatshwa.” When he says “Mkhatshwa,” they are to say, “Sothondose.” And so these
izithakazela(kinship group or clan praises) are repeated over and over the whole afternoon.
Zwide’'sizibongoand those of Justice Nxumalo and Samuel Nxumalo are the three sets
declaimed during the course of the day. These are the putative ancestor aivimelive and
the two royal champions of current Ndwandwe revivalism.

Mzila, the last sovereign of the Gaza kingdom in Mozambique whose son,
Ngungunyana, was deposed and exiled by the Portuguese, is recalleithiiotising on the
march from thenkantoloto the marquee and back at the beginning and the end of the event:
“Nang’ uMzila sebeyamsdl@'Here is Mzila being blamed”). So is Zwide remembered in a
song that reduces some to teat$Zivid’ ufel’ izwe lakh& (“Zwide is dying for his land”)
sings the lead and the crowd respomisiabutho ayeza, ayaz’ amabutlftrhe [fighting]

forces are coming, they are coming the forces”).

At the height of Inkatha’s trumpeting of Shaka and Zulu identity in 1986, a group of migrant
workers deeply involved in Inkatha’s war with ANC-aligned forcegesfameeting as

Ndwandwe in a hostel in Johannesburg. When Nelson Mandela and other apartheid political
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prisoners were released in 1990, another effort began in Empangeni to bring together
Ndwandwe people before it extended to the home area of its initiator in Nongoma. In
Nongoma, a different effort was in progress independently. At the samaertibrban

migrant workers and some locals were making their own efforts to get Ndwaehple
together. They later linked with a well-established Nxumalo group frorhdntsm between
Durban and Pietermaritzburg. And a chance work meeting between a husindssm
Pietermaritzburg and a councilor in Nongoma got them talking about being Nxumalo, one

Zulu-speaking and the other speaking XiChangana.

Gijima Ndwandwe and Hlabekisa Madlobha spearheaded efforts that browgghetog
factory workers, miners, taxi owners and others in Johannesburg as early asutB8®tB
interview with Gijima Ndwandwe in Thokoza, Johannesburg; September 14, 2009). In
Empangeni, Sduduzo Nxumalo, who is credited as the initiator in KwaZulu-Natal, took his
cue from the release of Mandela and other political prisoners in 1990 to begirtdrying
convene Ndwandwe people (Buthelezi, interview with Sduduzo Nxumalo in Msebe,
Nongoma; April 5, 2008). His effort eventually extended to his home area of Mandlakazi i
Nongoma where he teamed up with William ‘Mavela’ Nxumalo. Mvangeli Ndwarvedage
approached by a fellow Shembe minister in Durban, who is a Ndwandwe from Swaziland,
about a vision he had had that Shaka and Zwide need to be ritually reconciled. He began
trying to formulate an appropriate collective to address the matter (Bzithaterview with
Mvangeli Ndwandwe in Umlazi, Durban; May 11, 2008). He later linked up with politician
Jabulani Nxumalo from Intshanga where there was a long-established Nxogialckib.
Jabulani is leader of the ANC-aligned South African Communist Party in Khwd¥atal and
has been mayor of the eThekwini Municipality since May 2011. Mavela had the chance
meeting with Matshaya Nxumalo who is originally from Giyani in the Limpopo poevand

whose father was Mangosuthu Buthelezi’s counterpart in the apartheid homeland of
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Gazankulu (Buthelezi, interview with Sduduzo Nxumalo, April 5, 2008). Matshaya'/fami
traces its history through the leaders of the Gaza kingdom and considétsetseyal

family of the Shangana people. By the time the Zwide Heritage event ibdeabove took

place, all these groups had been networked into an association, the uBumbano lwamaZwide

(Unity of the Zwides or Unity Association of the Zwide People).

While the leaders of the uBumbano lwamaZwide have been trying to position their
efforts as innocuous heritage that does not challenge Zuluness or the Zulu royal
establishment, several aspects of their mobilization and convening of people of the
Ndwandwe and associated names call Zuluness and Zulu authority into question in spite of
the leaders’ intentions. The name of the event, the Zwide Heritage Event (dethenZaevide
Heritage Day in 2011) upholds Zwide as the foremost ancestor of the Ndwandweanide n
of the association also contains Zwide’s name. ‘Zwide Heritage Day’ and ‘uBiwmba
lwamaZwide’ bring into view how this Ndwandwe project is making three eltstad
moves. First, it is calling into question what pasts are worth remembeadngm@ugh whom
these pasts are worth recalling in the transforming post-apartheid sogietnasizing
Shaka’s one-time adversary, Zwide, in naming the event after him, the uBumisabdys
putting pressure on the promotion of Shaka and his Zulu kingdom in KwaZulu-Natal.
Second, as | suggested in Chapter One, calling the event “heritage” pasiéa@ifort as
responding to the state’s call for people to embrace their heritage. At théiseniteshifts
the emphasis by qualifying ‘heritage day’ with ‘Zwide.’ Finally, wleeréhe name of the
event identifies the singular figure of Zwide, the name ‘Zwide’ doekdudnd different
work in the name of the association, the uBumbano lwamaZwide. It draws on ‘Zwide’ the
Ndwandweisithakazelao advertise the association as being of all the people to whom the
isithakazelarefers. These three moves are a (perhaps unconscious) navigation of thesobstacle

to calling up older pasts that the power of the Zulu royal establishment astatiie framing
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of its heritage projects disallow. Together the two names mesh the oldérotral’ idiom of
filiation and affiliation through which relationships are mediated in Zulu-spgaaciety

with the idiom of heritage. It is precisely in bringing together these two gjiberitage and
kinship, that the effort of the uBumbano does radical work that disturbs received notions of

the identities and heritage of the people of KwaZulu-Natal.

For Ndwandwe people whose ancestors were incorporated into the Zulu kingdom, the
idiom of kinship has passed down to them as a Zulu idiom, that is, the idiom of people
defined as ethnically Zulu. In the idiom, the assumption is that all people of tke sam
surname are related or of the same fankiith{). Hence Ndwandwgithakazelakinship
group or clan praises or address names)lartab lesizwe'national’ hymn) have been
declaimed and sung under Zulu authority since the incorporation of those fragments of the
Ndwandwe that settled under the Zulu in the 1820’s. They have been used as the forms of
sub-set of the Zulu ethnic group, which came to be defined as such by settlers ded trave
from the 1820’s onwartf. The perpetuation of the forms as Zulu in the area that is KwaZulu-
Natal today has made them available to question the very Zulu establishment un@er whos

authority the forms have been perpetuated.

In this chapter | ask the three questions in order to understand the manner in which the
uBumbano’s project is pressing against the dominating official narrative ofshefghe
region that is now KwaZulu-Natal. First, what claims do the two idioms aflgerand
kinship enable the uBumbano lwamaZwide to make? Second, what is the cultural and
historical basis of such claims? Finally, what are some of the limitatianakihg claims

about the past through these idioms?

3 John Wright argues that a Zulu identity was ontyatully assumed by the African inhabitants of nemistern
South Africa in the 20 century. See John Wright. "Reflections on thetRsliof Being ‘Zulu'.'Zulu Identities:
Being Zulu Past and Presefiids. Benedict Carton, John Laband, and Jabul#ml8i Pietermaritzburg:
University of KwaZulu-Natal Press, 2008. Print.



79

What's in names?: uBumbano, Zwide, and Heritage Day

In the preceding chapter | suggested that the uBumbano lwamaZwide turnkidgatea

event the Zwide Heritage Celebration in 2010 after problems resulting fromatifermations

of Zulu power experienced by the association following its launch in 2006. Mvangeli
Ndwandwe said about the difficultieédwa into eyabe isithena amandla... ngabe

sengizwa sekuvuka ubuxokana, sekubalulwa ukuthi kulowo mhlangano bekukhona uMntwana
wakwaPhindangene, kulowo mhlangano sifuna thina ubukhosi bakwaNdwandwe. Hhayi,
kwakukhona phela nezigophi mazwi laptiginterview, May 11, 2008). (But what sapped

our energy... | later heard lies arising, it being mentioned that at thahghtetre was the
uMntwana [Prince] of Phindangene [Mangosuthu Buthelezi], at that meeting we \@anted
Ndwandwe kingship. No, there were even voice recorders there...). It appears that a
Ndwandwe person who has the king's ear misrepresented the event. From ofttbe-rec
conversations and discussions in meetings of the uBumbano | have been allowed to attend
since 2008, it appears that the person informed the king that the meeting had been about the
revival of the Ndwandwe kingdom. At the time there was conflict between therkihg a
Buthelezi over the king’s moving closer to the ANC and putting distance betweerf laintse

his uncle, Buthelezi’s IFP with which he had enjoyed a cosy relationship in tH®&0ks

and early 1990’s as discussed in chapter 1. This made possible the easy linkirglEzBut

to a conspiracy about a Ndwandwe uprising.

The turn to the idiom of heritage then does much work to position the uBumbano’s
project as not the kind of subversive move it was perceived to be in 2006. It shifts the projec
from the realm of politics and locates it as mainly (or even only) cultural in swely that it

threatens neither the position of the Zulu royal establishment nor the upholding of Sthaka a
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Zulu heritage in the province. However, a closer look shows these attempts to contain
perceptions being bound to have limited success because, by its very nature, a carfivening
the Ndwandwe patently counters Shaka-centricism if it recalls the past imtimenthat the
uBumbano is doing. The idioms used to speak about, and to drive, this effort go some way
toward positioning the effort in ways that seem politically innocuous, but the idioms
themselves hold potentialities that exceed attempts to use them to contain itegiongl of

the coming together of the Ndwandwe and the ways the Ndwandwe recall the past.

As indicated above, the first of the annual events in 2010 was named the Zwide
Heritage Celebration. The naming of the event as a heritage ¢elelyiaes it the
appearance of being a response to the state's promotion of heritage as the mglle throu
which people are being encouraged to learn about and take pride in their cultures and
histories. One of the organizers of the event, Mavela Nxumalo, even delibetateigdsthe
event within the state’s developmental discourse which encourages people tatage far
economic development through tourism. In his vote of thanks to Nomusa Dube, the member
of the provincial government executive in charge of the Co-operative Governance and
Traditional Affairs portfolio who had been invited and had attended the event, he edpress
hope that the state would sponsor future events because the government alwiaye kesys
those who help themselves (November 13, 2010). He said the Ndwandwe were helping
themselves by coming together and learning about their pasts. Mavalaplaging the
language of government advertisements on radio in which people are encougeaaoto
and do something to develop themselves and the state will meet them part-way. He was
claiming the heritage initiative was such an attempt to do something théatenstsould

support.

The shift to calling the event the Zwide Heritage Day in 2011 is important. The 2011

event marked what, in my observation, was an arrival at the more appropriatnpusgioif
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the annual gathering of Ndwandwe people which the previous naming as a Herdage E

had been reaching toward. The new name takes further the work the first one had begun.
‘Heritage Day’ takes the same form as the rubric under which Shaka isetoarated

annually by announcing the Ndwandwe event to be the same kind of undertaking as this
national occasion on which Shaka is commemorated. However, 'Zwide' qualifies the
Ndwandwe event as the same kind of occasion, but different. It is different ihighatsmall
matter of the Ndwandwe. It is not the national occasion that Heritage EfajHis.name
announces the event as a minor one that does (or should) not matter to people who do not

identify with the name Zwide.

However, putting Zwide upfront in this way is a bold move, which at the same time
underplays its boldness by its very subtlety. This move begins to counter the promotion of
Shaka. The naming of the event lifts Zwide to a similar level to Shaka, aateasy the
Ndwandwe. It insists on his recognition on similar terms to the heroes cetebrathe
generically-named Heritage Day, primarily Shaka in KwaZuluaN&Vhat is more, it goes a
step further than what Heritage Day is to Shaka: whereas Shaka is no longer inchheed i
name of the occasion now that it is not called Shaka Day as it used to be in KwaZulu under
Inkatha, putting Zwide in the name makes the figure visible in a way thaistégitorically
to counteract the naming of things after Shaka, as is the case with thehgkey S
International Airport. This emphasis on Zwide questions who is memorialized on ithreahat

and provincial state-driven heritage landscape and who is not.

As a mediation of the politics of Zuluness, the naming of the annual event leans on

the notion of heritage “understood as having to do with the uncritical celebration or

% Even as the state promotes the importance ofatgriDay, many complain that it has been trivialiagdhe
likes of Jan Braai (real name Jan Scannell) whaooasilarized the occasion as National Braai [BanbhDay
ostensibly to further reconciliation between difier races with the support of Desmond Tutu, amdhgrs.
See www.braai.com and the furious responses foagathst Mabine Seabe’s critique of the trivializatof the
day: http://dailymaverick.co.za/opinionista/2011-09-Mritage-day-goes-up-in-charcoal-smoke
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commemoration of aspects of the past selected for their ‘feel-good’ I€afweght 15) that
John Wright has identified as discussed in Chapter One, to suggest that Zwide istage, her
the heritage of the people to whom Zwide matters. In this view, upholding Zwidss der

lessen the impact of reviving and popularizing the history of the Ndwandwe throudé®, Zwi
which readily questions the legiticimacy of Shaka and Zuluness. Recalling % indeed
threatening to the Zulu royal house. It has the potential to call into question and opatinthe
toward beginning to reverse Zulu conquest in a similar way to how European conquest was
guestioned, resisted, fought and is being ideologically reversed since the endh&fidpar
through, among other things, an emphasis on Zulu heritage. As a result, it is mnfoorta
leaders of the uBumbano to manage the political effects of recalling becdise, as

Mvangeli put it, Indlela-ke okucathameka ngayo ilukhuni ngoba uma sikhuluma thina bantu
bakwaNdwandwe izwe liyanyakaza, linyakaziswe ukuthi kungacishe yini ukuthi sesivukela
ubukhosi bakwaZulu’. (interview, May 11, 2008) (The path on which we are tip-toeing is
difficult because when we people of kwaNdwandwe speak, the country shakes, bkerg sh
by whether it is possible that we are now rising up against the Zulu kingdom...). 8duduz

went even further.

Sduduzo said,Kithi nje futhi khona kwagqibek’ impela ngob’ ade kungakhulunywa
nje; ungayikhulumi nj’indaba yakwaNdwandwe.... Sekuvela manje ngob’izwe lona
likhululekil’impela ngoba manj’ usuyakwaz’ ukukhuluma ngendaba yakwesiny’ isibongo.
Abant’ ade bekhuluma nje indaba yakwaZulu, ukuthi ‘lapha kwazZuly{jhterview, April 5,
2008). (At our home things successfully got buried because [until recently, our gasttha
been talked about; you couldn’t talk about the Ndwandwe matter.... [Talk of our past] is only
emerging now since you are now able to talk about a matter of a differeht fizamie.

People have been talking about Zulu matters, saying ‘here in kwaZulu’, ‘here in

kwaZulu'...). In the quotation with which | open this chapter, Sduduzo sees Ndwandwe
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history as having been suppressed, which will make it difficult to revive thayhier some
time to come. In his statement Sduduzo makes an illuminating rhetorical ‘faplea
kwaZulu (here in kwaZulu) is both used to talk about happenings in a family or kinship
group whose family name is Zulu as well as a way of referring to matténe ‘kingdom’ or
bantustan of KwaZulu. This move suggests a conflation of matters of the Zulu kinship group
with those of all those who are assumed to be part of the Zulu ‘nation.” Moreover, it is
instructive to note the elliptical manner in which these sentiments angdateit, not just by
Sduduzo, but by almost all who speak publicly or go on record in interviews: agents are
masked in collective nouns and the passive voice in phrases suatiideragqgibek’

impeld (at our home things really got covered oveghantu kade bekhuluma ukuthi ‘lapha
kwaZulu” (“people have been talking about, ‘here at the Zulu™) ard/é liyanyakazZa

(“the country shakes”). Activists see themselves as facing diffesulti what they are
attempting to achieve. They subtly articulate the existence of theisalltdgs in the elliptical

language they employ to speak about their work.

Mvangeli and Sduduzo’s statements are accurate because insisting on Zvaklieg
visible in the manner the uBumbano is doing through its naming practices questions the
notion of the Zulusizweor nation that Mangosuthu Buthelezi calls up in the epigraph above
and which the ANC-led provincial government promotes. Zwide is the putative ancestor of
more than just the Ndwandwe and Nxumalo people who were incorporated into the Zulu
kingdom. Nxumalo, Ndwandwe and Mkhatshwa people in Swaziland, Mozambique and parts
of South Africa other than KwaZulu-Natal whose ancestry left the Ndwandweddmngn
the cusp of its collapse also use the sanitigakazeldkinship group or clan address names)
as the Ndwandwe and Nxumalo in KwaZulu-Natal. They also identify Zwide iapthative
ancestor. The naming of Zwide in this way masks the circumstances withiaweantive

kingdom under which the different fragments of the kingdom left and allows the group to
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constitute itself unproblematically as amaZwide based on a selectivétheepast. This is
how Matshaya Nxumalo, a businessman from Pietermaritzburg whose famiijuteaghe
remnants of the Gaza kingdom that settled in South Africa after defeat by thguese in

Mozambique in 1895, has been drawt'in.

The selectiveness of the association’s recall of the past is cleanamts uBumbano
lwamaZwide (the Unity of Zwides or the Unity Association of the Zwide Rgophe name
deploys the idiom of kinship to which | referred above. Zwide is again placed beintrile
name of the group. However, it is not Zwide the individual who is in the name. Rather, it is
all Ndwandwe people whose unity the association strives to achieve who are samed a
amaZwideor Zwides. This deployment of th&thakazelp which identifies each living and
dead Ndwandwe as Zwide, points to the manner in which the association is deffleying
second idiom to which it has access: the ‘traditional’ idiom of kinship of which the oral
artistic forms ofizithakazelgizibongoandihubo lesizwé'national’ hymn) are a central
aspect. This traditional idiom permits the Ndwandwe (not just the uBumbano, whiafgs us
the idiom for its own ends) to call themselvessinwe(‘nation’)*® along with those they are
assumed to be genealogically related somewhere in their past. Evergrotpeof people
who share a family/clan name can similarly call themselveésiame The convening of this
Ndwandweisizweis thus positioned as the coming together of people who have lost touch

with who they are and how they are related in order to rediscover and celbbratetitage.

37 Matshaya has become one of the more powerful tsarféhe association and the main funder of ienés,
He linked his father, Samuel Nxumalo — the fornmémp minister of the Gazankulu homeland — and his
relatives, the Shangana royal house, to the uBaonaad eventually got them to take part in the eyeh2010
and 2011 along with a group of adherents.

3 The concept of nation in the Zulu language is lyigimstable. The termisizwe works on five levels. On one
level is the South African Nation which is undermf@tion since the end of apartheid. On the secewvel,|the
Zulu ethnic group continues to be calledisibweeven as its stability and sustainability come unptessure.
Third, a group that shares a family name such agaddwe and related names like Nxumalo, Masuku,
Madlobha, Mncwango, and others, is callsizive samaNdwandwe/ sakwaNdwandtire Ndwandwe
‘nation’). A fourth use of the term is in referring a ‘community’ under a chief also asiaizwe Finally, in
anti-apartheid activities and songs, referenceoftas made to “isizwe esimnyama/esinsundu,” thelbla
nation.
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At this point the two idioms to which the uBumbano is making an appeal mesh. The ‘nation’
that exceeds Zuluness can thus be convened in the pursuit of heritage. | return tomhef noti

theisizweas it is being deployed by the Ndwandwe at more length below.

The meshing of these two idioms allows the calling up of Zwide in the same manner
that each and every individual and family can invoke its ancestors and addreseshersinc
praises to them in domestic rituals. It permits the lifting of this re¢aivide as the putative
ancestor of all Ndwandwe to a more public level where the calling up of a syatiyol
powerful leader like Zwide would otherwise be problematic if not presented tegeeihis
convening of Ndwandwe people maintains the appearance of being the coming toigether
Zwide’s putative descendants to recall their ancestors in the way thdtabhenlways done
under Zulu authority for as long as even the oldest members of the group can remembe
These are people who have been naming Zwide in their domestic rituals and have been
named after him by theisithakazelahroughout their lives. | demonstrate more fully in
Chapter Four how this naming and affirmation of Ndwandweness functions in the @adntext
an individual subject’s life. How Philani and Ntombi Ndwandwe narrate the begsafn
their segment of the uBumbano in the uSuthu section of Nongoma confirms that it is around a

sense of being Ndwandwe that they began mobilizing. Philani said:

Sahlangana njengabantu bakwaNdwandwe ngezinkinga esinazo njengabantu
bakwaNdwandwe. Sakubuka okwezinkinga zethu ukuthi azisapheleli ezindlini lapho
sizalwa khona thina, kodwa manje sekudinga lento siyixoxe sisonke. Sazama-ke
ukucoshacoshana ngezindawo ngokwehlukahlukana. Sabathol’ abakwaMandlakazi,
sabathola koMatheni, sabathola koPhongolo, nabafoweth’ abasebenza koGoli
nakoThekwini. Sahlangana-ke ukuthi ake sibonisaneni ukuthi yini-ke esingayenza
njengesizwe mhlampe; kesihlangane nje, kesikuyeke okwezindlu ... [uNtombi
uyajobelela,” NjengamaNdwandwe.”] njengabantu nje bendoda nje. Kodwa hhayi
ngokuthi wen’ uphuma kuyiph’indlu, nomuny’ uphuma kuyiph’ ind{@uthelezi,
interview, April 7, 2008)
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We came together as the people of kwaNdwartamout problems we have as the
Ndwandwe people. We examined our problems that they do not end in the houses
where we were born, but now [the matter] requires that we all talk about itéogeth

We tried then to find one another in different places. We found those in
kwaMandlakazi, we found them in Matheni, we found them in Phongolo, and our
brothers who work in Johannesburg and Durban. We came together to discuss what
we could do as amlizweperhaps; just coming together, leaving aside the matter of
houses... [Ntombi interjects, “As Ndwandwe people.”] as the people [descendants] of
one man. But not based on which house you come from, and which house the other
person comes from....

To note in the above is that the people started convening as the people of kwaNdwandwe
about matters that had come to exceed domestic mediation between them anddsigirsanc
Instead, these matters affect them all similarly as Ndwandwe peoBtailani’s word, these
matters affected themmjengesizwé(as a ‘nation’). The matters required intercession with
the ancestors all the Ndwadwe conducted by a (re)convened ‘nation.’ hwgasecessary to
convene this ‘nation.” In my reading, the first attempt to convene this ‘nation’ could not be
realized as fully as the second because it relied solely on the idiom of kinship, ninaking
Zulu king uneasy what he perceived as a threat to his position, albeit based on false
information. The turn to the idiom of heritage made it possible for the uBumbano to

reconvene publicly after a six-year hiatus.

There is, however, irony in how the ‘traditional’ idiom of kinship is allowed when the
Zulu king leans on the Ndwandwe to convene aisiaweto carry out aspects of ‘Zulu’
cultural festivals. In this regard, each year the Ndwandwe in Nong@meaduired to lead
the collection of theiswela(a certain fruit that grows in coastal areas) foruimkhosi

woswelafestival through which the king and the ‘Zulu nation’ are ritually strength&hvet,

39| translate ‘abantu bakwaNdwandwe’ as ‘the peoplevaNdwandwe’ rather than as ‘the Ndwandwe people
to keep in view in the translated text the prekwa-" which is in the locative form, signaling baljing

together at a place, kwaNdwandwe [at the Ndwandaee], that is encoded in the language. | returthito
encoding of belonging in my discussion of key tebakw.

0 Some interviewees claim this was a Ndwandwe fakthat was appropriated by the Zulu after the akedé
Zwide.
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when the Ndwandwe convene on their own, away from Zulu supervision, this convening can
be perceived as a threat to the very existence of the ‘Zulu nation’ as the kingisiognt

veiled uneasiness suggestéronically, the group that convened the Ndwandwe in Nongoma
used the occasion of the impending wedding of one of the Zulu king’'s daughters to generate
momentum in Ndwandwe assembly. On the back of hostingkilngmela(farewell

conducted by relatives for a woman ahead of her wedding), they started meetng mor
regularly to talk about Ndwandwe matters. These “Ndwandwe matters” ikvadefined

at the time.

Several people had begun meeting in 2004. While they were attempting to find a way
to bring more Ndwandwe people together,ukacimelacame about. Philani said in an
interview, ‘Sithe sisahlangene-ke ngalokho [kwakwaNdwandwe] sisabonisana, singakayi
naphambili ngakho, kwabe sekuvela-ke lomcimbi-ke owawusuba khona-ke [wokucimela
kwengane yeSilo]. Iwona-k’ owadal’ ukuthi-ke asigine-ke manje-ke; sesihlangana
entwe...ntwe... kukhon’ intw’ okufanele siyenze-ke manje njengabantu bakwaNdwandwe-ke
manj€ (Buthelezi, interview in Nongoma; April 7, 2008). (While we were in the process
meeting about [Ndwandwe matters] and discussing them, before we had gone forward, the
there was this function [of a ceremonial farewell for the king’s daughter vasayetting
married]. It was that function which made us stronger when we were nowghabbtiut
something we had to do as the people of kwaNdwandwe). As the king’s relatives
(Zwelithini’'s mother was a Ndwandwe and sister to the father of Philani, NamabAndile,
my research partner), the Ndwandwe were called on and required by custom to aonduct
large-scaleimncamo Seemingly, it has taken the overlaying of the ‘traditional’ idiom of

kinship that can be called up for some purposes with the idiom of heritage for the adtivitie

“1In 2011 some of the leaders of the uBumbano wamed to stop pursuing this Ndwandwe convergence as
they might lose their lives.
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the Ndwandwe not to elicit as strong a response as the one seen after tathératg of the
different groupings to form the uBumbano IwamaZwide.

The space opened by the domain of heritage in post-apartheid South Africa permits
the Ndwandwe to think and talk about their history as separate from the imposing Zulu-
centric narrative. More importantly, it makes it possible for them to proceed torditsng
about putting this past in the public domain under the rubric of heritage. At theisemtnée
idiom of kinship allows the Ndwandwe to make themselves appear to be recalling their
heritage within the confines of how, in the Zulu kingdom, those who were incorporated were
permitted to recall their ancestors in ways that did not threaten (and haseateribd for
almost two hundred years) the appeal to Shaka as a source of the legitinmec¥ dfitroyal
house. They then are able to use the ‘traditional’ idiom of kinship under the rubric agberit
as the main idiom of mobilization, which usage appears to place the convening of the
Ndwandweisizweas the rediscovery of their Zuluness. The appearance of Zuluness is given
to the effort by the fact that the idiom of kinship is ‘traditional.’ The tradél in KwaZulu-

Natal is defined as Zulu such that adhering to ‘traditional’ practicestideessing ancestors
is called ‘Ukwenza izinto zesiZulgdoing Zulu things) or even getting married in a
traditional manner of the region is typically referred to as hawingshado wesiZulua

Zulu wedding). Old beliefs, modes of filiation and affiliation and their idioms have com

down over the past two centuries as Zulu.

Hamilton has reconstructed how the socialization of people who were defeated and
incorporated into the Zulu kingdom in Shaka’s day began the process | see as having
bequeathed on the present the traditional as Zulu in her Master’s thesis, “Id€oklgy
Traditions and the Struggle for Power in the Early Zulu kingdom” (1985). She statd® “...t
pre-state societies of south-east Africa were essentially kAeaged” (10). Pre-state

societies in southern Africa, in the historians’ vocabulary of the time, hageyisor to
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approximately 1750 when larger polities or states such as the Ndwandwe formdtbrHam
maintains that geographical areas were most likely dominated by ligeages. Outsiders
moving in would have had to form relationships through the loaning of aaittisiég,
participation in local circumcision lodges, taking part in collective labouteo€bmmunity,

and other forms of participation. She posits that “a loose idiom of kinship” is likely to have
been employed and “manifested in the calling of patrons “father” and othtires of

community by similar family titles” (15).

Importantly for my discussion here, Hamilton speculates, “...in lineage-based
societies... political incorporation of outsiders would have, over time, entailed #tiecref
claims of common descent with the hosts. In such societies, territorial unics mawd
manifested a tendency towards genealogical homogeneity” (22-3m&htins that “[t]he
polities which experienced minimal changes in the later eighteenth centiras the
Qwabe accorded a far greater importance to kinship connections than thoss, piii
Mthethwa, which underwent more extensive transformations. From this it can bedrifeat
kinship and genealogical mapping was considerably more significant in tseafegeriod”
(20). The incorporation of outsiders involved the creation of kinship bonds through
manipulating data of origins by, among other things, giving groups that were inc¢etptira
sameizithakazelaas the ruling lineage. In the later, state period, once the expanding polities
had enough military power, defeated groups were required to pay tribute anceware n

integrated into the nation.

Hamilton intimates that the scenario above obtained in the Ndwandwe kingdom, even
though the data available in the James Stuart archive is only sufficient for tihe @adthe
Mthethwa polities. In this view, the uBumbano is making appeal to these meaningesnd us
of kinship that obtained before the Ndwandwe state’s defeat by the Zulu. littdtésn

schema, however, the Ndwandwe would long have been past creating fictive kinshipoand ont
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subordinating its conquests as tributaries by the time the state collaiesst], Idohn Wright
suggests that the Ndwandwe was a conquest state (Wright 225). Hence, the nathen that
Ndwandwe and all the othgibongothat ‘came out’ — the Mabaso, Madlobha, Jele,
Mncwango and others — are related may be a fiction that obscures much thab meeds
investigated about the Ndwandwe kingdom itself. Only the Nxumalo appear to be
genealogically related to the Ndwandwe main house that ruled the Ndwandderking
Nevertheless, the importance of kinship in how the past is being revised and in present

intersubjectivity still holds.

In her discussion of how the Zulu state maintained social cohesion much more
successfully than its predecessor polities, Hamilton claims that whiagdished the Zulu
kingdom was the more extensive use of the idiom of kinship as ideological cement in the
early phase of its expansion. Fictive kinship bonds were created between thefrillers
Zulu chiefdom and the lineages that were incorporated early on, when the chiefdommtwa
yet strong enough to command military power to subdue rivals without needing tdaesort
kinship as the ideological cement. Hamilton notes that the Qwabe, who were brought under
Zulu control when Shaka was moving quickly to build his power to meet the might of the
Ndwandwe and who remained recalcitrant, were subdued in part by creating lagjeaka
link to the Zulu royal house. This was done by inventing a tradition that the Zulu and Qwabe
were related in a past that had purportedly fallen out of memory via an ancestar na
Malandela who was the progenitor of both the Zulu and Qwabe lines (Hamilton 181-2). Once
the Qwabe had been defeated, mature men from the group “were required to undergo
complete resocialization and retraining, the Zulu way, to absorb the ynitiology of the
Zulu amakhanda [military establishments into which they were drafted], anditpade in
rituals stressing the ideological preeminence of the Zulu king” (Hamil75) to complete

their incorporation. Thamabuthoor age sets into which these men were incorporated served
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as labor units for the royal establishment and a fighting force in times of waingrisom
the Stuart Archive, Hamilton maintains that “di@abutho under Shaka, were crucial
mechanisms in the resocialization of adult men from a number of different chiefdtores, i
Zulu-dominated state society, and in the socialization of the youth of the new kingdom”

(Hamilton 332). Furthermore,

...[t]he process by which the loyalties of veterans and new recruits alike we
focused on the Zulu king were complex, and extended over time, for it involved an
enormous shift in the conceptualisation of society then current. At the saepé¢han
new Zulu rulers were under great pressure to mobilise a large army w shoeerr
time. To achieve this as rapidly as possible, ideological elements frormretheys
era were mobilized to underpin the legitimacy of the new order. One obvious source
of significant and powerful elements lay in appealing to the hierarchy of Zulu
ancestors. This was achieved through the concentration of the newly-enrolled units
and the demoted veterans in the ideologically significant area of the Zulu kings’
grave-sites. (337-8)

Makhosini district thus came to be imbued with a sense of sacredness as tloé fhlace
ancestors of the Zulu, and also of antiquity. It “served as an ideologicallyfpbwe
environment for the reorientation of new recruits towards the idea of a Zulu nati@ua, unit
under a Zulu king. The training period amidst the very graves of the Zulu ancestied

the opportunity for non-Zulu recruits to come to identify with the Zulu king and ancestors
the same time that respect and fear of Zulu ‘ancestral’ power was ieclinahe men
through their participation in the associated rituals” (340).

When it comes to the Ndwandwe, their oamabuthowvould have been resocialized
in the same way. The remnants of the Ndwandwe kingdom were incorporated under the
Mpangiswenikhandaor military homestead. The area under Zulu leader Maphitha was
extended to include the former Ndwandwe territory (219). Maphitha’s region sartteel a
Zulu kingdom’s outpost against the Swazi to the west, the followings of Soshangane, Nxaba

and Mawewe to the north-east, and the Nyawo, Mngomezulu and Thonga just beyond the

Lubombo who recognized Zulu overlordship (221-2). Under this new arrangement, “the
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ideological foundation of the Zulu kingship lay in the fundamental conception that the
spiritual and material welfare of the nation was associated with that kindperhe king was
considered to be the necessary intermediary between the nation and the Zutusartbest
previous Zulu kings, who could be invoked to intervene in the present when necessary on
behalf of the Zulu nation” (222).

My contention is that under this new power, the perpetuation of the politically
dangerous memories of a time when the Ndwandwe kingdom was still intact would have
been carefully managed or suppressed. Shaihngothat celebrated his victory over
Zwide would have been emphasized to repeatedly remind the Ndwandwe of the¢iaddfea
loss of pre-eminence, especially because they had been so powerful and betobistdele
to the domination of the area between the Phongolo and Thukela rivers by the Zuahis It is
process that would have led to Mtshapi’s contention in an interview with Jamesitstuart
1921 that, “In the Zulu kingdom, people did not discuss matters of former times to avoid
being put to death. For a person who spoke about these things would be killed. It would be
said, ‘Where did you get this from? You will spoil the land with this talkifg/tight 217).

Yet the resocialization of the Ndwandwe would not have been able to erase tesioenc
because of the perpetuation of the ideology of kinship in the Zulu kingdom. For that reason,
the Ndwandwe were able to continue recalling their Ndwandwe ancestors in damesti

and to use Zwide’s name as their collectsithakazelo The incorporation of the Ndwandwe
into the Zulu kingdom had no basis for creating the kinds of fictitious kinship bonds that
could be created with the Qwabe. While the Ndwandwe in their newly-establiahesi ast
members of the Zulu nation were socialized to look to the ancestors of the Zuhe lasethe
forebears of the nation, in the domestic sphere they would still have turned to their
Ndwandwe ancestors to appeal for intervention in times of difficulty or gitopl

commemorate them.
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At the same time as the Ndwandwe would have been able to continue recalling their
ancestors in domestic ways, this recall would have been managed so as not to spith over int
publicly prominent ways that suggested that the Ndwandwe were attemptiggaioprand
rise against the Zulu kingdom to try and reverse the defeat of Zwide’s.forees
management of the recall of the past would have been done by the Ndwandwe thdmselves
fear of being put to death in the way that Mtshapi spoke about eighty year§Hatewould
also have been the ideological work of the Zulu-appointed administrators of Maphitha’
region, the extension of which was precisely to guard against, among others, dissitent
were formerly under the Ndwandwe — Soshangane, Nxaba and Mawewe. Theleadissi
would have had a point of convergence around the defeat of the Ndwandwe should they have
needed one. This would have been especially important in the period between 1820 and the
final defeat of the Ndwandwe kingdom in 1826. The representation of Zwide as laughable
and of Shaka as mighty for having defeated Zwide that we saw in Sialzaiggoin
Chapter One, would have been particularly important in the military establishrating
over and incorporating the Ndwandwe. As Hamilton notes, “... there wereizoyabngiat
every military establishmenikbandg. Theizimbongiwere required to recite the praises of
the king and his ancestors on all public occasions so as continually to reaffiegitimedcy
of the ruling house” (Hamilton 68).

The continuation of the recall of the Ndwandwe past would have been still allowable
if carefully monitored. It would also have gone along with the maintaining of o&hip
bonds that had been established in the Ndwandwe kingdom. Over time, the idiom of kinship
that enjoyed currency in the region, and was continued in the Zulu kingdom, would have
come to appear Zulu as the nineteenth century wore on. This making Zulu of thd idiom,
contend, was part of the making of the region Zulu through the interplay of local desours

with those of European settlers, missionaries and others that projected dheaegulu and
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Shaka as symbolically centf&lAs the conquest activitiesof the Zulu in the late 1810's and
1820's receded into the past, as insecurity increased after 1838 with the advems aii@oe

the Drakensberg mountains, and as the language spoken in the region, and the customs and
oral artistic forms practiced came to be defined as Zulu, the modes todrikzand affiliation
increasingly came be defined as Zulu themselves. With time, they cdragé&ssed down

simply as Zulu modes such that the custom of addressing ancestors and thef Idiship

that the uBumbano is deploying today have come down to us as Zulu.

For the Ndwandwe to call up Zwide today is a manner of honoring one’s ancestors
that is ‘traditional’ and, therefore, Zulu. What prompted the turn to heritage tttet,igs in
Shaka'’s kingdom, the Zulu king is trying to manage this recall becausepaiitically
dangerous nature. The reporting of the events to the Zulu king is in keeping withimvagnta
their Zulu appearance. However, the maintaining of old kinship bonds in the Zulu kingdom
has kept open the possibility that the memory of being Ndwandwe as separafelfisom
would be revived and given more prominence in the way that we are seeing todayilifyhe a
of the Ndwandwe to deploy the idiom of kinship, to call up their Ndwandwe ancestors and to
use thahubo lesizwegizithakazeloandizibongodefined as Ndwandwe has held in place the

potential to subvert Zulu-centric versions of the past.

