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~ A PROBLEM IN THE RITUAL SYMBOLISM AND SOCIAL ORGANIZATICN

OF THE DIOLA-BANIAL:

by Francis G. Snyder++

Introduction

In his admirable essay on "Ritual Man in Africa,”
Horton (1964) argues that in rural African societles religion
is an important way of conceptualizing the world. A religious
system is an explanatory mocdel designed to demonstrate the
principles of order and reguwlarity underiying the flux of
everyday life. Horton suggests, but does not pursue, an
approach to the study of ritual that bears striking resem-
blances to such structural analyses as Needham's (1960) note
on Meru symbolism. In ﬁhis paper I want to explore this
line of Inquiry with respect to some aspects of the relation-
ship between ritual symbolism and social organization among
the Diola-Bandial rnecple of Senegal.

It 1s appropriate first to situate this paper briefly in its
broader theoretical context. The empirical'data upon which this

essay 1ls based are drawn irom fileld research on Dlola land law
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in 1970 as part of a long-term research project on law and social
change in Dlola soclety. A major objective of this initial field work
was to study through Diola categories the acquisition, transfer, and
use of land and hence to begin to grasp the relationship between the
various forms of soclal control in this soclety without imposing
foreign concepts cr categories. In order to minimize ethnocentric bias
I-gathered data on all aspects of socilal life relating to land. In
addition to 1ts intrinsic contribution to an understanding of the
normative aspects of Diola land law, such a study of the norms
concerning an area of life which is centrally irportant in this
agricultural society seemed a precondition to any adequate research
on dispute settlement, its relationship to other.forms of soclal
control, and the role of norms in dispute settlement processes.
However, it cannot be sufficlently emphasized that these two approaches
are complementary and not mutually exclusive. This method of research
also cast its net widely enough to elucidate legally relevant phenomena
in a soclety strikingly different from owr own. Diola-Bandial social
structure is relatively undifferentiated, and shrines constitute a
principal locus of social ccntrol. In such a society an inquiry into
the relationshin Detween ritual and soclal organization is essential
for an understanding‘of legal norms and processes.

The question which provoked this paper 1s sinply stated:
What is the meanirg of a Bandial pre-cultivation ritual which
signals the transference from wife to husband of the responsibility

for providing food for the children of the household? -



As briefly described by Thomas (1985-59, Ii1246-47,272) and
more summarily by Pelissier (19661686), the garumo, celebrated
annually in late May just before the planting of rice nurseries
marks the beginning of the period when the husband in the
Bandial household undertakess to Teed the children from rice
stored in his granary. This obligation lasts until the coming
of the rice harvest, usually in October or November (though,
according to Thomas [1958-59, I:272], in some villages it

las%ts until February), when the wife assumes this resvonsie-

bility until the next garumo. Garumo is apparently limited

to those restricted parts of the Lower Casamance region where
women, as well as men, "possess" ricefields (Thomas, 1958-39,
I:1246), The only other, equally brief mention of the garumo
in the literature is by Girard (1969:126) in a discussion oI
royal shrines. Yet when I witnessed the careful preparations
for the garumo and the ritual itself, I was struck by the
singular importance attached to it by the Bandial., Further,
with one excepticen (Peligsier, 1966:686)2. there is no indi-
cation in the literature as to theﬁspecific point in the

year when this domestic responsibility returns from husband
to wife. From my data it is clear that this other point of
transition is marked by a first-fruits ritual called ;gﬁ;%.

Subsequent puzzling over the correlation led to this analysis.

Curiously, 2xcept for a notable recent article

[&]

(Sapir, 1970), little attention has been vaid in studies of

the Diola (Snyder, 1971a) to the interrelationship between



agriculture, ritual, and social organization. By considering
garumo and biwyn together, I want here to try, in an admit-.
tedly incomplet; fashion, to clarify the role of ritual in
Diola=Bandial society, Since my fieldwork was particularly
concerned with land law, I shall also pay some attention to
the consequences of ritual for land tenure and social control,
However, for three reasons this paper must be considered as a
partial effort, First, I shall be concerned with only one of
the aspects of religion dwelt upon by Horti n. Leaving aside
morphological questions, which Thomas (1958-59, II1581=771)
has discussed elsewhere, I shall devote Ay attention to the
relationship of one aspect of religion, viz. ritual, to social
organization. Secondly, as my fieldwork did not bear directly
on ritual, I do not have complete descriptions of all Diola=-
Bandial rituals, althouzh I witnessed several agricultural
rituals and obtained descriptions of others, Thirdly, of the
ritualé on which I have some data, I have selected two of

them for consideration here., I am well aware that this pro-
cedure controverts to some extent a canon of structuralist
analysis (Levi-3trauss, 1958:40), and that "no one rifual voe
is fully intelligible without reference to the whole series

of rituals" (Wilson, 1957:4), Ordering a mass of field data
is a larze task, and I hove at some later date to consider
Diola-Bandial rituals as a whole, For opurposes of this paper,

however, I think the data oresented here is sufficient to stand
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alone, Consideration of additional rituals would of course
provide an additional wealth of evidence, but it would not,
it seems to me, alter the general validity of this argument.
After a brief sketch of Diola-Bandial Society, I shall
describe biwr~ and garumo and then show how the symbolism

s

of these rituals is related to Bandial social organization.

Diola=Bandial Society

The Diola comprise approximately 150,000 to 200,000
persons in the Lower Casamance area of Senegal between Cambia
and Bissau Guinea, Located at 12015° to 13° north latitude
and 16° to 17° west longitude, this region has an area of
about 7500 square kilometers and is divided longitudinally
by the Casamance River which flows from the Futa-Jalon mountains
in Guinea to the ocean, As general studies of the Diola
(Pélissier, 1966; Thomas, 1958-59) make clear, north of the
river live the predominantly Islamized Diola who combine the
cultivation of peanuts, Senegal's main cash crop, with that
of wet rice, for centuries the staple diet and basis of Diola
life. The area south of the river is inhabited by Diola wheo
in large part remain faithful to the religion of their
ancestors and cultivate wet-rice almost exclusively. Though
most Diola speak dialects of a West Atlantic lansuage which
exhibit common zrammatical orocesses and share a limited

number of lexical items, some oI the dialects are mutually



incomprehensible. Given the current state of research on
this area, dialect rémains the most convenient criterion for -
distinguishing one Diola sub-group from another.

