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Abstract 

Based on ethnographic data gathered over a staggered period of twelve months (from April 2015 to 

October 2018), this thesis adopts a heritage site called Chingoma Falls, located in Mudzami 

Community in southeastern rural Zimbabwe, to understand the extent to which the concept of the 

imagined community helps explain the exclusion of intangible heritage from communities in 

Zimbabwe. The study employs social constructionism as its main theoretical framework to 

phenomenologically, epistemologically, methodologically, and analytically gather and interpret data. 

The study was further informed by four other theories namely, Anderson’s theory of Imagined 

Community, the theoretical concept of personhood, Bandura’s theory of Social Learning and 

Ajzen’s theory of Planned Behaviour to complement the theory of social constructionism. 

The study adopted a qualitative ethnographic methodology and the study population 

comprised of people once abducted by Njuzu, their relatives, heritage managers, traditional leaders, 

christians, local government officials and knowledgeable community members all drawn from 

Mudzami Community and the surrounding areas. Purposive and snowball sampling were used to 

select the participants for the study. Data was gathered from 57 participants through interviews, 

focus group discussions, participant observation, stories and narratives. Thematic content analysis 

was used to analyse the data.  

The study found out that intangible heritage remains excluded in the designation, protection 

and conservation of heritage sites in Zimbabwe. In fact, intangible heritage is not officially 

recognised as a form of heritage warranting government attention and legal protection. Most if not 

all, heritage sites that were proclaimed national monuments and declared world heritage sites during 

the colonial and post-colonial eras were proclaimed exclusively on the basis of their tangible values 

without taking into consideration the intangible values and elements. This is in spite of the fact that 

Zimbabwe is a signatory to the 2003 UNESCO Convention on the Safeguarding of Intangible 

Heritage. The failure by the government to give intangible heritage the same legal protection 

accorded to the tangible heritage created an asymmetrical relationship between the government and 

the local communities as it (the relationship) has always been working in favour of the government. 

The study recommends the government to incorporate intangible heritage in mainstream heritage 

conservation, thus, bridging the gap between heritage policy makers on the one hand, and the local 

communities on the other hand.  
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CHAPTER ONE: General Orientation of the Study 

 

1.0 Introduction 

This chapter begins by providing background information pertaining to the study. On this note, the 

chapter presents the objectives and research questions underpinning the study. Apart from that, it 

frames the problem central to the thesis, the academic relevance of the study, the theoretical 

framework guiding the study, and the methods that were employed in collecting and analysing data. 

Besides, it articulates the ethical considerations informing the study. Finally, the chapter gives an 

outline of how the study is organised. 

 

1.1 Background to the study 

This study examines a problem in Zimbabwean cultural heritage practice, that is, the non-

recognition of intangible heritage in existing heritage policies and legislation. In Zimbabwe, heritage 

sites imbued with intangible values are not given adequate attention and befitting legal protection by 

the government despite the fact that intangible heritage comprises one of the most important forms 

of heritage particularly to local communities staying close to sacred heritage sites.  

Framed differently, intangible heritage is not officially recognised as a form of heritage 

warranting government attention and legal protection. As such, most if not all, heritage sites that 

were proclaimed national monuments and declared world heritage sites during the colonial and post-

colonial eras were proclaimed exclusively on the basis of their scientific and tangible values without 

taking into consideration the intangible values and elements attached to them by the local 

communities (Mawere et al. 2013). The post-independence Zimbabwean government just like its 

predecessor, the British-led Rhodesian government, priotised the conservation and protection of 

tangible heritage while neglecting the preservation of intangible heritage. In fact, it made no direct 

provision for the protection and preservation of intangible heritage (Bwasiri 2011). 

Yet, it is usually the intangible heritage that provides information about the history, identity, 

and ways of living of the local people residing in a particular cultural landscape (Andrews and 

Buggey 2008). Intangible heritage provides useful information on how local communities perceive, 

symbolise, and ascribe meaning to their cultural landscapes for conservation reasons (Makuvaza 
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2016). Without intangible heritage, cultural landscapes on their own contain no essential cultural 

value in and of themselves. Rather, they can only be considered to have cultural value if the 

intangible elements that give them context and meaning are embraced (Bradshaw et al. 2012). 

In view of the preceding, the Zimbabwean cultural heritage sector has developed a tendency 

of undermining the intangible values of heritage sites as reflected by the National Museums and 

Monuments of Zimbabwe (NMMZ) Act Chapter 25/11 of 1972 which is silent about the protection 

and preservation of intangible heritage. The non-recognition of intangible heritage is chiefly 

informed by the fact that despite almost 4 decades after attaining independence from Britain, the 

conservation and management of heritage sites in Zimbabwe is still deeply rooted in colonial 

philosophy which priotised the conservation and protection of the tangible heritage (see Nwoye 

2013). 

In light of the foregoing, methods of conserving heritage sites in Zimbabwe are still rooted 

in colonial frameworks, which themselves are deeply influenced by externally imported (scientific) 

methods of conserving and managing heritage sites (Matoane 2012; Mbiti 1970). In fact, the 

problem with Zimbabwean heritage conservation practices is that following the development of 

heritage in Europe and North America, it came to Africa grounded in values and ideologies 

stemming from Euro-American epistemological framings believed to be universal and all 

encompassing (Makhubele 2011). As a result, heritage conservation methods employed in post-

colonial Zimbabwe still suffer from colonial legacies, and sometimes, from exogenous concepts that 

are not sympathetic to how heritage sites have been conserved through indigenous conservation 

practices over the centuries (Makuvaza 2008; Taruvinga and Varissou 2013). 

In conformity with the above, heritage institutions and policy makers in Zimbabwe have 

practically failed to incorporate intangible heritage in existing heritage policies and legislation. 

Ultimately, this has led to the suppression, marginalisation and peripherisation of intangible values 

characteristic of many sacred heritage sites found in Zimbabwe’s rural areas. That being the case, the 

failure by the government to give intangible heritage the same legal protection accorded to the 

tangible heritage created an asymmetrical relationship between the government and the local 

communities as it (the relationship) has always been working in favour of the government. 

Yet, heritage sites and people (local communities-emphasis mine) are intricately linked (Singh 

et al. 2003) and as such, the intangible values and meanings that local communities attach to sacred 
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heritage sites should be understood, respected and preserved to acquire support and effective 

participation of local communities. In light of this understanding, it is important for heritage 

institutions and policy makers alike to understand how attachment to heritage sites is fostered 

(Manzo and Perkins 2006), and how it might influence the people attached to the heritage sites to 

develop positive or negative actions and behaviour towards the conservation of the sites. In view of 

this, De la Torre and Mason (2002) make the assertion that no society makes an effort to conserve 

what it does not value.  

Using Chingoma Falls heritage site as a case study, the study seeks to understand the extent 

to which the concept of the imagined community helps explain the exclusion of intangible heritage 

from communities in Zimbabwe. Besides, it critically examines the interaction between people and 

other beings at heritage sites as well as the different meanings given to heritage sites by the local 

communities thus, appreciating people’s connection to heritage sites-an emerging people centred 

approach to heritage conservation (Johnston 2017).  

It is crucial to explain right from the outset that the information and insights presented in 

this study come from some of the sages and cultural gate keepers of Mudzami Community (a 

community that houses the Chingoma Falls heritage site and is responsible for the protection of the 

site), heritage policy formulators, people alleged to have been abducted by Njuzu1, and relatives of 

alleged Njuzu abductees. However, I should be quick to note that, I remained autonomous while at 

the same time critically reflecting on the information provided and its meaning. Having discussed 

the background to the study, the next section sets out the problem that is being investigated in this 

study. 

 

1.2 Setting the problem 

The problem that is being investigated in this study relates to the failure by the Zimbabwean cultural 

heritage legislation [the National Museums and Monuments of Zimbabwe (NMMZ) Act Chapter 

25/11] to recognise intangible heritage and local communities in the conservation and protection of 

heritage sites. What this entails is that intangible heritage and the social values ascribed to heritage 

                                                           
1 A Shona word for human-like beings which reside in an underground world. They use water as a medium for 

abducting people. Njuzu have similar physical structures like those of human beings. The difference between Njuzu and 

human beings is that Njuzu have thin legs and a sheep-like tail at the back. In English, they are translated as mermaids or 

merman. In Shona lexicography, they are known as water spirits. 
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sites by local communities remain relatively marginal in the designation, management, protection 

and conservation of heritage sites in Zimbabwe.  

As a result of the aforementioned legislative flaw (which has been inherited from the 

colonial imagined community), tensions between the government institutions (charged with the 

responsibility to look after the country’s heritage) and the affected local communities (see 

Chipangura et al. 2018), are inevitable thus, endangering and threatening both the physical and 

spiritual integrity of the heritage sites. This is in spite of the fact that issues relating to the 

safeguarding of intangible heritage and the involvement of local communities in its preservation 

have become increasingly prominent in international cultural heritage conservation policies and 

guidelines of both international and national heritage bodies (Siân 2017).  

Stated differently, the participation of local communities in the conservation and 

management of heritage sites laden with intangible values have long been overlooked in 

Zimbabwean heritage literature and government conservation policies and legislation. To this end, 

very few, if any, heritage sites in Zimbabwe were designated as national monuments on the basis of 

their intangible values (Munjeri 2005). As argued by Byrne et al. (2013), heritage practitioners and 

policy-makers often regard intangible heritage and the social values expressed by contemporary 

communities as less important to the scientific, aesthetic and educational values of the heritage sites. 

As such, intangible heritage and the social values of heritage sites are not legally recognised in 

heritage conservation practices particularly from a Zimbabwean perspective.  

This obtaining state of affairs has resulted in most local communities living near sacred 

heritage sites playing a peripheral role in the conservation and preservation of heritage sites imbued 

with intangible values. In some of the cases, the local communities have clashed with the 

government over the conservation of sacred heritage sites. Such skirmishes have resulted in the 

vandalism and destruction of the priceless and irreplaceable heritage. 

Despite calls from the local, regional and international heritage bodies to protect intangible 

heritage as well as to involve communities in the conservation and management of heritage sites, the 

NMMZ Act chapter 25/11 of 1972, which is responsible for the protection and conservation of 

heritage sites in Zimbabwe, is to date silent about both the legal recognition of intangible heritage 

and the involvement of local communities in its preservation. Emphatically, intangible heritage 

remains excluded in Zimbabwean heritage legislation and henceforth causes value-confusion which 
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undermines the effectiveness of the heritage conservation legislation. The value-confusion is caused 

by the discrepancy between a heritage conservation legislation that ignores intangible heritage and 

the social values ascribed to heritage sites by local communities.  

Albeit heritage conservation scholars and professionals are aware of the importance of local 

communities in the sustainable conservation of sacred heritage sites, unfortunately, their voice and 

contribution have often been overlooked by the present-day heritage management systems and 

conservation practices in Zimbabwe. Such an approach to the conservation and management of 

heritage sites gives all the powers of heritage governance to the NMMZ with no obligation for the 

NMMZ to involve and consult the local communities (Sinamai 2018). This makes the government 

reluctant to involve and consult local communities in matters pertaining to heritage conservation 

and management. Where consultations are made, the government considers this as a privilege and 

not a right as the cultural heritage legislation does not compel it to consult and involve local 

communities (Chikozho 2014). 

Against the aforementioned backdrop, the country’s heritage law has frequently been cited as 

having been legislated against the local communities to prevent them from owning and making use 

of their own cultural heritage sites (Dube 2017; Munjeri 2005). It is for this reason that there have 

always been conflicts between the government and the local communities over the conservation and 

management of cultural heritage sites in the country. Having framed the problem central to this 

study, the ensuing section deals with the objectives and research questions underpinning the study. 

 

1.3 Objectives of the study 

Based on the problem statement explained in the preceding section, the main objective of this study 

is to understand the extent to which the concept of the imagined community helps explain the 

exclusion of intangible heritage from communities in Zimbabwe. In order to achieve this, the study 

seeks to achieve the following specific objectives:  

 

i) To examine the extent to which the concept of imagined community explain the exclusion 

of intangible heritage in Zimbabwe’s heritage legislation and conservation policy.  
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ii) To explore how the concept of personhood help explain the image of what constitutes the 

community of the people of Mudzami in southeastern Zimbabwe. 

iii) To examine how the theory of Social Learning help explain the transmission and learning of 

intangible heritage related to other beings within the community investigated through the 

stories by Njuzu abductees in Mudzami Community and the surrounding areas.  

iv) To ascertain the extent to which the theory of Planned Behaviour help explain the efforts of 

the Mudzami Community to protect the heritage of the Chingoma Falls.  

 

1.4 Research questions 

In a qualitative research such as this, the research questions are generally open-ended, descriptive 

and non-directional (Creswell 2003). A typical model includes a ‘grand tour’ question followed by a 

small number of sub-questions (Spradley 1979). The grand tour question is a statement of the 

problem that is examined in the study in its broadest form, posed as a general issue, so as not to 

limit the study (Creswell 2003). The sub-questions are used as guides for the methodology and 

methods used to enable the researcher to answer the broad-based grand tour question (Chilisa and 

Kawulich 2012).  

In light of the above, the overarching (grand tour) question being addressed in this study is: 

“How does the concept of the imagined community help explain the exclusion of intangible heritage 

from communities in Zimbabwe?” With this in order, the study sets out to address the following 

specific sub-questions: 

i) How does the concept of imagined community explain the exclusion of intangible heritage 

in Zimbabwe’s heritage legislation and conservation policy? 

ii) How does the concept of personhood help explain the image of what constitutes the 

community of the people of Mudzami in southeastern Zimbabwe? 

iii) How does the theory of Social Learning help explain the transmission and learning of 

intangible heritage related to other beings within the community investigated through the 

stories by Njuzu abductees in Mudzami Community and the surrounding areas? 
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iv) How does the theory of Planned Behaviour help explain the efforts of the Mudzami 

Community to protect the heritage of the Chingoma Falls? 

 

1.5 Rationale for selecting Chingoma Falls 

The rationale for selecting Chingoma Falls heritage site as case study is predicated on the premises 

that “while cultural heritage in Zimbabwe is currently being used both as a stimulus and vehicle for 

development and sustainability, some forms of heritage (mainly intangible) remain untapped, at least, 

to harp and propel the loci of development and sustainability in the country” (Mawere and Mubaya 

2016: 5). To this end, the intangible values inherent in many sacred heritage sites such as Chingoma 

Falls among many others remain trapped in the pufferies of inscrutabilities that warrant full 

exploration, and comprehension. The other reason that prompted me to focus my study on 

Chingoma Falls, is the fact that it is one of the existing sacred heritage sites in rural southeastern 

Zimbabwe whereby local communities besides harnessing the intangible values of the site, are also 

relating with the site and other beings such as Njuzu in a way that promote the sustainable 

conservation of the site.  

 Against this backdrop, limited research has been done on how local communities such as 

those of Mudzami Community exploit the intangible values of heritage sites and mutually relate and 

co-exist with Njuzu in ways that promote the sustainable conservation of heritage sites. Besides, it 

was confirmed during fieldwork that no research of the same nature as mine had been carried out 

before or were currently being carried out on Chingoma Falls heritage site. I therefore understood 

the present research to be possibly the first systematic study done on Chingoma Falls from a cultural 

heritage conservation perspective. Thus, I regarded it as an opportunity to bring Chingoma Falls 

heritage site to the limelight on the world map as well as to bring it to the attention of the academia 

and policy makers for further scholarly research and scrutiny. 

The other reason that motivated me to carry out this research is the observation that the 

Zimbabwean cultural heritage legislation is largely homo-centric, that is, it considers human beings 

as the only actors or agency with the capacity to conserve and protect heritage sites. While this 

position somehow appears to be the generally accepted norm in Zimbabwe and elsewhere, data 

gathered during fieldwork in Mudzami Community and the surrounding areas, negates this long 
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taken for granted notion in mainstream heritage discourses as shall be explained in the ensuing 

chapters.  

Another compelling reason that influenced me to focus my study on Chingoma Falls is its 

location in an area that is climatically semi-arid. The resilience of Gande River (the river on which 

Chingoma Falls is located) to flow all year round against the state of climate, further wetted my 

anxiety to explore the mysteries associated with the only falls of their nature and magnitude in 

southeastern Zimbabwe. The zeal to study Chingoma Falls was further accentuated by the belief by 

the local Mudzami Community that Njuzu reside at Chingoma Falls. That said, the next section 

discusses the relevance of the study. 

 

1.6 Relevance of the study 

This ethnographic study has academic, institutional, and social and/or cultural significance. The 

study raises fresh insights concerning the contribution of other actors such as Njuzu in the 

conservation and protection of sacred heritage sites. This is a critical aspect that though currently 

missing in existing Zimbabwean heritage conservation policies and practices, has never been 

pursued and given serious thought and consideration in contemporary mainstream heritage 

discourses.  

Moreover, the study brings to the limelight the intangible values and elements attached to 

sacred heritage sites by the concerned local communities. This is against a background where most 

of the heritage conservation literature especially from a Zimbabwean perspective is largely skewed in 

favour of the tangible values of heritage sites (see Dube 2017). In addition, the study exposes the 

elements of intangible heritage that are lacking in Zimbabwe heritage legislation in terms of 

supporting intent as the basis for positive behaviour and attitude in protecting sacred heritage sites. 

In this regard, the study adds new information to the already existing body of knowledge on the 

conservation of heritage sites in Zimbabwe. Thus, the thesis contributes to scholarship on heritage 

conservation. 

Besides, the study forms part of a major epistemological shift in Zimbabwean heritage 

conservation practices as it is expected to influence heritage institutions and policy makers 

responsible for crafting heritage legislations to strive to consider incorporating local communities 
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(who are normally left out both in heritage policy formulation and implementation) in the 

conservation and management of sacred heritage sites. This approach to heritage conservation is 

important as it aims to bridge the gap that exists between heritage policy and community 

conservation.  

Apart from that, the contribution of other beings (in the form of Njuzu) as actors in heritage 

conservation has not been academically and systematically pursued and investigated in Zimbabwe. 

This makes the study the first of its kind as no other heritage scholar has approached the discourse 

of heritage conservation from this perspective. Apart from that, the research can be used as a basis 

for influencing heritage institutions responsible for crafting heritage legislation in Zimbabwe to 

consider embracing into legislation intangible heritage. This will also enable local communities 

residing close to heritage sites to actively participate in their conservation and protection. 

Further, the study presents the relevance of intangible heritage values to the foundation of 

the identity of Zimbabwe and its communities in providing social cohesion and a basis for good 

governance. The protection of intangible heritage is central to the strengthening and fostering of 

cohesive national and social identities based on shared identity. Thus, the study helps readers to 

appreciate why it is important for the cohesion of countries, and/or communities to have common 

beliefs and values in order to function. Having explained the relevance of the study, the next section 

discusses the qualitative research design adopted by the study. 

  

1.7 Research design 

A research design is considered as the functional plan in which certain research methods and 

procedures are linked together to acquire a reliable and valid body of data for empirically grounded 

analyses, conclusions and theory formulation (Vosloo 2014). For scholars such as Creswell (2014), 

Durrheim (2006), Goronga & Moyo (2013), and Thorndike & Thorndike (2010), a research design is 

a detailed outline of how an investigation will take place as well as a strategic framework for action 

that serves as a bridge between the research question and the implementation of the research. A 

research design involves the process of planning what and how data will be collected. In other 

words, a research design is the blueprint for the collection and analysis of data.  
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The need for a research design comes from the realisation that different cultures and 

societies have different ways of making sense of their social world and interpret it in different ways. 

As such, a researcher should have a planned research design which enables him/her to draw 

conclusions based on what s/he would have observed (Durrheim 2006). The manner in which the 

research design is structured is largely determined by the aims of the research; which is also 

determined by the manner in which the research problem is crafted. Moreover, the research problem 

is determined by the methods and procedures, that is, the types of data collection and data analysis 

that will be employed for the study (Zikmund et al. 2010). 

This study adopts a qualitative case study design, Chingoma Falls being the case study. A 

qualitative case study is defined as an in-depth description and analysis of a bounded system 

(Merriam & Tisdell 2016; Patton 2015; Creswell 2013; Bogdan & Biklen 2007; Stake 2005). Yin 

(2014) defined a case study as “an empirical inquiry that investigates a contemporary phenomenon 

(the case) within its real- life context, especially when phenomenon and context may not be clearly 

evident” (p. 16).  

The case study approach has been adopted chiefly because it is a valuable tool for 

understanding human behaviour in depth (Stake 1995). Swanborn, (2010) asserts that, data collected 

using a case study is richer and of greater depth than data found through experimental designs. 

Besides, a case study is amongst the most flexible (Thomas 2010; Sandelowski 2011) research 

designs. It is flexible in the sense that it incorporates various data-gathering strategies such as 

interviews and participant observation among many others. Apart from that, it enables people to 

easily understand phenomena in real-life situations (Crowe et al. 2011; Yin 2003). In other words, the 

case study seeks to understand a social phenomenon within its cultural, social, and situational 

context.  

One of the reasons that prompted me to adopt a case study is that examination of data is 

most often conducted within the context of its use (Yin 1984), that is, within the situation in which 

the activity takes place. In this case, I physically visited Chingoma Falls and the surrounding areas 

and gathered information through the various data gathering techniques outlined below under the 

research methodology section. According to Babbie (1986), by going to the area of phenomena and 

observing it, one can develop a deeper and fuller understanding of the issues being investigated.  
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The other reason that motivated me to use a case study approach is the observation made by 

Zaida (2003) that the detailed qualitative accounts often produced in case studies do not only help to 

explore or describe the data in real-life environment, but also help to explain the complexities of real 

life situations which may not be captured through experimental or survey research. Meanwhile, the 

forthcoming section discusses the methodological approach employed in this study as well as the 

strategies that were used in collecting data. Besides, it explains the specific procedures and 

techniques used in analysing data. 

 

1.8 Research methodology 

We do not conduct research only to amass data. The purpose of research is to discover answers to questions through the 

application of systematic procedures (Berg 2000: 06). 

Leedy and Ormrod (2010) in conformity with Babbie and Mouton (2008), posit that the term 

research methodology refers to the researcher’s general approach in carrying out the research 

project. In the same manner, Mouton (2001: 56) views research methodology as a “focus on the 

research process and the kind of tools and procedures to be used.” Buckley and Chiang (1976), 

define a research methodology as a strategy by which the researcher maps out an approach to 

problem-finding or problem-solving. In light of the definitions given above, research methodology 

can generally be explained as the “strategies, plan of action, processes or designs in the choice and 

implementation of specific methods, as well as the linking of the selection and implementation to 

achieve the desired aims” (Crotty 1998: 3).   

This study adopts a qualitative research methodology which basically involves an 

interpretive, naturalistic approach (description and analysis) to its subject matter and investigates 

people in their natural environment (Denzin and Lincoln 2005). This resonates with Somerset’s 

(2014) observation that in qualitative research:  

Researchers usually approach people with the aim of finding out about their concerns; they 

go to the participants to collect the rich and in-depth data that can then become the basis for 

theorising. The interaction between the researcher and the participant leads to an 

understanding of experience and the generation of concepts (p. 3).  
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No wonder why Strauss and Corbin (1990), also note that in order to understand better any 

phenomenon about which little is known, it is advisable to use qualitative methods. Qualitative 

research is inductive in nature and is used as a method of exploring and gaining better 

understandings of human behaviour, tastes, and attitudes. Based on the view that reality is 

constructed by individuals interacting with their social worlds, qualitative researchers are interested 

in understanding how people make sense of their world and the experiences they have in the world 

(Ritchie & Lewis 2003; Denzin & Lincoln 2003; Merriam 1998). 

Qualitative research aims to understand the world from the viewpoint of those being studied 

and the meaning that they attach to it (Denzin and Lincoln 2011, cited in Creswell 2013). As a 

“naturalistic, holistic and inductive research design” (Durrheim 2006: 7), qualitative research focuses 

on everyday human behaviour as it occurs within its natural setting. A qualitative approach is used as 

a descriptive study of feelings, behaviour speech, thoughts, and culture (Gomba 2018). Therefore, 

qualitative approaches are often concerned with stories, experiences and accounts including 

subjective understandings, feelings, opinions and beliefs of the research participants (Ibid). 

Moreover, qualitative research can lead to the empowerment of research participants 

(Creswell 2013). The storytelling inherent in qualitative research provides participants with a voice 

and eliminates the researcher’s primary authority within the research process. As such, qualitative 

research works with the understanding that everyday social life is complicated, especially because of 

the meanings that people attach to it (Berger 1966, cited in Woods 2006).  

In the context of this research, the primary approach that I used to carry out my study is 

ethnography. Ethnography is an approach used to corroborate data in anthropological studies. The 

term means ‘portrait of a people’ and it is a methodology for descriptive studies of cultures and 

peoples (Prashant 2013). The central aim of ethnography is to provide rich, holistic insights into 

people’s views and actions, as well as the nature of the location they inhabit, through the collection 

of detailed observations and interviews. As Hammersley (2007) notes, “the task of ethnographers is 

to document the culture, the perspectives and practices, of the people in their natural settings. The 

aim is to ‘‘get inside’’ the way each group of people sees the world” (p. 23).  

In ethnography, primary data collection is carried out primarily through fieldwork. Fieldwork 

is “a form of inquiry that requires a researcher to be immersed personally in the ongoing social 
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activities of some individual or group carrying out the research for an unspecified period of time” 

(Wolcott 1995: 12).  According to Van Maanen (2011): 

Ethnography fieldwork usually means living with and living like those who are studied. In its 

broadest, most conventional sense, fieldwork demands the full-time involvement of a 

researcher over a lengthy period of time and consists mostly of ongoing interaction with the 

human targets of study on their home ground (p. 2).  

Similarly, Nanda and Warms (2007) and Mawere (2015) concur thus:  

Good fieldwork and ethnography are based both on the fieldworker’s ability to see things 

from the studied person’s point of view (the emic perspective) and on the ability to see 

patterns, relationships, and meanings that may not be consciously understood by a person in 

that culture (the etic perspective) (p. 48).  

Corbin and Strauss (2008) advance the argument that “to do qualitative research means to go 

past the known and to see the world with the eyes of participants, to gain in-depth understanding of 

the phenomena from the perspective of the people” (p. 16). The same sentiments are shared by 

Nurani (2008) who points out that when applying an ethnographic approach, the researcher 

interprets the phenomenon or population under observation using the voices of the concerned 

people. Moreover, Wiersma (1986) maintains that through an ethnographic approach, the researcher 

can reach people and interact with them, see how they behave and learn what their concerns, points 

of views and perceptions are. 

Since the study employed an ethnographic approach, participant observation is one of the 

methods that were used to gather data for this study. This method is appropriate because “it is both 

a humanistic method which produces the kind of experiential knowledge that allows one to talk 

convincingly” (Bernard 1995: 342) of a particular subject of study-in this case, Chingoma Falls 

heritage site.  

The ethnographic approach was used in view of Fetterman’s (1989) observation that 

understanding why members of a given group of research subjects do what they do and accurately 

describing their situations and behaviour relies on developing an ability to understand things from 

the perspective of the research subjects. The choice of my research methods was informed by the 

research participants’ experiences and worldviews. Though fieldwork is a highly complex arena, for 
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scholars like Fetterman (1989), it allows the blending of theory and practice, which in itself helps to 

reduce biases, foster authenticity in light of competing views/experiences, and to more easily 

identify shifts in patterns of data collected. 

Based on this methodological stance, my research process involved multiple data collection 

methods namely, fieldwork, surveys, interviews, focus group discussions and direct observation of 

networks and interactions in the Mudzami Community. These multiple methods allowed me to use 

investigative and analytical perspectives, while being mindful of the need to analyse and interpret 

discourses as well as my participants’ feelings and emotions to develop and achieve “thick 

description” (Geertz 1983: 6) of the networks and accounts of relations between people, other 

beings, and the environment from the standpoint of the people of Mudzami Community. The use of 

the ethnographic approach was important for my study as it enabled me to gain different 

perspectives on the networks, processes, relations, interactions and contexts within which the local 

Mudzami people strive to protect and conserve Chingoma Falls and the broader environment.  

Based on this understanding, my research assistants, Mr. Nyasha Mandizha and Mr. Godwin 

Njekenje and I were staying at Mudzami Primary School which is approximately two kilometres 

away from Chingoma Falls for a prolonged staggered period spanning 12 months between April 

2015 and October 2018. My other two research assistants, Mrs. Dombo and Erasmus lived in the 

nearby Mudzami village. The research assistants helped me to collect data from divergent angles and 

sources.  

I engaged research assistants taking into account Mawere’s (2014: 37) observation that 

“observations from various perspectives enable patterns to be identified so that verification of data 

can be done before it is presented.” As that may, Erasmus and Mrs. Dombo helped me in 

conducting interviews and Mr. Njekenje assisted me in organising, facilitating and conducting focus 

group discussions, while Mr. Mandizha, being both a teacher and a local resident related to the 

traditional leadership, assisted me in linking up with the village head, the headman and the chief of 

the area. 

Living at Mudzami Primary School was advantageous to me in that I was able to interact 

with social actors of varying age groups such as young people in the area (for example school 

children) and their parents around the villages during the day as well as to participate in local social 

and religious activities in order to gather relevant information pertaining to my study. In all these 
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activities, I remained mindful of not imposing my worldviews over the participants through 

controlling discursive practices and communicative repertoires. I achieved this by maintaining a low 

profile (for my participants to see me not as a researcher, but one of them) and listening to all the 

stories of my participants. In the next section, I discuss the different techniques and factors that I 

considered in selecting the site and the participants. 

 

1.8.1 Selection of site and participants 

In selecting potential participants, purposive and snowball sampling were used respectively. 

However, in selecting the site, I considered Hoberg’s (2001) five key factors namely; “setting, 

originality, enabling environment, researchability and worth researching” (p. 15). Selection of the site 

was done purposively through various criteria, namely that: 

i) Setting: The site was situated in a rural set up where local communities are attaching 

intangible values to the site. 

ii) Originality: The scope of the research was original and the first of its kind in the area. That 

is, one in which no research of the same nature had been carried out before or was currently 

being carried out.  

iii) Researchability: It was an area where the researcher would be able to gain access to the 

research site as well as to obtain permission from relevant authorities and key stakeholders 

such as local government officials and the traditional leadership of the area.  

iv) Enabling environment: The research site was located in an area where there are no legal, 

ethical and political research restrictions. 

v) Worth researching: The research site has the potential of generating new knowledge and 

raising new insights. 

Apart from that, the selection of participants was largely guided by Hoberg’s (2001) four factors 

of selecting participants. Participants were selected on the basis of the following characteristics: 1) 

Individuals who reside in the study area and have a wealth of information, ideas and insights 

pertaining to the conservation of Chingoma Falls; 2) Anyone willing to communicate his/her 

knowledge to the researcher as well as to co-operate with the researcher and research assistants as 
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fully as possible; 3) Local individuals who can facilitate access to Chingoma Falls, relevant 

stakeholders, cultural gatekeepers and custodians of heritage sites and other important cultural and 

environmental landmarks in the area and; 4) Knowledgeable individuals who are conversant with the 

history, customs, beliefs, values, myths, taboos and social restrictions associated with Chingoma 

Falls. Having said this, the next section addresses the sampling methods that were used in coming 

up with the research sample. 

 

1.9 Selecting a research sample 

Sampling is the process of selecting or searching for situations, context and/or participants who 

provide rich data of the phenomenon of interest (Polit and Beck 2017). In ethnography, the main 

sampling strategy used is purposive sampling which involves a variety of key participants, who are 

most knowledgeable about a culture and are able and willing to act as representatives in revealing 

and interpreting the culture (Morser and Korstjens 2018).  

Purposive sampling involves the selection of a certain population by the researcher based on 

the knowledge he/she has of them, its elements and purpose of the undertaken study (Babbie 2010). 

Apart from that, purposive sampling involves identifying and selecting individuals or groups of 

individuals that are especially knowledgeable about or experienced with a phenomenon of interest 

(Creswell and Clark 2011) such as sages and the traditional leadership of the area. This sampling 

technique enabled me to use my judgement in the selection of research participants (Babbie 2010; 

Creswell 2013).  

More often, purposive sampling is used when a researcher already have a particular case in 

mind. In my case, I used this type of sampling method because I had a specific group of people 

whom I wanted to study. I was interested in understanding the personality of Njuzu and their 

contribution in the conservation of Chingoma Falls using the perspectives of surviving Njuzu 

abductions and their relatives. In other words, I already had certain participants in mind whom I 

wanted to interview for the study.  

The second type of sampling method that I utilised in this study is snowball sampling. This 

form of sampling method, sometimes referred to as chain referral sampling or reputational sampling, 

is the most appropriate when a researcher wants to identify difficult to get by cases (in this case, 
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surviving Njuzu abductees) within a specific population (Goncalves 2015; Crause 2014). With this 

type of sampling, participants are selected through referrals by previously selected participants or 

persons who have access to potential participants (Polit and Beck 2017). In using this sampling 

method, I asked identified Njuzu abductees to nominate other persons whom they know were once 

abducted by Njuzu. I then visited the nominated persons and interviewed them and continued in the 

same way until there was no one nominated.  

Local residents from southeastern Zimbabwe such as heads of government institutions such 

as NMMZ, Bikita Rural District Council and the Zimbabwe Republic Police, local teachers from 

Mudzami Primary School, Christians from African Independent Churches and the traditional 

leadership were chosen primarily through purposive sampling and secondarily through snowball 

sampling (Punch 2005; Rea and Parker 2014).  

Accordingly, 57 participants were selected in this study, including relatives of Njuzu 

abductees, Njuzu abductees, headmaster, teachers and heritage experts, heads of government 

institutions and faith healers, and traditionalists as shown on table 1 below. Both genders and 

different age groups of adults were targeted with the view to gain a comprehensive account of the 

various issues under consideration. It was not necessary to pre-decide the number while I selected 

samples, and the size of samples depended on the saturation point of data collection. The 

forthcoming section deals with the specific methods that were used in gathering data. 

 

1.10 Specific research methods 

Methods are defined by Crotty (2003) as “techniques or procedures used to gather and collect data 

related to some research question or hypothesis” (p. 3). It is important to note that “research 

endeavours are carried out through the help of different types of research instruments. There is no 

one best method to use when collecting primary data for research work” (Parajuli 2004: 52). Each 

instrument is therefore suitable for gathering specific type of data and is influenced by the nature of 

information needed for a particular research (Gomba 2018).  

The methods used to collect data in this study include, transact walks, participant 

observation, interviews, focus group discussions and informal discussions, among many others. In 

choosing these research methods, I was influenced by Carter and Little (2007) who argue that 
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“methods are the nuts and bolts of research …the point where the participants and the researcher 

meet… it is through methods that methodology and epistemology become visible” (p. 1325). The 

ensuing paragraphs provide detailed description of the chosen research methods used in this study. 

 

1.10.1 Transact walks 

According to Bernard (1994), participatory transact walk “involves systematically walking through an 

area, with key participants, observing and asking for explanations of everything encountered along 

the way” (p. 140). To this end, Mr. Mandizha and Mr. Njekenje who are based at Mudzami Primary 

School and I spent the first week of my fieldwork walking around the communal area of Mudzami 

and the surrounding areas to get familiar with the people while making some observations. Some of 

the areas covered include some sacred sections of Gande River and Chingoma Falls.  

The objectives of the walking tour were threefold: To make a courtesy call to the traditional 

leadership; to allow us to make initial observations; for us to familiarise with the study area as well as 

to hear the views and perceptions of the people (Mawere 2015) pertaining to the conservation of 

Chingoma Falls and the environment. In short, I generally traveled throughout the Mudzami 

Community with the aforementioned two research assistants. During the course of the transact 

walks, we held some informal discussions with local communities we encountered along the way and 

at their respective homesteads as a way of fostering good relationships and social networks with the 

people of Mudzami Community. 

 

1.10.2 Participant observation 

Participant observation is a method that is used to collect data through the participation and 

observation of a group or individuals over an extended period of time (Polit and Beck 2017). One of 

the major advantages of participant observation for my study was that it enabled me to understand 

the behaviours, actions, attitudes and beliefs of the people of Mudzami in relation to the 

conservation and protection of Chingoma Falls through observing and participating in some of their 

activities in the natural setting (DeWalt and DeWalt 2002). Similarly, Schensul et al. (1999) define 

participant observation as “the process of learning through exposure to or involvement in the day-

to-day or routine activities of participants in the research setting” (p. 91).  
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In addition, Kothari (2004) describes participant observation as a situation whereby the 

researcher observes by making himself/herself a member of the group being observed so that s/he 

is in a position to experience what the members of the group experience. In line with this 

description, Magaisa (2004) notes that “participant observation is a useful technique because it 

allows the observer to see, hear and learn from things happening around him” (p. 105). With this in 

order, I used participant observation as one of my research methods. I did this bearing in mind 

Halcom’s counsel on participant observation cited in Shumba (2006) which goes as follows: 

Then, my children, you must go out into the world. Live among the people of the world as 

they live. Learn their language. Participate in their rituals and routines. Taste the world. Smell 

it. Watch and listen. Touch and be touched. Write down what you see and hear, how they 

think and how you feel. Enter into the world. Observe and wonder. Experience and reflect. 

To understand the world you must be part of that world while at the same time remaining 

separate, a part of and apart from. Go then, and return to tell me what you see and hear, 

what you learn, and what you come to understand (p. 3). 

As is alluded to in the above quote, participant observation was instrumental in enabling me 

to have an appreciation of the “physical, social, cultural, and economic contexts in which study 

participants live; the relationships among and between people, contexts, ideas, norms, and events; 

and people’s behaviours and activities–what they do, how frequently, and with whom” (Nanda and 

Warms (2007: 60). This gave me the opportunity to approach the participants in their own social and 

natural settings (see Gomba 2018). However, the observations were recorded as field notes, and 

when necessary audio-recorded with the consent of the participants. Though the process was time-

consuming in capturing all the information since I was assuming the double duties of being a 

participant and an observer, it enabled me to discover some of the key issues that I had never 

anticipated when the study was conceived and designed. 

In view of the above, participant observation was deemed appropriate for a study such as 

this because it allowed me to get close to the activities and everyday experiences (Emerson et al. 

(1995) of my participants (the Mudzami people) such that I deeply immersed myself in their worlds 

and began to understand things from their own perspectives. In addition, participant observation 

afforded me the opportunity to observe people, situations and the general physical landscape in their 

natural settings.  
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According to Bernard (1994), one of the advantages of using participant observation in 

ethnographic studies such as this is that it makes it possible to collect different types of data. Being 

on site over a period of time familiarises the researcher to the community, thereby facilitating 

involvement in sensitive activities to which s/he generally would not be invited. For Demunck and 

Sobo (1998), participant observation allows for richly detailed description.  

Yet, while participant observation as a method had the merits elaborated above, it also had 

its own demerits. As noted by Mawere (2014), “participant observation may sometimes be seen as 

intrusive in other people’s affairs, as sometimes a researcher gains access to private information that 

a respondent could not have reported had it been a different method employed” (p. 73). However, 

in order to avoid the weaknesses inherent in this research method, I tried my level best to avoid 

asking intrusive and sensitive questions that would end up interfering with people’s private lives. 

 

1.10.3 Interviews 

To complement data collected through participant observation, I used interviews. Berg (2001) 

defines an interview as “a conversation with a purpose to gather information” (p. 66). According to 

Kvale (1996: 174), an interview is “a conversation, whose purpose is to gather descriptions of the 

life-world of the interviewee” with respect to interpretation of the meanings of the ‘described 

phenomena.’ Schostak (2006: 54) adds that “an interview is an extendable conversation between 

partners that aims at having ‘in-depth information’ about a certain topic or subject, and through 

which a phenomenon could be interpreted in terms of the meanings interviewees bring to it.” 

Generally, there are three types of interviews that are frequently used in qualitative studies as shall be 

explained in the ensuing paragraphs.  

The first type is called the structured interview, whose key feature is that it is mostly 

organised around a set of predetermined direct questions that require immediate answers, mostly 

‘yes’ or ‘no’ type of responses. In such an interview, the interviewer and interviewees would have 

very little freedom (Berg 2007) to offer personal views. The second type of interview is the open-

ended (or unstructured) interview. Gubrium and Holstein (2002) point out that, “unlike the 

structured interview, this kind of interview is an open situation through which a greater flexibility 

and freedom is offered to both sides (that is, interviewers and interviewees), in terms of planning, 

implementing and organising the interview content and questions” (p. 35). Therefore, the 
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interviewer here would be more “keen to follow up interesting developments and to let the 

interviewee elaborate on various issues” (Dörnyei 2007: 136). 

The unstructured interviews were intended to interrogate participants on the contribution of 

Njuzu in the conservation of Chingoma Falls. Besides, the unstructured interviews were intended to 

gather data on how the people of Mudzami understand personhood as well as how they relate with 

Chingoma Falls. Apart from that, the unstructured interviews were used to gather data on religious 

activities that are being practiced at Chingoma Falls by the local communities. Initially crafted in 

Shona, the interviews were then translated into English to accommodate external audiences. The 

interviews were recorded and transcribed. 

Respondents for this study were contacted via a consent form and the interview required a 

time commitment of least 40 to 45 minutes. After participants consented to be involved in the study, 

unstructured interviews were administered by research assistants and the researcher. The questions 

were asked orally and the responses recorded in a note book by the researcher. As alluded to earlier, 

interview techniques were used to understand the feelings of the participants, and their fundamental 

attitudes, faiths, values (Moore 2006: 141), experiences, perceptions, opinions, and knowledge 

(Patton 2003: 2), and ascertaining their life stories (Bouma and Atkinson 1995: 217). Because the 

interviews were targeted at specially selected individuals in strategic positions, in-depth questioning 

was a particularly effective way of gaining insights lacking from other (documentary) sources. 

Some interviews were conducted at Chingoma Falls while others were conducted at the 

respective homesteads of the selected participants. In order to ensure that the responses were 

recorded, a voice recorder was used to record the responses of the participants. However, some of 

the interviews were audio taped and some were videotaped. In the context of this study, interviews 

were valuable for gathering in-depth information on the participants’ experiences, knowledge, 

opinions and beliefs (Anderson 1998; Best and Kahn 2006). 

The third type of interviews is the focus groups. This is “a way of collecting qualitative data, 

which-essentially-involves engaging a small number of people in an informal group discussion (or 

discussions), ‘focused’ around a particular topic or set of issues” (Wilkinson 2004: 177). Focus group 

discussions can also be defined as “the group discussions in which six to twelve participants talk 

about a topic of special relevance to a study under the guidance of the researcher who plays the role 
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of moderator” (Matiure 2011: 4). For Carey (1994), focus groups are the best approach for 

discussing sensitive topics and issues.  

Focus group interviews are ideal if one wants to get a better understanding of an issue 

(Patton 2002, cited in Flick 2009), and elicit reactions between various participants at the same time 

(Braun and Clarke 2013). Besides being an enjoyable experience for the interviewees, it can be easily 

applied to illiterate people (Robson 2011). The focus group discussions were conducted in Shona 

(the vernacular language for the people of Mudzami) and participants were encouraged to actively 

participate to ensure that discussions were lively. In addition, I also asked some follow-up questions 

or probes to elicit additional information especially when participants make vague comments or 

provide straight forward answers. 

The other advantage of focus group discussions is that they encourage the participants to 

disclose their behaviour and attitudes they might not disclose during individual interviews. As noted 

by Hoberg (2001), this method allows participants to feel more comfortable and secure in the 

company of people who share similar opinions and views than in the company of an individual 

interviewer. Apart from that, focus groups allow the scope and nature of the discussion to be 

decided by the participants themselves and this fosters an emic, or insider, perspective of the issues 

under consideration.  

As such, focus group interviews facilitate an open and free environment in which 

participants can talk to one another about sensitive issues using everyday language that they employ 

in their social encounters (Wilkinson 1998a; Kitzinger 1994b, all cited in Braun and Clarke 2013: 

110). I conducted group interviews with teachers, relatives of alleged Njuzu abductees, community 

members and church members. All interviews were either audio recorded or noted down in my 

diary. Focus groups are essential in research for a number of reasons. For instance, “the opinions 

and attitudes expressed in the focus group interview are used as validation to attitudes express in the 

individual interviews” (Flick 2009: 197). 