Licensed to Hold Potential for Subversion: Prose, Poetry, Circumstarc

When Ntombi Ndwandwe says above they came together to talk about mattersttat aff
them as people of the NdwandwsiZzwe” she is putting to use the ‘traditional’ idiom of
filiation that has come down to her as a Zulu way of speaking. The convening of the

Ndwandwe as aisizweunder the auspices of the uBumbano is the release of the subversive

“2 For a detailed discussion of the interplay or lacal settler discourses in the making of imageStafka and
Zulus, see Carolyn Hamiltoferrific Majesty: The Powers of Shaka and the LsroftHistorical Invention.
Cambridge, Mass.: Harvard University Press, 19%&t.P
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potential of knowledge that was allowed to be perpetuated under Zulu authority. The
identities of those who convened in 2010 and 2011 are not limited to those who are assumed
to have been ‘Zulu’ since Shaka’s time. The Ndwancbizeveoverspills the

compartmentalized ‘tribal’ identities that were normalized under aparffiggdunconscious

part of the uBumbano’s positioning of its project uses precisely this noritalizd

Zuluness as the identity of KwaZulu-Natal to present itself as reafdri@glu

traditionalism that heritage as promoted by the state is meant to batdtyakides the wider

reach and potential disruption of Zuluness of the Ndwandwe project.

The deployment of the idiom of kinship and Ndwandwe oral artistic forms that each
group was permitted to use under Zulu authority has kept intact knowledge of being
Ndwandwe as distinct from the overarching Zulu identity. This idiom and its peafime
forms, especiallyzithakazelocandihubo, have remained available to be put to use in a new
context where the definition of the power of Zulu royalty and of the stateilane tix. The
flux of the present moment in which the post-apartheid state is still under formation ha
opened a space for the emphasis of Ndwandwe identity. Kinship ideology has allowed the
survival of the faint traces of that Ndwandwe identity that is now being givew a ne
emphasis. The outlines of the identity are being made bolder and the historgfupes

being spoken into the public record of the past.

Leroy Vail and Landeg White’s theory of poetic license offers a usefyinta
understanding the permission that the Ndwandwe oral artistic forms havainedrfor
almost two hundred years. Rower and the Praise Poem: Southern African Voices in
History, Vail and White posit that oral artistic forms operate similarly wheng dhe used
throughout southern Africa to mediate social relationships. They argud¢Harms they
discuss — including oral poetic forms and songs in Zimbabwe, Malawi, Swaziland,

Mozambique and South Africa share a common aesthetic, “a set of assumptions afout poe
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performance held throughout Africa... over a period of at least the past 150 (xéalrsihd
White 41). They have termed this aesthetic “poetic license” (41). Wiiteltgding H.ILE.
Dhlomo, Pallo Jordan and others previously had insisted that in many southern African
cultures the praise poet was the conscience of the society who voiced subjaixiasopi
their rulers in poetry. They had seen the poets as licensed to criticizefoulerrant behavior
on behalf of the rulers’ subjects. In Vail and White’s intepretation poetnsdie means “it is
not thepoetwho is licensed by the literary conventions...; it isploeni (56); “[i]t is notthe
performer who is licensed,; it is tiperformance..” (57). The emphasis on the
poem/performance being the privileged entity rather than the poet leachd/alNlaite to
recognize that poetic license “permits, for instance, the assumptiomsiégig theimbongi
[to criticize the ruler in performanc&) be carried not only into the village, the dancing
arena, the homestead, the spirit-possession ceremony, but also into the planéation, t
township, the mining compound, or the black trade union meeting” (57). Vail and White
demonstrate how oral artistic forms ranging from Ndebele and Swatprayses to Chopi
songs, have been adapted over time to, among other things, serve rulers antkarticula

subversive messages against those in power because of this poetic license.

To extend Vail and White’s theory, poetic license in the case of the Ndwasdiheya
existed under Zulu authority meant that in the ‘Zulu’ idiom of kinship, Ndwandwe oral
artistic forms were licensed to recall Ndwandwe pasts before the advantugiower over
remnants of the Ndwandwe kingdom. Tihghakazeloandihubo lesizwehat have come
down to us in the present were licensed poetic forms through which to recall and
commemorate the ancestors of the Ndwandwe people as subordinates of Zulu power.
Generally, the oral artistic forms of defeated groups were licensedalbthecancestors of
those people as secondary to the pre-eminent ancestors of the nation, who werestioesa

of the Zulu lineage. In my view, it was especially ithithakazelo- a record of significant
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male leaders in the group’s past — @ndo— the hymn now sung on domestic ritual

occasions in Ndwandwe homes and is assumed by people | have interviewed to have been the
something like an anthem of the Ndwandwe nation (Buthelezi, interview with Mafaodza a
Chitheka Ndwandwe, May 5, 2008) — that have been transmitted to the present. The
izithakazeloare used in daily speech as polite greeting. They are also used along with the
ihuboduring domestic rituals. | discuss these two forms in Chapter Four. On these ritual
occasions, theibongo(personal praises) of ancestors are also addressed to them. Notably, in
Ndwandwe families of today, thelbongothat are known and declaimed are those of the
lineage ancestors of the family that is conducting the rituals. At Ndwaawdsves such as
weddings where ancestors are addressed which | have observed since 22i@nfeof

the putative ancestors of all Ndwandwe who are named imithakazelcare not used. They

have largely fallen out of memory, including those of Zwide, the ancestor of allrideweso

whom memory of a heroic Ndwandwe past most readily attaches, as | haverdeados

It appears from this absence from usage ofib@®ngoof putative ancestors of most
groups that are each defined assimweis the result of thezibongoof ruling lineages being
part of public culture. Thzibongoof Zulu kings have been perpetuated in this way. In
contrast, theézibongoof Zwide, the putative father of all the Ndwandwe, seem gradually to
have fallen out of memory. With the Ndwandwe in the Zulu kingdom permitted to feenem
Zwide only in limited ways, higzibongowould no longer have been declaimed as openly as
they would have been in his kingdom. Generally,ziteongoof leaders of chiefdoms that
were incorporated under the Zulu are lost to memory. This suggests that inidoevadiing
of ancestors, people addressed their own lineage ancestors. Former lesgleena@ized as
izithakazelg but theirizibongoappear to have diminished to the point of being forgotten even
among their own descendants. An example is Mazwide Ndwandwe who is the Zulu king’s

designated Ndwandwe leader in Nongoma. The fortunes of Somaphunga, Zwide’s son
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through whom Mazwide traces his lineage, were linked to the Zulu. Somaphunga was
elevated by Shaka to amduna(administrator) after his return from Zwide’s new kingdom to
seek refuge. It would not have been in the interest of Somaphunga and his adherents to
emphasize Zwide. As a result, today Mazwide hardly knows anything abode Zwm

whom he takes his name.

Nevertheless, the effect of the license to recall ancestors under Zulutgushihvat it
has allowed for the passing down of these forms as Zulu similarly to the languagehgd
with which the forms are closely associated. The forms of all Ndwandweizithiakazelo
andihubo— and thezibongoof lineage ancestors recall these Ndwandwe ancestors as
subsection of the Zulu nation. This limited license has ensured the continued use of thes
forms and their availability today to be mobilized to recall the Ndwansizwe The license
of the poetry to recall the ancestors of the Ndwandwe means the forms freighpedential
to be used to raise this recall to a new level under changed political cirnoesst@his
license has kept the forms available to be drawn on and infused with new meanings that

exceed those that the forms have held all along under Zulu authority.

Most activists from KwaZulu-Natal confirm learning only recently ofekistence of
Nxumalo people in other provinces and in Mozambique as well as Ndwandwe, Nxumalo and
Mkhatshwa people in Swaziland. Most have only become aware since the advent of
democracy that colonial and apartheid ethnic segregation kept them separateéedpien
who are their abafowethu nodadeweth(our brothers and sisters) in the idiom of kinship
that is used in the uBumbano. In these other contexts, the forms continued to be used under
different configurations of ethnic and national identity, but they also retaineddébselity

and the identity of the people to whom ‘Ndwandwe’ pertained, however faint this latter
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identity was?® The potential of these forms to call up a Ndwandwe group identity that
exceeds the ethnic and national identities that exist in southern Africaulsasettn in place

all along. Looking back over their pasts in the present, the different sets of theiplave
coalesced into the uBumbano can look back over difficult pasts for them and their forebears
now that systems of domination such as apartheid have ended. The various expariences
Zulu imperialism, British colonial rule and apartheid in South Africa, and thadef¢he

Gaza kingdom and Portuguese rule in Mozambique can now be worked through and
countered. Countering these historical experiences is taking the forntlingéor heroic

pasts through which to erase histories of defeat and domination, and the shame thag has g
with such experiences. This search for heroic pasts can draw on the oralfartiss$i in

order for the Ndwandwe to construct a different past for themselves in thatprese

The search for heroic pasts can be detected in Mvangeli’s explanation of stvae of t
goals he hopes the uBumbano will achieve. Mvangeli makes the startimgtiode
“Ngikhule kuthiwa singamaShangane. Cha abantu bakwaSoshangane abasuka
kwaNongoma(interview, May 11, 2008 ). (I grew up hearing it being said that we were
Shanganes. No, the people of the place of Soshangane are the ones who come from
Nongoma). As a result of this confusion about their past as Ndwandwe, he says, their

intention is to revive a Ndwandwe heroic past:

Kodwa ummongo wenkulumo esinayo nanamhlanje ukuba sithole indlunkulu yakithi
noma sakhe indawo nomuzi la singakwazi khona ukugubha nokukhumbula... uZwide
kaLanga kaMkhatshwa obakhe kwaNongoma ngob’ uNongoma kuthiw’ uNongoma
nje, uNongoma umthetho wakhona akul’ igama lendawo. Igama lomuzi wenkosi
uZwide owayephila nonina. Nobuhlakani ubughawe bukaZwide babuncikene
nonina.... Esibuka ukuthi bekungakuhle nje ngolunye usuku kesikhumbule yena
uNtombazi njengeghawe elaggamisa uZwide. Inkinga kwakuwukuthi sifuna ukuthol’
ukuthi ukubusa kukaZwide kwakuhamba kanjani noma ekwehlulekeni kwakhe

*3 Hamilton recorded Nxumalaithakazeldn Swaziland in 1983 that is identical to thosediby the Nxumalo
and Ndwandwe in South Africa today. She was trasmge of the descendants of the remnants of pothist
had been destroyed by the Zulu and investigatingt wiemories of the past they held as well as gwir
identities.
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lalingasekho yini eliny’ ithuba ayengalithola lokuthi nje naye abe nesigephu phela
laph’ angabusa khona noma laph’ engahlala khona, aziwe-ke njengeghaw’ elikhona
esizweni sakithi. 1zinkinga, izinto zihlanjululwe, njengabantu abafa ngengozi;
inhlalakahle emantombazaneni, imendo icikizéBathelezi, interview, May 11,

2008)

But the core of the matter we are talking about today is to find our [royal] house or to
build a place and a homestead where we can celebrate and remember... Zwide son of
Langa son of Mkhatshwa who had built [his home] at Nongoma as Nongoma is called
Nongoma, Nongoma is in reality not the name of a place. It is the name of king
Zwide’s home who lived with his mother. And Zwide’s wisdom and heroism were
linked to his mother.... Which makes us see that it would be good that some day we
just remember Ntombazi herself as a heroine who made Zwide prominent. The
problem was that we want to find out how Zwide’s rule was and whether upon his
defeat there wasn't any other opportunity for him to have a piece [of land] where he
could rule or where he could reside, and be known as a hero who was there in the
isizweof our home. Problems, things be cleansed, such as people who died
accidentally, the welfare of girls, marriages not going well.

Mvangeli is interested in establishing a place of commemoration whelkaltthendwe past

can be marked and celebrated as heroic. The celebration of a heroic pasarfoutside of

the intervention of the Zulu in their history is precisely the aspect thas affehallenge to

the official narrative of the province’s past and is therefore politicalyandous for the
continued upholding of Shaka, Zuluness and Zulu royalty. This commemoration could open
the path to the fragmenting of the idea of the ‘Zulu nation’ as currently coedtituthe

discourses of the state.

Today we are witnessing in the events of the uBumbano lwamaZwide theerefea
this potential of the licensed oral artistic forms to subvert ethnic and ndomations. The
involvement of people from the former Gaza kingdom who identify Zwide as their putative
ancestor means the ability of the forms to call up a Ndwandwe ‘nation’ the notadmabf
has been held in place by these licensed forms is now being released. des @aation’

than the ‘Zulu nation’ that has been assumed for Ndwandwe people in KwaZulu-Natal. The
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potential to fracture the ‘Zulu nation’ under permitting political conditions by aungehe

‘nation’ that exceeds the bounds of the Zuluness is indeed what we are seeing gsprogre
these gatherings. The conditions that make this possible have been set in giecenolydf
apartheid and of the homeland of KwaZulu, by the promotion of Shaka and Zuluness in the
new political environment, as well as by perhaps the stability that has lieewealin

Mozambique since the end of the civil war in 1992. The promotion of Shaka and Zuluness
has sparked a reaction to it and to the making present of the history of the d#éfeat of
Ndwandwe. This defeat has been repeated over and over each time Biakagohave

been recited, as | showed in Chapter One. Sduduzo Nxumalo made the point about permitting

political conditions when he spoke about how he started convening Ndwandwe people:

Umgondo [wokuhlanganisa amaNdwandwe] wawusunesikhath’ eside uhlupha....
Ngesikhathi seminyeka yawo-90 kwangihluph’ ukuthi thina sogcina sihlangana
kanjani ngoba nakhu nje ngoba izwe likhululeka. Uma sikhumbula kahle izwe
likhululeki... baphumile emajele iziboshwa, nom’ ababeboshiwe, nom’ ababevalw’
umlomo, baphumile ngonyaka ka-1990... Ngesikhathi la bantu begijima la
emgwageni, mina kimi kwakuvel’ ukuthi ukuba nami kuyenzeka ngabe kugijim’
abakithi sebekhululekile ukuba sesihlangene, sesiyazana. Bagijima kahle-ke laba
bantu ngoba bona banab’ abantu bakubo balapha ndawonye. Njoba bebuyile nje,
bebuya ko-America, koTanzania, kuphi kuphi nezwe, ezindawen’ ezining’ e-Afrika
yonke, abakith’ ababuyile ngoba abaz’ ukuthi uma beza la [kwaNongoma] bazofikela
kubani. Uma befis’ ukuvakasha la bazoza bathi bavakashel’ ubani wakwabani, bemazi
ngani. lliphi-ke isu engiyolenz’ ukuze laba bantu bakwaz’ ukusivakashela ukuze nathi
sikwaz’ ukubavakashela. Kwase kuvela-k’ emgondweni’ ukuthi cha, akuhlangane thina
lapha; ngizokwazi kanjan’ ukwaz’ abant’ abasekudeni singazani thina khona la kule-
South Afric’ engakhe kuyo. Mhlambe khona lapha kwaNongoma nje, laph’
engingowokuzalwa khona abant’ abaning’ abakhona angibazi. Sihlangana senz’
ukuhlangana. Kushuthi kwalukhuni-ke ngaleso sikhathi sama-90s, kuma-91, '92, '93,
'94; kwakunzim’ ukuhlanganis’ abantu ngob’ abantu babesemqgondweni wepolitiki,
bebulalana bona bodwa ngob’ omunye ngal’ uyiNkatha, omuny’ uyi-ANC, omuny’ uyi-
PAC, omuny’ uyi-AZAPO, omuny’ uyilokhuya, njalonjalo. Kwanzima-k’
ukubahlanganisa. Kodwa kuthe ngo.. ngo-94, 95, kwase kuba ngcono-ke manje ukuba
abantu sebeya ngokuya, sengiyakwaz’ ukubahlanganisa, ukuxoxisana nabo.
(interview, April 5, 2008)

The idea [of bringing Ndwandwe people together] had been troubling [me] for some
time.... Around the [19]90 it troubled me how we would end up meeting as the
country was becoming free. If we remember well the land became fileey.came

out of prison, the prisoners, or those who had been imprisoned, or who had been
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silenced, they came out of prison in the year 1990... When these people were running
in the streets [in celebration], to me it occurred that if it were possible itivioeul

people of my home running because we are finally free, we now know one another.
These people are running well because they have the people of their familiesethey
together. As they have returned from America, from Tanzania, whereter world,

from different places throughout Africa, those of our home have not returned because
they don’t know to whom they would be coming if they came back here [to

Nongoma]. If they wished to visit they would come here to visit whom of what family
name, knowing them how? Hence what plan could | make so that these people could
come and visit us and we can visit them? Then it came to my mind that, no, we should
meet here; how can | know people far away when we don’t know one another here in
this South Africa where | have my home? Perhaps right here in Nongoma even, where
| was born, many people who are here | don’'t know. Meeting, getting to make
connections. It happened that it was difficult in that time of the '90s — '91, '92, 93,

'94; it was difficult to bring people together because people had politics in mind,

killing each other because one on that side is Inkatha, another is ANC, another is PAC,

another is AZAPO, another is that, etc. So it was difficult to bring them tog8ilte
in '94, '95, it got better now with people coming along, | could now bring them
together, talk with them.”

Sduduzo goes on to say that by 1995 people’s focus on politics had subsided. The political

violence that had wracked the country in the months leading up to the election, which |
discussed in the previous chapter, had died down. Sduduzo was, therefore, able to start
arranging meetings. However, there was still residual mutual suspicmmgéire people he
gathered together because many knew one another’s political allediswersew, April 5,
2008). As | discussed in the preceding chapter, this was the period of political amohoi

unprecedented violence as political ground was shifting. Inkatha was mobilizikg &t

Zuluness to pursue its brinksmanship. After 1994, the tumult began to recede and people’s

political identities gradually became less important. The receding s fhaitical identities
made possible the recall of the pre-Zulu Ndwanimveas Zuluness itself gradually came
to matter less and less. Moreover, the rigid division of people into ‘tribes’ underat=oni
and apartheid began to recede as the ‘rainbow nation’ was being worked into betngnieb
possible for Zulu and XiChangana speakers to lose mutual ‘tribal’ suspiciongdoisyethe

apartheid devide-and-rule strategy and begin to define themselves as kinalTdrésiic
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forms that had been licensed as Zulu could now speak more openly about non-Zulu, pre-Zulu
pasts. As people sought to work through the past and understand better who they were in the
contemporary moments, old kinship bonds and group identities increasingly came to be
emphasized. Slowly, from 1998 Sduduzo’s efforts began gaining momentum as pdlitics ha

further retreated to the background in the minds of the people he was targeting.

Deploying Kinship, Pushing the Boundaries of the Licensed

Asked how the uBumbano started, Ntombi Ndwandwe, Sduduzo Nxumalo and Mvangeli
Ndwandwe, among others, all emphasized that their motivation was learning about the

pasts. Ntombi said:

[Ukuhlangana kwethu] [K]Jusukela... kusukela ekujuleni nje kwe... kwethu thina
besibongo sakwaNdwandwe.... Kushuthi sibona ukunyamalala komlando wethu thina
bantu bakwaNdwandwe. Kushuthi-ke sase sizam’ ukuthi sihlangane ngawo nobaba
bethu abadala, ngoba sibancane, nobaba bethu abadala ukuthi eke besitshel’ ukuthi
bazini bona ngomlando wethu thina bantu bakwaNdwandwe. Kushuthi sazam’
ukwenz’ imihlangano-ke.

[Our meeting] comes from our depth as people of the Ndwandwe family name. It is
because we see the disapperance of our history as people of kwaNdwandwe.... We
therefore tried to come together about [this history] with our old fathers, because w
are young, with our old fathers to ask them to tell us what they know about our history
as the Ndwandwe people. So we tried to call meetings.

Ntombi perceives Ndwandwe history as having disappeared. She intimates astamaiieg

of people of Ndwandwe people as being a distinct group when she refamslamtio wethu
thina bantu bakwaNdwandWéur history as people of kwaNdwandwe). She goes on to her
clearest use of the idiom of kinship on which the uBumbano’s effort relies. The people to
whom she and the other initiators of one of the groups in Nongoma turned to their “fathers”

to tell them what they know about the Ndwandwe past. Incidentally, the faideret know
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much either. Sduduzo made similar points about the Ndwandwe past and also deployed the

language of kinship in a similar way to Ntombi when he said:

Sisemkhankasweni nje-ke wokuxoxa hgomlando wethu njengabantu bakwaNxumalo,
njengabantu bakwaNdwandwe. Njoba sigonda-ke ukuthi abakwaNxumalo
bayikhohlwa lakwaNdwandwe. Kodw’ okusemqok’ esikhuluma ngakho nesith’
asihlaganele kukho ukwazana ngoba isizwe sakwaNdwandwe kwathi ngokulwa
kwenkos’ uShaka abaningi bethu bahamba babheka koMozambique, babheka
kwesakwaMthole, babhek’ abanye bagcina bebheke le koMaphumulo. Bakhona
nesibezway’ ukuthi bakoCape Town... esifisayo futhi nab’ ukudibana nabo,
esingakadibani nabo. [Ubala izindawo esebeke baya kuzo.] Kodw’ esikhuluma
ngakho kakhulu, sibhekelel’ ekwaziseni ukuthi singahlangana kanjani,
singathuthukisana kanjani empilweni: imfundo, ezempilo, ezenhlalakahle; umnotho
wezwe singawuthola kanjani thina njengesizwe sakwaNdwandwe kulelizwe lakithi
kwaNdwandwe(interview, April 5, 2008)

We are in a campaign to talk about our history as the people of kwaNxumalo, as the
people of kwaNdwandwe. Since we understand that those of kwaNxumalo are the left
hand house of kwaNdwandwe. But the important thing we are talking about and that
we have thought to meet over is to know one another because the Ndvisindee
(nation), when Shaka waged war, many of us left and headed to Mozambique, headed
to kwaMthole, headed whichever way, and ended up going to places like Maphumulo.
There are also some we hear are in Cape Town... that we still wish to rieet/ti

whom we have not yet met. [Lists places to which they've travelled as skstus

above.] But what we are mainly talking about, we are looking to see how we can
meet, how we can help one another develop in life: education, health, welfare; how
we can get the wealth of the land asigiewve(‘nation’) of kwaNdwandwe in this

land of our home at the Ndwandwe.

Sduduzo’s version of how the abakwaNdwandwe or those of kwaNdwandwe belong together
is as ansizwe(‘nation’). However, he goes a step further than Ntombi in stating that these
Ndwandwe people are @izwe maintaining that what is important and what they are
organizing around igkwazangto get to know one another) because the Ndwansizge
(nation)dispersed to Mozambique, kwaMthole and as far as kwaMaphumulo near Durban
and Cape Town when Shaka waged war. He then says they are looking for ways to help one

another develop in matters of education, health and welfare, as well as howrtigey teeir
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hands on the wealth the earth has to offer as the Ndwaswe(‘nation’) on the land

lakithi (of our home) as the people of kwaNdwandwe.

Two slightly differing notions ofsizwecan be discerned in this part of Sduduzo’s
speech. First, he talks about tkeweof kwaNdwandwe that fragmented when Shaka waged
war. This way of referring to the Ndwandwe suggests that they wereoa pabr to their
war with Shaka’s Zulu kingdom. In the same breath Sduduzo refers to the spread of the
Ndwandwe to Mozambique, kwaMthole and other places. He then goes to say those
mobilizing the Ndwandwe are attempting to find a way to help one another develop as the
isizwesakwaNdwandwgnation’ of kwaNdwandwe or Ndwandwe ‘nation’) on tizeve
lakithi kwaNdwandwe the land that belongs to their home, the place of Ndwaftinere
the use of the ternsizwemaintains that even though the nation fragmented, a nation of some
sort is still in existence. Thisizweexists despite the people who belong to that nation no
longer knowing one another or being connected to one another in any coherent way, hence

the need to mobilize and organize Ndwandwe descendents to get to know one another again.

When it comes to the terms in which Sduduzo talked about the land, the phrase
“kulelizwe lakithi kwaNdwandweuggests a conception of the Nongoma and its surrounds as
still belonging to the dispersed Ndwandisizwe® Elsewhere in the interview Sduduzo
named the land over which Zwide ruled as covering the following area:

...elikaZzwid’ izwe ukusuk’ oPhongolo lize liyoma ngeMfolozi. Emsamo nezwe ukusuk’

eSikhwebezi lehle lishon’ ezansi; ngoba kuze kuyoma ngolwandle ko St. Rucia [St.
Lucia] njalo njalo ukubheka le ezansi lalibuswa nguNdwandwe lelozwe. Njoba sonke

**Here the language of development derives fronubiiquitous talk of development in post-apartheidit§o
Africa as the state attempts to help those who wisadvantaged by apartheid lift themselves oytovkerty.
Sduduzo’s idea that a Ndwandis&zwecan use its land to develop itself supports Jaanlahn Comarroff's
thesis inEthnicity, Inc that ethnicity is the new currency in the erahef commodification of ethnicity. See
Comaroff, John L. and Jedathnicity, Inc.Chicago: University of Chicago Press, 2009. PHuwever, this
idea of ethnic entrepreneurship is not yet widespia the uBumbano lwamaZwide.

“5 For some activists, this idea dovetailed well with state’s attempt at restoring land to thosesetemcestors
were deprived of their land under the Natives LAntof 1913, which rendered 87 percent of Southoafr
reserved for white occupation and the remainingdr@ent black South Africa. In 2007, the uSuthu cittee
submitted a claim for the restoration of Nongomd s surrounds to the Ndwandwe.
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la makhosi la angaphansi kukaNdwandw’ uma kungathiwa ubukhosi
bakwaNdwandwe buyavuk’ uma buvuka. Baninge-ke... yingakho singathi
asibukhulumi nje ngoba kungasuswa yiphi inkosi kusale yiphi? ... umncele
kwakuwuPhongolo vele. Behlukaniselana noGumede ngale ngezansi ngoba manje
sekuthiwa kukwaNgwanaggterview, April 05, 2008)

... the land is Zwide’s from the Phongolo [river] all the way to the Mfolozi.
Upcountry from the iSikhwebezi down south, because it’s all the way to the ocean at
St. Lucia all the way down that way it was ruled by Ndwandwe. Because all these
chiefs are under Ndwandwe if the Ndwandwe kingship were to rise. There are
many... that's why it's like we are not talking about it because which [chimf]jdvbe
removed and which left?... the border was indeed the Phongolo. They were separated
[by the river] from Gumede on the other side where it is now called kwaNgwanase.
The phraseizwe lakithi kwaNdwandwénolds the idea of the land as primarily belonging to
a place called kwaNdwandwe. In the days of the Ndwandwe kingdomkpth&hulu(the
place of the high one), that is, Zwide’s mamuzi(homestead), would have been the place to
which the land notionally belonged. Thismmuziwould have been the notionkhaya(home)
of all the subjects of the Ndwandwe kiffg.
Conversely, the termkivaNdwandweéthen connotes that every part of the territory
that was under the authority of the Ndwandwe king is kwaNdwandwe, the place of
Ndwandwe, which is the home of all Ndwandwe in the same way as a homestead é&'a hom
To belong to the land, therefore, one had to belong to the Ndwasidweas the set of
people who occupy Ndwandwe land as home. This is a concept of belonging that appears to
be residue from a time when inhabitants of the area between the Phongolo and Tvedsela ri
lived in small chiefdoms based along different permutations of clientship definetshigki
terms that | have discussed abouthii” (at our home) locates uth(na) in a place, that is,
Nongoma in the way the Nongoma is talked about by members of the association today.

Abakithiare those who belong in this home, hence all the people of the different family

names said to be Ndwandwe being referred t@bakithi” Philani Ndwandwe, talking

“® See C. T. Msimandlusadliwa NgoludalaPietermaritzburg: Shuter and Shooter, 1975. P8ia¢ especially
Chapter 15, “Imikhosi yakoMkhulu.”
*" Today this is a common way of speaking about tea aorth of the Thukela as KwaZulu.
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about deciding to hold the first joint meeting in 2006 of the different Ndwandwe groups that
had been started independently on one another, in Nongoma edid,ikomkhulu labo
bebonke likwaNongométhey all said the place of the place of their great one [headquarters]
is here in kwaNongoma) and latenathi bonke bangabalaph’ ekhaya kwaNongb(tizey
all said they belong here at home in kwaNongoma). In this conception, Nongoma thus
remains the putative home of all regardless of how the differiaingo(kinship group
names) were incorporated into or split from the Ndwandwe ruling house.

Another key idea that the terrawaNdwandweholds in place is that Ndwandwe is
the founding father and the putative ancestor of all the people who are identifiedragragl
to kwaNdwandwe. In this case, the prefix ‘kwa-’ (at the place of) locates e gdahat of a
person, Ndwandwe. It is this Ndwandwe who is the ancestor of all who belong in the land of
Ndwandwe (that is, all the different lineages that were under the politicabt of the
Ndwandwe ruling elite). Ndwandwe’s position as accepted ancestor ldadsz® to put it
that the land is Zwide’s as the latter was the last ruler who also i®dwade extended the
land of kwaNdwandwe through conquest. It is also this Ndwandwe from whom the other
izibongo(family names) are said by all the people | have cited above to have issosdd
unremembered time before Zwide’s rule.

As theisizweis dispersed today, the replication of the n&maNdwandweén
reference to each home in which people of the Ndwandwe kinship group name live, names
each of those homes the place of Ndwandwe, hence the home of the putative ancestor
Ndwandwe, but also notionally the homes of every Ndwandwe person who lives and has ever
lived. Each such Ndwandwe is calladNdwandwe This rhetorical gesture identifies every
Ndwandwe thus addressed or referred to as three people in the same enunciat®thes/he
individual person thus named; a Ndwandwe like, and in unity with, any other who has ever

been named such; and a descendent of or the same person as Ndwandwe the founder of the
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kinship group. Importantly, therefore, in the moment that each person is referreditecr ha
as Ndwandwe s/he is being identified as her/himself and with every other Ndevarbv

has ever lived. The act of referring to or hailing a person as Ndwandwe thutitessihew
and/or maintains the existence of a Ndwanaiave It reinforces the sense of belonging
together of people defined as Ndwandwe. T$iwveis a unity of the person being referred

to or hailed, all other living Ndwandwe and all their ancestors.

In Chapter 4, | return to this identification of an individual with all other Ndwandwe
in the oral artistic forms when they are used on ritual occasions and in dabthspdich
fosters a ready audience for the uBumbano that, the activists think, just needskedtot
in the right way to be persuaded to join the association’s project. It isivigthat exists in
rhetorical gestures of complex meaning which is being reconstituted todalgeFor t
Ndwandwe properly to reconstitute themselves dasiawe they also then need to call their
putative father(s) by theizibongo(personal praises) in the manner Shaka and other Zulu
kings are praised on Zulu ‘national’ occasions. However, Zwiddssngoare largely
forgotten. In the next chapter | examine how the putative father whom the ynehtloe
Ndwandwe’s heroic past upholds is recalled in the proper manner of rememhbérarg fn
the present when higibongoare no longer widely known. The other forms that have kept
the notion of thésizweintact — thahubo andizithakazelo- are still in wide circulation. To
close off this discussion of the idioms the uBumbano is using to position its project,tbwant
consider one major limitation of the idiom of kinship that has far-reaching irtiphsafor

the future society, the formation of which projects such as the uBumbano’s may.info
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Being an isiZwe, Not Remembering Mothers

One obvious limitation of the uBumbano’s project | briefly want to draw out ighikat
‘traditional’ idiom of kinship marginalizes women. In post-apartheid Soutltéfgender
equality is enshrined in the Constitution as part of overcoming the legaciesouil@meal

and colonial patriarchy which subordinated women to men as perpetual minors. Yet the
traditionalism of uBumbano’s project, visible in its reliance on the ‘traditicdiam of

kinship, repeats the gender norms of patriarchal society that the Constittérapta to alter.

In our discussion on the place of the place of female ancestors in the perforindouedso

and ceremonies, Chitheka and Mafunza Ndwandwe concurred that, as Cpithika
“[Umuntu wesifazane izibongo zakhe zibizwa] uma sekwenziwa lo msebenzi wakhe
[wokumbuyish Nawe futhi nom’ usukhuluma la, ngoba noma kusuke kuyoganiswa
akabongwa yena([A female’s izibongo are called out] when the ritual [of returning her] is
being conducted. You even, when you speak here, because even when a marriagg ceremon
being conducted, she is not praised.] Chitheka and Mafunza’s concurrence that thv@orma
manner of addressing ancestors in family ceremonies does not include @atlimgmen’s
izibongopoints to a double marginalization of women that this ‘traditional’ idiom of kinship
perpetuates. This marginalization inheres in the notion of beirgizarethat the uBumbano

is mobilizing. In life women are neither fully part of tisezweof their birth nor that into

which they marry. Yet marrying is what is assumed they will do in order fasitveeto
perpetuate itself. In death they are not addressed as putative anceswisiokéhThey do

not feature in th&ithakazeloAs an ancestor, a woman is addressed either during the ritual
performed for her three months after death; when her son conducts a ritualrtdoeerher;

or when she is asked to intervene during difficult births. She is not part of the pabliofe

theisizwe
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Even the occasion of the Zulu king’s daughter’s wedding seems to have been been
used as an opportunity for the king to renew the ties of kinship and subjection between
himself and the Ndwandwe who convened to arranged the ceremonial farewell. Nombuso, the
king's daughter, was being sent off from her birth home to become a Chonco in 2005. The
marginalization of women derives from ‘traditional’ social structuresylzate women in
inferior positions relative to men. As Mark Hunter states in “IsiZulu-SpedWierg and
Changing Households: From Providers within Marriage to Providers outsidealy&irri

Prior to colonial conquest in the nineteenth century, the life of isiZulu-speakers

revolved around the self-sufficient African homesteadymuzi The centrality of the

umuzito production and reproduction is captured by the phresakha umuzi

roughly translated as ‘to build a home’, a patriarchal project established through

marriage. Indeed, matrimony catapulted a man into the respected status of

umnumzandhousehold head), a husband who might support several wives in his

largeumuzi (Hunter 566)

In his position as a homestead head, the man would thus have authority over subordinate and
subservient women and children who made upiadenifamily). Thabisile Buthelezi

argues in “Lexical Reinforcement and Maintainance of Gender Stereotygeauiln’i that

even today the subordination of women is encoded in the Zulu language itself and hence
women grow up with constant reinforcement of how to be a proper woman in later life
(Buthelezi 386-400). Having suggested that most of the terms she analysesdhiavg ha
usage in the Zulu language, Buthelezi posits that, “[IJn Zulu culture, like ity Afaican
societies, the dignity of Black womanhood is measured in terms of a femalagberof the
subordinate woman whose ultimate goal in life is universal wifehood and motherhood, over
and above any and all the other roles that she may perform” (Buthelezi 389). Bisethay

“girls are socialized to believe that it is a privilege for a young amto be chosen as a wife

by a man” and that the continued use of gendered language valorizes women who anform t

stereotype of wife and mother (390).
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Buthelezi demonstrates that, in particular, terms for various stages thraighav
woman passes in her life cycle categorize women according to thaonshaps with men
and give a positive value to submissive behavior on the part of women. These terms are
itshitshi(a young virgin female at puberty stagghikiza (a slightly older young woman
thanitshitshiwho is a trusted peer leader who already has a lamgdgduso(a woman for
whomilobolo gifts are in the process of being paidkehli (a senioiighikizawho is about to
get married)umlobokazi/lumalokazar(a newly-wedemale), andimfazi(a married woman)
(393-4). Furthermore, Buthelezi continues, once she gets married, a woman is no longer
addressed by her name: “She is under the guidance of her mother-in-law. She woukl becom
a wife (umfazior inkosikaz)*® as she gains her status in marriage by giving birth to a number
of children” (Buthelezi 394). Words that define women who are aging but unmarried
(uzendazamshiyamjendevy divorced (imabuy’ emendweni/iphumand)idnd independent
(ighalaghalg, or who have children before marriaggg{nkehl), connote failure and
deviance. What is more, a woman whose husband uhefelpka)i “loses her place
completely in the second family unless she marries one of her brothersiny-Eapractice
calledukungenwa (397).

The language also celebrates manhood at every stage in life that expsetses
bravery (nggweleandighawe, having many female lovers¢ka, and being a good fighter
(inggwelg. Even disparaging terms for a man who does not have many female lovers
(isishimang or is not marriedifnpohlg, or who is unemployedi(nahlalela/ughwayilahleor
a coward igwala/ivakg do not carry negative connotations to the same degree as those for
deviant females (396). For instance, a female who has many lovers is ggemacuous

(isifebeé unondindwa/unoyile(397).

“8 Buthelezi points out thakosikazj which is commonly used today, originally onlyeekd to the first wife
of a man and only assumed the common meaning efthift it bears today at a later stage.
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From the above, it is highly significant that a woman grows up being prepared for
marriage. She is disciplined by society through the language of da#églspo one day
become a wife and a mother, subservient to a husband who has been schooled in being tough
and in control of women and children, as well as to consider having multiple amorous and
sexual relationships with women as proper modes of masculine befiaithelezi notes
that although the ritual practices that mark the different stages of thegleeat of girls are
no longer performed in many communities, “the language that stigmatizes askgsuaigirl
who does not fulfill the stereotype is still used” (398). The marginalizatioroofem is
encoded in the language of daily speech. This language, | posit, extends todherake
forms in ceremonies and rituals.

Scholars have shown how male and female ‘traditional’ oral artistic foens ar
respectively performed in public and private spat@he marginalization of women is more
glaring when one considers that they are not even mentioned in formsawaesuch as the
Ndwandwe. The strictures on the proper position of a woman as being in marriage under the
authority of men mean that when she gets married, she goes from being unddrahiy aft
her ‘fathers’ to primarily being under that of her husband and his male re|angethat of
his mother secondarily. Hence she is transferred from her birth home to hat haare.

Upon getting married she stops being called by her name as Buthelezi suggests. She i

referred to as Ma-, ‘daughter of,” Ndwandwe or Zwide. She is thus partialr oharital

9 See Robert Morrell, e€hanging Men in Southern Africkondon and Pietermaritzburg: Zed Books and
University of Natal Press, 2001. Print. See alserfihisa Waetjer\Morkers and Warriors: Masculinity and the
Struggle for Nation in South Afric&hicago: University of lllinois Press, 2004. Print

*0 See Liz Gunner. "Clashes of Interest: GenderuStand Power in Zulu Praise Poetfijdwer, Marginality
and African Oral LiteratureEds. Graham Furniss and Liz Gunner. Cambridge:iCiaige University Press,
1995. 185-196. Print, Isabel HofmeYWe Spend our Years as a Tale that is Told": Oristétical Narrative in
a South African ChiefdonRortsmouth, NH; Johannesburg; London: Heinemaritw&tersrand University
Press; Jabulani Currey, 1993. Print, Nonhlanhlarida "Gendered Power Relations, Sexuality and &dign
in Swazi Women's Folk Songs Performed During Tred#l Marriage Rites and Social GatheringddLiziki 6.2
(2009): 133-44. Print, Nompumelelo Zondi, "Bahlabelani: Why Do they Sing?: Gender and Power in
Contemporary Women's Songs," PhD, University of Rula-Natal, 2008, and Mzuyabonga Gumedeigiyo
as performed by Zulu women in the KwaQwabe commufikwaZulu-Natal, South Africa,” PhD, University
of KwaZulu-Natal, 2009.
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home, but not entirely; partially of her birth home, but not quite. She will shuttle retwee
these two places for the remainder of her life. Unlike her husband or her brotheit] sbé
be remembered in the praise forms of the lineage by her descendents faiarentraome.
The mother-in-law whose authority she will be under will reproduce the s@disds and
norms that have also kept her under the authority of men as well. The motheriertal is
‘Ma- so-and-so,’ who has never attained the form of full recognition as subpbich men
have access.