The dialect of the sub-group south of the river with
whom this paper is concerned is known as Bandial (Sapir, 19651
map facing p, 1)1 the peovle themselves refer to it as
gubanjalay ('the language of the Bandial'). According to
Sapir (1971 and personal  communication), this dialect inecludes
several archaic grammatical and lexical forms. The Bandial
region is thought to be one of the oldes? Diola areas of
settlement (Pelissier, 1966:663),

The Diola-Bandial inhabit the portion of the Lower
Casamance lying about half-way between the two towns of
Ziguinchor on the east and Oussouye on the west, Comprised
of approximately 120 square kilometers, the area is bounded
on the north by the Casamance River and on the south by the

marigot, or stream, known as the marigot de Kailou ou de

Nyassia and is cut by the marigot de Kamobeul, In addition,

this region is composed of swampy, salt-water'marshlands,

with the land rising very gradually to a flat, sandy'plain

and then to slightly more elevated oil palm forésts to the
southwest, With the exception of these waterways and foot
paths through the forest, the principal axis of transportation
linking the 3andial to the outside world is a one-lane dirt |

road impracticable during the rainy season,



The approximately 4000 Bandial occupy ten sedentary
villages, typically located between forest and plain or on
slightly elevated areas in the swamps. In either case houses
are usually adjacent to ricefields., Their society is
patrilineal, although relationships between collaterals olay
a very important role in social life (Snyder, 1971b:i122-27),
The Bandial recognize three basic types of patrilineal kin
groupings., The most inclusive is the fiil- (breast;pl.:guiil) which
are three in number, This named unit, which I shall refe:
to as a maximal c¢lan, includes all vatrilineal descendant:
male and female, of an unspecified male ancester. With s
limited exceptions whiech are not relevant here, the maxim:
clan is of little importance in everyday life. At unknowr
points in the past these maximal e¢lans fissioned to form
units which I shall eall minimal elans, or clans for
gimplicity's sake, According to the context, this unit is
referred to as a fiil- or a yan- (house; pl.: sar=). The
patronymic c¢lans, of which ther; are seven, are no;-localized
and exogamous, They are further subdivided into very shallow
localized vatrilineages, rarely more than three generations
in depth, The patrilineage is, aceccrding to context, termed
xgg: or simply referred to by the name of its eldest living
male member. Patrilineages of any given clan may be scattered
throughous the nine villages, With one exception, every
village includes 2t least lineages om two different c’ans.

The following diagram represents thls structura:



Diagram I: Bandial Patrilineal Groups
Maximal ins /I\\\\
Minima. ins /// /\\\\

Linea-. Ad At g Au a g St gt B gt C AR A (. ¢t

I .imately associated with the well=being of the Bandial
people =z : the fertility of their land are the health and
religiou: powers of the king (pwi). Since this personnage

is toda: -xclusively a ritual figﬁre, the term 'king' is

inexact. nd it is used here only for convenience, The

Bandicz. 2a is known to its inhabitants as 'the land, or area,
of th- ~* (m>f swi). The kingship alternates from one
generz. -~ 1o the next between two iineages, which' I shall
refer 3 royal lineages, Residing in different villages,
the r: ‘ineages belong to the same maximal clan but, as

a re:-. ~ fission, to different minimal clans within it,

The . ; aided during his term in office by an assistant,
norma . 1e eldest son of the former king, hence from the

linec .porarily out of office. Should an interim arise,
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as was the case in 1970 since the death of the king several
years ago, this assistant fills the office until a new king
is chosen, This vattern of ritual superordination in combi-
nation with a relatively acevhalous political structure is
too well-known in African societies (Beattie, 1968; Mair, 1970)
to require further description here.

The Bandial share with other Diola (cf. Linares de
Sapir, 1970) a highly develoved system of rice cultivation
Including transplanting of young plants from rice nurseries
to prepared fields, the use of dikes for water control,
fertilization of a fulcrum shovel as the principal agricul-
tural toel, and, in the vast, the clearing and desalination
of swamp to vrovide additional riceland. Unlike other parts
of the Casamance, in the Bandial area women as well as men
reccive ricefields at the time of their marriage. The labor
of ricg cultivation is shared between men and women, each
gpouse helping on the land of the other from the planting
of nurseries in June until fields are harvested in November,
The vroduct of =ach person's fields is typicaily stored in a
personal zranary, though married women may store rice from

their fields in their father's house,

Two Agricultural Rituals

In this section I shall describe each ritual of interest

to us here, first zarumo and then baw»% .
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Garumo is overtly a rain-making ritual, whiech takes
place in late May or early June before the planting of rice
nurseries., It originated, informants say, with Jtula, the
mythological first man on earth.3 The ritual involves two
types of shrines, The first is the lineage shrine ufuluﬂ,
one for each shallow localized patrilineage in the kingdom.
In addition to its role in garumo, this shrine is linked
with the children which women of the patrilineage have borne
after marriage into other lineages, After ea~h child is born,
the out-marrying female returns to this shrine of her lineage
of origin to offer palm wine and pray for her child's health.
Late each spring it is the scene of a simple patrilineage
ritual to ask for rain for the next 6ultivating season,

This shrine was putatively established by the members of
each lineage when they migrated into the area where they
now live,

The second type is the royal shrine buyut, which is
unique in the kingdom. I have no data concerning the con-
struction of this shrine, Since a }oyal shrine is involved
in zarumo, the overseeing and coordination of the ritual as
a whole rests with the royal lineage of the current xing,
or, as in 1970, of his substitute. According to oral tradition,
such has always been the case,