As for the focus group discussions, they comprised both males and females aged above 

thirty years and all drawn from Mudzami Community and the surrounding areas. The major reason 

for targeting respondents aged above 30 years was predicated on the understanding that this group 

of people has in-depth knowledge about some of the socio-religious activities carried out at 

Chingoma Falls by the local Mudzami people. In terms of time, each focus group took at least one 
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hour and half. I conducted 3 focus group discussions. The first focus group discussion solicits 

information on what constitute a person from the Mudzami people’s perspectives. The second one 

was centered on the contribution of Njuzu in the conservation of Chingoma Falls. The last one was 

on how the people of Mudzami Community learn the intangible values and social restrictions 

associated with Chingoma Falls in their social environment.  

When I was conducting focus group discussions, I later realised that they should be small 

enough for all the participants to have the opportunity to share insights and big enough to provide 

diversity of perceptions. I made it a principle to create an atmosphere of friendliness, openness, trust 

and confidence by having a purposeful small talk with the participants about how the discussions 

would be carried out before conducting the actual discussions. 

 

1.10.4 Storytelling and narrative interviews 

Storytelling is one of the methods I used in gathering data pertaining to the personality of Njuzu and 

their role in transmitting intangible values to the abductees. According to Feixa (2006), “life stories 

consists of an individual’s narrative about his/her personal experiences over time, normally based on 

successive oral interviews between the interviewer (a researcher) and the interviewee (a member of 

the social group under investigation)” (p. 13). In the same vein, Norman (1993) points out that:  

Stories are marvellous means of summarising experiences, of capturing an event and the 

surrounding context that seems essential. Stories are important cognitive events, for they 

encapsulate, into one complex package, information, knowledge, context, and emotion (p. 

129).  

Williams (1987) also underlines the importance of stories in human lives when he said:  

We have all been natured on stories. Story is the umbilical cord that connects us to the past, 

present, and future. Story is a relationship between the teller and the listener, a responsibility. 

After the listening you become accountable for the sacred knowledge that has been shared. 

Shared knowledge equals to power. Story is an affirmation of our lives to one another (p. 

130). 
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Storytelling specifically focuses on the experiences encountered by the alleged Njuzu abductees from 

the time they were abducted up to the time I interviewed them. In this regard, I interviewed 

participants and later on use the data gathered through the interviews to reconstruct narratives. This 

method was used to collect data from Mbuya Masasire, Mr. Mujachi, Mrs Shura, Mr. and Mrs. 

Bhambazha, Mr. Kangaidzai, Sekuru Chabata, Mbuya Eridha and Mr. Tande, among other 

participants. 

Apart from storytelling, I used narrative interviews in this study. Narrative inquiry 

propounds that human beings make sense of what they experience through story structures which 

researchers can analytically examine to review people’s worldview beyond the literal meanings of the 

stories (Bell 2002). This enabled me to understand the experience of Njuzu abductees in a defined 

space over a period of time (cf Sinamai 2018). I therefore, took the stories to be the windows, 

cosmology and experiences of people in a given space of time (Trahar 2009). Narratives take 

researchers through people’s everyday life experiences in the life world, including the good and bad 

of their experiences (Riessman 2008). However, narrative approaches attempt to go beyond the told 

in order to comprehend the meanings inherent in them (Bell 1995; 1997a; 1997b).  

The role of the researcher within narrative inquiry is to give an account of the stories as they 

are told by research participants (Connelly and Clandinin 1990; Creswell 2013). The narrative 

researcher therefore has to use the stories as a starting point in interpreting and giving an account of 

the stories told by people (Coles 1989, cited in Connelly and Clandinin 1990; Denzin and Lincoln 

2000, cited in Chase 2005). The researcher has to interpret the stories by unpacking all the hidden 

meanings inherent in the stories and as the researcher interprets the story, he or she has to give voice 

to the person telling the story (Connelly and Clandinin 1990). 

 

1.10.5 Photographing 

During fieldwork, I also made use of a digital camera to take photographs. The photos were limited 

to the physical surroundings of Chingoma Falls, selected sections of Gande River, homes of 

participants and scenes of Njuzu abductions. Apart from that, photographs of some of the surviving 

alleged Njuzu abductees (who consented to have their images included in this thesis) were taken 

including the alleged sites of the abductions. This is in recognition of the fact that photography has 

always “served as an instrument of communication and as a means of sharing experience” (José van 
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Dijck 2008, cited in Pink 2011: 95). According to Radley (2011), the use of photographs as an aid to 

interviewing is a well-established technique in social sciences. 

Besides, photographs play a crucial role in vividly presenting important additional data that 

cannot be easily presented using the other methods discussed above. For instance, a mere 

description of the Chingoma Falls without the accompanying pictures would not have presented a 

vivid picture of Chingoma Falls. Such activities can only be captured vividly by photographs. As 

alluded to above, photographs can serve as illustrations of aspects of activities that are not easily 

described. 

Moreover, some scholars such as Anderson and Jones (2009), Bolton et al. (2001), Dennis et 

al. (2009), Mizen (2005), Morrow and Richards (1996), Newman et al. (2006), Rudkin and Davis 

(2007) and Sime (2008) argue that using photography in research can provide valuable insights into 

the lived experiences of the studied people. As a result, “photographs present multiple ways of 

knowing-through perception, signs and symbols... Thus, photographs do not offer some single lens 

authority, but affords multiple perspectives and interpretations” (Parker 2005, cited in Packard 2008: 

68). In short, photographs help to trigger responses and memories and unveil participants’ attitudes, 

views, beliefs, and meanings or to investigate group dynamics (Harper 2002). 

 

1.10.6 Archival research 

Archival research is the analysis of existing materials stored for research, service or other purposes 

officially and unofficially (Angrosino 2007). In an endeavour to get information pertaining to the 

conservation of Chingoma Falls, I carried out a desktop survey of primary and secondary literature 

from different government institutions. According to Kumar (2011: 139), “primary sources provide 

first-hand information while secondary sources provide second-hand data.”  

Specific institutions consulted include, the Great Zimbabwe Monuments Library, the 

National Archives of Zimbabwe (NAZ), the Bikita Rural District Council (RDC) as well as the 

Great Zimbabwe University Library. In the aforementioned libraries, I conversed myself with a 

variety of secondary sources ranging from journal articles, newspaper articles, letters and 

memorandums to internet websites. The major aim of the archival research was to establish a sound 
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theoretical basis for the research as well as to understand the heritage conservation practices that are 

used in conserving and managing heritage sites in Zimbabwe.  

 

1.11 Study population 

The study population is the comprehensive collection of all units of a group (Saunders and Lewis 

2012). It is the total number of people under discussion and from whom information is desired 

(Mugenda and Mugenda 2003). The study population comprised the traditional leadership (chiefs, 

the headman and the village head), the headmaster, local teachers, faith healers, christians, relatives 

of people alleged to have been abducted by Njuzu, alleged Njuzu abductees, government officials 

and elderly knowledgeable community members in Mudzami Community and the surrounding areas 

in general.  

 

1.12 Data collection 

The word “data’ points to information that is collected in a systematic way and organised and 

recorded to enable the reader to interpret the information correctly” (Antonius 2003: 2). Before 

collection of data, permission was sought from responsible authorities such as the Bikita Rural 

District Council, village heads and the chief. An interview schedule was arranged for government 

officials and local villagers living near the heritage site.  

I booked for interviews with the concerned respondents. I personally recorded the interview 

data in my notebook. As a backup, some of the interviews were audio recorded, of course with the 

permission of the respondents. To ensure trustworthiness of data, the transcribed interviews were 

presented to respondents to verify and confirm the contents of the interviews (cf. Vosloo 2014).  

Regarding participant observations, I undertook the study as an insider, in which I was able 

to access intimate sacred knowledge as I was granted special access to the sacred site, which would 

usually not be revealed in all its intimacy to people outside the studied community. I then reflected 

on the presented data with a view to critically consider its meaning. The meaning was considered in 

relation to Zimbabwean heritage legislation, its intentions, its practices and how this result in 

protection, or not, of Chingoma Falls by the government. 
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1.13 Data analysis 

The main purpose of carrying out a study is to come up with findings. In order to produce credible 

findings, the data gathered from the individual interviews, participant observation and focus group 

discussions was recorded and later transcribed.  

Data for this study was analysed qualitatively. Qualitative data analysis is “the process of 

making sense from research participants’ views and opinions of situations, corresponding patterns, 

themes, categories and regular similarities” (Cohen et al. 2007: 461). Accordingly, Gibbs (2007: 1) 

describes qualitative data analysis as “a process of transformation of collected qualitative data, done 

by means of analytic procedures, into a clear, understandable, insightful, trustworthy and even 

original analysis.”  

According to Watling and James (2012: 385-395), “the process of qualitative data analysis 

consists of six stages or steps.” The first stage involves the process of defining and identifying data. 

What this entails is that, the researcher should at this stage, have a clear understanding of the 

meaning of data as well as to know the data that is in sync with the research objectives and 

questions. The second stage involves the collection and storage of data. It is critical to note that at 

this stage, most researchers start to form opinions and judgement in their minds, which culminate in 

theories being developed. Watling and James went ahead arguing that one has to consider the 

strategies used to collect data as well as the facilities that will be used in storing the data so that it can 

be accessed during analysis and even after the research has been conducted.  

The third stage involves data reduction. During this stage, it is important for the researcher 

to determine what s/he already knows to be important or relevant, in accordance with the intended 

purpose of the investigation. In other words, the researcher needs to establish, on the one hand, 

which data are not relevant, and on the other hand, which data encapsulate the essence and evidence 

one wishes to focus on for a more detailed analysis (Ibid).  

The fourth stage involves data structuring and coding. It is critical to note that structuring 

and coding of data underpin the key research outcomes. Apart from that, the structuring and coding 

of data can also be used to either shape the data or test it. During coding, “the corpus of data has to 

be divided into segments and these segments are assigned codes which relate to analytic themes 

being developed” (Fielding 2002: 163) and applied consistently over the period of analysis and over 

a range of data.  
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  The fifth stage involves theory building and testing. This is mainly because the main reason 

for undertaking research is to refine or confirm an already established theory or use it to generate a 

new theory or model altogether (Watling and James 2012). With regard to theory building and 

testing, based upon the created framework, relevant diversions (distractions) can be made and 

insight in the research question under investigation can be obtained. In building and testing theory, it 

is important to view the reactions of respondents to ascertain whether they correspond or not, and 

also to ensure that a point of saturation of data is reached (Ibid). Data saturation means the 

collection of qualitative data to the point where a sense of closure is attained because new data yield 

redundant information (Polit and Beck 2017). Data saturation is reached when no new analytical 

information arises anymore, and the study provides maximum information on the phenomenon.  

The sixth and last stage involves the presentation of the research findings. Generally, the 

presentation of the research findings entails putting words on paper usually in form of a thesis, 

constructing an argument based on the findings of what you have done and what you have seen and 

heard (Watling and James 2012). Resultantly, the conclusions drawn from the data generated should 

contribute to the body of knowledge and represent new meaning and insights in the research 

question. The methods of analysing data differ from one researcher to the other, depending on the 

research strategy and data collection techniques used. There are always variations in the number and 

description of stages for the same data analysis process by different researchers.  

In view of the foregoing, Partington (2003: 113) states that “there is little standardisation 

with no absolutes where a specific type of qualitative data relates to a specific type of analysis.” 

Substantiating the same line of thinking, Neuman (2011: 518) opines that “no single qualitative data 

analysis approach is widely accepted;” while Schurink et al. (2011: 403) posit that “there are always 

variations in the number and description of steps for the same process of data analysis by different 

authors.” It can be inferred that each qualitative data analysis to some extent will be a uniquely 

designed event (Vosloo 2014). With the preceding in mind, the qualitative data analysis of this 

research was done according to a qualitative content analysis process.  

The qualitative content analysis involved the following procedures presented in the ensuing 

paragraphs. Data was audio recorded to make sure that everything is fully captured. As earlier 

explained note taking served as backup and provided the context to the interviews. The verbatim 

responses were transcribed by the researcher. The term “transcribing’ means creating a written 
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record that is exactly what was said, that is, typing up your interviews” (Driscoll 2011: 166). 

Transcribing provides a ‘visible’ data of interaction with participants, which is not only a substitute 

of recording but also a tool used in the process of analysing data. In the context of this study, I 

made use of orthographic or verbatim transcription. With verbatim transcription, “the focus is on 

the spoken words by research participants” (Braun and Clarke 2013: 162).  

I manually transcribed data from the fieldwork word by word. When transcribing interviews, 

I played, paused, and listened to the recordings using Windows Media Player to type the interviews 

in a text format. Being the interviewer, I was the most appropriate person to transcribe the 

interviews on the grounds that I had been involved and had learnt what the participants had said. In 

order to ensure that I became acquainted with the data for purposes of analysis and interpretation, I 

listened again to the original interview of the completed verbatim transcription. The entire 

transcribed text and field notes were thoroughly read in order to obtain an overall and 

comprehensive impression of the content and context before the abstraction process of coding 

began where units of meaning were identified or labelled.  

Codes are names or labels assigned to specific units or segments of related meaning 

identified within the field notes and transcripts (Henning et al. 2004; Neuman 2011). The transcribed 

text was arranged in meaningful themes and categories. As soon as the raw data of interviews had 

been converted into narrative texts, I read the contents repeatedly, checking the accuracy such as 

typing errors and misspellings. For further analysis, I made summaries to help with examining 

commonalities, differences, and relationships from all transcripts. 

I used a paper-based approach to code the data, which allowed me to be more creative, 

flexible, and have easier access to transcripts. Furthermore, I retrieved the coded texts and marked 

segments of data with descriptive words, or category names into meaningful segments, to combine 

all examples of the same phenomenon, idea, explanation or activity. This way of organising the data 

enabled me to examine the data in a structured way (Gibbs 2007; Akinyoade 2013). 

As progress was made with the analysis, further sub-themes and sub-categories were 

included to identify meaning connections, relationships and trends. The coding process for the field 

notes and transcripts followed the three steps described by Thiétart (2007) and Neuman (2011), 

namely: open coding, axial coding, and selective coding. Open coding involved the identification 

and naming of segments of meaning from the field notes and transcripts in relation to the research 
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topic. The focus of open coding was on wording, phrasing, context, consistency, frequency, 

extensiveness and specificity of comments. Consequently, the segments of meaning from the field 

notes and transcripts were clearly marked (highlighted) and labelled in a descriptive manner (cf. 

Vosloo 2014). 

Axial coding was done by reviewing and examining the initial codes that were identified 

during the previous procedure outlined above. Categories and patterns were identified during this 

step and organised in terms of causality, context and coherence. Selective coding as the third and 

final coding procedure involved selective scanning of all codes that were identified for comparison, 

contrast and linkage to the research topic (question) as well as for a central theme or “key linkage” 

that might occur.  

The codes were eventually evaluated for relevance to the research aims. Related codes were 

then listed in categories according to the research aims and theoretical framework from the literature 

study. The analytic process was further informed by inquisitive questions to identify thematic 

relationships from the various categories, according to both the inductive and deductive reasoning 

process. The process of qualitative analysis outlined above served as a framework to ensure that the 

initial data (semi-structured interviews) were systematised by thematic organisation.  

As a way of validating my analysis, I made regular visits to the study area. These visits were 

meant to make further observations and consultations with the participants as well as to have a 

common position regarding the analysis of data. In a bid to ensure the reliability and validity of the 

data collected, the verbatim transcribed interviews were again presented to the respondents for 

verification. 

The above outlined process enabled “a systematic and logic step-by-step approach for the 

analysis of the qualitative data and allowed the researcher to go beyond mere descriptive, 

comparative and explanatory ends to discover the rationale and motivation for responses” (Thiétart 

2007: 361). It is important to bear in mind that the qualitative process was approached like a spiral 

process and not as a fixed linear action.  

The content analysis outlined in the preceding paragraphs often overlaps and implies that the 

various steps of analysis are regarded as mere procedural guidelines and not as rigid steps like that of 

a recipe (Schurink et al. 2011). Although the content analysis process should be systematic and can 



31 
 

be a logic step-by-step approach, it nevertheless should be adaptable to the specific needs and 

requirements of the researchers. The identified themes were further used as a basis for reasoning, 

argumentation and the formulation of conclusions. In the next section, I focus on the ethical issues 

that I considered when gathering and analysing data. 

 

1.14 Ethical considerations of the study 

This study involves human subjects and requires ethical consideration to ensure the protection and 

safety of the participants (Gomba 2018). Ethics is defined by Simons (1995) in Pring (2000) as “the 

search for rules of conduct that enable us to operate defensibly in the political contexts in which we 

have to conduct educational research” (p. 142). In concordant with Simons (1995), Chilisa (2005) 

opines that:  

Ethical issues in research include codes of conduct that are concerned with protection of the 

researched from physical, mental, and/or psychological harm. The codes of conduct to 

protect the researched include ensuring anonymity of the researched and confidentiality of 

the responses (p. 14). 

According to Gratton and Jones (2010: 121), “all researchers regardless of research designs, 

sampling, techniques and choice of methods, are subjected to ethical considerations.” When 

undertaking an ethnographic research, the researcher is in close interaction with the study 

population such that certain ethical issues always arise. As such, there are a number of important 

ethical considerations to account for at various stages during the entire research process.  

In conformity with the above, Miles and Huberman (1994), list several issues that 

researchers should consider when analysing data. They caution researchers to be aware of these and 

other issues before, during, and after the research has been conducted. Some of the critical ethical 

issues involve the following: Informed consent (do participants have full knowledge of what is 

involved?), harm and risk (can the study hurt participants?), honesty and trust (is the researcher 

being truthful in presenting data?), privacy, confidentiality, and anonymity (will the study intrude too 

much into group behaviours?), intervention and advocacy (what should researchers do if participants 

display harmful or illegal behaviour?) (Ibid). 
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In line with the above, Diener and Crandall (1978), emphasise four broad principles that can 

be useful when designing, conducting, and evaluating social research. The first one is to think about 

whether there is harm (apparent or potential) to participants. The second one is to think about 

whether there is a lack of informed consent. The third one is to think about whether there is an 

invasion of privacy, and the last one is to think about whether deception is involved. These 

principles were followed throughout the research process alongside Tilburg University Ethical 

Guidelines for Research. The collected data was stored safely in locked cabinets that can only be 

accessed by the researcher. All audio recordings and documents in electronic format were kept 

under key and lock. In addition, all electronic documents were password protected. The data was 

stored in such a manner that it can be accessed during analysis and upon request. The ethical 

principles alluded to above cover a range of issues and these shall be addressed individually in the 

ensuing paragraphs. 

 

1.14.1 Principle 1: Think about whether there is harm to participants 

The principle of no harm to participants was greatly adhered to throughout this research.  As a way 

of respecting the principle of no harm to participants, I provided the participants with an outline of 

the possible risks and benefits involved in the study (Halai 2006). For my study, harm included 

physical, psychological and cultural infliction and had to be actively avoided when designing 

research. In this study, no participant was exposed to the afore-mentioned forms of harm. For 

instance, each focus group discussion was held at a safe place within the community deemed to be 

fit for the purpose. As far as emotional harm was concerned, no sensitive questions or topics were 

introduced during research.  

On another note, the participants were given pseudonyms prior to writing up the research, 

so no individual is likely to be able to identify another participant if they read the study in the future. 

The other reason for giving people pseudonyms is to ensure that the data they provide cannot be 

traced back to them in reports, presentations and other forms of information dissemination. 

Before participating in a study, selected participants were informed about the purpose of the 

study, the use of the data, and what they are required to do in the investigation (Lewis 2003). Prior 

to participating in the process, I invited prospective participants to read and sign an informed 

consent form (see Appendix 1) to confirm that they had read and understood the accompanying 
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information for the study and had the opportunity to ask relevant questions, and to agree to take 

part in the investigation. In addition, the participants understood that their participation in the study 

was entirely voluntary and that they were free to withdraw at any given time, without having to give 

any reason, and without their legal rights being violated (Alshengeeti 2014).  

 

1.14.2 Principle 2: Think about whether there is a lack of informed consent 

The purpose of this study was explained to all participants during the recruitment stage and again at 

the beginning of each focus group discussion or interview. I made sure that audio recording was 

done voluntarily and with the participants’ consent. Consent was also obtained prior to the 

commencement of the research activities. According to Babbie (2016) consent is a mechanism for 

ensuring that people understand what it means to participate in a particular research study, so they 

can decide in a conscious, deliberate way whether they want to participate. Informed consent was 

obtained from the participants at the time of the interview. I gave the participants the consent forms 

and explained to them the contents of the form (see Gomba 2018). 

The willing participants were provided with information on the study and copies of their 

signed consent forms. Besides, I used an open-door policy for participants such that should anyone 

of them feel uncomfortable during the research process, be it interviews or focus group discussion, 

is free to withdraw at any time s/he wishes to do so without being disadvantaged in whatever way. A 

consent form was designed and distributed to participants to read and sign and each participant was 

given a copy of the consent form for their records. This is in view of the fact that participants 

should provide their informed consent before participating in the study (Alshengeeti 2014). The 

informed consent form gave an overview of the study, made reassurances about confidentiality and 

explained the purpose of the research. Participants  were advised of what was expected of them in 

advance, that is, the length of time the focus group or interview was likely to last and contact details 

for the researcher should they wish to follow anything up at a later stage. 

 

1.14.3 Principle 3: Think about whether there is an invasion of privacy 

A further consideration was to ensure the preservation of third-party confidentiality throughout the 

research process (Jones et al. 2012). Bernard (2008) notes that, private and confidential maintenance 
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of privacy during the data collection process should always be observed by the researcher in order to 

protect sensitive information revealed by the research participants. I made sure not to intrude into 

private and personal domains of the research participants. This was a measure meant to respect the 

participants’ right to privacy. In order to protect the participants’ rights and to avoid causing them 

any harm, I assured the participants that the collected data shall be strictly confidential. Apart from 

that, I further assured the participants that their rights were respected and that confidentiality was 

guaranteed (cf. Vosloo 2014). Additionally, the research was also conducted in such a manner as to 

minimise any intrusion into the personal affairs of the participants. 

 

1.14.4 Principle 4: Think about whether deception is involved 

There was no use of deception in this study as there was no need to hide the aim and the purpose of 

the study from the participants. Once I was in the field, I made sure that the study participants were 

informed about the research, what was involved and what I wanted to achieve with this research.  

Apart from that, I provided a full explanation of how the data collected will be kept and used as part 

of the interview process. I also underlined that all responses will be kept for the purpose of data 

analysis and reporting. Regarding the management of collected data, all audio recordings and 

documents in electronic format will be stored and password protected. In addition, handwritten 

notebooks will be kept under key and lock. In short, deception was avoided at all costs since the 

purpose of the research was made clear to all the involved participants. That said, the ensuing 

section presents the working definitions of the key terms used in this study. 

 

1.15 Operational definition of key concepts 

1.15.1 Conservation 

The term ‘conservation’ comes from the Latin word conservo, which means to preserve or maintain. It 

is applied to policies and actions that are used to preserve the value, meaning or significance of 

heritage resources for future generations (Getty Conservation Institute 2010). In view of this 

understanding, Munoz-Vinas (2005), defines conservation as the deliberate act of keeping heritage 

from the present to and for the future. Used in the context of this study, conservation is described 
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as the act of managing and protecting both the tangible and the intangible values of heritage sites 

from being destroyed or damaged.  

 

1.15.2 Heritage 

Heritage is variously understood as inheritance, birth right, tradition, custom, legacy, and beliefs that 

society considers important (MacMillan Dictionary 2007). In practical usage, heritage refers to 

something inherited from the past (SAHRA 2005). In this study, heritage is used to refer to all the 

things that a particular group of people considers worth conserving and preserving for their present 

use and for the benefit of those coming in future. 

 

1.15.3 Intangible heritage 

The term ‘intangible heritage’ is defined as “the practices, representations, expressions, knowledge, 

skills as well as the instruments, objects, artefacts and cultural spaces associated therewith-that 

communities, groups and, in some cases, individuals recognise as part of their cultural heritage” 

(UNESCO 2009f: 4). UNESCO proposes that intangible heritage contains a number of domains: (1) 

Oral traditions and expressions, including language as a vehicle of the intangible cultural heritage; (2) 

Performing arts; (3) Social practices, rituals and festive events; (4) Knowledge and practices 

concerning nature and the universe; and (5) Traditional craftsmanship (UNESCO 2009c: 3). 

 

1.15.4 Personhood 

Generally, the word personhood is derived from the word “person” which according to the 

Chambers Dictionary (1999) literally means “an individual human being” (p. 1033). The term 

personhood implies the condition or state of being a person. From an African perspective, the term 

personhood is used to refer to a self-conception that one’s being is connected to and informed by 

family/community and that one’s behaviour should exhibit certain moral, spiritual, and ethical 

qualities that contribute to the family/community (Obiaha 2014a). 
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1.15.5 Post-colonialism 

The term ‘‘post-colonialism’’ is contentious and difficult to define with precision. This is mainly 

because the term denotes the struggle against European domination through colonisation and the 

emergence of new political and cultural actors in the later part of the twentieth century (Schwarz 

2005) with the impact of reshaping the power distribution on the world stage. Used in the context of 

this study, the term post-colonial means an active engagement to change the legacies of colonialism 

and the Western/Euro-centric dominance of the colonised spaces (Nyatsanza 2015). 

 

1.15.6 Sacred sites 

Sacred sites are “areas of land and bodies of water, as well as constructions and items, which are 

spiritually and/or religiously meaningful for local people and where sacral practices are performed” 

(Aitpaeva 2013: 7).  These sites have values that derive from the relationship that people have to a 

particular site (Chan et al. 2016). The sacredness of a particular site, related to local worldviews and 

beliefs, may be manifested in the form of tribute to ancestors, access to supernatural dimensions, 

and respect for spiritual entities that reside in the area (Schaaf and Lee 2006; Verschuuren and 

Faruta 2016). 

 

Table 1: Showing objectives, research questions and the chapters in which they are 

addressed as well as the methods used to collect data 

Objective Research Question Chapter 

in which 

it is 

addressed 

Methods 

used to 

collect data 

Where? 

i) To examine the 

extent to which the 

concept of imagined 

community explain 

the exclusion of 

intangible heritage in 

How does the concept 

of imagined community 

explain the exclusion of 

intangible heritage in 

Zimbabwe’s heritage 

legislation and 

3 Archival 

Research 

Informal 

Discussions 

 

Great 

Zimbabwe 

Monument, 

Great 

Zimbabwe 

University 
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Zimbabwe’s heritage 

legislation and 

conservation policy.  

conservation policy? 

 

Mudzami 

Community 

and the 

surrounding 

areas 

 

ii) To explore how 

the concept of 

personhood help 

explain the image of 

what constitutes the 

community of the 

people of Mudzami 

in southeastern 

Zimbabwe. 

How does the concept 

of personhood help 

explain the image of 

what constitutes the 

community of the 

people of Mudzami in 

southeastern 

Zimbabwe? 

5 Photography 

Archival 

Research 

Transact 

walks 

Informal 

discussion 

Interviews 

Focus group 

discussions 

Mudzami 

Community 

and the 

surrounding 

areas in 

southeastern 

Zimbabwe 

iii) To examine how 

the theory of Social 

Learning help explain 

the transmission and 

learning of intangible 

heritage related to the 

other beings within 

the community 

investigated through 

the stories by Njuzu 

abductees in 

Mudzami 

Community and the 

surrounding areas.  

How does the theory of 

Social Learning help 

explain the transmission 

and learning of 

intangible heritage 

related to the other 

beings within the 

community investigated 

through the stories by 

Njuzu abductees in 

Mudzami Community 

and the surrounding 

areas? 

6 Interviews 

Participant 

observation 

Archival 

Research 

Focus group 

discussions 

Informal 

discussions 

Mudzami, 

Garanje, 

Chivaka, 

Gangare, 

Norumedzo 

and 

Musukutwa 

iv) To ascertain the How does the theory of 7 Interviews Mudzami 
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extent to which the 

theory of Planned 

Behaviour help 

explain the efforts of 

the Mudzami 

Community to 

protect the heritage 

of the Chingoma 

Falls.   

Planned Behaviour help 

explain the efforts of the 

Mudzami Community to 

protect the heritage of 

the Chingoma Falls? 

Archival 

Research 

Participant 

observation 

Informal 

discussions 

Focus group 

discussions 

Community 

and the 

surrounding 

areas 

 

Source: Author 

 

 

1.16 Organisation of the study 

In this section, I briefly outline the structure of the study. The thesis is organised into 8 chapters. 

Chapter 1 is the general orientation of the study. It is in this chapter that the main objective of the 

study is outlined and the problem central to the study is expounded.  

Chapter 2 is dedicated to the theoretical framework in which the study is grounded. This 

chapter introduces the philosophy of knowledge (social constructionism) in which the study is 

embedded. In an endeavour to address the raised research questions, the chapter makes use of four 

other related theoretical concepts namely; Anderson’s theory of imagined community, the theoretical 

concept of personhood, Bandura’s Social Learning Theory and Ajzen’s Theory of Planned 

Behaviour to enhance and complement the theory of social constructionism.  

Chapter 3 proffers the heritage landscape and framework of operations in Zimbabwe 

through historical and hermeneutical lenses. It dissects the historical matrix of the modern-day 

Zimbabwe right through its three major historical epochs namely, pre-colonial, colonial and post-

colonial. The main objective of this chapter is to explain how the concept of the imagined 

community helps explain the exclusion of intangible cultural heritage in Zimbabwe’s heritage 

legislation and conservation policy. The chapter argues that the current Zimbabwean heritage 
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legislation framework is based on a foreign imagined community rooted in colonial philosophy. 

Thus, there is need to provide the post-colonial imagined community of Zimbabwe with a heritage 

conservation legislation that is in sync with the socio-cultural norms and beliefs of the communities 

embedded in intangible heritage. Besides, the chapter further makes the argument that the 

Zimbabwean heritage legislation is homocentric as it only acknowledges human beings as the only 

agency capable of conserving and protecting heritage sites. 

Chapter 4 situates the discussion in context. It focuses on my personal engagements with 

both the research and the research site. The major aim of the chapter is to describe the study area 

(Chingoma Falls) and other important cultural landmarks which constitute the geographical context 

of the study area such as Mudzami Primary School and Gande River. Apart from that, the chapter 

makes the submission that what makes the story of Chingoma Falls more interesting and sacred is 

the presence of Njuzu at the falls. The chapter outlines reasons that motivated me to carry out the 

study. The requisite skills needed and the socio-cultural dynamics involved in planning and executing 

a successful ethnographic fieldwork are presented in this chapter. Besides, the chapter highlights the 

experiences, lessons and challenges encountered while negotiating my way into the fieldwork site as 

well as the methods that I used in recruiting research assistants.  

Chapter 5 addresses how the concept of personhood helps explain the image of what 

constitutes the community of the people of Mudzami in southeastern Zimbabwe. The chapter 

argues that the conception of personhood by the people of Mudzami Community influence 

conservation practices used in conserving and managing Chingoma Falls. For this reason, the 

chapter notes that since the understanding of personhood varies from one culture to the other, the 

heritage conservation and management practices used by the people of Mudzami are context-based 

and culture specific. 

Chapter 6 looks at how the theory of Social Learning help explain the transmission and 

learning of intangible cultural heritage values related to other beings within the community 

investigated through the stories by Njuzu abductees and their relatives in Mudzami Community and 

the surrounding areas. The narratives and stories all share the common thread that Njuzu are real 

beings which reside in an independent and separate world under the water. The chapter notes that 

once a person is abducted by Njuzu, the remaining relatives should not mourn or cry as doing so 

would lead the Njuzu to either kill the abducted or keep him/her forever.  
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Chapter 7 looks at how the theory of Planned Behaviour helps explain the efforts of the 

Mudzami Community to protect and conserve the heritage of the Chingoma Falls.  The chapter 

argues that Njuzu are actors who also contribute to the conservation of Chingoma Falls through 

encouraging the local Mudzami people to promote the conservation of the environment around the 

falls. This chapter notes that Njuzu discourage people from polluting the water sources and the 

environment around Chingoma Falls. Besides, they also discourage people from engaging in 

activities that degrade the environment. Places believed to be inhabited by Njuzu are treated with a 

lot of awe and respect.  

The chapter further discuses how the local Mudzami people relate with Chingoma Falls. It 

brings out the ways in which the local communities perceive the site, relate with it as well as the 

meanings they attach to the site. Apart from that, the chapter notes that Christians from different 

religious sects and traditionalists are converging at Chingoma Falls to satiate their spiritual craving as 

the site is believed to be the epitome of spiritual healing powers. 

Chapter 8 provides a conclusion of the whole study by drawing recommendations based on 

research findings. The limitations of the study as well as suggestions for future study are all 

addressed in this concluding chapter. 
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CHAPTER TWO: Theoretical Framework of the Study 

 

2.0 Introduction 

The theoretical framework is the foundation from which all knowledge is constructed (metaphorically and literally) for a 

research study. It serves as the structure and support for the rationale for the study, the problem statement, the purpose, 

the significance, and the research questions. The theoretical framework provides a grounding base, or an anchor, for the 

literature review, and most importantly, the methods and analysis (Grant and Osanloo 2014: 12). 

Using the allegory of a thesis and a house, Grant and Osanloo (2014) argue that, “without a 

theoretical framework, the structure and vision for a study is unclear, much like a house that cannot 

be constructed without a blueprint” (p. 12). They further argue that a theoretical framework can be 

considered as “a ‘blueprint’ for the entire dissertation inquiry in the sense that it serves as the guide 

on which to build and support your study, and also provides the structure to define how you will 

philosophically, epistemologically, methodologically, and analytically approach the dissertation as a 

whole” (Ibid: 13). Eisenhart defined a theoretical framework as “a structure that guides research by 

relying on a formal theory…constructed by using an established, coherent explanation of certain 

phenomena and relationships” (1991: 205). As such, the theoretical framework consists of the 

selected theory (or theories) that undergird your thinking with regards to how you understand and 

plan to research your topic, as well as the concepts and definitions from that theory that are relevant 

to your topic (Grant and Osanloo 2014). 

The research paradigm informing this study is social constructivism. A paradigm is a way of 

describing a world that is informed by philosophical assumptions about the nature of social reality 

(known as ontology-that is, what we do believe about the nature of reality?), and ethics and value 

systems (known as axiology-that is, what we believe is true?) (Patton 2002). A paradigm leads us to 

ask certain questions and use appropriate approaches to systematic inquiry (known as methodology-

that is, how should we study the world?). Ontology relates to whether we believe there is one 

verifiable world or whether there exists multiple, socially constructed realities (Ibid). It is important 

to note that particular paradigms may be associated with certain methodologies but this is not always 

the case. For instance, the constructivist paradigm utilises a qualitative methodology. 
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 The main theory driving this thesis is social constructionism. Agreeing with Schiele (2000) 

that no one theory is robust enough to explain all human functioning, four other theories 

(Anderson’s theory of the imagined community, the theoretical concept of personhood, Bandura’s 

Social Learning Theory and Ajzen’s theory of Planned Behaviour), were incorporated into the 

current study to complement and enhance the theory of social constructionism. Apart from 

illuminating the basic tenets of each theory, the chapter shall also explain the relevance of each 

theory in enhancing the theory of social constructionism and addressing some of the raised research 

questions. 

The theory of the Imagined Community, addresses research question 1, which seeks to 

understand how the concept of imagined community explain the exclusion of intangible heritage in 

Zimbabwe’s heritage legislation and conservation policy? The theoretical concept of personhood 

addresses research question 2, which seeks to understand how the concept of personhood help 

explain the image of what constitutes the community of the people of Mudzami in southeastern 

Zimbabwe. Bandura’s Social Learning theory addresses research question 3, which seeks to explain 

the transmission and learning of intangible heritage related to the other beings within the community 

investigated through the stories by Njuzu abductees in Mudzami Community and the surrounding 

areas. Last but not least, Ajzen’s theory of Planned Behaviour addresses research question 4, which 

seeks to explain the underlying reasons that motivate the people of Mudzami to protect the heritage 

of Chingoma Falls. Meanwhile, the ensuing section introduces the theory of social constructionism 

and justifies why it has been adopted as the main theory driving the thesis. 

 

2.1 Understanding social constructionism 

The term social constructionism represents “a range of variegated and overlapping conversations 

and practices that draw from various resources and with varying emphases and combinations” 

(Gergen 1998: 34). The intellectual roots of the theory of social constructionism cannot be traced to 

a single source. Generally, the theory emerged from the combined influences of a number of North 

American, British and continental writers. The theory has been influenced by different 

psychological, philosophical, and social perspectives, such as the analytical philosophy, the sociology 

of the knowledge, and the rhetoric (Gergen 1994).  
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At its most general, social constructionism serves as a label denoting a series of positions 

that have come to be articulated after the publication of Peter Berger and Thomas Luckmann’s 1966 

influential work, entitled; The Social Construction of Reality: A Treatise in the Sociology of Knowledge. This 

seminal work has been influenced, modified and refined by other intellectual movements (see Burr 

1995). According to Berger and Luckmann (1966), social constructionism acknowledges the idea 

that human beings create and sustain social phenomena through social practices. In light of this 

understanding, Berger and Luckmann posit that the world can be socially constructed by the social 

practices of people in a specific context. 

The above understanding of social constructionism resonates with Ritzer (1983), who argues 

that the basic premise undergirding the theory of social constructionism is the idea that reality is 

socially constructed (Creswell 2003) and that there are as many intangible realities as there are people 

constructing them. In this regard, reality is mind dependent and a personal or social construct. Do 

you believe for example, that Njuzu exist? If you do, it is your personal reality, a way in which you 

try to make sense of the world around you. In this sense, reality is limited to context, space, time and 

individuals or group in a given situation and cannot be generalised into one common reality (Chilisa 

and Kawulich 2012). 

In view of the preceding, Schwandt (2000: 197) states that, “human beings do not find or 

discover knowledge […] [but] construct or make it.” For Burr (2003: 3), social constructionism 

approach is primarily characterised by “a critical stance toward taken-for-granted knowledge, which 

seeks to challenge the view that conventional knowledge is based upon objective, unbiased 

observation of the world.” In conformity with Schwandt, Gray (2004), submits that in the context of 

social constructionism, “truth and meaning do not exist in some external world, but are constructed 

by the subject’s interaction with the world and therefore meaning is constructed and not discovered” 

(p. 17). 

For Hosking and McNamee (2006), social constructionism is as a way of engaging with the 

world with the focus on relational practices and the social realities these practices create, maintain 

and transform. In this sense, social constructionism is mainly concerned about ‘relating’ and 

relatedness, that is, the interactive processes, the conditions of being in relation and the products of 

this interaction (Anderson 2007). In the same vein, Bryman (2008) notes that “in 
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constructionism…the categories that people employ in helping them understand the natural and 

social world are in fact social products” (p. 20).  

According to Gergen (2009: 2), “what we accept as ‘the world’ depends significantly on ‘how 

we approach it,’ which in turn again depends on the social relationships of which we form part.” He 

went further articulating that social constructionism challenges “... long honoured words like 

“truth”, “objectivity”, “reason” and “knowledge”, when grasped completely ...’ and self-

understanding, including thoughts, emotions and desires, will be altered and transformed” (Ibid: 2). 

Gergen underlined that the description of social constructionism given above does not mean that 

this theory denies the reality ‘out there’. “It simply means different ‘realities’ or ‘what there is’ exist 

as constructed in different approaches, cultural thought and experience and relationships” (Ibid: 2). 

Constructionists, according to Gergen (2009), should celebrate ‘critical reflexivity’, which he 

describes as: 

... the attempt to place one’s premises into question, to suspend the ‘obvious’, to listen to 

alternative framings of reality, and to grapple with the comparative outcomes of multiple 

standpoints … an unrelenting concern with the blinding potential of the ‘taken-for-granted’. 

If we are to build together toward a more viable future then we must be prepared to doubt 

everything we have accepted as real, true, right, necessary or essential (p. 13). 

The critical reflection described above by Gergen is not “... necessarily a prelude to rejecting our 

major traditions.’ It simply implies the recognition of these as historically and culturally situated 

traditions. It also implies the recognition that other traditions may be equally legitimate and valid 

within their own contexts” (Ibid: 13). 

Social constructionism is based on ontological and epistemological assumptions (Gergen & 

Gergen 2003; Hosking & Bouwen 2000; Hosking & Morley 2004). From an ontological perspective, 

it is argued that the way in which the world is traditionally understood is not derived from the world 

as an entity, but from the shared or relational construction of the world by people who are in 

agreement as to what that world constitutes (Geldenhuys 2015). Consequently, social 

constructionism accepts and appreciates the existence of multiple socially constructed realities. Since 

all these realities are socially constructed, they are viewed as interdependent constructions that exist 

and are known only in relation to one another (Hosking & Bouwen 2000). 
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The epistemological assumption of social constructionism is that knowledge is subjective, 

because it is socially constructed and mind-dependent (Gergen & Gergen 2003). Since knowledge is 

socially constructed through social processes, all knowledge is regarded as perspectivistic (Bouwen & 

Van Looy 1996). That is, truth lies with the human experience. In other words, statements on what 

is true or false are culture bound, historically and context dependent (Chilisa and Kawulich 2012). 

Within this context, communities’ stories, belief systems and claims of spiritual and earth 

connections find space as legitimate knowledge. Thus, knowledge is not regarded as objective, but 

instead provides a subjective frame of reference or cognitive map (Edmondson 2012).  

In other words, knowledge is always expressed from a certain perspective or action logic in a 

particular meaning-making system (Gergen 1994; Steyaert et al. 1996). Knowledge is thus, regarded 

as local knowledge, also called contextual, participative or relational knowledge (Anderson & Gehart 

2007; Hosking & Morley 2004), or knowing from within (Shotter 1993). In fact, knowledge is 

developed by and within a community of people who, through its development, not only develop 

new knowledge, but also set the rules for it. As such, knowledge is of relevance and regarded as 

objective, factual and coherent knowledge for those who are participating in its making (Geldenhuys 

2015). 

The other assumption on which social constructionism is based is the understanding that 

human nature has a social basis (Gergen & Davis 2012). Accordingly, an individual is only an 

individual as far as it is an individual-in-relationship, created in and by that relationship (Anderson 

2007). Interestingly, the aforementioned view of human nature is closely aligned with Ubuntu values 

according to which a person only becomes a person through his or her relationships with others 

(Geldenhuys 2015). Communities that have created a social reality have privileged access to their 

own reality and are able to understand their world in ways that others outside that world cannot 

understand (Hosking & Morley 2004).  

Social constructionism acknowledges that the world is determined by the people who live in 

it (Wallace 2015). As such, social constructionism prefers stories based on a person’s lived 

experiences rather than on expert knowledge. The fact that social constructionism acknowledges 

multiple realities and personal stories makes it a relevant and most appropriate main theory for this 

study. This theoretical framework enables me to remain critical regarding the social values attached 

to sacred heritage sites as well as the contribution of Njuzu in the conservation of Chingoma Falls. 
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Besides, the theory acknowledges that heritage is a social construction and a mode of cultural 

production (see also Kirshenblatt- Gimblett 1995; Graham et al. 2000; Peckham 2003; Harvey 2007; 

Smith 2006). The next section interrogates the theory of social constructionism with a view to 

underscore its strengths and weaknesses with regards to this study. 

 

2.2 Interrogating social constructionism 

In this section, I interrogate the theory of social constructionism. This is in view of the fact that 

there is no theory which is perfect and water tight. Whilst I appreciate and recognise the relevance of 

social constructionism theory to the conservation of Chingoma Falls, the theory needs to be 

subjected to meticulous scrutiny to underline its strengths and weaknesses. Generically, it is 

important to note that the terms constructivism and constructionism are often used interchangeably 

(Crotty 1998). 