Moreover, only ‘fathers’ and where there are no fathers, ‘brothers’ lead anals
ceremonies. It is a familial order in which seniority is both according taaggender in so
far as conducting ancestral ceremonies goes. A mother hence becomesshanswnfor
instance, when ceremonies are performed. He may address the ancestbhesdead male
members of the extended family into which his mother is married, but she may notayshe m
only address herself to other women in case of a difficult birth. She alwagsseem
somewhat outside.

When it comes to the mobilization efforts of the uBumbano, the recall and rhetorical
reconstitution of the Ndwandwsizwesuggests an attempt to return to a proper social order
which the defeat of Zwide’s army and dispersal ofisimvehas negated for almost the past
two centuries. The problems identified by Mvangeli Ndwandwe, Philani and Ntombi
Ndwandwe, and Sduduzo Nxumalo in my interviews with them primarily included theefai
of marriages of Ndwandwe women. The work of the uBumbano would thus be to restore
appropriate social order by conducting the requisite rituaieza(cleanse) Zwide and
ukumbuyisgto ritually bring him back home). This work is partly toward restoring this lsocia
order that is still encapsulated in tzghakazelan which women are never named. This
would be the order that obtained (or is thought to have obtained) in the Ndwandwe kingdom

up to Zwide’s defeat as it is memorialized in theghakazelahat stop at Zwide’s



114

generatior’! The Ndwandwe women whose marriages fail or who do not get married at all
are deviant in the normative language discussed by Buthelezi. The women wlesrdrerm

of the groups in Nongoma and Durban fit this definition. In the proper social order that
putting Zwide to rest would reestablish, they would be successfully married and nodonge
undesirable excess to the Ndwandsieweas they are in their unmarried state. They, or
future Ndwandwe women, would be married off into othdrongo(kinship group names)
where they would be no longer fully Ndwandwe, but not fully something else. Thisviathe
they are supposed to be according to the norms to which most members of the uBumbano
subscribe. Other women from other groups would be a peripheral part of the Ndwandwe

isizwe

The leaders of the uBumbano are putting the idiom of heritage to use in set of complex
rhetorical moves that downplays the challenge the convening of Ndwandwe pdees to t
remaking of the post-apartheid nation’s mythology of its past. Such convening dessabili
the centering of Shaka and Zulu identity in KwaZulu-Natal as the henfabe province.

Yet when presented as heritage, this Ndwandwe convening is made to appeas as if it i
celebration of a sub-identity of Zuluness because of the idiom of kinship that has come dow
to the present as Zulu in KwaZulu-Natal. The manner in which the group that is canveni
exceeds this unstable Zuluness is thus made invisible. The name of the groumaghveel
name of its annual celebration intimate the radical edge of the group’s.eftatie same
time, the names de-emphasize this edge by implying their Zuluness, thmatroplof which

is made possible by heritage being understood as traditionalism, which is undergtohd as

in the province. The notion of the Ndwandiwzwehas been allowed to exist under Zulu

*1 Indeed there are many men who have lived and whoet named in thesgithakazelo However, they also
could have been named. They are not named bedasditl not gain as much prominence and/or hetaics
as those who are named. On the contrary, no woremstood a chance of being named.
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authority for almost two hundred years at the very center of the Zulu kingdom in Nangom
and surrounds. The oral artistic forms of the Ndwandwe have kept available the adtiines
Ndwandwe identity that is distinct from Zuluness. The license of these forrasall

Ndwandwe ancestors has ensured their availability as well as the dwgitdlihe notion of

the Ndwandwesizweto be given new meanings today in a changing political environment.
These new meanings offer a counter to how Shaka and Zuluness are being emphd#sezed by
state in KwaZulu-Natal. Problematically, women remain margiedllzy the ‘traditional’

idiom and practices of kinship on which the uBumbano’s project in part relies.

In this chapter, | have argued that the idioms of heritage and traditionalism the
uBumbano is mobilizing ring familiar and, as a result, do not appear threatening tdeihe or
that the state and Zulu royalty are attempting to maintain. They have provieladya
formula for the uBumbano’s presentation of its project. What is more, the posit@ning
Shaka provides the Ndwandwe project with a ready model within the idiom of traditionalis
of the appropriate modes of recalling and commemorating a figure regarthedfaiher of
the ‘nation,” Shaka in the case of the ‘Zulu nation’ and Zwide in the Ndwandwe case. The
uBumbano’s project thus relies on Shaka and Zuluness in multiple ways: firstoffsciae
project which it is attempting to counter, second, as a model of how what the status of the
Ndwandwe would be in the present had Shaka not triumphed over Zwide; third, as an
example of how a triumphant past is recalled through a heroic figure; anly, isaa model
of how such a heroic founder is commemorated appropriately by calling out hesprais
significant occasions. In the next chapter | go on to analyze how Zwidegs be
commemorated as this father of the ‘nation’ throughzii®ngoand how these largely

forgottenizibongohave been reconstructed for the purposes of recall and commemoration.
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Chapter 3

“Praises do not die out”: Remembering Zwide kaLanga as the Father of the isie

“People die but their praises remain

Their praises will remain and mourn them where their homes once were

For the child of a man, the child which he has fathered, will declaim his praises, the
father’s praises. People are remembered by their praises at their @d; lbay do

not die out. There is no fear about declaiming the praises of the dead; a man who has
died will have his praises declaimed by his sons.”

Mtshapi kaNoradu in 1918 (Webb and Wright, Vol. 4 73-4)

Saturday, August 06, 2011: Msebe, Nongoma

Today is the second Zwide Heritage Day. It picks up where last year’s tiad,tha Zwide
Heritage Celebration, left off. Whereas last year’s event was helthaz\Wwhna near the

border between South Africa and Mozambique, today’s is closer to the centre of Zelu pow
Msebe is in the Mandlakazi section of Nongoma. Mandlakazi is, of course, the setiien of
Zulu kingdom where Maphitha was put in charge of incorporating the Ndwandwe into the
Zulu kingdom after the defeat of Zwide’s forces. How many, if any, people Kmewiece of

the history of the area is unclear. | have never heard it mentioned. What staisdb®ut

historic tension in the Zulu royal house between the Mandlakazi house and the uSuthu, which
today is led by Zwelithini kaBhekuzulu. The tension derives from Maphitha’s son,

Zibhebhu’s struggles against the uSuthu section in Cetshwayo and Dinuzulu'smeigns i

1870's and 1880’3 Despite the reconciliation ceremonies between the two sections of the

*2 After the termination of the institution of Zuluamarchy by the British at the end of the Anglo-ZWar of
1879, Zibhebhu was used as a foil for Cetshwayawthe latter was returned to a reduced portiorisofdrmer
territories in 1882 following a period of exile. Sbwayo’s territories had been divided into 13 froens after
he was exiled, with one of these under Maphithés Thiefdom was not returned to Cetshwayo nor Was t
portion between the Mhlathuze and Thukela rivetsictvwas made a buffer between the Zulu kingdom and
colony of Natal. Cetshwayo and Zibhebhu went to witin each other, the latter eventually triumphifige
matter was eventually decisively settled in Cetsloigasuccessor, Dinuzulu’s reign in 1888 with tledphof
Boers on the uSuthu side. See John Laband. "ThedRid Fall of the Zulu KingdomZulu Identities: Being
Zulu Past and PresenEds. Benedict Carton, John Laband, and Jabul#mI8i Pietermaritzburg: University
of KwaZulu-Natal Press, 2008. 93-5. Print.
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Zulu royal house arranged by the current Zulu king a few years ago, thechsptiiremains
palpable. The holding of the Zwide Heritage event in Mandlakazi abounds in sigoéidt

is perhaps unintended significance; but it is discernible nonetheless and the orgdnieers
event are well aware of it. The public explanation by the organizers is theatehtcould not
be taken back to last year’s venue as the area is still mourning the passkagfustice
Nxumalo who hosted the celebration; he died soon after seeing through the successful
inauguration of what is foreseen as an annual celebration of Zwide and Ndwassl\ildree
inkosiin Wasbank near Ladysmith felt he was not ready to host the event thas et

been the word that he would all along until a few weeks ago. Who knows what poli§ics ma

have come into play to make him reluctant? And so we are here.

Like last year, representatives from the Gaza kingdom are here allyttieoma
Limpopo and Mpumalanga provinces, and from Mozambique. This year they have gone one
better than last year: they have brought tt&ilo (lion). He is said to be directly descended
from Zwide kaLanga. Samuel Nxumalo, the former Prime Minister of the Gazankul
bantustan, is here again in his old age. They have also brought a whole retimaklobsi
nezindungchiefs and headmen). We later learn about them all as they get seatethgdcor

protocol that is invented as we watch at the start of the event.

Well before the start of the formalities, | arrive with two of the uBumbanwiststto
whom | am giving a lift. Today they are on the margins, spectators like rtfeefarost part.
It is a Nxumalo-led event. The event is being handled by the big politici@nsusiness
people from here, eMpangeni, Durban and Pietermaritzburg. After our atiney&wo
activists and | loiter in the yard of the school where two marquees stand: a oy three
general public and a smaller one with a stage for dignitaries. The two Ndea@nelet the
many people they spot whom they know from their involvement in mobilizing for these

events. “Zwide,” “Mkhatshwa,” “Sothondose,” and “Mnguni” keep ringing out all around
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me. After a while people start streaming out of the school yard towardlayreane. We

follow. We learn when we arrive that we are at Mavela Nxumalo’s home, sleddrathe

event. At Mavela’s the event is opened according to local custom: importanhtlise/a
present are taken into the cattle enclosure and shown the cattle that are ugtitergld for
those who are being commemorated today. The ancestors being commemonragedy pri
Zwide, are addressed and told that the event is about to commence. The addregh émels wi
speaker shouting, “Zwide!” The crowd repeats, “Zwide!” We then walk bathket school

yard and into the larger of the two marquees for the day’s speeches andneméerttavhile

the dignitaries file into the smaller marquee.

Ndwandwaezithakazeloare prominent throughout the event: “Zwide kalLanga”,
“Mkhatshwa”, “Nkabanhle”, “Sidinane”, etc. People greet one another asl&Zit is
assumed that all present are members of the Ndwaisdwe(‘nation’) that has been called
to gather here today. Nobody’s name matters much. It is their Ndwandweaittissat the
forefront. Even | get addressed as “Zwide” several times during the day by peefieen
meeting at these events since 2008. It becomes a joke that | look like a Ndwandae and s
should just be adopted and change my family name. A call and responsieazelcopens
and closes the event. Ttxthakazeloare called out and the crowd responds each time one of
the three people directing proceedings needs to silence it; when a notalie cm®e and
address the crowd or s/he returns to her/his seat; and when Zwide kaLangids $ak
izithakazeloalso pepper the speeches of almost every person who addresses the crowd. The
crowd is all called “amaZwide” or addressed directly as “maZzwideboMkhatshwa”,
“boNkabanhle”. Thehubo lesizwés sung immediately after the opening prayer to offer it as
‘our’ way of ukukhulekgpaying obeisance) to ‘our’ ancestors. But most importantly, Zwide

is central to the presence of all those who have gathered here today; the everd revolve
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around him as name, as symbol, as myth. Khaya Ndwandwe calls aibbigyoearly on

and keeps repeating them throughout the three hours of speeches.

In the epigraph above, Mtshapi kaNoradu maintained in an interview with James8tuart

April 01, 1918 that a man’s praises do not die because his descendents address them to him as
a form of remembrance after his death. Elsewhere, Mtshapi elabofatése“ancestors,

each one is praised with his own praises. Praises do not die. They survive, and whisn a ma
sons slaughter cattle they declaim his praises, saying, ‘Eat, fatmerbraak into his

praises. That is how important they are” (Webb and Wright 89). The addresgiragsefs to

ancestors during domestic rituals today is informed by the same assumptions about
maintaining relations between the living and the dead that underlie Mtshajainestds.

Moreover, the similar but more elaborate addressing of praises to dead chidfgyanéd

such as those of Shaka kaSenzangakhona during ‘national’ ceremonies and celebisations

»** The Ndwandwe of

driven by the assumption that they are fathers of thieiwe(nations
the uBumbano IwamaZzZwide are trying to constitute themselvesisgwag(‘nation’). They

are looking to commemorate their ancestors, especially Zwide asuthgirig father, in what
they understand to be the appropriate mode of commemorating the father(s) dfiohe ‘na
Addressing thézibongoto the father that is publicly seen in Zulu ‘national’ commemorations

today is considered old and traditional, that is, this is how fathers have always been

commemorated; it is the Zulu way as | have demonstrated in the previous chaptiee how

%3 Chitheka Ndwandwe suggested in an interview tafulu king and hiizimbongiare addressing the fathers
of theisizwe(nation) on behalf of this nation when the kingals and thimbongideclaim the praises of
kings from Shaka’s predecessor Senzangakhona thitbegcurrent king on national ceremonies suchas t
umKhosi wokweShwama (First Fruits Festival) in Mbmeni Buthelezi and Anthony Ndwandweterview

with Chitheka and Mafunza Ndwandw&pril 28, 2008. Christian Msimang makes the sanmggestion. See
Kusadliwa Ngoludalap. 126.
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traditional has come to be considered Zulu. In keeping with the customary wag'sZwi
izibongoshould, therefore, have been called out when he was addressed in the cattle
enclosure to begin the event. Yet none of the elders present knew them, it appleayad. K
Ndwandwe — a man in his thirties who later called outzitwngoat several points during
the proceedings in the marquee — arrived during the opening in the marquee back in the
school yard. He spontaneously started calling ouizihengq which was a welcome surprise

to the organizers.

In a situation when the putative children of a father ofgtzeve(‘nation’) generally
no longer know hiszibongo(praise names) what happens when they try to remember him in
the proper way? What do the father’s putative descendents do whsizwehas become
scattered over time, when the prevailing political order has long replaceddiiessing of
thisisizweés fathers by those of the fathers of the nelwe the Zulu ‘nation,’ into which
fragments of the oltsizwewere incorporated? After all, for many Ndwandwe Zwide is now
merely a name of a supposed ancestor. Because little is known about Zwide, thenczme
itself to the mythologizing of the Ndwandwe kingdom as always having been moreydower
than the Zulu state which is said to have defeated it by dint of unhonorable defections and
deception. Zwide is being made into a symbol of all that is wrong for the Ndwasidwe
and of how it went wrong. How do those trying to reinsert Zwide as the venerthieddh
the ‘nation’ remember him in the appropriate poetic forizibongo— by which fathers are

ritually and ceremonially remembered whenihisongoare almost entirely forgotten?

In this chapter | conduct a comparative analysis of three sets of Zizithesgo
declaimed by people with ties to the uBumbano IwamaZwide. Two were called oathabt
Zwide heritage events described above. The third version was recited by Mzomusha

Ndwandwe in an interview Andile Ndwandwe and | conducted with him on August 29, 2003
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as part of my Master’s projettMzomusha was aimbongi praise poet, who was active in

the mobilization efforts that led to the formation of the uBumbano until his death in 2004. |
begin with Khaya Ndwandwe'’s version from the 2011 Zwide Heritage Day. | go on t
Bhekani Ndwandwe'’s version, which he performed at the first annual Zwide Heritage
Celebration held in November 2010. | then turn to Mzomusha’s version, which | recorded at
his home in Nongoma, not far from where the 2011 Heritage Day took place. An ainélysi
these three sets @iibongoilluminates how vastly differingzibongoall lay claim on the

same basis of being old and traditional to being those of Zwide. | show how different
processes, including print, invention using currently available materials, aipboral
transmission, have made available in the recent past these three diffesemtsvef the

izibonga

Re-oralizing the Printed Word: From James Stuart’s informant(g to Khaya Ndwandwe
At the 2011 Zwide Heritage Day, Khaya Ndwandwe called out these lingsidaves:

UNonkhokhel’ abantu bahlatshwe,

Umashesh’ afika kuMashobana,

Iqili abalihlabe lashon’ ilanga.

Ezindleleni ufana nayiphi na?

Ufana nevundlayo. 5
Emithini ufana namuphi na?

Ufana nomnyamathi?

Ezinyokeni ufana nayiphi na?

Ufana nenyandezulu.

Threatener of people with weapons until they are stabbed,

He who quickly reached Mashobana,

The wily one who was stabbed until the sun went down,

Among the paths which one is he like?

He is like the circuitous one. 5
Among the trees which one is he like?

** The resulting thesis was titledkdf Abantu, Kosal’ Izibong®: Contested Histories &haka,
Phungashe and Zwide imbongo and Izithakaz€eldUniversity of KwaZulu-Natal, 2004).
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He is like the essenwood tree.
Among the snakes which one is he like?
He is like the nyandezulu.

Khaya repeated these lines at various times while directing the progeedione point

while waiting for the speaker he had called up to take the stage, he gaved tiless lines:
Zwide was called “Pursuer of people until they are stabbed” becausedkedtbae of his

own sons. He also attacked and killed Mashobana of the Khumalo, hence his being quick to
get to Mashobana. He is likened to a circuitous path because of his craftiness; to the
essenwood trelgecause of his hardiness and versatility in statecraft; and to the mythical
snakeinyandezuluviper) that causes storms when it flies from one base to another because

of his incomprehensible might.

TheizibongoKhaya recited and interpreted are a shorter version of those James Stuart
published in one of his series of five readers for school children on Zulu history and custom
in the 1920's. Thé&zibongoappeared itukulumetuldan 1925. They were reprinted in
Izibongo: Zulu Praise Poenis 1968, which contains a rangeinbongothat were collected
by James Stuart, translated by Daniel Malcolm and polished for print bgriCepe. The
sameizibongowere republished by Christian Msimang<uasadliwa Ngoludalan 1975.

What Stuart’s publication of theibongoin 1925 tells us is that a version or several versions
of Zwide’sizibongowas/were still extant at the end of the nineteenth century and the
beginning of the twentieth century when Stuart was interviewing old men about Zohy.hist
While it is not possible to say in what settingsittieongowere being used, how widespread
knowledge of them was, or from whom Stuart recorded them, we can see that Stuart’s
recording of thes&zibongohas made them available to be reproducediliongoforty-three
years later and iMsimang’sKusadliwa Ngoludaldifty years after Stuart had first published

them. Since Khaya maintains he learntiiegongofrom Msimang’s book, the author’s
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reproduction of them has made it possible for Khaya to draw on this version 36 years afte
Msimang’s reproduction, 43 years after Cope’s publication, 86 years aftet'sSpualication

of the poem and 186 years after Zwide’s death in 1825. Thus, even as the sustaigeaf tell

the history of the Ndwandwe kingdom had came to an end by the beginning of the twentieth
century (Wright 217), this version of Zwidegbongohas survived until today. It is this

version that Khaya has learned and is attempting to popularize in the contextrmbeymg
Zwide as his father and the father of the otitmakwaNdwandwer amaNdwandwghom

the uBumbano had reached and persuaded to gather. Notalotihtimgohave survived

despite the absence of any coherent knowledge about Zwide and the Ndwandwe.

Theizibongodo not tell us much about Zwide. As recited by Khaya, the first line
suggests that Zwide threatened war and eventually attacked those ha¢areBte second
line celebrates Zwide’s swift attack on Mashobana of the Khumalo. The Khumalo of
Mashobana were one of the neighbors of the Ndwandwe whom the Ndwandwe incorporated.
Mashobana was the father of Mzilikazi who went on to found the Ndebele empire that
eventually settled in what is today south-western Zimbabwe in the 1850’s. Thétres
izibongoproceed by posing a question and then answering itinfieng first asks to what
type of path Zwide can be likened. He is then likened to a circuitous path. The second
guestion asks to which tree he can be likened. The answer is the essenwood tine@ whic
Stuart’s gloss itUKulumetule was commonly used to make household utensils such as
amathungamilk pails),izinggoko(meat platters) andicamelo(headrests) (Stuart 58). The
final question is to what snake Zwide can be likened. The answer is the miytycadezulu
Stuart glossemyandezulun his footnotes as “Le nyoka i idhlozi elikulu; li inkosi” (This

snake is a supreme ancestor; it is a king) (Stuart 58).

Msimang's brief interpretation of theibongofeeds the mythology about Zwide by

foregrounding his confrontation with Shaka as follows:
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Ezibongweni zikaShaka imbongi ilila ize ibe nesilokozane ngempi kaShaka noZwide.
Ngabe uZwide lona kwakuyinkosi enjani?Ababaningi abangasilandisa ngalendoda
kepha izibongo zisigcinele umlando wayo njendabaongi] yayimbona

ukukhalipha nokuhlabana kwakhe. Zisuka nje imbongi ihlaba isenzo sakhe sokubulala
ngobugili amakhosi akhelene nawo njengoDingiswayo kaJobe, ewagolela emzini
wakhe eLangeni, ngalesi senzo imbongi imbiza ngokuthi uNkokhel’ abantu
bahlatshwe. Wabe engachithi sikhathi lapho efuna ukuhlasela, ngalokhu washeshe
wadlondlobala waba indlondlo noma inyandezulu, iphinde futhi imbongi imfanise
nomnyamathi phakathi kwemithi. Umnyamathi umuthi olukhuni kakhulu futhi
uyintelezi emangalisayo... Ubugqili bukaZwide ayibuhlanganiseli mlomo imbongi,
ikakhulukazi ekubulaleni kwakhe uDingiswayo wakwaMthethwilsimang 374)

In Shaka’s izibongo the imbongi laments until he sobs about the war between Shaka
and Zwide. So what kind of kingwas this Zwide? There are not many who can tell

us about this man, but timbongohave preserved his history for us as [the imbongi]
saw his intelligence and triumphs. At the outset the imbongi criticizes ha$ kifitng
through deception many neighboring ‘chiefs’ such as Dingiswayo son of Jobe, luring
them to his homestead at eLangeni, for this acimi@ngicalls him ‘Threatener of
people with weapons until they are stabbed’. He did not waste time when he wanted
to attack, and so he soon became powerful and stood erect like a snake [known as
indlondlo|[viper] orinyandezulli theimbongialso likens him to the essenwood

among the trees. The essenwood tree is a very tough tree and it is an amazing
prophylactic [that renders witchcraft ineffective]... Zwide’s decep@asns

commented on with surprise by timbongi especially his killing of Dingiswayo of
kwaMthethwa....

Khaya was thus able to borrow part of his interpretation from Msimang and use it to
remember the father of hisizwe the Ndwandwe. To be sure, Zwide is a father who, for
many in theuBumbanghas until now not been remembered in the way enunciated by
Mtshapi: his children have not been able to address his praises to him when they slaughter
cattle and say, “Eat father” in the known past. iFisongohave thus not been declaimed
appropriately as they should have been in any Ndwanghweiduring ceremonies and

rituals where cattle are slaughtered and ancestors addressed. Tenéyusdargely been

%5 | use ‘king’ to signal the regard with which Zwigeconsidered. Later | put ‘chiefs’ in quotes hesmthe
term is an inadequate translation of the wamthkhosiHowever, from the leader of a small polity ane afi a
state as large as the Zulu, they are all refeoesamakhosin Zulu. Chiefs as we know them today are a
colonial creation, much downgraded from the posittd autonomous leaders before the advent of Earope
colonialism in southern Africa. As such, to useiét§’ to refer to precolonial leaders is anachrbaiget ‘king’
seems to impute too much power and status to thaders. The palatable term in official discouiises
‘traditional leader,” which is equally inapplicakie a context when such leaders were autonomous@nd
jostling for position with other forms of governntexs is the case today.
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forgotten. However, hizibongohave not died. Rather than Mtshapi’s mode of preservation
by iteration, it is Stuart’s act of recording in writing that has rendéedibongoavailable

for Khaya to deploy in his quest — that took him to the Zwide Heritage Day of 2011 #1to lea
and disseminate information about the Ndwandwe past and to honor his Ndwandwe

predecessors.

The discovery of forgotten texts in order to make certain (often dubious) clathmes i
present or the positing as authentic oral texts derived through untainted verbalssansofi
compositions that turn out to be borrowed from an odd colonial written source, is a well-
documented phenomenon. Following the publication of a reconstruction in 1970, the
flowering of different versions of the Mandinke epic “Sunjata” in West Aftiwat lay claim
to being the original is a case in poifitn South Africa, there has been a protracted feedback
loop between writing and orality in the narration of the past of Zulu-speaking petipe. A
Bryant'sOlden Times in Zululand and Naidl929) was used extensively by Reggie
Khumalo on his long-running radio program on Ukhozi FM as authentic history of the Zulu-
speaking people of South Africa. Moreover, Khumalo went on to publish his own book,
Uphoko(1995), which repeats much of Bryant’s erroneous mythology. The book elides
Bryant with Khumalo’s own extensive interviewing in KwaZulu-Natal in & ¥t suggests
the oral transmission of the history presented. Even though Khumalo mentions Bryaat as
of his sources, he does not indicate what he has drawn from Bryant. Such a use of Bryant
ignores or is unware of critiques of Bryant’s invention advanced by, among others, John
Wright in a series of articles that include “A. T. Bryant and ‘The Wa&haika™” (1991).
Contrary to claims of authenticity, Khaya readily admitted Msimargsasource in a

conversation approximately a month after the Zwide Heritage Day.

%% See Ralph A. Austen, eth Search of Sunjata: The Mande Oral Epic as Higtaiterature, and
PerformanceBloomington, IN: Indiana University Press, 1998nP
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What we see then in Khaya'’s calling out of thegsongois that in a time when the
passing down of the putative fatheiZgoongothrough repeated ritual and ceremonial usage
has stopped, the putative scion has searched written records. He has found a version of
izibongothat he now renders in performance. At the Heritage Day, he oralized a poem that
has come down to him through print. Significantly, he did not acknowledge Msimang’s book
as his source on the day. | suggest that this failure to acknowledge his soatee &r@cit
understanding in his audience that he was reciting Zwidegiblohgowhich had been
transmitted in the traditional manner that Mtshapi lays out in the epigraph ¥hthepoem
has come down whole, albeit short, from almost one hundred years ago. Stuart focused on
Shaka and the Zulu kingdom in his enquiries. Zwide entered the picture somewhat
incidentally because the story of the rise of Shaka and his kingdom could not beholat wit
some discussion of Zwide. What is clear from the biographical information or'Stua
‘informants’ inThe James Stuart Archive of Recorded Oral Evidence Relating to the History
of the Zulu and Neighbouring Peoplg®ls. 1-5, eds. Colin De B. Webb and John Wright) is
that the bulk of them were from Natal. That is to say in the main they were from gnatips
had lived far away from the Nongoma-Magudu centre of the Ndwandwe kingdom or had
moved south across the Thukela river during upheavals associated with eithgntloé re
Shaka or his successors. This means that whoever Stuart recorded his version'sf Zwide
izibongofrom is likely to only have known little about Zwide and the Ndwandwe kingdom.
Hence the existence in print of only a few lines of Zwidzalsongofrom the early twentieth
century is no measure of how widely they were known and used. Two other poems have

come down to the present through other trajectories.

" As | show below and in chapter 4, print is not ceonly understood to be a method of preserving and/o
transmitting this type of poem among users of artitic forms. When someone like Khaya can recitéde’s
izibongo, it is assumed that these have been hatholed to him through word-of-mouth transmissiorisit
ironic that Stuart thought of himself as recorditying Zulu traditions. The strictly Zulu, i.e. ot royalty,
traditions of oral arts on which he was focusedfarérom dead. Instead, it is incidenizibongolike Zwide’s
that are almost entirely forgotten and that hepaabserve.
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The New is Traditional: Bhekani Ndwandwe and the Audacity of Invenbn

In contrast to Khaya'zibongq Bhekani Ndwandwe'’s recitations at the 2010 Zwide Heritage
Celebration were more elaborate. Unlike Khaya’s unanticipated rectitad ééw lines of
izibongothat he knows, Bhekaniigibongowere deliberately inserted at the beginning of the
event. Bhekani had been invited by the organizers of the event. In line with a tholrggta
wish of one of the leaders of the uBumbano, Philani Ndwandwe&)@mgiwas finally

present to remember Zwide appropriately by calling ouizit®ngoat a gathering convened
by the association. As the group of notables entered the marquee where tdgeHeri
Celebration was being held singing thebo“Nang’ uMzila sebeyamsotaBhekani took to

the podium with microphone in hand and started by calling out two Ndwardiskazelo-
“Zwide” three times and “Sothondose” — before declaiming Zwigd®nga He performed

for approximately two minutes before ceding the podium to the master of cersntdisie
performance is absent from the video of the event produced by the company edritract
video the event because the white videographers seem not to have realized tharsigrofi
the songs and praises. As a result, | obtaine&ilbengoa few months after the event when |
was finally able to get Bhekani to commit to an interview. When | asked hirgite re

Zwide’sizibongoon March 29, 2011, he recited the followfg:

UNonkonkela abantu behlatshwe, abanye bengamhlabi. 1
Inkunzi ebebeyibanga beyiphikisa.
Ubholokoga kwabempind’ amshaye.

*8 | have organized the lines of poetry performed®bgkani and, below, Mzomusha for readability onfiage
based on the Zulu language text. The organizatieheoEnglish translation follows this initial ongiaation,
which is based on two principles:

i) some line breaks are based on breath units ghiirecindented lines that span more than one lirnth® page
before thémbongipaused for breath in his performance; others ased on logic where thimbongistretched
the same breath unit over indirectly connectedsgea

ii) the logic of the lines is signalled by capiketters and full stops: lines that are linked bgidato preceding
ones begin with lower case letters; where theyhaténdented it marks the beginning of a new breath
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Inkunz’ enyukele kweliphezulu, yaduma njalo.

Ingonyam’ engengonyama, beyithuka beyicokofula. 5

Ingonyama ebebeyithuka ngezingazi zamadoda, inyukela kweliphezulu.

Uchibiyampongo ngokaNtombazi, ngokalanga, ngokalLudonga, ngokaMavuso.

Inyon’ ekhale phezu kweliphezulu yandiza yaduma zonk’ izinkalo,

Yaphinde yandiza yagwaca yanjengesagwaca,

Yaphinde yandiza yagwaca yanjengenyoni, yanjengoncede, yanjengejuba. 10

Ugobongo beluphehla bethi alusoke lunuke;

Lunuke kweliphezulu, lIwanuka nkalo zonke,

Baphinde baliphehl’igobongo, zaghamuk’ izindaba,

Baphinde baliphehl’igobongo, zaghamuk’ izindaba,

Baphinde baliphehl’igobongo... 15

Amakhand’ amadoda, amakhand’ amakhosi

Ebebewanyukela kweliphezulu,

Akhale nkalo zonke, engingeke ngisawabala:

Ngisho elikaMzilikazi kaMashobana, engisho awakwaMthethwa,
angish’ awakwaMqungeba

Aphelela kuwo lomuzi wakwaNdwandwe kwaDlovunga, umuzi wakwalindizwe,
umuzi wakwaNongoma, oganjwe nguy’ uZwide, umuzi wakwaNongoma
oganjwe nguy’ uZwide. 20

Ngifela phakathi.

Inkunzi yakithi, ingoba makhosi!

Inkunzi yakithi, ingoba makhosi!

Inkunzi yakithi...

Zwide! 25

He who threatens people with weapons until they are stabbed, others do not stab him.

The bull that they were fighting over, contradicting it.

The open-handed offethey struck repeatedly.

The bull that rose up to the highlands, and wandered all the time.

The lion that is not a lion, that they were insulting and smearing. 5

The lion they insulted about the blood of men, it went up to the highlands.

Chibiyampongo he is of Ntombazi, he is of Langa, he is of Ludonga, he is of Mavuso.

The bird that gave a cry from the high ground and then flew and resounded over all
the plains,

And it flew and ducked and was like a qualil,

And it flew and ducked and was like a bird, it was like a fantail warbler, itikas |
dove. 10

The medicine calabash that they churned saying it would not smell;

It smelt in the highlands, and it smelt all through the country,

And they churned the calabash again, and matters arose,

And they churned the calabash again, and matters arose,

And they churned the calabash again... 15

The heads of men, the heads of kings

That they sent to the highlands

They cried across all the plains, and | cannot count them anymore:

| am talking about that of Mzilikazi son of Mashobana, | am talking about those of

%9 The term tibholokoq4 appears in Shakaigibongoand is translated as “the open-handed one” in Frevo
Cope.lzibongo: Zulu Oral LiteratureLondon: Clarendon Press, 1968. Print.
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kwaMthethwa, | am talking about those of kwaMqgungeba,

They piled up at this Ndwandwe homestead of kwaDlovunga, the homestead of
kwalindizwe, the homestead of kwaNongoma, named by Zwide himself, the
homestead of kwaNongoma, named by Zwide himself. 20

| now keep quiet.

The bull of our home, the defeater of kings!

The bull of our home, the defeater of kings!

The bull of our home...

Zwide! 25

The first thing that stands out when Bhekaizibongoare compared to Khaya's/Stuart’s
version is that Bhekani’s only share the opening line with the forra@tofhkonkel abantu
behlatshweé(Threatener of people until they are stabbed) which is translateidbongo:

Zulu Praise Poemas “He who crouches over people that they might be killed” (Cope®128).
The line is different in that, in my transcription of Bhekani's recital, S&jadpening line is
now modified in Bhekani’s version with the wordsdanye bengamhlabfothers do not stab
him). Inlzibongq the modification isyena bangamhlabibut he is not stabbedfhe
modification sets the subject, Zwide, apart as not having been stabbed like those he
threatened. The next two lines build on this image, line 2 naming him a bull that is
contradicted and line 3 positing that he is attacked repeatedly. The ejpitthetse opening
four lines develop an image of Zwide as one who triumphed in the face of a great deal of
adversity: he pursued people until they were stabbed, but that was because he had been
provoked by those who had been contradicting him (the bull) (line 2). Moreover, his actions

are justified because he was attacked repeatedly (3). Hence he is thatthdkt to retreat to

0 To be sure, the phrase is formulated slightlyedéhtly: Bhekani said “unonkonkel’...” whereas in Stisa
UKulumetuleit’s “unonkokel’...”, and “behlatshwe” instead of Sttia “bahlatshwe”. These are merely
variations of pronunciation and do not affect magnMy translation of the same phrase as perforinyed
Khaya above is “Threatener of people with weapans they are stabbed.” | have retranslated thaghias
Daniel Malcolm’s rendition did not make sense, dag the obscure verkkhokheld from C. M. Doke and B.
W. Vilakazi. Zulu-English DictionaryJohannesburg: Witwatersrand University Press, 1D48t.
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the highlands in order to gain a vantage point from which to counter all that ‘thegshate

on him — both verbal and physical attack.

Line 5 continues constructing this image of Zwide: he is a lion that is not a lion and he
is insulted and smeared. However, in the next line Zwide becomes an unmitigatehé
that is insulted about the blood of men. Lines 7 to 16 continue building up the image of a
mild Zwide who now gets eulogized as a bird/¢ni) and as a calabasiggbongqg. A key
development in these lines is the expansion of the subject’s reach. Once the birles cl
to the highlands (perhaps Nongoma, which sits on a hill) in line 6, Zwide becomes a bird that
flies over all the plains. This flight is followed by another image of expanghe smell
generated by the stirring of the healing medicines in the calabasspaésads through the
whole country. It is after this expansion that the lion’s ferocity, about whictieZas the lion
was said to be insulted in line 7, is then celebrated. Lines 16 to 20 extol Zwide’s cogqueri
of leaders of the Khumalo, Mthethwa, and Qungebe, and returning their heads as trophies to
hisimizi (homesteads) of Dlovunga, Lindizwe and Nongoma. By the end cfiltloagq the
mild bull of the early part of the poem has turned imbg6bamakhosi the bender (that is,
defeater) of kings. Stealthily, the subject has spread his influence acrogmasecof
territory. Theizibongosuggest that once this influence is secure, Zwide then unleashes his
ferocity against his enemies, subduing rival leaders whose heads are takehias.tGiven
that it is commonly accepted among Ndwandwe people to whom | have spoken since 2003 in
South Africa and Swaziland that ZwidéZsbongoare generally no longer known, where then
does Bhekani’s elaborate version of Zwideibongocome from? Bhekani claims they came

to him in a dream. The claim to have receiimdongothrough dreams is a common one

®1 Neither in Stuart$JKulumetule(1924) nor in Trevor Copelgibongo: Zulu Praise Poen{3968) is there any
acknowledgement of the person(s) from whom Stuahtcted this version of Zwidelgibonga As a shorthand,
therefore, | refer to this version as Stuart’s.
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amongizimbongi It is used to claim legitimacy as ambongiwhose vocation is sanctioned

by the ancestors. A closer examination points to Bhekani’s sources.