The annual garumo ritual lasts two days. At the end

s s

of May the middle brother of three in the royal lineage ‘A’



currently in office, a man of fifty, visited each household
to announce the dates for the ritual, Thgn, on the‘ﬁorning
of June 7th, the first day of garumo, each lineage in each
village of the kingdom met at its lineage shrine., Each group
included male agnates resident in the village, usually in

ad jacent households, and females born into this group who
have married into another group., In this respect the royal
lineages did not differ from non-royal lineages, Agnatic
collaterals from each royal lineage congrecated at their
particular lineage shrine, Note that membership in these
groupings is defined by kinship. At each shrine were offered
palm wine and boiled rice, and vrayers were said for rain and
a plentiful crop in the approaching cultivating season, Only
males provide palm wine as an offering; females brought the
cooked rice, That afternoon each lineage met again at its
shrine for discussions of lineage matters and drinking palm
wine,

In two essential respects the activity of the royal
lineage 'A' then in power differed from that of other lineazes.
First, acting in the place of the recently deceased king (who
had come from the other royal lineasze 'B'), the eldest male
of this group went in the afternoon of the first day to the
royal shrine buyut located in a clearing in the forest near
the households of lineage 'A', On behalf of the Bandial

peopnle, he offered there the culinary delicacy called zat:s,



boiled rice covered with a reddish-orange palm oil sauce,

followed by palm wine, milk, and water from the royal pond

called Baobab pond (Garinzabah).4 Secondly, having compnleted
these offerings he walke; to the village 'Y' of residence of
the other royal lineage 'B'. According to oral tradition,
village 'B' was the original site of the kingship, 'A' 's
lineage shrine in the village ‘X' of 'A' 's current residence
is an offshoot of its similar lineage shrine in village 'Y,
There the elder offered palm wine and boiled rice to his
lineage shrine, located adjacent to 'B''s lineage shrine in
the saered forest, and sat to drink valm wine with elders of
the other royal lineage,

In the morning of the following day, men from through-
out the kingdom brought palm wine to the housenhold of this royal
elder acting as substitute for the king, I could discern no
principle underlying the organization of this group except
residence in the kingdom, hence ritual allegiance to the
kingship, and available valm wine. It included some men from
practically all of the nine villages but by no means all males
in the kxinedom, That afternoon they met in a clearing in
front of the elder's house to talk, sing, and drink valm wine.
About four o'clock that afternoon women from scattered
villages in the kingdom assembled on the veranda of the house
to drink, talk, singz, and dance, The gathering terminated
about two hours later when most of the men present disrersed

into the forest to harvest palm wine.
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Unlike garumo, Qgﬂga is not, to my knowledge, mentioned
anywhere in the ethnographic literature on the Diola, gg!g&.'
is a first-fruits ritual which takes plﬁce at the beginning
of the rice harvest in October or November. Each of +he nine
villages in the kingdom has a pgy%% shrine, Each Qgﬂ%} shrine
is located in that part of the village nearest the ricefields
S0 it can "watch over the ricefields,” as one informant put
it,s The establishment of eaech shrine was ascribed by infor-
mants to the men in each village where the shrine is located,
I have no information as to whether thesg separate shrines
were created contemporaneously, though this seems unlikely,
After the construction of each shrine the men of the village
entrusted one elder of the village with its cuntrol., This
elder is also responsible for coordinating the pgﬁgg,ritual.
In the case of each shrine the contemporary holder is deemed
to be a patrilineal descendant of the original holder., However,
in the Qillage where I resided, the curront holder of the
shrine was able to trace his authority only through his father
to his father's father, a fact consistent with‘the exﬁremely
shallow nature of Diola=Bandial lineages, In each instance
for which I have data, control of the shrine resfs with a non-
royal lineage, No single clan controls all of the shrines,

When in late October or early November the first rice
begins to ripen in the fields, the person in control of the

shrine summons the other men of the village, Each man cuts
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a handful of new rice and brings 1t to the shrine, together
with an offering of palm wine, Note that participants in
this ritual are determined on the basis of sex and residence
rather than kinship. Part of the new rice and the palm wine
is poured at the shrine, and prayers of thanksgiving for the
harvest and for continued good health are offered., The
remainder of the rice is cooked at the shrine and conzumed in
common, with the palm wine, by those present. Once these
ceremonies have been accomplished and the holder of the shrine
has symbolically deposited a handful of rice in his granary,
each person may, with members of his household, begin to
harvest and transport the rice from his fields to the house-
hold granaries,

A person who fails to observe bawaa and anticipates
the harvest is subjeet to two sanctions., First, since he is
deemed to have offended the shrine and the earth, it is thought
that next year his fields will lose strength and not produce
sufficient rice to feed his familyﬂ Secondly, he risks being
accused of sorcery and being caught by the shrine. A holder
of the pawwg shrine described this procedure as follows:

One day you will be caught by the shrine. You will

arrive at the snrine wnere the men are, and you speax

to them without drinking the palm wine....You say, 'I

did such and such a thins, I did such and such a Thing,..

No one says anything; they merely watch you and listen.

When you have finished speaking, the person in crarge

of the bawin  shrine is called, and he looks for some

earth, e tours zalm wine in the hole oI the shrine;
and then he brings the earth and touchs you with it,

And you say everysninz that is in your nead atout wnat

you have done, When you nave finished, you stov., That

day you will tell everything that you have done in the

nicht as a sorcersr. And when you have finished, you
sit down in good health,>
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It may be thought that by virtue of the shrine the holder is
endowed by a power of making accusations and eliciting con-
fessions, This is not the way the Bandial see it. In their
view, once a person has offended the spirit of the shrine,

he will inevitably be caught by the shrine sooner or later.
My informant vehemently denied that the shrine holder had
such powers as a prerequisite for or by virtue of his conirol
of the shrine,

I asked the appropriate ritual specialists and various
laymen to intervret the significance of garumo and bawin .
Garuno has three basic aspects. First, the senior eldé; from
the royal lineage in the village of my residence explicitly
likened it to Easter, saying that it was the most important
indigenous ceremony just as Easter was the most important
Christian ceremony.