The difference between these two terms lies in the fact that “constructivism is about the 

meaning making activity of the individual mind, whereas constructionism includes the collective 

generation and transmission of meaning” (Ibid: 58). While constructivism appears to reify unique 

personal experiences, constructionism emphasises that “individual constructions are also shaped by 

the cultures that we are born into, and can follow a more critical approach” (Ibid: 78). 

It is worth reiterating that constructivism refers to the process by which reality is created by 

the observer. In other words, the observer creates reality by giving meaning to what is observed 

(Jonassen 1991; Von Foerster 1984; Von Glasersfeld 1988; Watzlawick 1984). Understood this way, 

reality is constructed through a person’s active experience of it. What this means is that, from a 

constructivism point of view, any one person’s interpretation or construction is as “true” as any 

other person’s interpretation or construction, as long as it works within a particular context (Wallace 

2015; Dickerson and Zimmerman 1996). This conceptualisation of constructivism implies that all 

stories or interpretations that “work” are equally valid and that no single “truth” or interpretation 

exists (Ibid). Thus, from a constructivism position, it is difficult for an observer to criticise a client’s 

story.  

Apart from that, constructivism excludes the effects of a dominant social reality that 

influences the creation of meaning (Held 1990). This then led to the development of the 
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postmodern theoretical paradigm known as social constructionism. In essence, “social 

constructionism is a theoretical orientation which claims that the content of our consciousness and 

the mode of relating we have with others is taught by our culture and society and that all the 

metaphysical quantities we take for granted are learned from others around us” (Owen 1992: 386).  

In contrast with the constructivist perspective, a social constructionist perspective, “locates 

meaning in an understanding of how ideas and attitudes are developed over time within a social 

community context” (Dickerson and Zimmerman 1996: 80). In the same vein, Sarantakos (2005) 

avers that “constructionism focuses on the firm belief that there is in practice neither objective 

reality nor objective truth” (p. 37). Instead, it is people’s interaction with the world in specific social 

settings, and shaped by their own personal backgrounds, which underlies the concept that reality is 

not “the reality” at all, but more a construction of different experiences (Ibid: 37; Schram 2006). 

 Although the social constructionist theory acknowledges that more than one reality or 

account of reality exists, it agrees with postmodernism in asserting that all stories are not equally 

valid. In this regard, social constructionism prefers stories based on a person’s lived experience 

rather than on expert knowledge. The relevance of this theory in this study is that I interviewed 

surviving participants once abducted by Njuzu and their relatives in order to understand their lived 

experiences during the period they stayed with the Njuzu. Social constructionism is interested in 

accounts that honour and respect the community of voices inherent in each individual and how 

these accounts can be respected within a particular system (Doan, cited in Rapmund 2000). In fact, 

social constructionism acknowledges the social nature of human life, while at the same time it 

encourages individuals to tell their own stories. 

Of paramount importance to note is the fact that social constructionism is especially 

interested in the normative narratives, or grand narratives, which are formed by and in turn 

influence people, and against which people measure them. Social constructionism dispute narratives 

that tend to dictate single accounts of reality postulating that they form the context for the 

development of problems (Dickerson and Zimmerman 1996). It argues that people’s personal 

stories are often marginalised, subjugated and denied in favour of the dominant belief system that 

tends to pathologise those who do not meet its expectations (Doan, cited in Rapmund 2000). This 

fits very well in this study in the sense that intangible heritage and the role played local communities 
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in the conservation of heritage sites in Zimbabwe is marginalised and not recognised by the current 

heritage legislation in force.  

It is worth noting that the Njuzu narratives acquired from the ethnographic fieldwork are 

regarded as real by the people who experienced them, in this case, the people of Mudzami 

Community. The conclusions that I have drawn from the research findings are merely the 

understanding that I have reached after a journey of exploring the phenomenon under study. Having 

interrogated the theory of social constructionism, the next section discusses the social construction 

of heritage. 

 

2.3 The social construction of heritage 

The aim of this section is to advance the idea that heritage is a social and cultural construction. 

Heritage sites such as Chingoma Falls among many others are social constructions in the sense that 

they are given meaning and value by people. Accordingly, intangible heritage can only be heritage 

when it is recognised as such by the communities, groups or individuals that create, maintain and 

transmit it without their recognition, nobody else can decide for them that a given expression or 

practice is their heritage (Herald 2015). What this implies is that different cultures and societies 

ascribe different values, social meanings and understandings to heritage sites as informed by their 

worldview. As such, heritage becomes a way that members of the group identify with each other and 

with a shared narrative. However, values ascribed to heritage sites differ from one culture to the 

other and from one context to the other.  

The selection of social constructionism is hinged on the understanding that heritage is part 

of social reality and as such, cannot be considered separate from it (Shalaginova 2012). This means 

that individuals seek understanding of the world in which they live and work and that these 

meanings can be varied and multiple (Creswell 2003). This line of thinking is supported by Smith 

(2006) who also asserts that “heritage is socially constructed and …governed or regulated by wider 

social forces and narratives” (p. 7). In agreement with Smith, Marmion (2012) further notes that 

“heritage can be understood as a social construction, produced and reproduced through social 

interaction, shared understandings and representations, rather than there being a “heritage” that can 

be “known” external to society” (p. 65). 
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Echoing the above sentiments, Avrami et al. (2000) postulate that the conservation of 

heritage ‘‘…shapes the society in which it is situated, and in turn, it is shaped by the needs and 

dynamics of that society” (p. 3). As such, heritage is always an ideological and symbolic construct 

that is influenced by historical, political and social contexts (Kaplan 2006). In light of this, social 

constructionism places heritage management and conservation in the hands of the society as is the 

obtaining case at Chingoma Falls.  

Social constructionism is considered an appropriate theoretical framework for this study in 

the sense that “individuals are often drawing on ‘something’ that is either wholly or partially defined 

for them as having the status of ‘heritage.’ Therefore, the individuals must first negotiate with the 

given heritage (as they understand it) whilst also considering their own ideas and values in relation to 

it” (Marmion 2012: 65). In the words of Graham and Howard (2008: 1), “heritage is less about 

tangible material artefacts, and is instead concerned with ‘the meaning placed upon [such artefacts] 

and the representations which are created from [them].” Smith (2009: 33) considers heritage to be “a 

cultural process […] about re/creating, negotiating and transmitting certain values […] that society 

or sections of a society wish to preserve and ‘pass’ on.” This entails that it is the society that defines 

what qualifies as heritage and how it has to be managed and conserved in a given context as is the 

case at Chingoma Falls. Thus, heritage is a social construction and a metacultural process of 

selection, as there is no ‘heritage’ before somebody starts to preserve, remember, reclaim, enhance 

or celebrate something (Kirshenblatt-Gimblett 2004).   

After all, heritage itself does not have values; instead, values are ascribed to heritage sites by 

different groups and communities (Pearce 2000; Avrami 2009; De la Torre 2013; Smith 2009). This 

means that heritage values are always attributed and not inherent. That is, “a heritage place has no 

value until meaning and significance are ascribed to it by people” (De la Torre 2013: 159-60). As 

Lipe (1984: 2) argued, “value is learnt about and discovered in heritage by human beings, and thus, it 

depends on the particular cultural, intellectual, historical, and psychological frames of reference held 

by the particular individual or groups involved.” That is to say, a place of heritage has value only 

when people project their own understandings and interpretations on it, the latter of which are 

based upon their needs and desires, and shaped by their current social, cultural and economic 

circumstances (Spennerman 2006). 



50 
 

From the foregoing, it becomes apparent that the understanding of heritage differs from one 

imagined community to the other since different imagined communities attach different values to 

heritage sites as is dictated by the socio-cultural and political context as shall be explained in chapter 

3. In this regard, heritage is understood as a socio-cultural construction which has developed in 

certain kinds of societies in a definite time period (Prats 2009). Emphatically, different people from 

different cultural backgrounds have different ideas about heritage and the values associated with 

heritage. As such, there is no single or unified understanding of heritage that cut across all cultures. 

This understanding of heritage conforms very well with the theory of social constructionism 

elaborated above. 

I deliberately chose the constructionist paradigm ahead of other theoretical frameworks on 

the grounds that it recognises the different understandings of heritage values. In other words, it puts 

the different approaches to heritage preservation and conservation on the same footing. That is, it 

perceives the scientific methods of conserving heritage (which are biased towards the tangible 

cultural heritage) and the community based heritage conservation practices (biased towards the 

intangible heritage) as different heritage conservation methods rooted in different imagined 

communities. Thus, the central thesis underlying the constructionist perspective is that among the 

different types of heritage conservation practices and methodologies, none is considered to be 

objective or more important than the others.  

Inferring from the above, what it means is that scientific conservation methods is just one 

particular form of constructed knowledge among many others and the same applies equally to the 

indigenous practices of preserving intangible heritage. Substantiating the afore-mentioned 

standpoint, European thought (which is perceived as the birth bed of scientific knowledge-emphasis mine) is 

just one way among many approaches to knowledge production and as such, does not in any way 

make it superior to other forms of knowledge (Monteiro 2000; Mawere 2012).  

In light of the above discussion, perceiving the scientific heritage conservation methods as 

objective will run the risk of undermining and short-changing other equally important knowledge 

fronts found in other cultural settings. Knowledge fronts emanating from different worldviews 

should be used and applied relative to their cultural contexts. That said, the next section looks at the 

social construction of heritage values. 
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2.4 Heritage values as social constructs 

According to Pearson and Survillan (1995), the term social value is a complex one. Generally, the 

term has been used variously to refer to community identity; attachment to place; symbolic value; 

spiritual associations and social capital. For purposes of this study, social value is defined as a 

collective attachment to place that embodies meanings and values that are important to a 

community or communities (Jones and Leech 2015). For Mason (2002), the social values of heritage 

sites facilitate social connections, networks and place attachment, social cohesion and community 

identity. Throsby (2002) stresses that social values embrace connections with others and a sense of 

identity. It also relates to “place attachment” which refers to the social cohesion, community identity 

or other feelings of affiliation that social groups derive from the specific heritage sites (Mason 2002).  

 Understanding what is meant by value in a heritage sense is fundamental since value has 

always been the reason underlying heritage conservation. This is mainly due to the fact that no 

society makes an effort to conserve what it does not value (de la Torre and Mason 2002). Yet, the 

ways in which communities understand and value sacred heritage sites is often rooted in oral 

narratives, folktales, genealogies and spiritual associations that generate specific, often localised, 

kinds of meanings (Macdonald 1997; Bender 1998; Riley et al. 2005).  

As Johnston (1994: 10) argues, “attaching meanings and identities to specific localities is also 

integral to the production of a sense of place.” Generally, people’s sense of place is made up of 

locally constituted meanings and values, over and above nationally recognised heritage ones 

(Harrison 2004; Waterton 2005). The idea that all heritage values are social constructs and may 

change over time and vary between individuals and groups, is fundamental to a contemporary 

understanding of heritage. However, while this is well accepted theoretically in academic writing, it is 

not as widely shared across those involved in practice. 

Based on the above understanding of heritage values, the study notes that the social values 

associated with heritage sites do not only derive from their material composition, but from the 

people who project their interpretations and understandings onto the site in their interaction with it. 

These social values vary in accordance with the perspectives of different individuals and 

communities, and evolve over time, while being subject to changes in social, cultural, economic and 

political contexts (Konsa n. d). Heritage values reside in a community’s collective sense of 

attachment to a heritage site that embodies meanings that are culturally or socially significant to the 
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community members. It is because of these meanings that the heritage site becomes emotionally, 

culturally and socially important to the community (Ibid).  

Moreover, the significance of heritage sites is actually in the values and meanings that people 

attribute to them. Values are a product of society which is why Jokiletho (2006) argues that the 

identification of heritage and its safeguarding fundamentally depends on the awareness of values and 

significant relationships and behaviours. In light of this understanding, Graham and Howard (2003) 

argue that values are placed upon artefacts or activities by people who, when they view heritage, do 

so through lenses. They further argue that the validity of the lens may be situationally determined 

and is not a constant and consequently, it is meaning that gives value to heritage (Ibid). 

Due to their dynamic, place-and time-specific character, heritage values are particularly 

diverse and fluid. According to Fredheim and Khalaf (2016), a single commonly-accepted and 

thorough account of heritage values is probably impossible. This may be due to the situated nature 

of people’s narratives of heritage (Bevir 2013). Despite their subjective nature, heritage values play a 

central role in guiding heritage-related decisions, from the labelling of cultural assets as ‘heritage’ to 

intervention, investment, and planning for their future (Mason 2002). 

The concept of values is inseparably associated with heritage in the sense that people choose 

only some of the infinite quantity of objects and phenomena to be treated as heritage (Konsa n. d). 

However, the choice is always based on the values that are attributed to these objects and 

phenomena. Objects or phenomena are considered to be heritage only when they have acquired 

certain values (Ibid). It is values that transform objects and phenomena into heritage. As such, 

heritage reflects the values that predominate at certain levels of society at some point in time (Ibid).  

Values as understood by Konsa are conditional, that is, they are not objective like the weight, 

colour or chemical composition of an item. Konsa went ahead arguing that values appear as the 

result of the interaction between the object, the context and people (Konsa n. d). This means that 

the values can be dealt with only in a definite context, which is comprised of who, when and where 

they have been defined (Lipe 1984). In a functional world, material objects and locations are 

valueless without meaningful human uses and activity attached to them (Handler 2003). Values are 

socially constructed and change constantly based on the changes in society (Konsa n. d). Value is so 

integral to heritage, that some authors have seen heritage itself as a value; in that it only exists 
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through interactions (that generate meaning) between humans and their environment (Hewison 

1989; Handler 2003; Loulanski 2006). 

If heritage is only considered as the physical material fabric of places and objects, and avoids 

understanding the attached ‘messages’, then it will play a lifeless role in popular consciousness 

(Petzet 1994; Robin and Rothschild 2002; Taylor 2004). Instead, as a dynamic evolving entity, it 

should be accepted that heritage can be created, used, and interpreted in different ways by different 

actors (Hampton 2005). The next section looks how the concept of personhood is socially 

constructed. 

 

2.5 The theoretical concept of personhood 

This section examines the theoretical concept of personhood (from an African perspective) basing 

on the understanding of prominent scholars such as Wiredu, Gyekye, Mbiti, Nyamiti, Menkti, and 

Ramose, among many other luminary African philosophers and anthropologists. The divergent ideas 

of these scholars highlight both the richness of the concept as well as the myriad ways in which the 

African conception of personhood is understood. Despite the variations, the study endeavours to 

knit together the attributes that generally constitutes a person in Africa. The term “personhood” is 

generally derived from the word “person” which literally means “an individual human being” 

(Chambers Dictionary 1999: 1033). Thus, personhood connotes the condition or state of being a 

person. In this study, “personhood” is used to infer to “a standing or a status that is bestowed on 

one human being, by another in the context of relationship and social being” (Kitwood 1997: 17). 

To begin with, Nyamiti (1990), an African contemporary theologian/philosopher, exposes 

different meanings of ‘‘person’’ and its derivative ‘‘personality’’ as approached from different angles. 

In his analysis, he emphasises the following meaning:  

Personality sometimes connotes dignity or worth. In relation to human beings, this implies 

the qualities to which a human subject acquires an honourable or respectable condition and 

deserves esteem from his/her fellow human beings. Thus, the sentence “these is a true man” 

can be understood ontologically or in the sense of dignity or value. In the ontological sense it 

would mean: “this is a being composed of body and soul.” In the second sense (often found 

in Africa and elsewhere) it would imply that the individual in question poses the moral and 
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other human qualities which endow him with dignity and make him valuable and worth of 

respect... It is especially this understanding of person –more than the others -that the African 

traditionalist manifests in his daily behaviour towards his fellow men or other personal 

beings (pp. 3-4). 

Arguing along the same lines, Gyekye argues that one acquires the status of personhood not simply 

as a matter of capacity for rationality or gradual socialisation, but as attaining and practicing a 

particular moral life that contributes to the well-being of one’s community. He went on arguing that 

if one can be thought, “not to be a person,” this is because of a deficient moral life. In his own 

words, Gyekye (1997) says, “the judgment that a human being is “not a person,” made on the basis 

of that individual’s consistently morally responsible conduct, implies that the pursuit or the practice 

of moral virtue is intrinsic to the conception of a person held in African thought” (p. 50).  

Gyekye goes ahead to explain that:  

For any p, if p is a person, then p ought to display in his conducts the norms and ideals of 

personhood. For this reason, when a human being fails to conform to the acceptable moral 

principles or to exhibit the expected moral virtue in his conduct, he is said to be not a 

person. The evaluative statement opposite to this is “he is a person” means, ‘‘he has a good 

character,’’ “he is peaceful - not troublesome,’’ “he is kind,” “he has respect for others,” and 

“he is humble.” The statement he is a “person,” then, is a clearly moral statement. It is a 

profound appreciation of the high standard of the morality of an individual’s conduct that 

would draw the judgment; “he is truly a person” (p. 50). 

On a separate note, Menkiti’s (1984) seminal work titled ‘Person and Community in African 

Traditional Thought’ principally claims that personhood is conferred by the community (Molefe 

2017a; Matolino 2014). Menkiti further notes that personhood points to some moral life that a 

person can attain as one gets along in the community (1984). In his (1984) thesis Menkiti uses the 

terms ‘person’ and ‘personhood’ as if they are interchangeable (Molefi 2017a). For Menkiti, “it is the 

community which defines the person as person, not some isolated static quality of rationality, will, or 

memory” (Menkiti 1984: 172). In Menkiti’s view, full personhood is something that one attains 

when one is fully incorporated into the community.  
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As Menkiti (1984: 173) argues, ‘‘that full personhood is not perceived as simply given at the 

very beginning of one’s life, but is attained after one is well along in society.” Through learning the 

social rules and norms by which a community lives, a person in the biological sense attains ‘social 

self-hood’ (Ibid). However, Kaphagawani (2004) notes that Menkiti’s understanding of personhood 

is problematic in the sense that Menkiti is not interested in giving a ‘‘philosophical” or 

“anthropological’’ account of a human person. That is, an account that specifies the properties that 

constitute a human being; be they physical or spiritual. As a result, Menkiti is criticised for leaving 

the debate open and vague. 

Be that as it may, African personhood is also understood by Fairfax (2017) as “a category of 

African philosophy that addresses ideas of self, behaviours, social relationships, and community 

identity” (p. 10). He went further maintaining that as a cultural development theory, and a 

philosophical theory, African personhood is a self-conception that one’s being is connected to and 

informed by family/community and one’s behaviour should exhibit certain moral, spiritual, and 

ethical qualities that contribute to the family/community (Ibid). Therefore, “an African being 

represents a system and an orientation inextricably connected to (a conceptual) infrastructure, 

community or ethnic group” (p. 83).  

Understandably, African personhood transcends “identity” as it is a larger-than-self-

conception that encompasses more than just a physical identity (Gyekye 1984). It determines how a 

human being should conduct her-or himself within a collective system that he or she is responsible 

for and accountable to. “It delineates standards that promote moral and ethical behaviours that are 

practice amongst persons, which is evidence of the responsibility one has toward others” (Ibid: 199).  

Buttressing the same line of argument, Tema (1979), argues that the concept of personhood 

is community based. He submits that as a core value, community identity is foundational to 

ontological aspects of self and behaviour. This is supported by Mbiti (1990) who also argues that, 

“to be human is to belong to the whole community and to do so involve participating in the beliefs, 

ceremonies, rituals and festivals of that community” (p. 2).  

Mawere et al. (2016) note that in Africa as in many parts of the world, it is the group, or the 

community, and ‘‘the attributes the group reflects upon its members’’ that are central, and considered 

worthy to be pursued. That is, “a person can only be a person because he or she lives and acts in a 
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community” (p. 23). In other words, it is the community that gives a person his or her identity. Mbiti 

(1990) describes the relationship between an individual and his or her community. He says:  

Only in terms of other people does the individual become conscious of his own being, his 

own duties his privileges and responsibilities towards himself and towards other people. 

When he suffers, he does not suffer alone but with the corporate group; when he rejoices, he 

rejoices not alone but with his kinsmen, his neighbours and his relatives, whether dead or 

living. When he gets married, he is not alone; neither does his wife “belong” to him alone. 

So also, the children belong to the corporate body of kinsmen even if they bear only their 

father’s name. Whatever happens to the individual happens to the whole group, and 

whatever happens to the whole group happens to the individual (p. 106). 

 In like manner, “just as a fish cannot live outside water, an individual in sub-Saharan African 

worldview knows that he or she has no meaning and no existence, once he or she is alienated from 

the community” (Magesa 1997: 63). Sindima (1990) puts it that:  

We cannot understand persons; indeed we cannot have personal identity without reference 

to other persons…. The notion of being-together is intended to emphasise that life is the 

actuality of living in the present together with people, other creatures, and the earth (pp. 144-

146).  

The understanding that everything that exists, is in mutual harmonising relationship with other 

beings in existence and can be so understood as aiding each other (Asouzu 2007) shows that an 

individual does not live solely for himself or herself. His or her existence must complement the 

existence of others in the community just as theirs complements his or her own. As shall be 

discussed in the ensuing chapters, the people of Mudzami and the surrounding areas consider Njuzu 

and vadzimu as agency with the capacity to conserve and protect heritage sites. What this entails is 

that Njuzu and vadzimu, just like human beings have agency. Further, the people of Mudzami 

believe that their day-to-day affairs are controlled by vadzimu (the living-dead) who co-exist invisibly 

with them in the same community and who are also considered as persons. 

As has been shown, the definition of personhood is highly debatable as highlighted by 

various views proffered by different scholars. Gyekye believes that all humans inherently have 

personhood. Wiredu and Menkiti are of the belief that personhood is something of merit.  However, 



57 
 

the point of convergence for all these scholars is the idea that personhood is perceived as something 

that emanates from social interaction. That is, it is somehow connected to the way people interact 

and how they understand each other in the process of interaction. In the following section, I 

position personhood in the African philosophy of Ubuntu. 

 

2.6 Ubuntu philosophy and personhood 

 “The great powers of the world may have done wonders in giving the world an industrial and military look, but the 

great still has to come from Africa – giving the world a more humane face” (Biko 1970: 46). 

Affirming the anecdote above from the Black Conscious Leader, Steve Biko, Archbishop Tutu (who 

is allegedly considered as the greatest advocate of Ubuntu), gave a quite exciting contribution to the 

“traditional” philosophy of Ubuntu. His conceptualisation of ubuntu is rooted in the belief that in 

African cosmology, ubuntu symbolises the backbone of African spirituality and moral conduct 

(Mawere and Mubaya 2016). Tutu based his argument on the understanding that while it is generally 

accepted that the West gave the world economic stand points like capitalism, Africa has not been 

able to contribute that much to the economy. Instead, the social ethic of ubuntu has been Africa’s 

largest contribution to the world (Tutu 2000).  

The main thrust of this section is to discuss the conception of personhood from an African 

perspective while arguing that all societies are guided by some philosophy of life. It is the philosophy 

of life that informs members of the community in their plans, activities, attitudes, beliefs and 

thought patterns and education (Mawere and Mubaya 2016). Ubuntu philosophy, in its different 

settings, is at the base of the African philosophy of life and belief systems in which the peoples’ 

daily-lived experiences are reflected. Furthermore, it is this philosophy that informed Africans’ 

socio-cultural, political and educational institutions (Ramose 2009; Nyamnjoh 2015). 

The word ubuntu is derived from a Nguni (isiZulu) aphorism: Umuntu Ngumuntu Ngabantu, 

which can be translated as “a person is a person because of or through others” (Moloketi 2009: 243). 

In Chishona (the local language spoken by the majority of people in Zimbabwe); this loosely means 

munhu munhu kuburikidza nevamwe vanhu. This philosophy emphasises the interdependent nature of 

human beings. It emphasises that the interconnectedness of human beings is inseparable from the 

world in which they live (Hapanyengwi et al. 2014). That is, one’s identity as a human being is 
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continuously shaped by other people and the environment in which he/she lives. In Shona, this 

means that munhu munhu nokuda kwevanhu; one’s humanness can only be realised through other 

people (Mukusha 2013: 32). 

Admittedly, Africans are social beings that are in constant communion with one another in 

an environment where a human being is regarded as a human being only through his or her 

relationships to other human beings (Tutu in Battle 1997). This entails that the survival of a human 

being is dependent on other people – the community and society. No wonder, Makuvaza (1996: 76) 

notes that, “it is the community which bestows hunhuness/ubuntuness upon an individual or 

withholds it from him/her.”  

For scholars such as Mkhize (2004), Schneider (2006; 2010) and Freeman (2010), 

personhood is socio-culturally derived. For a constructionist framework, a person is socially 

constructed. Personhood is confirmed and affirmed by others in the same community.  Human 

beings are social beings in social contexts. According to Barkan (1997), human behaviour and 

attitudes are profoundly shaped by society. People develop patterns of social interaction and social 

relationships in social settings. Social settings in turn, shape our identity, actions, behaviour and 

attitudes. This resonates well with Bandura’s Social Learning Theory which argues that it is the social 

environment and the social practices of the community that shape the behaviour of an individual. 

The concept hunhu means ‘personhood’ (Samkange and Samkange 1980). Munhu (human 

being) can mean either an ordinary person or a truly and fully moral person, that is, one who has 

morally worthy human qualities. One with unhu is referred to as munhu (person) meaning he/she 

carries with him/her the social-cultural values of the Shona society (Viriri 2017). According to the 

Shona culture and worldview, a person has to meet certain obligations regarded as good in order to 

be referred to as munhu (Mandova and Chingombe 2013). 

In light of the foregoing, ubuntu is generally an African philosophy of humanness that 

underscores and embraces the spirit of sharing, love, peace, oneness, caring, camaraderie and 

hospitality to all (Mawere and Mubaya 2016; Mawere and Mubaya 2014). This means that the 

philosophy of ubuntu stresses the values of respect, collectivism, social cohesion, consideration for 

others and the respect for life and nature: it is a collectivistic approach to life (Mawere and Mubaya 

2016).  
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In the same vein, Battle (1997) notes that, ubuntu reflects the strong interdependence of 

human beings. He in fact, argues: 

We say a person is a person through other persons. We don’t come fully formed into the 

world…we need other human beings in order to be human. We are made for togetherness, 

we are made for family, for fellowship, (for community) to exist in a tender network of 

interdependence. Ubuntu sees community rather than self-determination as the essential 

aspect of personhood. People are distinctive beings, able to recognise and acknowledge one 

another through mutual encounter and cultural integration (p. 13). 

Along the same lines, Ramose (1999) argues:  

Ubuntu is the root of African philosophy. The being of an African in the universe is 

inseparably anchored upon ubuntu. Similarly, the African tree of knowledge stems from 

ubuntu with which it is connected indivisibly. Ubuntu then is the wellspring flowing with 

African ontology and epistemology (p. 49).  

As a fundamental African philosophy, ubuntu denotes the idea that “individual rights cannot 

be meaningfully exercised in isolation of broader community rights” (Cornell and van Marle 2005, 

cited in van Reisen 2011: 15). According to Cornell and van Marle, the underlying assumption of 

ubuntu is an interactive ethic by which humanity is essentially defined by the interaction of 

community members towards each other. This represents an “understanding that our humanness is 

shaped in our interactions with one another and within a force field created and sustained by those 

interactions” (Cornell and van Marle 2005: 322).  

As noted by Nassbaum (2003), “ubuntu is not a concept easily distilled into a 

methodological procedure. It is rather bedrock of a specific lifestyle or culture that seeks to honour 

human relationships as primary in any social, communal or corporate activity” (p. 2). He went 

further arguing that “self” is rooted in community in several traditional African cultures.  In view of 

this understanding, “the African view of personhood denies that a person can be described solely in 

terms of the physical and psychological properties. It is with reference to the community that a 

person is defined” (Ibid: 3). This line of thinking is supported by other African scholars such as 

Mbiti (1990) and Mawere (2010) who concur that the African philosophy of life defines personhood 

in reference to other members of the same community, both the living and the dead. Having 
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discussed the rootedness of personhood in ubuntu, the next section looks at the social construction 

of personhood. 

The preceding sections have shown that heritage, social values and personhood are socially 

constructed. However, the theory of social constructionism is not sufficient to explain how the 

people of Mudzami imagine themselves in relation to Chingoma Falls. As a result, I am going to use 

Benedict Anderson’s theory of Imagined Community to demonstrate how the people of Mudzami 

imagine themselves. Apart from that, the theory of social constructionism does not adequately 

account for the reasons that motivate the people of Mudzami Community to engage in certain 

socio-cultural practices and activities at Chingoma Falls. In order to address this aspect, I am going 

to employ Bandura’s Social Learning Theory which articulates that individuals learn from their 

societies. Last but not least, the theory of social constructionism does not adequately explain why 

the heritage legislation of Zimbabwe attaches little value to intangible heritage. This aspect is going 

to be addressed by Ajzen’s theory of Planned Behaviour. The ensuing section discusses Anderson’s 

theory of imagined community. 

 

2.7 Anderson’s theory of Imagined Community 

This section discusses Anderson’s theory of Imagined Community to understand the way the people 

of Mudzami imagine themselves in relation to Chingoma Falls. The imagined community is a term 

coined by Anderson in his seminal book, Imagined Communities: Reflections on the Origin and Spread of 

Nationalism, which was published in 1983. In this book, Anderson explains how nations are 

‘imagined.’ For Anderson, nations are “imagined communities” (p. 6), that is, they exist in people’s 

minds. Connected together by similar beliefs and socio-cultural practices, the people of Mudzami 

Community imagine themselves as a community that shares Chingoma Falls with other beings such 

as Njuzu and vadzimu (ancestors or the living-dead). 

As argued by Anderson, the imagined community is the one in which members will not 

know most of their fellow members. In other words, it is “a finite community with limited 

boundaries, sovereign power, and a community of fraternal, horizontal comradeship” (Anderson 

1983: 6). In the case of Mudzami Community, while the local people acknowledge the presence of 

Njuzu at Chingoma Falls, these entities are not physically seen by the majority of the community 
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members serve only for a few individuals who personally interacted with them as shall be 

demonstrated in chapter 7.  

Besides, the people of Mudzami believe that their day-to-day affairs are controlled by vadzimu 

(the living-dead) who also constitute their community. This means that the imagined community is a 

self-defined grouping such that no outsider can award or dispute its status. Anderson sets out how 

nations require a shared imagined heritage and culture for their existence. Albeit this imagined 

community is symbolic, there is need to enable people living in communities to perceive themselves 

as part of the state for purposes of identity and state building. 

 In line with Anderson’s understanding of an imagined community, the people of Mudzami 

acknowledge that they co-exist with other beings such as Njuzu and vadzimu in the same community 

and environment. Besides, they interact and engage with vadzimu and Njuzu in ways that promote 

the sustainable conservation of Chingoma Falls and the environment. The theory of imagined 

community helps conceptualise why it is important for the cohesion of countries, and/or 

communities to have common beliefs and values in order to function. 

As underlined above, the relevance of preserving intangible heritage as well as the 

contribution of Njuzu in the conservation of Chingoma Falls, whether in a nation state context, a 

traditional community context, or both, is well set out in Anderson’s theory of imagined community, 

or at least his argument can be understood in that way. This can help explain why it is critically 

important to care about such heritage and the effectiveness of the heritage conservation legislation 

that listens to the values of the people who make up a country or a community. 

In light of the above, the theoretical concept of the ‘imagined community’ of Benedict 

Anderson sets out the relevance of heritage (tangible and intangible) in both community and nation-

building. That said, the ensuing section looks at Bandura’s theory of Social Learning. 

 

2.8 Bandura’s theory of Social Learning 

According to the theory of Social Learning, a person’s behaviour is influenced by his or her 

environment as well as inherent personal traits, that person’s environment is influenced by the 

presence of and interaction with that person’s behaviours and personal traits are in turn influenced 



62 
 

by the environment (Miller and Morris 2016). Thus, the social learning theory focuses on learning in 

a social context. 

Bandura’s (1977) Social Learning Theory stipulates that people can learn new behaviours by 

observing others. That is, behaviour is learned from the environment through the process of 

observational learning. This also refers to the reciprocal relationship between social characteristics of 

the environment, how they are perceived by individuals, and how motivated and able a person is to 

reproduce behaviours they see happening around them. After observing the behaviour of others, 

people assimilate and imitate the behaviour, especially if their observational experiences are positive 

ones or include rewards related to the observed behaviour (Edinyang 2016).  

The Social Learning Theory explains how behaviour is shaped as a result of the social nature 

of human beings. Based on this theory, learning or what we know can be understood as a reciprocal 

process between the environment and human beings. That is, knowledge results from the two-way 

interaction between people in the specific context in which they are and the environment in which 

they are immersed. This helps to explain that the Mudzami people’s belief systems on the intangible 

heritage of Njuzu are specific to their context and reinforced by the context in which the belief 

exists and is maintained. 

This also explains why children, the local teachers at Mudzami Primary School and 

community members in general are afraid of paying unsanctioned visits to Chingoma Falls as shall 

be explained in chapter 7. They have learnt from the gate keepers of culture-the elders and 

traditional authorities of the place that the site is sacred and hence, a no-go area for people. Further, 

they were informed that unsanctioned visits to the site are strictly prohibited as doing so would 

invite misfortunes as punishment for the perpetrators. Meanwhile, the next section discusses the 

applicability of the Theory of Planned Behaviour to the conservation of Chingoma Falls. 

 

2.9 Ajzen’s theory of Planned Behaviour  

This section seeks to contribute to current knowledge of the conservation of Chingoma Falls 

through the lens of the Theory of Planned Behaviour. The Theory of Planned Behaviour identifies 

three components, which function as precursors to intention; the attitude toward the behaviour, 

subjective norm, and perceived behavioural control (Ajzen 1991; Yamada and Yi Fu 2012). Ajzen 
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(1991) emphasises that the relative significance of each of these precursors will vary for different 

behaviours and settings.  

According to Ajzen, the first precursor to intention is the attitude toward the behaviour 

component. Attitude toward the behaviour is the function of an individual’s significant behavioural 

beliefs, and indicates the individual’s overall evaluation of the behaviour (Ibid). Ajzen went ahead 

explaining that the attitudes are developed from the individual’s beliefs around the purpose of the 

attitudes, and the attributes linked to it which are either respected or disrespected. As a result, the 

beliefs cause an attitude that is positive, neutral, or negative towards the behaviour. Individuals 

would therefore favour behaviours which are associated with positive attributes and positive 

outcomes (Ajzen 2011). 

The second precursor to intention is the subjective norm (also referred to as social 

influence). Subjective norm is a function of normative beliefs, which represent the perceptions of 

the individual’s society, and the societal pressures involved regarding performance of the behaviour 

in question (Ajzen 1991). In addition to the societal perception of the behaviour for the individual, 

the individual’s motivation and desire to comply with these societal norms and pressures are 

included in this component (Ajzen 2011). 

The third and final precursor to intention is the perceived behavioural control component. 

Perceived behavioural control refers to the amount of volitional control that an individual possesses 

in the behavioural process, that is, “if the person can decide at will to perform or not perform the 

behaviour” (Ajzen 1991: 182). Conner and Armitage (1998) summarised perceived behavioural 

control as simply how easy or hard it is for someone to perform certain behaviour.   

The Theory of Planned Behaviour is designed to explain the way an individual behaves in 

specific context or situation (Cheng et al. 2006; Ajzen 1988). Ajzen (1991) argues that the more 

motivated an individual was to be involved in a given task, the better she/he would perform it. In 

particular, the Theory of Planned Behaviour aims to detail the specifics regarding an individual’s 

decision to perform certain behaviour (Conner and Armitage 1998; Armitage and Conner 2001). A 

central factor in the Theory of Planned Behaviour is the individual’s intention to display a given 

behaviour. As a general rule, the stronger the intention to engage in certain behaviour, the more 

likely should be its performance (Ajzen 1991).  



64 
 

In this study, the Theory of Planned Behaviour explains why the non-recognition of 

intangible heritage in heritage legislation negatively undermines intention and behaviour by the 

government to involve the local communities to conserve sacred heritage sites such as Chingoma 

Falls. In fact, the government’s inability to legally enshrine intangible heritage as well as its failure to 

legally acknowledge local communities with a stake in heritage as partners help explain the position 

and behaviour of government heritage officials towards the protection and preservation of 

intangible heritage in the country.  

Since local communities are considered a threat to heritage conservation (Jopela 2011), they 

are not allowed to perform rituals and ceremonies at a heritage site once it is declared a national 

monument. If at all, they are allowed to do so, they do so under the watchful eyes of curators and 

security details. Thus, the attitude and behaviour of the government towards the preservation of 

intangible values is as a result of the little value given to the social beliefs of local communities by 

the Zimbabwean heritage legislation.  

The above noted scenario then causes the government to develop negative attitudes and 

behaviour towards the preservation of intangible heritage. This may also save to explain the irony 

that Zimbabwe despite being one of the countries that ratified UNESCO’s 2003 Convention on the 

Safeguarding of Intangible Cultural Heritage is yet to legally acknowledge intangible heritage in its 

national legislation. The irony is further exacerbated by the fact that Zimbabwe is one of the few 

countries in the world privileged to have Mbende-Jerusarema traditional dance proclaimed a 

Masterpiece of the Oral and Intangible Heritage of Humanity in November 2005 by UNESCO 

(Herald 2015).  

With regard to the local communities and the public in general, the social values that they 

attach to heritage sites positively influence their attitude and behaviour to protect and support the 

preservation of intangible heritage inherent in sacred heritage sites as informed by intention which is 

also a result of the aggregate of normative beliefs (values), attitudes and enabling environment. What 

this entails is that values, attitude and means influence intention which in turn influence behaviour.  

Based on the theory of Planned of Planned Behaviour, it is apparent that when little value is 

attached to intangible heritage and a negative attitude is communicated through the heritage 

legislation, the recognition of intangible heritage is undermined. The Theory of Planned Behaviour 

also explains that the social beliefs and practices of local communities such as those of Mudzami 
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Community should be embraced into the heritage legislation to enable local communities to be 

recognised as partners in the conservation of heritage sites in Zimbabwe. Sufficient means need to 

be available in order to translate positive beliefs and attitudes into intention and behaviour if the 

objective of the heritage legislation is to protect intangible heritage. 

 

2.10 Conclusion 

This chapter has introduced social constructionism as the philosophy of knowledge in which the 

study is embedded. In an endeavour to address the research questions underpinning the study, the 

chapter makes use of four other related theoretical concepts namely; Anderson’s theory of imagined 

community, the theoretical concept of personhood, Bandura’s theory of Social Learning theory and 

Ajzen’s theory of Planned Behaviour. These theoretical concepts were incorporated into the study to 

help explain how communities are imagined, the different conceptions of personhood, the social 

transmission and learning of intangible heritage in communities through the process of social 

interaction and the factors and reasons that motivate and encourage the people of Mudzami in 

protecting the heritage of Chingoma Falls. 

With regards to Bandura’s theory of Social Learning, the chapter has noted that people learn 

the world through their interaction with the social environment. In fact, it is the social environment 

that gives a person what h/she takes from the world. Thus, people, think, act and speak within 

forms of life provided by their society. Through ongoing interaction with significant others, people 

come to act according to the rules that define these forms of life, they reproduce it and are 

positioned within it (Uono 1993). As such, an individual emerge from a socially constructed world 

(Harre 1998). 

With respect to Ajzen’s theory of Planned Behaviour, the chapter notes that the main 

antecedent of an individual’s behavioural intention is determined by three constructs or 

considerations. The first construct represents the individual’s attitude towards the behaviour. This is 

based upon their expectancies concerning whether the behaviour will result in particular outcomes, 

and of whether these outcomes are desirable (Ajzen and Fisherbein 1980). The second construct is 

based upon an assessment of the subjective norm (the extent to which the individual believes that 

they are under pressure to perform the behaviour). This is based upon the individual’s perception of 

the expectation of the reference groups which they hold to be important, and of their motivation to 
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comply with the reference groups. The final construct is the perceived behavioural control which is 

a function of the individual’s perception of how hard it would be to perform the behaviour, thus is 

determined by the extent to which they believe they have self-efficacy to perform the behaviour, and 

perceive that they have control over the behaviour (Zibarras 2013). 
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CHAPTER THREE: The Historiography of Heritage Conservation Legislation in 

Zimbabwe  

 

3.0 Introduction 

This chapter provides information pertaining to the historiography of heritage conservation 

legislation in Zimbabwe through the different historical epochs. The question that is being addressed 

in this chapter is: “how does the concept of imagined community explain the exclusion of intangible 

cultural heritage in Zimbabwe’s heritage legislation and conservation policy? The chapter further 

looks at how the pre-colonial imagined community (which proffers the current heritage legislation 

framework in 1972), differs from the post-colonial imagined community which values intangible 

heritage. Besides interrogating the Zimbabwean cultural heritage framework and landscape, the 

chapter provides a working definition of the term heritage which is central to the study. 

 

3.1 Understanding heritage 

Arguably, heritage conservation has become a prominent field of academic study, as well as a topical 

issue in popular media, yet there is no universally accepted definition of what constitutes “cultural 

heritage” (Harvey 2001). Over the years and even today, the particular significance of a heritage 

place has become determined by the values that are attributed to it (Pearce 2000).  

The word ‘heritage’ is adopted from the Arabic verb ورث which means a legacy succeeded 

by a man to his heirs (Bou Senna 2013). It includes all the legacy of previous generations (Ghrab 

1990; Heath 2006). However, the term “heritage” in its everyday commonplace sense, is often 

nebulous (Loulanski 2006), and has assumed many meanings which continue to evolve (Fairclough 

2009). Generally, heritage can be used narrowly (Hitchcock and King 2003) to refer to objects or 

locations tied to historic events, or it can more broadly encompass “virtually everything” that creates 

a link between the present and the past (Harvey 2001). 

Hewison (1987) argues that: “once it is appreciated how many things there are to which the 

word ‘‘heritage’ is attached… the word becomes absurd’’ and similarly, ‘‘so widespread and fast 

growing is such concern that heritage defies definition” (p. 11). In conformity with Hewison, Brett 
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(1996) declares thus: “I shall not be offering a definition of the term, since its use has become 

extremely various and vague” (p. 1).  

Ashworth and Howard (1999) argue that heritage refers to things people choose to conserve, 

preserve, protect or collect usually with the intention to pass them on from one generation to 

another. The UNESCO World Heritage Convention, defined heritage as our legacy from the past, 

what we live with today, and what we pass on to future generations.  

On another note, heritage is defined by the Commonwealth Department of Sustainability, 

Environment, Water, Population and Communities (2012a), as:  

...stories, traditions, languages, events and experiences inherited from the past: it comprises 

both natural and cultural places with tangible and intangible values. More than a legacy from 

our past, heritage is also a living, integral part of life today that is constantly renewed and 

refreshed. Shaped by nature and history, it gives context to where we are now and where we 

are headed as a community (p. 2).  

The concept of cultural heritage has been continually broadened over the decades. Apart 

from tangible elements such as monuments and sites, cultural heritage encompasses ethical values, 

social customs, belief systems, religious ceremonies and traditional knowledge systems of which 

intangible heritage is the sign and expression (UNESCO 2003). Heritage, to borrow from Smith 

(2009: 11), is ultimately “cultural practice, involved in the construction and regulation of a range of 

values and understandings.” For Munjeri (2003), cultural heritage is a medium through which 

identity; power and society are produced and reproduced.  

Besides, Ahmad (2006) makes the observation that “whilst the general scope of heritage is 

making some progress towards achieving wider agreement, there is no uniformity as to the “finer 

terminology of heritage” which remains neither “streamlined” nor “standardised” between countries” (p. 

298). This suggests that the lack of an accepted framework of heritage has direct implications for the 

practical management of its resources and related decision-making processes. 

It is apparent from the foregoing discussion that heritage is a loaded, slippery and 

multifarious concept which is difficult to define with precision. According to Graham (2002), 

“heritage is a selective and highly relativistic construction of the past or better, a contemporary use 

of the past to define a particular present” (p. 1004). In fact, heritage is a contemporary creation 
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brought into being by the present to serve the political, social, economic and psychological needs of 

individuals and collectivities. As a product of human imagination, it is ubiquitous, infinite and 

mutable as succeeding presents create and re-create the pasts they require at that time (Paludan-

Muller n. d). As Mawere (2015) notes, the term heritage can be used in three separate but closely 

linked ways:  

i). Heritage can be used descriptively to refer to those objects that people as a community 

worry about conserving;  

ii). Heritage can be used in an active sense to refer to the philosophy of looking after and 

exploiting “precious” resources; 

iii). Heritage can be used as an object, action, product or process wholesomely or separately 

(Ibid: 18).  