Several aspects point us to the sources from which Bhekani may have derived
material with which to address Zwide. Two aspectgibbngostand out as key in this
regard. The first is a set of obscure terms that appears inzi®sgoand those of two Zulu
kings, Shaka and ZwelithinilUBholokogd (the open-handed one) appears in an extended

epithet in Shaka’'zibongoabout the confrontation between Shaka and Zwide:

UBholokoga bazalukanisile

Zalukaniswe uNoju noNggengenye

EyakwaNtombazi neyakwaNandi;

Yayikhiph’ eshoba libomvu,

Ikhishwa elimhlophe lakwaNandiCope 89)

The open-handed one, they have matched the regiments,
They were matched by Noju and Nggengenye,

The one belonging to Ntombazi and the other to Nandi;

He brought out the one with the red brush,
Brought out by the white one of Nandi. (Cope 88)

The metaphor seems mistranslated in Cojgé®ngo: Zulu Oral Poemd he subject of the
first line is left unstated,; it is not regiments. The rest of the metapters te that unstated
subject. One needs to look more closely at the ealzdlukanisiléto decipher the subject.
The verb suggests two buligiikunz) have been put to fight each other. Confirmation that
the metaphor is about bulls comes in the fourth line in the form of the figghoba”

(bushy tail [of a bull]). Nevertheless, what is significant is that Bhekasiths& epithet from
a metaphor about Shaka’s confrontation with, and triumph over, Zwide to say something
about Zwide being repeatedly attacked. Moreover, Bhekani udeszi' (bull) in the lines
immediately before and after the line in which this term appears. As in Simkahgq he
has pulled together this term with the image of a bull. The bull recurs at the leisd of

izibongowhere it has turned from being assailed to subduing kings.
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Bhekani further uses the ternmgonyama (lion) in lines 5 and 6. In the first instance
of the use of this term he names Zwide a lion, but immediately makes a idleteirieat
from imputing the mightiness of a lion to Zwide, calling him a liengengonyanigthat is
not a lion). As pointed out above, in the praise in the next line dispenses with thisamesitat
and calls Zwide a lion. Crucially, this again seems to be a subtle borrowingsnoajrowly
from Shaka’dzibongq but more broadly from those of Zulu kings since Shaka. In the context
in which Bhekani, who is in his early 20’s, has learnt his craft amnbongi a Zulu king is
respectfully referred to asgonyamaeor isilo, both meaning lion. The current Zulu king,
Zwelithini kaBhekuzulu, is respectfully referred to by another word for lrnbube Before
becoming a generic name for Zulu kings, this term seems to have firstexppea praise
name in Shaka'mibongoas all extant versions of ti@bongoof leaders before Shaka in
today’s north-eastern South Africa do not refer to their subjects by tii$%er

A further borrowing from extantibongoof Zulu kings is evident in the same line in
which Zwide is named a lion that is not a lion. The phrasgithuka beyicokufuldthat
they were insulting and smearing) comes from the current Zulu Kiilgéngo

Unesibindi Buthelezi ngokukhuthazel’ umntakaNdaba

Bemthuka bemcokofula

Beth’ uZwelithini kayikubusa, kuyikuba nkosi

Kanti bamgcoba ngamafuth’ empepho yakithi kwaMaland®&fdletshe Wena
weNdlovy track 3)

You are brave Buthelezi for encouraging the offspring of Ndaba

When they were insulting and smearing him

Saying Zwide would never rule, would never be king

Whereas they were anointing him with the oil of the incense of our home at
Malandela’s>

In these lines thenbongicelebrates Zwelithini’'s accession to the Zulu throne when some had
been insulting and smearing him, saying he would never rule. Accordingitolibegi

those who were insulting him were anointing him with the oils ofrttpeephoherb, an

%2 See, for instance, theibongoof Dingiswayo, Ndaba, Jama and Senzangakhonape’'€aibonga
8 My translation differs slightly from Liz Gunner @Mafika Gwala’s invlusho!: Zulu Popular Praise5).
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important plant that is burned when the ancestors are being addressed. Hemggsthe
detractors were anointing him with the blessings of the ancestors the more thieyl insual
This praise in Zwelithini'szibongois itself a remaking of lines from Shak&gongowhose

ascent is similarly celebrated:

UTeku lwabafazi bakwaNomgabhi,

Betekula behlez’ emlovini,

Beth’ uShaka kakubusa kakuba nkosi,

Kanti unyakana uShaka ezakunethez@Rape 91)
The joke of the women of Nomgabhi,

Joking as they sat in a sheltered spot,

Saying that Shaka would not rule, he would not become chief,
Whereas it was the year in which Shaka was about to prosper. (Cope 90)

In the above sequence of borrowings and remakings, we see Zwide likened thizvwehio

is likened to Shaka. In the case of the remaking of Shadla@ngoin Zwelithini’s, the
convention of sampling from theibongoof a predecessor is used to establish or emphasise
the legitimacy of the incumbent. Political legitimacy was kept sfourdater leaders by their
izimbongithrough performing on ceremonial occasions bothzibengoof older leaders to
whom the current leader was heir and those of the current leader derived anddriomiifi
their predecessor§®.In Bhekani's case, | posit, the likening of Zwide to Zwelithini and, via
Zwelithini, to Shaka whoseibongohave been remade in Zwelithini’s, makes the claim that
Zwide has been denigrated as a lion that is not a lion (line 5). However, for Bhekald,iZ

a lion, that is, a king on a par with Zulu kings to whom the ieaguanyamahas come to
exclusively refer in KwaZulu-Natal. The basis for denigrating Zwsdenunciated as the
blood of men he spilt (line 6). The poem overturns this negative view of Zwide’s oajlett
the heads of his opponents by going on to celebrates these heads as a symbol®of Zwide’

greatness.

% See Carolyn Hamilton, "Ideology, Oral Traditiomslahe Struggle for Power in the Early Zulu Kingddm
Master of Arts, University of the Witwatersrand 889 67-8.
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A final point of similarity between Zwide’s and Shaka¥ongois the sense of large
territory over which the subject ranged during his life and career. Zwitleeibird that gave
a cry from the highlands and flew and resounded over all the plains” (line 8). Inxthtevae
lines this bird then kept flying in the manner of different kinds of birds, nimbly ddrong
one place to the next. Notably, the three birds to which Zwide is likened are nosaggres
This image of quick movement across an expanse of country is expanded in the extended
metaphor that follows immediately after that of the flying bird:igfedongo(calabash) that
gets churned (lines 11 to15) produces a smell that spreads through the whole Zounohery.
is the calabash that is churned. It is this churning, this provocation of Zwide thatairaef
him a response that gets talked about throughout the country. Each time the calabash is
churned, each time Zwide is provoke&dndaba(grave matters/news) arise (lines 13 and 14).
In line with the uBumbano’s remaking of Zwide as having been at the recendngf €ulu
aggression, Bhekani makes the claim that a peaceful Zwide was prodded and provoked into
action. Where these actions took place, that is, which country it is through which the
consequences of the provocation of Zwide reverberated, is left vague. Again, this is

significant as | show below.

In a similar vein, Shakaigibongospeak of a wide geography over which he

conducted his raiding for cattle, as well as his conquest of territory andtsubcgpeoples.

The places and people are named and Shaka is lauded for conquering specific people in
specific places. Some of the people he attacked are Zwide himself, Phungashe of the
Buthelezi (line 89), Phakathwayo of the Qwabe (lines 21-3), Macingwane of the Chunu (72)
and Gambushe and Faku of the Mpondo (128-9). Places include Mthandeni (line 30), Dlebe
(47) in Mahlabathini close to a hundred miles away from Mthandeni, Mabedlana (48) also in
Mahlabathini, Thukela (66) a hundred miles to the south of Mahlabathini, as well asakandl

(273) and Ngome (417). If theibongoBhekani calls Zwide’s are so similar to Shaka’s in the
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way they name the places Zwide traversed and in the metaphors and images they dse, ho

we account for the scantiness in their detailing of the places that Zwide cethgueettied?

It is my contention that the vagueness about territory in Bhekani’s version of'Zwide
izibongois a result of little being known about Zwide in the present, the context in which, it
seems, Bhekani has composed thes®ngao The similarities suggest that Bhekani has
found a way of making Zwide seem majestic in the same way as Shakadoyibgrr
metaphors and images from Shakalbongo However, it is equally as possible that the
similar lines traveled in the opposite direction: from Zwide’s to Shaka’'sgzras we are
going to see in the case of the third version of Zwig@®ngobelow. As Hamilton
maintains, “The Zulu king was reputedly one of the architects of his own imagetioglle
praises for himself that he liked. According to Mbokodo kaSokhulekile [one of JaosetsSt
informants], Shaka took for himself the praise ‘The one whose fame resounds been as

sits,” after he heard it used in respect to the Mbo chief Sambela” (Hamilton 50).

Nevertheless, in Bhekani's usage the metaphors are much less developel and lac
detail about Zwide’s activities in life. What Bhekani knows about Zwide are thenoaiy
used fragments | have gathered in interviews since 2B@&de was a powerful leader who
subdued many others; he was made powerful by his mother, Ntombazi’'s advice and/or
ubuthakathi(witchcraft); his territory covered the stretch between Nongoma and Magud
where he had several homes; he killed Dingiswayo of the Mthethwa and foughtatpbtr
war against Shaka; and he died a wanderer somewhere unknown, resulting in the suppression
of the Ndwandwe in the Zulu kingdom into which fragments of Zwide’s kindom were
incorporated. It is also commonly said that the heads of the leaders Zwidedapoutd be

cut off and used to adorn Ntombazi's house while the bodies were thrown to hyenas she kept
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in another hous®&. Some of these fragments are indeed confirmed in Shiakesmgoand
were made much of by Bryant’s often fantastical history of north-eaStarth Africa, which
were peddled by Khumalo, as | have suggested above, and many writers afterBrysat
inventions were repeated in school text books until a few years ago. It is thesdetails on
Zwide that we see fused with metaphors that are familiar to Bhekani andliéa@es in

their contemporary context.

We can detect this scant historical detail in a few places in Bhekahdsmgofor
Zwide. Bhekani names Zwide’s genealogical connections when heldelybiyampongo
ngokaNtombazi, ngokalLanga, ngokalLudonga, ngokaMayGsabiyampongo he is of
Ntombazi, he is of Langa, he is of Ludonga, he is of Mavuso) (line 7). Along with Ntgmba
Bhekani names Langa, Ludonga and Mavuso as the people from whom Zwide is descended.
The latter three names come from the commonly isthkazeloof the NdwandweZwide
kaLanga, wena kalLudonga lukaMavy&wide son of Langa, you [son] of Ludonga of
Mavuso). Later in the poem, Bhekani attempts to give specificity to the géggravered
by Zwide. After naming some of the groups from which came the headshadmdeof kings
he states he is not going to enumerate — that of Mzilikazi son of Mashobana, and those of the
Mthethwa and the Mqungeba (lines 19-20) — he goes on toAplgelela kuwo lomuzi
wakwaNdwandwe kwaDlovunga, umuzi wakwalLindizwe, umuzi wakwaNongoma, oganjwe
nguy’ uZwide, umuzi wakwaNongoma oganjwe nguy’ uZwidey piled up at this
Ndwandwe homestead of kwaDlovunga, the homestead of kwaLindizwe, the homestead of
kwaNongoma, named by Zwide himself, the homestead of kwaNongoma, named by Zwide
himself) (lines 21-3). We see two moves of reassessing Zwide beingmtads naming

Mzilikazi and the groups from which the heads came, and in naming where the heads went.

% These are the bare details that were repeatedsainierviews with Mzomusha, Nicholas and Philemon
Ndwandwe in 2003; Mkhuzeni, Mgotheni, Chitheka dafunza Ndwandwe, among others, in 2008 and on
many a public platform such as meetings of the ulBamo and even Khaya's interpretation of the Zwide’s
izibonga
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First, Bhekani further weaves some of the known historical detail iniaib@gofor
Zwide. He erroneously names Mzilikazi, leader of a section of the Khumalo, ag baen
killed by Zwide when Mzilikazi migrated from territory neighbouring Meéwandwe and
eventually settled near Bulawayo in today’s Zimbabwe. Instead, it wakaizd father,
Mashobana, who was attacked by Zwide as Stuart’s version of Zwadeagostates.
Bhekani also uses the central narrative of any recollection of the earlgemtiecentury —
that Zwide put Dingiswayo to death and that action brought him into conflict with Shaka who
had been under Dingiswayo'’s tutelage — to claim Mthethwa scalps for Awisi@ot clear
how he comes to include the Qungebe or Ngobese as one of the groups from which heads
came. Seemingly he assumes that as neighbors of the Mthethwa they wiearada walith the

latter and were thus also defeated in the Mthethwa-Ndwandwe confrontation.

The second move — that of naming Zwideszi (homesteads) of Dlovunga,
Lindizwe and Nongoma — goes to the heart of the uBumbano’s move to insert into tbe reco
that which has been forgotten or erased. The three places that are recldiaadg@been
occupied by Ndwandwienizi are within twenty-five miles of one another in territory that is
being rhetorically reclaimed as having been Ndwandwe in thiggagoand in discussions
and speeches at public events convened by the uBumbano. As discussed in the Introduction,
the Nongoma homestead is said to have been where the town by the same name stands today
Today Lindizwe is a village approximately ten miles south of Nongoma and Dloiaiaga
village fifteen miles north of Nongoma. By insisting that homesteads weredniaynZwide,
theizibongoreclaim the homesteads from their present-day identification as Zulu aaraes
result of being in the area that is the centre of the Zulu kingdom. Nongoma bbeeareatte
when the Zulu kingdom shifted north in Mpande’s reign following armed confrontattbn wi

Afrikaner immigrants, as discussed in the Introduction.
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Bhekani’s imagery, metaphors and his vocal style suggest that he has tapped into the
commonly knownzibongoof royalty. Theseézibongoare commonly known because of their
ubiquity. Zwelithini and Shakaizibongocan be heard on radio, particularly in the lead-up to
Zulu ‘national’ festivals such as the uMkhosi woMhlanga (Reed Dance Festival) eve
September, the uMkhosi weLembe as the commemoration of Shaka every Heaiyage D
called, as well as the uMkhosi woSwela (First Fruits Festival) evecgrbDiger. They also
appear in the songs of some poputeskandaingers such as Mfaz’ omnyartfaviany Zulu
speakers have grown up with thégbongq learning them in school and internalizing them
as central to their Zulu identities. They are part of daily speech whers'anéugreeted by

radio presenters such as Ukhozi by even a newsreader like Jabulani Sibisi.

In his praising of Zwide, Bhekani thus subtly deploys images commonly agsbcia
with Shaka and subsequent Zulu kings, images that speak of might and speed and catalogue
successes. He uses the images available to him in combination with the scanahasttail
on Zwide and the Ndwandwe kingdom to thicken the figure of Zwide in the way that
izibongogenerally do. Moreover, Shakasbongohave offered him some of the historical
detail that he uses. In composing and performing tizésengq Bhekani takes the battle for
the Ndwandwe past into the symbolic realm through poetry in a safe space provided by t
recall of Zwide at a Heritage Day celebration. As discussed in Ghipte his poetry is
licensed to celebrate Zwide as the putative ancestor of all Ndwandwath&eof thesizwe
or nation in a discursive field populated by Shaka and Zulu-centric historiesehat ar
constantly being reproduced. However, there is a limit placed on this poetie lmetise
context in which Bhekani and the uBumbano find themselves laboring. Official state a

Zulu royalist and nationalist discourses refuse to entertain any questidriiregposition

% Gunner and Gwala point out that singers like Metitg and the Mahotela Queens, Thisha, Mzikayifani
Buthelezi and Clive, and Ernest Shelembe includeak&sizibongoon recordings and in performance in the
1970's through the early 1990's when the book wasdiphed. See Liz Gunner and Mafika Gwalaisho!:

Zulu Popular PraiseskEast Lansing: Michigan State University, 1991nPri
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accorded Shaka and the Zulu kingdom in reconstructions of the South African past. On public
fora such as radio discussion programmes, those who do not subscribe to Shaka- and Zulu-
centric versions of the past are usually dismissed as being racist if thelyiterer speaking

their white masters’ words if they are black. Bhekani and the uBumbano’s neaf wa

(perhaps inadvertently) challenging the dominance of Shaka is a radical noveeadical

than even they imagine in the context of the normative assumption of Zuluness fang\fric

in KZN. The move borrows metaphors, images and historical details from’Shzakango

and turns them against Shaka- and Zulu-centric productions of tH€ Phit.is a subtle

struggle for, and over, the past in the realm of poetry.

What theizibongoBhekani recited demonstrate is the striking result of what happens
when people seek a past for themselves in the present in a discursive spacedkidy is he
filled with narrative and poetry that place the Zulu kingdom and its leaddrs aenter. The
result is that any attempt to recall their putative ancestors mubbtigaily engage with
these Zulu-centric productions of the past. The radicalism of Bhekahbtsgoarises
precisely because he is unconscious of his symbolic overturning of the cgofrzlidu-
centric versions of the past. He is merely attempting passionately tcatelblsr
Ndwandweness without being conscious of some of the implications of this move |
demonstrate in Chapter Four. What we end up with in tlzés@ngois a new composition
which, in contrast to how Shakazbongofrom which Bhekani draws, came about over time
when differenizimbongiselected events and actions about which to compose praises, little is
remembered about Zwide, but the bareness of the detail is productive of an audagious ne
creation. The sparseness of the detail allows us to arrive at a vear gioilt to our inability

to interpret some of the detail in Shakai®onga this version of Zwide’'s&zibongoseems

7 My reading of Bhekani'&zibongoas doing such radical work would most likely beemfortable for him
since his ambition is to follow in the footstepshig mentors, N.J. Dlamini and Buzetsheni Mdletsimel
become an officiaimbongiof the Zulu king. Moreover, he has praised a Zdtionalist of note in Jacob Zuma,
the current president of South Africa.
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dense with allusion and rich in metaphor and imagery from long ago that we can no longer
interpret.On the contrarythesezibongopossess no such depth. Furtt@mparison between

Shaka’s and Zwidegibongowill clarify this point.

Critics from Trevor Cope to Duncan Brown have demonstrated in their inteipmetat
of Shaka’'szibongothat some of the lines of the poem defy interpretation by those who
encounter them long after Shaka’s tiffiélany of his contemporaries within his kingdom
would have been able to read the seemingly obscure reference&ibdhgobecause
knowledge of the events or actions about wikambongicrafted lines of praise would have
been common public knowledge at the time or would be publicized whéeziktbegowere
declaimed. Hence generations of interpreters of Shath@ngq especially Cope, have
attempted to shed light on many allusions inititeongowith the result that Cope’s text is
accompanied by a mass of footnotes carrying what detail James Stuast, \De&lnolm and
Cope himself were able to collect. On the other hand, Bhekani’s composition that he
identifies as Zwide’'szibongoseems to also carry a dense set of allusions to which we no
longer have access because of historical distance and the problem of samschis to the
workings of Zulu, British colonial, Union of South Africa, and apartheid power. Unable
interpret the allusions in Bhekani’s version of itiibongq we are left to assume that some
images and metaphors refer to Zwide’s actions and to historical everdsetthast to us
because the story of Zwide was suppressed, as many leaders of the uBumbano waidd have

believe, or due to normal memory loss over time as in any other society.

Yet it is clear that theseibongoare newly composed. Bhekani has used materials
that are available to him today. These materials have historically fa@smitted and remade
within the power structures of the past two hundred years: Shaka’s image has te@mdha

remade, construed and fought over in different ways. The Church of the Nazhetgage

% See Copdzibongo: Zulu Praise Poetrgnd Duncan BrownVoicing the Text
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union poets of the 1980’'mjaskandanusicians; as well as people who have used different
izibongq izithakazelcand related genres of oral art in domestic and public address, have all
variously played their parts in making these images and metaphors availaptaitma
imbongito draw on them today. By borrowing from Shakailbongqg Bhekani is able to

make his version of Zwideizibongosound old and traditional like Shaka’s are assumed to
be. After all, Bhekani had been invited becausaZzi izibongo zikaZwidd€he ‘knows’
Zwide’sizibongg, according to PhilaniKnowing’ signals an assumption that Bhekani is
versed in reciting Zwide'zibongoas they have been since Zwide’s lifetime, not that he has
composed a version to fit the demands of the present. It assumes thisioihgohave

reached Bhekani via a chain of transmission such as the one conceptualizeddpi Mts

talking about how a manigibongoare passed down.

Bhekani’s composition is in line with Leroy Vail and Landeg White’s obsenvat
about the invention of tradition in thebongoof Sobhuza I, king of Swaziland from 1921 to
1982: “The most recent praises [of Sobhuza Il]... are substantially new praigasming
only a trace of older content. As we demonstrated ... with Zilongq and to a lesser
extent with Sothdithoko (praises), it is possible to trace the development of particular praises
through different periods from the 1840s onwards, showing how metaphors familiar to both
poet and audience are progressively modified as the past is reinterpretedheithin t
framework of common tradition” (Vail and White 165-6). In the case of Zwiddsongoin
this instance, the common tradition is that of ‘Zukibongoas constructed over almost two
hundred years by both the iteration of tibongoof Zulu royalty and the discussion by
writers of the tradition of praising in northeastern South Africa as ZuBhé&kani's
invention, the metaphors familiar to the audience have been transposed almostievholesa
from Shaka’szibongq rather than progressively modified. The past is indeed reinterpreted,

but it is reinterpreted in one fell swoop rather than progressively. This stsnividh what
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Vail and White see in a similar genre of oral poetry from Lesotho, thaeisthioko of

Moshoeshoe, the founder of the Sotho kingdom in the early nineteenth century: “Moshoeshoe
is his praises and the praisa® history. Reassessments of history must proceed from the
“evidence” by reinterpreting the stock of metaphors....” (Vail and White 64). ideZsv

izibongowe see the importation of a stock of metaphors familiar to the audience. This

importation serves to rhetorically elevate Zwide to a similar leveht&k&

Ultimately, therefore, in the context of the Ndwandwe event at which he pedor
them, Bhekani’s version of Zwideigsibongomay appear to be in line with Mtshapi’s
conception of how menigibongosurvived. Seemingly the event to remember Zwide was an
occasion for his putative sons (and daughters) to slaughter cattle and declaitath&rs
Bhekani’s performance thus would read as testament that the praises of Zwidetdied;
they have been repeated over time when Zwide has been addressed somewihé&selérét
from how Bhekani claims to have come by thegaongothrough a dream that they have not

passed to him in an unbroken chain from Zwide’s lifetime.

Hence, Mtshapi has been proved wrong by the lessening of the usageitiothgo
due to reorganization of society in the twentieth century and their near-totttifuggn the
present. This forgetting has prompted Bhekani to composeziteamgo Hence under certain
historical circumstances the praises of a man do die, as would likely have beasehath
Zwide’s. If not for Stuart’s recording, Zwidesibongomayentirely have been forgotten
over time as Ndwandwe descendents became part of new political and cultuedidos

such as Zulu, Swazi, Gaza/Shangana, and others.

Theizibongohave not died, but not because they have continued to be declaimed in
the manner of which Mtshapi speaks. They have survived because a colonial ddcial |

Stuart, while engaged in collecting Zulu history, considered Zwide important ermbgtvt
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the Zulu kingdom in which Stuart was interested had come into being to enter him into the
written record. Moreover, some of his informants knew something about Zwidedessi

with a trace of Zwide’szibonga Hence while it is still considered the appropriate way to
remember a father to call out legbongq it may no longer be possible to call out versions of
theizibongothat have been transmitted by declamation since Zwide’s own time. Rather, t
fulfil the requirement of properly remembering and honoring Zwide, it appeatrs is now
necessary to either rediscover izibongq as in Khaya Ndwandwe’s case, or to innovate by
composing nevizibongoin the manner that Bhekani Ndwandwe has done. However, a third
version of Zwide’szibongosuggests a different trajectory to those discussed above of how
Zwide’'sizibongocame to be available for deployment in the mobilization efforts of the

uBumbano.

“UZwide akayanga kwaSoshangane”: Mzomusha Ndwandwe and Older Poetic Rswon

of the Past

When we turn to Mzomusha Ndwandwe'’s praise of Zwide from 2003, a very different poem

emerges:

Uchakide kaMnjololo, umgob’ usin’ etsheni, umagwaca ngezidinjana, umphephethi
wezinduku zabafo. 1

Unonkokhel’ abantu behlatshwe njengezinkomo,
abanye behlatshwe emazibukweni.

Imambana yakithi eGudunkomo eyazibuth’ emaGudu amabili,
izibuthe kwelincane yaye yazibutha kwelikhulu. 5

Unoshosh’ahambe ez’ eyefike kwaSoshangane.

Utho olubonwe ngabafazi behlakula babaleka bawashiy’ amageja, bathi sibon’ utho
lukaZwide benoLanga.

UZwide bath’ wayekwaSoshangane kanti uZwide akayanga kwaSoshangane,
izinyoni zodwa ezaya kwaSoshangane.

Inhlendla kaNonyanda ephumela kweziny’ izinhlendla.

Wadl’ uMatiwane wasemaNdebeleni wamgumba phansi koludumayo [uthuli]
akwandaba zalutho. 10

Umgwazi kaghaghwa ughaghwa zinkonjane.
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Waye wadl’ uBhungane ezalwa kwaHadebe wamqumba phansi koludumayo
kwandaba zalutho.

Udwal’ elibushelelezi ngoba lishelelise kabi lishelelis’amadoda agund’ izicoco
azibeka phansi ngoba lashelelis’ uDingiswayo ezalwa kwaMthethwa
ezalwa nguJobe wamqumba phansi koludumayo, wamenzel’ izinyoni zezulu,

wamnik’izigabo zezinkomo zezithole wambamba wamjika ngapha wamjika ngapha
wamnikel’ izithole ezazimabal’ amhlophe zamega zamxovaxova.

UNdwandwe bathi asiyekumbona. 15

Umgwaz’ akaghaghwa ughaghwa zinkonjane ngoba zona zazingaphakelwa muntu

yena wayephakelwa kwabo ngoba wayephakelw’ endlini kwabo,

ngoba wayephakelwa ngunina uNtombazi intombi yasemaNdlovini, izinyoni
zazingenamphakeli.

Dlana simuke siye kwelakithi kwaSoshangane

siyothola izinyembezi zamadod’ amadala agund’izicoco azinikela kwelikaMdolomba
kwelakwangwenyakazi. 20

Ubantu abaholwa abanjengamahlahla Ay uzobuy’ ungiphinde ngoba sekuthi

angikhale. Kube sekuthi kangikhale. [Andile: Ibinda nKosi]

Ubantu abaholwa (kabanjengezinkomo) abanjengamahlahla.

Unonkokhel’ abantu behlatshwe emazibukweni bebe njengezinkomo.

Abanye abantu behlaba izinkomo zamadoda, umambana evuke ezihosheni

yaphelel’ezihlangwini zabafokazana.

Usixhumo sampunzi esavuk’ emincelerfEwu, sengibindiwe bafana ngiyekani.

[Andile: Ayigedw’ inkosi.] ngizawuyigeda... awu zinde) 25

Bathi wadl’ uMatiwane ezalw’ emaNdebeleni,

wadl’ uMbulazi ezalwa kwaKhumalo,

wadl’ uMashobana ezalwa kwaKhumalo,

waye wadl’ uDingiswayo ezalwa kwaMthethwa.

Udwala lalibushelelezi lashelelis’ amadoda, 30

amadoda azigundi izicoco azibek’ emsam&engibuyele khona lapho)

The weasel of Mnjololo, bender that dances on a rock, who hides behind little
clumps of grass, the blower away of strangers’ weapons. 1

Threatener of people with weapons until they are stabbed like cattle,

and others are stabbed at the fords.

The little mamba of our home at Gudunkomo that collected them [cattle] at the two
Gudus,

it collected them at the small one and collected them at the big one. 5

The one who stalks all the way to the place of Soshangane.

The apparition that was seen by women when they were weeding the fields and
they ran away and left the hoes, and said we saw the thing of Zwide and
Langa.

Zwide they said he had gone to the place of Soshangane but Zwide did not go to the

place of Soshangane, only the birds went to the place of Soshangane.

Barbed spear of Nonyanda that triumphs over other barbed spears.

He ate up Matiwane of the Ndebele and brought him down to [the dust] which
buzzes and it did not matter. 10

The stabber who is not unstitched, he is only unstitched by swallows.

He even ate up Bhungane of the Hadebe by birth and brought him down to that which
buzzes and it did not matter.
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The rock that is slippery because it made [them] slip badly, it made men slipegnd t
cut off their head-rings,

because it made slip Dingiswayo of the Mthethwa by birth, born of Jobe, and brought
him down to that which buzzes, and left him for the birds of the heavens, and
gave him to the heifers, and grabbed him and threw him this way and that, and
gave him to the heifers with white spots and they jumped over him and trod on
him.

Ndwandwe they say let us go and see him. 15

The stabber who is not unstitched, he is only unstitched by swallows because nobody
dishes food for them

but he was fed at home because he was fed at his house,

because he was fed by his mother Ntombazi, maiden of the Ndlovini people, the birds
had no feeder.

Eat and let us hasten to the land of our people at the place of Soshangane

to receive the tears of old men who cut off their head-rings and offereddahem t

[the land] of Mdolomba, the place of the large crocodile. 20

People are not dragged they are not like branches of tregsce preaks, becomes

emotional, says he feels like crying).

People are not dragged they are not like branches of trees.

The threatener who threatens people with weapons until they are stabbed at the fords
until they become like cattle.

Other people were stabbing the cattle of men, the little mamba that suddesdyeabp
in the ravines and ended on the shields of insignificant little strangers.

The young buck that suddenly appeared at the boundaries [of fielgs]ce (

breaks agaih.. 25

They say he ate up Matiwane of the Ndebele by birth,

and ate up Mbulazi of the Khumalo,

and ate up Mashobana of the Khumalo,

and eventually ate up Dingiswayo of the Mthethwa.

The smooth rock that made men slip, 30

and the men shaved their head-rings and put them at the backs of houses...

(realises he is repeating himself, is now distrarted

What is the same in Mzomusha’s and the other two versions of Zwideiagodiscussed
above is the lineUnonkhokhel abantu bahlatshiv@ghreatener of people with weapons until
they are stabbed) (line 2). In Mzomusha'’s poem, this line is now elaborated imiteansth
the word ‘hjengezinkomio(like cattle). The simile is further elaborated in the following line:
“abanye behlatshwe emazibukwdand others are stabbed at the fords) (line 3). Another
similarity between Mzomusha and Stuart’s versions is the epithet about Zoraltisess

that led to his triumph over Dingiswayo. Stuart recorded and Khaya repeated $leeagrai

“1zibuk’ elimadwal’ abushelelezi/ Lishelel’ uMalusi waseNgoleleni, laye lashelel
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uDingiswayo waseLuyengwei(iFord with the slippery flagstones/ Malusi of Ngoleleni
slipped there/ And there slipped Dingiswayo of Yengweni”) ([Cope 128-9], lines 18A20)
with the line that remains constant across all three versions, this epitletemasignificantly

elaborated in Mzomusha'’s version:

Udwal’ elibushelelezi ngoba lishelelise kabi lishelelis’amadoda agund’ izicoco
azibeka phansi ngoba lashelelis’ uDingiswayo ezalwa kwaMthethwa
ezalwa nguJobe wamqumba phansi koludumayo, wamenzel’izinyoni zezulu,
wamnik’izigabo zezinkomo zezithole wambamba wamjika ngapha wamjika ngapha
wamnikel’ izithole ezazimabal’ amhlophe zamega zamxovaxova.

The rock that is slippery because it made [them] slip badly, it made men slipegnd t
cut off their head-rings, because it made slip Dingiswayo of the Mthethbiatb,
born of Jobe, and brought him down to that which buzzes, and left him for the
birds of the heavens,
and gave him to the heifers, and grabbed him and threw him this way and that, and
gave him to the heifers with white spots and they jumped over him and trod on
him. (lines 13-14)
Beyond these similarities th@bongobear no resemblance to either of the two versions
discussed above when it comes to the metaphors and images used to assess 2aie. Inst
they bear minor similarities to th@bongoof four Zulu kings — Shaka, Dingane, Cetshwayo
and Dinuzulu — to which I return below. | first want to read the poem closely befwend
out its similarities to th&ibongoof Zulu royalty.

Theizibongoopen with a burst of praise in five lines. Zwide is praised for his
intelligence and deceptiveness, his toughness and his triumphs. His intellagehc
deceptiveness are celebrated when he is referredutthakide(weasel) (line 1) and
imambanglittle mamba) (line 4). In maniginganekwanéfolktales) a weasel is represented
as characterized by constantly getting itself in trouble through rafs¢hgets out by
outwitting human beings and other animals when they attempt to punish it for itedsisde

The termimambanads often used to refer to a mischievous person who also always tries to

get herself/himself out of trouble through trickery. Hence Zwide is beilepreged for his
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shrewdness through the use of commonly-known images that represent him as waly. Thes
images combine with the celebration of strength and the ability to achieenthst a
unachievable when he is namedrigob’ usin’ etshehi(bender that dances on a rock) and
“umagwaca ngezidinjarfighe who hides behind small clumps of grass) (line 1). He is seen as
being able to coerce (“bend”) almost anyone to do his will, as wellsaasa¢do the ‘Zulu’
dance) on a rock and to hide i behind small clumps of grass, when he attacks before
surprising the enemy. The raiding of cattle at his behest among the Ndevaetubors is
celebrated in his gathering of cattle at the Magudu hills, the big one and theseidlhese
hills are toward the northern end of what was Ndwandwe territory until theickestrof the
Ndwandwe kingdom by the Zulu.
The bulk of thezibongolaud Zwide for his triumphs in a similar vein. His might
sends women who are weeding fields running in fright, leaving their hoes behind ,(kamel 7)
he is a barbed spear that surpasses other spears (9). Zwide’s suceessasoglued when
the people he conquered are named:
Wadl' uMatiwane wasemaNdebeleni wamqgumba phansi koludumayo [uthuli]
akwandaba zalutho.
He ate up Matiwane of the Ndebele and brought him down to that [the dust] which
buzzes and it didn’t matter. (line 10)
Waye wadl’ uBhungane ezalwa kwaHadebe wamqumba phansi koludumayo
kwandaba zalutho.
He even ate up Bhungane of the Hadebe by birth and brought him down to that which
buzzes where everything crumbles to insignificance. (line 12)
wadl’ uMbulazi ezalwa kwaKhumalo,
wadl’ uMashobana ezalwa kwaKhumalo,
waye wadl’ uDingiswayo ezalwa kwaMthethwa
and ate up Mbulazi of the Khumalo,
and ate up Mashobana of the Khumalo,
and eventually ate up Dingiswayo of the Mthethwa. (lines 27-29)
Moreover, there is an extended celebration of Zwide’s defeat of Dingisveagl®rlof the

Mthethwa in the lines | have discussed above:

Udwal’ elibushelelezi ngoba lishelelise kabi lishelelis’amadoda agund’ izicoco



148

azibeka phansi ngoba lashelelis’ uDingiswayo ezalwa kwaMthethwa

ezalwa nguJobe wamqumba phansi koludumayo, wamenzel’izinyoni zezulu,
wamnik’izigabo zezinkomo zezithole wambamba wamjika ngapha wamjika ngapha

wamnikel’ izithole ezazimabal’ amhlophe zamega zamxovai8+4.4)

The rock that is smooth because it made [them] slip badly, it made men slip and they

cut off their head-rings, because it made slip Dingiswayo of the Mthethwa b
birth, born of Jobe, and brought him down to that which buzzes, and left him
for the birds of the heavens,

and gave him to the heifers, and grabbed him and threw him this way and that, and

gave him to the heifers with white spots and they jumped over him and trod on
him.
However, quite early in Mzomusha’s recital of the poem there is a lineethpets this
laudatory thrust. Zwide is calledJhoshosh’ ahambe ez’ eyefike kwaSoshang@ie one
who stalks all the way to the place of Soshangane) (linEh& notion of Zwide having
travelled to the place of Soshangane is developed later on in the poem when the speaker
addresses an assumed listenBtaha simuke siye kwelakithi kwaSoshangane/ siyothola
izinyembezi zamadod’ amadala agund’ izicoco azinikela kwelikaMdolomba
welakwangwenyakdz{Eat and let us hasten to the land of our people at the place of
Soshangane/ to receive the tears of old men who cut off their head-rings aed thigen to
that [the land] of Mdolomba, the place of the large crocodile) (lines 19-20).

The above words are a lament for Zwide about his defeat and displacement. Here the
imbongiexhorts the listener to eat in preparation for a lengthy trip to the place of
Soshangane, the leader of the Gaza kingdom, to receive the tears of old men who sinaved the
izicoco(head-rings)lzicoco(singularisicocg are rings that in the past would be worn sewn
into the hair around the top of the head. They were wamnigkhehlamature men who had
distinguished themselves in battle and in the service of their leader over naasy ye
(Msimang 186-7). The line suggests that elderly men cut offithearco (that is, hair along
with theizicoco as a result of the defeat of the Ndwandwe. iZltdcowere a sign of status,

and when something undermined the wisdom and accomplishment of the men who had

reached ages thunga izicocdmake and wearicoco, the removal of theicocowould be
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an expression of their humiliation, according to Nhlanhla Mathonsi (personal comtimmica

2004). As discussed by Hamilton, Shaka is reputed to have demoted some of his subjects to

more junior ranks chmabuthaage sets) by forcing them to cut off their head rings. Earlier

in theizibongoZwide is said to have caused similar humiliation to the Mthethwa (line 13).
The speaker and the addressee, coming from where Zwide was defeated, would be

greeted with tears by the men upon arrival in Soshangane’s territory, whictvesihas

another home of the Ndwandwe. These are seemingly men who had fled. Mzomusha himself

broke down at this point in his recital and had to pause and compose himself before he could

continue. As he said several times during the interview, what had happened to hisancestor

pained him. Thézibongoend up being broken and circling back to the same images toward

the end as Mzomusha struggled to find his train of thought again, but these imdijesl are

out using different words so that their meanings are slightly altereckane is

Mzomusha'’s repetition of the line common to all versions of Zwidé®ngao Whereas it

had earlier beendnonkokhel abantu behlatshwe njengezinkomo/ abanye behlatshwe

emazibukweni(Threatener of people with weapons until they get stabbed like cattle/ and

others are stabbed at the fords ) (lines 2-3) , the second time it has beswnkdkhel’

abantu behlatshwe emazibukweni bebe njengezinkomo/ Abanye abantu behlaba izinkomo

zamadoda.” (The threatener who threatens people with weapons until they are stabbed at

the fords until they become like cattle/ Other people were stabbing tleeatahen) (23-4).
Understanding thzibongoas lamentation illuminates what at first seems an obscure

reference. Zwide is calledifngwaz’ akaghaghwa ughaghwa zinkonjafs¢éabber that is not

unstitched, he is only unstitched by the swallows) (line 11). Here, in a conflueresy of v

disparate images, Zwide is seen as unbeatajaghwd (unstitched) being a word used in

the past to refer to the stabbing of a person with a spear so that his/her intenmsspity

out. Zwide is only unstitched by swallows because they migrate to where food is more
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abundantly available as seasons change. It is suggested, then, that Zwitkdmadpyait in
flight, in mimicry of the swallows, which had to migrate because they had nobdeed
them, whereas he was fed in his mother’s house. He was, therefore, outdone lastiienbir
image of Zwide being beaten by swallows is an unusual onalionga Izibongo
commonly build up their subject, emphasizing and exaggerating his/her sucedssgs@a
acts against great odds. An acknowledgment of Zwide’s limitations reis as a
reassessment of Zwide after the defeat of his forces and his flight. Wggethausevision of
the abundant heroism that runs through the bulk oizthenga

Mzomusha was much older than Bhekani — in his seventies — when | met him in 2003.
He had been involved for a few years in the effort to get off the ground the @ssdtiat
came to be named the uBumbano lwamaZwide when it was launched in 2006. He had died by
the time the association was formed. About a year we had interviewed Mzomhbsha, w
Andile and | went back to his home to give him a copy of the interview we had conducted
with him and copies of the photographs | had taken of him as well conduct a follow-up
interview with him, we learnt that he had passed away two weeks before we/¢hatas
notable for my purposes here is that he remembered Zwide through strikingigrdiffe
izibongoto those that have been declaimed at the two Heritage events. What, then, do the
differences between higsibongoand the other two versions discussed earlier tell us?