Secondly, overtly a royal rain-making ritual, garumo
heralds the approach of the rainy season, To each season
corresvonds a distinct pattern of economic activity., During
the rainy season the bulk of all work related to ricefields
is carried on, This includes the planting of rice nurseries.
labor on the ricefields, transplanting of young rice plants
from nurseries to fields, fertilizing, weeding, and additional
required labor in the fields,

Thirdly, in two respects garumo signals a basic change
in Diola attitudes toward land. Informants often remarked

that one of the purvoses of garumo was to remind each man of
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the imminent cultivating season and, by extension, the attitudes
toward property which were properly its incidents. Thu~, as
one royal elder admonished:

This celebration is done to remind people that each

must remember his ricefields., You occuvy a place;

it is yours alone, You have your fields, so you

know that each person must go to cultivate his fields

during the rainy season...That does not mean that

you can cultivate just any ricefield...You must not

cultivate the ricefields of another person.

In addition to stressing the propriety and indeed the

necessity of re-asserting one's claims to fields, used in

the dry season for common pasture as well as paths, garumo
implicitly re-asserts the distinction between royal and non-
royal lineages with respect to land., In practically the same
breath, this royal elder made the point that, with the approach
of the rains, commoners should remember that during the rainy
season they would cultivate the fields of the king and their
wives would transplant and harvest these fields.

Thirdly, after the garumo the father of the household
assumes responsibility for feeding bis children from his
granary. From the child's birth until the appearance of his
first teeth, when he undergoes the gacinsn ceremony, he is
completely in the care of his mother and has relatively little
contact with his father, Since divorce is fairly frequent in
Bandial society, the child may even be physically removed
from his father if the mother has returned to live with her

~own patrilineage or has remarried, According to the rules of

filiation, however, he remains the child of the man married
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to the mother at the time the child was born. Once the
gacingn rite of passage is completed, he is considered a
person, though of course not mature, After the next garumo
he will be fed with rice from his father's granary. Thus,
in effect, though the Bandial did not specify this, the
garumo operates as a means of calling in children born into
the patrilineage but who may have been transported elsewhere
as a result of the frequent divorces., In reinforcing the
rules of filiation, it minimizes potential losses of new
members by some existing lineages, while preventing potential
gains by others, .

Turning to bgwag , informants identified three major
purposes or consequences. First, pgygg_is a first-fruits
ritual., It celebrates and expresses thanksgiving for the
harvest. Hence, practically speaking, one of its most important
consequences is that people are able to replenish their granaries
and hafe newly harvested rice to eat,

Secondly, b}waq marks the point in the year at which
responsibility for feeding children passes from husband to
wife. One informant specified that "when the women Have
harvested a little and they say that the first rice is in the
granary, each child rejoins his mother.," Another person
described this cycle more fully:

When the garumo ceremony arrives the child rejoins

his father; he goes to his father's house, And

when the garumo has been eaten and when we have

finished cultivating, at the time when the rice

begins to ripen, the child returns to his mother,
He stays there until another garumo,

Just a8 garumo reinforces the link between father and child, so bawaz

reinrorces those t ther! p
etween motiier's brotners ang Sister's children
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ngether with garumo, bawaz serves to equalize the loss of rice from

the 3eparate granaries of the spouses and, by extension, of their lineages of origi

Thirdly, like garumo, bawag signals a change of season

and corresponding economic activities and attitudes. This
ritual indicates the end of the rainy season and the teginning
of the dry season, The period of rice cultivation is finished,
and, if the harvest is good, hunger gives way to plenty. The
intense labor of the rainy season yields to more leisurely
activities, Once the matured rice has been harvested and
gstored in granaries, the dry season is devoted to palm wine
harvesting and gathering of oil palm nuts, oysters, wood, and
straw, Fences are repaired, and basic tools such as knives,
fulerum shovels, and belts for climbing palm trees are put

in order. The repairing of old houses.-and, if necessary, the
construction of new ones also occupyla large portion of time,
The dry season is the time for most weddings and funerals,
Ricefields revert to use as pasture for cattle and as innumer-

able paths between villages.,

Symbolism and Social Organization

We may now proceed to examine the relationship between the
symbolism of these rituals and Bandial social organization. This analysis
may conveniently be divided into two parts., The first will
concern aspects of social organization which are symbolically
reflected by characteristics of the rituals themselves,
Secondly, more general symbolic correlations come to light if
the rituals are considered as rites of intensification, to

resuscite Chapole and Coon's (1942:398,400,507-08) term,
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From the description of garumo and ggyg} it is evident
that within these two ceremonies one may in fact distinguish
three discreet, analytically separable rituals., Each of
these is associated with a different type of shrine, The
garumo includes two different rituals, one which occurs at each
of the separate patrilineage shrines and the other at the
royal buyut shrine, Although it is a question of historical
interest as to how these rituals came to be associated with
each other in what is today considered as é single ceremony
by the Bandial, I have no data on this matter and shall not
speculate on it here, It will be useful for purposes of
analysis to consider these three rituals separately in
eliciting their particular characteristics and symbolic
correlates, and theh later to contrast garumo with pgﬁ%;.

Let us consider first the locations of the shrines in
each ritual, The Qiﬂga shrine in each village is located
adjacent to the ricefields of the village, so it can protect
the growing rice from harm. The garumo involves two shrines,
The shrine of each patrilineage is fypically found near the
households of that kin group. The royal buyut shrine is
located In the forest,

Secondly, the rituals may be contrasted with respect
to the sex of the participants, Only men participate in
DQE;;- Women do not contribute handfuls of rice, their
presence is not necessary for the performance of the ritual,

and they are not considered to have any voice in ritual affairs.
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On the other hand, the ritual which takes place at patrilineage
shrines at garumo inciudes both men and women, descendants of"
the same male ancestor at most two generations removed.
Similarly, men and women were present at the royal elder's
house on the second day of garumo, although, following usual
Bandial practice, they congregated at a short distance from
each other and mixed only late in the afternoon., Only the
ritual king, or his substitute, is present at the buyut shrine,
It is significant in this respect that the king is considered
a being without physical, including sexugl, needs, i.e., that
he either has no sex or combines both sexes,

Thirdly, we may contrast the rituals further with respect
to the organizational principle underlying the social grouping’
which In each case constitutes a unit for ritual purposes,