 Having provided a working definition of the term heritage, the ensuing section gives an 

overview of the different heritage conservation approaches.  

 

3.2 Approaches to heritage conservation 

The concept of heritage conservation as it is currently understood across the globe emerged in the 

late 19th century in Europe (Meskell 2010). In its broad sense, conservation is understood as a 

process that is meant to manage changes in cultural property (Orbasli 2008). For Feilden (2003), 

conservation is the process that embraces all the activities that are designed to prevent decay as well 

as to extend the life of cultural material. Accordingly, conservation enables the life of any cultural 

property to be prolonged so that it can be utilised now and in the future (Hui and Leung 2004). 

Notably, the practice of conservation normally contains two activities namely, to care for the 

heritage and to protect it from being destroyed (Harun 2005).  

At international level, the field of heritage conservation has been characterised by an 

increasing recognition of the importance of the living dimension of heritage sites, in terms of the 

communities’ association with heritage sites, and also the need for community involvement in site 

management (see Poulios 2014). Basically, there are two main approaches to the conservation of 

heritage sites at global level namely; a material-based approach and a values-based approach (Ibid). A 
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material-based approach, also referred to as the “Authorised Heritage Discourse,” (Smith 2006: 29-

34) is driven by experts and largely focuses on the preservation of the material/fabric of heritage. 

Within the context of the Authorised Heritage Discourse, the exclusive responsibility over the 

definition and conservation of the heritage site is solely in the hands of heritage authorities (mostly 

state appointed), manned by political officials and especially conservation professionals (Ibid). 

This kind of conservation methodology does not take the interests, values and aspirations of 

the concerned communities into account (see UNESCO 1992). In other words, the use of heritage 

resources (by communities) is considerably limited to ensure its protection (by conservation 

professionals), and is conducted strictly with reference to modern scientific-based conservation 

principles and practices (ICOMOS 1964). In this regard, the aim of conservation is to protect 

heritage, seen as belonging to the past, from human practices of the present that are considered to 

be harmful, and transmit it to the future generations (Ibid).   

Contrarily, a values-based approach to heritage conservation focuses on the values that 

society, consisting of various stakeholder groups/interest groups, ascribes to heritage sites. In the 

context of this study, a value can be defined as “a set of positive characteristics or qualities,” while a 

stakeholder group/interest group is “any group with legitimate interest in heritage” (Mason 2002: 27; 

Mason and Avrami 2002; De la Torre 2005). Notably, a values-based approach to heritage 

conservation emerged in the early 80s as part of post-processual archaeology (a form of 

archaeological theory which encouraged conservation professionals to become more engaged in a 

world beyond academia and to recognise other values, voices and perspectives in the practice and 

interpretation of archaeology) (Hodder 1991; Trigger 1989; Demas 2002), and is currently 

considered as the most preferred approach to the conservation of heritage sites internationally. 

In the context of a values-based approach, the community is placed at the core of 

conservation. This means that “heritage is not self-evident, with intrinsic/inherent values, as in a 

material-based approach; it is people/stakeholder groups that ascribe (subjective) values to it and 

define heritage, and thus, heritage is seen as an extrinsic and social process” (Demas 2002: 34-35; 

50). The main objective of the values-based conservation approach as underlined above is not the 

preservation of heritage itself, but the protection of the values imputed to it by the stakeholder 

groups. In short, “a values-based conservation approach tries to engage the whole range of 

stakeholder groups throughout the conservation process, and resolve conflicts that inevitably arise 
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between them assuring subjectivity and equity of conflicting stakeholders and different values” 

(Mason and Avrami 2002: 19-23). 

The most significant contribution of a values-based approach to the discipline of heritage 

conservation is linked to the encouragement and promotion of the involvement of concerned 

communities in the conservation process, with important benefits for the communities themselves. 

Furthermore, the approach embraces the indigenous/non-Western communities’ (spiritual and 

religious) associations with the sites, their management systems and maintenance practices (De la 

Torre 2005; Demas 2002). Having looked at the two main approaches to the conservation of 

heritage at international level, the ensuing section looks at how heritage has been managed and 

conserved in Zimbabwe from the pre-colonial period to the present. 

 

3.3 Heritage governance and conservation in Zimbabwe from the pre-colonial period to the 

present 

The heritage landscape and framework of operations in Zimbabwe can best be understood through 

historical and hermeneutical lenses. I critically unravel these by dissecting the historical matrices of 

the modern-day Zimbabwe right through its three major historical epochs namely, pre-colonial, 

colonial and post-colonial. This resonates with Mawere’s (2016) emphasis of the connection 

between the past with the present and future thus:  

One would, therefore, ask: Isn’t it that our past is still with us for we see our present and 

future by looking back to our past? Isn’t it that we go forward by looking back and around 

for there is no way we can evaluate how far we have moved forward without looking back 

where we started? (p. 3).  

The next section looks at how heritage has been managed and conserved in Zimbabwe during the 

pre-colonial period. The main objective is to outline the main influences, which shaped the 

development of heritage management and conservation practices in Zimbabwe and explore how the 

present situation has arisen (Ndoro 2001). 

 



72 
 

3.3.1 The governance and conservation of heritage during the pre-colonial period 

In pre-colonial Zimbabwe, heritage sites were managed and conserved by the local indigenous 

people through traditional customs and practices that were enforced by the elders, chiefs, and spirit 

mediums who performed both community and spiritual duties (Musonda 2005; Makuvaza 2007; 

Mahachi and Kamuhangire 2008; Mawere 2015). The indigenous people conserved the cultural 

landscapes through indigenous management practices (Stovel et al. 2005).  

Indigenous management practices are “cumulative bodies of knowledge regarding the 

relationship between living beings and the environment” (Taylor 2005: 12). This system constitutes 

cultural laws such as customs, beliefs and practices, which were set by indigenous custodians to 

conserve the integrity and authenticity of heritage sites (Berkes et al. 2000). For instance, before 

colonialism, access to sites such as the Great Zimbabwe Monument and Manyanga Monument in 

Zimbabwe was sanctioned by spirit mediums. The spirit mediums took care of the sites, regulated 

access and coordinated all the rituals carried out at the sites (Jopela 2011). Those who contravened 

the sanctioned traditional practices were penalised by the traditional courts based on cultural 

procedures (Chiwaura 2005) and in line with common beliefs. 

Contrary to the general tendency that there was no form of heritage conservation in Africa 

prior to the arrival of Europeans (Ndoro 2001), many heritage sites were protected by traditional 

conservation practices (cf. Joffroy 2005). According to Ndoro (2004; 2005), the fact that Europeans 

found several heritage sites in Africa intact is an indication that the heritage sites were being looked 

after by the local indigenous communities. In light of this, the indigenous people had their own 

context-based ways of managing and conserving heritage (Mawere 2015; Duri and Mapara 2007; 

Ekechukwu 2003). The value of heritage sites was based on both their tangible and intangible 

properties, and their custody was vested in the traditional leadership such as elders, chiefs and/or 

kings (Mawere et al 2013).  

The indigenous people interacted with heritage sites for various reasons. For instance, sacred 

forests, caves, pools and trees were considered as the abodes of the ancestors hence, they were 

regarded as highly sacrosanct (Maradze 2003). To ensure that heritage resources were utilised in a 

sustainable manner, spirit mediums appointed local chiefs as custodians of sacred heritage sites. This 

means that ordinary people were not allowed to access sacred heritage sites without the approval and 
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consent of chiefs and spirit mediums. This certainly safeguarded the religious value and physical 

integrity of heritage sites.  

Generally speaking, the indigenous conservation mechanisms were effective in ensuring the 

continual survival of heritage sites. This is true owing to the fact that the majestic and fantastic 

structures we witness today such as the renowned Great Zimbabwe Monuments and many such 

similar and unparalleled edifices in Zimbabwe and beyond have survived for hundreds of years 

owing to the use and enforcement of indigenous ways of conserving heritage (Ndoro 2001). 

Meanwhile, the ensuing section looks at the governance and conservation of heritage during the 

colonial period. 

 

3.3.2 Heritage governance and conservation during the colonial period 

The coming of Europeans to Zimbabwe significantly changed the then existing heritage landscape. 

Colonialism brought with it several factors that led to the erosion of traditional methods of 

protecting and conserving heritage sites. The earliest heritage conservation law in Zimbabwe 

instituted to protect heritage sites from destruction was the 1902 Ordinance (Ancient Monuments 

Protection Ordinance of 1902). The Ordinance also referred to as the “Better Protection of Ancient 

Monuments and Ancient Relics Ordinance,” sought to stop the vandalisation and destruction of 

monuments by particularly treasure hunters and seekers (Mataga 2014). In this ordinance, ancient 

monuments were defined as any material predating 1800 (Corsaine 2005). Arguably, the enactment 

of the 1902 Ordinance marked the emergence of approaches that formally constituted 

archaeological sites as “national heritage” to be protected by the state (Mataga 2014).  

As Mataga notes, the ordinance made it a criminal offence for anyone to destroy, defame, or 

remove any protected monument or relics. Besides, it vested within the Administrator (the highest 

political authority in the colony), the powers to regulate excavations of archaeological sites. Mataga 

further notes that as the colonial state’s desire to manage and protect archaeological sites increased, 

it was later realised that the 1902 ordinance excluded other equally important forms of heritage such 

as rock art, which during this period, was beginning to receive significant attention from the settler 

population (Ibid). Albeit the ordinance did not cover rock art sites in its definition, it however laid 

the foundation of the present heritage management system in Zimbabwe. 
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In view of this development, which was also largely influenced by a series of published 

reports of rock paintings in the country by the Rhodesian Scientific Association (RSA) in 1911, a 

new legislation in the form of the 1912 Bushman Relics Act was enacted to fill this gap (Ibid). This 

legislation was mainly aimed at extending state protection to Rhodesian rock art, now firmly 

established through various archaeological studies as an integral part of the colony’s prehistory (Hall 

1911; 1912, Molyneaux 1903; Mennell and Chubb 1908).  

The new 1912 Act defined Bushmen Relics as “any drawings or paintings on stone or 

petroglyph of the kind believed to have been executed by Bushmen or other Aboriginals including 

any anthropological contents of the graves, caves, rocks, shelters, middens or shell mounds” 

(Ordinance 15, 1911: 1). In spite of the promulgation of the 1902 and 1912 ordinances respectively, 

the regulation and control of the practice of archaeology was somehow limited in the sense that the 

laws did not make provision for any institution to enforce and monitor the provisions of the 

established Act (Mataga 2014).  

Against this backdrop, the practice of archaeology during this period up to 1936 remained 

largely unregulated and conducted by “antiquarians” (Pikirayi 2007; Beach 1998). This period was 

dominated by amateur archaeologists, settler farmers and white communities who besides lacking 

the proper excavation techniques, used poor and unsystematic methods to excavate and plunder 

sites (Mataga 2014). However, the excavated materials were sent to the museum. The prevalence of 

“amateur archaeology” was seen by critics as a result of the failure of the 1902 and 1912 ordinances 

(Bulawayo Chronicle 1936) to adequately protect archaeological resources. 

The failure of the 1902 and 1912 ordinances highlighted above and the increasing activities 

of amateurs in Rhodesian archaeology prompted a shift that led to the state institutionalisation of 

the practices. However, two important events which occurred in 1929 greatly impacted on the 

Rhodesian archaeological landscape. The first was the 1929 meeting which was held by the South 

African British Association for the Advancement of Science (BAAS), and the second was the 

expedition that was sent to Rhodesia that set the stage for the major changes that came after 1930 

(Mataga 2014). While the visits by the 1929 expedition to Rhodesia affirmed the international 

significance of Rhodesian archaeology, it also highlighted the necessity of a systematic approach to 

the practice of archaeology in the country (Garlake 1997).  
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The increasing recognition and popularity of Rhodesian archaeology internationally coupled 

with the negative effects of the unregulated work of amateurs, and the work of the 1936/7 Carnegie 

Commission’s recommendations to nationalise museums stimulated the colonial state to be more 

involved in the preservation of the colony’s past. In light of these developments, plans for a new Act 

were mooted (Mataga 2014). It was only after the passing of the Monuments and Relics Act in 1936 

that a more formalised and structured regulatory framework was established.  

As Mataga further argue, the Act established the Commission for the Preservation of 

Natural and Historical Monuments known as the National Monuments Commission. Accordingly, 

with the establishment of this Commission, all archaeological material excavated at sites became the 

property of the National Monuments Commission and thus, all archaeological work and objects 

collected from archaeological excavations were supposed to be deposited in the various museums in 

the country which were all controlled by the colonial government.  

The Commission continued to take a leading and active role in the development of the 

discipline of archaeology. In fact, the ensuing years saw the emergency of sober-minded 

archaeologists such as Keith Robinson (1955-1961), J. Antony Whitty, (1955-1961), Cranmer Cooke 

(1951-1987), Peter Garlake, (1964-1970), Roger Summers (1947-1969) and Thomas Huffman, 

(1960s-1970s) who took the discipline of archaeology to greater heights.  

Apart from that, the Commission put in place an elaborate administrative structure for the 

identification, regulation, and control of archaeological, historical, and natural sites (Mataga 2014). 

Besides, archaeological activities became state regulated and funded through the National 

Monuments Commission. This Commission consisted of nine members appointed by the Prime 

Minister and headed by a Director. They were supported by a team of monuments inspectors, 

surveyors and archaeologists (Ibid). This was a fundamental digression from the 1902 and 1911 

ordinances, which had not provided any administrative structure for the control or funding of 

archaeological practice.  

One major work of the Commission was to identify, map, and document all archaeological, 

historic, and natural sites in the country. The process initiated systematic identification, 

documentation and mapping of the archaeological sites and memorials in the country (Ibid). More 

so, the Commission created a register of all sites through a system of surveys and mapping exercises. 
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Therefore, the survey made the archaeological heritage of the colony more visible and more 

accessible for researchers, tourists, museum visitors or the public. 

On that note, the Commission contributed to the emergence of a new phase in the 

development of Rhodesian archaeology after 1936. Amid increasing international attention to 

Rhodesian archaeology which was stimulated by the international popularity of the Great Zimbabwe 

monuments, the period witnessed the emergence of what was described as a “professional” 

approach to archaeology, in contrast to the period when ‘antiquarians (Pikirayi 2007) dominated it. 

From 1936 onwards, all excavations by non-professionals would only be allowed if they were 

made in collaboration with a “competent archaeologist.” As a result, the Act marked the death of 

“antiquarian archaeology.” While the efforts of the “antiquarians” were acknowledged as crucial in 

establishing and shaping the practice of the discipline, after the 1940s, the antiquarian was seen with 

disdain and associated with unprofessionalism and destructive approaches (Jones 1954; Pikirayi 

2001).  

The 1936 Act charted a very specific definition of “monument” and “national monument” 

based on the relative scientific, or historical value of the materials. The Act ushered in new 

terminology that influenced heritage protection practices throughout the colonial period. Its 

definitions reaffirmed the material and scientific value of sites. The Act expanded the categories that 

were protected. Rather than focusing just on archaeological monuments, the new Act recognised 

other categories such as natural features, historic buildings, and objects. It created a hierarchy of the 

sites, with a clear distinction between “monuments”, “ancient monuments”, “relics,” “national 

monuments” and “ancient workings” (Mataga 2014)  

This canonisation of heritage sites culminated in the process of listing of selected sites in the 

national monuments list. The sites that were selected for listing were considered to be either of 

special historic importance or of scientific or scenic value (Ndoro 2001). Through its categorisation 

of heritage as natural reserves and features, stone ruins, colonial relics and monuments and rock 

paintings, the list entrenched a perception of heritage as material and as linked to white worldviews 

(Mataga 2014). Among the first sites to be listed were Victoria Falls (which was linked to David 

Livingstone who visited the site in 1855 and was believed to be the first white person to see them) 

and major stonewalled archaeological settlements such as Great Zimbabwe, Khami, and Dhlodhlo. 

Mataga further notes that the national monuments list brought together archaeological sites such as 
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Great Zimbabwe, with natural or scenic sites such as the Victoria Falls, as well as memorial sites 

connected to various important individuals or events.  

As argued by Mataga, the process of designating national monuments was biased towards 

monuments that celebrated the achievements of the settlers. In fact, the listing was biased towards 

colonial history. In other words, war memorials and battle sites were given more prominence than 

any other category in the listing, thus, privileging settler history. This category glorified white 

achievement and demarcated the conspicuous visual imprint of white history across the country. 

Thus, the most prominent elements on the list were Rhodesian pioneer memorials that marked the 

colony into a network of memorial sites, creating a particularly white “historyscape.” (Ibid) The 

importance of the creation of monuments is shown in the way the listed monuments were used. The 

sites became prime tourist destinations and created a network of tourist itineraries.  

Nevertheless, as the sites created an itinerary of physical markers linked to white perceptions 

of nature, history, and culture, the sites embedded a one-sided memorial complex that fore 

grounded settler experiences while marginalising the experiences of blacks. For example, the 

Victoria Falls was listed as a monument on account of its natural beauty rather than for its links to 

the Tonga myths and legends which considered the site as Mosi oa Tunya (the smoke that thunders), 

a sacred place (Ndoro 2001). The site became a key tourist site, and its cultural significance for the 

Tonga, embedded in their oral histories, nomenclature, rituals, and historical associations was 

pushed to the background.  

At most archaeological sites that were proclaimed as protected places, spirit mediums were 

barred from using these sites for their rituals (Fontein 2006). Once a site was nominated on to the 

list, all the rituals were either strictly controlled or completely banned (see Maradze 2003). Rituals 

were seen as an interference with the materiality of the sites and the conservation/preservation of 

the sites foreshadowed the local communities’ associations with these sites (Mataga 2014). 

Therefore, the process of nomination resulted in the cordoning of all the national monuments from 

the local communities, leaving the sites as preserves of the Commission, archaeologists and 

monument inspectors and tourists. National monuments were made accessible to the white pursuits 

of entertainment, tourism, film, and photography (Chipunza 2005).  

The alienation of local values was entrenched by land policies. The passing of the 1936 Act 

came only five years after the passing of the Land Apportionment Act that saw massive removal of 
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black communities from their ancestral land to demarcated reserves (see Makuvaza 2016). The 

passing of the Land Apportionment Act of 1931 led to the alienation of black people as local 

populations were moved from their lands to pave way for the racially segregated land settlement 

(Mataga 2014). More than 80% of the heritage sites fell under land designated as European only, 

resulting in physical and spiritual alienation of African communities from their heritage (Pwiti and 

Ndoro 1999; Ndoro and Pwiti 2001; Chipunza 2005).  

A major policy change in the management and conservation of heritage sites occurred in 

1972 when the two separate departments namely; the National Museums of Rhodesia (NMR) and 

the National Monuments Commission (NMC) were collapsed into one department known as the 

National Museums and Monuments of Rhodesia (NMMR) (Mataga 2014). This amalgamation was 

effected through the National Museums and Monuments of Rhodesia Amendment Act (1972). The 

Act consolidated the two departments creating a unified legal institutional structure for museums 

and monuments (Ibid). In addition, the 1972 Act established a board of trustees whose role was to 

administer museums and monuments as well to provide policies and structures for the management 

of museums and the preservation of historical and natural monuments and relics or objects of 

historical or scientific value (NMMZ Act 1972).  

The technical aspects of the new 1972 Act did not differ much from the 1936 Act. 

Definitions of monuments remained the same and the processes of listing and other control 

remained unchanged to those laid down in 1936 as the local communities were disallowed from 

associating with heritage sites (Mataga 2014).  

The result has been that Western ideas and international demands, rather than local values, 

have been driving the course of heritage management in Zimbabwe. A new heritage management 

elite whose values are rather different from those of the population at large administers new models 

of managing the heritage. Indigenous views and perceptions about the past held by the wider 

community have been disregarded (Ucko 1994; Pwiti and Ndoro 1999). Most legislative and 

administrative structures that were implemented during the colonial period aimed to preserve the 

scientific value of heritage, to the detriment of the equally important cultural value (Chipangura et al. 

2018). In the next section, I examine how cultural heritage was governed and conserved in 

Zimbabwe after the attainment of independence in 1980. 
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3.3.3 Heritage governance and conservation in post-colonial Zimbabwe 

The change in the political landscape in 1980 resulted in the expectation that museums and sites 

would to appeal to previously marginalised local communities (See Garlake 1982; Ucko 1994; 

Munjeri 1990; 1990a). Many Zimbabwean communities had expected that the social ills perpetuated 

by the colonial administrators before the attainment of independence in 1980 would be healed 

through direct engagement in the management of cultural heritage sites. However, this did not 

happen as the National Museums and Monuments of Zimbabwe (NMMZ), an administrative 

organisation responsible for museums and monuments in the country did nothing but to perpetuate 

the colonial style of managing these sites in the country (Makuvaza 2013).  

Following independence in 1980, African archaeologists and heritage managers at NMMZ 

continued to apply the colonial model of heritage management, which typically excluded local 

communities, isolating and preventing them from accessing the heritage sites (Chipangura et al. 

2018). Herwitz (2012) argues that postcolonial states in Africa adopt heritage practices inherited 

from the colonial era. For him, postcolonial states enter the heritage game, engage with the past and 

employ the same regimes of care as their colonial predecessors.  

This is echoed by Mataga (2014), who argue that in Zimbabwe, heritage institutions continue 

to be governed by the legislation inherited from the colonial era, with only cosmetic changes such as 

titles to be in congruence with the new nomenclature. As further argued by Mataga, the various 

moves to transform the cultural topography of the newly independent Zimbabwe, a great deal 

remained unchanged in the management of museums, sites and monuments. Unlike the South 

African experience post-1994, in post-1980 Zimbabwe, there were no major changes in legal and 

institutional mechanisms governing the role of museums or other historic sites (Mazel and Ritchie 

1994; Wright and Mazel 1991; Ucko 1994; Munjeri 1990). 

 As Munjeri (1990) asserts, “as far as cultural policy issues were concerned in post-1980 

Zimbabwe, there was no storming of the Bastille” (p. 15). This means that there were no major 

changes effected in the cultural heritage sector. Besides, the NMMZ remained in the revamped 

Ministry of Internal Affairs, which was renamed the Ministry of Home Affairs. The role of the 

institution as the country’s heritage preservation agency continued, and heritage legislation continued 

to prioritise the material and scientific value of sites and historically significant memorial sites, 

appropriating them for national social and political cohesion, rather than for their local significance 

(Mataga 2014).  
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Albeit there were a few changes, the process of decolonising the museum and heritage sector 

was not prioritised. For this reason, most museums remained unchanged and continued to have a 

colonial outlook in their collections and exhibits (Mazel and Ritchie 1994). However, this is not to 

say that there was no impetus to change the cultural framework of the new independent nation, but 

that it was not as explicitly expressed through legal or policy instruments, as was the case in the post-

1994 South Africa where the cultural heritage legislation was transformed to meet the needs and 

expectations of the independent nation.  

Consequently, the NMMZ has largely been criticised for its failure to engage with the local 

communities and educate them about the past and the importance of looking after cultural heritage 

sites (see Katsamudanga 2003, Murimbika and Moyo 2008, Jopela 2011). The failure by the NMMZ 

to change the heritage legislation which it inherited from the colonial administrators has been 

viewed and described as a colonial legacy and furtherance of the colonial type of cultural heritage 

management (Pwiti and Ndoro 1999; Makuvaza 2007).  

In spite of the absence of formal policies governing museums immediately after 1980, some 

structural and administrative changes were made. For instance, in 1981, the NMMZ adopted a 

decentralisation policy where the five major national museums evenly distributed in the country, 

became epicentres of museum work in the five museological regions (Ucko 1994). Each museum 

became the headquarters in its region and its mandate included managing all archaeological, 

historical or natural sites located within its demarcated range (Ibid). 

As alluded to above, instead of redressing the injustices and bestowing the heritage back to 

its rightful owners, the post-colonial heritage governance of Zimbabwe further widened the already 

existing gap between the local communities and their heritage by fencing off all the proclaimed 

heritage sites. It is this kind of approach to heritage conservation and management that has made 

Zimbabwean heritage institutions trapped in neo-colonialism and indeed a compromising position 

that make them more of a mockery to their own people (Mawere and Mubaya 2015). What the 

Zimbabwean government, and in particular those working in the NMMZ organisation, have for a 

long time, failed to realise is the fact that these heritage legislative frameworks were deliberately 

crafted to separate the heritage from its own makers and owners (Jopela 2011) the indigenous 

people of Zimbabwe. 
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Resultantly, the government is at the centre of heritage conservation and management while 

the different communities who authored the heritage are pushed to the periphery. For Smith (2006), 

this state of affairs, which she coined the Authorised Heritage Discourse (AHD), privileges experts 

(and/or the government), who are seen as: 

Stewards or caretakers of the past [...] and the idea that the proper care of heritage, and its 

associated values, lies with the experts, as it is only them who have the abilities, knowledge 

and understanding to identify the innate value and knowledge contained at and within 

historically important sites and places (pp. 29-30). 

This state of affairs in the conservation and management of heritage sites has created an 

antagonistic and suspicious relationship of accusations and counter-accusations between the 

government and the local communities. In other words, the government views the local 

communities as potential threats to the heritage sites while the concerned local communities are also 

blaming the government for excluding and denying them the right to manage and conserve their 

own heritage. Conflicts between local communities and the government have therefore become 

inevitable, with heritage sites becoming fiercely contested landscapes. Now that I have discussed the 

governance and conservation of heritage in Zimbabwe during the three major historical epochs, the 

next section looks at the current heritage conservation and management framework in Zimbabwe. 

 

3.4 The current heritage conservation and management framework in Zimbabwe 

In Zimbabwe, cultural heritage is managed and conserved by a government department known as 

the NMMZ. NMMZ is the national culture and heritage premier agency established by the National 

Museums and Monuments Act of 1972 (Chapter 25/11) and its associated by-laws (GN 253 of 

1973; and GN 683 of 1976) to look after the heritage of Zimbabwe on behalf of the people of 

Zimbabwe. NMMZ is a government-funded institution which since independence in 1980, is under 

the Ministry of Home Affairs (Chiwaura and Mubaya 2014). 

The afore-stated statutory instruments were promulgated in 1972 before the attainment of 

independence in 1980 and they have not been substantially altered since then. The Act established a 

Board of Trustees which report directly to the responsible Minister who in turn reports directly to 

the President of the country. The trustees manage the national museums and other properties, 

normally monuments, on behalf of the people of Zimbabwe. This means that the functions of the 
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organisation are broadly custodial as it is expected to make provisions for the conservation of 

heritage (Ibid).  

 The Board members are appointed by the President in consultation with the Minister of 

Home Affairs. The duties of the Board members are broadly administrative. Put simply, museums 

appoint a board to assume the governance responsibilities and roles of the institution whose 

collections are held in public trust (AEA 2004). The administration of the legislation governing 

heritage is the responsibility of the Executive Director of NMMZ (Collet 1992).  As stipulated in the 

preamble, the NMMZ Act was promulgated to: 

Establish a Board of Trustees and administer museums and monuments in Zimbabwe, to 

provide for the establishment and administration of museums, to provide preservation for 

the ancient, historical and natural monuments, relics and other objects of historical or 

scientific value or interest (NMMZ Act 1972). 

Important aspects of the NMMZ Act include: 

a) The immediate reporting of any “discovery of ancient monument or relic” to the NMMZ. 

Knowledgeable contravention is deemed an offence with fines and/or imprisonment provided for. 

b) The Act specifies that the alteration of any site of archaeological, cultural, historical and 

paleontological presence cannot be undertaken without the prior written consent of the Executive 

Director of the NMMZ. This includes the removal of any artifact from its original context. 

Contravention is an offense. 

c) Only approved persons are entitled to undertake such work as directed by the Executive 

Director of the NMMZ. 

d) Article 26 of the Act provides for the protection of all buildings in Zimbabwe that predate 

the 1st of January 1910. Notice of any intended alterations and demolitions of such “historical 

buildings” has to be submitted to the Executive Director of the NMMZ, indicating details of any 

proposed alteration for consideration for approval. Failure to follow this procedure is an offense. 

The Act provides for the identification, documentation, research, preservation, presentation 

and management of the country’s movable and immovable cultural and natural heritage of historical 

or scientific value or interest. The NMMZ is also responsible for the establishment and 

administration of museums throughout the country (NMMZ Act 1972).  
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While national consciousness on the significance of heritage is clear, it needs to be noted 

that legislation mandates the NMMZ as the legal custodian of Zimbabwe’s cultural heritage and 

does not make any specific mention of local communities as owners and stakeholders in matters 

relating to the conservation and management of heritage. Such an arrangement empowers the 

NMMZ more than local communities-the bearers of heritage. This makes the NMMZ reluctant to 

involve and consult local communities. Where consultations are made, the NMMZ considers this as 

a privilege and not an inherent right for the local communities (Chikozho 2014) because the cultural 

heritage legislation does not compel the NMMZ to consult local communities.  

The situation that obtains is that the NMMZ always claim that it is doing a very big favour 

to local communities by consulting them. This type of arrangement creates disharmony or at least 

fertile ground for conflict between the NMMZ and local communities connected or residing close to 

heritage sites. While the creation of the NMMZ was a noble idea, its acknowledgement as the sole 

custodian of cultural heritage has created an imbalance with the interests of local communities that 

inhibits the effective implementation of government statutes regarding heritage conservation and 

management (Ibid).  

In this study, I argue against the notion that the NMMZ is doing a favour by consulting local 

communities as I understand one of the roles of the NMMZ as that of advising and or assisting local 

communities to manage and conserve the cultural heritage bequeathed to them by their own 

ancestors. I note that, as long as the NMMZ feels obliged to continue maintaining the idea that it is 

beyond its legal obligation to fully engage local communities, it involves itself in bad heritage 

governance. Such governance should be questioned and revised accordingly. Heritage is society-

specific and inherently political and cultural. We cannot remove heritage management from the 

social and political environment. As Konsa (n. d: 80) notes, it is important to consider the views, 

goals and expectations of the community and society where the given heritage item is located. The 

next section interrogates the place of intangible heritage in Zimbabwe’s cultural heritage legislation. 

 

3.5 The place of intangible heritage in Zimbabwe’s cultural heritage legislation 

This section interrogates the place of intangible heritage in Zimbabwean cultural heritage legislation. 

This is mainly because intangible heritage comprises one of the most important forms of heritage in 

Zimbabwe and beyond. Zimbabwe is a signatory to the UNESCO 2003 Convention on the 



84 
 

Safeguarding of Intangible Cultural Heritage. Zimbabwe ratified the UNESCO Convention for the 

Safeguarding of Intangible Cultural Heritage in 2006 (Mataga 2008).  

The United Nations Educational, Scientific and Cultural Organisation (UNESCO, Article 

12) defines intangible cultural heritage as: 

The practices, representations, expressions, knowledge and skills–including the instruments, 

objects, artefacts and cultural spaces associated with them–that communities, groups and 

individuals recognise as part of their cultural heritage. This intangible cultural heritage, 

transmitted from generation to generation, is constantly recreated by communities and 

groups in response to their environment, their interaction with nature and their history, and 

provides them with a sense of identity and continuity (UNESCO 2011: v).  

According to ICOM NEWS (2004: 3), intangible heritage is a “precious legacy that includes 

languages, oral literature, performing arts and craftsmanship and represents skills and knowledge 

which cannot be depicted by concrete objects.” This is corroborated by Kurin (2004), who notes 

that intangible heritage as the social practices, aesthetic traditions and forms of knowledge carried 

within cultural communities” (p. 3). He goes on to say that this intangible heritage is not static, but is 

living and embedded within communities as noted in their social relationships. Corroborating the 

aforementioned definitions, Grand (2013) posits that intangible heritage is a people’s way of living 

that is visible in their day to day interactions with their natural environment. He went further 

asserting that intangible heritage is abstract and can only be felt in the people’s relationships with 

both the visible and the invisible world. 

In Zimbabwe, intangible heritage is not officially recognised as a form of heritage warranting 

government protection and attention. This stemmed from the fact that both the pre and post-

independence governments of Zimbabwe have up to now failed to enshrine intangible heritage in 

heritage legislation and policies. As such, most if not all, heritage sites that were proclaimed national 

monuments and declared world heritage sites during the colonial and post-colonial eras were listed 

exclusively on the basis of their scientific values without taking into cognisance the spiritual values 

attached to them by their makers and/or authors (the local communities) (Mawere et al. 2013).  

Put differently, heritage legislations instituted during the pre- and post-independence periods 

did not recognise the socio-cultural values attached to heritage sites by surviving local communities. 
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This is demonstrated by a letter which was written by Boast in 1968 in which he was acknowledging 

that the stone-walled sites of Mutota, Chiwawa and Matanda in northern Zimbabwe had spiritual 

significance. Since the sites were used by the local people for religious purposes, it was considered 

inappropriate to declare them national monuments and thereby inhibit or restrict their use by the 

local people (Katsamudanga 2003). Ironically, in 1969, these same monuments were declared 

national monuments on the basis of their archaeological importance and not spiritual significance. 

By virtue of that proclamation, it became an offence for the local people to use the sites.  

In addition, legislative documents pertaining to land ownership such as the Land 

Apportionment Act of 1930 and the Land Tenure Act of 1969, forced local communities to be 

moved hundreds of kilometres away from their original homes thereby creating physical and 

spiritual distance between them and their cultural landscapes and monuments (Ndoro 2001). Apart 

from that, the enactment of protective legislation makes cultural property government property. 

This meant that once a heritage site was proclaimed a monument, local people are not allowed to 

continue performing socio-cultural activities on a designated site (Maradze 2003). 

Notably, the coming of majority rule in Zimbabwe in 1980 came as a relief to the local 

communities who thought that independence heralded freedom to associate and interact with the 

heritage sites (Mawere et al. 2013). The local communities seized this opportunity to clamour for 

their involvement and participation in the protection, conservation and management of heritage 

sites. These gestures fell on deaf ears as the post-independence government priotised tangible 

heritage over the intangible. Besides, it made no direct provision for the protection and management 

of intangible heritage (Bwasiri 2011). Post-independence cultural heritage legislation in Zimbabwe 

literary perpetuated the colonial approach to heritage conservation as it is still dominated by national 

institutions that continued the same basic protection system for sites and monuments established by 

the colonial powers (Kessy 1995).  

The failure by the government to enshrine intangible heritage in legislation created an 

antagonistic relationship between the government and the local communities. At Domboshava Rock 

Art Site in Zimbabwe, for instance, the local Chinhamora people were denied access to conduct rain 

petitioning ceremonies (mistakenly referred to as rain making ceremonies) at the site by NMMZ in 

1998. This move did not go well with the local communities and as a way of expressing their anger, 
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they entered the site secretly and splashed oil paint on the rock paintings and burnt down the curio 

shop in protest over the restricted access to the site (Chipangura 2018).  

This experience taught NMMZ the need to listen to the concerns and voices of local 

communities as well as to respect the intangible values that they attach to heritage sites. For instance, 

in the Matobo Hills that were declared a UNESCO World Heritage Site in 2003, spiritual leaders 

from indigenous shrines such as Njelele, Dula, Zhilo and Manyanga were included in management 

structures for the first time in history (Ndoro 2003b; NMMZ 2004). This illustrates clearly how the 

management of cultural heritage sites can be conducted in cooperation with traditional management 

structures and in tandem with the perpetuation of intangible heritage practices by local communities. 

There can be no doubt that this creates the most sustainable forms of heritage management (Deacon 

1997; Smith 2006). An ideal cultural legislation should provide for the protection of heritage sites 

and be recognised as valuable by the local community (Smith 2006: 329).  

Cultural heritage legislations of most African countries, inclusive of Zimbabwe, are silent on 

the protection and preservation of intangible heritage (Mumma 2002; 2003). The only African 

country that explicitly protects and promotes intangible heritage within its cultural heritage 

legislation is South Africa (National Heritage Resources Act 1999). The involvement of local 

communities in the management of cultural heritage is enshrined in South African law (Hall 2005). 

However, although the South African legislation has led the way in transforming cultural heritage 

legislation, concerns remain regarding the practical involvement of local communities in the 

management of, and ongoing ritual use of sites (see Ndlovu 2009). Legislation alone is not enough 

to guarantee use by local communities and ensure sustainable conservation. There must be the 

administrative capacity and political will to implement the legislation. 

 In recognition of the above, it is important to note that any framing of heritage would have 

to account for the ways in which different people, within different environs and cultures, draw upon 

the past in order to derive their own perceived benefits in the present (Marmion 2012) and even in 

the future. For Avrami et al. (2000):  

The future challenges of the conservation field will stem not only from the heritage objects 

and sites themselves but from the contexts in which society embeds them. These contexts-

the values people draw from them, the functions heritage objects serve for society, the uses 
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to which heritage is put-are the real source of the meaning of heritage, and the raison d’être for 

conservation in all senses (p. 4).  

Similarly, Smith (2006) argues that it “…is through understanding the use that places and processes 

of heritage are put to in the present, the way the present constructs it, the role heritage plays and the 

consequences it has, that a useful sense of what heritage is and does can be achieved” (p. 308). 

In a real world, ceteris paribus, the cart does not pull the horse. Cultural heritage should speak 

through the values that people give it and not the other way round. Objects, collections, buildings, 

and other heritage constructions become recognised as heritage when they express the value of 

society and so the tangible can only be understood and interpreted through the intangible. Society 

and values are intrinsically linked (Munjeri 2004). The underlying concern in heritage conservation is 

the issue of values, that is, what people choose to conserve and pass on to future generations is 

largely determined by the values that the concerned people attach to heritage (Munjeri 2008). In 

other words, the way heritage sites are conserved is largely determined by the concerned cultural 

context.  

In view of the foregoing, it is usually the intangible heritage that provides information about 

the history, identity, and ways of living of the local people residing in a particular cultural 

environment (Andrews and Buggey 2008). As such, intangible heritage provides useful information 

on how local communities perceive, symbolise, and ascribe meaning to their cultural landscapes for 

conservation reasons (Makuvaza 2016). Without intangible heritage, cultural landscapes on their own 

contain no essential cultural value in and of themselves. Rather, they can only be considered to have 

cultural value if the intangible elements that give them context and meaning are embraced 

(Bradshaw et al. 2012). That said, the next section exposes the ethnographic perceptions of heritage 

experts on the conservation of sacred heritage sites in Zimbabwe.  

 

3.6 Ethnographic perceptions of heritage experts on the conservation of sacred heritage 

sites in southeastern Zimbabwe 

This section presents the views of heritage experts regarding the conservation of sacred heritage 

sites in southeastern Zimbabwe. The interview that I held with Mr. Lovemore Kabote (the Regional 

Director of the National Museums and Monuments of Zimbabwe’s Southern Region under whose 
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jurisdiction Chingoma Falls lies), reveals that while heritage managers are aware of the importance of 

social values ascribed to heritage sites by the local communities, there are some technical challenges 

that are inhibiting their legal recognition. He hinted the following “NMMZ is not currently 

capacitated by the NMMZ Act Chapter 25/11 to acknowledge the social values ascribed to heritage 

sites by the local communities” (Interview with Mr. Kabote, 22 April 2015). When I asked him 

whether NMMZ is aware of the existence of a heritage site called Chingoma Falls, his response was 

thus: 

Generally as an organisation responsible for the conservation and management of heritage 

sites in southeastern Zimbabwe, we are not aware that there is such a site. Our 

archaeological records inform us that Chingoma Falls does not exist. In fact, apart from 

Chingoma Falls, there are several unrecorded heritage sites in southeastern Zimbabwe that 

we are yet to know and record. This is predicated on a number of factors. First, owing to the 

economic environment prevailing in the country, NMMZ last carried out a survey of 

heritage sites in southeastern Zimbabwe perhaps some three or so decades ago. Second, 

most of the known heritage sites in the province were designated by the then Rhodesian 

government before the attainment of independence in 1980. Most if not all of these heritage 

sites were declared national monuments on the basis of their scientific value and as such, you 

would least expect sacred heritage sites to be declared national monuments as aspects dealing 

with African religion and spirituality were considered as heathen and primitive by the then 

colonial administrators. Third, the existence of many heritage sites came to our attention 

through local communities living near those heritage sites who reported the sites to us as 

provided for in the NMMZ Act Chapter 25/11. Unfortunately, as a result of the Act’s 

silence on the involvement of local communities in heritage conservation and management, 

the local communities are no longer forthcoming and, fourth, since the heritage legislation 

was enacted without inputting the beliefs, opinions and views of the public in general, very 

few local communities are aware of the provisions of the Act possibly prompting them not 

to report sites in their respective areas. Besides, there is no incentive or token of appreciation 

given to those who report heritage sites, thus, the local communities lack motivation 

(Interview with Mr. Kabote, 22 April 2015). 

Apart from that, I further asked him to clarify the position of NMMZ pertaining to the legal 

recognition of intangible heritage especially considering the fact that Zimbabwe ratified the 2003 
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UNESCO Convention on safeguarding intangible heritage in 2006. In responding to this question, 

he made the following revelation: 

Yaah, the situation is a bit tricky. Yes, the country ratified the 2003 UNESCO Convention as 

you rightly pointed out, but, nationally, the country has made no commitment to align the 

heritage laws with international conventions and charters. That is, while the government 

appreciates the relevance of intangible heritage at both national and local levels, this 

theoretical recognition is yet to be practically endorsed into a binding legal tool. As an 

organisation, we are going out of our legal muscles (outside the confines of the legislation) to 

involve local communities in the management and conservation of heritage sites in some 

instances. Currently, we are co-managing a sacred heritage site in Bikita District, 

southeastern Zimbabwe called Norumedzo with the concerned local community and this is a 

positive gesture towards the recognition of intangible heritage. Besides, we are in the process 

of making a review of the heritage legislation as a way of addressing these pertinent issues 

albeit the exercise has been going on since 2013 and is yet to be presented in parliament so 

that the necessary legislative procedures can be done. If you want to get more information 

pertaining to these issues, I refer you to Mr. Munyaradzi Nyekete, one of our Senior 

Curators in the region (Interview with Mr. Kabote, 22 April 2015).  

I thanked him for providing such insightful information and committing his time to the interview 

given his tight schedule. I thanked him once again and bade him farewell.  

From his office, I went straight to the office of the senior Curator (Mr. Munyaradzi Nyekete) 

who was already waiting for me since I had already booked him in advance. Mr. Nyekete is currently 

studying towards attaining a PhD in Archaeology with the University of Zimbabwe. Besides, he has 

worked in the region for close to 10 years and is the one who is in charge of the conservation and 

management of heritage sites in southeastern Zimbabwe. As one of his duties among many others, 

he is responsible for drafting nomination dossiers for heritage sites that need to be listed as national 

monuments in the country or those needing international recognition through being listed on the 

prestigious World Heritage List. Since he indicated that he had a busy schedule on that particular 

day, I asked him why NMMZ is sometimes engaged in clashes with local communities over the 

conservation and management of sacred heritage sites in the country. According to him: 
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The clashes between NMMZ and the local communities borders on the organisation’s 

reluctance to actively involve local communities in the heritage management and 

conservation equation. The basis for this behaviour is premised on the fact that the 

organisation is not compelled by the heritage legislation currently in force to either consult 

or involves local communities in matters relating to the administration of heritage sites. As a 

result of this, mistrust, accusations and counter-accusations between the NMMZ and the 

local communities become the order of the day thereby undermining the effective 

conservation and management of heritage sites (Interview with Mr. Nyekete, 22 April 2015).  