Two things are evident in thee#bongoas compared to Bhekani’s version: first, they
are constructed from much broader base of knowledge about Zwide’s activitié®and t
context of his life. Even though it is not possible to trace every historical encerto which
theizibongorefer, they seem much more conversant with the happenings during Zwile’s lif
as well as his doings. Second, while the images and metaphors deployed bear dantg simi
to those of several Zulu kings, they seem less obviously borrowed from those more publicly

dominantizibonga These similarities raise a different set of questions to Bhekaibisrgo
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about how Mzomusha had come to know theg®mngoin a time when the memory of Zwide
and the Ndwandwe kingdom was seemingly much eroded. | pose and engage thesesquesti
below.

Three examples illustrate the broader historical detail thazithtengodemostrate
overall. First, thembonginames five leaders whom Zwide defeated in contrast to Bhekani's
naming of the generic groups to which the conquests belonged and his erroneous inclusion of
Mzilikazi. These are Matiwane of the Ndebele (lines 10 and 26), BhunganeHitthdline
12), Dingiswayo of the Mthethwa (13 and 29), and Mbulazi (27) and Mashobana (28) of two
different branches of the Khumalo. Indeed the confrontation between the Ndwandwe and t
Mthethwa has been central in narrations of the story of the rise of Shaka in stars¢$iof
southern Africa. Alfred Bryant'®lden Times in Zululand and Natdl929) has been key in
popularizing the almost mythological narrative of the Ndwandwe-Mthethwa batda. E
Ndwandwe interviewees in 2003 told similar stories to Bryant’s. Moreover, sodaeneis
Stuart’s interviewees could speak in some detail about the battle.

According to Bryant, the confrontation between the Ndwandwe and Mthethwa was
due to Zwide’s putting Malusi to death. Malusi was Zwideisfowabo(brother or, in English
nomenclature, cousin) by virtue of being of tkleohlwa(junior house) in the Ndwandwe
succession dating four generations back from Malusi and Zwide’s time (Br§antMalusi
was married to Dingiswayo'’s sister, Nomathuli. Their daughter wasvedallong with
Zwide’s sister Ntombazana in a plot to capture Dingiswayo (163-4). Malusutelvith
Zwide when the latter accused him of divulging the plot to Dingiswayo. Hence Madasi
put to death. This angered Dingiswayo who demanded from Zwide that Malusi be produced
alive. When Zwide expressed his inability to comply, Dingiswayo declared tihe that led

to his demise (Bryant 164).
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However, according to Mzomusha, Dingiswayo and Zwide had a confrontation over
Bhungane’s cattle. Bhungane, th&osiof the Hadebe, is represented in Zwideibongoas
one of Zwide’s conquests. It seems that there was conflict over theeloatdd by the
Ndwandwe from the Hadebe people, with Dingiswayo maintaining that he wasdetttia
portion of the loot as the Hadebe were under his overlordship. It is on this pretext that he
declared war on Zwide in Mzomusha’s account (Buthelezi and Ndwandwe, interugustA
29, 2003). The reason for the conflict advanced by Mzomusha accords with Wright and
Hamilton’s hypothesis of the late eighteenth- and early nineteenth-géddtory of the
Phongolo-Thukela region discussed in the Introduction. As Wright and Hamiltgastuthe
rise in the cattle trade prompted conflict among the expanding stateslikeltvandwe and
the Mthethwa. Hence it is plausible that the confrontation between Zwide angvaygi
was over cattle.

Once war was declared, Dingiswayo “dispatched word to his vassal, Shaka, to
[mobilise hisimpi, and for] both armies to invade Ndwandweland simultaneously” (Bryant
164). The Mthethwampilaunched an attack on the Ndwandwe, entering Ndwandwe territory
at Mpukunyoni near Hluhluwe according to Reggie Khumalo (Buthelezi, interviewsh6g
2003), and marching undetected all the way to the vicinity of Zwide’s seat of power
Nongoma in Bryant’'s account (Bryant 164). It then halted, waiting to no avail feeSha
impi to join the attack on the Ndwandwe. At that stage, Ntombazi's spell took its toll on
Dingiswayo, according to Bryant (Bryant 164) and one of Stuart’s intervieWedduza
kaMkomoyi. Dingiswayo, with a group of girls who had come along withrtipéto wait on
the king, then “sauntered gaily over the open veld towards kwaMbuzi hill, and walked into
the Ndwandwe platoon there awaiting him” (Bryant 164-5). Nicholas Ndwandwed#ere
very similar account (Buthelezi, interview, August 22, 2003). Makhuza’s versiaghsysl

different. He maintains that Dingiswayo and inipi were so overcome by Zwidesnuthi
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(medicine or spell) that Zwide sent a dispatcamabuthao find Dingiswayo and bring him
back to his kwaDlovunga residence, which they accomplished without the slighisistnee
from the Mthethwampi.

Nevertheless, according to Bryant and another one of Stuart’s sources, Jantshi
kaNongila (Webb and Wright 183), after Dingiswayo had proceeded to Zwid&lgmee, his
impi became alarmed when time passed and he did not return. An attack on the Ndwandwe
impi was then launched in which the Mthethwgpi was heavily defeated and sent fleeing as
far as the Amatigulu River (Bryant 166). Jantshi states that “Zwide haaddatonlet
Dingiswayo go, but Ntombaze said, ‘Kill him, or he will kill you’. Zwide alledv
Dingiswayo to live for three days and on the fourth day put him to death” (Webb artat Wrig
183-4). Ndlovu kaThimuni narrates that Dingiswayo was trampled to death by ‘Gatike
Ndwandwe people] caused cattle to trample him. He had stakes driven through hissdands a
feet, and was placed face upwards on the ground. Then cattle were driven over bitrewnhil
was still alive; they trampled his chest and stomach” (Webb and Wright 230)nillisnt
appears in Mzomusha’s version of Zwide#¥onga “[ uDingisway$ wamenzel izinyoni
zezulu/ wamnik’ izigabo zezinkomo zezithole wambamba wamjika ngapha wamjika
ngaphawamnikel’ izithole ezazimabal’ amhlophe zamega zamxovdkoea 13-14)

(“[Zwide] left [Dingiswayo] for the birds of the heavens [swallows]/ andeglaim to the

heifers, and grabbed him and threw him this way and that, and gave him to the heifers with
white spots and they jumped over him and trod on him”). Dingiswayo’s head joined those
arrayed on top of Ntombazi’s house according to Bryant, Nicholas and Mzomusha.

The second example of historical knowledge on Zwide being deployed in these
izibongois the naming of Zwide’s mother, Ntombazi, agdmbi yaseMandlovifi(maiden
of the Ndlovini people) (line 18). This naming of Ntombazi iniileongoprovides the only

mention of Ntombazi’s origins | have encountered in any record thus far. Evertimgseof
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the uBumbano in 2008 and 2009 discussion of this topic led to speculation that Ntombazi was
of the Mkhwanazi. Nobody could say with any certainty what her origins werethése
izibongoname these origins suggests that they may have been composed when knowledge
about Ntombazi, Zwide and the Ndwandwe kingdom had not yet eroded to the extent that it
has today or even when Andile and | interviewed Mzomusha and other Ndwandwe people in

2003.

The final instance of historical information that is no longer rememberedicedtin
theizibongois in the manner in which Zwide’s engagements with Soshangane are
represented. Thenbongiinitially states that Zwide went to the place of Soshangane (line 6).
He goes on to dispute this claim, imputing it to other people whom he sees as having made a
erroneous claim:UZwide bath’ wayekwaSoshangane kanti uZwide akayanga
kwaSoshangane/ izinyoni zodwa ezaya kwaSoshah{ianele they said he was at the place
of Soshangane but Zwide did not go to the place/ of Soshangane, only the birds went to the
place of Soshangane) (line 8). Later, as discussed above, an addressee is extursa t
that s/he and the speaker can hasten to the land that belongs to their home, the place of
Soshangane (line 19). The naming of the place of Soshangane and the land over which he
presided as home to the speaker and the addressee suggests thzib timggevere
composed at a time when it was possible for Ndwandwe who resided whizibdhgo
were composed to go and settle in Soshangane’s territory, the Gaza kingdoovedy|dre
praise continues to state as discussed above, it is the defeat of the Ndwandedeitest the
men from the old Ndwandwe territories to tears and sends them fleeing tazadiGgdom
where the travelers would find them. This explicit and prominent acknowledgement of
Soshangane’s connection to the Ndwandwe is in sharp contrast to uBumbano IwamaZwide,
which has to teach its adherents of the historical connection of Soshangane’s bthach of

Nxumalo in today’s Mozambique with the Ndwandwe of South Africa.
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Overall, Mzomusha'’s version of Zwideaabongogives a sense of being composed
from much denser historical knowledge. It is knowledge that is mostly forgottemgthe
Ndwandwe whom the uBumbano is attempting to mobilize and recruit todaizibbrego
carry many allusions to historical occurrences that can no longer be irgdrpydeaders of
the uBumbano or any member of the Ndwandwe public. They appear in part to articulate a
reassessment of Zwide and the Ndwandwe kingdom. This reassessment shagtsyg
come from late in Zwide’s life (that is, the 1820’s) after Soshangane hadtedgnd
established himself in the Delagoa Bay area or even later, that i \&itky’'s death in 1826.

When we turn to how thesgbongocompare to those of Zulu royals, as | have
suggested they do, we can trace epithets that are very similar to thos&afl3hgane,
Cetshwayo, and Dinuzulu. There are two sets of epithets in Zvizdtesgothat are similar
to those in “Shaka.” First, both figures are said to be so fierce they frightemeenmhom
they found at work tilling the soil as they traversed the country on their conquersigmais
Zwide is ‘Utho olubonwe ngabafazi behlakula babaleka bawashiy’ amageja, bathi sibon’
utho lukaZzwide benoLang#éThe apparition that was seen by women when they were
weeding the fields and they ran away and left the hoes, and said we saw theapgari
Zwide and Langa). The effect of sighting Shaka is even more devastatigghg from
married women to aged men and women, as the praise is more elaborated than Zwide’s

Odabule kuNdima noMgovu,

Abafazi abanendeni baphuluza;

Imikhubalo bayishiy’ izingindi,

Imbewu bayishiya semahlangeni,

Izalukazi zasala semanxiweni,

Amaxhegu asala semizileni,

Iziqu zemithi zabheka phezulu.

He who travelled across Ndima and Mgdvu,

And women who were with child gave birth easily;
The newly planted crops they left still short,

%9 Ndima and Mgovu were “[m]en of importance whom4g] attacked” according to Cope’s footnote (Cope
91).
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The seed they left amongst the maize-stalks,

The old women were left in the abandoned sites,

The old men were left along the tracks,

The roots of the trees looked up to the sky. ([Cope 90-1], lines 49-55)
The second similarity to Shakazsbongois in the naming of the adversaries whose cattle
Zwide seized in several lines that repeat the same grammaticaliitragain and again:
“wadla usibanibani ezalwa kwasibaniba(the ate up so and so who came from/belonged to
such and such a group), eating up commonly meaning to seize a person’s cattle or other
property. Zwide is said to have eaten up several leaders of rival groups, as lsbaseeti
above: Matiwane (line 10 and 26), Mbulazi (27), Mashobana (28) and Dingiswayo (29). The
izibongoname Zwide’s conquests in the latter set of lines — 26 to 29 — using the same words
which are repeated over and over again. The only variation is that eachaepeéisents the
name of a new conquest from a different rival group. This repetition builds up ge oha
fierce Zwide who subdued with relative ease adversaries who even nownarelrered as
having been important, such as Mashobana whose name is the most commonly used
isithakazeloof the Khumalo, as well as Dingiswayo who sheltered and trained Shaka.
Shaka’'szibongohave many such passages. One example of this building up of a sense of
fierceness is in the following lines mainly about the war against the Ndwandwe:

Wadl’ uNomahlanjana ezalwa nguZwid’ eMapheleni,

Wadl’ uMphepha ezalwa nguZwid’ eMapheleni,

Wadl' uNombengula ezalwa nguZwid’ eMapheleni,

Wadl’ uDayingubo ezalwa nguZwid’ eMapheleni,

Wadl' uSonsukwana ezalwa nguZwid’ eMapheleni,

Wadl’ inkosikazi okalLubongo,

Wadl’ uMtimona ezalwa nguGaqg’ eMapheleni,

Wadl’ uMpondo-phumela-kwezinde eMapheleni,

Wadl’ uNdengezi-mashumi eMapheleni,

Wadl’ uSikloloba-singamabele kwabakaZwide,

Wadl’ uSihlala-mthini-munye kwabakaZwide,

Wadl’ uNgangube ezalwa nguLundiyane

He devoured Nomahlanjana son of Zwide of the MapH&las,

“ AmaPhela (the Maphelas) were one of Zwide’s regimaccording to Cope’s footnote (Cope 100).
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He ate up Mphepha son of Zwide of the Maphelas,

He destroyed Dayingubo son of Zwide of the Maphelas,

He ate up Sonsukwana son of Zwide of the Maphelas,

He devoured the chief wife, daughter of Luborto,

He ate up Mtimona son of Gaga of the Maphelas,

He killed Mpondo-phumela-kwezinde of the Maphelas,

He destroyed Ndengezi-mashumi of the Maphelas,

He ate up Sikloloba-singamabele of Zwide’s people,

He devoured Sihlala-mthini-munye of Zwide’s people,

He destroyed Ngqwangube son of Lundiyane... (Cope 100-101)

The structure of these lines is repeated in several places in Stoarpesite version of
Shaka’szibongocollated from different performances. However, the translation is
misleading as it does not convey the repetition of the verb “wadla” in the originalicing

the Text Duncan Brown says of the translation of the repetition in Sheklatngq “This

form of parallelism [by initial linking] is more widespread than Cope’s iBhdtanslation
suggests, for... Cope consciously varies the verb form in his translation, even thoutgé Stuar
Zulu text repeats the same verb ‘wadla’ (he ate/devoured) (Brown 103). V¢hesris
nevertheless, from the comparison of Shaka and Zwibtsngois that the device of

repetition (or parallelism by initial linking) is the same.

The same kind of building up of the subject’s stature by stacking the names of his
conquests using anaphora appears ifzibengoof Shaka’s four successors on the Zulu
throne — Dingane kaSenzangakhona, Mpande kaSenzangakhona, Cetshwayo kaMpande and
Dinuzulu kaCetshwayo. Dingana@gbongq in which such lines are repeated most
extensively, illustrate this point:

Wadl’ oNginani kumakhosazana,
Wadl’ oNgiyalila kumakhosazana,

" «zwide’s chief wife. She was killed in the finahtaclysm in 1819, when, after a disastrous defeat,
Ndwandwes suffered invasion and destruction byillas. Zwide himself escaped but died shortly
afterwards.” (Cope.). In this footnote, Stuart/Mdio/Cope is working with the old estimation of whitve
Ndwandwe were defeated by the Zulu and when Zwidé. d he timeline has been revised by historidmes, t
most recent estimations given by John Wright indiReovering the Ndwandwe Kingdom.” See John Wright.
"Rediscovering the Ndwandwe Kingdonkive Hundred Years Rediscovered: Southern Africaatédents and
ProspectsJohannesburg: Wits University Press, 2008. 217-P8&at.
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Wadl’ uNoyipholo engowaseNdinaneni,

Wadl’ uNtanase noNozinyanga kwaMashobana,

Wathi bayobon’ inkundla yakithi eMgungundlovu.

Wadl’ uNsizwazana, unina kaMzilikazi, kwaMashobana.
Waze wafika ngaphakathi kithi’ eMgungundlovu.

Wadl’ uMahabulangweb’ isashisa kwaMashobana.

Wadl’ uNsimbakaz’ emsila lugaju kwaMashobana.

Wadl’ uMlom’ edlel’ emeveni njengembuzi kwaMashobana.
Wadl’ uMhlan’ ebeleth’igudu kwaMashobana.

Wadl' inkom’ ikulala kulukhuni khona kwaMashobana.
Wadl’ umlomo wengaba kwaMashobana.

Wadl' uGundane kumitha khona kwaMashobgsimang 418)

He ate up Nginani among the eldest daughters,

He ate up Ngiyalila among the eldest daughters,

He ate up Noyipholo who was of Ndinaneni,

He ate up Ntamase and Nozinyanga at Mashobana’s place,

And said they would see the dancing arena of our home at Mgungundlovu.
He ate up Nsizwazana, the mother of Mzilikazi, at Mashobana'’s place.
And he landed up at our home at Mgungundlovu.

He ate up Mahabulangweb’ isashisa at Mashobana’s fflace.

He ate up Nsimbakaz’ emsila lugaju at Mashobana’s place.

He ate up Mlom’ edlel’ emeveni njengembuzi at Mashobana'’s place.

He ate up Mhlan’ ebeleth’ igudu at Mashobana’s place.

He ate up ‘cow that trouble sleeping’ among again at Mashobana’s place.
He ate up ‘mouth of the fastnesses’ at Mashobana'’s place.

He ate up Gundane kumitha at Mashobana’s place.

In another series comprising nine lines in the same poem, Dingane is praised fotdssesic
over the Boers, the white settlers of Dutch descent who poured over the Drakensberg
mountain range into his kingdom in the late 1830’s and inflicted a defeat on the Zulu
kingdom at the Battle of Blood River/Ncome in 1838. He is again lauded in another eight
lines of the same structure for his successes against the Swazi.

How do we interpret these similarities in ik#ongoof different leaders? One
possibility is that thézibongoMzomusha recited are as old as or older than Shaka’s. This
would suggest that there was a similar set of metaphors and images avaitaelizimbongi

who composed these poems in the respective kingdoms in what is KwaZulu-Natal today.

Further, it would suggest that the grammatical constructidad!’ usibanibani wakobahi

2 The names from this line to the end of the quoéepaaise names | have left untranslated.
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(He ate up so and so of such and such a people) was in common use. In thatmiagngn
celebrating Shaka'’s successes in the Zulu kingdom would have had availablelie bame
devices as Zwide'mimbongihad in Zwide’s own Ndwandwe kingdom. These devices would
have been common stock metaphors, images, vocabulary and grammatical formdiateons
possibilitity is supported by the presence of a set of lines about eatinglgaimi Shaka’s
father and Zwide’s contemporary, Senzangakhamdisngo

OdI' umfazi, umkaSukuzwayo,

Wamudla’ uNohlambase, ingqgonggokazane,

Esatheth’ izindaba zaseSinyameni.

WamudI’ uMabhebhetha kwaNonkokhela.

Wadl' uMsikazi kaNdimoshe...

OdI' uNomnyani eMzansirfMsimang 408).

Who ate up the woman, the wife of Sukuzwayo,

And also ate up Nohlambase, the forward one,

While busy gossiping about eSinyameni.

He also ate up Mabhebhetha at Nonkhokhela’s.

He ate Msikazi son of Ndimoshe...

Who ate up Nomnyani at Mzansini.
When it comes to the similarities between Zwidelsongoand those of later Zulu leaders,
this can be attributed to the practice of borrowing or sampling fromitiengoof earlier
leaders byzimbongicomposingzibongofor later ones discussed in relation to Bhekani’s
version of the izibongo abovizibongothat share images and metaphors with Zwide’s may

have come down to latezimbongithrough Shaka’s praises, leading to Mzomusha’s version

of Zwide’sizibongoappearing to borrow from those of Zulu royalty.

The second possibility | posit is that taéongothat Mzomusha recited in 2003 may
have borrowed from those of Shaka and other Zulu monarchs at a much earlier time than
Bhekani’s did. Anmbongiin a position similar to Bhekani may have had the need to recall
Zwide in a time when higibongohad already passed out of memory. Like Bhekani, he may

have had recourse to available materials in his context that included Shidkeigo His
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use of those materials may then have yielded a poem that is rich in hisibus@in and

dense with imagery and metaphors that are derived from those of Zulu royaltickotiae
imbongiwas exposed. However, Mzomusha claimed to have learizitbosmigofrom his

fathers who fought at iSandlwana, that is, in the Anglo-Zulu War of 1879 (Buthetezi a
Ndwandwe, interview, August 29, 2003). Fathers in this usage can mean anybody from his
father through his father’s brothers and men of their age, to his grandfather andrtageage
Given that Mzomusha was born in the 1920’s, it is feasible that he had learnt Zwideal orig
izibongofrom people who were a generation removed from Zwide and had themselaes lear
theizibongofrom Zwide’s contemporaries. This is indeed possible as Mzomusha maintained
that his ‘bbabamkhulti(grandfathers) had fled at the collapse of the Ndwandwe kingdom
and only returned later to settle in the Mandlakazi area. Zwidb&ngomay havebeen

“eaten up” by Shaka in the practice of power that saw a victor not only round up the cattle
and women and children among the defeated groups, but also praises. Regardlegwof whe
these were from Zwide’s lifetime or not, the point holds that they reassgds Znd his

kingdom from a later vantage point conscious of the consequences of the kingdom’g collaps

If theseizibongohad indeed passed down to Mzomusha through iteration by his
seniors, this would mean the similarities to those of Zulu royalty are iraldire to
common images and metaphors being availahlantongiin the late eighteenth and early
nineteenth centuries. They would suggest that fathers of the Ndwasigwe and Zwide in
particular, were remembered in Mtshapi’s way through the nineteenth and tiventiet
centuries. However, they were remembered less and less in the tradiagrat the
izibongoin a context where the ‘Zulu nation’ had replaced all prior ‘nations’ and adeherence
to it was being emphasized. As such then, Mzomusha came to be one ofitektestgi
who knew Zwide’'szibongobecause he took an interest and asked his ‘fathers’ when his

contemporaries no longer cared to remember Zwide and the Ndwandwe kingdom under Zulu
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authority. That the uBumbano took so long to get off the ground meant his attemptiéo resc
theizibongofrom obscurity by repopularizing them among the Ndwandwe public he was
involved in mobilizing ultimately failed. My writing might well provide the pdaghere
somebody will come across thez@ongoand re-oralize them in the manner Khaya has done
with Stuart’s version. Through my recording, the@leongohave thus joined a growing body

of oral poetry the recording of which vivifies them when their fate was obseunity
disappearancE When we return to the reception of the versions that have formed part of the
first two Heritage celebrations, how have their audiences reacted tortkderhat conditions

have made these responses possible?

Adequate Remembrance of the Father?: Audience responses to Khaya ankddRani

Having discussed how the three versions of Zwid#®ngol have tackled above have come
to be used in the uBumbano lwamaZwide and how they may have come about, | conclude
this chapter by briefly examining the efficacy of this insertion oizlmngointo the
association’s events. | limit my examination to my impression of gporeses of the

audience who heard Khaya and Bhekani give renditions of their versionsizibtiregyo

Mzomusha’s audience was composed of only Andile and | when we interviewed him.

Khaya'’s performance did not resonate with his audience. His recital arrétdtion
of theizibongowere met with blank stares and conversations about unrelated matters. Several
factors seem to have produced this response. First, Khaya was unable to deilnieoniye

in theimbongis commonly-known lively style. He is not ambongiafter all, but an amateur

3 For a case of a poet who turned to print in otdgareserve his poetry to address future audiewbes his
craft was frustrated by the political conditionsapfartheid, see Ashlee Nessttanger at Home: The Praise
Poet in Apartheid South Africdohannesburg: Wits University Press, 2011. PTinis poetry may yet have
what Jennifer Wenzel calls “afterlives” in her dission of how images and ideas associated witprihghecies
of nineteenth-century Xhosa prophet Nonggawuse haea used to speak to contemporary situationsdéieg
Nonggawuse’s time. See Jennifer WenBeilletproof: Afterlives of Anticolonial Prophecy 8outh Africa and
Beyond.Chicago: University of Chicago Press, 2009. Print.
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historian researching the history of the Ndwandwe kingdom and its leadingsfigegcond,
theizibongoKhaya performed are short and did not lend themselves to any elaborate building
up of sonic patterns or movement across space that often accompany performances of
izibonga Finally, the images of Zwide as a path, a tree and a snake are not part of t
common store of images that are familiar to his audience. Combined, thedadtoeemade
Khaya’'sizibongounable to draw out of his audience the kind of excited response that often
involves shouting, ululating or even audience members spontaneously running into the
performance area and augmenting the performance with gestures, shoutsfatehbas.

| want to suggest that Khaya's attempt to inject some life into thikemgothat exist
as immobile and silent on two printed pages in Stuart’'s and Msimang’s books fleidtatse
he was taking up images that may have been current in another time, but are unahle to spe
to the concerns and the aesthetic understandings of his audienizéhdtigothus blurred
into the general remembering of Zwide as the putative father of all Ndwamidwzit being
able to evoke pride in being Ndwandwe in a manner that | have observed moréoeficac

performances akibongodo.

On the contrary, at the 2010 Zwide Heritage Event, Bhekani's composition eldctrifie
his audience, drawing shouts, whistles and ululation. Bhekani said in my intervietinvit
that he has performed theg@ongoto a similar reception for audiences since 2008 at
gatherings of Ndwandwe people in Johannesburg, and Durban, and at his own familg’s ritua
and ceremonies in eMpangeni and Nongoma. He was not present at any of thesroéeting
the uBumbano | attended between 2008 and the Heritage event of November 2010.
Nevertheless the performance | observed, in my view, resonatadise thezibongospeak
of Zwide’s greatness, the quality attributed to Shaka and Zulu leaders. THesvery quality
that Ndwandwe activists are attempting to reimagine back into the pastiag Ibeen

possessed by Zwide while rhetorically constructing it in the present.Speak of this
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greatness in metaphors and images familiar to an audience that ig lZ&eide’sizibongo
for the first time. For an audience hearing its ancestor praised as baengreat in
language only Zulu royalty is predominantly spoken of in public, was uplifting antingxci
With their claim to being old and traditional, Bhekaimz#®ongowere thus able to play their
part in bolstering the claim that the Ndwandwe were once mighty in the weyttalah, and,

through Shaka, other Zulu kings have claimed the mantle of might.

The differing responses to the performances by Khaya and Bhekani of what thestamdier
to be Zwide’szibongosuggest several points about the conditions that make for a successful
performance oizibongoof the father of thésizwethat are no longer remembered by
Ndwandwe publics, but are being mobilized in the pursuit of the project of Ndwandwe
remembrance and memorialization. First, an understanding that, indeed, Zande is
important ancestor is a primer for receptiveness to the performanceabbrgo Second is
a common understanding of (or tutoring during the event to accepizibat)gq and the
ihubo andizithakazelcalongside which they are commonly used, are the appropriate forms
through which ancestors are memorialized. That is to say, it is through thesdHtatm
fathers are remembered in the correct way. Third, an energetic and ieggogiZormance
that lives up to or surpasses what members of the audience understand to be a good
performance oizibongois necessary. Finally, theibongoneed to be composed of epithets
that carry images and metaphors which read to the audience as fitting, thatisngis@p¢o
theizibongoof someone of Zwide’s stature by being appropriately grandiose.

Two main things feed these understandings of the uses and appropriateness bf the ora
artistic forms ofizibongq izithakazelcandihubolesizwe First is the widespread use of
izithakazelaas polite forms of greeting among the majority of Zulu speakers, including their

propagation on public platforms like radio and musical genres sunhsi&andaand the
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declamation of th&ibongoof Zulu kings in the lead up to commemorative occasions like
Heritage Day, again on radio programs suchudgtagu’’* and on the occasions themselves.
The second and more important aspect is the use of these oral artistic fdreusown lives
by the people who were audiences of Zwidgaisongoat the two Zwide Heritage events. For
many who attended these events as for most Zulu speakers, it goes withuytlsayone
calls oneself by one’s ancestors such that each one of them is commonly adasesse
“Zwide”. It is also to state the obvious to say that in their lives, the addressamgedtors,
including Zwide, is a norm even as many would identify themselves as Chrisbah. M
follow hybrid cultural practices in which ‘traditional’ cultural pracgsamix with Christian
belief and usage without contradiction. It is, therefore, a surprising and welecsengan
when they hear Zwidelgibongoat these events since they are unable to declaim them in
their own domestic ancestral ceremonies.

Speaker after speaker at the events decries the forgetting of the Ndwzasdwiks
this forgetting to defeat of the Ndwandwe by the Zulu, and claims that Zwid@syhdown
to hisizibongo(as history), is unknown because of this defeat. These speakers often go on to
justify the holding of gatherings like the one they are addressing assaegéor the
Ndwandwe to learn about who they are (that is, were historically and how tregdrae to
be who they are in the present). These statements often touch a nerve since draeaudi
as | have observed sitting in the crowd — are supplied with an explanation for the
incompleteness of their lives in assertions that the ancestors are noteat peac

| want to close by suggesting that this use of oral artistic forms invieedf the
people who attended the Heritage events is key to understanding why, in add#ibartgq

other oral artistic forms are playing an important role in the remaking @istean South

" “UTalagu” reaches more than two million listenex@ry Saturday morning. See Thandiwe Jumo, "Popular
Radio Duo Back with Traditional Mix,Ihdependent Online<http://www.iol.co.za/tonight/tv-radio/popular-
radio-duo-back-with-traditional-mix-1.1068624?otmrisa. ArticlePrintPageLayoutatAccessed November 20,
2011.
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Africa today. Having shown in this chapter how three putative descendents ofAakeée

use of their versions of Zwideisibongoand in the previous chapter how the notion of being
anisizwe(‘nation’) functions, I turn in the next chapter to analyzing how for events such as
the two Heritage Days discussed in this chapter to take place, the uBumbabitization
efforts feed off the use @ibongq izithakazelcandihubo lesizwen the lives of those being
mobilized. It is their understanding of themselves as Ndwandwe as distimcafry other
kinship groupings (whether accepting or resisting their Zuluness), and Hi®rief this
Ndwandwe identity through the useinthakazelgpihuboandizibongoin public and

domestic address, that have primed their mobilization to be at the events. In tutreitigeir

at the events made them available to hear and respond in the ways they did to the two
versions of Zwide’szibongol have discussed above. Again, it is their Ndwandweness, and
their use of these artistic forms and Zwideibongobeing generally unknown, that primed
how the audiences received the performances | have discussed in this chapteexn the
chapter, | broaden my view from the tightly focus on the uBumbano of thehfiest thapters
of this dissertation in order to construct a more detailed view of how the thieetistec

forms with which | am concerned are used in daily speech, in family settidgs the

mobilization efforts of the uBumbano.
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Chapter 4

Being an isiZwe: Ndwandwe IHubo and iziThakazelo in Domestic and Plib Spaces

At the opening of the 2011 Zwide Heritage Day, a singer from Intshanga Wexstodkead

the singing of the ihublesizwe sakwaNdwandwine ihubo of the Ndwandwe isizwe) or
ihubo lakwaNdwandwéhe ihubo of KwaNdwandwe). Throughout the event, as throughout
all of the many meetings of the various chapters of the uBumbano | have atiecde2D68,

the attendees address one another bizitekazelp most prominently ‘Zwide,’ but also
almost as frequently, ‘Mkhatshwa.’ ‘Nina baseGudu’ or ‘nina baseGudunkomo’ or ‘baNguni
baseGudunkomo’ (you of Gudu or Gudunkomo or Ngunis of Gudunkomo) is deployed to
make profound points about Ndwandwe belonging. The rest of the Ndwantha&azelo

are often called out in greeting and not used as prominently: ‘Nkabanhle’ and ‘Sdhhane
these meetings and the large heritage celebrations, each speaker begiuisngytse

gathering with arsithakazelo“MaZwide, | am so and so...” or “BoMkhatshwa, this is what

| want to suggest...” Theseithakazeloare very effective in whipping up a collective identity
for the Ndwandwe who subscribe to Ndwandweness as separate from other idanthies, s
Zulu in the case of KwaZulu-Natal, and those who come to these events seeking to find the
meaning of this sense of identity they have inherited as residual and sgdondare
prominent identity formulations, again such as Zulu.

The efficacy of these forms in the uBumbano’s events derives from their usage in t
contexts. First, they are used in daily speech as polite forms of greetihgchnwgage the
addressor demonstrates knowing something about the addressee’s gealezainggctions
and belonging. Second, the forms are used in domestic rituals aloinggidand the
izibongoof the ancestors of the lineage of those conducting these rituals. In tns sec

usage, theseithakazelosignify deeply as they tie together the living and a range of their
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ancestors, those of the direct lineage of the family as well as those of ahbide as
argued in Chapter Two. Specifically, tteiboandizithakazeloset the Ndwandwe apart from
other groups that have differeahahubocandizithakazelcand thus maintain a sense of the
Ndwandwe as aisizweapart from otheizizwethat have their own versions of these forms.
Into this category of the forms of the Ndwandwe as a whole would also i#ithoagoof the
ancestors whose names are canonized as the namegithédezelo It appears then that
this is why the search for th@bongoof Zwide to be addressed on occasions of public recall
is such an important thing for many of the leaders of the uBumbano. izheEseoprovide
the means of returning Zwide to his proper place as the ‘father’ ofinee

The public usage of theithakazelan daily speech also draws on their ritual usage
for its meanings and efficacy. It is the people who believe in the importanoeircdmcestors
as influential in their lives to whom being addressed by thirakazelas most meaningful.
The uBumbano is trying to tap into the widespread use of the forms among Ndwandwe
people in the society. For the uBumbano, this widespread use seems to mean that people who
use these forms are available for persuasion about the need to convene as Ndweadses b
of their belief in ancestors about whom they know little. Using the need to learn alsaut the
ancestors, how the Ndwandwe nation collapsed and dispersed, and the need to get to know
one another in the present as the descendants of these ancestors, actiaiste appeme
that letting these ‘Zwides’ know about their gathering will bring them to theteviely
journey to understanding the signification of thesthakazelcandihuboand, specifically,
how they maintain the sense of a Ndwandsiaveto which the uBumbano is attempting to
give new meanings has taken the form of observations of their use in the events of the
uBumbano and at Ndwandwe ceremonial events where they are deployed, lidtssghgtc
people’s daily conversations, and a series of discussions witlzimimongi(praise poets),

Chitheka and Mafunza Ndwandwe. One particular event stands out as crucial to my
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understanding of the work of tiiathakazelcandihubo on ritual occasions. An analysis of
the various uses of the forms will bring to light how the uBumbano is attempting tataap e
uses and meanings of these forms and shape them in new directions.

My grappling with the finding an appropriate mode of narrating my observations and
of situating these singular observations in the larger contexts in which thetisted forms
need to be accounted for, have led me to taking an experimental turn in how | describe the
use of the forms. The first device | employ is an ethnographic description of al gvent in
my attempt to understand the multiple uses and meanings of the forms — a segment of a
wedding ceremony. Later in the chapter, | take this experimental line etlearfuin an
attempt to avoid the kind of generalization that slides into stereotypes about Wtdradn
studies such as Msimandfausadliwa Ngoludaland Krige'sThe Social System of the Zylus
| have imagined full lives for hypothetical characters derived from thalawoman whose
wedding ceremony | describe below and her brother. This device of hyphaltbbacacters
allows me to both place my focus on oral artistic forms for the purpose of dege¢hbin
development and use in the context of singular lives, and to think through possible ways in
which a Ndwandwe person who has lived through the period since the 1970’s on which this
dissertation focuses may have experienced these forms in her or his life. Stednanmaild
encounter the uBumbano’s mobilization through tapping into the meanings of the forms with
the understandings s/he has derived from her/his exposure to the forms as théweterpre

framework with which to read the uBumbano’s messages.

Calling all Ndwandwe Together: iziThakazelo and iHubo in Domestic Rual Practice
| happened upon a Ndwandwmncamdritual farewell to a woman before she gets married)
in Mahhashini, Nongoma on Friday, April 4, 2008. Andile Ndwandwe and | had just returned

to Andile’s home in the village of Nengeni where | was staying wioitelacting my field
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research. We had spent the late morning and early afternoon with Sikazal®xuhtse
statements from the same day | quoted in Chapter One. A child from another Ndwandwe
homestead nearby came and asked Andile to request that I, the only pelnsacaritn the

village that afternoon, drive an old man to a ceremony being concerttedenin{(in the

extended family) at a differemmuzi(homestead). Andile had been thinking of going too, but
had not yet made up his mind. He was obliged to go because as a Ndwandwe, he was part of
theumndenieven though not directly related. Not having anything better to do, | virethie |
process of loitering in the yard where the event was taking place, which ig &iande from
Zwelithini kaBhekuzulu’s Dlamahlahla residence, | observed the happeningseattiteand

later that day reflected on them as follows in my field diary.

A Ndwandwe woman is leaving home to go and marry into andifsengo(surname

group). It is the day before the wedding. The private family part afrtirecamasend-off

ceremony has been conducted behind closed doors in the house. Now the bride is being taken
out to the cattle enclosure where the departed ancestors will be informed tisat®he

leaving the Ndwandwe home and going to become a Zulu by surname. The groupkihat wa

the bride out of the house is led by two young men bearing the brand new wooden kist that is
the customary possession she takes with her to her new home. Behind them walks the man
who is leading this ceremony. He is, he must be, one of her ‘fathers’ — eitheolbgrdail

father or a Ndwandwe blood relation who is of her father’s generation. He id tatke

leading the ceremony because he knows how to speak to the ancestors: he knows Ndwandwe
izithakazelakinship group praises) and tlebongo(personal praises) of some of the

ancestors he has to address. He also knows protocol. He knows the forebears of which houses

he has to address, that is, who aredib@bamkhulyforefathers) of the daughter of this house
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for which he is leading the ceremony, and he knows the order in which he has to address the
forefathers of each house.