The operative principle in the case of gzgg} is that of
residence, The men who participate in this ritual are those
resident in the village where the shrine is located. The
garumo involves two distinct social groupings, each. associated
with a particular tyve of shrine. First are the individual
patrilineages, based on kinship., The second is in fact the
king, symbol of the kingdom, Like the Iragw county described
by Winter (19663169-71), the Bandial kingdom is a social unit
defined and organized in purely ritual terms, For our pur-
poses we may take ritual as the principle upon which the pgxgi

groupning is based.
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We may, however, push this analysis further to elucidate
the nature of the Bandial kingdom. Among the Iragqw the result
of organization according to a ritual principle is the
creation of distinet corporate groups, i.e., county councils
of elders (Winter, 19663 163-64,170). In the case of the
Bandial garumo there is no corporate entity (apart from kin
greups) which is responsible for'ritual. Although I cannot
be absolutely certain on the basis of my data, buyut appears
to be a royal shrine personal to the king (or his substitute)
and not a shrine of either (or both) royal patrilineage(s).

I can go no further here than to say that the king, or his
substitute, makes offerings and invocations at buyut on behalf
of, and as a symbol of, the Bandial péople.

Fourthly, the spatial bases of these social units may
also be distinguished, The spatial basis of Qaﬂ%a is the
village., That of the patrilineage shrines is the compound
or general area where houses of patrilineage members are
usually constructed, That of buyut is the kingdom,

Finally, we may compare the offerings presented at
each shrine, Palm wine, which is offered and consumed at
almost every Bandial ritual or gathering, is common to all
three, In addition, freshly cut, uncooked rice is offered
at 9;519. During the garumo each patrilineage shrine receives
cooked rice and palm wine, Buyut is offered gatss (cooked
‘rice with palm oil sauce), palm wine, water from the royal

pond, and milk, according to Thomas (1963) a beverage reserved
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This discussion may be summafized by arranging the
contrasts among the rituals in a table of triadic symbolic
clagsifications in which contrasting triads are analogously
related, The contrasts are listed seriatim as they have

been elicited.,

Table I:1 Aspects of Garumo and Baw?y Symbolism

J
Bawaa Ufulug Buzgt
fields household forest
male male and bbth or none
female
residence kinship ritual
village compound kingdom
palm wine palm wine palm wine
raw rice cooked ric gatas
royal water
milk

Like other Diola (Thomas and Sapir, 1967:344-45), the
Bandial divide the year (fmit; also glossed as sky, rain,
God) into four parts: the dry season (fiye: ‘'egg'); pl. guye)

from January to April; the pefiod preceding the rains

(bitiigar; -tiigx 'to arrive') from May to mid-June; the

rainy season (fujams; =jam:t 'to hear') from mid-June to

early October; and the harvest period (guwagen) from October
to near the end of December, The year begins with the dry

season as one informant suggested in describing the significance

Of bv)W.)l] H
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You must wait until your rice is mature,. then you
g0 pray at the shrine; and when you have finished
you may eat your rice which you have cultivated.
You will know that todzy the year is finished,
today I am in the next year, that is why we have
this shrine. It was done so that the day when the

bywan 1s celebrated, you know that today we begin
to gée the rice of a new year, that which have

worked for the next year.
The new rice offering to the Qiﬁlg shrine 1s both the first
fruits of the harvest and a symbol of the beginning year.

We may now collapse the distinction between the rituals
at buyut and the patrilineage shrines and consider the garums
ceremony as a unit. Additional symbolic correlates emerge if

we compare byw)4 and garumo as rites of intensification, or
7 []

points of transition, in the context of the annual agricultural

cycle. In this cycle the two rituals, b;w,e and garumo, are

celebrated at opposite points in time. glgaa takes place during

the harvest season: garumo is celebrated during the period pre-

ceding the rains. Taken together, these ceremonies divide the Bandial
year into two fairly equal parts. Most obviously, one part en-
conpasses.the dry season and the other the rainy season. Looking at
the agricultural cycle as a whole, we may, symbolically speaking,
regard 9&!19 as analqgous to a liminal period (Turmer, 1967) separating
the rainy season which has just finished from the dry season which is

belng completed from the approaching rainy seasor. The converse is true of

garumo. This division of the year into two segments has two important
correlates in Bandial society, one related to domestic responsibility,

the other to the nature of authority.,
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At the outset of this essay I mentioned Thomas'
(1958-59, I:1246) remark that the garumo or some analogous
ritual in the Lower Casamance occurs only in the limited areas
where both women and men "possess" ricefields., This statemeni
is significant, for there is in effect a close correlation
between these iwo facts. Among the Bandial both male and .
female children receive ricefields from their father, in
approximately equal numbers, at the time of marriage. By
virtue of the rules of exogamy women marry out of their
patrilineage residence group and into that of another such
group from a different (minimal) elan, Bendial marriage is
a fragile institution, After marriage females retain the
' patronym (gasaf-) of their lineage of origin rather than
assuming that of théir husband, Out-marrying females continue
after marriage to participate in ritual and legal life of
their lineage of origin. For example, in pre-colonial days
they acted as intermediaries to obtain the return of lineage
members captured during wars; today they are called upon to
help settle disputes within <he lineége. Agricultural labor
is shared more or less equally between spouses. Each spouse
has a separate granary where, after the harvést, the produce
of his or her fields is stored. Finally, the responsibility
for feeding the children of the household is shared equally
between spouses, During the dry season rice to feed the

children is taken from the wife's granary; in the wet season
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cycle of domestic responsibility are garumo and b»wi}. Bowon
marks the end of male responsibility and the start of femalé]
responsibility; the converse is true of garumo,

Why do men feed the children'during the rainy season
and women during the dry season? First, men typically have
slightly larger ricefields than women and also may more
easily acquire additional fields or rice by exchange with
well-endowed kinsmen or neighbors, Hence they are better able
to assure an adequate supply of food during the frequently
difficult period in the late rainy season before new rice
becomes available, Secondly, and equally importantly, the
responsibility for the provision of food is related to the
dual nature of authority. I shall argue that this relation-
ship in Diola-Bandiﬁl society may be stated as wet : dry ::
man t women s: ritual king 3 commdner.