Sensing that the blame game between the NMMZ and the local communities is counterproductive, I 

asked him whether there is anything that the organisation is doing to resolve the impasse between 

NMMZ and the local communities. He confided in me that: 

The organisation has since realised that they are operating with a heritage legislation which 

besides being outdated is also against the wishes and expectations of the public in Zimbabwe 

as contained in the new constitution. As a way of mitigating this legislative flaw, the 

organisation has initiated the long overdue exercise of reviewing the Heritage Act. However, 

the exercise met with challenges I am not previewed to comment on. What I can only 

disclose to you is that the review of the heritage law has taken for ever to be completed. I am 

not sure whether this is due to lack of funding or expertise or both. I am saying this in view 

of the fact that since the initiation was mooted in 2013; the draft of the reviewed heritage 

law is yet to be tabled in parliament so that the necessary legislative procedures can be done 

(Interview with Mr. Nyekete, 22 April 2015). 

When I asked what he thinks should be done to arrest the ambivalent situation, he thus responded: 

The government should desist from paying lip service to internationally binding legal 

instruments but should instead walk the talk. It is ironic that while the government ratified 

the 2003 UNESCO Convention on the safeguarding of intangible heritage, yet its national 

heritage legislation is not recognising the same. It is kind of playing double standards and is 

also a reflection of the lack of political will (Interview with Mr. Nyekete, 2015). 

Touched by his last remarks, I asked him to elaborate this point. In an attempt to remain apolitical, 

he notes that: 
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My personal observation over the years is that the government is making some significant 

financial and political strides towards both the recognition and conservation of liberation 

heritage-a new brand of patriotic heritage that emerged soon after independence to correct 

the distorted past. While this is a commendable and laudable move meant to foster national 

social cohesion and identity, the same zeal and effort should be garnered towards the 

recognition of intangible heritage because a country that fails to reflect in its legislation, the 

intangible values characterising society, risks becoming identity less (Interview with Mr. 

Nyekete, 22 April 2015). 

From the preceding interviews, I noted that although heritage experts and researchers are aware of 

the importance of intangible heritage, there are a range of challenges and constraints which make it 

difficult to put this initiative into actual practice (see Makuvaza 2016). In Zimbabwe, for instance, in 

spite of numerous attempts to review the NMMZ Act, the process has not been concluded due to 

both lack of expertise in the subject area (Matenga 2011) and possibly funding. As a result, until the 

review is completed, efforts to incorporate intangible heritage into legislation will continue to be 

hindered (Makuvaza 2016). The ensuing section looks at how heritage sites are being managed and 

conserved in Zimbabwe’s rural areas with special focus on Mudzami Community. 

 

3.7 Governance and administrative structures of heritage conservation in Zimbabwe’s rural 

areas: A closer look at Mudzami Community 

In this section, I discuss the administrative structures responsible for the conservation and 

management of heritage sites found in Zimbabwe’s rural areas. There are no clearly defined 

administrative structures with regards to the conservation and management of heritage sites located 

in Zimbabwe’s rural areas. This is chiefly because the Traditional Leaders’ Act Chapter 29: 17 which 

empowers traditional leaders to promote and uphold cultural values of their communities and, in 

particular, to promote sound family values as well as to take measures to preserve the culture, 

traditions, history and heritage of their communities, including sacred shrines (Traditional Leaders’ 

Act Chapter 29: 17) is not synchronised with the NMMZ Act Chapter 25/11 of 1972. In the 

absence of a recognised instrument, these heritage sites are implicitly governed by administrative 

structures that govern rural areas. 
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 Conscious of the above state of affairs, Nemarundwe (2003) points out that in practical 

terms, “communities in the communal areas of Zimbabwe are governed by resource systems that 

have multiple rules (State, Rural District Councils and Locals) with multiple legitimation bases (such 

as legal and customary) and different enforcement structures and processes” (p. 28). In other words, 

there is a dual leadership system in Zimbabwe’s rural areas namely, ‘‘traditional institutions’’ (also 

known as ‘‘traditional leadership’’–whose authority derives from custom and history) and 

bureaucratic government authorities–whose power flows directly from central government (modern 

government systems) that exist side by side” (Mawere 2014: 37).  

Paradoxically, these two institutions derive their power and legitimacy from totally different 

sources, with traditional leaders using traditional laws of the land and customary laws while local 

government organs claim their power from elections and the constitution (Govo et al. 2015). As a 

result of the multiple administrative structures characteristic of Zimbabwe’s rural areas, heritage sites 

have since the advent of colonialism been rocked by multiple problems that demand effective 

conservation and sustainable management approaches (Mawere et al. 2013).  

Against this backdrop, the NMMZ Act Chapter 25/11 of 1972 remains the only legal 

instrument that is used in conserving and protecting heritage sites. One of the problems associated 

with this kind of arrangement is that NMMZ does not have offices in rural areas. Neither does it 

have agencies or heritage officers stationed in rural areas to look after heritage sites. As a result, 

most of these heritage sites are left unattended and prone to negligence and vandalism.  

To exacerbate matters, the local communities who stay close to heritage sites are not legally 

capacitated to look after them (Mawere et al. 2012). This generally leads to heritage conservation and 

management practices that do not consider the interests and expectations of the concerned local 

communities. As noted earlier, this is largely because the NMMZ Act does not have provision for 

co-management of cultural heritage sites with the community-based management systems. This 

results in a missing link between the rural communities where heritage sites are located and the 

organisations which manage and conserve them. Such a scenario boils down to what Handley (1996) 

describes as passive participation by rural communities in the conservation of heritage sites which 

results in them feeling separated from their heritage.  

It is because of the above noted problems that most of the people living near heritage sites 

in rural areas are not aware of the provisions of the NMMZ Act. Even the people who are supposed 
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to enforce the legislation as well as to punish those who vandalise cultural property such as the 

Zimbabwe Republic Police (ZRP) are also not aware of the provisions of the NMMZ Act. This 

makes both enforcement and compliance problematic and challenging.  

 In light of the foregoing, I underscore that the traditional structures which control and 

manage rural areas in Zimbabwe should be harnessed in conserving heritage sites. For instance, 

chiefs can be legally capacitated to conserve heritage sites located in their respective areas of 

jurisdiction. This is in recognition of the fact that traditional leaders such as chiefs, headman and 

village heads have always played a pivotal role in rural environmental protection since time 

immemorial.  

 

3.8 Conclusion 

This chapter has provided a historical account of the development of heritage legislation in 

Zimbabwe cutting through the three major historical epochs–the pre-colonial, colonial and post-

independence period. The chapter notes that the first heritage legislation introduced in Zimbabwe to 

protect heritage was known as the Ancient Monuments Protection Ordinance of 1902. However, 

this piece of legislation concentrated on the conservation and management of tangible heritage and 

emphasis was placed on physical monuments, archaeological sites and objects (Ndlovu 2005; 2009). 

Thus, the conservation of heritage sites in Zimbabwe largely focuses on tangible heritage and places 

less emphasis on the intangible heritage (non-material aspects of cultural heritage) (cf Clarke and 

Johnson 2003). In other words, mainstream conservation theories and processes, developed from 

western heritage traditions, emphasise monumentality (Sinamai 2017). As a result, Western ideas and 

international demands (which typically excluded local communities, isolating and preventing them 

from accessing the heritage sites (Chipangura et al. 2018), rather than local values, have been driving 

the course of heritage conservation and management in Zimbabwe. 

It came out clearly in this chapter that the legislation governing and protecting heritage sites 

in Zimbabwe is based on a foreign imagined community and does not recognise intangible heritage 

as well as the involvement of local communities in the conservation and management of heritage 

sites. Yet, the conservation of heritage sites at local level is guided by cultural norms, values and 

social beliefs. This contradicts the national heritage conservation policy which is guided by Western 

principles which gives priority to the tangible heritage. The failure by the government to recognise 
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these cultural norms and beliefs cause the local communities to develop certain behaviours (Theory 

of Planned Behaviour). As such, these  social norms and cultural beliefs need to be subject of 

investigation in the heritage policy. 

It was further noted that Zimbabwe is operating with a legislation developed during the 

colonial period which gave all powers on heritage governance to the NMMZ, with no obligation for 

NMMZ to consult and involve local communities (Sinamai 2018). Yet, clause 8 of the Nara 

Document states that the responsibility for cultural heritage management of (a site) belongs, in the 

first place, to the cultural community that has generated it, and subsequently to that which cares for 

it (Nara Document 1994). As such, there is need to expand the heritage legislation policy to include 

intangible heritage. This would help strengthen Zimbabwe as an imagined community since 

intangible heritage is the common heritage on which Zimbabwean identity is founded. Currently, 

there is mismatch between what the local communities believe and what the heritage legislation sets 

out thereby creating, confusion and mistrust between the government and the concerned 

communities in the conservation and protection of heritage sites in Zimbabwe. 

Another point which emerged from this chapter is that the heritage legislation is not 

compatible with Zimbabwe’s new constitution, which states in the Bill of Rights that each citizen 

has a right to participate in the lawful culture of his/her choice (The Zimbabwe Constitution, Bill of 

Rights 2013). The constitution has also incorporated culture into its national objectives and instructs 

government bodies to preserve heritage and respect the dignity of communities (The Zimbabwe 

Constitution, National Objectives 2013). Further to this, Zimbabwe also signed the 2003 UNESCO 

Convention for the Safeguarding of Intangible Heritage in May 2006 (Sinamai 2018). Though this 

convention is not explicit about community ownership of heritage, it guides state parties on the 

conservation of intangible heritage.  

As a signatory to the UNESCO 1972 World Heritage Convention, Zimbabwe is supposed to 

adhere to the Operation Guidelines, which state  that member states should promote ‘sustainable 

use’ of landscapes, ‘protect equality of life of the communities concerned,’ and ‘promote active 

participation of the communities and stakeholders in management and conservation’ (UNESCO 

2016). However, the adoption of these objectives and accession to these conventions has not 

prompted changes to the heritage legislation. Instead, the heritage legislation is still focused on 



95 
 

preserving the material heritage like stone walls. In fact, it offers no protection of abstract things 

such as intangible heritage (Sinamai 2018). 
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CHAPTER FOUR: Setting the Scene: Personal Engagements with the Research and 

Fieldwork Site  

 

4.0 Introduction 

This chapter focuses on my personal engagement with both the research and the research site. The 

major aim of the chapter is to describe the study area and other important cultural landmarks which 

constitute the main geographical focus of the study. The chapter seeks to frame the case study by 

providing important background details which make Chingoma Falls particularly interesting for 

fieldwork investigation. In an attempt to situate the discussion in context, I shall provide the 

background information which inspired me to carry out the study.  

I shall also present how I got acquainted and accustomed to the academic dynamics involved 

in planning a successful ethnographic fieldwork. Apart from that, I shall narrate the experiences, 

lessons and challenges that I encountered when negotiating my way into the fieldwork site as well as 

the methodologies that I used in recruiting my research assistants. The chapter begins by providing 

background information which motivated me into undertaking the study before moving on to 

discuss how I was taken through the basics of fieldwork. 

 

4.1 Motivation for the study 

This study has largely been motivated by an informal discussion that I held with an old friend of 

mine in 2010 with whom I had studied during my third year at the University of Zimbabwe (UZ) in 

2000.  

In 2010, I was still working for the National Museums and Monuments of Zimbabwe 

(NMMZ) as the Heritage Manager at Great Zimbabwe National Monument in Masvingo Province. I 

happened to be invited to attend the Provincial celebrations for the World Wetlands Day (WWD) at 

Chaka Lodges in Bikita District in the same province. The occasion, the first of its kind in Bikita 

District, was attended and braced by people from different walks of life. 

It was on this historic occasion that I met an old good friend of mine, Genius who had won 

a prestigious Wenner-Gren scholarship to study for a doctorate degree in Social/Cultural 
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Anthropology with the University of Cape Town in South Africa. My friend had gotten the 

scholarship owing to his exceptional quality, focused, and outstanding research and publication 

record. I appreciated his illustrious academic achievements and it was on this day that I vowed to 

further my studies and dedicate myself to research and publishing. To ensure that I effectively 

benefitted from my friend’s rich academic and research experiences, I kindly requested him to 

become my research mentor to which he generously agreed. 

In one of our informal discussions at the end of the celebrations, he told me in no uncertain 

terms that the world of research that I had fallen in love with requires people who are hardworking, 

focused, committed and level-headed, among many other academically oriented demanding qualities. 

Most importantly, he highlighted to me that there were several misrepresentations and 

misinterpretations on Zimbabwe and Africa at large, which for him, needed correction by the 

emerging crop of Zimbabwean and African scholars at large. These misinterpretations and 

misrepresentations, for him, were as a result of some kind of intellectual inertia on the part of 

intellectuals amongst Zimbabweans.   

He further challenged that this must be the responsibility of all upcoming scholars who are 

committed and determined to re-visit the past and make some notable contributions on the current 

body of knowledge. He reiterated that colonialism dislodged the cultural values of Africa and 

instead, mangled and in some cases substituted them with Western ones, which in many cases were a 

misfit. Finally, he told me that intangible heritage in Zimbabwe will soon be history or a stranger to 

its own people if Zimbabweans, particularly those in the areas of cultural heritage and anthropology 

like myself continue folding their hands doing nothing to salvage its exclusion from the heritage 

conservation policy.  

  On thinking through the inexorable issues highlighted by Genius, especially the last one 

which indeed touched my profession, I began to wonder whether Zimbabwean scholars should 

continue doing nothing to stop the marginalisation of intangible heritage and social values ascribed 

to heritage sites in heritage legislation. I concurred with Mawere (2016) who, in view of the current 

problems bedeviling Africa urged thus: 

There is need for African scholars to drink deep, soberly, and solicitously in the past and 

present, avoiding little learning, which in fact is always dangerous and unsustaining. In fact, 

the people of Africa should not afford to remain undecided and uncertain of their own 
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position in this fast changing world; they must reawaken their intellectual proclivity and dig 

deep into their existential experiences and cause of existence the Sankofa way (p. 2).  

Mawere said it all on how African scholars should look back to the past experiences of Africa while 

at the same time cautiously and methodologically moving forward. Honestly speaking, I was really 

touched and motivated by my enlightening informal discussion with Genius.  

When I reached home, I started reflecting more seriously on my profession as a Heritage 

Expert. I started thinking of the many years I had spent in heritage field doing almost nothing to 

change the skewed heritage conservation legislation of the country. It dawned on me that I was one 

of the people who were perpetuating the marginalisation of intangible heritage and social values 

attached to heritage sites by the local communities in heritage legislation. It was on this particular 

day that I fully comprehended Socrates’ popular maxim that “an unexamined life is not worth 

living.” I started to self-examine my profession and contribution to the heritage sector only to realise 

that I was one of the people who were perpetuating colonial legacies and elitist approaches to the 

conservation and management of cultural heritage sites in the country. 

  On that day, I made it one of my principles to bring to the limelight the social values 

attached to sacred heritage sites by local communities in Zimbabwe as well as the contribution of 

other actors in the conservation of heritage sites. I began to agree with the words of Nzewi (2007) 

that “after the bombardment of the invading tornados of fanciful knowledge, the indigenous lore of 

life will revive with innately refurbished shoots, and fulfill again the human mission of the musical 

arts in original Africa, and edify Africa’s mental and human posterity” (p. 192). It became clearer to 

me that, the time is now that African people should use intangible heritage as the foundation on 

which to base the future development of the continent.  

Some weeks later, I told Genius that I wanted to carry out research in the field of heritage 

studies. Genius pointed out that there were numerous virgin areas to be researched on in this field. 

As a way of substantiating his point, he cited an example of a unique and impressive sacred heritage 

site called Chingoma Falls near his home area in rural Bikita District as a case in point. According to 

him and my latter researches about the site, this site is unique yet it had never received any 

significant scholarly attention that it rightly deserves given its unparalleled nature.  
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Five years later, when I conceived the idea of pursuing doctoral studies, I reminded myself 

of my informal discussion with Genius in 2010 concerning Chingoma Falls. As a result, I decided to 

focus my study on Chingoma Falls. This decision was premised on my previous discussion with 

Genius that besides the site being unique and under-researched, it was one of its kind whereby 

humans and other beings mutually interact and communicate in ways that are not only intellectually 

enriching but sustainably conserve the entire cultural landscape.  

Before visiting the proposed study area, I carried out some desktop researches in the Great 

Zimbabwe University Library with a view to understand the archaeological history of the place. I 

also visited the Zimbabwe Museum of Human Sciences in Harare which houses the department 

with the entire list of known and documented heritage sites in the country. Interestingly, the site was 

not recorded in the National Monuments Register, making it a virgin area and fertile ground for 

research. This further wetted my zeal and invigorated my curiosity to study the site.  

To confirm the existence of the site, I visited Bikita Rural District Council (RDC) in whose 

jurisdiction the site is located. During my discussion with the authorities of the Bikita RDC, I learnt 

that they were not very sure about the existence of Chingoma Falls. Having been born and bred in 

Bikita District for the past forty-two years save for my discussion with Genius, I had also never 

heard of Chingoma Falls. I wrote an email to Genius alerting him of the sad developments that had 

unfolded. Barely two days later, Genius responded my email confirming the existence of the site. 

Genius even promised to take me to the site as soon as he comes back home after 

submitting his final PhD thesis in the next few months. When two months lapsed, I received a 

phone call from Genius in which he was informing that he was back from South Africa. I was raring 

to go to the site but unfortunately Genius told me that he needed ample time to rest and relaxes 

with his family given that he had overworked himself the last few months.  

 

4.2 Orientation to field expectations 

Monday, the 30th of March 2015 marked a turning point in my life. I received a phone call from 

Genius in which he was requesting that we meet the following morning in Masvingo City at eight 

o’clock in the morning so that we can start making preparations for the trip to Chingoma Falls. At 

exactly eight o’clock, we met at the Great Zimbabwe University’s Herbert Chitepo Law School 
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which is located in Masvingo City.  Since I did not have enough practical experience of conducting 

academic fieldwork, I thought that we were simply going to discuss issues pertaining to the date and 

time of making a visit to the site.  

It was only after being oriented to the basics of fieldwork research by Genius that I realised I 

was supposed to link up with all the concerned traditional leadership and the relevant stakeholders 

in the study area in advance. I quickly recalled Jackson’s (1987) observations I had read a few weeks 

before on fieldwork involving humans thus:  

Fieldwork requiring people to study other people at first hand […] entails much more than 

merely knowing what to observe and how to record, process and present it. The field worker 

must explain his or her presence and purpose to others, gain their confidence and 

cooperation, and develop and maintain mutually acceptable relationships. These 

requirements create dilemmas, produce confrontations, demand clarifications and 

compromises, and evoke reflections and introspections, that one can neither fully anticipate 

nor prepare for in advance (p. 12).  

Moreover, I was expected to make accommodation arrangements with the School Head and 

the School Development Committee (SDC) of the nearby Mudzami Primary School since I was 

going to stay within the study area for at least three months while conducting my initial or 

preliminary fieldwork. In view of the volatile political environment prevailing in the country at that 

time, Genius advised me to inform the Zimbabwe Republic Police Officer Commanding Masvingo 

South stationed at Nyika Growth Point to avoid instances of being mistaken for a political activist 

by the competing different political authorities in the area.  

Most importantly, I was advised to notify authorities of the Bikita RDC of my intention to 

carry out research at Chingoma Falls since the site falls within their area of administration. 

Furthermore, I was advised to buy diaries for recording and keeping field notes as well as a digital 

camera and voice recorder for taking photographs and recordings respectively. This was in tandem 

with Bogdan and Biklen’s (1992) understanding of the term ‘‘field notes’’ as referring to “collectively 

all the data generated in the course of study that include interview transcripts, official documents, 

official statistics, pictures, and other materials” (p. 7).  
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Genius cautioned me that once I get to the study area I could only take photographs and 

recordings after seeking the consent and concurrence of the research participants. Taking into 

account the bad state of the dirty dust roads and the rugged mountainous terrain characteristic of 

the area, Genius further advised me to use a high stooped vehicle when visiting the site. 

  Finally, Genius advised me to buy food reserves that would take me beyond my period of 

stay as well as to carry some extra dollars in the wallet to cater for incidentals. I realised that Genius 

had a wealthy of practical experience in planning and carrying out research. As a way of ensuring 

that I learn the necessary skills and expertise required in making preparations for the fieldwork, he 

tasked me to make all the necessary arrangements as well as to contact all the concerned 

stakeholders in advance, which I successfully did.   

Above all, Genius informed me that ethnographic fieldwork entails extended residence of 

the researcher in a field setting, in this case, Mudzami Community where Chingoma Falls is located, 

participating and observing the daily activities and behaviour of the people where research is carried 

out. We finally agreed that all things being equal, we were going to visit the site on a Sunday of the 

5th of April 2015. 

 

4.3 Entering the fieldwork site 

Sunday, the 5th of April 2015, will forever remain glued in my memory. I woke up at the crack of 

dawn and peeped through the rear window of my room only to discover that there was still darkness 

that came as a result of thick clouds that totally enveloped the sky. I stealthily slipped out of the 

blankets, took a quick cold shower and packed all the necessities of the journey into my Nissan Hard 

body pick-up car. After checking oil and water, I started off the engine and bade farewell to my 

beloved wife and four children.  

  I was going to spend the following three months without my family. In fact, I was going to 

miss their good and enjoyable company. I strengthened myself that I was going to cope up to the 

new environment but deep down my heart I knew that it was not going to be easy. I left Masvingo 

City at around ten past six in the morning and drove towards Nyika Growth Point where I was 

going to pick up Genius to accompany me to Chingoma Falls.  
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  When I had travelled for about 80 kilometres from Masvingo City, I made a phone call to 

Genius alerting him that I was about to arrive. Genius sends me a telephone text message informing 

that he was already waiting. When I arrived at Mandava Filling Station at Nyika Growth Point, I was 

heartily welcomed by Genius. Before leaving the filling station, Genius advised me to refuel the 

vehicle as well as to have some fuel reserved in containers as we were going to a rural area where 

there are no filling stations to refuel our vehicle.  

I later realised that this was one of the things that I had overlooked when I was making 

preparations for the fieldwork. Since I had carried some extra dollars in my wallet, I bought two 25 

litres containers and filled them with petrol. Genius saw that I was highly excited and eager to visit 

Chingoma Falls. He informed that since it was on a Sunday we were going to relax and spend the 

night at his place of residence in Nyika.  

He suggested this taking into account the fact that we were supposed to make some courtesy 

calls to the Bikita RDC authorities as well as the authorities of the Zimbabwe Republic Police (ZRP) 

whom I had previously conducted when I was making my initial preparations. On hearing this, the 

zeal and eager suddenly subsided.  

After touring around Nyika Growth Point, we finally went to Genius’s place in Duma 

Residential Area. Upon arriving at Genius’ place I was surprised to learn that he had constructed a 

very beautiful and spacious house. When I discovered that the house was durawalled my security 

fears were allayed since I was afraid that thieves would temper with my vehicle during the night. I 

parked the vehicle in the durawall and Genius directed me into the sitting room. I was joyously 

welcomed by Genius’s wife and their two sociable and inquisitive children.  

Hardly some few minutes after the introductions, I was given some food. I really enjoyed the 

delicious food. Thereafter, Genius took me for a tour of Duma. It was during the tour that I learned 

that Genius was a popular figure in Duma. We later on returned to Genius’ house where we had our 

supper. Before retiring for bed, we made our arrangements and plans for the next day. 

The next morning, I woke up at the dusky of dawn, bathed, cleaned the vehicle and checked 

whether the vehicle was in good condition. I was happy to see that everything was in order. After 

having our breakfast I thanked Genius’ wife for the good hospitality and we bade them farewell.  



103 
 

From Genius’ residence, we headed straight to Nyika Training Centre where the Zimbabwe 

Republic Police Officer Commanding Masvingo South is based. We met him and informed that I 

had finally come to conduct my fieldwork in Mudzami Community as previously communicated. He 

informed that he had already communicated my intended visit with some of the political authorities 

in the area. Further, he assured me that the area was politically stable and that I will not anticipate 

any disturbances during fieldwork. Later, I was surprised to learn that the ZRP officer was a very 

close friend of Genius. Besides working together on several book chapters, they had actually co-

authored a book.  

From there, we went straight to the Bikita RDC to make a courtesy call to the Chief 

Executive Officer (CEO). Once again, they knew each other with Genius and this made it easier for 

Genius to introduce him to me and the purpose of our visit. The CEO was delighted to hear about 

my intention to carry out fieldwork on Chingoma Falls, and he assured me that his office was in full 

support of my research.  

I was happy to learn that my research was receiving the blessings of key stakeholders in the 

area. After leaving the CEO’s Office, Genius requested me to verify on my checklist if I had taken 

all the necessities for my fieldwork before leaving for the site. After a meticulous verification, we 

headed for Chingoma Falls. 

From Nyika Growth Point, we travelled on a tarred road for about 17 kilometres before we 

reached Silveira Mission School and Hospital turn-off, and then entered into a small winding gravel 

road up the rugged mountains, swaying as I negotiated the curves. Barely a kilometre, we passed a 

dam which supply water to Silveira High School and Hospital, respectively. Realising the bad state of 

the road, I slowed down the speed of the vehicle we were travelling on and engaged low gears. 

Genius advised me to drive cautiously to match the state of the road and to avoid unnecessary 

breakdowns.  

As we proceeded with the journey, I could see several groups of people going towards the 

opposite direction.  I learned from Genius that most of them were going to see their sick relatives at 

the hospital. About 2 kilometers from the dam, we approached a perennial stream. I could see 

women and grown up girls washing their laundries along the banks of the river. Just after crossing 

the river, I saw a turn-off to my left with a road sign post inscribed Mbirashava Primary School. 

After travelling for about a kilometre we took a right turn off leading to Museti Primary School. 



104 
 

  When we passed Museti Primary School, I realised that we were on top of a huge mountain 

range. Both sides of the road were surrounded with dense forests. I admired the area and the scenic 

views. Genius informed me that this highland was a watershed area and a source for the four major 

rivers in Bikita District namely, Chivaka, Mujiche, Mukore and Gande where Chingoma Falls is 

situated. The road was bad and slippery since it was a rain reason. I cautiously negotiated the curves, 

pot holes, ups and downs until we finally reached our destination. 

It was at exactly 4:50 P. M that we arrived at my fieldwork site, Mudzami Communal Area to 

start my ethnographic fieldwork. I had already talked to the School Development Committee Chair 

and the School Head of Mudzami Primary School where I would reside for the first three months 

while doing initial fieldwork in the area. Soon after our arrival, we met a man who was on his way to 

the nearby borehole to fetch water. After greeting him and introducing ourselves to him, he 

confided in us that he is a teacher at Mudzami Primary School and that his name is Mr. Godwin 

Njekenje. When I told him about the purpose of our visit, he escorted us to the Headmaster’s house. 

  As we arrived at the Headmaster’s house, we found out that the house was deserted. Upon 

inquiry from the nearby house, Mr. Njekenje was told that the Headmaster had gone to the nearby 

villages. He therefore took us to the house of the Deputy Headmaster, Mr. Nyasha Mandizha. Mr. 

Njekenje introduced us to the Deputy Headmaster and also informed him about the intention of our 

visit. During the introductory remarks, Mr. Mandizha showed keen interest to my research. Having 

been with the school for close to 15 years and being a local resident of the area by birth, he 

confessed having never paid a single visit to the site despite the fact that he is related to the 

traditional leadership of the area. Upon hearing this, I diplomatically requested him to be one of my 

research assistants to which he agreed unreservedly. 

Since Mr. Mandizha was using all the rooms of his house, he kindly requested Mr. Njekenje 

to accommodate us for the night while waiting to see the Headmaster the following morning. Mr. 

Njekenje was very happy to be our host. He put aside his empty bucket of water and started to assist 

us in carrying our bags to his house. Mr. Njekenje had a house with 5 rooms. Since he was staying 

with his son who was doing grade 6, he was only using 3 rooms and the other 2 were not occupied. 

He advised us to put our bags in one of the 2 unoccupied rooms as well as to use the remaining 

other room as our bedroom. 
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Realising that we were tired and hungry, Mr. Njekenje prepared us some tea. He quickly 

advised us to take a bath so that we could refresh our bodies. Thereafter, he prepared us food. 

During the informal discussions and the deliberations that ensued, I realised that Mr. Njekenje had 

worked at the school for close to 10 years and that he was accustomed with the beliefs and culture 

of the area. I kindly requested him to be one of my research assistants and he quickly agreed. Since it 

was on a school holiday, Mr. Njekenje and Mr. Mandizha were free to take me around the village 

and the site.   

The following morning, Mr. Njekenje took us to the Headmaster’s residence for a courtesy 

call. Mr. Marshall Dhaura, the Headmaster was very happy to meet us. He had been with the school 

for close to 18 years but believe me, I was surprised to hear both him and Mr. Njekenje had never 

visited Chingoma Falls despite the fact that they were staying hardly 2 kilometres away from the site.  

When I inquired for the reason, they simultaneously echoed the sentiment that the site is 

very sacred as it is believed to be the abode of Njuzu. They further told us that there are a lot of 

numinous activities associated with the site, hence their fear to pay a visit to the site. We went back 

to Mr. Njekenje’s house where we had our breakfast. I was curious to go to the site but I could not 

go there without first seeing the traditional leadership of the area. That being the case, I agreed with 

my two research assistants to visit the headman, Mr. Haruzivi Dombo at his homestead. His 

homestead was located approximately a kilometre to the east of the school and a kilometre west of 

the Chingoma Falls. 

When we arrived at Mr. Dombo’s homestead we were welcomed by his hospitable and 

cheerful wife. She gave us some chairs and we all sat under the shade of a huge mango tree. On the 

verandah of one of the houses sat an old man basking on the sun shine. When he heard our strange 

voices, he was quick to sense that we were visitors. When he finally picked Mr. Mandizha’s voice, he 

requested us to go and sit closer to him. It was only then that I realised that due to old age, Mr 

Dombo now had visual challenges though still physically active and witty.  

During the introductions that followed, Mr. Mandizha confided in us that Mr. Dombo was 

eighty-five years old and that his wife was fifty-eighty years old respectively. From the discussions 

that ensued, I learnt that Mr. and Mrs. Dombo had a wealthy of information pertaining to the 

conservation of Chingoma Falls. Taking into account their age, I kindly asked his wife if she was 
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available to be my 3rd research assistant, and she agreed. So we talked for about 2 hours before we 

dearly thanked Mr. and Mrs. Dombo for the hospitality and bade farewell. 

We proceeded with our village tour. Most of the people we met along the way and in the 

villages welcomed us as they knew Mr. Mandizha. Of particular interest was our meeting with Mr. 

and Mrs. Magura and their son Erasmus. After Mr. Mandizha introduced me, Mrs. Magura started 

preparing us some breakfast while we were talking to her husband and son, Erasmus.  

I did not want to have the breakfast but Mr. Mandizha cautioned me that it was considered 

bad manners to refuse food in the village especially from his close relative, Mrs. Magura. So, we had 

our breakfast together as we continued our conversation with Mr. Magura and Erasmus, in which I 

learnt that Erasmus was born and bred in the area, and had completed his Ordinary Level (OL) in 

November 2013.  

Due to the high levels of unemployment currently being experienced in the country coupled 

with a struggling economy, Erasmus was now specialising in gardening as a way of earning a living. 

Certainly, he had some knowledge about Chingoma Falls. I asked if he was available to be my 4th 

research assistant, and he agreed. After bading them farewell, Erasmus was asked to take us out of 

the yard.  

When Erasmus returned, we continued with our tour around the village. I was very happy 

about having made such a good start. As we made our way through small winding paths in the bush, 

we could hear the sounds of singing birds from all sides. We did not go to Chingoma Falls that day 

as Erasmus had promised to take us there the following day. In the late afternoon, we headed back 

to our place of residence at Mudzami Primary School. 

From the above narrations, it is clear that my entry into the field site was facilitated by 

traditional authorities and government institutions (such as the Bikita RDC and the ZRP). These 

connections were useful in enabling me to obtain dependable results as well as to cover for my 

personal security as a researcher. Apart from that, since participant observation was the primary 

method for this study, it was imperative that I stayed in my field site–Mudzami Community for an 

initial period of about three months. After making sure that I had developed a harmonious rapport 

with the traditional leadership and the school authorities, Genius returned after taking me to 

Mudzami Community-the fieldwork site. 
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As someone conversant with the Shona language (used by the local Mudzami people), it was 

easy for me to interact with them as well as to participate in some of their daily social activities. 

Shona is a local language spoken by the largest population of Zimbabwe. It is the mother tongue of 

about 80% of Zimbabwe’s population of close to 16 million people. It is the ensemble of 6 regional 

dialects, namely, Zezuru, Karanga, Manyika, Korekore, Ndau and Budya (Mashiri et al. 2002). 

Besides, mastery of the local language made it possible for me to easily conduct interviews with 

some of the knowledgeable people in the area. During my interactions with them, I kept a field diary 

(field notes) of interactions. With regards to language, Bernard (1994: 145) states that “the most 

important thing you can do to stop being a freak is to speak the language of the people you are 

studying-and speak it well.” He further argues that fluency in the native language helps gain access to 

sensitive information and increases rapport with participants (Ibid). 

  As highlighted in the preceding sections, in order to gain easier access to community 

members as well as to ensure that data collection occurred from divergent angles, I engaged 4 

research assistants (interlocutors) namely; Mr. Njekenje, Mr. Mandizha, Mrs. Dombo and Erasmus. I 

did this taking into account the fact that observations from multiple perspectives enable patterns to 

be identified so that verification of data can be done before it is presented (see also Mawere 2015).   

Erasmus and Mrs. Dombo helped me in conducting semi-structured in-depth interviews. 

Mr. Mandizha assisted me in conducting interviews to the traditional authorities of the area. Finally, 

Mr. Njekenje assisted me in organising, facilitating and conducting focus group discussions. I shall 

discuss this in detail in the ensuing chapters. Meanwhile, the next section gives a brief overview of 

heritage sites in Bikita District in southeastern Zimbabwe, where the study area is located.  

 

4.4 A brief overview of heritage sites in Bikita District, southeastern Zimbabwe 

The name Bikita conjures up complex historical associations for different people. For some, Bikita is 

the home of the Duma ethnic group and for others, Bikita is home not only for the Duma but for 

non-Moyo groups too (Goredema 2016). Archaeological researches in Bikita had been minimum 

and narrowed towards the understanding of issues of politics, dialects, identity and power. In the 

archaeological record, Bikita is believed to be dominated by the Shona Karanga people who 

inhabited this area during the refuge period and later migrated to Danamombe, Khami and other 

heritage sites in the country (Machiridza 2012). Within the various rural villages of Bikita, most of 
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the chiefs and headmen are of the Rozvi Moyo totem that belongs to the Duma ethnic group 

(Mawere 2015; Murambi 2017). 

The climatic conditions in Bikita are generally hot with an annual average temperature of 23 

degree Celsius. The mean maximum monthly temperatures exceed 30 degrees Celsius in the hottest 

month of the year October, with the mean monthly temperature of around 15 degrees Celsius in the 

months of June, July and August. Its mean annual rainfall ranges between 300 and 600 mm with a 

40% – 45% coefficient of variation (Nyahunda and Tirivangasi 2019). The district falls in agro-

ecological zones four and five (Chikodzi et al. 2013). 

Bikita is one of the privileged districts in Zimbabwe endowed with cultural heritage sites 

nationally recognised. Albeit it is the 3rd driest district in Masvingo Province after Chivi and Chiredzi, 

and it boasts of several unrecorded heritage sites yet to be brought to public attention. Iconic 

national monuments in Bikita include Chibvumani, Musimbira and Norumedzo sacred forest.  

Starting with Chibvumani, this heritage site is located at the southern eastern edge of the 

Zimbabwean plateau, about 128 kilometres from Masvingo City along the Masvingo-Mutare 

highway (Mawere et al. 2013). In fact, Chibvumani is one of the estimated 300 dry stone 

walled structures of what archaeologist now refer to as the Zimbabwe culture of Southern Africa 

which is broadly dated to the period between the 11th and the 18th century AD (Pwiti and Ndoro 

2005).  

Chibvumani is a dry stone wall national monument that was constructed from biotite granite 

blocks quarried from the surrounding bedrocks outcrops with wall varying in height between 1 to 3 

metres (Mawere et al. 2012). In terms of size and grandeur, and in comparison with other similar 

heritage sites in Bikita District, it is the biggest. The site is situated at the apex of a low hill known as 

Chibvumani (Mawere et al. 2013). 

As described by Caton-Thompson (1931: 151), “the ruins crown a low fairly high kopje and 

command an excellent view up the surrounding valleys which converge towards it from between the 

higher granite masses of neighbouring hills.” It was proclaimed a national monument number 115 in 

1966 and it appears on the map sheet 1931 DD of the 1: 50 000 map sheet series (see Caton-

Thompson 1931). Chibvumani national monument falls under headman Bikita who is also within 

the traditional jurisdiction of Chief Budzi. 
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Musimbira Monuments is a heritage site located in an area whose originators are not well 

known till today. It was declared a national monument in 1972 and is situated barely a kilometre 

from Glen Clova village near Bikita Minerals (Murambi 2017). The site consists of dry stone 

structures which comprises of 5 main enclosures and a conical tower. Excavations at the site 

unearthed bones of a juvenile surrounded by gold and copper ornaments (Monro and Spies 1975). A 

dagga house was also found where the king would have ruled from. According to Murambi (2017), 

the Rozvi who allegedly occupied the area are believed to be the originators of such stone buildings 

though there is need to undertake detailed studies in the area to fully understand their originators.  

The third prominent heritage site in Bikita District is Norumedzo sacred forest. This sacred 

forest which covers an area of about seven square metres is located in Ward 15 of Bikita District in 

southeastern Zimbabwe (Mawere 2014). The area is well known in the district and beyond due to 

the presence of edible insects locally named harurwa (edible stinkbugs), which inhabit the jiri (forest) 

and are used by the Norumedzo people as food and a source of income, among other uses (Mawere 

2014; Goredema 2016; Maredza 1985).  

Norumedzo was declared a national monument in 2017 after a systematic study by Mawere 

between 2011 and 2014, which publicised the area to the attention of policy makers, academics and 

government. As such, Norumedzo is now under the smooth co-management of the local Rumedzo 

community and NMMZ. In the local belief, the harurwa are a gift to the Norumedzo people by their 

ancestors (Mawere 2014, 2015; Chipangura et al. 2018).  

Today the forest is a natural reserve, and the local communities also carry out traditional 

rituals in the forest. As such, the sacred forest of Norumedzo is protected by and managed through 

the restrictive taboos and rules that the local traditional leadership has continued to enforce to date 

(Mawere 2014, 2015; Chipangura et al. 2018). However, of the heritage sites in Bikita, it is Chingoma 

Falls that remain unregistered at national level despite the social values ascribed to it by the local 

people of Mudzami Community. Meanwhile, the next section introduces the study area.  

 

4.5 Introducing the study area: Mudzami Community 

Chingoma Falls is located in the Mudzami Community in Bikita District in southeastern Zimbabwe. 

Nyika, the Growth Point of the district is located about 85 kilometres east of Masvingo City. The 
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district covers an area of approximately 10,000 km², and has a population of around 200,000 people 

(Mashore 2013). Bikita District has a total of 30 administrative wards. Out of the 30 wards, 2 belong 

to parastatals namely, Devure Ranch and Bikita Minerals and 3 (ward 23, 28 and 29) are located in 

commercial farms (Mawere 2014). For Matthew (2003), 81% of the district is classified as belonging 

to the natural regions 4 and 5 with mean annual rainfall ranging from 400mm to 700mm. Agriculture 

is the major livelihood activity in the area with maize being the dominant crop grown. Other crops 

grown in the area include millet, rapoko and sorghum among other drought resistant crops. 

 As highlighted above, Mudzami Community is home to rural peasant farmers who practice 

subsistence farming. The area was set up by European settlers as reserves for indigenous Africans 

who were pushed away from fertile soils in the province. The area is mostly inhabited by the Shona 

people of Karanga dialect.  

Besides, the area boasts of one major hospital (Silveira Mission Hospital) and several clinics. 

The Mudzami Community (where Chingoma Falls is found) in which research was carried out is 

located in ward 14. The area under study occupies a piece of land which is bordered by Chivaka, 

Gande and Chinyagashu Rivers in the Bikita District, Southestern Zimbabwe.  

Administratively, Mudzami Community is located in an area under the traditional leadership 

of village head, Haruzivi Dombo of the Nhenga/Vatombe (porcupine) totem. The area also falls 

under the jurisdiction of Chief Mazungunye of the moyo (heart) totem. Mudzami Community is 

bounded by Marecha to the south and Negovanhu to the east. To the north, the area is bounded by 

Museti while to the west, it is bounded by Mazungunye. Equally important to note is the fact that 

“the area like many other rural areas in the country lacks basic infrastructure and amenities such as 

tarred roads, piped water and electricity” (Mawere 2014: 36).   

More so, Mudzami Communal Area is spiced and decorated by small isolated hills and 

numerous seasonal streams that emanate from the nearby watershed area. In terms of physiography, 

the area is dominated by a variety of indigenous tress which range from msasa (brachystegia spiciformis), 

muzhanje (uapaca kirkiana), muhacha/muchakata (parinari curatellifolia), muunze (brachystegia tamarindoides) to 

munhengeni (ximenia caffra), among many other tree species. Now that I have provided a brief account 

of Mudzami Community, the next section grapples with issues to do with the location of Gande 

River where Chingoma Falls is located. 
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4.6 Profile of Gande River  

Gande River lies in the midst of a rustic communal area in Bikita District, Masvingo Province of 

southeastern Zimbabwe. Originating from an area called Mupanga under village head Tarwa in the 

Norumedzo Communal Area, the river transcends Mutsimba, Mudzami and Negovanhu Areas. 

Characteristic of many rivers in the countryside, the river meanders for several kilometres as it 

naturally negotiates its way downstream before draining or surrendering its waters in the Mujiche 

River. The river dissects through several enormous mountain ranges which besides interlocking each 

other, are also dotted and scattered across the entire cultural landscape. By and large, the huge and 

protruding mountains are fittingly clothed by a veil of dense green vegetation which undoubtedly 

makes the environment not only scenic but also breath-taking. In between the unique and scenic 

mountain ranges, lie valleys and patches of arable land assorted with granite rock outcrops.  

Gande is the only river in the study area which besides being sacred is also known as a haven 

of Njuzu which are also perceived by the local communities as some of the major actors in the 

conservation of Chingoma Falls and the surrounding environs. Evidently, there are oral testimonies 

of mystical activities and strange occurrences that are said to be happening throughout the entire 

river (as is explained in chapter 7). The two pictures below show some of the sections of Gande 

River. 

 

Fig 4.1: Some sections of Gande River upstream 

  

Source: Author 
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 Meanwhile, the next section provides a comprehensive description of the location of 

Chingoma Falls as well as explaining some of the activities that are believed to be occurring at the 

falls.  

 

4.7 Locating Chingoma Falls 

 Geographically, Chingoma Falls is situated on the valley between Dambarare and Chinyaurugwi 

Mountains in an area traditionally administered by village head Haruzivi Dombo. The immaculate 

and eye catching waterfalls cascades down the huge naturally stepped granite rock outcrops for a 

height of approximately 30 metres before plunging into a naturally created large pool. The pool is 

home to some of the rare species of fish namely hunga (Stinging catfish).  

Albeit the falls are unique and a marvel to watch, they are not frequently visited by the local 

people because of their perceived sacredness. I am saying this because during my initial visit to the 

site on the 8th of April 2015, I was accompanied by Adam (the eldest son of the village head), 

Erasmus and 2 teachers (Mr. Njekenje and Mr. Mandizha) from the nearby Mudzami Primary 

School. Shockingly, the 2 teachers besides staying at the school for close to more than ten years, 

confessed to have never paid a single visit to the site despite the fact that it is located barely 2 

kilometres away from the school.  

When I inquired why they have taken so long to see the falls, they confessed that they are 

afraid of visiting the falls because the place is believed to be the abode of Njuzu hence, the place is 

considered as a no-go area. The interview that I held with Mr. Marshall Dhaura, the Headmaster of 

Mudzami Primary School, and his deputy, Mr. Nyasha Mandizha, on the 9th of April 2015 also 

authenticates and supports the above line of thinking.  