The bride follows her ‘father’ and is surrounded by her other ‘fathers’ and her
‘brothers’ as well as hezimpelesi(bridesmaids). She is in ‘Zulu’ or ‘traditional’dress: an
isidwabacowhide skirt, a piece of leather hanging from her neck covering her baadsts
her head amhlokoheaddress with tassels hanging down the front to cover her face. The
group sings,Ihj emnyama theihubo lesizwd‘national’ hymn) of the Ndwandwe, as it
walks out of the house. It is a very solemn moment. All of us who were loitering camside
were not allowed the privilege of being part of the happenings indoors must be quiet and
stand still. Those who know tlileubojoin in the singing and we all follow the procession as
it descends along the grassy slope to the cattle enclosure. Once it is insidedbkare, the
group lines up behind the bride on one side of the enclosure facing towards the houses. Those
of us who are neither of the family nor accompanying the bride stand outside the enatosur
sit on the grassy slope. We watch, listen, leaxgen)’ emnyamd the leading soprano voice
sings. ‘Hhiya hho, hhiya ho, hhiya his the response as the family and the accompanying
young women arrange themselves. Théo gradually dies down as each person settles into
her/his standing position. The ‘father’ who is leading the ceremony then bediadiby the
ancestors with Ndwandweithakazelo “BoZwide, BoMkhatshwa, nina baseGudunkomo,
nina bakakhokhel abantu bahlatshwé (*You Zwides, you Mkhatshwas, you of
Gudunkomo, you of leader of people until they are stabbed...”).

Thus begins a lengthy conversation with the ancestors of this Ndwandvetfeahi
is bidding farewell to its daughter. The ‘father’ walks up and down the length of tlee cat
enclosure in his approximately twenty-minute talk with the ancestors. He selslessch
male ancestor of the bride’s house and each generic Ndwandwe male ancbstmibongo

(praises) where he knows them. He tells them that this daughter is now ggamga{marry)
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into a certain Zulu family of a particular place. He informs the ancestira¢hs telling

them so that in the future when this particular daughter is no longer at this homeyjlthey w
know that it is because she was sent off to a new home. He then shows them the beast with
which they are telling the ancestors of their daughters’ departure. He canbladalk by

asking the ancestors to whom he has spoken to inform their brothers, fathers and grandfather
that he did not get to and those he does not know, about everything he has just told them.
Finally, hethakazela (praises) the collective of ancestors to whom he has spoken: “Zwide”
and the crowd responds, “Zwide”; “Mkhatshwa, Nkabanhle.” The crowd repedisiame

after the father in a closing call-and-response sequence.

When the leader stops speaking then the formalities are over. The group behind him
dissolves out of the cattle enclosure. Those of us outside the enclosure go back to our
loitering. Inside the enclosure the cow is slaughtered, care being takeh@vemoval of
theinyongo(gall bladder), as it must be taken indoors where the gall will be poured over the
bride in order to conclude the process of telling the Ndwandwe ancestors of tiyhitenls
departure. In the yard, while the cow is being slaughtered, the bride anthipslesistart
the bride’s farewell song and dance routine. Once they have danced, the floortis ope
anyone who feels like going into the circle to dance. It is a festiveionc&ach time a
popular local person goes into the circle to dance there is much ululating and shdws®y. T
who know her or him well shout out two or three of her oiziikakazelcand her or his
izibonga Very few have angibongoat all. The singing, dancing and praising go on until
braaied(barbecued) meat is served by age and gender ddougombothsorghum beer,
bottled beer, cool drink and juice are served to the guests. Afterwards singirgnaimycare
picked up again and go on until the singers and dancers tire. They resume sppradicall

throughout the rest of the evening as small groups get progressively intddodtévely.
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The first thing of significance about the ceremony in 2008 is that the nameurhtigeni
(family) conducting theimncamas Ndwandwe. Hence the home where the ceremony was
conducted wakwaNdwandwéthe place of Ndwandwe). It is, therefore, a putative home of
any Ndwandwe person as | suggested in Chapter Two. In the language of kinshigtht is “
kwaNdwandwefor any Ndwandwe person who chooses to identity it as such. It is such a
home in the way that Ndukwana understood to be the normative functiomsdi@go
(family or clan name) in an interview conducted by James Stuart in 1900:
The isibongo identifies all people according to their tribes. It is the nanod whi
indicates the origin (ukudabuka) of people. People are all known by their isibongo, and
they retain this even though they may be living at a kraal with people of awmliffere
isibongo. The word is connected with bonga, meaning to praise, because when one is
praised, one is praised by means of it. It indicates one’s clan (uhlobo) of origin — So-
and-so of such-and-such a people. There was no person but he or she had an isibongo.
(Webb and Wright 2975
Today this idea of kinship persists even though various migrations over the last 200 year
have disconnected people who may identify themselves as kin and would have lived in
lineage-dominated polities prior to the mid-eighteenth century as | have dernexhsirtne
case of the Ndwandwe. Thikithi” of all the Ndwandwe, according to Philani’ recounting of
where the groups coming together to form the uBumbano in 2006 chose to meet, is
Nongoma. However, thisithakazeld'Mnguni waseGudunkomo” identifies the home as
Magudu north of Nongoma where Zwide had a capital as well. | return to this plowt be
To this day, therefore, one’s family name continues to be a marker of one’s belonging
together with all the other people of that family name, even if the detail of howep&Edpht
family name historically belonged together is now lost to memory. Groups that weilelypos
subjugated are thus unproblematically assumed to be part of the NdwiarmiveeAs |

showed in the Introduction, the Ndwandwe confederacy came into being as a conquiest stat

that subordinated several groups of oiadrongo(kinship group names) despite the absence

1t is unclear what the term Stuart translatedtebé” is and how this relates to the term “uhldbo.
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of evidence to provide a fuller view of which groups were subjected and incorporated. |

depth research remains to be conducted on the historical connection between the Ndwandwe

Masuku, Madlobha, Ncwangeni, Mathetha and all the other groups said to be Ndwandwe.

In the ceremony in the anecdote abdiieumndenwalks out of the house singing
theihubo lesizwghymn of thasizweor ‘national’ hymn) of the Ndwandwelrj’ emnyama
(Black Dog). The lead sometimes sings a variation of this lidgehj’ emnyama(About the
black dog). In thenyosi(praise poet) of the Zulu king, Chitheka Ndwandwe'’s view, this

ihubois a form of paying obeisance:

... hgingathi umthandazo. Kushuth’ ihubo ngoba lihlatshwa ngoba ku... angithi nje
uma usuke uganwa noma uyoganisa noma-ke kukhushulwa lowo munt’ oshonile,
kusebenza leli hubo. Uthi ukubizwa kwaw’ amahubo kuyimthandazo ngoba kush’
ukuthi lokho sikuthathaphi? Sikuthatha ngoba ngish’ emakhosini kunala mahub’
akhona, [Mafunza: Ndwandwe!] okushuthi njalo kusukwe kuyi... kubizwe imikhosi
yomhlangan’ emakhosini. Okushuthi-ke nalapha phakathi kwabantu ngikholwa ukuthi
kuwumthandaz’ okokuthi e... nabangasekho bezw’ ukuthi kwenziwani manje.
Sekuyacelwa ukuba... angithi nje ngaphambi kokugedwa kwaleli hubo kube sekubikw
ukuthi, “Nay’ intombazana,” ukuba yintombazan’iyogana. Noma ngabe umfana kube
sekubikwa ukuthi, “Nanguk’ umfaz’ ughamuk’ ekuthini. Useyangena layikhaya...”
[Mafunza: Ehhe. Ndwandwe!] “Nina basekuthini.” Useyabagala-ke ngokubazi

kwakh’ ukuthi nina bosibanibani baseku... usesh’izibongo zabo-ke manje. Useze
ezogcina khona-k’ ukuthi lo mfazi ngowalaph’ ekhaya, ukuthi-ke usengenile
namhlanje. Nasentombazaneni futhi iyogana ufike uma isifikile lapha athi, “Nina
basekutheni, sengicela ukubika kwabakini.” Noma abant’ abasakhulumayo
bezikhulumel'izindaba zabo, kuthiwa, “Ake nithule, bayabonga manj’
abakwaNdwandwe.{interview; Ngogongweni, Nongoma; May 5, 2008)

I would say it is a [form of] paying obeisance. Thebois sung because... let me say
when you are getting married or when you are marrying [a woman] out or when a
dead person is being raised, tingboworks. Theamahubacan indeed be called a

form of paying obeisance, and where does that come from? It comes from, because
even among the kings there areahubahere, [Mafunza: Ndwandwe!] which means

it is... when ceremonial gatherings are called. That means even here [anciomayy]
people | believe it is paying obeisance so that those who are no longer here can hear
what is being done now. It is being asked that... usually before the [singihglwd]

is finished it will be reported that, “Here is the girl,” if a girl is gooffto get

married. Even if it's a boy, it is reported that, “Here comes [his] wife frach and

such a family. She is now entering this home...” [Mafunza: Yes. Ndwandwe!] “You of
such and such a family name.” Then [the praise poet] starts praising tieem [t
ancestors] as he knows them, you so and so and such and su.. he now calls out their
izibongao He finally ends by saying this wife is of this home, she has entered today.
Similarly when a girl goes to get married when she gets there he [ttievibsay,

“You of such and such [a family name], | am now asking to tell those of your home
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[about the arrival of the wife]. Even if there are still people still taliivegr own
matters, it will be said, “Be quiet now, the people of kwaNdwandwe are now bonga-

ing [praising].”

Chitheka sees thiuboas a form of address to higher powers which operates in the
same way as a prayer. For comparison he draws on official Zulu events doithgive
ancestors of the Zuiisizwe(‘nation’)’® are implored. He maintains that it is the same kind of
address that is conducted in disparate family settings. Theusngithndazas commonly
used to refer to a Christian-type prayer to God. What is not clear is whetteeisthe
meaning of the word that predates the normalization of Christianity in treregivhether
Chitheka is interpreting thuboin terms of Christian practice. After all, he is a member of
the Shembe church that combines praying to God with addressing the arféestors.

Theihubois a lament about a black dog, the lead calling out this black dog and the
chorus made up of everybody else who knowshhbo responding with the lamentation
“hhiya hho, hhiya hho, hhiya hlidf the many people | have asked since 2003, nobody can
interpret the hymn today. It is simply replicated and passed down as theddeiaubo.

Asked how thehubois transmitted, Mafunza said:

Lokhu sadabuka nalo... lokhu sadabuka nalo. Ihubo nje leli lighubeka ngokuthi inzalo

yethu, njoba thina siyinzalo yawobaba nje, obaba bafica likhona komkhulu, balifica

likhona komkhulu. Nomkhulu balifica likhona kokhokho.... Bafike balilalela-ke.

Ngoba ngish’ intombazane kufuneka ilazi eyalaph’ ekhaya, isibongo sala

kwaNdwandwe. Kanti angibal’ ukuthi liyaziwa ngabantu bonk’ ihubo lakini njoba

likulesi sigodi, kodwa nabanye [bakwezinye izindawo], ngoba phela silihlaba noma
siyoshadisa, bafike balilalele abantu ukuthi hho, ihubo lasekuthe... lalaba

basekutheni, lithi.

We originated with it since the beginning... we originated with it since the baginni
Thisihubo passes down in that our progeny, as we are the progeny of our fathers, our

8| use ‘nation’ in quotes here to signal that totisy Zulu group is not a nation. As observed irvimas
chapters, it falls within the South African natiwhereas | refer to it as a nation in the nineteeetitury when

it was still politically autonomous. Similarly, tiédwandwe were a nation when the Ndwandwe kingd@as w
still in existence but were no longer one afterfthgmentation of the confederacy even as theyappehave
continued calling themselves mizwe

" On the Church of the Nazarites or the Shembe ®hsee Liz GunneThe Man of Heaven and the Beautiful
Ones of God: Isaiah Shembe and the Nazareth ChBiekermaritzburg: University of KwaZulu-Natal Pses
2004. Print.
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fathers found it in existence, they found it existing among our grandfathers, and our
grandfathers found it in existence among our great-grandfathers.... Theyagdme
listened to it [learnt it]. Because even a girl of this home needs to know it, of this
kinship group name of kwaNdwandwe. But I'm not counting that all the people of a
district know thahuboof your home, but others as well [of other areas], because we
sing it even when we go and marry someone off, and people listen titaitibef
such and... of the people of such a place goes like this.
Chitheka concurred and went further :
... Ngoba lapha nje kwaNdwandwe nom’ ungalaz... nom’ ungawazi ukuthi lomthimb’
owaphi, uthi usuwuzwa ngoba sebesh’ ukuthi, nom’ umukad’ ungazi ukuthi kuzoganis’
abantu bakwaNdwandwe, kodwa uzwa sebesho [ngehubo] ukuthi o, ngabakithi
labana.
... Because here for example in kwaNdwandwe when you don’t know i... even if you
don’t know where this bride’s party is from, you’ll here it [the party] when itssing
even when you didn’t know that those coming to marry off [a woman] are people of
kwaNdwandwe, but you here them sing [tmebd that oh, these are people of my
home.
It appears that something fundamental about a black dog as a Ndwandwe symbol that the
hymn expresses has been lost to memory. What now remains is a taboo derivitigefrom
hymn’s lament. Ndwandwe peoplabbasagcina isiZulu(who still observe ‘Zulu’ customs)
do not call a dognja, as it is commonly called. They respect it as a symbol of the
Ndwandwe. Andile and almost every other Ndwandwe in Nengeni and Mahhashiailwher
lived in 2008 call iingcanga’®
| posit that thehubo and thezithakazelcas generic Ndwandwe forms maintain the
memory of and rhetorically re-constitute the Ndwandsiave taking further the naming as
anisizweof the Ndwandwe | discussed in Chapter Two. The hymn is referred toiasioe
lesizwe(national hymn), carrying forward the notion of Ndwandweness contained by the
kinship group name Ndwandwe. Timeibo calls up all theNdwandw&Ndwandwe people)

who are now thabangasekhor abaleleyo(the ancestors) who have ever lived to be present

at the event to hear what they are being told and celebrate with the livghng.Hymn that

8 On the custom of ukuhlonipha which makes some sraHoo in a family or among a group of kin, se®C.
Ntuli. "Respect and hlonipha among the Nguni andesobservations on the derogatory tags that tarnish
women's image.Southern African Journal of Folklore Studigk.1 (2000): 32-40. Print.
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many are familiar with from hearing it sung at Ndwandwe, Nxumalo, Mad]astthother
imizi (homes) where ritual observances are practiced. Each time a Ndwandwg, Itaara i
reminder that s/he belongs together with all the others who use it. It is ansexpias
her/his Ndwandweness even though nobody can interpret what it means or pinpoint its
provenance anymore.

To add to the points | have drawn out above — first, thatisdmngo(kinship group
name) has its owimubo and, second, that tlileubois passed down through repeated use
during events such as weddings — Mafunza makes a third point: that even a person who does
not know the family name of the people conducting the ceremony will find out from thei
ihuba. Indeed, especially in rural areas, people are conversant weimgdsuboof a wide
range of groups and can identify tk#dongo(family name) of the group holding a ritual or
ceremony, if they happen upon one, byithéo sung. They can also identify the group by
theizithakazelownhich follow theihubo, as | discuss in the section that follows.

That eachsibongohas its ownhubo lesizweeinforces the notion of theizwe The
isizweuses thishuboas its form of paying obeisance to its ancestors, as suggested in the
second point above. The ihubo identifies those who sing it as part of the Ndwarzaveelt
distinguishes the Ndwandvi&zwefrom others that sing differeatmahubaof their ownin
such a way that someone who wanders into a ceremony can identgiptdmgoto which
s/he has come as a consequence of the hymn being widely known to be of the Ndwandwe
isizwe Even when neighbors of the family conducting the ceremony sing it, they are
understood to be merely helping the Ndwandwe. The work of distinguishing the Ndwandwe
from other groups and reinforcing Ndwandweness that the ihubo performs is continbed by t

izithakazelg both in their ritual use and in their daily use.
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Ukuthinta abaDala Izithakazelo in Ritual and Ceremony

In the ceremony we are following here, the addressing of the ancestimrs toegpecify who

is being spoken to when the father names them witlzithe@kazelo“Zwide, Mkatshwa,
Nkabanhle, nina baseGudunkomo, nina bakaKhokhel’ abantu bahlatshwe, nina beSidinane
samaphiswa esasingaphiswa thuvi esasiphiswa zindaba, Sotho(desk, Mkhatshwa,
Nkabanhle, you of Gudunkomo, you of Sidinane who did not feel like relieving himself of
shit, but of heavy matters, Sothondose) in Mvangeli’s version (interview, Durban, May 11,
2008). In some cases the ‘father’ leading the ceremony will call out all s Highe
beginning. He may only call out a few, shouting them one at a time and waiting for a
response from the audience. Throughout his address he will repeat some or a# of the
izithakazelg perhaps calling an ancestor here and there Isithakazeldefore going on to
declaim higzibonga He will call theizithakazeloout again to end his address, perhaps
calling the names out in quick succession, but often prompting a response from those
gathered.

When the ‘father’ addresses the lineage of the family for which he leads¢neocsy,
he is calling all these ancestors Zwides, Mkhatshwas, Nkabanhles, and otherarnse
invoking three sets of people simultaneously in calling out tizébakazeloin the first
place, the ancestors of the lineage; second, the individuals whose namekakazelcare
derived from, and finally, every other dead Ndwandwe who is not an ancestor of tge linea
conducting the ritual. Each of these people has been called byitlesieazeldn his’ life,
at least those who have lived sinceitithakazeldoecame the general form of all
Ndwandwe. In this ritual address, the form also surreptitiously extends tesiddre
Ndwandwe who lived longer ago, perhaps before thatbakazeldoecame generally used

for all Ndwandwe.

" The tacit understanding in such address is thabinkhulu(the ‘grandfathers’) or the male ancestors who are
being called to.



178

The living people taking part in the ceremony thatizitbakazeladentify with the
Ndwandwe ancestors are themselves addressadadwvide oMkhatshwaoNkabanhleat
different points during the ceremony. The father addresses the living Ndwandweose
behalf the father is speaking to the ancestorsreZWwide, boMkhatshwa, boNkabarihle
(2Zwides, Mkhwatshwas, Nkabanhles) whenever there is something he wantsadhsay.

This is the case throughout the three days of the ceremony. The effestadfdhaess for a
living Ndwandwe person hearing tiathakazelds to identify her/him with all the other
Ndwandwe who are invoked by tiethakazelo

In the ceremony as a whole, tzghakazeloare thus used to invoke the different sets
of dead people as well as to address the living who are present at the ceremeayelor
theizithakazelaalso invoke every other living Ndwandwe who is not present at the ceremony
but to whom Ndwandweithakazelaapply. By invoking the totality of Ndwandwe — those
who are living and all those who have lived before them +ztttekazelahus rhetorically
(re)constitute the Ndwandwsizweagain and again each time they are called out during a
ceremony — both the ritual address of the ancestors and speaking to the living.

Thesezithakazeloare a record of significant male leaders in the kinship group’s past.
Explaining the nature of theithakazelan Kusadliwa ngoluDalg1975), literary scholar C.

T. Msimang maintains:
Empeleni izithakazelo amagama okhokho bohlobo oluthile, kanye nomlando
ophathelene nohlobo lolo. Igama lenzalabantu yohlobo lolo ilona elibizwa kugala
ezithakazelweni, bese kulandela elenkosana yalo nelenkosana yenkosana aphothe
intambo, njalo ngokwanda kwezizukulwane zenzalabantu. Leli gama-ke eligala
kugala liba isibongo sohlobo lolo kuthi alandelayo abe izithakazelo.... Ngakho-ke
umuntu ngokwazi ukulandelana kokhokho bakhe, wazi izithakazelo zakubo nomlando
wakubo.(57)

In reality theizithakazeloare names of the ancestors of a certain type [of people], and

a history that has to do with that type. The name of the progenitor of thatijaartic

type is called out first in thzithakazelo followed by the name of his senior son,

followed by the senior son’s senior son and they weave a continuous rope [chain] as

the descendents of the progenitor grow. The name that comes first becomes the
isibongo[family group name] of that type and the following ones become the
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izithakazelo... Therefore, a person, by knowing the order [of seniority] of one’s
ancestors, knows theithakazeloof one’s home and the history of one’s home.

Msimang's teleology does not apply in the case of the Ndwandwe (nor to most other
izithakazel9. Theizithakazelado not always name the progenitor and follow that name with
the names of descendants coming down the genealogy. Ndwandwe is the progenitor in the
case of the abakwaNdwandwe, but Zwide is the figure whose name is the mosepttymi
usedisithakazeloWhile available genealogies are uncertain and conflicting, th@jeak
Zwide at least five generations from Ndwandwe. Hencézitteakazelodo not follow a
genealogical line as Msimang suggests they do.
What Msimang identifies applies to the calling out of the ancestors of the liorege
the father has declaimed the openirithakazelaat the end of the singing of tireubo. In the
Ndwandweizithakazelgp the memory of a heroic past attaches to Zwide in so far as he is said
to have made the Ndwandvggzwestrong and was subsequently catastrophically defeated by
Shaka, precipitating the state the Ndwandwe find themselves in today. Lsttheda
retained in memory about most of the other figures named. Chitheka confirmed in an
interview that among the Ndwandwe thghakazeloused are names of ancestors, as did
almost every other interviewee | have cited in this dissertation. Chithekarptie
following way:
Angithi lapha ezithakazelweni, izithakazelo isikhath’ esiningi kuze kube umuntu...
kungen’ umuntu kuzo, kuthakazelwe ngomuntu kodwa. Ngoba ake ngithi nje la...
kukhon’ath’ umuntu ‘Zwide kaLanga.’ Angithi siyathol’ ukuth’ uZw... uLanga
kwakuwumuntu, uZwide futhi kwakuwumuntu. ‘Wena kaZwide kaLanga.” Omuny’ az’
aghubeke athi, ‘Wena kaSomaphunga.’ Angith’ uSomaphunga njalo useyindodana
kaZwide. Kuze kughubek’ omunye athi, ‘Wena kaMgojana.’... Angithi nje njalo manje

usakuthakazela. Kushuth’izithakazelo zingena isikhath’ esiningi, zisebenza ngomuntu.
(interview, Ngogongweni in Nongoma, May 5, 2008)

Well, here in thezithakazelgtheizithakazelanost of the time come from a person...

a person enters into them, a person is usétbhtazela For example here...

somebody would say, ‘Zwide kalLanga.” We find that Zw... Langa was a person,
Zwide was also a person. ‘You of Zwide [son] of Langa.’ Another person would even
continue to say, ‘You of Somaphunga.’ Somaphunga was Zwide’s son. Another will
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even continue to say, ‘You of Mgojana.’... This person is titdlkazelaing you
[calling you by your kinship group’s address names]. That meariattiekazelo
come from, they work through a person.

Among theizithakazelao which Chitheka refers here, ‘Zwide kaLanga’is commonly used as
theisithakazeloof all the Ndwandwe in ceremonies and everyday speech. | have not heard
‘wena kaSomaphungahd wena kaMgojanaused in any setting other than in this example
that Chitheka gave in the interview. However, Chitheka and Mafunza went on to ttiatify
in daily use, it is only people who are most familiar with the individual being agédress
through thazithakazelowho would venture to use names that are more specific to a lineage
such as Somaphunga and Mgojana (interview, May 5, 2008). If a person is addressed as
descended from the wrong ancestors, s/he will often object and correct the 'spzader
pointing out that he is from a different lineage (interview, May 5, 2008).

The names of people who came after Zwide — Somaphunga and Mgojana who lived in
the Zulu kingdom in this case — do not feature in the germttzkazeloof all Ndwandwe.
This suggests that thgizwethat is recalled is that which existed up to Zwide’s deéfeany
and every Ndwandwe family uses thghakazeloof all the Ndwandwe similarly to thaubo
where ancestral ritual observances are practiced. Thdskazeloare used in the family
ceremonies of the Nxumalo, the Madlobha, the Masuku and any other groups that are
considered Ndwandwe. Msimang goes on in his discussion to account for the useaof simil

izithakazeldoy groups that bear different family names:

Umndeni ungabamkhulu kuvela imibango egcina idabule abozalo phakathi, kokunye

8|t is not the case that tliwithakazeloof all groups that were incorporated into the Zngloall theirizizweas
they were at the time of defeat. An example isBhthelezi where Mnyamana and Nggengelele are named
the accepted genetiithakazelpeven though some families do not call thes#hakazelan their ceremonies.
Ngengelele rose to prominence under Shaka an@hjd¥nyamana, went on to become if@una enkulu
(chief counselor) to Cetshwayo kaMpande. See MarthasButhelezi. "The Early History of the Buthelezi
Clan." Social System and Tradition in Southern Africa:dyssin Honour of Eileen Krigdzd. John Argyle.
Cape Town: Oxford University Press, 1978. 19-3mtPr
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indlu yasekhohlo igcine ngokujokola impela igembuke iyozakhela yodwa.
Izizukulwane zendlu leyo egembukile zizozibiza ngesibongo salowo owagembukayo
kube nguyena khulukhulu wazo. Kuyatholokala nokho ezithakazelweni ukuthi
empeleni abakwabani laba, badabuka kwabakwal{&8).

Once a family gets large disputes arise which eventually split people kah#ep

group, sometimes the left-hand house ending up breaking away and moving off to set
up independently. The descendents of the house that separated off will call themselves
by theisibongo(family group name) of that person who moved off, he will become

their progenitor. It will, however, be found in the kinship group address names
[izithakazelpthat, in truth, which kinship group these people are of, they split off

from the people of which group.

The above is one way in which tlathakazelospread across different family names. This
is roughly the manner in which the Nxumalo split off from the Ndwandwe main house
(Sduduzo Nxumalo, interview, April 5, 2008jowever, in line with Msimang’s project of
giving a positive view of ‘Zulu’ cultural practices in his book and perhaps also due to his
sources, his 1975 account seems insufficient as it fails to bring into viewupgles that
went along with this type of splitting off.
A much more nuanced account of the spread oizitteakazelas provided by
Hamilton's 1985 Master’s thesis, "Ideology, Oral Traditions and the StruggRofeer in
the Early Zulu Kingdom." In discussing the ideological manipulation oizitileakazelan
Shaka’s Zulu kingdom, Hamilton brings to light the historical conflict subndargehis
form. Hamilton suggests:
The ostensible function @fithakazelsseems to have been preservation of the
memory of a clan’s wider genealogical connections. People claim ggioalo
connections and tend to observe marriage prohibitions with groups who share the
sameizithakazelg even where the circumstances of their connection are not (or no
longer) known. It is widely asserted that a group ‘must’ be related to whosoever their
izithakazeld(or tinanateld”) conjoin with. Unlike clan-namesz{bongg izithakazelo
are not fixed for all time. Numerouwthakazelcare not even the names of ancestors.
Rather, the characteristic obscurity of meaning of nzatstakazelgredisposed them
to manipulations of meaning, additions and subtractions, and facilitated the creation of
fictive kin relationshipslzithakazeldhad no ritual role which might have served as an
imperative for their accurate preservation. These features suggesittiagazelo

possibly even more than traditions of origin, were open to manipulation, both in the
reign of Shaka and subsequently. (66-7)

8 Tinanatelois the term for the form in the Swazi language.
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Based on speculation that the Ndwandwe kingdom was the prototype of the Zulu kftigdom,

a similar kind of conflict possibly took place in the Ndwandwe kingdom. The easy
assumption of kinship between the Ndwandwe, the Nxumalo and other groups said to be
Ndwandwe, such as the Mncwango, Masuku and Madlobha, derives from this function of the
izithakazelo The genealogical connections are no longer known for the most part. The likely
subjugation of these groups by the Ndwandwe has fallen out of memory. Only ostensible
kinship remains, based on sharedboandizithakazelo Even in the case of the closely

related Nxumalo, accounts of the relationship between the Nxumalo and the Ndwandwe mai
house are confused. Sduduzo Nxumalo, the initiator of the uBumbano, could only offer a

confused history of how the Nxumalo split off from the Ndwandwe:

LoMkhatshwa wesithathu nguye le osephuma ngathi usewuNxumalo, ongathithi
sebeyaxebuxebuka manje lapha kuNdwandwe, kushuthi ngezizashwana zokuthi
kuhlala kuhlal’emndenini kube khon’ ukushayisana. Ngoba kahle hle kwagcina
sekungathithi kuthand’ ukuxebuxebukana ngenxa yezizashwana okungelul’ ukuthi
ngizigonde kahle. Kodwa uth’ u... bathi abadala kwathi ngesikhathi kubus’inkosi u...
uLudonga wayesebon’ intombi yena lapha kwaNxumalo... Bathi noma bemkhuza
umndeni laph’ uthi, “Cha, lent’ oyenzayo ayifanel’ ukuthi uyenze,” kwash’ ukuthi bona
sebeze bathandana-ke, akuselul’ ukubehlukanisa. Kanti kukhona neziny’ izizashwana
aba... okushuthi lokhu kwase kungumthelela wokushayisana, wokungemukelan’
inkosana nekhohlwdinterview, April 5, 2008)

The third Mkhatshwa is the one who separated off and seemed to become Nxumalo,
seeming to move away from Ndwandwe, for minor reasons that from time tomtane
family there’s conflict. In the end it seems to have been a split for reasanadt

quite understand. But so says... elders say in the rule of inkosi Ludonga, he saw a
potential lover here in kwaNxumalo... Even when he was advised against it, the
family saying, “No, this thing you are doing is not appropriate to do,” they had
already fallen in love, it was no longer easy to separate them. But there ingre ot
petty reasons... that means this became a cause of conflict, for the son fronrmthe ma
house to not get along with the son from the left-hand house.

Sduduzo goes on to say that a Nxumalo section had been established under Dingiswayo of
the Mthethwa for some time by the time of the Ndwandwe-Mthethwa war that taekipla
the 1810’s. Hamilton corroborates this claim with evidence from the Jamets&ulave

(66).

82 See Norman Etherington. "Were there Large Statésel Coastal Regions of Southeast Africa befozeRise
of the Zulu Kingdom?History in Africa31 (2004): 157-83. Print.
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Regardless of how the Nxumalo separated off from the Ndwandwe main house, the
key point here is that the Nxumalo use the sentieakazeloas the Ndwandwe and have
maintained a close kinship bond. This is in contrast to all the other groups who are said to be
Ndwandwe: the Madlobha, Masuku, Mncwango (or Ncwangeni), and others. If we apply
Hamilton’s argument about ideological incorporation through the assumptimithakazelo
(and even the sanieubo), it appears that these other groups were incorporated into the
Ndwandwe confederacy. However, no evidence has yet come to light to demonstrate
conclusively the form their incorporation took. Yet the use of the daube as the
Ndwandwe by some of these groups and the saithakazeldy others of these groups
suggests that official forms of the Ndwandwe state may have been assumesklyrdlops
as part of the process of their incorporation. Of significance aboiittekazelo Hamilton
further states, is that,

In contrast to a claim made by the ethnologist Van WarmeloZitfzkazelcare

accurate indicators of historical origins, it should be notedzhbtakazelovere,

rather, a prime site of the manipulation of, and intervention in, the historical record.
Address-names appear to have been altered to suggest historical connectieas betw
groups who were entirely unrelated. Indeed, Hilda Kuper in her comments on
tinanatelq the parallel address-name form amongst the neighbouring Swazi, notes
that the nametinanateld derives from the verkunana meaning to borrow, with the
intention of returning, a point which emphasises the flexibility and flux of address
names. Where certainithakazelovere common to a number iatbongothey were

used to suggest that tlebongowere related to each other. The acquisition of
izithakazelcappears therefore to have been one means of cementing alliances between
groups, and perhaps ultimately a part of the process of creating a commaalpoliti
identity.... Patterns to the contradictions in the evidence on origins suggests that the
claims of the groups to a common descent may have been imposed over other,
disparate claims of origin. How did this occur? The assumption ofzithakazelo

was a recognized social practice. A number of traditions survive whidly tes
izithakazeldeing acquired through exchange for goods or services. From this it can
be inferred that the ‘borrowing’ or acquisition of neaithakazelademanded the
agreement, or at least the appearance of agreement of both parties concerrigd. Clea
it would have been of little effect for one party to claim that it was relatedgh its
izithakazeldo another party, if the latter denied the relationship, and if the former had
no authoritative sources with which to bolster their claim to a partizilbakazelo

This is borne out in the traditions [of origin] by the emphasis placed on the
transactions involved in the exchange, and by the negative evidence of the albsence
any accounts of the forcible appropriationzthakazelo (Hamilton 274-5)
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In regard to the Ndwandwe today, an assumption of quiescent Ndwandweness id.retaine
UBumbano activists make an easy assumption that the groups they call Ndviodwe

and remained Ndwandwe willingly. The evidence assembled by John Wrigthehat
Ndwandwe were a predatory state suggests otheftvise.

What is most significant is that these NdwandzithakazelmameNdwandwe
notables up to Zwide or, more accurately, they start with Zwide’s gemeeatd go backward
into the past before Zwide as | have suggested above. This tells us thaetbedopted
either before Zwide’s time or in Zwide’s day by the Masuku, Ncwangeho#rer groups. It
further suggests that when the Ndwandwe kingdom splinterettjttekazelaemained
unchanging among certain fragments of the Ndwandwe confederacy. Among pebple of
Ndwandwe and Nxumalo names, these genatitakazeldhave not changed since, while
groups that might have been incorporated into the Ndwandwe may have added the names of
people who have lived since the Ndwandwe defeat. My assertion gains support from the
izithakazeloof the Nxumalo recorded by Hamilton in Swaziland, a group whose forebears
migrated after the breakup of the Ndwandwe confederacy. These groups tookehe sa
izithakazelowith them that are still in use in KwaZulu-Natal today. Hamilton recorided t
Nxumaloizithakazelcas “Nxumalo, Ndwandwe, Mkhatshwa, Zwide kaLanga, kaSidinane
samaphisa abangaphiswa thuvi kepha baphiswa izindaba, okaSothondose omhlophe”
(Hamilton 58). Hamilton interviewed Bongani Mkhatshwa, an oral history fawétchas
travelled extensively in Swaziland, South Africa, Mozambique, Zimbabwe and Zambi
reconstructing the history of the Ndwandwe diasfiofitnese are the very sarizithakazelo
used by Nxumalo in KwaZulu-Natal. People of the Ndwandwe name only omit Nx@a®al

anisithakazeldecause they are genealogically senior to the Nxumalo.

8 See Wright, "Rediscovering the Ndwandwe Kingdo225.

8 My own enquiries into the Ndwandwe diaspora in Slaad led me to Mkhatshwa in June 2011, almost two
decades after Hamilton had interviewed him. By mowis 70's, Mkhatshwa spoke extensively, if natays
coherently, about the Ndwandwe in Swaziland andavidzique in the nineteenth century.
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Ndwandweizithakazeloas used in family ceremonies thus maintain and recall the
Ndwandweisizweup to the moment of its collapse, that is, the defeat of the Ndwandwe by
the Zulu in approximately 1820 in the way they name notables up to Zwide. In part, this
recall explains why the founders of the uBumbano hold on strongly to the idea of the defeat
of the Ndwandwe as the moment that chartered Ndwandwe loss of status that foetisist
day. This memory lies dormant in tlethakazeloIt is repeated each time a Ndwandwe
ceremony is conducted and the ancestors hailed wiikithakazelo Zwide is also amplified
in theizithakazelaas the person who made iszwewhat it was. His name is the
isithakazelamost frequently used. Yet, in narrations of the Ndwandwe past Zwide is often
remembered in the same breath as his mother, Ntombazi. Ntombazi is said to hahe bee
pillar of the Zwide’s kingdom with her advice to Zwide and through powerful mediciaes.
as a woman she is not recalled initithakazeloWomen never are included in traditional
recitations of praises, as | demonstrated in Chapter Two.

Theizithakazelaare, therefore, a series of names that canonise some of the most
significant male figures of the particular kinship group in line with traditipagilineal
practices. The figures that are canonised can be leaders who founded the grougsand/or i
chiefdom, who fought great wars in the kinship group’s collective memory, or whodatd g
treks in search of freedom from oppressing powers. The praises can aldoediscri
topography where the group has resided in its history and/or the geograprsetldwethe
group as it searched for land to settle away from hostile nature and/or hummaeseiide
Ndwandwe refer to one another &driguni waseGudunkorhiand are referred to by others
as ‘wena waseGudunkonidhis is a reference to Magudu. In the poetic turn of phrase
Magudu is called Gudunkomo, combining Magudu wittomq cow. None of the people |
have interviewed can interpret what this reference to Magudu means. Howeweysedhis

as evidence of their belonging in Magudu. Magudu figures as an important arfuasieaih
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conversations in meetings of the uBumbano. This reference to Magudu lends wedight to t
manner in which overall theithakazeldouild up thesizwe’sgreatness, regardless of its
numerical size or the magnitude of its past achievements.

What is more, th&ithakazelocan also borrow fragments of the personi@ongoof
the leaders who are canonised in the group address namézabohgoof Zwide kalLanga,
who is remembered as the consolidator of the Ndwandwe confederacy that wageddsy
Shaka Zulu’s forces in 1826, are incorporated into the geizéhakazeloAll the
Ndwandwe people ar@ina bakaNonkokhel’ abantu bahlatshwe njengezink@yona
[descendents] of ‘leader of the people until they are stabbed like cattles)isTdn extract
from the personal praises of Zwide that is repeated in all three versisesi$skd in the
preceding chapter. For those who claim rootlessness and a lack of a coherewif se
historical subjectivity as a general Ndwandwe conditionjzitteakazelcalong with the
ihuboas performed in family ancestral ceremonies also recall the begimfitigscondition
in which the Ndwandwe find themselves today. They rhetorically (re)comestitert
Ndwandweisizwe Theizithakazelahen carry these deep significations with them in pared

down form in their public usage.