Another writer (Girard, 1969:122) mentions an alter-
nation in the locus of authority among the Bandial, He argues
that the series of royal shrines, including buyut, are under -
the control of elders of the kihgdoﬁ during the rainy season
and under the control of the ritual king during the dry
season; For several reasons, this statement seems to me to
be both misleading and incorrect., First, while this author (1969:12:
states that that the series of shrines he describes are
"lineage" shrines, the exact composition of this social unit
is not clear from his account., Secondly, on the basis of my

data it seems to me important to distinguish among the various
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shrines he mentions, Some, sush as buyut, appear to be

shrines personal to the king, perhaps originally associated
with the maximal elan from which resulted the two current
royal lineages plus a third of yet another minimal clan

which formerly shared the kingship. Others, such as the
ufulug shrine, are clearly shrines of a specific royal
patrilineage; each of the two royal patrilineages has such

a shrine, as does each other patrilineage in the kingdom.,
Thirdly, it seems simply incorrect to say that non=-rovil

elders control, at whatever time of the year, a royal shrine
such as buyut, What is, or should be, at issue is not the
differential control of a particular shrine but rather which of the
dual and complementary aspects of the Bandial notion of
autrority takes preéedence during a particular period., How=
ever, if Girard's statement is takén on this level, it seems

to be no less incorrect., My data suggest that we must conclude
the converse.

Several factors suggest that ritual authority is para=
mount during the rainy season, while.secular power takes
precedence during the dry season, First, during the rainy
season the ritual king, the ultimate symbol of relizious
authority in Bandial society, is especially in evidence.
Beginning with offerings and prayers at buyut during garumo,
he may, depending on the amount of rainfall, accomplish periodic
sacrifices and invocations of rain, Secondly, the royal buyut

shrine is considered by the Bandial to be particularly sensitive
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during the rainy season., Located in a clearing in the forest,
this shrine is a hole in the ground about a foot square and
approximately a foot and one-half deep, Periodically during
the dry season the king offers palm wine to the shrine, and
members of his patrilineage may help to clear away accumulated
leaves. During the rainy season, however, no one is permitted
to clear away these leaves., It is believed that such an
interference with the shrine at this time would cause the
rains to stop.

Thirdly, certain types of human intervention in the
workings of natural forces are strictly prohibited during the
rainy season, though they may be permitted during the dry
season, The forest in which buyut is located in a sacred
forest of one of the royal patrilineages. During the dry
season no person except a member of this patrilineage may
cut branches or trees or clear land in this forest. During
the rainy season this injunction is extended to members of
this group also. If they cut, clear, or take any natural
growth from this.forest during that time, the'rains will
ston, In these days of raincoats should anyone, royal or
commoner, vorotect himself from the rains by anything more
substantial than _palm_ fronds, he may cause the rain to
stop and be liable for a substantial fine, such as a cow,
imposed by the king, Finally, to these ritual prohibitions

which serve to emphasize the paramountcy of ritual authority

Anrming +ha »ainir caacan arvra addad Smrarntant matanial ~innante~
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During this time commoner lineages transplant and cultivate
the ricefields of the king. Any non-royal ricefields which
are touched, however accidentally, by a fulcrum shovel used
that same day in cultivating royal fields become immediately
and irrevocably lost to their previous holder and belong to
the king. In significant contrast, during the dry season
these prohibitions, obligations, and dangers are inoperative,
According to Chapple and Coon (1942:507) one of the
major characteristics of ritesof intensification is that
"they provide a dramatic representation of the habitual
relationships of the individuals in the sets of which the
system is composed." The dramatized relationships may be
those relevant to, that is, operative during, the period
just completed or which is about to begin. Those of ggg%g
clearly refer to both of these times. Thanks are given for
the successful harvest. The shrine holder symbolically
transports some rice to his granary, as the other residents
of the village will do in the days.to come, The ritual king
plays no special role, nor does either royal patrilineage,
The social relationships, those based on residence, which
are revealed in Qlﬂ%} are those operative primarily during
the dry season, On the other hand, in garumo the relation-
ships which take vrecedence during the rainy season are
evident, The complementarity of ritual authority is re-
asserted, Kinship ties, which lie at the basis of the

holding of riceland, are reaffirmed, as agnatic collaterals
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assemble at the patrilineage shrines and children are recalled
to the men who are thé basis of the patrilineage, Male domestic
responsibility and, consequently, economic influence take
precedence over that of women during the season, *just as royal
ritual authority dominates in principle the secular authority
of the elders at that time,

We may borrow from Leach (1968:1134) and summarize these

points in Table 2,

Table 23 Bawiy and Garumo in the Year

)

Ritual Ritual Ritua]
o AN NNE
'Baww“ IGa i Baﬁﬁﬁ;
' ' 4 / Dry ’ 7 /We't
S / /7 | I j
[ J Secular ' ( Sacred cs q
! U I/ ’ . . p B 7 . } I
| ///', Woé;n i // v /Men /7 /f !
| ' ! ]
! :—7Pemﬁxkﬁﬂwsecuiar—Timg ;—9Period—inaSecuiar-Time*' ;
' {

—_— > DIRECTION OF-TIME”FLOW 2 7

By its characteristics and its representation'of the period
which it ovrecedes, each ritual implicates and symboliées
different, potentially contradictory aspects of social and
political structure, Serving as symbolic and material points
of transition or, in a more general sense, as symbolic
boundaries between points in a calendar based upon agricultufe,
they act to order social, economic, and political life and

so, if we may extend Douglas' (1966) argument, to minimize

contradiction and conflict between

of Bandial societv.
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Conclusion

In this essay I have considered two Diola-Bandial
agricultural rituals in an attempt to clarify the role of
ritual in Bandial society. The paper began with a paradox.,
The scanty discussion\in anthropological literature of the

royal rain-making ritual called garumo contrasted with the

importance attached to it by the Bandial; the first-fruits

ritual called bawag, garumo's structural counterpoint, was

not mentioned., Following a brief introduction to Diola~-
Bandial social organization, I described and analyzed these
two rituals., The rituals were then compared and contrasted
from two perspectives, first, with respect to their basic
"eharacteristics, where it was analytically useful to consider
separately the rituals of the two discreet shrines involved
in garumo, and, secondly, with respéct to their positions
year as points of transition in the agricultural year,