Mr. Dhaura told me he had been with the school since 1998 but had never paid a visit to 

Chingoma Falls. Interestingly, similar sentiments were echoed by some of the teachers at Mudzami 

Primary School whom I interviewed on the same day. They, however, attributed this to the 

sacredness of the place as well as the belief that the place is inhabited by Njuzu. 

What I learnt from the interviews that I held with some of the teachers of Mudzami Primary 

School on the 9th of April 2015 is that the falls are believed to be one of the places where mystical 

activities are witnessed. Besides, I was informed by Messrs. Dhaura, Mandizha and Njekenje that 
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“the extra-ordinary and mystical powers believed to be possessed by Njuzu have instilled fear in 

local people living near the heritage site from paying unsanctioned visits to the site and this has also 

immensely contributed to its conservation” (Interview with teachers at Mudzami School, 9 April 

2015).  

Despite revering the falls, I was informed by Mr. Mandizha and Mr. Njekenje that “the local 

communities are now using the sounds of traditional beating drums emanating from the falls as a 

way of signalling the onset of the first rains in summer” (Interview with Mr. Mandizha and Mr. 

Njekenje, 9 April 2015). This is corroborated by some of the information that I gathered from Mr. 

Gilbert Chapungu, one of the knowledgeable elders in the Mudzami Community who divulged to 

me that “people from the local community and even beyond hear sounds of ngoma (traditional 

beating drums) emanating from the falls. Barely a day or 2 days after hearing the sounds, it would 

either rain or drizzle” (Interview with Mr. Chapungu, 12 April 2015). 

As narrated by Mr. Chapungu:  

The name of the site-Chingoma Falls is derived from the sounds of ngoma that people living 

within the vicinity of the falls hear. In fact, the term Chingoma is derived from two Shona 

words chi-(which depicts a small object) and–ngoma (a traditional beating drum). As such, the 

word Chingoma means a small traditional beating drum. The link between the place itself 

and the small traditional beating drum is that at the middle of the night or just before the 

break of dawn, people normally hear sounds resembling those of small traditional beating 

drums emanating from the site (Interview with Mr. Chapungu, 12 April 2015).  

Worth noting here is one of my interview with village head Mudzami in whose jurisdiction 

Chingoma Falls is found. The old man whose homestead is located about a kilometre to the west of 

the falls was at liberty to disclose to me that he was born in 1920. He further confided in me during 

the interview that: 

The people of Mudzami Community have learnt through their past experiences of 

associating and interacting with the site that if they hear the sounds of ngoma in summer, this 

usually signals or heralds the onset of the rains. He indicated that the local people arrived at 

this conclusion after making the tested and tried observation that barely 2 or 3 days after 
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hearing the sounds resembling those of traditional beating drums, it would certainly either 

rain or drizzle (Interview with village head Dombo, 14 April 2015).  

The information that I got from the School Head and the two senior teachers during 

interviews prompted me to inquire from the village head whether people in Zimbabwe are aware of 

the existence of Chingoma Falls. Sensing that I was curious to know more about the history of 

Chingoma Falls, the village head told me that: 

Before the beginning of the war of liberation, people, particularly Europeans, used to make 

regular visits to the falls. Some of the visitors could pitch their tents near the site for a period 

amounting close to a week. In the mid-1950s nuns, priests and medical doctors from the 

nearby Silveira Mission frequently visited the falls specifically for praying and sight-viewing 

(Interview with village head Dombo, 14 April 2015).  

Apart from that, Mr. Dombo explained that “the years following the attainment of 

independence in Zimbabwe up until now saw a significant decrease in the number of particularly 

foreign visitors showing interest in Chingoma Falls.” He attributed this to many factors, chief 

among them being “the government’s inability to maintain the gravel roads leading to the site as well 

as its reluctance in developing and publicising the site to the people of Zimbabwe and beyond” 

(Interview with the village head, 14 April 2015).  

Exhilarated by his lucid responses and informative explanations, I yet again asked him if he 

was aware of any similar research which was carried out in the area before and after independence. 

The village head hinted that “the only research that he is still aware of was carried out in 1973 by a 

historian called Mtetwa.” I noted that though he was advanced in years, his memory was still very 

sharp and fresh. Once again, I asked him if he remembered what the research was all about. Without 

wasting time, he told me that “the research that was conducted by Mtetwa pertains to the 

chieftainship of the Duma people of moyo (heart) totem in southeastern Zimbabwe.” The 

information that I got from the village head was later confirmed by the archival researches that I 

carried out after this discussion.  

Recognising that the site is situated in an area that is difficult to access, I asked him whether 

water from Chingoma Falls is allowed to be harnessed for other uses. Before responding to my 

question, he asked for a cup of water to quench his thirst. He then responded: “Soon after 
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independence the government wanted to construct a dam in the area but unfortunately or 

fortunately, the idea died a natural death.” 

He continued with his captivating narration and told me that “some years later, one of the 

local villagers conceived the idea of harnessing the water for irrigation purposes but eventually 

dropped the idea after being advised by the elders of the community that such an activity was likely 

to offend the Njuzu which reside at the falls” (Interview with the village head, 14 April, 2015). 

The village head further indicated that basing on his understanding and knowledge of Njuzu, 

“such an undertaking would likely force the Njuzu to demise the area and subsequently render the 

river dry thus, impact negatively on the lives of the local communities who are benefiting from the 

river in many various ways” (Interview with the village head, 14 April 2015). The six pictures 

presented below show some of the pictures of Chingoma Falls. 
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Fig 4.2: Some of the pictures of Chingoma Falls 

  

  

  

Source: Author 
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Map 1. Showing the location of Mudzami in Bikita District and in Masvingo Province in Zimbabwe 

 

Source: Chikodzi, D. 

 

Now that I have located Chingoma Falls, the next section provides an overview of Njuzu 

literature in Zimbabwe. 

 

4.8 An overview of Njuzu literature in Zimbabwe 

This section provides an overview of Njuzu literature in Zimbabwe. Nhemachena while carrying out 

research in Buhera District of Eastern Zimbabwe concerning the relationship between humans and 

what he referred to as non-human beings came to the understanding that human beings are 

connected and related not only to other human beings but also to the Njuzu, that live under water 

and that manifest as wind (Nhemachena 2014). Nhemachena also claim that from the Njuzu, 

humans get ruzivo, (see also MacGregor 2003; Daneel 1995), including a form of expertise for 

healing ailments and foretelling future events. This could also be expertise in farming, healing, 

hunting and so forth.  
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Nhemachena further claim that Njuzu are considered to be present in some streams, rivers, 

pools or streams which do not get dry even in the years of severe droughts. When humans violate 

the Njuzu by using dirty, sooty or metal containers to fetch water from such rivers, springs, pools or 

streams, Njuzu migrate away in the form of “localised” whirlwinds, and the places subsequently run 

dry, since these water sources are considered to be “pamusha peNjuzu,” that is, the villages or 

headquarters of the Njuzu. Villagers reported hearing sounds of cows mooing, sounds of drumming, 

singing and whistling under such rivers, streams, pools or springs which were home to the Njuzu 

(Ibid: 111). 

In the same study, Nhemachena observes that “when the villagers in Buhera speak of rivers 

as villages or headquarters of Njuzu, who also manifest themselves in the form of localised winds, 

and sing and play drums just as humans do, it is worth exploring what such an approach offers as a 

way of thinking about what is to know the world, rather than writing it off as mere “belief” or as a 

cultural version of “nature” that stand as the opposite of a scientific and apparently “noncultural 

nature” (Ibid: 111). 

Interviews I had with village head Dombo, Mrs. Dombo, Mr. Chapungu and Adam (the 

eldest son of Mr. Dombo) confirmed that human beings are connected and related not only to other 

human beings but also to the Njuzu, which live under water. According to Daneel (1971), Njuzu are 

part of the Shona mythology and they are regarded as water spirits living in or underneath pools or 

rivers. Daneel further notes that Njuzu may lure the unwary person into the water. As to how they 

capture unsuspecting people, it is believed that a mysterious force pulls an unsuspecting victim into 

the water. The force may take the form of a whirlwind and this normally happens in areas with 

sacred pools. When such a thing happens, oral tradition teaches that none of the family members is 

supposed to cry but all are encouraged to contain their emotions (Ibid). If any of them were to 

mourn, the person who would have been abducted is believed to be killed straightaway by the Njuzu 

spirits (Mwandayi 2011). If the family, however, manages to contain itself, the person after a period 

determined by the spirits themselves is said to be brought up to the surface of the water by these 

spirits and from then onwards he/she can start his/her healing profession (Ibid). 

Ranger (1999) recounts the story of a Shona woman who was trained by a Njuzu thus: “The 

Njuzu takes you under water and it stays with you...The Njuzu trains and teaches you. You are 
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taught good manners, how to live well with other people and to be kind-hearted. This is my job, to 

teach people to be humble with each other...” (p. 285).  

In Zimbabwe, mention is frequently made of the food taboos that apply whilst they are 

under water; the novice only being allowed to eat mud and fish. Many claim that after such an 

experience, they make regular visits under the water to obtain the special herbs that are used for 

healing. Shoko (2008) observed that “in the traditional religious context, mythological pools 

inhabited by Njuzu, the water spirits, are viewed as sacred and associated with curative powers” (p. 

61). 

In Zimbabwe, there have been claims of Njuzu sightings over the years. In 2012 for 

instance, work on a Zimbabwean reservoir was delayed due to what the then country’s Water 

Resources Minister claimed were works of “Njuzu…hounding workers away” (The Standard 2010: 

4). In fact, “work that was being carried out at the Gokwe Dam in Midlands and the Osborne Dam 

in Manicaland was suspended because workers refused to go to work because they claimed to have 

been terrorised by the Njuzu lurking there” (Ibid: 4). Things with the stalled project got so bad that 

the concerned Minister appeared before a parliamentary committee to explain the situation. The 

Minister reported that white workers who were later hired to go ahead with the suspended project 

also saw the Njuzu and turned down the offer (Ibid). Such accounts point out clearly that Njuzu are 

a common phenomenon in Zimbabwe.  

 In Zimbabwean Shona culture in general, the existence of Njuzu is an undisputable issue, yet 

the form and exact appearance of Njuzu is highly debatable and controversial. These mysterious 

beings are believed to reside in water bodies such as rivers, pools, dams, wells and lakes 

(Aschwanden 1989). Besides, they are also believed to possess supernatural and mystical powers 

over and above that of human beings. It is widely believed that when on the earth a mermaid can 

walk in the appearance of a normal human being (Ibid). In Zimbabwe for instance, there are some 

surviving people who claim that they were once abducted by Njuzu. 

Against this backdrop, the Shona people observe several taboos which are related to Njuzu 

water habitats and other sacred water sources such as natural springs, wells, waterfalls and pools. It 

is a taboo among the Shona to fetch water from the above noted water sources using a container 

with soot, metal cups and metal jars (Mhaka 2015). It is culturally believed that if a person fetches 

water using the afore-mentioned items, the water source might either eventually dry up or the culprit 
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might be mysteriously abducted by the Njuzu. As a result, water from sacred springs and wells is 

fetched using clean and environmentally friendly indigenous items such as mukombe (gourd) (Ibid).  

In Shona tradition, the nature and origin of Njuzu is mired in controversies of epic 

proportions. Albeit there is no general consensus on the origins of Njuzu, the majority of the Shona 

people hold the conviction that Njuzu were created by Mwari just like other sentient creatures. In 

conformity with this line of understanding, Aschwanden (1989) postulates that Mwari created Njuzu 

together with other marine creatures (zvisikwa zvemumvura) and human beings on earth (vanhu vari 

panyika) and those beings below the earth (vari pasi). As such, the Shona regard Njuzu as underworld 

beings. Aschwanden arrived at this conclusion taking note of the various underground mystical 

sounds that people hear at sacred places believed to be inhabited by Njuzu. The sounds resemble 

those of human beings and animals and this suggests that there is a form of life underneath the 

earth. 

As a way of substantiating the above point, the Shona of Honde Valley in Manicaland 

Province, for instance, claim that a Njuzu inhabiting the famous Chirikuutsi pools is of human 

origin (Chinodakufa 1996). According to this Shona legend, long ago, a traditional healer named 

Chirikuutsi mysteriously disappeared into the pools with his family and all his belongings including 

domestic animals. It is precisely because of this perceived incident that the pools were named after 

him. 

Information provided by people who stay close to the Chirikuutsi pools suggests that there 

are other humanoids which dwell in pools. These beings live a life which closely resembles the life of 

human beings living on earth. It is alleged that sounds of people talking, singing and laughing as well 

as sounds of livestock such as sheep, goats and also dogs are heard in these pools each year just 

before the onset of the rainy season. Again, it is said that sounds such as the beating of drums, the 

crowing of cocks and the bleating of goats is heard on a quiet day (Ibid). 

On another note, Aschwanden (1989) cites a myth which suggests that Njuzu came into 

being in order to kidnap people for a ransom. He records that: 

One day God said to two of his children: You have no wealth to enable you to give 

something to people you ask for help. How can you obtain wealth for yourself? The two did 

not know, and God continued: I will send you to a big pool. Whenever somebody comes to 



121 
 

fetch water, catch him and keep him. His relatives will then come to pay ransom. You will 

demand from them cattle and glass beads. Only then need you return the prisoner; but do 

not let him go empty-handed: give him a healing spirit and medicine, so that he will be a 

great help to the people as a doctor. This is how they came into existence (p. 136). 

Albeit Aschwanden posits that Njuzu were created by God, he does not provide a description of the 

appearance of Njuzu. Aschwanden (1989), further notes that “Njuzu are not spirits but living 

beings” (p. 187). He went further articulating that one of the functions of Njuzu is to enforce 

traditional customs and values. He in fact, argues that the primary concern of Njuzu is to ensure that 

water sources are treated with respect and always kept clean. This is supported by Tagwireyi (1980), 

who notes that “even if a person took a blackened pot to fetch water from a pool which has a 

Njuzu, in the morning they would find the whole pool had dried up” (p. 19). 

Regarding the type of food eaten by Njuzu, Tagwireyi (1980), notes that Fungai (a girl 

abducted by a female Njuzu) tell her neighbour that on arrival in the Njuzu cave, she was taken by 

the Njuzu to a vile-smelling place. The abducted girls’ narration goes as follows:  

We had arrived at her home; she let me into a house where there were maggots and other 

things which nauseated me. With fear, I did not want to tell her that these things were 

detestable. We stayed for a short time and thereafter, she came with two plates of which one 

had maggots and the other had thin watery mud. She set them before me and signalled with 

her hand that I should eat. I wanted to refuse but because of fear, I ate. I finished then I saw 

that the woman was smiling. I remained for several days eating what I was given. When a 

month had gone by she began to give me fish and crabs. These were much better than 

maggots and mud. This became my food until I came here (p. 22). 

Fungai later reveals that “the Njuzu are bound by a higher law, which prohibits them from 

allowing those who refuse the mud and maggots, to return to their families. If a person is disgusted 

by the food there even if people are praying for them they will not be allowed to return” (Tagwireyi 

1980: 22). Tagwireyi further notes that “in order to persuade the Njuzu to release the captured 

person, women past child-bearing age (chembere dzaguma ura) should brew traditional beer that will be 

used by the remaining relatives to perform some rituals” (1980 p. 18). The next section provides a 

short history of one of the important landmarks in the area, Mudzami Primary School where I was 

accommodated by the School Development Committee during my several visits to the site. 
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4.9 Positioning Mudzami Primary School 

Mudzami Primary School is located about 2 kilometres to the west of Chingoma Falls on the foot of 

a hill called Sikiro. From the information that I gathered from the village head, “the idea of 

constructing Mudzami Primary School was mooted by the late Mr. Gabriel Matekwe, a local resident 

in the early 40s” (Interview with the village head, 14 April 2015). He further explained that “after 

making and meeting all the necessary logistical and administrative requirements, construction of the 

school started in 1948” (Interview with the village head, 14 April 2015). 

Determined to explain the historical development of the school, the village head emphasised 

that: 

Conscious of the importance of such a visionary project in their area, the local traditional 

leadership seized the opportunity and successfully mobilised the local communities to 

support this unique and noble project. Since the resources were meagre, limited and 

straitened, the project progressed on a very slow note. Luckily, in the early 50s, Roman 

Catholic Missionaries stationed at Silveira Mission (which is located about 15 kilometres to 

the north of Mudzami Primary School) chipped in and partnered with the local community 

in constructing the school. Upon completion, the school was named St Alphonce by the 

missionaries. However, in 1954, the school suddenly changed its name to Mudzami in 

unexplained circumstances (Interview with the village head, 14 April, 2015). 

When I asked the reason that led the school to change its name, the village head failed to provide a 

convincing answer but instead, suspected that the missionaries named the school after St Alphonce 

with the intention of probably turning it into a mission school but later aborted the idea for reasons 

best known to them. 

In view of these developments, the school was then regarded as a satellite of Silveira School. 

Today, Mudzami Primary School stands as one of the oldest schools in the district. Any visitor who 

would want to pay a visit to Chingoma Falls would not avoid passing through Mudzami Primary 

School, hence its inclusion. Currently, the school has a compliment of 17 teachers (7 females and 10 

males). 
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Fig 4.3: Pictures showing Mudzami Primary School 

  

Source: Author 

 

Fig 4.4: Picture showing the house in which I was staying at Mudzami Primary School 

 

Source: Author 



124 
 

4.10 Conclusion 

In this chapter, I have described my engagement with both the research and the research site. I 

explained that as a way of developing a harmonious rapport with the traditional leadership and the 

authorities of the local Mudzami Primary School, I stayed in the study area for an initial period of three 

months. It is during this period that I developed a harmonious rapport with the traditional 

leadership and the authorities of the local Mudzami Primary School. As someone conversant with 

their mother language, it was easy for me to interact with them as well as to participate in some of 

their daily social activities. It is during these interactions that I gained access to sensitive information 

that could not be easily divulged to an outsider. During my interactions with them, I kept a field 

diary (field notes) of interactions. 

Besides, the chapter located the study area and other important landmarks within the study 

area. Besides, the chapter provided the reasons which motivated me to carry out the study. Apart 

from that, it further discussed the socio-cultural dynamics involved in planning an ethnographic 

fieldtrip. Most importantly, the chapter narrates the challenges, experiences and lessons that I learnt 

and encountered while negotiating my way into the fieldwork site as well as the methods that I used 

in recruiting research assistants. The chapter reaches its climax by introducing the study area in 

conjunction with some of the key landmarks in the study areas such as Gande River, Chingoma Falls 

and Mudzami Primary School.  

 The chapter further notes that intangible heritage in Zimbabwe will soon be history to its 

own people if Zimbabweans, particularly those in the areas of cultural heritage and anthropology 

continue folding their hands doing nothing to salvage its exclusion from the heritage conservation 

policy. It argues that the people of Zimbabwe should use intangible heritage as the foundation on 

which to base the future development of the country.  

Apart from that, the chapter submits that Njuzu (which reside in some sacred streams, 

rivers, pools or streams which do not get dry even in the years of severe droughts) transmit to 

humans the intangible heritage of healing ailments and foretelling future events. Njuzu use water as 

a medium for abducting people. Once abducted, the remaining relatives of the abducted should not 

mourn or cry as doing so would anger the Njuzu to either kill the abducted or keep him/her forever. 
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CHAPTER FIVE: The Mudzami Community’s understanding of Personhood  

 

5.0 Introduction 

The objective of this chapter is to address the question: How does the concept of personhood help 

explain the image of what constitutes the community of the people of Mudzami in southeastern 

Zimbabwe? The chapter argues that the understanding of personhood by the people of Mudzami 

Community demonstrates that there are other conceptions of personhood and that different 

imagined communities have different concepts of the person as well as different understandings of 

the boundaries of and interpenetrations between people and things, and one person and another 

(Fowler 2004). In the next section, I investigate the basis of intangible heritage in the understanding 

of personhood through the case study of the people of Mudzami and the surrounding areas. 

 

5.1 Ethnographic insights on what constitute a person in Mudzami Community 

This section examines the concept of personhood from the perspective of the people of Mudzami 

and the surrounding areas. In light of this, the next paragraphs attempt to provide answers to the 

following questions: Which conditions are necessary for an entity to be considered a person at a 

discrete point in time; or, which features define an entity synchronically as a person? What does it 

mean to be a person? Is there a special set of criteria that must be met in order for one to be 

correctly considered a ‘‘person’’? Are all humans persons? Or can it be that some humans are not 

persons?  What about nonhuman beings; can anything nonhuman be categorised as a person? (Vezér 

n. d).  

In this section, I present the cultural, philosophical and ethnographic narratives of 

personhood with particular reference to the Mudzami people and the surrounding areas. The section 

demonstrates how the conservation of Chingoma Falls and its associated cultural landscape are 

directly or indirectly influenced by the way the people of Mudzami Community conceptualise 

personhood.  

As alluded to earlier in the preceding chapters, the nature of the research that I was 

undertaking made it mandatory for me to reside in Mudzami Community (for a staggered period of 

12 months (from April 2015 to the October 2018) as both a researcher and a participant observer. 
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This arrangement afforded me the opportunity to capture the concerns, behaviour and perceptions 

of the research participants (in this case concerning the conception of personhood and how it 

informs their heritage conservation practices). 

Such an ethnographic approach afforded me the opportunity to freely mix and mingle with 

the people of Mudzami Community in an attempt to interpret the phenomenon or population under 

observation using the voices of the study participants (Nurani 2008). Moreover, this approach 

enabled me to easily reach out to the people, freely interact with them, and observe their behaviour 

as well as hearing their concerns and views over a lengthy period of time (cf. Wiersma 1986).  

Undeniably, it is axiomatic that every community (inclusive of Mudzami Community) has a 

collection of ideas that can be considered as their conception of a person. Irrespective of cultures, 

the concept of a person usually comprises of a collection of ideas about what constitutes a human 

being. During one of the focus group discussion, I asked headman Mutsimba the meaning of the 

term munhu (the equivalent of a person in English). He explained that: Kana tichitaura nezvemunhu 

tinenge tichireva munhu ane unhu netsika dzakanaka/when we are talking of a person, we are referring to 

a human being who possesses qualities or characteristics which are in sync with the expectations of 

society (Focus group discussion, 11 February 2016).  

Mrs. Mudavanhu, a resident of Mudzami Community explained that: Unhu zvinoreva 

kugarisana navamwe zvakanaka tichitevedza zvinodiwa zviri mutsika namagariro edu muno maMudzami (Unhu 

entails living together peacefully with others in the community, where we are expected to live by our 

customs and uphold our traditions and values) (Focus group discussion, 11 February 2016). Mbuya 

Zunde also notes that: chinonzi munhu, munhu ane unhu. Munhu asina unhu anogona kufananidzwa nembwa 

kana gudo. Kuti munhu anzi munhu anofanira kuva neunhu. Unhu itsika dzakanaka dzinoita kuti munhu agare 

zvakanaka nevamwe uye dzinosiyanisa munhu nedzimwe mhuka dzakaita semakudo kana madhongi/What is 

referred to as a person is a human being with good manners. A person without good manners can 

be considered as dog or a baboon. In order for a person to be regarded as morally upright, s/he 

must possess good manners. It is the good manners that differentiate a person from other animals 

such as baboons and donkeys (Focus group discussion, 11 February 2016). 

It is important to note that the term personhood is complex to translate in Shona- the 

language spoken by the people of Mudzami. A number of Zimbabwean scholars such as Samkange 

and Samkange (1980), Masaka (2013), Viriri (2017), Mawere (2013), Mukusha (2013) and Mandova 
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and Chingombe (2013) have written on unhu, which they have sort of considered as the Shona 

equivalent of personhood. However, in the Mudzami people’s perspective, a person is known as 

munhu.  

Proceeding from the above apprehension, one must assume that not all persons are regarded 

as vanhu (human beings) by the people of Mudzami. Accordingly, a person has to meet certain 

obligations regarded as good according to the worldview of the people of Mudzami in order to be 

referred to as munhu. These include among many others unhu or tsika. The unhu is the criterion upon 

which one is classified as munhu. This unhu has been understood by some scholars as the spiritual 

content of one’s personality or the moral and ethical aspects which if one is lacking one is referred 

to as: “havana unhu” (they do not have that which marks a person) or they may be referred to as 

“imhuka dzevanhu” (they are mere animals) (see Chivaura n. d).  

The unhu is characterised by togetherness, brotherhood, sympathy, respect, tolerance, peace, 

sharing, oneness (Muzvidziwa and Muzvidziwa 2012). Unhu also includes politeness, civility, 

circumlocution, propriety (Gelfand 1970; Mandova and Chingombe 2013). The munhu can be used 

to refer to an ordinary person and more significantly to one who is considered to be fully moral. 

Chiwara et al. (2013) purport that among the Shona unhu (personhood) derives from vanhu (people or 

the community) who define what it is to be munhu. According to Chidester (2014), a human being is 

human because of other human beings.  

For Mandova (2016), the fundamental precept of unhu is enshrined in the Shona axiom 

munhu munhu navanhu (a person is a person through other people). Being human (kuva munhu) cannot 

be realised without first realising others or the community of others who in essence could 

encompass the environment at large (Chemhuru 2014). This entails that the community is ethically 

prior to individuals and the communal basis of ethics also extends to non-human animals. It is part 

of being morally upright to take care of non-human animals and nature as a whole (Ibid). A 

complete and good human being is defined by the way one relates to other human beings, non-

human animals and the environment. Unhu entails promoting well-being not only of oneself but that 

of other human beings and that of the environment (Ibid). 

Sekuru Mhango who I interviewed on the 11th of February 2016 said thus; munhu anoonekwa 

nekugona kugarisana zvakanaka kwaanoita nevamwe vanhu uye nezvimwe zvisikwa zvinowanikwa munzvimbo 

yaanogara/Personhood is reflected by the way a person relates with human beings and other beings in 
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the environment. In agreement with Sekuru Mhango, Mawere (2014) argues that “unhu is a cohesive 

multi-faceted moral value that fosters unity, oneness, solidarity and harmony between people and 

other beings in the environment” (p. 103).  

In light of the above, munhu is defined with reference to modes of engagement or interaction 

between people and other beings in the environment. In view of the foregoing, I noted that the 

people of Mudzami cherish values and attitudes that are already cherished by other African cultures 

and are described as virtues. In order to be referred to as munhu, a person has to meet certain 

obligations regarded as good, according to the Mudzami people. Thus, Mandova (2016) argues that 

munhu ane unhu, a well-cultured person, is perceived as endowed with a disposition to act virtuously. 

Insofar as the people of Mudzami Community are concerned, munhu is both a social and 

political being. In an endeavour to clarify this point, headman Mutsimba had this to say during one 

of my insightful interviews with him: 

Munhu is not merely the muviri/physical body you see. In fact, there is more to munhu than 

the muviri. This is mainly because muviri possesses mweya and njere (soul and intelligence). So 

for us here in Mudzami Community, a munhu qualifies to be a munhu on condition that 

he/she demonstrates njere above that of zvisikwa (other beings) such as plants and animals, 

and above all demonstrates a sense of unhu (humanness). Unhu is the person’s ability to 

interact amicably and in a socially ‘‘acceptable’’ and ‘‘expected’’ manner with other members 

of the society. This means that if a person fails to live harmoniously with other vanhu, that 

munhu automatically ceases to be a munhu in the strict sense of the word munhu. We regard 

that munhu as a benzi (fool), imbwa (a dog), dhongi (donkey) etcetera cetera depending on the 

character that he/she is exhibiting (Interview with headman Mutsimba, 11 February 2016; 

see also Mawere 2015). 

It is worth pointing out that the above remarks were also echoed by Mawere (2015) while carrying 

out research in the nearby Norumedzo Community. This resonance might be due to the fact that the 

Mudzami and Norumedzo people besides sharing boundaries also share similar socio-cultural beliefs 

and practices.  

I further asked headman Mutsimba to explain the connection between mweya and njere to 

which he quickly replied that, “mweya and njere are intricately correlated for it is from mweya that njere 
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ensue” (Interview with headman Mutsimba, 11 February 2016; see also Mawere 2015). In light of 

this response, I quickly reflected why in Shona and Mudzami Community in particular, they argue 

that the dead are capable of thinking as is the general belief among other ethnic groups found in 

Zimbabwe that when the body of a munhu dies the mweya does not die but continues to live 

everlastingly in a spiritual realm (Mawere 2015).  

Headman Mutsimba further stressed that “a munhu cannot understand the socio-cultural 

practices and activities associated with the conservation of Chingoma Falls without first having an 

appreciation of how the people of Mudzami Community conceptualise personhood” (Interview with 

headman Mutsimba, 11 February 2016). Mr. Mudavanhu, one of the sages in the Mudzami 

Community echoed similar sentiments when he shared with me the following views: 

A munhu is a munhu if s/he is able to live and co-exist peacefully not only with other vanhu 

but also with other zvisikwa in the in the environment. We can only have a habitable 

environment if there is at least harmony and peace between vanhu themselves and also 

between vanhu and zvimwe zvisikwa (Interview with Mr. Mudavanhu, 16 February 2016; see 

also Mawere 2015). 

However, after my enriching and educative conversation with Mr. Mudzami and some of the 

noted knowledgeable people from Mudzami Community, I became convinced that the conception 

of personhood held by the people of Mudzami Community is similar to that of other African 

cultures. In order to be referred to as munhu, a person has to meet certain obligations regarded as 

good, according to the Mudzami people. The next section discusses other categories of personhood 

as perceived by the people of Mudzami. 

 

5.2 Alternative forms of personhood 

In this section, I discuss alternative forms of personhood with specific reference to the people of 

Mudzami. In other words, I investigate the nature of personhood to determine the kinds of entities 

that can properly be considered as persons from the perspectives of the people of Mudzami. In one 

of my interviews with Sekuru Mhango, I asked him whether there are other entities that are 

considered as persons besides vanhu in Mudzami Community. In his response, Sekuru Mhango 

noted that we have what we call vadzimu (the living dead). Ava vanhu vakafa asi vari vapenyu munyika 
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yemweya/these are dead human beings who are alive in the spiritual realm. He went further noting 

that vadzimu are crucially important for the continued welfare of the family and the community 

(Interview with Sekuru Mhango, 11 February 2016).  

As similarly noted by Mawere (2014), I further learnt that “a person is more than the 

physical body in the sense that it includes both njere and mweya that enable interactions with both 

living/non-living and other beings that can hardly be characterised as humans or nonhumans such 

as Njuzu and Mhondoro” (p. 101). As noted by Sekuru Mhango, chimwe chinosiyanisa munhu nezvimwe 

zvisikwa zvose injere nemweya. Mweya ndiwo unoita kuti munhu agone kutaura nevakafa/one of the things that 

differentiate a person from other living creatures is intelligence and the soul. It is the soul that 

enables a person to communicate with the living-dead (Interview with Sekuru Mhango, 11 February 

2016). This denotes that for the people of Mudzami community, mweya and njere and the ability to 

relate with other beings (humans or otherwise- material or immaterial) makes a person distinct to 

such other beings as animals and plants” (Ibid: 101). What I noted from the people of Mudzami’s 

understanding of a person is that the body is not all there is to a person. That is, if we study only the 

human body, we miss out on other features that commonly compose a person as explained above.  

In light of the above, the Mudzami theory of personhood notes that behaviours are not just 

the actions of a person, but the manifestation of one’s ancestors which gives them an awareness of 

who they are and how they should respond to their respective environment (Fairfax 2008). Inherent 

in this system is that a person conceives of him/herself as a system within a social infrastructure of 

community, surrounded by a larger metaphysical infrastructure of the Creator and one’s ancestors. 

As pointed out by Nyasani (1981: 143), “the whole African society, living and living-dead, is a living 

network of relations almost like that between the various parts of an organism.”  

The above standpoint is corroborated by Battiste (2008) who submits that indigenous 

people’s epistemology is derived from their immediate ecology, experiences, perceptions thoughts 

and memories and experiences which are shared with others and their spiritual world. In conformity 

with Battiste, Temples (1959: 60), argues, “…in Africa we: ...cannot conceive of man as an individual 

as a force existing by itself and apart from its ontological relationship with other living beings and 

from its connection with animate or inanimate forces around.”  In light of this standing observation, 

I became convinced that for the people of Mudzami Community interactions and relations go 

beyond the physical bodies to the immaterial, whether humans or other beings. 
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Developing the argument further, Ramose (1999: 62) posits that “the self of the human 

person can be understood in three dimensions-the living, the living-dead and the yet-to-be-born”. 

This three-tier level of being helps us understand that being is not just physical and tangible. It can 

still be in the invisible mode. The picture of reality is very broad as it encompasses the unseen and 

even the unknown which Ramose coined as the “ontology of invisible beings.” The ontology of 

invisible beings is the discourse of the unknown from the standpoint of the living (Ramose 2005). 

However, the belief in the unknown has a direct influence in the life of the living. According 

to the African worldview, human beings, live in the midst of invisible forces, to which we are 

mystically linked, which when infuriated can visit us with anger and adversity, but when appeased 

and well served and disposed can bring us good fortune and blessings (Nwoye 2006; 2015a). This 

belief again means that some of the things that we do or some of the things that happen to us are 

often not brought about by our own agency or by our own fault. They are often believed to be 

misfortunes arising from the action of offended ancestors or the spirits of the land that has been 

desecrated, requiring expiation or cleansing (Mbiti 1969; Magesa 1998; Nwoye 2006, 2015b). 

It is a general belief among the people of Mudzami that when people die they transcend to 

the spirit world to be in the company of the living-dead or ancestors. While in that spiritual state, 

they protect and provide guidance to those in the material realm and therefore are highly respected, 

venerated and very important to the community of the living (King 2013). This means that among 

the people of Mudzami there is a continuous and unbreakable communication and connectedness 

between the living and the living-dead. However, it is important to note that relationships and 

interconnectedness are not only limited to the so-called “living” and humans, but extend to other 

beings conceived as living, non-living or otherwise. This leads to a different understanding of agency 

of other beings. 

In view of this understanding, the belief among the Shona in general and the people of 

Mudzami Community in particular is that the living humans do not own the current resources (such 

as water, land, forests, heritage sites and minerals) but instead, they are mere custodians of these 

resources and as such must look after them communally on behalf of the disembodied beings in the 

spiritual world (vadzimu) who hold title to these resources (Mtapuri and Mazengwa 2013). The logic 

behind this is that the living beings cannot unilaterally use these resources as they please without 

informing the ancestors (vadzimu or mhondoro). To the people of Mudzami Community, relations 
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between vanhu and zvisikwa are an everyday part of life to the extent that it is difficult to draw a solid 

line between vanhu and zvisikwa in terms of social connections and relationships as these seemed to 

depend on each other (Mawere 2014). 

The afore-mentioned state of affairs is also germane to the ownership and utilisation of 

heritage resources especially those located in rural set-ups like Chingoma Falls. Applying the same 

reasoning which is informed by African ontology, heritage experts such as (Ndoro 2008; Mahachi 

and Kamuhangire 2008) began to realise that the physical fabric of heritage alone is not adequate for 

the survival and conservation of tangible heritage as the intangible dimensions are equally necessary 

and important. 

While the distinction between munhu and other animate and inanimate entities and things 

such as plants was satisfactorily answered, I again asked Mbuya Ruzivo whether vanhu (plural of 

munhu) with mweya and njere are the only active agents responsible for conserving Chingoma Falls and 

its associated cultural landscape. At this junction, soft spoken Sekuru Tinoziva who was quite all 

along coughed to clear his throat and chipped in the discussion advising that “besides vanhu, there 

are other kinds of known beings that also play a critical role in the conservation of the environment 

and Chingoma Falls in particular” (Focus group discussion, 6 April 2016).  

Sekuru Tinoziva further remarked that such beings include “mhondoro which can be 

understood as living-dead persons (ancestors) manifesting themselves in other beings, and are also 

believed to be instrumental in the conservation of the broader cultural landscape” (Focus group 

discussion, 6 April 2016). Thus, the people of Mudzami Community besides interacting with these 

varied entities peacefully co-exist with them; hence they perceive them as part of the environment. 

This is largely because besides being part of nature, both humans and other non-living beings 

interrelate and interdepend on each other.  

From the focus group discussion I held above, I was made to understand that besides vanhu, 

there are several active actors responsible for the conservation of Chingoma Falls. What remains 

certain however, is the fact that vanhu are at the centre of the heritage conservation practices in 

Mudzami Community. Yet, this does not tantamount to the idea that the conception of personhood 

by the people of Mudzami Community puts humans on equal footing with other beings as beings in 

Mudzami Community are understood to exist in hierarchy. The ensuing section looks at the 

similarities and differences between human beings and other beings in Mudzami Community. 
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5.3 Commonalities and differences between human beings and other beings in Mudzami 

Community 

In this section, I investigate the relationship between human beings and other beings such as Njuzu 

with a view to understand the similarities and differences between human beings and other beings in 

Mudzami community. When I asked Sekuru Mhango to explain the difference between munhu and 

mhuka (animals), he made the following remarks: unhu ndiwo hunosiyanisa munhu nedzimwe 

mhuka/personhood is what differentiates a human being from other animals (Interview with Sekuru 

Mhango, 11 February 2016).  

The above understanding of a person augers well with Samkange and Samkange (1980) who 

note that human beings are set apart from animals due to their possession of morality. For them, 

due to the absence of morality in animals, a wild animal allows its own son to make love to it. People 

who involve themselves in such immoral acts are considered as incestuous. Basing on my 

interactions and engagements with the people of Mudzami Community, I found out that munhu is 

distinguished from zvisikwa (other beings) by njere (intelligence) and unhu (personhood), besides the 

mutumbi/muviri (physical body) we see (Mawere 2014). In other words, intelligence and speech are 

some of the qualities that set humans apart from the animal creation (Gehman 1989). 

On a different note, I asked Mbuya Ruzivo to explain the distinction that exists between 

mweya of a munhu and that of other animate beings such as dogs and baboons. She explained that:  

The major difference that exists between mweya of a munhu and that of other animate beings 

lies in the fact that mweya of a munhu does not die. This means that even if a munhu dies, 

his/her mweya does not die but continues to live in the spiritual realm” (Interview with 

Mbuya Ruzivo, 6 April 2016).  

Mbuya Ruzivo further notes that, “when a munhu dies, it is the muviri that people bury and that 

ceases to exist forever and not the mweya” (Interview with Mbuya Ruzivo, 6 April 2016). The same 

point was articulated by Mawere (2015: 104) who argues that “munhu haarovi (munhu does not die 

forever).” This means that munhu through mweya is able to interact with the living after the death of 

the physical body.  

It is in view of the above noted reasoning that the dead in Mudzami Community are not 

considered as really dead. They are instead considered as vadzimu (living-dead or the living timeless) 
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who had graduated to another level of spiritual being in another world termed Nyikadzimu, but can 

still come back and interact with the vapenyu (the living human beings) in the physical world (see also 

Mawere 2014; Banana 1991; Mbiti 1990). In short, death is a natural transition from the visible to 

the invisible or spiritual ontology where the spirit, the essence of the person, is not destroyed but 

moves to live in the spirit ancestors’ realm (King 2013). 

Against this background, the people of Mudzami Community strongly believe that the living 

dead or the living timeless continue to be watchful over the existential day-to-day affairs of their kith 

and kins (see also Muyambo and Maposa 2013) hence, they are regarded as the custodians of both 

people and the environment.  

Buttressing the same point, Mbiti (1990), posits that the departed symbolically return to their 

human families from time to time as they still knew and had interest in what is going on in their 

families. Thus, from the Mudzami people’s perspective, death is a natural transition from the visible 

to the invisible spiritual ontology where the spirit, the essence of the person, is not destroyed but 

moves to live in the spiritual realm. As such, death signifies an inextricable spiritual connection 

between the visible and invisible worlds (Baloyi and Makobe-Rabothata n. d). Having looked at the 

similarities and differences between human beings and other beings in this section, the next section 

discusses the hierarchies of personhood in Mudzami Community. 

 

5.4 Personhood hierarchies in Mudzami Community 

In this section, I discuss the personhood hierarchies in Mudzami Community with a view to 

understand the different categories of personhood in Mudzami Community and their respective 

positions in the schema of things. From the interview that I held with Mr. Mudavanhu, I learnt that 

within the Mudzami people’s metaphysical framework, being is understood hierarchically. The 

hierarchy starts with Mwari or Musikavanhu on the top, followed by vadzimu (the living dead), then 

comes (masvikiro) spirit mediums and the living individuals, followed by those to be born, the last is 

the level of plants and animals (Interview with Mr. Mudavanhu, 16 February 2016). Gelfand (1962) 

who carried out extensive ethnographic studies among the Shona people of Zimbabwe arrived at the 

same conclusion when he notes that the Shona people relate hierarchically with Mwari/Musiki 

(God/Creator) or Musikavanhu (creator of humanity), mhondoro (ancestral lion or senior ancestor), 

vadzimu, svikiro (spirit medium) in that cascading order.  
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As noted by Gelfand (1970), the Shona people inclusive of the people of Mudzami believe 

that there is an impersonal, omnipotent or principal Creator, called Mwari, Musikavanhu. Since time 

immemorial, the Shona people have always believed in Mwari, the Supreme Being (God) whom they 

believe is the uncaused Cause and whom they worshipped through the vadzimu (ancestral spirits) 

(Mtapuri and Mazengwa 2013). Mr. Mudavanhu further notes that other beings such as vadzimu and 

mhondoro are above vanhu in terms of seniority (Interview with Mr. Mudavanhu, 16 February 2016). 

Besides, these entities can temporarily inhabit trees (or stones etcetera cetera) which makes it 

difficult to classify the tree as a mere plant (at least that moment the mhondoro/svikiro inhabits the 

tree) (see also Mawere 2014). In Zimbabwe for instance, the Shona ethnic groups regard certain 

plant species such as muchakata/muhacha (parinaria curatellifolia) as sacred because they believe that the 

ancestral spirits use such tree species to reach people (Tanyanyiwa and Chikwanha 2011). For this 

reason, Viriri and Mungwini (2009) posit that there is no separation between the spiritual and the 

material in traditional African life. 

In addition, the indigenous people of Zimbabwe inclusive of the Mudzami people normally 

conduct rituals such as “rain-petitioning ceremonies” (mistakenly known as rain making ceremonies) 

(Mawere 2013; 2014) under such trees. Mbuya Zunde notes that miti yakaita semichakata yakakosha 

kwazvo kwatiri nekuti tinowanzoitira mikwerera pasi payo/trees such as parinaria curatellifolia occupy a high 

position in our culture because we normally carry out rain petitioning ceremonies under the comfort 

of their shade. She went ahead noting that nekudaro vanhu havatenderwi kutema miti iyi nekuti inoera/As a 

result, people are not allowed to cut down these trees as they are believed to be the abodes of the 

ancestors (Interview with Mbuya Zunde, 11 February 2016.  

In Mudzami Community, for example, traditional ceremonies such as rain petitioning 

ceremonies are held under the muchakata/muhacha (parinaria curatellifolia) tree. That is, people can 

communicate with their ancestors under such trees. As a result, such tree species are extremely 

valued by the community inasmuch as Christians value temples and churches. This influenced 

Sasoka and Laumonier (2012), to argue that such actions unconsciously drive the local people to 

practice conservation. Thus, the people of Mudzami Community have always looked at the 

environment as a very important and inseparable part of the human community.  

In Mudzami Community, cultural beliefs play an important role in the conservation of 

natural resources, for example, local communities understand that survival depend on living in 
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harmony with natural resources and the environment (Karadzandima 2002) in which they (people) 

are part. The history of human culture has shown that change in the natural and cultural 

environment has a determinative influence on people’s worldview and on the way people interpret 

themselves (Cornel du Toit 2005). When I asked Mbuya Mhare how personhood influences heritage 

conservation practices, relationships and social networks in Mudzami Community, she told me that, 

“muno maMudzami tinochengetedza zviwanikwa zvedu zvinosanganisara masango nenzvimbo dzinoera semajiti 

eChingoma kubudikidza nemanzwisisire edu echatinoti munhu/ here in the Mudzami Community, we 

protect our natural resources such as forests and sacred places like Chingoma Falls from our 

understanding of what a person is” (Interview with Mbuya Mhare, 19 February 2016).  