Ndwandweness in the World: iziThakazelo and iHubo at Large

When it comes to the use iafthakazeldn daily life, Eileen Krige inThe Social System of

the Zulu(1936), Hilda Kuper irAn African Aristocracy1947), Christian Msimang in

Kusadliwa Ngoludalg1975), Liz Gunner and Mafika Gwala Musho!: Zulu Popular

Praises and Carolyn Hamilton in her MA thesis (1985), have provided some explanations of
how the form functions. However, the form has barely been studied in any comprehensive
way, except by Hamilton. Studies on oral literature have mainly focused abibrego

Combining all the work of these writers with my experiences and observationsusiethef
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these forms on the occasion in the anecdote above, in the context of my own family, among
neighbors and pointing to their deployment in other forms suafaakandal construct a

view of the intersection of thbubg izithakazelcandizibongothrough a thought experiment.

To understand how the forms we see at work in the uBumbano lwamaZwide function in the
life of a male and a female, | track them through the lives or two closelgddigpothetical
people, building on the event | observed in the anecdote in the above section. | borrow some
aspects from the story of the life of Mfaz’ omnyama, a popular maskandeianusom

Nongoma who died in 2001.

The oral forms associated with our hypothetical sister by the time shenggeied in her life
began to accumulate before she was even born. When her mother was pregnant with her
approximately thirty years before, perhaps she talked to her unborn child abwotlthand

the family she would be coming into. Sometimes she would call her baby “Zwide,”
sometimes “Mkhatshwa,” and other times “Nkabanhle” or any of the iitieakazelahat

fitted in with the rhythm of her singing or talking to soothe her child and assutleahshe
would be alright in the world despite the challenges that awaited her. The pethaps
composed a song or modified a well known one to give the unborn child hesdirgelo
Izangeloare songs combined with poetry about the mother’s experiences of marriethife w
her husband, co-wives and the extended unit in a polygynous and multigenerational family
living together in a homestead. The songs and poems sometimes lead to the chdd’s nam
being derived from the mother’s compositions. Perhaps our subject’'s name wa® giigen t
as a record of important events that occurred around her or of the state in wiachiyer

the society was when she was born. It could be the revival of the name of an anlcestor w

she is thought to resemble or whose significance in the family is meant to bebemeém
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When our friend was born she would have been welcomed into the world in an
imbelekoceremony where a goat was slaughtered and her ancestors enjoined tmduide
protect her throughout her life. Tiethakazeloof the Ndwandwe as well as the names and
izibongoof her forebears would have been called out by her father when he conducted the
ceremony. Thus she joined the kinship group, tied to the living and to those who had lived
before she was born through thhakazelo The initializangelosung to her would
gradually have given way to another form of song and praméslozelo(lullabies) in
which her mother combined playful praise of the child for her physical beauty andohnope f
the moral and social values she would come to exhibit in later life. Out of thebeskilla
would have grown the child’s early persormbongoto which would be added by siblings,
relatives and neighbours as she grew up. As she grew up, she was probablyeadled “
Mkhatshwa, Nkabanhle, wena wasGudunkomo, Sdinane” along with all the other members of
her family each time an (male) elder addressed any meeting of her plgtertensive
family.

Up to this point, her father’s brother’s son, who is our sister’s brother in ‘Zulu’
kinship terminology, who was perhaps born a few days after her, had grown up expgrienc
oral forms in the same way. At about the age of six, they both started attending Isctinzol.
olden days before schools existed, at about this age she would have startedtpayticipa
household chores while her brother went out to herd the family’s goats. The lsrb#reit
deeds in play and in dispensing his duties would have started assuming public pronginence a
friends composetzibongofor him based on any notable actions on his part or on his physical
appearance. Her actions would have been confined to the relative obscurity of the domestic
sphere in théxhiba (cooking hut) and the girldawu (sleeping hut). An ethos of heroism
would henceforth have been instilled in the brother and he would have lived by it for the rest

of his life when he was recruited into étho (age set) to serve as a fighting unit in war or a
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labor unit for the ruler in peace time. He would have accumulatedzitmmngoafter he had
shown heroism in battle or on hunting trips. These would be declaimed in public each time
there was a feast in thisnuzi(homestead) or that one when he took the circle to do his
ukugiyasolo dance in the manner some did atutmacamasend-off ceremony. These

izibongo would have gone along with tizéhakazelahat would be all the praises of his

known to those who were not close enough to him but only knew that he was so-and-so, son
of so-and-so, of the Ndwandwstbongo(kinship group name). The personal praises would
have been higigiyo (dancing praises). She, on the other hand, would have accumulated
izibongoof her own, but as she is a woman these would be declaimed in women’s circles at
feasts and not in the cattle enclosure where the men’s would be. They would mosiailely
been about being a good woman who was a good wife and mothé&ithstazelpthat is

those of all the Ndwandwe, would also precede the calling out @igso.

But because she and her brother went to school, they have not acquired much
izibongoexcept for a few lines each. They have not done the things that used to occupy
people through their youth because schooling became the norm. Sure, in their isg&ds cla
they were required to learn thethakazeloof prominentzibongo(family or kinship group
names) such as Zulu and Buthelezi, from which the king anddusa enkulychief
counsellor), Mangosuthu Buthelezi, respectively come. Teachers havelsdamgyt insisted
that they know th&ithakazeloof all the family names represented in their classes. And they
had to learn thezibongoof Shaka, Dinuzulu and other Zulu kings in the curriculum of
KwaZulu school$® In and outside school, they were always surrounded hyithakazelo
Their teachers and neighbors greeted each other using the respébtkazeloof the
people being greeted. There were many ceremonies over the years attiemibe

izithakazelgizibongoand Ndwandwéubowere used. They themselves were greeted,

8 Memorizingizibongoof the Zulu royalty used to be the norm when | wagrimary school in the late 1980s.
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addressed, praised for good deeds with timtdakazelo On radio they have heard time and
again announcers, politicians, traditional leaders and sport stars of Ndwandwe |dNanda
other related names being addressed as Zwide, Mkhatshwa, Sidinane, Nkabanhte. Even i
church members of their congregations address one anotherzitsiagazelo They invite

one another tamisebenz{ancestral ceremonies) and weddings where these forms are almost
always used.

After school, our friend continued to live at home in Mahhashini, Nongoma. She may
have found a job working in a clothing store in the town of Nongoma. Perhaps she drifted to
Johannesburg to find better-paying employment. She came back home for a timevste
to Durban. When she came of marriageable age, her father hetdeamuldfor her. Again
her ancestors were addressed and told she was now a grown woman and asked to bless her
with a good marriage. In each of the places she lived she met men whose swedtarlk t
often included calling her “Zwide”. The pick-up lines that included this signal of knowing
who her people are always worked best. The man she is now married to knew her
izithakazelowell. To this day he probably calls her MaZwide rather than MaNdwandwe. He
possibly spent the night before his delegation wekhtmga(ask for her hand in marriage)
tutoring members of the delegation on how to address his prospective in-Eetsngethem
the Ndwandwaezithakazelcand a few lines of thibongoof the forefathers of her family he
had picked up. They called these out at the gate when the three or four men went to
Mahhashini the following morning. They dropped inisithakazeldhere and another one
there as the negotiations over how many c#tigélobolo (gifts given by the groom to the
bride’s family) would be. Theithakazelovere a great sweetener; they helped make the
negotiations quite smooth and the money cattle not too pricey. These were usetbagain a
with theizibongoof her ancestors at hemkhehlgthe ceremony to mark her engagement to

be married.



191

On the other hand, when he finished school maybe the brother went to Johannesburg
for a few years. Being the oldest son in his amdiu (house or nuclear family), he had to
start taking responsibility at home. He had to help his father support the children who come
after our brother here. He also had to progressively take the lead in mattarslypfitual
and ceremony. So he had to start learning from his ‘fathers’ as much of dsagges of the
variousizindlu (houses) of hisizalo(extended family)He learnt as many of thebongoas
possible of himbaba(‘fathers’),omkhulu(‘grandfathers’) andkhokho(‘great-grandfathers)
of the various houses that make up his family unit. He learnt these in order to use them when
the time came for him to lead family ceremonies. But because he waswtij and still
learning, because he was still unmarried and therefore a mere boy intdosaiMéenever he
or any other member of the family conducted a majosebenzjancestral ceremony), they
had to call a ‘father’ from the extended family to come and address theaaacklst can call
up his ancestors when they do a litttesebenzihat only requires a goat or less to be
slaughtered. Anything that involves a cow is above him for now. He will take overhige
‘fathers’ are no more.

In Johannesburg over the years he has been pamas$leandanusic band while
keeping his day job. He is the leader of the band, which has risen to the point of being
recorded. In the middle of most songs he sings on stage and on the CD they haa@ hneleas
praises himself with some of ti@bongoof his lineage he uses in family ceremonies. He
starts with himself, tells about being frarhlalankosi(Nongoma) where the Zulu king lives,
he calls out hiszibongothat he has composed for himself, borrowing from those of his
forebears and from incidents that have happened in his life up to now. He amplifies his
successes — he is a great conqueror who succeeded whedattiekathi(detractors and/or
witches) andzitha (enemies) swore he wouldn’t. He goes on to his father, his father’s father

and father’s father’s father. He calls out théhakazelp saying he walks with the greats of
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the Ndwandwe who have seen him to this place in life. He has slaughtered a cow aed thank
his ancestors each time he has achieved something in his career — when he w&sl@om
work, when héika’'d (reported) hisimuzi(homestead) to his ancestors after the completion
of its construction, and when his band released its CD. At each of these celel@tions
addresses the ancestors usmitnakazelocandizibonga The group is perhaps so successful
that he is thinking of leaving his job at a gold mine to focus on his music. As a sign of
respect, he is called Zwide, Mkhatshwa, Nkabanhle everywhere he goaetagewa the
male hostels where his ‘homeboys’ live, and each time he appears for anuwntarriadio or
television. He has even personalized the license plate of his first car Z\GREF°

Back at the wedding ceremony where we started and where the brothertedghea
‘family’ delegation in the cattle enclosure, early the next morning his itldead a convoy
of cars and a bus out of their home to the groom’s home to holatheagcoor umshado
wesiZulu(‘Zulu’ or traditional wedding’ When they get to thisigcawuthey will sing the
Ndwandweihubo and theiimbongi(poet) will then praise the ancestors. This will be part of
the elaborate announcement that the daughter of the Ndwandwe of such andusaahian
(homestead) has arrived at her new home. She comes accompanied by albbardgptiee
Zwides, who are named and praised in the ‘father’s’ speech. She will be welcomed by
‘father’ from the family she is marrying into who also will address thestareof his people
or abakubg those of his home. There will be much singing and dancing, with a group of
singers fromumthimbaand thekhethq respectively the bride’s and the groom’s groups,
trying to outcompete each other. The festivities will continue with fegsind drinking until

about midday the following day when tamthimbaeaves to return home.

8 Aspects of the story on the music career of thEottyetical man are based on the life, career arsicnufi
Mphatheni ‘Mfaz’ omnyama’ Khumalo, a maskandi migicwho died in 2001 and has become even more
popular after death than he was while alive.

8" Traditional is called Zulu by most people in loZailu-language parlance, as | discussed in Chapter
Those who distance themselves from Zulu identificabften call a ceremony ‘wesintu.’
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Theihubag izithakazelcandizibongowill be heard again and again back home
whenever there’s a major ritual or ceremony. They will be heard daily vheade stranger
or neighbor approaches the home. He will call ouiziteakazeldrom a distance to
announce his approach. Every time the brother arrives home from Johannesburg oo leaves t
go back he will go into the ceremonial hut, burnithpephoherb andell the Zwides of his
lineage that he is safely back or he is asking them to guard him as he roamsdheievorl
will also perform the critical ritual for his father when he dies wheredtmad will be used:
theihubowill be sung at théhlambq theizithakazelocalled out and the fathenzbongo
addressed to him. A year after his father’s death, he will also performkubeyisaitual to
finally bring his father’s spirit back home so that he may become a good ancestdnesi
will have been appropriately laid to rest. Thebg, izithakazelcandizibongowill thus
continue to be part of the brother’s life until he dies and beyond. The sister wikhladspart
in these rituals and be surrounded by the singing and declaiming of these forimesrést of
her life. But rituals and ceremonies that have to do with her will be conducted fajltiva

traditions of her husband’s family for the remainder of her life and after.

Theizithakazelcare commonly used in daily speech in various moments observable in the
above anecdote as rhetorical gestures to put one in good standing with the addressee
Ndwandwe people are commonly addressed as ‘Zwide’ in greeting; in givisg prad
thanks, such as at the end of a feast; anttirakazelcare often dropped into the flow of
common speech. In each case they are a polite form of address. In rel#tiense of the
formin the Zulu kingdom Hamilton writes:

The widespread daily use of ttithakazelanade them an ideal vehicle for the

transmission of new ideas concerning historical and socio-political reshtjus. In

Zulu society, it was considered very important to know a wide rangélwikazelo

and to be able to address people with the correct namegithla&azelcenjoyed

daily currency. Everyone was familiar with tlaéhakazeloof the clans about him,
and in addressing their members habitually used them. (276)
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The importance of knowing a wide rangaothakazelastill holds in the present. In rural
towns and villages such as Nongoma where | conducted some of the research for this
dissertation, and to a lesser extent in more culturally mixed towns and citiezsthifleazelo
are used extensively among Zulu language-speakers. On factory floors in 3boagrad
elsewhere where many migrant workers from KwaZulu-Natal work, and irothdars of
universities, law firms as well as among friends at parties in townshipsibaacbs, one will
hear speech peppered with differemthakazelo

As we saw in how the Ndwandwathakazelcare a record of some of the significant
male figures in the history of the group, it is indeed calling the name of thevpactestors
of the addressee when a person is called byitrakazelo The name of either the most
illustrious ancestor or the founder of the group is used most prominently as the/prima
isithakazelahat is called out if the speaker is going to use only one name, such as when
greeting a person in passing and not stopping to engage in a conversation. A complrison wi
clarify this point. While for the Ndwandwe, the most prominsithakazeldas Zwide, for the
Khumalo it is Mntungwa, for the Mbatha it Mthiya; it is Mgabadeli for the Dia@@tsheni
for the Ndlovu and Shenge for the Buthelezi. In each case, this is tistbakazelahat
will be familiar to people who have superficial knowledge of the groups to whom the
isithakazelgpertains.

In the above cases, except for the Ndwandwezititekazelcare the names of
forebears of the group who are assumed to either be the founders or some of the earliest
members of the group who made major contributions to its existence sometime istthe pa

These are people who lived in barely-remembered times before the groupsceguerated
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into the Zulu kingdon?® Hardly anything of substance can be said about who these figures
were. In the case of the Ndwandwe, it is Zwide who is foregrounded inittiekazelaas |

have signaled above. Although not much can be said about him either, it is remarkdi#e that
is the primary figure through whom the past of the group is recalled. It is hesthaitris

called out on a daily basis when a Ndwandwe or Nxumalo person is greeted.

Greeting a person by her/hssthakazelds, in the first place, acknowledging that s/he
is descended from the particular ancestor whose nanm&ttiekazelds. By implication, it is
acknowledging the other ancestors whose names would come before or follow the one t
addressor calls out if the addressor either knew the rest iittiekazelcand/or had
occasion to call them out. The implying of the rest of the ancestors also resoii@m by
such implication. It is this type of use to which Msimang refers when he maittiairtbe
izithakazelaickle a man because they recall his his ancestors for him:

Izithakazelo ziphinde zibaluleke ngokuthi ziyamkitaza, zimthinte enonini lowo
othakazelwayo. Okhokho babebazisa oyise nawoyisemkhulu. Uma-ke wena
uzomthopha ngabo, uzomuzwa esethi, “Ngubani lowo owazi ubaba nobabamkhulu
usibanibani owathi wathi? Ngenisani lowo muntu bo!” Nempela usezongeniswa
okhulekayo emukelwe ngezandla ezimhlophe. Umuntu okhuleka nje engazazi
izithakazelo kenameleki, uyasolwa abuzisiswe agwetshwe ukuthi uze ngani njalonjalo.
Akasheshe abekelwe ukhamba ngaphambili noma umnumzane esutha kakulula ukuba
amhlabise(57-8)

Theizithakazeloare also important because they tickle and make joyful the person
being thakazelwa'd. Our ancestors used to hold their ancestors in high esieem. S
when you prais¥ a person about them, you'll here him say, “Who is that who knows
father and grandfather so and so who did this and*ft4t®ry up and bring that

person in!” Indeed the person calling out will be brought in and welcomed warmly. A
person who calls out for attention not knowing iththakazelas not happily

received, he is viewed with suspicion and asked in strong terms what he wants. A pot
of beer is not quickly brought out for him nor will the head of the homestead quickly
slaughter an animal for him even if he is relatively wealthy.

8 The past that is retained in memory and constan#gle present by being talked about in any detdiy is
the Zulu period for which there are written recoiti$s narrated through the experiences of theiZayal
house for the most part.

89 Msimang uses the vethophawhich means the same tskazelabut with the additional element of using
the names and even adding thbongoof the specific ancestors of the addressee.

% “Who did this and that” suggests that the resparfishe addressee includes calling outittigongoof the
people the addressor names.
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Msimang is referring to anmuzi(homestead) as it existed in the Zulu kingdom during a time
before the changes wrought by colonialism and industrialization from the secbaotithel
nineteenth century. Suamizi are relatively rare today where the practice of receiving a
visitor in this manner continues. Visitors who call out in such an elaborate wdgarara,
except perhaps imkukhongdgasking permission for a man to marry a woman). Msimang
switches to using the present after discussing how “our ancestors” used to holdcbsiors
in high regard. In the change of tense, he skips to the present, suggesting that tiieeuse of
izithakazelowvas much the same in 1975 when he published his book as more than a century
earlier. This assertion bears some accuracy even today, especiadiyunal areas of
KwaZulu-Natal. What is more, even though the language does not give clues aztodhe s
the addressor and addressee here and it is only when Msimang refers to thet mastearn
he is male, Msimang assumes male interlocutors asithakazelcare mainly used in this
way by male callers. In the same passage Msimang continues:
Kunjalo futhi nalapho kukhongwa, uma umnumzane bemhashe kahle abakhongi
usheshe abemukele. Ingani bakhombisa ukuhlonipha oyisemkhulu. Kunjalonje nabo
bayazichaza ukuthi bathunywe ngubani wakobani, sekuyobonakala khona lapho
ukuthi mhlawumbe bathunywe isikhulu noma abantu abanobuntu.
It is the same also when the request is formally being made for a womanryoam
man; when they have praised the head of the household really well he will quickly
accept them. Indeed [by so praising him] they have shown respect for hiencest
At the same time they are explaining by whom of what lineage they have Inéen se
and it will come to light there whether perhaps they have been sent by a higigranki
official or people wittubuntu®
Here again Msimang is taking for granted the gender norms of the Zidtydoe is
describing. His reference to tbkukhongas to what would have happened in the lead up to

theumncamaceremony in the anecdote at the beginning of this chapter. As suggested earlie

theukukhongds conducted by a delegation of men from the family of the prospective groom

1 Onubunty see Nkonko Kamwangamalu. "Ubuntu in South Afris&ociolinguistic Perspective to a Pan-
African Concept.'Critical Arts 13.2 (1999): 18-24. Print.
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who ask a similar delegation of men from the prospective bride’s family for somi®r
the marriage on behalf of the groom. Bimkhongi(the groom’s representatives) arrive
early on an appointed day. They call outigieongoandizithakazelaat the gate as they
request acceptance into timauzi They go on to use theithakazelan the negotiations.

Above, Msimang maintains that to call the man being addressed iaithakazelas
to show respect for his ancestors. It is a sign of good manners. Following on frorarigs
assertion, | see these more public uses ofzitteakazeloas indeed a way of maintaining the
memory of the putative genealogical connections of the addressee, aH aomjgests
about thazithakazeloIn the case of the kinship groigithakazeloof all Ndwandwe that
anyone can speak once s/he knows a persib@ngq they keep alive the memory of the
erstwhileisizweby naming its leaders up to the moment of its collapse in the public domain
for anyone to hear. Theithophothat proceed tthe direct lineage of the addressee often then
trace the addressee’s more recent predecessors in the family lineage.

Further, the resonance that Msimang suggests these forms find when adidréisse
head of a household derives its power from the ritual uses of the form. Such public address
through thazithakazeldinds its most ready and receptive audience in people who commune
with their ancestors during family ceremonies such as weddings and fumelais@erform
rituals specifically for their ancestors. The use of the form comes it ® people who
are immersed in cultures of ancestor veneration in comparison, for instafseavhose
religious convictions do not accord the ancestors the same depth of recognition. ltdEmons
this more fully below. Th&ithakazelan such more public uses work by alluding to the
manner in which they are used in ritual and ceremonial ways. A person who knows the
addressee more intimately may go on to use the names of the addredsa’s dat

izithopha
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On a second level, to call a person by hetiiibakazelds to link her/him to all the
other people who are called by the sasithakazelo both the living and all the dead who
have lived at different times in the past to whomisitbakazeloapplies. Again this link is
implied. The addressor implicitly acknowledges that the addressee beloatietapmehow
with all the other people to whom trsthakazelgertains. Thus hailing a person by a
Ndwandweisithakazelamplies acknowledgment of a totality of Ndwandwe that the
addressee is a part of, that is, the Ndwanidwzeve It also implies the acknowledgment of
the symbolic home of thisizwe Gudunkomo or Magudu as named inigithakazelo
“Mnguni waseGudunkoniaGoing beyond onesithakazelds a demonstration of knowing
the person’s ancestors more deeply and being conversant more broadly with udiovibis
looks to as its ancestors.

| suggested above that this form of public address usingithakazeladraws its
efficacy from the use of theithakazeloon ritual occasions. When addressed to such a person
in public, thesezithakazelosubtly invoke how the person addresses his ancestors (if he is a
man who conducts such addressing of the ancestors himself) or hears the apem®stors
addressed (if she is a woman or he is a man who is not senior enough in his family ®© addres
the ancestors or does not have his owruzi(homestead) where he leads rituals). They
imply the ways in which the person addresses or participates in the anfdiesancestors in
the deeply symbolic and meaningful manner of the rituals of her/his family.

A further nuance to this public address | see is that there is a differene®behe
addressing of thizithakazelao a Ndwandwe person by a fellow Ndwandwe or Nxumalo or
anybody else who considers her/himself related to the Ndwandwe, and theiadaretise
izithakazelao a Ndwandwe by a person of anotis#songo(family name). In the former
case, it is a gesture of recognition as belonging together. Each recdgeriptiser as

owakithi (of my home), both the putative home of all Ndwandwe, Nongoma-Magudu, or the
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current homes of each of the speakers in such a conversation. The home of each of the
speakers, as | suggested in the second chapkéhiigmy/our home) for each and every
Ndwandwe by virtue of all Ndwandwe being supposedly related to one another. Isghe ca
of a non-Ndwandwe addressing a Ndwandwe by hawditieakazelgit is a recognition of

difference from the self.

Holding Together a Dispersed ‘Nation’

Hence both in their deployment in the private sphere of the family homestead to duelress t
ancestors associated with a group of directly related kin and in their publit wkely |
speech as polite forms of address,itithakazeladistinguish the Ndwandwe from other
groupings that have differeribongo(family names). They identify the living Ndwandwe
with their collective ancestors. They also constitute the living as a letptagether.
Furthermore, they assert the living and the ancestors as belonging tegetlve-extensive
with one another. In this way, ti@thakazeloand thahubohold together the Ndwandwe
isizwe They are the rhetorical glue that perpetuates the notion of the existesumh @&t
‘nation’ that has been in effect since an unremembered time before thead¢feat
Ndwandwe under Zwide by the Zulu.

What is more, théhuboandtheizithakazelaepeat this assertion of a notional
Ndwandwe ‘nation’ each time they are articulated. These oral afostins perpetuate the
sense of the Ndwandwe (and every other group of kin identified by their felaiiyname) as
being distinct from every other group as well as from both the Zulu kinship group and the
overarching Zulu identity. As | have shown, the Ndwandwe ‘nation’ extends beyond the
limits of Zuluness to include people who are outside the Zulu Kingdom as constituted in

heritage and tourism discourses and in the form of government post-apartheid kwaZulu
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Natal is still in the process of working out. The existence in rhetorical dbthis notional
‘nation’ makes it available for mobilizing and convening in the way the uBumbano is doing.
The language of kinship through which relationships are mediated functions through
theihuboandizithakazeloas a constitutive element of this ideology of kinship in the manner
| have shown. The people of the ‘nation’ are related because they share theséHeynase
a ‘nation’ because they have these forms to distinguish them from other ‘nations.’ C
extensive with the language of beingisinwel discussed in Chapter Two, the oral artistic
forms work at a deep symbolic level to give substance to the notion of being such a ‘nation.’
In the present, from Andile Ndwandwe’s comment in a discussion we held with Kzhéhe
Mafunza Ndwandwe on May 5, 2008, this substance is an emotive sense of being anchored in
the world by one’s ancestors and being part of a collective to which one belongs in an
essential way, one that was not forced by conquest. Talking about his respastsaitalio
the leader of a ritual address the ancestors, Andile“s@idhuthi phela lesikhathi silalele
thina sesithule, kukhona laph’ okuhamba kuhambe kuthinte khona ngokuthi zihamba zihambe
izibongo phela zibe nezicanyan’ ezithile... Khon’ okuhamba kuhambe kuthintek’ egazini nawe
usuzw’ ukuthi uyabona usungena emdlandleni walo obongayo. Ithinta mina manje yonke lent’
eshiwoy6 (Buthelezi and Ndwandwe, interview with Chitheka and Mafunza Ndwandwe,
May 05, 2008). (When we are listening being quiet, there is something that tiesfgra
touches because timbongohave some odd details... There is somewhere [the praising]
touches in your blood and you feel yourself getting into the spirit of the persoimgprais
Everything being said now is about me).
Andile sees the praising of one’s ancestors as moving because it touches timgomet
essential about oneself. Although Andile refers to the moments when the letaer of
ceremony calls out theibongoof the ancestors, the larger context of the conversation was

the use of oral artistic forms in family ceremonies and rituals. Atie lthad not yet
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recognized the critical role played by iaghakazeloand my line of questioning focused on
theihuboandizibonga In retrospect, what Andile said about thieongois equally as
applicable to thézithakazelahat would have preceded tizdoonga Chitheka added to

Andile’s point: “Angithi nje Shenge, okunye njoba nje isuk’ imbong’ isibasho, omuny’ uthi
uyambhek’ umthol’ ukuth’ izinyembezi seziyehla. [Andile: Uyabona khon’int’ eyenzakalay
Omunye hleze ukhumbula loya munt’ ambonga njengamanje. Omunye kufika lolo sizi ukuthi,
“Hheyi, wabasho lomuntu. Uyabazi.” Uyabo? [Andile: Uyathinteka.] Manjena uyathinteka
lent’i-shock’ igazi (You see, Sheng® sometimes when thimbongicalls [the ancestors] out
[by theirizibongd when you look at some people, you'll see the tears coming down. [Andile:
You see, something is happening.] Someone perhaps rememherbdhgiis praising in

the moment. Another perhaps is deeply moved thinking, “Hey, this person is reallyngpeaki
[the ancestors]. He really knows them.” You see? [Andile: S/he gets moveel §&5 moved
now... this thing shocks the blood.).

Listening to the leader communing with the ancestors can thus be a deeply moving
experience, according to both Andile and Chitheka. This was clear to mdatthell
ceremony that | described above from the moment the group that walked to the cattle
enclosure came out of the house singinghthbo until the moment the ‘father’ closed his
address with thzithakazeloAt the Zwide Heritage Celebration of 2010, some people were
reduced to tears when a man from the Intshanga sahglamabout Zwide dying for his
land. He sang,UZwid’ ufel’ izwe lakh& (Zwide is dying for his land) and those who knew
the hymn, seemingly only the people who had traveled from Intshanga, responded,
“Amabutho ayeza, ayez’ amabuffibie troops are coming; they are coming, the troops). The
response of some of the people at the Heritage Celebration suggests that tlvaridoes

moving when they touch on something about which their listeners feel deeply.

92 Here Chitheka was addressing me with my Buthéithiakazelo
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A problem and new possibilities arise when it comes to giving an empirical
explanation of Ndwandwe ‘nationhood’ beyond the sense of this ‘nationhood’ that is
cultivated by language and the oral artistic forms. Explainingsthe&erequires giving some
explanation of the actual nation that existed prior to the defeat of the kingdopatidsio
give concrete detail on how it came about that the Ndwandwe are this rhetaraedtituted
‘nation’ today. The question of why members of the ‘nation’ no longer know one another
draws impassioned responses such as the one we saw from Sikaza Nxumalo in Qleapter O
It is this question that was at the center of Sduduzo Nxumalo’s initiation of thebaBom
lwamaZwide in 1990. It is also this question that drives the search for a herdiorpast
Mvangeli Nxumalo. Similarly, as we saw in the second chapter, Ntombi and Philani
Ndwandwe’s efforts are fueled by the view that Ndwandwe history has disa@pter
Ndwandwe past forgotten. Almost all of these activists and others | haweanted,
especially Mzingeli Ndwandwe from the Mandlakazi section of Nongoma, pointitezw
defeat by Shaka as the root cause of their current status.

It becomes essential to (re)convene the Ndwandwe ‘nation’ more fully in thénevay t
heritage events are beginning to do for the activists in order to constru@rafndimore
coherent sense of who they are as Ndwandwe. To construct this fuller senssipivihe
involves learning about how the Ndwandwe were defeated and what happened to the different
fragments of thésizweatfter the collapse of the Ndwandwe kingdom. It also involves
eventually trying to construct a view of what the Ndwandwe kingdom was like in it
successful days and holding on to this heroic past of the kingdom as the era to which to look
for pride in Ndwandwe achievement. Most importantly, (re)constructing a proudlpas
involves finding ‘national’ heroes in the past and promoting them. Zwide kalLangdia suc
hero who is being championed and on whom the ‘national’ memory attaches. To elevate him

to the appropriate level as father of the ‘nation’ it is then important to rememfber hi
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appropriately through higibongo Yet because hizibongohave fallen out of memory over
the period of the ‘nation’s’ dispersal, it becomes necessary for his putatoendasts to
seek to (re)construct higibongoin the way that we have seen in the previous chapter.
Theihuboandizithakazelgas forms licensed by being a constitutive part of the idiom
of kinship, are available to be used to mobilize the Ndwandwe to (re)convenesiasvan
They prime the reception of the mobilization messages of the uBumbano by agtivedi
sense of being asizweover and over. They make it possible to persuade people of
Ndwandwe descent that the rhetorically-constitisenveshould convene in practice to
re(dis)cover its heritage. In the first instance, the uBumbano’s appeaaitheazithakazelo
in the manner they are used in general public address by Ndwandwe people in the
uBumbano’s calls to gatherings. In the second place, what is familiar to mbesefwho
attend the gatherings as the domestic uses dafti® andizithakazelds elevated to a public
level outside a specific lineage setting to address the ancestorssotwemn behalf of these
ancestors’ convened putative descendants. These two forms combine vathahgothat
are called out — those of Zwide kaLanga and those of present Ndwandwe royadtyase
of the 2010 and 2011 heritage events — to address the collectivity of the Ndwsizadwgen
the same manner as we see done with Shaka kaSenzangakhona, current king Zwelithini
kaBhekuzulu and all the Zulu kings before Shaka and between Shaka and Zwelithini in the
‘Zulu kingdom.”’
| suggested in Chapter Two that it appears that in polities that existed pherriset
of Shaka’s state and in the state itself, the commemoration through public pohisaders
was limited to the lineage of the ruling house, leading to the forgetting iloagoof
ancestors of groups that were incorporated into Shaka’s polity. The enforcetrfgrggeuld
have been especially the case in groups such as the Ndwandwe whose meni@ipasif t

presented a political challenge to the Zulu kingdom. Even in the present, the convening of the



204

Ndwandwe and the commemoration of Zwide through declaiming his praises §inailarl
how Zulu royalty is praised, set the Zulu royal elite on edge. The regalliZwide in this

public way through higibongofurther positions him on the same plane as Shaka.

Recovering the ‘Nation’: the uBumbano’s Uses of Oral Artistic Forms
The uBumbano lwamaZwide’s calls to Ndwandwe descendants to attend meetings and
heritage celebrations mainly circulate by word of mouth. On several occagidasvalking
in the town of Nongoma with Andile when we were conducting field research in 2008, Andile
would stop to talk to another Ndwandwe. He would alert the person to a meeting of
Ndwandwe by sayingUzwile yini ukuthi amaZwide azobe ehlangene endaweni ethile
ngelanga elithize” (Have you heard that the Zwides are going to be gathering in such and
such a place on such and such a &yPhilani would ask the same question or deliver the
message in the form of a statement on the phone to people in Nongoma, Newcastle,
Johannesburg and many other places as one of the organizers of such meetings or
celebrations. The question would come after greetings using one or sevesadvMay
izithakazelcand meandering conversations about unrelated matters. | imagine the kinds of
address | heard are replicated in similar fashion in other people’s carvessMoreover,
the 2006 meeting at which the uBumbano was formed was announced on radio in an
advertisement paid for by the Johannesburg grouping of the Ndwandwe. It called the
amaZwideogether.

In the context of conveying messages about meetings of the uBumbano, Andile and
Philani again deployed theithakazelan the manner of the use of the form in ordinary daily
speech. In calling other Ndwandwe people byizithakazelp Andile or Philani and the

addressee acknowledge each other as sharing the same ancestors Inamieegbey call

% Andile is not an activist in the uBumbano; he hasn mobilized by his brother Philani and sisteyrhi.
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each other. They also recognize each other as belonging together in the figédrical
home territory of the Ndwandwe, the Nongoma-Magudu area. Having geneaatarhderie,
when Andile or Philani then speaks of #timaaZwidebeing called together, he builds on the
foundation already laid by the addressing ofiithakazeldo his interlocutor. While
building on this foundation is effective, it is usually not entirely necessary in sutients.
The people to whom he addresses himself are usually people who already know him and
whom he knows as Ndwandwe. He is often building on an established rapport and the
assumption of being kin by virtue of being Ndwandwe that is already in place. Burest
when | observed Philani or Andile meeting a new Ndwandwe person in the compmarey of
he already was familiar with, the recognition of being kin was immediate.

As argued above, this public use of thiéhakazelaaps into their deeply symbolic
use in family rituals to address the ancestors of the lineage and the putativeramdes|
Ndwandwe. The recognition derives from the subliminal understanding carrestby
Ndwandwe person of their kinship as Ndwandwe coming down from an unremembered past.
To signal that the Ndwandwe are assembling is to present an opportunitytadeat the
isizwe Gatherings present an opportunity to (re)connect with one’s kin on a largehscale t
family gatherings make possible and to learn about how this assumed kinshipiame i
being, was sustained and dissipated into the fuzzy, undefined assumption that it iEteday.
reception of the invitation to attend the convening of the Ndwandwe is thus primed by the
izithakazelaas used in daily speech and as this daily usages draws from the ritual usage of the
form.

At the heritage events in 2010 and in 2011 izlthakazelovere used in both
manners | have described above. As people arrived, they went up to those they knew and
greeted them mainly as ‘Zwide,’ or ‘Mkhatshwa’ or ‘Mnguni, wena waseGiltiese

izithakazelgeppered the conversations between the people attending either event. At each
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event, thazithakelowere also ritually addressed to the ancestors of the ‘nation’ at the point at
which the formalities began. As in a family ritual, the ancestors were tatitive event was
about — that their descendants had gathered to remember them in the way tleat childr
remember their departed ‘fathers’ from time to time. | described dii®sas taking place in
Mavela Nxumalo’s cattle enclosure/garden at the 2011 Zwide Heritagms @dnapter Two.
At the 2010 Zwide Heritage Celebration, this address was carried out by chief Just
Nxumalo behind one of the buildings in his court precinct the day before the main event. In
each case, the ancestors were shown the cattle that were to be stalufgintire feast. The
address concluded with the hailing of the ancestors bigithakazelo

The addressing of the ancestors in this manner established the ritual coateott of
event under which the rest of the singing ofdheahubacand the calling out of theithakelo
andizibongowent on to take place. Each event then went on to a series of speeches about the
purpose of the gathering, Zwide kaLanga and what the Ndwandwe kingdom is thought to
have been like in its heyday, the Ndwandwe-Zulu war and the destruction of the Nawandw
kingdom, and reconstructions of the history of the Ndwandwe in South Africa and outside of
South Africa, especially the rise and fall of the Gaza kingdom in Mozambique.ghionau
each event, the usual lament about the collapse of the Ndwandwe kingdom wasl t@peate
several speakers. Over and over again, the Ndwandwe were said to no longer know who they
are because they became disconnected with the collapse of Zwide’s kingtendeas were
exhorted to encourage more people to attend these events in the future in order for the
Ndwandweisizweto reconnect more extensively and fully. The urgency of such a task of
reconnecting the disconnectistzwewas impressed upon the listeners. It was never made
clear what the benefits of such convening are meant to be beyond the seenfieglylent

good of learning more about one’s Ndwandwe past and meeting similarly ietepesiple.
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Each speaker opened with a greeting using one or izitihrakazelan a call-and-
response sequence and closed in the same wagnidleubcand Zwide’'sizibongowe
observed in the preceding chapters fell into this flow of address. The deploynteat of t
izithakazelpamahubaandizibongoin the contexts of these heritage celebrations was the
beginning of the release of the subversive potential that | have arguedlthdistic forms
have held under Zulu authority. Together the forms were articulating puthiehevival of
the Ndwandwe past and the coming together of a group of Ndwandwe people defined as
long-lost kin. The forms celebrated and recalled Zwide as the putative dater
Ndwandwe. In these events, Shaka and the Zulu kingdom were finally off centre.
Paradoxically, Shaka and Zuluness simultaneously remained the implicit teithewhich
the Ndwandwe were in conversation or locked in battle. As currently articulatbdsa
working through of the past, the uBumbano’s project needs Shaka and Zuluness as its
conditions of possibility. They only featured in the retort that the Ndwandwe ‘nagion’ i
atomized as a result of Shaka’s war with the Ndwandwe. The Ndwasidwehad finally
physically (re)convened, realizing the possibility of such (re)convehaighe oral artistic
forms have kept alive for almost two hundred years. Zwide, in particular, had been
recentered.