In their basic characteristic Qiﬂ;g and garumo reveal
and symbolically express certain basic structures of Bandial
social and political organization, Building on ecological
{types, sexual roles, the principles of social and political
grouping, and the basic economic goods of the-society, these
symbols, when systematically contrasted, form a series of
analogously related triads. These relationships may be

succinctly stated as
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fields 1 household : forest i1t male s+ male and female
Hermaphrodite 11 residence : kinship s ritual s village
compound : kingdom :: (eliminating the common element,
palm wine) raw rice :+ cooked rice i gaty)s, milk, royal water,
As structural counterpoints in the agricultural year,
pgg%% and garumo divide the year both materially and
symbolically. These rituals mark the alternation of domestic
responsibility between the spouses, the result of the relative
equality of the sexes and of the nature of marriage as a link
between the people and land of two shallow patrilineages,
They also signal the transition between ritual authority and

secular power, two complementary aspects of the Bandial con-

| ception of sovereignty. This explanatory model expressed in

ritual takes as its basis the seasqnal alternation between
wet and dry. These relationships can be summarized as
wet & dry 1: male : female :s+ sacred : secular.

In their characteristics and as counterpoints the two
rituals reflect fundamental principl?s of Bandial society.
By giving them separate expressibn, on one hand, and acting
as points of transition or symbolic boundaries between and
hence separating periods when they are predominant, on the
other, baw») and garumo serve tc minimize both material and
symbolic contradictions among them, The interesting contrast

between the triadic symbolism of the shrines (biwiy, buyut,

ufulur) and the diadic symbolism of the ceremonies (b)W)q,
garumo) would appear to be related to the develooment of the
kingship. An answer to this question must await historical

research,
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The intimate material and symbolic association of rice
and children in the rituals considered in this paper is not
merely fortuitous. As the Bandial consistently and abundantly
made clear, children and rice are considered to be the essential
"products" and sources of wealth and prestige in Bandial society.
The consideration of additional data and other rituals may
suggest, perhaps, that these "goods" and their production lie
at the basis of Bandial ritual symbolism, Available data do
not permit such a conclusion at this point.

The sort of structural analysis which has been attempted
in this paper is not of course the only way in which these
rituals may be interpreted or understood, In particular, in
order to focus on general relationships between symbolism and
social organization'l have not considered the effects of
~social change upon the two ritualé. I think, however, that
this analysis has elucidated some of the material and symbolic
aspects of garumo and Qlﬂ%} in Bandial life, In addition to
providing at least a partial answer to the question with which
we began, the paper has provided an occasion to examine some

basic structures of Bandial society.
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NOTES

iThe fieldwork upon which this paper is based was cafried

out in Senegal from January to August, 1970 and was

Supported by the Forelgn Area Fellowship Program and the
Wenner-Gren Foundation for Anthropological Research.

During my stay in Senegal I worked under the auspices of

the Laboratoire d'Anthropologile Juridique (Equipe de Recherche
Avancée du Centre National de.la Recherche Sciertifique),
Université de Paris, and the Institut Fondamental d'Afrique

Noire in Dakar. I also benefited from the cooperation of the
Archives Culturelles du Sénégal, Dakar. My field assistant
Leonard Tendeng, was an invaluable aid in my reséarch, and I
sincerely thank him and other Diola who took an interest in

and cooperated in my work. Writing of this paper was supported
by a Fellowship of the Program in Law and Modernization, Yale

Law School, under a grant from the U.S. Agency for International
Development. I am especilally grateful to Richard L. Abel,
Richard N. Henderson, J. David Sapir, and Sigh Snyder who read
and commented in detall on the first draft of this paper. A
second draft was presented at the second annual conference of.
the Program in Law and Modernization, Ynle Law School, of May 20, 1971,
and I wish to thank those present, particularly Professors Abel
and Henderson, for their comments. No organization or person besides
myself 1s responsible in any way for the presentation of facts or

interpretations in this essay.
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2Acoording to Pelissier (1966:686), who as a geographer was more concerne

with ecological variables than ethnography, the child is fed by the mothe
"between the ceremony of Kaffilo, which takes place in December or
January, after the harvest, and the ceremony of Garoumo of the king of
Elampor, the [descendant of] original head of the [Bandial] clan, which
occurs at the end of May, at the end of the dry season". My data allows
us to amend this statement as follows: (1) according to my data on the
same area, the G:(p)ilo shrine is not involved in this alternation of
damestic responsibility. However, when on the afternoon of the second
day of garumo the elders of the two royal lineages meet, they do so in
the royal sacred forest called fuya Gs{p)ilo. (2) 'Elampor' should

read 'Enampor;' this is the French rendition of the Bandial name
'tnapor'. (3) I have serious doubts that, other than perhaps mytho-
logically, the Bandial ritual king is a descendant of the original
clan, if any, from which the contemporary Bandial resulted as a
consequence of the processes of fission. I would suggest instead that
the kingship is a relatively recent phenomenon and that no satisfactory
evidence has been adduced to indicate that in fact the clan, a term
frequently used in the literature without being defined, from which

kings are drawn was the first to settle in the area.

3Although I have no further information on this point, such

a putative origin is evidence of its centrality in Bandial
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life and seems to have important mythological referents, -
as Richard N, Henderson suggested. Further research in
this direction would take into consideration the brief
account by Tastevin (1934:1244) of A-tut-au, of which the

Bandial variant would seem to be Jtula,

*Girard (1969:126) describes this offering. Detalls given
there do not coincide with my data, and I have preferred

to rely on information from my fieldwork.

5Unless otherwise specified, the original version of all
quotations in this paper are in the Bandial dialect. All
translations into English are mine, My field assistant,
Leonard Tendeng, kindly provided the transcriptions of

the originals and a first translation into French.,

’Among the Islamized Fogny sub-group on the north bank of
the river, the year begins with the rains (J. David Sapir,

personal communication).