As alluded to in the discussion above, the people of Mudzami Community draw a clear 

distinction between munhu and an animal. The difference lies in the fact that unlike an animal, munhu 

possesses unhu. In conformity with Mawere (2014), “munhu (singular) is expected by other vanhu 

(plural) in the community to employ unhu-a philosophy of humanness that emphasises unity, peace 

and togetherness-in all their interactions and relations with other beings or actants in the universe 

they share” (p. 103).  

  

5.5 Conclusion 

The chapter investigates the Mudzami people’s beliefs and perceptions about what a person is. From 

the preceding discussion, it emerged that the people of Mudzami and the surrounding areas use the 

term person to refer to any entity, human or otherwise, which may be conceptualised and treated as 

a person. Understood this way, a person is composed through the temporary association of different 

aspects. These aspects may include features like mind, spirit or soul as well as the physical body, and 

denote the entity as having a form of agency. This means that determining who or what may or may 

not be a person is contextually variable (cf. Fowler 2004).  

In its broadest definition, personhood refers to the condition or state of being a person as it 

is understood in any specific context. Thus, persons are constituted, de-constituted, maintained and 

altered in social practices through life and after death. In fact, personhood is attained and maintained 

through relationships not only with other human beings but with things, places, animals and the 

spiritual features of the cosmos (Ibid). This means that all the forms of personhood are social 

constructs. In this sense, some artefacts might be features of a person, or persons in their own right. 
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Animals and objects and even natural phenomenon may be persons: not just like people, but actually 

persons in their own right sharing the same social and technological world (Ibid). 

Another critical point which emerged from this chapter is the idea that nonhuman entities 

(in the Mudzami Community and the surroundings areas) such as vadzimu (ancestors), mhondoro (lion 

spirits), and njuzu) though not purely humans are accorded the status of personhood. In fact, they 

are simply referred to as zvisikwa zvaMwari (other beings created by God). However, these different 

categories of personhood are not recognised and catered for by the Zimbabwean heritage legislation 

which is precisely centred on the agency and actorship of human beings, hence I consider it to be 

exclusivist and homocentric. 

The chapter argued that there are other categories of personhood that have not found their 

place in the Zimbabwean heritage legislation. In other words, the heritage legislation does not 

acknowledge or make reference to the role played by other beings such as Njuzu in protecting 

heritage sites. The heritage legislation is homocentric and does not recognise other forms of 

personhood (non-human beings) which are acknowledged by local communities such as those of 

Mudzami Community. Besides, the chapter notes that the conception of personhood in Mudzami 

Community is multidimensional and comprises several salient features. 

In the next chapter, I focus on stories, accounts and narratives on Njuzu and how they 

contribute to the conservation of Chingoma Falls, Gande River and the surrounding areas. The 

stories and narratives were gathered from identified participants who were either once abducted by 

Njuzu or personally witnessed some form of engagements with Njuzu with a view to demonstrate 

the point that Njuzu are entities which also contribute in the conservation of Chingoma Falls. 
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CHAPTER SIX: Living Testimonies and Njuzu Abduction Accounts in Mudzami 

Community and Surrounding Areas 

 

6.0 Introduction 

“Tell me a fact and I’ll learn. Tell me the truth and I’ll believe. But tell me a story and it will live in my heart 

forever.”- Indian Proverb 

This chapter addresses the following question: How does the Theory of Social Learning help explain 

the transmission and learning of intangible heritage related to the other beings within the community 

investigated through the stories by Njuzu abductees in Mudzami Community and the surrounding 

areas? In order to respond to this question, the chapter explores some of the exhilarating and 

titillating narratives obtained from the fieldwork.  

While it is generally acknowledged that social and cultural research has a long tradition of 

using narratives to gain an insight into people’s lives and to understand the meaning that people 

attach to their lived experiences, it is particularly crucial for me to justify why I have decided to 

employ a narrative approach in presenting these accounts. By and large, I have adopted the narrative 

approach on the basis that it captures a narrator’s interpretation of a link among elements of the 

past, present and future at a liminal place and fleeting moment in time (Churchill and Churchill 

1982).  

In conformity with Churchill and Churchill, Atkinson (1998), asserts that, “it is through 

listening to narratives and stories that one gains context and recognises meaning, because in them 

the unspoken is made understandable, the hidden made visible, and the confusing is made clear” (p. 

3). In the same vein, Schank and Abelson (1995) made the submission that all knowledge is 

embedded in stories. Albeit this robust claim has been subjected to severe questioning by other 

critical scholars, it has generally emerged that narratives are a powerful structure for organising and 

transmitting information as well as creating meaning in people’s socio-cultural lives and 

environments. 

The chapter unfolds by narrating some stories obtained from some of the surviving people 

and relatives who claim to have been abducted by Njuzu or personally witnessed various mystical 

encounters and engagements with Njuzu in different rural riparian localities in Mudzami Community 
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and the surroundings areas. These stories prompted me into wanting to further study the ‘‘taken for 

granted’’ relationalities between humans and other beings especially Njuzu in the conservation of 

heritage sites in Zimbabwe with a particular focus on Chingoma Falls. 

As that may, the chapter progresses by narrating stories gathered from some of the 

knowledgeable community members regarding the existence and nature of Njuzu. It further narrates 

a story in which two male members of the local Norumedzo Community put up a spirited fight with 

a mysterious “fish-like creature” (which is also believed to be directly connected to Njuzu) in 

circumstances shrouded in mystery during one of their fishing expeditions in Gande River.  

The chapter further presents a dialogue in which I interviewed some of the surviving 

persons alleged to be once abducted by Njuzu in southeastern Zimbabwe. Apart from that, the 

chapter further narrates another incident in which a bride awaiting to be escorted to her husband 

was tragically abducted by Njuzu while fetching water at a sacred well.  

On a sad note, the chapter narrates two separate incidences in which a total of three children 

were tragically drowned in Chivaka River in an incident believed to have been instigated by Njuzu. 

These stories besides arousing sad emotional feelings also evoke forgotten sad and bitter memories 

especially to the surviving relatives. Riessman (2008) makes the observation that stories can provoke 

emotions in listeners and storytellers alike. In other words, stories evoke memory, emotion and 

affect, and invite (or stimulate) empathy from the recipient.  

Against this backdrop, with the assistance and guidance rendered by some of the alleged 

surviving abductees, I managed to photography some of the places where the alleged abductions 

took place. As a way of augmenting the lived narratives, I have inserted herein some of the pictures 

of the surviving people alleged to have been abducted by Njuzu in different riverine contexts. In the 

next sections, I narrate the perceptions of some of the selected community members on Njuzu 

appearances.  

 

6.1 The views of Mr. and Mrs. Jerasmo Bhambazha on Njuzu appearances  

Once we have begun to rediscover a given situation–its smells, sounds, emotions, thoughts, attitudes–the situation itself 

draws us back into the past, freeing us for a time from notions of our present superiority over our past selves; it allows 

us to become once again the child-a stranger -whom we once were. With some astonishment, we find ourselves discerning 
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linkages never perceived before: forgotten traces, abandoned intentions, lost desires and so on (Frigga Haug et al. 1987: 

47). 

Although people generally accept and acknowledge the existence of Njuzu in Zimbabwe, it is not 

easy to get finer details relating to the nature and appearance of Njuzu. As a result, issues to do with 

the existence and let alone the nature of Njuzu are embedded in controversies of epic proportions. 

The controversies are aggravated by the fact that only a handful of people claim to know or to at 

least possess this privileged first hand information. In the next paragraphs, I expose the views of 

some of the knowledgeable and elderly community members in the study area concerning Njuzu 

appearances. 

On the 29th of June 2017, I visited Mr. and Mrs. Jerasmo Bhambazha in Guni Community of 

Chivaka Area, Bikita District. Mr. Bhambazha started practising as a teacher in 1959 after attaining 

his teacher training certificate the same year. He retired in 2001 after serving the teaching profession 

for a commendable 42 years. During his tenure as both a classroom teacher and later a School Head, 

he worked at Chivaka Primary School among many other primary schools in rural Zimbabwe. 

Chivaka School got its name from the nearby river which also happens to be one of the rivers 

alleged to be inhabited by Njuzu in southeastern Zimbabwe. 

The school is located about 25 kilometres to the east of Nyika Growth Point. 

Geographically, the school is approximately less than 800m to the south of Chivaka River. 

Coincidentally, the school is located adjacent to one of the sections of Chivaka River called Rugeje 

which is believed to be sacred. Many people from Chivaka Area including Mr. and Mrs. Bhambazha 

claim that this section of the river was very sacred as it was generally believed to be the abode of 

Njuzu. The area back then used to have a very big pool surrounded by several granite rock outcrops. 

About 50m to the south of the pool was located a well which was also considered as sacred by the 

local people. The well was positioned in the midst of big evergreen indigenous trees.  

The well was believed to be inhabited by Njuzu; hence it was treated with a lot of awe and 

respect. Besides, Mr. Bhambazha claimed that: 

In the past, the water in this well used to behave against the pattern of the prevailing weather 

conditions. If a person fetches water at this well during the winter season, the water would 

be warm. Contrarily, if a person fetches water at this well during the summer period the 
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water in this well would be as cold as ice. Such was the uniqueness of the sacred well 

(Interview with Mr. Bhambazha, 29 June 2017).  

When I asked Mr. Bhambazha to furnish me with more information regarding this strange 

phenomenon, he explained that “the local people believe that the Njuzu which resided in this well 

was responsible for the mysterious variations of the temperature of the water.” 

Mr. Bhambazha further notes that: 

Impressed by the uniqueness of this sacred well, Mr. Thomas Run’anga who was the then 

Headmaster of Chivaka Primary School conceived the idea of fencing the well in 1978. In 

partnership with officials from the Ministry of Health and Child Welfare (MoHCW), Mr. 

Run’anga erected a perimeter fence around the well. In addition to the fence, a concrete slab 

was also constructed to prevent dirty from getting into the well. This development attracted 

mixed reactions from the entire community. Some of the people openly criticised the move 

citing that this was against the spirit of the place while others welcomed the idea. The 

following morning, people who had gone to the well to fetch water witnessed the shock of 

their lives. Mysteriously, the concrete slab which was put on the well as well as the fence 

which was erected around the well was nowhere to be seen and the well was as good as it 

was before (Interview with Mr. Bhambazha, 29 June 2017).  

Mr. Bhambazha retorted that “when this news reached Mr. Run’anga he suspected that villagers who 

were against the idea of fencing the well were perhaps the ones who had removed the fence and the 

concrete slab under the cover of darkness.” He went further asserting that: 

Infuriated by this sad development, Mr. Run’anga went ahead to erect another fence around 

the well as well as to construct another reinforced concrete slab. The following day he went 

to the well to see if they were any further disturbances but was surprised to see that the well 

had dried up (Interview with Mr. Bhambazha, 29 June 2017).  

Mr. Bhambazha notes that “the Njuzu believed to reside at this sacred well could have been angered 

by these developments and as a way of registering its displeasure, it made the sacred well dried up 

forthwith.” He went ahead explaining that: 
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The Njuzu did not abandon the area but instead resided in the nearby pool. The presence of 

Njuzu at this place was evidenced by a variety of clothes which people back then used to see 

lined on the granite rock outcrops surrounding the pool. Some of the type of clothes 

normally seen included ties, turn-up trousers, jerseys, shirts and dresses among many 

different types of modern attire. The moment one tries to look at them closely the alleged 

items will be taken away by a whirlwind in unexplainable circumstances. These items were 

usually seen by young children while bathing or herding cattle (Interview with Mr. 

Bhambazha, 29 June 2017).  

He further reiterated that “on rare occasions, people could hear sounds of people speaking and 

laughing underneath the granite rocks. As a result, the place was treated with a lot of reverence. 

Besides, people were forbidden from going to the place while carrying blackened items.” Mr. 

Bhambazha notes that several people from the locality claim to have seen Njuzu on separate parts of 

Chivaka River.  

During the interview, Mr. Bhambazha hinted that “in 2010 two children belonging to the 

same family were abducted by Njuzu downstream Chivaka River.” He even went to the extent of 

telling me the name of the parents whose children were abducted. Besides, he challenged me to pay 

a visit to the area and carry out further researches. Determined to get further information, I thanked 

Mr. and Mrs Bhambazha and bade them farewell.  

 

6.1.1 Mr. Isaiah Kangaidzai’s views on Njuzu appearances 

On the 6th of July 2017, while trying to locate the place where the two children were allegedly 

abducted by Njuzu, I met Mr. Isaiah Kangaidzai who resides in a village headed by Mr. James 

Chokufa downstream Chivaka River. His homestead is located hardly half a kilometre to the south 

of Chivaka River.  

When I arrived at his homestead, I was welcomed by his hospitable and cheerful wife who 

gave me a wooden stool to sit under the shade of a huge msasa tree. As per our Shona customs, we 

exchanged the afternoon greetings. Thereafter, I introduced myself and told her the purpose of my 

visit. I further told her that the major aim of my visit was to identify people from the community 

who claim to possess knowledge pertaining to Njuzu appearances.  
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I told her that the reasons for targeting this village was premised on my earlier interviews 

with some of the elderly people in the area, where it emerged that two families from the Chowe and 

Chokufa villages lost children in circumstances believed to be shrouded in Njuzu mysteries. After 

relaying to her the purpose of my visit, she remained silent, almost as if transfixed to the spot by 

some invisible forces. It was only after an interval of approximately two minutes that she later sighed 

a huge relief before telling me softly that such sensitive issues could only be attended to by her 

husband whose late sister claimed to have seen a Njuzu in the past. 

Quietly, she stood up and headed straight into one of the houses constructed with farm 

bricks and thatched with corrugated iron sheets. No sooner had she entered into the house than I 

started to hear her exchanging some words with a male voice. After a brief moment, I saw her 

emerging out of the house and behind her was an elderly man with some grey hairs. The man sat on 

a wooden chair and the woman sat on a reed mat. After exchanging greetings, Mrs. Kangaidzai 

introduced me to her husband. She also relayed to him the purpose of my visit.  

In the discussion that ensued, Mr. Kangaidzai told me that Chivaka River is believed to be a 

haven of Njuzu by the local people. He went ahead revealing that “in 1960, my young sister who 

was 15 years old then, claimed to have seen a Njuzu sitting on the banks of the sacred well with its 

legs submerged into the water. As soon as the Njuzu spotted her, it dropped into the well and 

disappeared” (Interview with Mr. Kangaidzai, 6 July 2017). 

He further remarked that: 

In 2016, a woman from the village sent her two children to fetch water from the same 

sacred well. As the two children were about to approach the well, they saw a strange figure 

of a white lady putting on a long dazzling white dress standing besides the well. Terrified by 

what they saw, the children dropped their water containers and went back home running for 

their dear lives while at the same time crying at the top of their voices. Their mother who 

was working in the nearby garden rushed home to determine the cause of the deafening 

cries. Other people from the nearby homesteads who also heard the noise, rushed to the 

children to investigate the cause of their cries. Seized with both terror and confusion, the 

children remained silent for a while. It was only after being asked by their mother that they 

explained what they had seen. Basing on their narration, people from the village concluded 

that what they saw was a Njuzu. They premised their argument on the basis that many 
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people had witnessed similar occurrences at this well (Interview with Mr. Kangaidzai, 6 July 

2017). 

Mr. Kangaidzai confided to me that: 

Ever since I was a boy, the well has never dried up even during years of severe droughts. 

Resultantly, the well is treated with sacrosanct to the extent that people are not supposed to 

bring items with sooty as well as modern bathing soaps and perfumes. If a person goes to 

the well having any of the items prohibited at the well, he/she could see a very big snake in 

the well (Interview with Mr. Kangaidzai, 6 July 2017).  

Notably, I could have presented the picture of Mr. Kangaidzai but unfortunately he did not consent 

to have images of his photographs taken and included in this thesis. 

 

6.1.2 A teacher turned into a traditional healer: Mrs. Shura narrates her daughter’s story 

On Monday the 25th of September 2017, I visited Mrs. Shura’s homestead. I was informed by some 

of the participants that Mrs. Shura’s daughter was allegedly abducted by a Njuzu. As narrated by 

Mrs. Shura: 

Janet, my first born defied all odds by being the first person from the whole extended Shura 

family to acquire a teacher certificate from Gweru Teachers’ College (GTC) which is located 

in the city of Gweru in the Midlands Province of Zimbabwe. Despite her poor and humble 

background, she managed to pass all her eight subjects at Ordinary Level (OL) with flying 

colours. This was in spite of the fact that on many occasions she would go to school on an 

empty stomach. Moreover, during the winter period, she would travel more than five 

kilometres to school on bare foot. Nonetheless, all these obstacles and challenges did not 

deter her from focussing on her studies (Interview with Mrs. Shura, 25 September 2017). 

Painstakingly, she went ahead with her narration explaining that: 

Since we survived on piece jobs offered to us by sympathisers in our rural village, we toiled 

day in and day out in order to raise her tuition fees at Gweru Teachers’ College. We even 

went to the extent of suspending her other siblings from going to school hoping that she 

would take them over once she completed her studies and acquire a descend job. Little did 



145 
 

we know that our daughter was destined otherwise? As per our expectations, Janet came out 

as the best student in her stream at Gweru Teachers’ College during her final year of her 

studies. Complimentarily, she received showers of gifts and presents from both lecturers and 

the College Administrators. News of her splendid performance at Gweru Teachers’ College 

soon reached the Regional Education Officer (REO) in the city of Gweru. As a way of 

complementing her good academic performance, the Regional Education Officer decided to 

let her choose the school where she was going to work as a professional teacher (Interview 

with Mrs. Shura, 25 September 2017).  

 Conscious of the plight of her parents and her siblings, Janet decided to work at a school 

nearer to her rural home so that she could easily take care of her parents together with her brothers 

and young sisters. Upon visiting her chosen school for the first time, she was warmly welcomed by 

both teachers and students. Janet felt relieved and solaced. She wanted to use this opportunity to 

repay her parents’ unflinching love and support towards her education.  

 Some few kilometres away from the school was a perennial river on which most of the 

people in the area dependent on. One afternoon after dismissing children, Janet and her young sister 

Makanaka decided to go and bath in this river. Since it was during the day, she decided to find a 

silent and hidden spot where she could bath without being seen by passerbys.  

Unsuspectingly, she put off her clothes and started to bath close to a nearby deep pool. 

Suddenly disaster struck. Janet was lifted by a marauding swirling whirlwind and dropped into the 

nearby deep pool. Trepidated by the sudden disappearance of her sister, Makanaka sped back to the 

school and narrated what had happened to her sister to the School Head. Dumbfounded by the 

tragic news, the School Head immediately sent message to Janet’s parents. 

 On arrival to the scene of the abduction, Janet’s parents only saw her towel and clothes 

hanging on one of the branches of a nearby tree. Seized with both panic and apprehension, her 

parents consulted a famous traditional healer who advised that she was abducted by Njuzu. The 

traditional healer informed them to conduct a traditional ritual which could compel the Njuzu to 

release her back.   

With support from the extended family, her parents later carried out a traditional ritual under 

the guidance of the watchful guidance of the traditional healer. A year after the ritual, Janet 



146 
 

reappeared and started to operate as a traditional healer and this marked the end of her promising 

and short lived teaching career as well as the hopes of her parents. She started to practice as a 

traditional healer. However, she later died before getting married. 

 

6.1.3 Sekuru Chabata’s insights on Njuzu abductions and appearances 

On Wednesday the 27th of September 2017, I visited Sekuru Chabata’s homestead. I wanted to 

gather more data regarding Njuzu abductions and appearances. After exchanging greetings and 

informing him about the purpose of my visit, I asked him whether he was willing to participate in 

the study. Sekuru Chabata indicated his willingness to participate in the study. I then kindly 

requested him to furnish me with information regarding Njuzu abductions and appearances. In an 

endeavour to respond to my request, Sekuru Chabata narrated a story in which two male members 

from the local Norumedzo Community attempted to trap a fish claimed to have a necklace on its 

neck in one of the pools on Gande River. As narrated by Sekuru Chabata: 

Long ago when we settled in this area, Gande was a very sacred river. Many mysterious 

things used to happen in this river especially at Rupadzo. Some of the mysterious 

occurrences are still evident today but some of the things are no longer happening now. 

Over there, just above the self-imposing rock surfaces there is a very big pool. Inside the 

pool, people used to see a very rare big fish. The big fish had some ornaments in the form of 

a necklace on its neck. Two ambitious and energetic men from the community renowned for 

fishing conceived the idea of trapping the big fish using a traditional fishing hook. When 

their plan to trap the big fish leaked to the ears of the elders in the village, they were strictly 

warned not to temper with the fish. The reason being that the fish was believed to be 

directly connected to the Njuzu which coincidentally resided in the same pool (Interview 

with Sekuru Chabata, 27 September 2017).  

Unmincing his words, Sekuru Chabata confided in me that: 

The two adventurous and inquisitive guys defied the advice of the community sages hence; 

they proceeded to make their own strong metal fishing hooks. Hardly some few minutes 

after making their fishing hook, they proceeded straight to the pool to trap the big fish. 

Luckily, they somehow managed to trap the fish but unfortunately, they failed to bring it out 
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of the water mainly because their experimental fishing hook gave in while they were trying to 

pull the big fish out of the water. Not wanting to be outdone, they enthusiastically returned 

home and made another fishing hook which was much stronger than the first one. Bubbling 

with a lot of confident and zeal, they yet again went to the pool to trap the big fish. Luck 

always on their side, they once again managed to trap the fish but alas, they failed to bring it 

out of the water. While struggling to pull out the fish from the pool, it mysteriously 

overpowered them, pulling both of them into the swirling waters. The mysterious fish 

suddenly disappeared and the two men survived death by a whisker. From that day onwards 

no one ever dared to fish in this pool (Interview with Sekuru Chabata, 27 September 2017). 

After narrating this story, Sekuru Chabata further informed that because of such stories and 

other visible occurrences witnessed at Rupadzo, Gande River is generally believed to be a haven of 

Njuzu. The next section provides a narration of a story presented by one of the local residents of 

Norumedzo Community concerning Njuzu appearances. 

 

6.2 Insights into some of the operations of Njuzu: Mr. Naison Muchaji’s revelation 

It was during fieldwork that some of the grey areas concerning Njuzu appearances were later 

clarified and elucidated.  For instance, when Sekuru Chabata narrated the story of the mysterious 

fish, I failed to understand the link between the fish and the Njuzu. Interestingly, during one of my 

interviews with the local Rumedzo residents as they fondly call themselves, the link or connection 

between Njuzu and the mysterious fish was expounded by Mr. Naison Mujachi who claim to have 

been abducted by Njuzu when he was a young boy of school going age as shall be explained in the 

forthcoming sections. Mr. Mujachi stayed in the custody of Njuzu for nineteen days. 

Mr. Mujachi stays in Chikovo village and is also a prophet in the Norumedzo Zion Christian 

Church. From the interview that I held with him on the 29th of September 2017, he had this to say: 

“There are different types of Njuzu. Njuzu can manifest itself in a myriad of forms ranging from 

snakes, fish to that of a human being depending on the prevailing situation” (Interview with Mr. 

Mujachi, 29 September 2017).  

Realising that Mr. Mujachi had a wealthy of primary information pertaining to Njuzu 

appearances; I further inquired him to share with me his knowledge regarding the personality of 
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Njuzu. At first, he was hesitant to disclose the information to me. It was only after lucidly explaining 

to him the importance of the research that he narrated the following: 

Njuzu have different specialities. Some specialise in healing people, some specialise in 

predicting weather patterns while others specialise in killing people. If a person is abducted 

by a Njuzu which specialises in healing, that person will become an expert in healing people 

upon his/her return. If for instance, a person is abducted by a Njuzu which specialises in 

killing, that person will never see the light of day again. Let me give you an example of a 

Njuzu which is alleged to be staying at a pool in Chada Area. At this pool, four children are 

claimed to have been abducted by Njuzu and none of them returned. Also, in ward 17 in an 

area traditionally administered by Chief Budzi, there is a Njuzu which is alleged to be 

residing in a pool called Dove. This Njuzu is also believed to be behind the disappearance of 

many children who have never returned. As such, the pool has been nicknamed the “Red 

Sea” by the local people because each time a person is abducted that person will not come 

back (Interview with Mr. Mujachi, 29 September 2017).  

Intrigued by the above insights, I got from Mr. Mujachi, I learnt that there is abundant 

untapped primary data out there relating to Njuzu. When I inquired from Mr. Mujachi why people 

were not interested in exploring these stories; he revealed that “the fear of Njuzu and possible Njuzu 

abductions deter people from carrying out research in this highly promising field” (Interview with 

Mr. Mujachi, 29 September 2017). Mr. Mujachi’s full story shall be presented in section 6.4 of this 

chapter. Meanwhile, the following section presents a testimony of one of the few existing people 

who claims to have been abducted by Njuzu. The person claims to have been abducted while 

swimming with friends in a pool when herding cattle in the mid-fifties.  

 

6.3 Mbuya Masasire: The “abducted and turned into a traditional healer” 

In this section, I present a dialogue in which I interviewed one of the people who claims to have 

been abducted by Njuzu while herding cattle in rural Bikita District of southeastern Zimbabwe. Let 

me briefly explain how I managed to identify this particular participant. While attending a funeral of 

my grandmother in my home area of Chivaka, I woke up at midnight and went to warm myself by 

the fire outside. As per our Shona cultural practice, usually male mourners (comprising of local 

villagers and visiting relatives of the deceased) warm themselves throughout the night, either sitting 
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or lying around a fire of burning logs, occasionally chatting, smoking and drinking opaque beer. 

When I noticed that most of the people who were warming themselves by the fire were elders, I 

thought it noble to probe them with some questions relating to my research topic especially issues to 

do with the nature and existence of Njuzu in southeastern Zimbabwe in general.  

One of the elders, Mr. Tinashe Mateya, narrated an incident in which his wife claims to have 

witnessed the abduction of her mother’s young sister while swimming in the pool. Perplexed by the 

story that he was narrating to me, I kindly asked him to grand me permission to book an 

appointment for an interview with his wife herself concerning the matter to which he hastily agreed. 

It was during the interview I held with Mr. Mateya’s wife on the 26th of September 2017 that I was 

provided with the name of the participant and the name of the village in which she resided.  

On Wednesday the 27th of September 2017, I visited the participant I was referred to by Mrs. 

Mateya. After travelling for close to two hours along a rural dust road that passes through some 

mountain ranges, I finally arrived at her homestead in Musukutwa Communal Area. The homestead 

is located on top of a rock outcrop and sandwiched by granite boulders. After introducing myself 

and informing the purpose of my visit, I asked her if she was willing to voluntarily participate in the 

study as well as to have images of her pictures taken and used in the thesis.  Upon getting her 

consent, the dialogue between the researcher and the allegedly abducted person goes as follows: 

Researcher: From the ethnographic research that I am conducting, I am informed that you are one 

of the people who claim to have been once abducted by Njuzu when you were still a young girl. 

Could you kindly tell me what exactly happened on that fateful day? 

Mbuya Masasire: I cannot recall the exact year when this incident happened. What I only still 

remember is that I was abducted by the Njuzu long ago when I was still a girl of approximately 20 

years (considering that she was born in 1935 it means that this incident could have happened in 

1955). To begin with, in my family I had no male siblings. That being the case, as the only grown up 

daughter, I was the one who was capable of herding cattle. Occasionally, we used to swim with 

others when herding cattle out there in the fields. What puzzled me is that on several occasions 

before my abduction, I used to see coins of money and bute (snuff) on the banks of the pool where 

we used to swim. At first, I used to sniff the tobacco but later on I stopped because each time I took 

the bute, I ended up sneezing seriously. On the fateful day, I was herding cattle in the nearby wetland 

with my sister’s daughter, Ruzivo who had visited us during the school holiday. In the afternoon, we 
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later joined other youngsters of our age from the community who were also herding their cattle. 

When we were feeling hot, we decided to swim in the nearby pool to refresh ourselves as usual. 

Whilst I was enjoying the swim at the midst of the pool, there suddenly came a very strong wind and 

before coming to terms with what was happening, I was grabbed by a Njuzu. Expeditiously, the 

Njuzu carried me on its back and vanished with me to another world under the water. What 

surprised me is that the moment the Njuzu abducted and carried me on its back, a pathway free of 

water suddenly emerged. It is on this pathway that the Njuzu walked all the way to the world 

beneath. When the other children and my sister’s daughter, Ruzivo realised that I had disappeared in 

the pool, Ruzivo rushed home to inform my parents. 

Researcher: This sounds astonishing! Could you kindly explain how your parents reacted upon 

receiving the sad news that you had disappeared in the pool? 

Mbuya Masasire: Well, it is difficult to explain with precision since this happened in my absence. 

Anyway, I was made to understand that when news of my tragic disappearance reached my parents, 

they did not panic. Neither did they shed a single drop of tear. This was mainly because my father 

who once experienced a similar incident in the past when he was a young boy, advised the people 

who were present to desist from crying or displaying any sign of grief. In fact, what happened is that 

long ago, my uncle got drowned while swimming in a pool in the river near their rural homestead. A 

thorough search was conducted but yielded nothing as his body was never identified. After many 

days of unsuccessful search, his parents later consulted a local traditional healer who informed that 

the boy had not drowned but was instead abducted by a Njuzu. As a way of assuaging the Njuzu to 

release him, the traditional healer told them to brew traditional beer as well as to contact some 

rituals under his guidance. When the beer was brewed and the rituals conducted, my uncle returned 

home the following day. When he was asked about where he was staying during the days he was 

missing, he explained that he was living with Njuzu in a world located underground. It is this 

previous experience that informed their behaviour.  

Researcher: Unbelievable! You said you were taken to a world underground. Are you implying that 

Njuzu live in an underground world? 

Mbuya Masasire: Yes! The place where I was taken to by the Njuzu is an independent world 

though it is somehow similar to this world in almost every respect. I am saying this because most of 

the things that are found on this world are also found there. There are different domestic and wild 
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animals; there are different ethnic groups of people; most the activities that are undertaken by 

people here on earth such as farming, schooling, marriage ceremonies, burying the dead and herding 

cattle are also being practised there; different church denominations are also found there; the moon, 

the stars, the sky and the sun are also there; rivers, streams, dams and oceans are also there; all 

modern and traditional equipment used by people on a daily basis are all there; seasons are also 

there. In fact, it is a world just similar to this one. The only difference lies in that it is under water 

and as such, is largely controlled by Njuzu dictates. 

Researcher: This sounds strange! Could you kindly tell me what happened to you soon after your 

arrival in this unknown world? 

Mbuya Masasire: Yaaah, you have asked me a question which is both interesting and challenging. 

It is challenging in the sense that given the many years that have lapsed, I cannot vividly remember 

everything that transpired then. Anyway, what I still remember is that when I was abducted by the 

Njuzu, the first thing that I was instructed to do upon reaching the underworld was to crawl like a 

worm. I was also given food which consisted of thin porridge of mud and some rotten honye/worms. 

I must point out that if you refuse to eat the food offered to you by the Njuzu, it will become angry 

and immediately kill you.  If you accept the food, the Njuzu will later on give you different types of 

foods such as rice, sadza, beef, fish and chicken, among many other types of foods found here on 

earth. I must also add that in this world there are houses where people stay, schools where children 

are educated and industries where people work, etcetera cetera. 

Researcher: Titillating! Given your intriguing and unusual past experience, what are some of the 

things that are supposed to be done by the remaining relatives of a person who is abducted by 

Njuzu? 

Mbuya Masasire: You have yet again asked me another complex question. The complexity of the 

question lies in the fact that when a person is abducted by a Njuzu he/she is immediately ex-

communicated from his/her own relatives. Besides, the Njuzu does not tell you what your relatives 

should either do or not do. What I know is that whenever a person is abducted by Njuzu, the 

remaining relatives should not mourn him/her. If the abducted left his/her belongings behind such 

as towels, clothes or water containers among many others, the relatives of the abducted person 

should not take the things left by the abducted. Mourning the victim would anger the Njuzu which 
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would retaliate by killing the abducted person. Taking things left behind by the abducted person 

would result in him or her not coming back forever.  

Researcher: This sounds awkward and strange! Do you still remember the time that you spend in 

the world of Njuzu? 

Mbuya Masasire: I cannot remember with precision the exact period I spend in the world of 

Njuzu. What I know for certain is that I spend close to a year. 

Researcher: Shocking! Is there a specific or stipulated period of time that an abducted person is 

expected to stay in the world of Njuzu? 

Mbuya Masasire: Not necessarily. The Njuzu may take a person and keep him/her under water for 

varying lengths of time, which may be days, weeks, months or years. Like I hinted earlier on, the 

victim must accept whatever food is given if he/she is to survive. Besides, the people left behind 

must not mourn the victim’s abduction, otherwise the Njuzu becomes angry and kills him/her. 

Researcher: It is amazing and thrilling! What are some of the activities that you were doing during 

your stay there? 

Mbuya Masasire: In terms of activities, there are different departments in the world of Njuzu 

similar to those found here on earth. In fact, the most visible department in this world is the 

department of witches. This department is visible in the sense that all the people in this department 

have the lower ends of their ears cut off. This is a mark to show that they are witches. The witches 

in this world are very powerful and more dangerous as compared to those found on earth. In my 

case, I was put in the department of traditional healers. 

Researcher: This sounds striking! Kindly tell me the criterion that is used to put people in different 

departments if there is any? 

Mbuya Masasire: It is a bit tricky to say they use this and that criterion. What I remember is that 

when you get into the world of Njuzu, you experience a series of dreams that are meant to initiate 

you into any one of the departments that you will be exposed to in the dreams. If, for instance, you 

experience a dream that is meant to initiate you into the department of witches and you seem to like 

the dream, the Njuzu would immediately put you in that department. But if you show that you are 

not interested, then you will receive another dream until you finally experience a dream showing you 



153 
 

the department in which you are interested in. This is how I was put in the department of traditional 

healers. 

Researcher: It is awesome! So, in the department of traditional healers what exactly were you 

doing? 

Mbuya Masasire: We were trained the art and science of healing people using traditional herbs. 

During and after the training, a person will use the spirit of Njuzu to know or detect each and every 

person’s sickness or problem as well as to tell events that happened in the past and what will happen 

in the future. Thus, a person will be given knowledge of herbal medicines. When the Njuzu is 

convinced that you have received adequate training and have mastered the art of healing, it will allow 

you to come out of the water as a medium of Njuzu with many talents such as that of healing and 

foretelling events, among many others. 

Researcher: What is the diet of Njuzu? 

Mbuya Masasire: There is no special diet for the Njuzu. They eat the food that is eaten by people 

save only for the mud porridge and rotten worms. But these are usually given to newcomers as a 

way of initiating them into the world of Njuzu. 

Researcher: Which language were you using when communicating with Njuzu? 

Mbuya Masasire: I was communicating using my vernacular Shona language but like I alluded to 

earlier on, there are people coming from different ethnic and racial backgrounds. As a result, each 

will be comfortable to use his/her mother language as is the case here on earth. 

Researcher: Which language is used by Njuzu to communicate? 

Mbuya Masasire: Njuzu are multi-lingual. Like I hinted earlier on, in the underworld there are 

different ethnic groups. As such, Njuzu are able to communicate with all these people using their 

different languages. 

Researcher: There are many divergent views given by people on what ought to be done in order for 

a person abducted by Njuzu to be able to come back. Kindly share with me what was done in order 

for you to come back? 
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Mbuya Masasire: That is true. In my case I had an uncle who was once abducted by Njuzu and 

was practising as a traditional healer. Such a person would be able to communicate with the Njuzu 

and sometimes visits the underworld. This was the case with my uncle. So, my parents went to 

consult with him on what needs to be done in order for me to be released. He conducted the rituals 

and after the rituals he went straight to the world of Njuzu and negotiated my release. When he 

returned, he advised my parents to brew traditional beer and play traditional drums at the place 

where I was abducted. Two weeks after the ritual, I was taken back by the same Njuzu which 

abducted me and it left me outside the pool. At home, beer was brewed and a ceremony to celebrate 

my return was held.  

Researcher: Which category of people is normally abducted by Njuzu and why? 

Mbuya Masasire: In most cases Njuzu favours to abduct young people who are not yet married. 

The underlying reason is that they are still very young and energetic and that they can be easily 

trained without offering much resistance.  

Researcher: But we have heard some instances in which older people were abducted by Njuzu. 

What is your take on this? 

Mbuya Masasire: Yes, I wouldn’t deny that. What happens is that there are different specialities of 

Njuzu. Some specialises in training people to heal. Some specialises in foretelling future events while 

others specialise in killing people. It is the last group of Njuzu which normally abduct elderly people. 

If you carry out your research properly you will come to realise that most of the elderly people who 

were kidnapped by Njuzu were found dead or disappeared forever. 

Researcher: Between the male and female Njuzu, which one is mostly responsible for abducting 

people? 

Mbuya Masasire: I am not very sure. I personally suspect that the female Njuzu is the one that is 

mostly responsible for abducting people because in my case, I was abducted by a female Njuzu. 

Researcher: Since you earlier highlighted that you stayed with the Njuzu for close to a year, could 

you kindly explain to me the appearance of a Njuzu. In fact, how does a Njuzu looks like? 

Mbuya Masasire: The Njuzu that I saw are similar to human beings in terms of appearance. It has 

a human face and all the other features possessed by a human being. The only difference between 
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Njuzu and human beings is that it has a tail-like structure which resembles that of a sheep. In 

addition, Njuzu procreate and die just like human beings. 

Researcher: That sounds interesting! But in most imaginary pictures, Njuzu are presented as half-

human and half-fish beings. Is this the true reflection of the Njuzu that you saw and lived with? 

Mbuya Masasire: Like I have already hinted, Njuzu is similar to a human being save the difference 

that I told you earlier. I think the pictures you are talking about are just imaginary. 

Researcher: You earlier noted that Njuzu procreate and die, meaning that Njuzu marry and have 

children as well. Is it possible for a human being to marry a Njuzu or for a Njuzu to marry a human 

being? 

Mbuya Masasire: Absolutely impossible. I have never witnessed such a thing. What I know is that 

a Njuzu marries another Njuzu. Also, important to note is that Njuzu stay separately from humans 

even though they mingle and socialise with human beings.  

Researcher: Do people in the Njuzu world have freedom to choose their own religion?  

Mbuya Masasire: Let me respond to your question by giving you an example of what obtains here 

on earth. I am sure you agree with me that here on earth there are Christians and Traditionalists and 

that there is freedom of worship where everyone is free to choose his or her own religion. Such is 

the case there. There are some who go to church. Others are traditionalists and so on. 

Researcher: What is the connection between a prophet/prophetess and a traditional healer? 

Mbuya Masasire: There is a very intricate relationship between prophets/prophetesses and 

traditional healers in the sense that some of the prophets/prophetesses use the spirit of Njuzu to 

heal the sick; foretell future events as well as to perform miracles. Such prophets/prophetesses 

normally prefer to pray or baptise church congregants at places which are known to be inhabited by 

Njuzu. In doing so, they will be enhancing and strengthening their spiritual powers. If those people 

for instance deviate from Christianity, they will become very powerful Traditional Healers and the 

opposite is true. 

Researcher: Does Njuzu have personalised names like human beings? 

Mbuya Masasire: Not necessarily. They are just called Njuzu. 
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Researcher: Considering that you have experienced life in two different worlds, which of the two 

worlds would you prefer to stay and why? 

Mbuya Masasire: Personally, I prefer to stay on this earth because Njuzu are very strict. In fact, 

you will be staying like a captive. They have very strict laws. I would not like to live under such 

circumstances for life. 

Researcher: Does Njuzu wear clothes? 

Mbuya Masasire: Certainly Yes. Female Njuzu wear dresses while male Njuzu wear trousers and 

shirts. However, Njuzu slightly differ with us in that female Njuzu do not wear trousers as is the 

case here on earth. 

Researcher: Does Njuzu live in families as human beings? 

Mbuya Masasire: Of course yes. The setup is just similar to the one here on earth. If you still 

remember I earlier highlighted that Njuzu marry and procreate and as a result, they too live in 

families. 
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Fig 6.1: Pictures of Mbuya Masasire who claims to have been abducted by Njuzu for close to a year 

  

Source: Author 

While I was both astonished and excited by the discussion that I held with Mbuya Masasire, 

the interview ignited the zeal to learn more about some of the strange activities associated with 

Njuzu. In the next section, I present a story of a person who claims to have been abducted by Njuzu 

and later turned into a prophet. 

 

6.4 Mr. Naison Mujachi: The “abducted and turned into a prophet” 

During one of my several interviews in Norumedzo Area (the source of Gande River), I met Mr. 

Naison Mujachi. This middle aged man (together with my two interlocutors) among many other 

local residents, were contracted by the Bikita RDC to resurface the gravel road leading to 

Norumedzo Primary School. In one of my informal discussions with them, I was informed by my 

two interlocutors that Mr. Mujachi was once abducted by Njuzu when he was still a young boy of 

school going age. When I asked him to explain what transpired during his alleged abduction, he 

presented the following story: 

In 1987, I was doing Grade 5 at Chada Primary School in southeastern Zimbabwe. When I 

enrolled for Grade 1, my father accompanied me to the School Head and told him in no 

uncertain terms that I was not allowed to fetch water in the nearby sacred well. He premised 

his argument on the basis that the spirit of Njuzu which was conferred on me would abduct 

me if I pay a visit to any place considered sacred. The School Head accepted the request and 
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my special case was relayed to both the teachers and the pupils. However, in 1987, when I 

was doing grade 5, the Headmaster was transferred to another school and a new School 

Head replaced the transferred one. Soon after assuming duty, the new School Head was 

informed by the teachers at the school that I was not allowed to fetch water in the nearby 

sacred well which was used by the school to draw their water. For reasons best known to 

him, the new School Head unreservedly brushed aside the long standing agreement arguing 

that no school children would be barred from carrying out activities and duties done by 

other children as this would set a bad precedence. When my father got wind of this new 

development, he went to the School Head to explain and clarify my position. The School 

Head unwaveringly maintained his previous position. One day, the School Head called me to 

his office and authoritatively instructed me to go and fetch water with other children of my 

age at the sacred well. As someone who had never fetched water at this well, I remained 

behind while allowing other children to draw their water first. When my turn to draw water 

came, I hesitantly walked slowly towards the well firmly holding my water container. As 

soon as I put my container in the water, there suddenly appeared a very strong swirling 

whirlwind which picked me swiftly and dropped me right into the well. No sooner had I 

dropped into the well than I started to see a Njuzu holding one of my hands. The Njuzu was 

putting on a long tailor-made dress which stretches to its legs. I was perplexed to see that the 

moment I got into the water, a dry pathway suddenly appeared in front of us and the Njuzu 

led me all the way to another world underground similar to earth in every respect. While 

therein, I used to eat sadza and meat among many other different types of foods. I was also 

trained to heal people by the Njuzu (Interview with Mr. Mujachi, 29 September 2017). 

 Captivated by Mr. Mujachi’s narration, I asked him to explain the circumstances that led to 

his eventual return. With a lot of vigour blended with humour, Mr. Mujachi disclosed the following 

information: 

I know you are both anxious and eager to know the time that I spent with the Njuzu. Let me 

clear this dust off before coming to your actual question. If the truth is to be told, I stayed 

with the Njuzu for 19 days before I was eventually sent out. Now coming to your question, 

what happened is that when word reached my parents that I was abducted by Njuzu, they 

were not amused. Neither did they bother to confront the defiant School Head who was 

now finding it extremely difficult and remorseful to approach my unpredictable parents. 
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Since my parents were quite aware that I was possessed by the spirit of a Njuzu, they 

consulted a traditional healer who advised them to brew traditional beer as well as to 

conduct a ritual. Hardly two days after the ritual, the same Njuzu which abducted me, took 

me back on earth. Upon my return, my parents, friends and relatives rejoiced. I was heartily 

welcomed by my school mates, teachers and community members. Since that day, I never set 

my foot again on the sacred well up to the time of completing my primary education. I must 

also confess that this incident greatly transformed my life to be what it is today. I am saying 

this because soon after my return, I started to see visions of people (some I have never met 

before) and the problems affecting and haunting their lives and health. At first, I failed to 

comprehend the spiritual visions. I later on sought audience from my family members who 

told me that the spiritual gift of healing people was bestowed on me by the Njuzu. It was 

only after I started to seriously embark on fasting and praying that the spirit of prophesy 

started to manifest. Since then, I began to practice as a prophet and I am now spiritually 

assisting many people in the district and beyond (Interview with Mr. Mujachi, 29 September 

2017). 