The events also opened the path to the furthering of the goklib@iyisgritually
returning) Zwide home to his former territory. Some speakers made refecetine
impoverished state in which many Ndwandwe live (implicitly compared to theicoisis
opulence of Zwelithinff* and the diminished status of the Ndwandwe. From the assent of
some | overheard sitting in audiences in meetings and in the heritagatetebof the

association, this representation of the plight of the Ndwandwe resonated witlvéseiThe

% The amount of money spent by the state on the Bglnarchy was the subject of much debate in 2008-20
The department responsible for the royal houseWwakl overspending its substantial budget every, Yesaing
to attempts to make the royal house self-sustaifiihgre were even some rumblings in places whdi@ |
research about why the South African Police Sergi@n has a special royal protection unit.
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message | had heard repeated in meetings in Nongoma, Durban, Newcastle andllaigannes
in 2008 and 2009 that a ritual reconciliation needs to be effected between Shaka and Zwide,
and that Zwide (or Zwide’s spirit) must return to his former territory, theigatabme of the

Ndwandwe, was finally driven home.
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Conclusion

One hundred and ninety one years after the ousting of Zwide by Shaka’s forpesative
descendants returned to remember him at the site of his old home, that is, in his former
territories. They returned under the auspices of the uBumbano lwamaZwidagbtslr

cattle, to declaim his praises in remembrance of him, and to constitute the ‘traitomas
dispersed with Zwide’s defeat. This 2011 gathering shifted from the peyiphthe former
Ndwandwe heartland between Nongoma and Magudu where Zwide had his most widely
remembered capitals. The location for the gathering was closer to Nongomenbiodic

centre of Zulu power in the present, than the previous year’s event. What are aketofm

this Ndwandwe assembly and the momentum it seems to be gaining? What futures can be

projected for the uBumbano lwamaZwide and its project?

It remains to be seen whether the uBumbano’s project is going to develop into a form
of ethnic nationalism along the lines seen with Inkatha under apartheid, or inthisgnoét
what Jean and John Comaroff have named “Ethnicity, Inc.”, or something else af@er
lucid articulations as well as murmurs of different kinds of aspirationtiéonBumbano
lwamaZwide and reasons for attending its gatherings: from irredermtetasism to puzzled
spectatorship. Regarding ethnic nationalism, recent discussions of postawdbioiadlism
have yielded the view that after anticolonial nationalism has succeeded imdpdiogvn
colonialism and installing the leaders of anticolonial movements in the glacéonial
rulers, nationalism often falters, becoming incapable of holding together ties that it had
coalesced in the struggle against colonial rule. In some cases, when segjntieat
anticolonial formations which had been mobilized around regional/ethnic ideméteh a
point of feeling that their interests are not or no longer being protected or adivinsge
mobilize those same identities/forces to oppose their old comrades, leadingde tfe r

ethnic nationalism.
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In other cases, new identity formations are conjured along old contours or drawing on
old memories of kinship and affiliation, certain colonial inheritances and/or aitters’
The result is often revivalism of the kind we are beginning to see with the vgrmysngs
that are reaching for the past and attempting to construct different praséritgures in
post-apartheid South Africa. These revivalist groups may well be fldetimgations
fulfilling a need to make sense of the past as the country settles into itpadbeal
governance as well as cultural and social forms, and its people gain temgaradedfsom
apartheid. At the same time, the lives of many remain mired in legaagetoafalism and
apartheid. In the case of the Ndwandwe, there are several factors to cooisigd¢oigvard.
In the first place, are more people going to be drawn into attending theseteateBrin
2010, the host of the event, Justice Nxumalo, decried the state’s creation of dependency in t
population by arranging transport to every state event for which an audienaghs. $ie
suggested that the Ndwandwe event was poorly attended as a result of an ergbetatias
been instilled in the general population that organizers of an event will also reake of
transportation available. At the 2011 event, the spokesperson of the group from the
Mpumalanga and Limpopo provinces spoke of bringing busloads of people in 2012. Whether

this will happen and which other people may be drawn in remains to be seen.

Second, will the irredentist strain gain any traction in the associatiorgeWwho
claim that Ndwandwe lands between Nongoma and Magudu should be reclaimed and some
who intimate that they seek the installation of a Ndwanidwesi (chief or king) were
making these assertions in hushed voices in 2008 and 2009 when | sat in on meetings of
different chapters of the association. My requests to attend some of the plaeetiggsof

the heritage celebrations made to the person who had previously facilitatedesy tc

% See Joshua B. Forrest. "Nationalism in Postcol@tates."After Independence: Making and Protecting the
Nation in Postcolonial and Postcommunist Stak. Lowell W. Barrington. Ann Arbor: University of
Michigan Press, 2006. 33-44. Print.
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meetings in Nongoma, were largely ignored. It is difficult to tell whethentas an attempt
to restrict my access to the planning committee’s discussions or wheilaer a result of my
contact’s own lack of power and influence in the company of prominent politicians and
business people that made him unresponsive to my requests. Hence | cannot tell wha
direction the leaders want to take. The irredentist murmurs continue in povatersations
between people whom | have heard on several trips to Nongoma. It is not yetleédzer

these murmurs will be harnessed in any way or whether they’ll be suppressecred.ig

Third, the treatment meted out by the Zulu king and the provincial leadership in
KwaZulu-Natal to those who openly submitted claims to the Commission on Traditiona
Leadership Disputes and Claims in the form of threats has begun to be directed at some
individuals in the uBumbano. Following Zwelithini kaBhekuzulu’s reaction to the formation
of the association in 2006, the association seems to be under surveillance. In thedead-up t
the 2011 Zwide Heritage Day, the pitch of the reactions to the associationdmatbribreats
being articulated to prominent leaders of the uBumbano that members of the group were
courting death by seeking the revival of a Ndwandwe chiefdom. It is not yetrdiether
this was willful misrepresentation of what was then known to not be an attempt atgevivi
chiefdom or whether Ndwandwe coalescence to recall the past is read tesnguh @t rise
against Zulu royalty because when the Ndwandwe convene the land shakes, as | quoted
Mvangeli Ndwandwe saying in Chapter Two. Heritage discourse became even more
important in 2011 in order to underline that the agenda of the uBumbano was being misread
and was not intended as an uprising against the Zulu royal house. The hostie thacti
gathering of the uBumbano has attracted has necessitated my use of pseudangersto
protect the identities of the people to whom | have talked over the years of mncheSde
outcome of this negotiation between surveillance and threats on one hand, and attempting

take the sting out of Ndwandwe assembly by presenting it as heritage on the othenjeand i
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to emerge. Will the project ultimately turn to just heritage, devoid of intesia or the
potential for reviving the Ndwandwe ‘nation’? If it turns to mere heritagé tmake who
wish to establish a Ndwandwe memorial site and place of pilgrimage under thetauthori
the Zulu king pursue this goal? Will the Zulu king and the state allow such a siteist coe

with the promotion of Shaka?

What is more is that there is a new political dynamic emerging in the proumnite
last local government election in April 2011, the Inkatha Freedom Partyl@§tHnost of the
last few municipalities it still governed to a coalition of the National dweeParty (NFP), a
party that was established in January 2011 by former IFP leader Zanelg\waké-Msibi,
and the African National Congress (ANC). KaMagwaza-Msibi lefiffein acrimonious
circumstances when the old guard of the IFP leadership, including MangosuthweButhel
continued to resist change in the party and to cling on to its leadership positions. Buthelez
has been president of Inkatha since its formation in 1975. KaMagwaza-Msibimageck
by the IFP in 2010 as mayor of the Zululand District Municipality that incluteformer
IFP and Zulu strongholds of Nongoma and Ulundi and that extended through the former
Ndwandwe heartland of Nongoma-Magudu. She was sent to be a member of the provincial
legislature based in Pietermaritzburg. The move appeared to be an atteempbve her
from the base of her support in order to curb her popularity and calls for the oldeader
hand over power to her and a younger cohort. She bounced back with a party that handed the
IFP a shock defeat in the election of 2011. The death knell of the IFP may siginadlthe
wresting from the IFP of Zulu nationalism and the symbols of Zuluness, wihal it
mobilized for over thirty years. The ANC has gone some way in wrestsg ttymbols from
the IFP since the 1990’s as demonstrated in Chapter One. The NFP now controls &Nongom
and kaMagwaza-Msibi was returned to the mayorship of the Zululand Municipatity. Ye

kaMagwaza-Msibi upholds the position of the Zulu king and the royal establishment in her
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public speeches. The position of her party will also depend on how it mobilizes Zuluness and
relates to Zwelithini as the production and manipulation of Zuluness will remampamtant

political tool for the foreseeable future.

As for political realignment on the ground, there is a tense standoff as | viviteelne
members of the IFP and the NFP who were involved in running battles in Umlazi township
outside Durban on the weekend of February 25 and 26, 2012. Two people died in the violence
and thirty houses were torched (Makhaye, www.thenewage.cdhka)cause of the violence
is still unknown, however, the violence is reminiscent of the battles that took plaeebetw
the IFP and the ANC in the same part of Umlazi — T section — in the transiti@miocracy
touched on in Chapter Two of this dissertation. The political tension of the early-to mid
1990’s proved to be a setback for Sduduzo Nxumalo’s attempt to assemble the Ndwandwe as
he stated in the extract | quoted from my interview with him in Chapter Two. thhat
implications of the new political realignments and violence will be for tbggir of the
uBumbano will only become clear as time progresses. Will the NFP bestmong enough to
compete directly with the ANC instead of being aligned to the latter andrgog¢ogether
in coalition in different municipalities in the province? The implication of sugleldpment
may be that the NFP will compete with the ANC for the control of Zulu culturabeis in
the way that the latter competed for these symbols and eventually won agaiRB} tee
discussed in Chapter Two. Different activists of the uBumbano may fall orediffeides of
the several political divides and these political loyalties may afii@ty among the activists

and hence influence what becomes of mobilization and assembly.

Finally, why are the Nxumalo who trace their history through Soshangane and the
Gaza kingdom getting progressively more involved in the annual heritage celebrati
northern KwaZulu-Natal? The delegation that attended the event in 2010 comprised people

from Thulamahashe in Mpumalanga, Giyani and Malamulele in Limpopo province, and from
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Gaza province in Mozambique. Given that their claim to the Commission on Traditional
Leadership Disputes and Claims was dismissed and that this Nxumalo reyedty suing
the state to gain recognition, is the presence of this elite at these eventstpantlitical
maneuvering? Matshaya Nxumalo, the son of the former leader of the Gazankiuist&a

appears to have been the main funder of the first two heritage celebratior¥s. W

Because we are not yet able to tell what will become of the coalescence of
Ndwandwe, what is of more immediate interest to follow is how the people who have
coalesced into the uBumbano lwamaZwide are creating new meanings of thengband
their group pasts in order to occupy the present differently to the trajectoriesthegusa
the past and to imagine new trajectories for their lives going into thefutwvill indeed be
of interest to watch how this working through, and working out of the meanings of, the past
feeds into the broader national project with the same objectives of makiregosemsl
reformulating the past for purposes of the post-apartheid present and future. @hgonc
this national project is the manner in which the state has been unable to discard old ethnic
categories even though they have greatly been de-emphasized in post-apatitiefdriga.
There is a paradox in the simultaneous promotion of cultural and ethnic pluralitghhtreu
myth of the Rainbow Nation and the promotion of apartheid-era ethnic identities for some
regions of the country such as KwaZulu-Natal (the Zulu Kingdom) based on shaky
primordialism.

Currently under intense debate in the country is the extension of the powers vested in
customary or ‘traditional’ leaders by the Traditional Leadership and Gawegr-ramework
Act of 2003. Initially introduced to Parliament in 2008 and then retracted when it t#ted s
opposition from civic organizations, the Bill has been reintroduced at the begoirifg?2
in much the same form. It aims to give clearer definition to the role of thes#otmaticourts.

According to its introduction, its goals are:
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To affirm the recognition of the traditional justice system and its valasgdoon
restorative justice and reconciliation; to provide for the structure and functioning
of traditional courts in line with constitutional imperatives and values; to eehanc
customary law and the customs of communities observing a system of cystomar
law; and to provide for matters connected therewstfiv.justice.gov.zp

The Bill is again being met with very vocal opposition that sees it as a throvebBakigh
colonial and apartheid bifurcations of rural and urban areas, putting rural dweltiensa
different system of law to urban dwellers. Estimates are that betwesmeen and twenty-
one million out of the approximately fifty million people who live in the country will be
subject to these traditional coutfdn this legal system, chiefs and their councils will hold
judicial, legislative and executive power all at once.
According to Christi van der Westhuizen in an articl€he Stamewspaper on
March 2, 2012, the law is “rehashing aspects of apartheid and British colongtléaehing
all the way back to the 19th century” (Van der Westhuizen, www.iol.co.za). She gaes on' t
explain:
In terms of the bill, traditional leaders will be appointed presiding offickers
traditional courts with the powers to decide on civil and criminal matters involving
members of traditional communities, or even people just passing through. These are
the same traditional leaders who, in terms of the Traditional Leadership and
Governance Framework Act of 2003, administer government functions, including
welfare, economic development, land, management of natural resources and
registration of births, deaths and marriages. According to [the University
Town’s] Law, Race and Gender Research Unit, the bill gives traditionalsetge
power to make customary law. The chief-cum-judicial officer can passugar
sentences, including fines, forced labour, or depriving someone of “customary
benefits”, which could mean losing access to land. (Van der Westhuizen,
www.iol.co.za)
This law will perpetuate the marginalization of women, in particular ruoah@n. Another

development along the same lines was the election held on February 19, 2012 throughout

KwaZulu-Natal to vote into position ‘traditional councils.” According to thadfiional

% Heidi Swart in an article in thiail and Guardiannewspaper on February 17, 2012 put the figur@at 2
million (http://mg.co.za/article/2012-02-17-traditional-cisdiill-out-of-step. In an article inThe Staon
March 2, 2012, Christi van der Westhuizen maintétias 17 million people will be affected by theildgtion
(http://www.iol.co.za/the-star/traditional-courtdHihrowback-to-past-1.1247083




216

Leadership and Governance Framework Act of 2003, 40% of the chiefs’ councils are to be
elected and the remaining 60% is appointed by the chief. The rural-urban lselitgs
maitained in the post-apartheid present, continuing the legacy of in what Mahmoodiamda
has defined irCitizen and SubjecContemporary Africa and the Legacy of Late Colonialism
as the bifurcated state (Mamdani 16-23).

This empowering of ‘traditional’ leaders ultimately continues the promotidneof
Zulu royal establishment and of Shaka kaSenzangakhona through whom the Zulu king,
Zwelithini kaSenzangakhona, claims legitimacy. Zwelithini is the ‘ti@oial’ authority under
whom all chiefs in KwaZulu-Natal fall. Continuing from his recognition as the only
paramount ruler in the province by the Commission on Traditional Leadership Bispulte
Claims, the cementing of his position solidifies the state’s narrative éila&ulu-Natal
past. | have argued that in the state’s narrative, which is in part bemgtethrough the
discourse of heritage and heritage practices, the state’s attempt atgucalonial and
apartheid definition and manipulation of local modes of leadership disallows timg cadlof
all but one narrative of the precolonial past — the Zulu-centric version of tbeyloéthe
area. Official heritage discourse has been used to produce and reinforadutaentric
version, especially since the 1970’s in the Bantustan of KwaZulu under Inkatha.

The extension of the prestige of the Zulu royal establishment and its adherents by
legislating new powers for it could potentially impact upon gatherings likéwine
Heritage Day. If the recently tabled legislation does become law in thie angt form
resembling what critics are currently decrying as a throwback tistBnttdirect rule, the
Zulu king and those chiefs governing rural KwaZulu-Natal at his behest standranbed
sufficient legislative, executive and judicial power to make rules that mag ientd disallow
gatherings such as the uBumbano’s Zwide Heritage Day celebrations, wiectaken place

in rural areas that fall under chiefs. Executive power may be exercisdiittardy deem



217

undesirable the calling up of the past in ways that call into question the narratiye be
supported and used to their own ends by the ANC leaders of the province. The judicial power
of these chiefs would allow them to arbitrarily punish anybody who transgressesi@rde
attempted to conduct the kind of mobilization | have described in the preceding chapters.
There is a long road ahead for the tabled legislation. Judging from previousaciaseghy
fight about the legislation is in the offing that will likely go all the wayh® €onstitutional
Court when the compatibility of the law with the rights guaranteed by theitdios of the
Republic gets questioned. Hence it will likely be years before the ®Hadtimplications of
the current developments are sufficiently clear for a proper analysis.

In view of these current developments, what it is ultimately possible to sayg at thi
point can only be tentative and provisional. The post-apartheid nation-stateimstisal|
making. Part of the process involves friction and contests about the past and identisy. Mode
of working through the traumas of the past, and of re-interpreting the past for guopose
inhabiting the present and fashioning the future, are also still in the makingalOffic
procedures, while being done on behalf of the population, sometimes run counter to, and are
counteracted by, how pockets of people pursue much the same goals the state is phesuing.
promotion of alternative identities that | have discussed in this disserstoe isuch case:
official mythologizing of the nation-state has tightly defined boundaries ifotheof clear
dates beyond which the state will not go in reviewing chieftainship (1927) or redtorthg
that was alienated (1913). This mythologizing also has its allowable dategbidentity.
What quickly becomes clear is that the dates and the allowable identitiasyatg & rehash
or renovation of the very categories and definitions formulated and used undsr Briti
colonial rule and apartheid. A ‘tribal’ identity such as Zulu, and a form of tioaail’
governance like chieftainship, as we know them today are largely the productettmel

half of the nineteenth century and later. Yet it is these very categodef®rms that are
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actively being promoted today while pockets of people such as the uBumbano and many
others struggle to fit into these categories or wrestle with the forms affigove. Such

people bear their own multiple and often fragmented understandings of the past that do not
always sit comfortably with official versions. Their personal and groupelges sometimes

run counter to the official ones.

People like these then may yet call the inherited identity categoriebend t
vocabularies more openly into question. The uBumbano and the many other similar
groupings grappling with how to engage with the past may yet push themsébvbsing
taken seriously and hence help formulate new categories of identity as @eiéampetus to
the creation of different forms of governance as they give new meaningsZaolpy
precolonial identities. The future continuation of the association’s cél@isas uncertain.

The funders and organizers may well drift off and be taken up by other interestgorkiteg
through of the past may yet take other forms and take place in forums other thanggoupin
based on imagined kinship. The solidarity that this coalescence seems to poopegpfe
who feel left behind by the state may not have a future. Nor does the grievaimst g

Zulu royal establishment and Shaka seem strong enough to sustain for a longitlbodda
durable movement around.

Yet what is sure to continue for the foreseeable future, even if the project of the
uBumbano does not, is the addressing of Ndwandwe people by other Ndwandwe on the
streets of Nongoma, Johannesburg, Durban and other places as ‘Zwide,” ‘Mkhatshwa,’
‘Nkabanhle,” ‘wena kaNonkokhel’ abantu bahlatshwe,” and ‘Mnguni waseGudunkomo.’ The
calling of Ndwandwe by people of other surnames by some of ithittsekazelawill
continue too as will the addressing of thezshakazelao the ancestors of the Ndwandwe in
domestic rituals and ceremonies. In these domestic rituals and ceremongthdkazelo

will continue to be declaimed along with the singing ofithiéo lesizweand the calling out
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of theizibongoof the departed fathers of that particular family conducting the rituals and
ceremonies.

In these domestic and public uses, the forms will continue to perpetuate and reinforce
a Ndwandwe identity that is separate from and different to Zuluness and to anigetttity
described by a family name that is not Ndwandwe. This Ndwandweness is pdyticul
unstable because of sketchy knowledge about the Ndwandwe past and so the oral forms will
continue to index what has been forgotten and erased in the form of the names carried in
izithakazeloand repeated when living and departed ‘Zwides’ are hailed and addressed. The
forms will continue to reinforce Gunner and Gwala’s point that they offer a sénse
continuity with the past as well as swift communication with that past (Gunneneaald G
14). For the foreseeable future, they will continue their mobility and alolipyck up and
drop meanings and references, and to be the catalyst for new social visionsentdiffeys
(Gunner 36). For my part, | shall continue to follow what happens when these fornmsieonti
to be made to do work in the ways | have charted in the preceding pages. Mywwilbpdsb
expand to trace the Ndwandwe diaspora in Swaziland, Mozambique and Zimbabwe. | aim to
attempt to understand what exists of the forms | have discussed in this dssertptaces
where people migrating from northern KwaZulu-Natal settled in new politigé$camulated
new cultures in the nineteenth century. The project will also take a compaoatvat |
another case of a group that is making similar claims to the uBumbano, possiblgrthei D
under Melizwe whose claim is much larger and starker than the Ndwandweiasd/id
his adherents mobilize history and oral artistic forms to claim to be hiskpseparate from

the Zulu and to be royalty on the same level as Zwelithini kaBhekuzulu.

In this dissertation | have sought to describe how oral artistic forms, bathidnal’ forms

and their contemporary reinventions, are at the centre of the working out of identitg pol
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in a transforming post-colonial society. In the first chapter of thed&sn | examined how

the figure of Shaka has been mobilized for different political projects both canahgfter
apartheid. Drawing on the work of historians, cultural scholars and politiealtists | have
charted the ways in which, since the 1970’s, Zulu identity and Shaka have been promoted in
unprecedented ways. | have shown how the dominance of a particular form of ‘Zulusess’ ha
shaped perceptions of the past, the political landscape, as well as the kinds of identity
movements my thesis explores. In the first chapter of the dissertatemwade of the ways

in which these productions of ‘Zuluness’ have affected the formation of othetiekeinti

South Africa. In particular | focus on the case of the Ndwandwe and show how Shaka’s

praises were central to the project of promoting Zulu nationalism.

In the second chapter | turned to the emergence of a Ndwandwe social movement tha
has nationalist elements and in certain ways presents a challenge to Zuiartmml
discussed how the oral artistic forms hold the memory of the distant past andateghgn
past in the present. My work begins to illuminate how in the post-apartheid preseiatréhere
intense contests around the narration of the past and the kinds of identities that can be
publicly asserted. The idioms with which Shaka and Zuluness have been promoted — those of
heritage and kinship — have also provided this nascent Ndwandwe movement with the
language to articulate alternative forms of identity and differenepéons of the past to the
official versions that are being standardized. Reading different kinds efiat&@ollected
over years of close observation of the ways in which people speak about their personal and
group identities and their histories, my work has analysed the discursive stoet)gken
dominant modes of history telling and those forms of articulation of the past andt phese
have been overshadowed.

Within the discourses of heritage and kinship that provided the grounds for Zulu

nationalism, the figure of the founding father of the nation occupies a centml jplac
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Chapter Two | show the centrality of Zwide in Ndwandwe conceptions of thetiapd
demonstrate how the idioms of tradition and heritage are made operationalan siays by
the uBumbano in promoting Zwide to how they work in relation to Shaka in the case of the
‘Zulu nation.’ In the third chapter | argue that the Ndwandwe are reatdviagpropriate
modes of commemoration of Zwide, ‘the father of the Ndwandwe nation’, through the
reclamation of his praise poems. In that chapter | carefully read vamoasans of Zwide’s
praises in order to trace how these oral artistic forms have survived over twoeseot
Ndwandwe suppression. | show how while the history of Zwide is forgotten by thiaethe
century, the extant versions of his praises recorded in written form, asswelssibly, in one
case, transmitted orally, make possible the re-animation of that history iretiemfpr

My work differs from much other scholarship in the field of southern African tigera
studies in that | have sought to situate the oral artistic forms | have aenkiee in the
broad context of everyday use as well as mobilization for specific proj¢c¢tse same time,
| have focused closely on the three forms | believe ought to be analyzed toagéteervays
| have done in this dissertation in order to develop a fuller picture of how oratddims
are in ongoing use in South Africa and elsewhere. | take forward the expansaholairs’
view of oral artistic forms following on from Benedict Vilakazi’s insisce that theibongo
were not only the forms of the elite in Zulu-speaking society, Liz Gunnen'traaf the
wider use of thézibongoin her Ph.D. dissertation, the book she co-edited with Mafika Gwala
—Musho!: Zulu Popular Praiseand various essays, as well as the study of the links of the
journeying of thezibongointo forms such asiaskandanusic in the work of David Coplan
and others.

In her important PhD dissertation and later publications Gunner focuses haoatte
onizibongoand considers the construction of individual subjectivity through these forms.

Her approach, however, makes only passing reference to the related stialfartns,
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consideration of which is critical if theibongoare to be more fully understood. Carolyn
Hamilton, in her MA thesis, considers the political uses ofzib®ngoandizithakazelan
the late eighteen and, especially, the early nineteenth centurie®imdstabgies in the area
that is northern KwaZulu-Natal province today. Duncan Brown takes an approach that
combines “ a sociology and a poetics” to a range of broadly oral genres — fron'sShaka
izibongoto the rap songs of Prophets of da City — to understand how orality functions across
different South African cultures and why it should be seriously considered. Inyabloak
that spans several southern African countries and cultures, Leroy Vaibaddg White trace
the way in which an aesthetic they call ‘poetic licence’, which | haveisssd in Chapter
Two, functions similarly in these cultures to make possible the articulatiabeésive and
critical views. Finally, in a recent book, Ashlee Neser focuses on teerazra single praise
poet to try and understand how living and working under apartheid truncated his career as a
traditionalimbongiand forced him to seek to address future audiences through print. These
are all important approaches which have informed my study.

At the same time | have sought to understand how these intertwined oral fotras
of ihubo lesizweizibongoandizithakazeldunction together in the present in ways that are
both traditional and new, which has not been done previously. The workings of surnames in
how people address one another and their ancestors and the uselsutfdhesizwen ritual
have hardly been touched beyond descriptions such as C. T. Msimang’s. Attempting to
analyze the use of these forms in the ongoing moments of the reformofath@r meanings
as identities are being worked out and reworked has necessitated askimongastut
politics, history and memory, the material conditions of life in post-apartloeith 3\frica,
ritual and ceremony, music, radio, chieftainship, the state, legislatiorstars;¢he archive

and many other matters. My approach has necessitated working at thefioerskthe
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disciplines of history, anthropology and literary study with all the struggédails in regard
to modes of framing, description, analysis and argumentation.

Chapter Four brings to the fore my wrestling with the intersection of ditfenedes
of writing. In the chapter, | grapple with how the forms | have analyzedmnbedded in
daily speech and in the personal ways in which people communicate with their antestors
have struggled with finding an adequate mode of description through which to illuminate
how the forms are lodged in practices of living spanning a person’s lifelleassvexceeding
such a life without falling into stereotyping. | have used ethnographic pgscrand a semi-
fictional description to attempt to capture how the forms function together. | thgzanay
observations of the use of these forms by people | have listened to who bgaimikamities
to the hyphothetical figures through whom | trace the forms. By the end of {teicha
show how the mobilization of the forms by the uBumbano reaches into understandings that
people hold of these forms from using them in mediating their own lives, which | had
signalled throughout the preceding three chapters.

In order to conduct the work of analyzing the ways in which the forms inform and
form part of living cultural practices, my project has insisted on ongoinggengat with
people who use the forms and listening closely, and in the original language, tysha wa
which the people | have observed speakiziimongq izithakazelpihuboand ‘nationhood.’

In this way, | advance the work Gunner did for her Ph.D. in which she conducted extensive
field research. | bring to my analysis of the forms the kind of linguibilityaand cultural
embeddedness which few scholars of the forms have possessed. Indeed curastldgehol
Brown and Neser work on translated versions ofzitmngoon which they write. Neser’s
recently-published book, for instancé&tranger at Home: The Praise Poet in Apartheid

South Africa2011) — does not even provide the Xhosa language versions of the praises she

discusses. Instead, she explains away her inability to read the languagesting that her
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linguistic inadequacy offers her the opportunity to ask different questions (2&)aBuc
explanation appears no longer adequate in post-aparheid South Africa (and postcolonial
Africa more broadly) coming on the back of apartheid promotion of Afrikaans angitta
the detriment of African languages. It continues the same linguisticudtural violence of
apartheid which made it acceptable for scholars to not take seriously the tesat African
languages as a precondition for studying texts that circulate in thealzegu

| have attempted to heed Olabiyi Yai's call for the practice of psafaal criticism to
take serious account of what participants have to say about oral artisticlfodf89 Yai
was dissatisfied with the state of the field of oral art criticism. Bedtin “Issues in Oral
Poetry: Criticism, Teaching and Translation”:

No communication seems to exist between the production/consumption of oral

poetry and its criticism. More precisely communication is unidimensional. Wikeen t

creator of oral poetry and his academic critic are contemporariesnisedéthe

critical exchange are unilaterally set by the critic. The poéuis degraded from his

status of creator to that of an informant. He can only make such contributions as

required by the initiatives of the critic... [The process] fail[s] to solie claims and

interests of the participant. (59)
In order to solicit the claims and interests of participants, as students aftarar practice
perhaps ought to shift towards sustained field research which involves much mossidisc
of the art with its producers and their audiences. In conducting field researgbuld
maintain ongoing dialogue with people who use these forms in their daily lives. By
conducting such field research during which we talk to people, we would need to borrow
something of the methodology of Anthropology in ways to which Vail and White, Gunner,
Isabel Hofmeyr have pointed, a crucial move in making literary scholarspipnsse to the
forms of artistic practice of the majority in southern Africa. Moreovemwst take seriously
the kind ofrapprochemenbetween Comparative Literature and Area Studies (and other

disciplines, in this case Anthropology) advocated by Gayatri Spivakath of a Discipline

(Spivak). Spivak says,
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The new step that | am proposing... would work to make the traditional linguistic
sophistication of Comparative Literature supplement Area Studies (and history
anthropology, political theory, and sociology) by approaching the language ohéranot
only as a “field” language... | am inviting the kind of language training that would
disclose the irreducible hybridity of all languages. (9)
The move | have attempted differs slightly from Spivak’s in the above quotaatimerikto
expand and deepen the study of oral literature, those of us steeped in the caguégda
and idiom that Spivak identifies as the hallmark of Comparative Literdduight to
borrow the tools of the art of field research so finely honed in Anthropology. For famigo |
on one hand many scholars of oral literature in southern Africa have had poor command of
the languages in which the literature circulates. The result of s.gzhdtic ineptitude has
been surveys of the field and studies that look at influences of oral forms om Vitéttature,
with much surface-level thinking about this oral literature that is said to h#wericed
writing. Much of this kind of work fits the mould of what Spivak identifies as the tourz&t ga
of (global northern) Anthropology: “Engagement with the idiom of the global ahierthe
Southern Hemisphere, uninstitutionalized in the Euro-US university strusiteptevia the
objectifying, discontinuous, transcoding tourist gaze of anthropology and orai/histour
lesson on displacing the discipline” (10). Such work of displacing literary ssumlyerdue.
Yet, the work of Gunner, Hofmeyr, David Coplan, and Vail and White has not yet led to
further studies that break new ground in terms of bringing into view the multifaways in
which oral literary forms mean and are used in southern African societies.

On the hand, until recently the study of oral literature by native speakers of the
languages of southern Africa, mainly in departments of African languagekeba limited
either to morphological analyses or to adulatory comments on great leaddrst&lies and
collections have been poor on analysis and criticism. Instead, most authors have been

attempting to counter colonial stereotypes about Africans and theinfifm@duction by

suspending or deferring critical assessment. It is now time we combaaditity to
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understand the languages of performance and organic criticism with wastening closely
and analyzing with care.

My insistence on making visible, and conducting my analyses on, the Zulu language
versions of the texts and the vocabularies in which people speak identity is a way of pushing
toward more in-depth study of oral artistic forms. It is also a way dftingion taking
seriously these oral artistic forms and expanding their study becausedhedely used, but
inadequately studied as a result of the legacies of colonial and apartheitiothsfiofl what
counts as cultural production worthy of critical attention. | am in part nebpg to Deborah
Seddon’s 2008 bemoaning of the marginality of what she terms “South Africarediatu
the country’s canon (Seddon 133). Seddon says in “Written Out, Writing in: Orature in the
South African Literary Canon,”

...despite an increasing recognition of oral poetry through a number of endeavors

such as the Poetry Africa Festival, the Lentswe Poetry Project on [South

African Broadcasting Corporation channel] 2, the Timbila Poetry Projedtoters,

South African orature remains marginal in the country’s literary cah@largely

absent from the curriculum in the literature departments of its univergitg&?)
Seddon’s complaint about the marginalization of oral literature is simiBrawn’s in 1998
and Hofmeyr’s 1996 on¥.While the critical work undertaken by scholars in the last thirty
years has helped bring acceptance of oral literature as literature and tice jesrain of
ethnography, and has brought the acceptance of its presence on curricula albrgiside *
literature’, the expansion of the study of oral artistic forms has not folloldegrowing
move to redefine their identities by many groups of South Africans whocmefiguring
precolonial identities, makes this a timely moment to re-propose oraldiefar more

extensive and deeper study. Space to conduct in-depth studies has opened up in post-

apartheid society in much the same way that room for Ndwandwe assemitlgrdca

97 See BrownVoicing the Text'Introduction” and Isabel Hofmeyr. "Not the Madialisman: Rethinking Oral
Literature in South Africa.World Literature Today 0.1 (Winter 1996): 88. Print.



227

assertion has become available. The Ndwandwe case has offered me the oppontuedisy
use of the space for study and to try out a slightly unusual way of describing ayringnal
the use of oral artistic forms in much the same way that the Ndwandwe anatnany
groups are using the space available to them and experimenting with degbelning
initiatives.

The Ndwandwe case also shows the need to move away from some of the broad
ethnic/cultural identity categories, “Zulu” in this case, which have séosetdscure much
that we need to understand about how people make sense of their lives. While the
consequences, implications and future directions of Ndwandwe assembly are fesryet ¢
the term “Zulu” now needs to be used with some caution as it does not adequatehedescri
the categories in which many people live their lives or understand their stitjeStudies
of “Zulu oral poetry” or “the social system of the Zulu” have been useful, howegarpw
need to go beyond these categories, the centrality of which is a legacy pfdh®otion
under apartheid, and listen to and study more carefully how post-apartheid isl@nétie

being mediated in ways that challenge past forms of identity.

As a case study, the Ndwandwe project makes visible several issues that may be
generalizable to societies emerging into postcoloniality and even thosatedbeen
independent of colonial rule for a significant amount of time. First, the pre-cop@sals an
arena that can be turned to in moments of social stress or when the societyate tise s
undergoing reformulation/reorganization. Second, identities that have rootiretioéonial
past can be revived and reimagined using cultural materials that havehlaped and
reshaped over time under different colonial conditions. The case of the curreag Tuar
uprising in Mali where the rebels are claiming an independent stateofafizis a case in
point.Third, in Africa imperialism and colonialism cannot be neatly harnessecktaha

colonizers being white European settlers and the colonized being blackn&frimperialism
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and colonialism were in progress before European settlement. To recognfaettbfs

imperialism and colonialism is not to support white colonial myths about land being
unoccupied and available for settlement that continue to be perpetuated even today in some
societies’® The analysis of imperialism and colonialism appears to need furthemnefinéo

account for the period prior to European settlement in many societies.

The fourth issue that the Ndwandwe case raises is how a state’s attesiEpe
perceptions of the past can create space for a cacophony of voices to malkeod rang
different contending claims on the same basis as the state’s own project. Oregribde
Ndwandwe and the many other groups similar to the Ndwandwe that have arisen in the las
two decades are attempting to do the same kind of work as the state — to work through the
past in order to inhabit the present differently and to open the path to different foaures t
what the past has made available. Yet the frame of the state’s project atictbgies
deployed to pursue this project can incite and active resistance and attempts tearioethe
kind of work of working through the past on similar, but different terms. The itdeses
different groups that exist in a society or that coalesce when people febkihinterests are
being subordinated to others can require pursuing the project defined under the same broad
rubric by the state by other means. These means can create contendiagalaisources
such as land and funding. Memory becomes an important resource in such claims. The
Ndwandwe are making claims about Ndwandweness against Zuluness and hgaitateis
project of reimagining the past. The Ndwandwe claim is based on receivedyrardor
deploys fragments of various oral artistic forms as | have shown. Atriieetgae, the Zulu
royal elite is cementing its position with the support of the state while gtbeps, such as
the Nhlangwini, are making their own claims to not be Zulu and so are the manygroines

| have signalled throughout this dissertation. Yet, groups that are said to be Nawaticw

% In South Africa, such a claim was made by a leaflerminority right wing Afrikaner opposition pgrthe
Freedom Front Plus, in Parliament as recentlyfasvaveeks ago.
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is, groups that were colonized by the Ndwandwe — can conceivably make their own
sovereignty claims against the Ndwandwe in an infinite regress tcesraat smaller

identities that are said to have existed in some vaguely-remembered past.

The above point makes visible the final issue | want to draw out about the Ndwandwe
case. | have argued that the Ndwandwe are doing radical work by depluyithgee oral
artistic forms in an interplay with the language of daily speech whigsdioth the forms
and this daily language new meanings. The potential for infinite reghes® Ipointed to
above shows this Ndwandwe project to have a strongly conservative element within the
radicalism | have observed. Such projects are radical in the way they liasthbi easy
assumptions of identity that reinvent colonial identity formulations in the postabjmerod.
However, they play off the conservatisms they oppose and are thus conservativerimethe sa
ways. The uBumbano’s project plays off conservative monarchical Zuluness yiagpiee
idiom of tradition that has come down to the present as a Zulu cultural idiom, restoring
conservative Zulu-ist gender hierarchies, and attempting to remembathtedf the nation
in the ways Zulu founding figures are remembered. In playing off this Zulubess, i
destabilizes Zulu identity that the royal elite and the state aremitgnio cement. The
radical move is steeped in conservatism that is ultimately an attemptaoa®ne
conservatism with another. Many such postcolonial revivalist movements rnmagtalt/
conform to this formulation.

This dissertation ultimately suggests one way of reading the interplay oegenpr
and the past, oral literature and heritage, history, the developmental state argsbusine
interests in the context of changing social organization and modes of goverrtance. T
insights arrived at and pointed to will be confirmed, modified or challenged by ather te

cases.
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