36.

REFERENCES CITED

Beattie, J.H.M,
1968, "Kingship," in D,L, Sills, ed., International

Encyclopedia of the Social Sciences, vol, 8

(New Yorks The Macmillan Company and The
Free Press), 386-89.

Chapple, E.D., and C,S. Coon,

1942, Principles of Anthrovology. New York: Henry

Holt and Company.

Douglas, M,
1966, Purity and Danger., London: Routledge and

Kegon Paul,

Girard, J.

[ & . . .
1969, Géntse du pouvoir charismatique en Basse

Casamance (Senegal). (Initiations et ctudes

africains, 27) Dakar: Institut Fondamental

d'Afrique Noire,

Horton, R.
1964, "Ritual Man in Africa," Africa, 34, 2, April,
85-104,



37.

Leach, E.R.

1968, Rethinking Anthropology. London: Athlone Press.

Levi-Strauss, C,.

1958, Anthrovologie structurale, Pariss Plon,.

Linares de Sapir, O.
1970, "Agriculture and Diola Society," in P.F,

MecLoughlin, ed., African Food Production Systems

(Stanfords Stanford University Press), 195-227,

Mair, L,

1970, Primitive Government, Baltimore: Penguin

Books. First published in 1962,

Needham, R,
1960, "The Left Hand of the Mugwe: An Analytical
Note on the Structure of Meru Symbolism,"

Africa, 30, 1, January, 20-33,

Pelissier, P,

/ : [ . . [}
1966, Les pnaysans du Seneral: Les civilisations

agraires du Cayor a la Casamance., Saint-Yrieix,

Haute-~Vienriet Imprimerie Fabregue,



38.

Sapir, J.D,

1965, A Grammar of Diola-Fogny. (West African

Language Monographs, 3) London: Cambridge

University Press,

1970. Kujaama: Symbolic Separation among the
Diola-Fogny," American Anthropologist, 72, 6,

December, 1330-48,

1971. "Diola in the Polyglotta Africana," African Language

Review, 9, in press,

Snyder, F.G,.
- 1971a., "Bibliographie ethnographique et historique
des Diola de la Basse~Casamance du Séﬁégal,"

Bulletin de 1'Institut Fondamental d'Afrique

Noire, forthcoming.

1971b, "The Use of Oral Data in Legal Anthropology:
A Senegalese Example," submitted for publication

in the American Anthronologist,

Tastevin, C.
1934, "Les Idées réligieuses des Africains,"

La Géosraphie (Terre-Air-Mer), 62, juillet-

décembre, 24370,



Thomas, L.-V.

1958-59. Les Diola. Essai d'analyse fonctionnelle

sur une vopulation de 1la Basse-Casamance,

2 vols, (Méﬁoires de 1'IFAN, 55) Dakar:

Institut Francais d'Afrique Noire.

1963, "L'usage du lait chez les Diola (Bagse=

Casamance)," Notes Africaines, 98, avril, 39-42,

Thomas, L.-V, and J.D, Sapir.
1967, "Le Diola et le temps," Bulletin de 1'Institut

Fondamental d'Afrique Noire, 29, B, 1=2, janvier-

avril, 331-424,

Turner, V.,W,
1964, "Betwixt and Between: The Liminal Period in

Rites de Passage," in The Proceedings of the

American Ethnological Society, 4-20. Reprinted

in V.W, Turner, The Forest of Symbols: Asvects

of Ndembu Ritual (Ithaca and London: Cornell

University Press, 1967), 93-111,

Wilson, M.

1957. Rituals of Kinshio amonz the Nvakyusa, London,

New York, and Toronto: Oxford University Press

for the International African Institute.



Lo,

Winter, E.H,.
1966, "Territorial Groupings and Religion among

the Iraqw," in M, Banton, ed., Anthropological

Approaches to the Study of Religion. (Association

of Social Anthropologis’s Monographs, 3) (London:

Tavistock), 155=74



YALE LAW SCHOOL
PROGRAM IN LAW AND MODERNIZATION

Workina Paper Series

No. 1 = !'»ller, Thomas C., Conflict. Lawyers and Economic Chanae (Chanter 3)
59.

lo. 2 =~ Snyder, Fru nis G., A Problem of Ritual Svmbolism and Social Oraaniza-
tion Amona the Dicla-Randial, 40p.

No. 3 - Felstiner, William L.F., Forms and Social Settinqgs of Dispute Processing,
35p. .

No. 5 =~ Abel, Richard L., Introduction to Theories of Law and Society: The
Anthropoloav of Law (Svllahus and Bibliogrphav of a “ourse), 20n.

Ho. 6 =~ Abel, Richard L., The Develonment of a lModern African Leqal Systen:
A Case Study of Kenya (Svllabus for a Seminar), 20p.

No. 7 = Galanter, !arc, Vhy the "Haves" Come Out Ahead: Speculations on the
Setting and Limits of Lecal Change, 59p.

No. 8 - Pozen, Robert C., Public Cormorations in Ghana: A Study in Leqal
Importation, 77p.

Ho. 9 =~ Guben, Jerrold, "The Enjland Problem" and The Theory of Economic
Development, 15p.

No. 10 -~ Trubek, David M., A Critique of the "Law and Development" Literature,
22p.

Ho. 11 - Brockman, Rosser li., Customarv Contract Law in Late Traditional
' Taivan, 197n.

No. 12 - Trubek, David M., Max Weber on Law and ‘the Rise of Capitalism, 45p.

No. 13 = Abel, Richard L., Toward a Cormarative Seocial Theorv of the Dispute
Process, 120p,

lo. 14 - The Pelevance of Leaal Anthronnloav to Corparative Social Rescarch ip
Law, Procecedinns of a Conference, llovember 21-22, 1971, Vale Lav School,
250n, : '

Mo. 15 - Black, Donald J., The !lobilization of Law, 56p.

Cories of the above nmav he secured bv writina: Adninistrative Assistant
Pronrarm in Law and odernization
Yale Law School
127 Xall Street
!lew Haven, Connecticut NG520