The revelation by Mr. Mujachi made me to come to the conclusion that people claiming to have 

been abducted by Njuzu use the Njuzu spirit to either heal people using traditional medicine or 

prophesy in churches. Unfortunately, Mr. Mujachi did not consent to have his pictures taken and 

included in this thesis. In the next section, I present a story in which a bride awaiting to be escorted 

to her bridegroom was allegedly abducted by Njuzu. 

 

6.5 The Njuzu abducted the bride: The darkest moment of Mr. Tande’s life 

On the 2nd of October 2017, I interviewed Mr. Tavarwisa Tande, father to the daughter who is 

believed to have been abducted by Njuzu. On the same day, I also interviewed her daughter who 

also claims to have been abducted by Njuzu. Mr. Tande lives in Garanje Communal Area which is 

approximately 10km away from Chingoma Falls as the crow flies. Below, I narrate the story that he 

told me during one of my interviews with him at his rural homestead. 

As narrated by Mr. Tande, an ardent follower of the Makamba Zion Christian Church: 
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It was on a lovely Sunday that I woke up early in the morning and started to make 

preparations for the day’s regular chores. As one of the respected members of the church, I 

was supposed to be exemplary to the other church members especially in issues to do with 

punctuality. Since I was always the first to arrive at the church premises every Sunday I did 

not want to make this particular Sunday an odd one. As usual, I went to the nearby 

Chinyaunhenge River to take a quick cold bath after which I returned home and asked my 

beloved and obedient daughter Eridha and my wife’s young sister Salem to go and fetch 

water in the sacred perennial well located in my garden a stone’s throw away from my 

homestead (Interview with Mr. Tande, 2 October 2017). 

Eridha, the second born of Mr. Tande was a grown up girl then, who was already betrothed 

to Kasirayi Munyari, a local upright boy in the same village who also happen to attend the same 

church denomination. This is in sync with the Shona saying, rooranai vematongo which encourages 

people to marry in their own locality. Rooranai vematongo means marry among people whose culture 

and history you know very well. In light of the above, Kasirayi’s parents had already payed the 

required bride’s price and was awaiting the bride to be escorted to his family after the wedding 

ceremony as per the Shona’s marriage custom. 

 Mr. Tande further informed that: 

I was happy that my daughters were being married following the proper church 

channels which are also strongly rooted in Shona culture. My joy was further 

strengthened by the fact that my first born Polite had wedded hardly the previous 

two years. As such, plans for the wedding party of Eridha and Kasirayi were already 

at any advanced stage. In fact, the set date for the wedding ceremony was fast 

approaching. Each time the thought of missing my beloved daughter infiltrated into 

my mind, uncontrolled tears would silently tickle down my cheeks. Nonetheless, my 

fears of parting with my daughter were allayed by the fact that Kasirayi’s family was 

living in the same village hardly a kilometre away from my homestead hence, I would 

be able to see her on a regular basis (Interview with Mr. Tande, 2 October 2017).  
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He went ahead explaining that: 

As per my instruction, Salem and Eridha took their buckets and headed straight to the well. 

Hardly some minutes later, I saw Salem running back home like a possessed person. To my 

surprise, she was alone and empty handed. No sooner had she arrived than she told me that 

Eridha had disappeared mysteriously in the garden soon after filling her bucket with water. 

From her narration, I was quick to note that Eridha was abducted by Njuzu as I had 

previously witnessed the kidnapping of my auntie by a Njuzu when I was still a young boy of 

school going age. Basing on this past experience, I knew that people were not supposed to 

cry or mourn lest my kidnapped daughter would not come back forever. Upon relaying the 

sad message to my wife, she almost cried but I cautioned her to zip her mouth (Interview 

with Mr. Tande, 2 October 2017).  

The narration was interjected by a male passerby who briefly talked with Mr. Tande. As soon as he 

left, Mr. Tande continued with his narration explaining that: 

Word of the disappearance of my daughter, Eridha spread like a veldt fire in summer 

throughout the entire village, and in a short space of time my homestead was crowded with 

people who were eager to know what had happened.  I advised the crowd to hold their 

breath as well as to desist from crying as doing so would anger the Njuzu which would 

retaliate by killing my daughter. After a short while, I was escorted by some of the village 

elders and church members to the garden- the scene of the alleged abduction. Lamentably, 

upon arriving at the scene of the abduction, the only thing that we saw was the bucket that 

was left by Eridha hardly some few metres away from the well. One of the church members 

wanted to take the bucket but I ordered him to leave it as doing so would result in the Njuzu 

either killing my daughter or keeping her in captive forever (Interview with Mr. Tande, 2 

October 2017).  

Inferring from both his tone and facial expression, I could tell that the narration was gradually 

becoming charged and emotional. He paused momentarily, after which, he revealed that: 

The disappearance of Eridha put me in a huge dilemma. First, I had to contend with the 

disappearance of my loyal and beloved daughter. Second, I had to contend with the planned 

wedding ceremony which was now hanging in suspense following the tragic missing of 
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Eridha. Considering that the bride price had already been paid, I was put in a compromising 

position. Besides, a barrage of unanswered questions raced through my confused mind. Who 

was going to replace the gap that was left by Eridha? Was Kasirayi prepared to accept 

another bride? If Kasirayi refuses to accept another bride, where was I going to get the 

money to reimburse Kasirayi’s parents? In the likely event that Eridha would one day come 

back after Kasirayi had been given another wife, how would such a scenario be resolved? 

These are some of the questions which haunted and tormented my mind as I sat dejected on 

my curved wooden chair facing downwards (Interview with Mr. Tande, 2 October 2017). 

Mr. Tande further recounted that: 

Hope gradually fading and the sun almost setting, I raised my head and was amazed to see a 

person that looked like my daughter Eridha coming home carrying a bucket on her head. At 

first, I did not believe what I was seeing as I thought that I was dreaming. When I 

meticulously looked at the figure of a person who was fast approaching, I was convinced 

beyond any reasonable doubt that it was Eridha my daughter. Overwhelmed with both joy 

and confusion, I stood up and grabbed her while shouting at the top of my voice that my 

daughter has eventually returned. Once again, news spread across the whole village that 

Eridha had come back. People of all ages rushed to my homestead to witness Eridha’s return 

(Interview with Mr. Tande, 2 October 2017).  

With a smile and a re-invigorated voice, Mr. Tande had this to say: 

What happened next is difficult to express in words as some cried, some prayed while others 

danced among several actions meant to express their jubilant mood. I personally felt relieved 

and solaced. From this day onwards, I never allowed Eridha to set her foot again in the 

garden where she had been kidnapped by the Njuzu. As a way of thanking God for turning 

my reproach into joy, I later held a thanksgiving church ceremony (Interview with Mr. 

Tande, 2 October 2017). 
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Fig 6.2: Pictures of Mr. Tande the father of the abducted bride 

  

Source: Author 

 

In the following section, I narrate the story of how Eridha was allegedly abducted by the 

Njuzu on the fateful day from her own perspective. During the period of writing this thesis, Eridha 

(who was born in 1946) is now a grandmother with more than 21 grandchildren. She is peacefully 

and happily staying with her husband of her dreams Kasirayi in the same village with her father who 

is now over 90 years old. 

 

6.6 Hearing it from the horse’s mouth: Mbuya Eridha narrates her abduction ordeal 

Now that I have narrated the alleged abduction of Eridha as narrated by her father, it is noble to 

hear the story from the person who was personally involved in the alleged abduction. Thus, the 

following paragraphs are meant to give an informed background of what transpired on the day in 

question. The interview is captured in form of a dialogue as presented below. 

Researcher: Mbuya Eridha, in an interview that I held with your father, I was told that you were 

once abducted by a Njuzu in the past. Would you kindly relate to me the story of your alleged 

abduction? 

Mbuya Eridha: Yes it is true. What happened is that one Sunday morning, my mother’s late young 

sister Salem and I were asked by my father Mr. Tande to fetch water in the nearby garden before 
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going to church. We raced to the well with my mother’s young sister with the intention of coming 

back early as was anticipated by my father. Inside our father’s garden is a perennial sacred well where 

all people from the village back then used to fetch their drinking water. Ever since I was a young 

girl, we were told that this well was sacred as it was believed to be inhabited by Njuzu. We did not 

take this seriously because for the past several years no one had ever seen the Njuzu let alone heard 

news of people who were once abducted by the Njuzu. On the day in question, Salem was the first 

to arrive at the well. The well back then was located on a wetland which was very slippery and 

difficult to access. Cognisant of this, my father had created a narrow pathway lined with stones 

leading to the well. After filling our containers with water, we carried our containers in our hands 

hoping to carry them on our heads after passing the narrow slippery pathway. As soon as I put my 

container on the ground preparing to put it on my head, a strong chilling wind suddenly approached 

me. I was picked by the wind and within a short period of time, I was thrown into the sacred well. 

As soon as I got into the well I realised that I was being carried by a Njuzu. I was seized with terror 

and apprehension but I managed to contain my fear as I later on learnt that the Njuzu was not 

intending to harm me. The Njuzu took me to another world under the water which is similar to this 

world. When we arrived at a certain place with a lot of crafts and artworks (such as wooden baskets, 

paintings and stone sculptures), the Njuzu put me down and stared at me closely for more than five 

minutes without saying a single word to me. It went away for quite some time and I was left seated 

alone.  

Researcher: Do you still remember the year in which this incident occurred? 

Mbuya Eridha: Yes, I am aware. The incident happened in early 1965. 

Researcher: What are some of the things that you saw in that world you were taken to? 

Mbuya Eridha: While therein, I saw different types of domestic animals as well as different types of 

clothes and crafts. Though I never came into contact with human beings, I could hear voices of 

people speaking at a distant. After some few hours, the Njuzu came again and looked at me before 

going away using the same path that we had used to get in the underworld. I thought it was going 

back to my father’s homestead to check whether people were crying or not. After a lengthy period 

of time, it came again and looked at me closely before leaving me alone once again.  

Researcher: Were you given anything to eat or drink by the Njuzu? 
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Mbuya Eridha: Honestly speaking, I was not given anything to eat or drink by the Njuzu. Besides, I 

did not engage in any form of communication with the Njuzu.  

Researcher: What else did you learnt from the world of Njuzu? 

Mbuya Eridha: What I learnt is that there are different activities in the world of Njuzu. Since I was 

stationed at one spot, I did not have the opportunity to explore all of them. I must point out that the 

Njuzu did not stop me from moving around. But I was very afraid to move hence, I stayed at the 

same position where the Njuzu had put me.  

Researcher: Do you still remember the appearance of Njuzu? 

Mbuya Eridha: Yes! The Njuzu that kidnapped me is just similar to a human being in many 

respects. The only noticeable difference is that it has thin legs. It was putting on a dress that 

stretched to its knees, hence it was female.  

Researcher: Did the Njuzu have breasts? 

Mbuya Eridha: Yes, it did, just like a female human being. 

Researcher: Do you still remember the time that you spent in the world of Njuzu? 

Mbuya Eridha: Yes, I remember vividly. What happened is that when the sun was about to set, the 

Njuzu came again to me. Surprisingly, it picked me up and walked with me all the way out. It left me 

at the place where it had abducted me and disappeared forever. I took my water container and 

carried it back home.  

Researcher: What happened when you were about to reach your father’s homestead? 

Mbuya Eridha: My father was the first to spot me. He ran towards me and grabbed me shouting my 

daughter has returned! my daughter has returned! In a very short space of time, my father’s 

homestead was filled with people who wanted to validate my return. Later on, my father held a 

ceremony in honour of my return. Since that day, I was barred by my father to pay any visit to the 

sacred well.  

Researcher: When you got married did you ever visited the well? 
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Mbuya Eridha: Certainly not. Today is my first day since then and I would like to thank you for 

taking me to the place where I was once abducted. 

Researcher: If I heard you properly, you alluded to the fact that people from the village get their 

water from this well. You also made it clear that you never visited the well again, so where are you 

getting water from? 

Mbuya Eridha: When I got married my husband paid people to sink a borehole for me. It is from 

this borehole that I get water for gardening and all the household activities. 

Researcher: Are you not afraid of being abducted by the Njuzu now? 

Mbuya Eridha:  I am no longer afraid because the Njuzu has since abandoned the well. As you can 

see, there are now some homesteads close to the well. After all, it is rare for a Njuzu to abduct an 

old person like me. Normally, Njuzu want to stay at an area that is quiet and free from human 

interferences. Besides, some of the things that we used to hear and see (like underground sounds of 

animals) at this well are no longer being heard nowadays.  

Researcher: When I arrived at your homestead for the first time, I saw many sick people. Are you a 

traditional healer by profession? 

Mbuya Eridha:  I am not a traditional healer but I am simply a person who is gifted in assisting 

people suffering from different ailments. In fact, I am a Christian who belongs to the Makamba 

Zion Christian Church denomination.    

Researcher: This sounds interesting! Are you implying that you are a prophetess? 

Mbuya Eridha: Yes, sort of. 

Researcher: Would you kindly further elaborate on this?  

Mbuya Eridha: You are asking me a very difficult question. Anyway, let me tell you how it all 

started. A few days after the abduction, I started to see some visions showing people, their ailments 

as well as the solutions of the different ailments. Since then, many people with different spiritual and 

physical problems started thronging my homestead seeking assistance to the extent that on many 

occasions, I hardly sleep.    
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Researcher: Do you have specific problems that you attend to? 

Mbuya Eridha: Not necessarily. I help people with different problems. 

Researcher: Are you paid for rendering these services? 

Mbuya Eridha: I offer these services free of charge but more often than not people give me tokens 

of appreciation. 

Researcher: Was your husband not afraid to marry someone once abducted by Njuzu? 

Mbuya Eridha: Certainly not. Upon my return, he was the happiest man ever because he was 

equally disturbed by my abduction. In fact, he thanked God for my return. 

 

Fig 6.3: Mbuya Eridha pointing to the well in which she was abducted by the Njuzu 

   

Source: Author 
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Fig 6.4: Picture of Mbuya Eridha   Fig 6.5: The groom and the bride in their advanced years 

   

Source: Author 

 

It is worth noting that all the stories presented in this chapter so far are told and retold in a 

community context. As such, they provide the basis for social learning as articulated by Bandura in 

his Social Learning Theory. When Mbuya Eridha for instance, was narrating her abduction ordeal, 

her several grandchildren and their friends as well as neighbours listened attentively to the stories. 

Since human beings are social beings, such stories will be relayed to others within the same 

community who would end up sharing the stories with their families and friends, thereby 

transmitting the intangible heritage of Njuzu to the whole community. This would in turn influence 

members of the community to develop a particular kind of behaviour to places believed to be the 

abodes of Njuzu. Basing on the stories narrated by Mr. Bhambazha, Mr. Kangaidzai, Mrs. Shura, 

Sekuru Chabata, Mbuya Masasire, Mr. Mujachi, Mr. Tande and Mbuya Eridha, Njuzu just like 

human beings, have agency. In fact, according to the people of Mudzami Community and the 

surrounding areas, Njuzu have actorship as they are presented as beings that can abduct people. In 

other words, they have the agency to act in person. Apart from that, the intangible knowledge of 

Njuzu is learned by people in the Mudzami Community and the surrounding areas through listening 

to stories narrated by people once abducted by Njuzu. The stories also inculcate a certain type of 

behaviour in children which influences them to respect Chingoma Falls and other places where 

these entities are believed to reside. 

In the next section, I narrate two separate incidences in which three children were tragically 

abducted by Njuzu in two separate incidents at a mysterious pool called Dhevhure which is located 
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on Chivaka River. Zindoga was abducted in 1965 and the other two children (a blood brother and a 

blood sister), Rangarirai and Yeukai were abducted simultaneously in 2010 at the same spot while 

bathing. Lamentably, these three children who were abducted were never seen again up to the time 

of writing the thesis. 

 

6.7 Snatched in the midst of many: The alleged abduction of Zindoga at Dhevhure pool 

On Wednesday the 4th of October 2017, I visited Mrs. Gangaidzo, mother to the alleged abducted 

child. After introducing myself and the purpose of my visit, Mrs. Gangaidzo consented to participate 

in the study. The interview that I held with Mrs. Gangaidzo and the eldest sister of the alleged 

abducted victim revealed that the incident happened in 1965 when his parents and other family 

members were attending a church service hardly half a kilometre away from the scene of the alleged 

abduction. In the following paragraphs Mrs. Gangaidzo narrates how Zindoga was allegedly 

abducted by Njuzu while swimming with other children of his age. According to her: 

It was on a lovely Sunday when Zindoga and his friends decided to swim in the pool. During 

the swimming spree, Zindoga raised his hands yelling and signalling his colleagues that he 

was being pulled down into the pool by a very strong force. He did this twice before 

suddenly disappearing. Word of Zindoga’s disappearance soon reached us. The church 

service was ended prematurely and all the church members rushed to the pool. A thorough 

search was conducted in the pool but unfortunately Zindoga was not found. The following 

morning my husband went to the District Administrator (DA) to make a report of the 

missing child. The DA came with a team of experts who also conducted a thorough search 

but the search yielded nothing (Interview with Mrs. Gangaidzo, 4 October 2017).  

Mrs. Gangaidzo further remarked that: 

Soon after the return of the DA and his team, Zindoga’s father and his relatives went to 

Chipinge to consult a traditional healer to ascertain whether Zindoga was still alive or not. 

They were told by the traditional healer that Zindoga was abducted by Njuzu and that he 

was still alive. They were prescribed to conduct some rituals close to the place where the 

abduction took place in preparation for his home coming. Specifically, they were advised by 

the traditional healer to brew traditional beer as well as to kill a beast during the ritual. 
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Unfortunately, on the day of the ceremony some people fought, which was a violation of the 

ritual prompting Zindoga not to come back as was expected (Interview with Mrs. 

Gangaidzo, 4 October 2017). 

 

Fig. 6.6: Pictures showing the place where Zindoga, Rangarirai and Yeukai were abducted by Njuzu 

  

Source: Author 

 

In the ensuing section, I narrate a story in which two children were abducted by Njuzu at 

Dhevhure Pool in 2010. Unfortunately, I could not take some photographs of their surviving 

parents because they indicated that they did not want their identity to be revealed through pictures. 

 

6.8 The tragic disappearance of Rangarirai and Yeukai at Dhevhure pool 

In a bizarre incident which left villagers of Chokufa village tongue-tied, two siblings, a boy and a girl 

belonging to Mr. and Mrs. Solomon Takawirwa were yet again tragically abducted by Njuzu while 

bathing at Dhevhure. The boy (Rangarirai) was doing grade 4 while the girl (Yeukai) was doing grade 

2 at Mandadzaka Primary School in Bikita District. This uncanny incident happened during the 2010 

December Holiday at around three o’clock in the afternoon. During the one-on-one interview which 

I held with both the father and the mother of the two allegedly abducted children, it came out that 

the issue was very emotional and sensitive especially considering the loss and psychological trauma 

that the parents suffered and are still undergoing as a result of this distressing act.  
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The father of the two painstakingly narrated to me what happened on the fateful day. The 

narration was interjected by moments of silence and agony. In an endeavour to contain his 

emotions, Mr. Takawirwa told me that: 

It was around three in the afternoon, that Yeukai and Rangarirai requested permission from 

their mother to go and bath at their usual bathing spot at Dhevhure. Mrs. Takawirwa turned 

down their request and instead asked them to bath at home. The two children insisted that 

they wanted to bath in the river and resultantly, their mother granted them permission. With 

smiles on their faces, the two children took their towels and soap and went straight to the 

river. When they approached their favourite bathing place, they put off their clothes and 

started bathing. Realising that the two children had taken longer than expected to come 

back, Mrs. Takawirwa called them. Sensing that no one was responding to her call, she went 

straight to the river to check on the children. When she arrived at the river, she was 

welcomed by the items that were left behind by her two children. That is, their clothes soap 

and towels. Intimidated by what she saw, she called me to come and witness what she was 

seeing. No sooner had I arrived than she started crying while at the same time pointing to 

the clothes left behind by our two children. Hearing the sounds of someone wailing, my 

elder brother who also stayed closer to our homestead rushed to the river to check what was 

happening. Upon arriving at the river, we informed him that Rangarirai and Yeukai were 

missing. Within a short period of time, people from the area rushed to the river to witness 

what was happening (Interview with Mr. Takawirwa, 4 October 2017).  

An extensive search was launched involving the extended family and other sympathisers 

from the village. As narrated by Mr. Takawirwa:  

Every part of the pool was painstakingly searched to no avail, and the story made local news 

in the area and beyond. Even after the official search found no sign of the missing two 

children, we sought counsel from relatives who arranged traditional rituals to appease the 

spirits of the Njuzu, but this too proved to be futile. The following day, I went to report the 

case of the missing two children at the local Chikuku Police Base. After three days, the 

police came to our homestead to see the scene of the alleged abduction. Surprisingly, the 

pool had since levelled and there was no evidence indicating that there was once a big pool. 

In an endeavour to reunite with our children, I did all that I could but to no avail (Interview 

with Mr. Takawirwa, 4 October 2017).  
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On the day that I visited them, they were still hoping that one day they will reunite with their two 

missing children. It was during this interview that I learnt that researches of this nature are not easy 

to conduct as they intrude in other people’s lives. That is, as researchers we sometimes ask people to 

provide us with information pertaining to sensitive issues (Dickson-Swift et al. 2007).  

The above standing observation is corroborated by Cannon (1992), Glesne and Peshkin 

(1992), Liamputtong and Ezzy (2005), Morse and Field (1995), Ribbens and Edwards (1998) who all 

concur that researchers sometimes go into other people’s lives during times of crisis and stress, and 

ask them to talk in detail about their experiences which are not only painful and embarrassing (Demi 

and Warren 1995, Dickson-Swift et al. 2008, Durham 2002, Johnson and Macleod Clark 2003, 

Owens 2006), but also deeply personal, emotional and distressing (Cowles 1998, Johnson and 

Macleod Clarke 2003, Lee 1993). It is important to note that unless research is conducted in a 

sensitive manner, participants may be re-victimised, for example, by re-experiencing a trauma (Lee 

and Renzetti 1990). Thus, I tried my level best to avoid leaving participants feeling emotionally 

overwhelmed.  

 

6.9 Conclusion 

In this chapter, stories, accounts and narratives from some of the people alleged to be once 

abducted by Njuzu were presented. Besides, the researcher also narrated community perspectives on 

Njuzu appearances in Mudzami Community and the surrounding areas. These narratives and stories 

all share the common thread that Njuzu are beings which reside in an independent and separate 

world devoid of water. From the discussion, it came out that Njuzu are beings that can abduct 

people. It also emerges that Njuzu are not mermaids though they are often translated in English as 

mermaids or merman. Once a person is abducted by Njuzu, the remaining relatives should not 

mourn or cry as doing so would anger the Njuzu which would either kill the abducted or keep 

him/her forever in the world of Njuzu. The abducted should eat whatever food is presented to 

him/her by the Njuzu, failure of which the Njuzu would retaliate by killing him/her immediately.  

Belongings or items left behind by the abducted person should not be taken as this would 

render efforts to bring back the victim futile. The chapter has also shown that the abducted person 

is drawn into the water for a considerable period of time which ranges from a day to a couple of 

years and that the remaining relatives of the abducted person should carry out some rituals to enable 
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the abducted person to come back. The rituals are either carried out by a n’anga (traditional healer) or 

someone who was once abducted by Njuzu. While in the underworld, Njuzu initiate the abducted 

person into the art and science of healing people using herbs as well as with the ability to foretell 

future events, among other things. As for the appearance of the Njuzu, all the people who claim to 

have been abducted by Njuzu testify that Njuzu bear almost similar features to those of human 

beings. 

What also emerged from the fieldwork that I carried out in Mudzami Community and the 

surroundings areas in southeastern Zimbabwe is that Njuzu live in a world which is more or less 

similar to earth. That is, they live in houses (devoid of water) which are also similar to houses found 

on earth. Besides, Njuzu use water as a medium to abduct human beings. More so, all known Njuzu 

abductions especially in southeastern Zimbabwe, took place on sacred pools, wells and in riverine 

contexts. By and large, all activities associated with Njuzu are usually witnessed on the above noted 

places. This must have influenced the Shona to hold the belief that Njuzu reside in water. 

The other emerging perspective which I gathered from fieldwork is that when on earth, 

Njuzu use the whirlwind as either their mode of transport or as their earthily form. I must emphasise 

that not all whirlwinds are associated with Njuzu. I was informed by some of the participants once 

abducted by Njuzu that the type of whirlwind which is associated with Njuzu normally starts at 

certain sacred mountains or hills and ends at sacred pools, wells and certain sacred sections of rivers. 

I also learnt from the participants that while travelling in the form of a whirlwind, Njuzu use well 

defined routes and that they do not want people to stay in their path or close to sacred wells and 

pools. Doing so, would eventually see the person encountering endless problems and untold 

misfortunes. 

Drawing from stories narrated by some of the participants in this chapter, it emerged that 

social norms and beliefs related to Njuzu are maintained and transmitted to children and the entire 

community orally by those who witnessed the experiences through stories and narratives which 

contain elements of intangible heritage. Basing on the stories told by the participants, Njuzu instil in 

abductees the intangible heritage of healing and prophesy. In fact, the imagined community of 

Mudzami accept the stories and relate them to their own lives and practices. In this regard, the 

stories and narratives steer people’s social actions and behaviour by transferring, knowledge, norms 

and values. Thus, Njuzu are representative figures or characters that teach people something about 

beliefs, social norms and values associated with the imagined community of Mudzami. 
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CHAPTER SEVEN: Understanding Chingoma Falls from the Perspectives of the Local 

Mudzami People 

 

7.0 Introduction 

The present chapter looks at how Ajzen’s theory of Planned Behaviour assist in explaining the 

factors that influence the people of Mudzami Community to develop positive and negative attitudes, 

beliefs and intentions in protecting and conserving Chingoma Falls? The research question that is 

being addressed in this chapter is: How does the theory of Planned Behaviour help explain the 

efforts of the Mudzami Community to protect the heritage of the Chingoma Falls? The next section 

presents Ajzen’s theory of Planned Behaviour. The chapter seeks to understand on the one hand, 

the behavioural, normative and control beliefs that motivate or facilitate the local Mudzami 

Community from protecting and visiting Chingoma Falls. On the other hand, it seeks to understand 

the factors and reasons that impede or restrain the people of Mudzami from engaging and 

interacting with Chingoma Falls. 

In doing so, the chapter demonstrate the intricate interconnections between the people of 

Mudzami Community, the environment and Njuzu through the voices of the people of Mudzami 

Community and the surrounding areas. In other words, it brings out the ways in which the local 

communities perceive the site, relate with it as well as the meanings they attach to the site. Besides, 

the chapter demonstrate how the stories on Njuzu help to further rethink about conservation of 

Chingoma Falls and the environment. The argument that is being elaborated in this chapter is that 

the local Mudzami people interact and engage with Chingoma Falls in various ways as informed by 

their socio-cultural practices, values, and beliefs as informed by behavioural, normative and control 

beliefs. The ensuing section provides an appraisal of the theory of Planned Behaviour with a view to 

understand how it helps explain the efforts of the people of Mudzami to protect the heritage of the 

Chingoma Falls. 

 

7.1 An appraisal of Ajzen’s theory of Planned Behaviour 

This section reviews Ajzen’s theory of Planned Behaviour. The Theory of Planned Behaviour is an 

off-shoot of the Theory of Reasoned Action (TRA), first introduced by Fishbein and Ajzen in 1975 
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(Cheng Xu 2017). On the one hand, the Theory of Reasoned Action asserts that people consider the 

implications of behaviour before action- hence, the name of the theory, the Theory of Reasoned 

Action. According to Fishbein and Ajzen (1977), attitudes towards behaviours stem from underlying 

beliefs concerning these behaviours. The Theory of Reasoned Action describes measures of 

attitudes and social normative perceptions of a specific behaviour that lead to an intention to 

perform the behaviour (Montano and Kasprezyk 2002).  

On the other hand, the Theory of Planned Behaviour seeks to address individual 

motivational factors within unique contexts to explain the overall execution of a specific behaviour 

(Ajzen 1991). According to Ajzen (2014), the Theory of Planned Behaviour emerged as a major 

framework for understanding and predicting human social behaviour. Generally, the Theory of 

Planned Behaviour has been used to a wide range of individual behaviour in social psychology 

(Cheng Xu 2017). Besides being used widely, it has been practically considered as being effective in 

predicting intention and behaviour (Cooke and French 2008). It posits that intention is determined 

by three constructs: attitudes, subjective norms and perceived behavioural control. Intention is 

defined as the readiness to engage in certain behaviour. As such, intention can predict behaviour 

(Ajzen 1991). That is to say, intention indicates the likelihood that one will perform a given 

behaviour in a certain time frame (Cheng Xu 2017).  

Attitude refers to one’s positive or negative evaluations of performing behaviour or “the 

degree to which a person has favourable or unfavourable evaluation or appraisal of the behaviour in 

question” (Ajzen 1985: 188).  As a general rule, the more positive the attitude, the stronger the 

intention to engage in a specific behaviour (Ajzen 1991). Subjective norms, or perceived social 

pressure, refer to an individual’s perception that people who are important to him/her (important 

others) think he/she should perform or not perform a behaviour (Ibid). That is, subjective norms 

refer to “the perceived social pressure to perform or not to perform the behaviour” (Ajzen 1985: 

188). Accordingly, the stronger the perceived social pressure, the greater the intention to perform a 

certain behaviour.  

 Perceived behavioural control refers to “the perceived ease or difficulty of performing the 

behaviour” (Ajzen 1985: 188). As such, the greater the perceived behavioural control, the stronger 

the intention to perform a given behaviour (Ibid). According to the Theory of Planned Behaviour, 

intention and behaviour can be altered by changing the beliefs underlying attitude, subjective norms 
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and perceived behavioural control (Ibid). The theory indicates that attitude is a multiplicative 

function of beliefs (behavioural beliefs) that behaviour leads to certain outcomes and evaluations of 

these outcomes. Changing attitude requires changing behavioural beliefs (Fishbein and Ajzen 2010). 

If an individual believes that the outcome of certain behaviour is favourable, the attitude towards the 

behaviour will be positive. In the context of this study, if a person believes that if he conducts some 

prayers or rituals at Chingoma Falls his/her problems will be solved; obviously he/she will be 

motivated to do so. Similarly, if a person thinks that if he/she pays an unsanctioned visit to 

Chingoma Falls or violates some of the cultural taboos associated with the site, he/she may be 

abducted by Njuzu, the person will refrain from such actions. 

 The Theory of Planned Behaviour also suggests that subjective norms and perceived 

behavioural control are a function of normative beliefs and control beliefs, respectively. In fact, 

subjective norms are determined by normative expectations of important others and a motivation to 

comply with the expectations of those important others (Cheng Xu 2017). In the context of this 

theory, important others can be an individual’s family, friends, colleagues, or superior at work. With 

regards to Chingoma Falls, important others include relatives, family members, gate keepers of 

culture, traditional leaders, church leaders, prophets and prophetess and elders. These people 

influence the way people relate and interact with the site. 

Changing subjective norms requires changing what an individual perceives that important 

others would expect and that individual desires to comply with those expectations (Fishbein and 

Ajzen 2010). When an individual perceives that important others think he/she should engage in 

certain behaviour, the individual is more likely to do so. This is in sync with what is obtaining in 

Mudzami Community and the surrounding areas. The information that I gathered from some of the 

participants imply that children are refraining from paying unsanctioned visits to Chingoma Falls 

because they are not expected to do so by the important others (family members, gate keepers of 

culture and traditional leaders of the area). What this means is that intention to the target behaviour 

would be influenced by others who form a reference group for the behaviour participant. Thus, 

perceived behavioural control is determined by beliefs that can facilitate or impede the behaviour. 

Having discussed the Theory of Planned Behaviour, the next section presents the normative beliefs 

associated with Chingoma Falls.  
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7.2 Soundscape values associated with Chingoma Falls 

In this section I present the soundscape values associated with Chingoma Falls and how they relate 

to the Theory of Planned Behaviour.  The local Mudzami people respect the soundscape associated 

with Chingoma Falls. Soundscape refers to an environment of sound or sonic environment that 

focuses on the way noises are perceived and understood at all levels of culture from the individual to 

the social institution. According to Kato (2009), sounds are “perceived and interpreted by human 

actors who attend to them as a way of making their place in and through the world [... they] are 

invested with significance by those whose bodies and lives resonate with them in social time and 

space” (p. 226). In short, a soundscape is a landscape represented by sounds; a complex web of 

human-nature relationships embodied and conceptualised as a cultural landscape. Admittedly, 

soundscapes help human beings to recognise their place in relation to the surrounding environment 

(Hedfors and Berg 2003; Macgowan 2007; Truax 1996).  

As noted by Kato (2009), the significance of sound can be summarised in the ensuing four 

main points. Firstly, sound is a means of connection and knowing a place. Listening to a place is 

therefore a way of attending to distinctive features of a place and making explicit connection with it; 

communicating with the environment in which one resides, to be sensitively in tune with the 

surrounding environment’s state and flow. Secondly, sounds can be a means to forming a 

community, both human and land. Listening to a place is to identify sounds unique to the place 

where community is recognised. In this sense sound may represent natural, cultural, and historical 

features of a place, and/or related knowledge, skills, and spirituality (Ibid).  

Thirdly, sound can be a carrier of ethics and spirituality. That is, sounds can carry traditional 

and historical knowledge of living in place and communicate the complexity of knowledge, ethics 

and connectivity to those outside of their world (Ibid). Besides, sounds also carry social memories 

about place and people. Lastly, sound can be a means to creative expression. In other words, sounds 

can highlight the importance of creativity and imagination as expressed in much environmental 

sound works (see also Bandt 1985; 2001). 

What is interesting to note from the foregoing discussion is that sound itself can also be 

considered as a component of intangible heritage, as well as a means of articulating it, particularly 

because of its transient and fleeting nature (see Kato 2007). This is basically because intangible 

heritage besides being interactive, dynamic and cohesive harbours that crucial component of being 
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something which gets transmitted from one generation to the next. Further, it is recreated constantly 

by groups and communities, in response to their interactions with the natural environment, as well 

as their historical conditions of existence (Kato 2009). What this implies is that these are not just 

sounds per se, but are a form of intangible heritage which is being exploited by the local Mudzami 

community to enhance their well-being.  

The local Mudzami people (due to their long association and interaction with Chingoma 

Falls) have developed a harmonious relationship with Chingoma Falls to the extent that they are 

using sounds of traditional drums emanating from Chingoma Falls to predict weather patterns. This 

notion was validated during my interviews with some of the elderly local Mudzami villagers. 

According to the people of Mudzami’s belief systems, sounds reminiscent of traditional drum 

beatings emanating from Chingoma Falls, herald the advent of the first rains in summer.  

In view of the above, Mr. Goremucheche notes that: 

The name of the site-Chingoma Falls is derived from the sounds of ngoma (traditional beating 

drums) that people living within the vicinity of the falls hear. In fact, the term Chingoma is 

derived from two Shona words chi-(which depicts a small object) and–ngoma (a traditional 

beating drum). As such, the word Chingoma means a small traditional drum. The link 

between the place itself and the small traditional drum is that at the middle of the night or 

just before the break of dawn, people normally hear sounds resembling those of small 

traditional drums emanating from the site (Interview with Mr. Goremucheche, March 2017).  

Mr. Goremucheche further confided in me during the interview that: 

The people of Mudzami Community have learnt through their past experiences of 

engaging and interacting with Chingoma Falls that if they hear the sounds of ngoma 

(traditional beating drums) in summer, this signals the onset of the first rains. The 

local people arrived at this conclusion after making the tested and tried observation 

that barely two or three days after hearing the sounds resembling those of traditional 

beating drums, it would certainly either rain or drizzle. As a result, the site is playing 

a crucial role in the agricultural livelihoods of the local communities and this has 

somehow positively influenced them to respect the taboos and social restrictions 

associated with Chingoma Falls (Interview with Mr. Goremucheche, March 2017). 
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Basing on the discussion above, the people of Mudzami Community’s ability to predict the 

oncoming of the first rains in summer is largely influenced by the soundscapes believed to be 

engineered by Njuzu at Chingoma Falls. As highlighted by Mr. Mujachi in chapter six, some of the 

Njuzu specialises in predicting weather patterns. This is in line with the Theory of Planned 

Behaviour which posits that intention can predict behaviour and that intention indicates the 

likelihood that one will perform a given behaviour in a certain time frame (Cheng Xu 2017). The 

intention by the people of Mudzami Community and the surrounding areas to prepare the 

agricultural fields as guided by the unique sounds emanating from Chingoma Falls during the 

summer period can best be explained by the Theory of Planned Behaviour as explained above. Thus, 

social codes and individual intention are interwoven and as such result in certain practices regarding 

the Njuzu places/spaces. 

In view of the foregoing, I was informed by Mr. Goremucheche that outsiders like me can 

hardly hear the soundscapes of Chingoma Falls because I am not conversant and accustomed to the 

socio-cultural beliefs of the people of Mudzami. He further explained that hearing and 

understanding the soundscapes associated with Chingoma Falls requires certain skills acquired 

through cultural immersion that outsiders usually lack (cf Sinamai 2018). With this in mind, I noted 

that the best practice in heritage conservation requires an understanding of these people-place 

relationships. It is important to note that when heritage conservation is guided by narrow principles 

with a univocal view which focuses on monumentality (Silberman 2015) and limited 

conceptualisation of the soundscapes produced by cultural landscapes, it misses the intimate 

connections (Sinamai 2018). 

In light of the foregoing, understanding the social connections between the local Mudzami 

people and Chingoma Falls is critical as this would enable heritage managers to use conservation 

practices best suited to such sites. Knowledge of myths and narratives of a place enable heritage 

experts to acknowledge that heritage sites cannot be understood in isolation of the cultural beliefs 

uphold by the concerned local communities as the two are inseparable (see also Tress and Tress 

2001). This reminds me of comments I heard from one of the local Mudzami villagers, Mbuya 

Zunde, during my fieldwork. Mbuya Zunde remarked: “We are part of nature as nature is part of us. 

And so, nature needs respect and fair treatment in as much as we do” (Interview with Mbuya 

Zunde, March 2017).  
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Drawing from the above quote, it is apparent that one needs to first and foremost 

understand the narratives of the place in question in order to acquire insights into the intimate 

relationships that exist between Chingoma Falls and the people of Mudzami. That is, it is difficult to 

get grip on stories without believing in the story. This is mainly because heritage sites such as 

Chingoma Falls have intangible values that heritage experts sometimes fail to fully comprehend (see 

also Sinamai 2017). For instance, heritage experts often ignore and take the soundscape (the 

collection of sounds that emanate from landscapes) for granted. Yet, concerned local communities 

take these sounds seriously as they attach some meanings to them (Ibid).  

In light of the above, Sinamai (2017: 15) submits that “heritage places and artefacts are 

“anthropomorphised” to behave like people and to have the physical characteristics of humans too. 

That is, they “walk” and “talk” to one another, “hurt,” and take revenge on one another, and are 

connected in the same way that humans are connected.” In other words, communication is not 

limited to human beings alone but can also be extended to everything that is associated with nature. 

In view of the foregoing, it is evident that nature therefore is not separate from human beings but 

forms intricate connections with the living and the dead. This kind of understanding is also echoed 

by Ingold who argued that personhood is open to both humans and non-humans (Ingold 1996). For 

Ingold, non-human and human persons “are not impartial observers of nature but participate from 

within the continuum of organic life” (Ingold 2000: 89-90). 

In view of the foregoing, the Mudzami people’s worldview is characterised by an 

interconnectedness of being throughout the entire human and non-human worlds. In other words, 

cultural landscapes are “houses” for these myths, folklores and narratives and play a role in 

preserving cultures of communities in the present (Sinamai 2017). This is what obtains in Mudzami 

Community where local norms and customs largely shape and condition people’s everyday forms of 

heritage conservation and utilisation. In fact, humans co-exist and co-relate with the environment 

and other beings in a mutually sustainable manner. 

What is crucial to note here is not just the relations between humans that matter for the well-

being of the people of Mudzami, but instead their relations with other beings such as Njuzu. This is 

mainly due to the fact that according to the people of Mudzami, a person is defined according to 

his/her relations with nature. In fact, a person is expected to peacefully and harmoniously co-exist 
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with fellow human beings, other living and non-living beings within his/her cultural environment in 

which s/he is also a member. 

 This section has noted that every landscape has sounds unique to it. That is, each landscape 

has an acoustic character that affects the users of that landscape positively or negatively. Thus, 

cultural landscapes without its preferred sounds are empty of the experiences and emotions of the 

people who value it (Sinamai 2018). This relationship of the landscape and the sounds that are 

associated with it is what is known as soundscape (Pijanowski et al. 2011: 203). In Zimbabwe, this 

aspect of heritage is often ignored as it is not recognised by the heritage legislation. Having discussed 

the soundscape values associated with Chingoma Falls, the next section focuses on the religious 

values associated with Chingoma Falls. 

 

7.3 Religious values associated with Chingoma Falls 

This section presents the religious values that attract people from across the Christian divide to 

practice rituals and ceremonies at Chingoma Falls. Christians from different religious sects are 

converging at Chingoma Falls to satiate their spiritual craving. This is largely due to the belief among 

the local community that the site is believed to be the epitome of spiritual healing powers. These 

healing powers are also believed to be directly linked to the Njuzu which use the waterfalls as its 

abode. As such, one of the pull factors attracting particularly Christians to come to Chingoma Falls 

are the supernatural spiritual powers the site is believed to possess. According to Varisson (2017), 

communities have invented several ways of conserving natural resources empowered with spiritual 

significance, including the ownership and management of pools and rivers, the use of hills and 

mountains as venerated sites and the protection of individual trees and landscapes. 

Be that as it may, religion is noted as one of the major factors enticing Christians to make a 

pilgrimage to Chingoma Falls. Following Chitando (2008: 22), religion is “a system of beliefs and 

practices pertaining to things sacred” or as, “a belief in the existence of an invisible world, distinct 

but not separate from the invisible one, that is home to spiritual beings with effective powers over 

the material world.” In view of the above cited definition, it is critical to highlight that from the 

perspective of the people of Mudzami, the spiritual has a strong bearing on the physical in the sense 

that there is a continuous give-and-take relationship between these two interrelated aspects.  
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In pursuant of the above, what this entails is that according to the culture of the people of 

Mudzami, there is “no formal distinction between the sacred and the secular, between the religious 

and the non-religious, between the spiritual and the material areas of life” (Ibid: 159), but religion 

permeates every part of life. This is also confirmed by Olupona (2014) who opines that religion is 

the “pulse of the Africans’ private and public lives” (p. 2). This is based on the premise that “the 

way we see things is affected by what we know or what we believe” (Berger 1972: 8). 

Local prophets and prophetess and congregants from different Independent African 

Churches (IACs) across southeastern Zimbabwe are coming to Chingoma Falls for either baptismal 

rituals or to carry out cleansing rituals. The IACs, as the name suggests, are local churches which 

were started independently in Africa by Africans and not directly by missionaries from other 

continents (Mawere et al. 2012). As noted by Ibrahim (1989), in Zimbabwe as in many other African 

countries, “IACs were founded by groups that were breaking off from the European denominations 

and they became a fusion of imported parent church doctrines with African traditional religion that 

was being practiced before the coming of Christianity” (p. 67).  

In Zimbabwe, churches that comprise IACs include but are not limited to the following; the 

Zion Christian Church (ZCC), Zimbabwe Assemblies of God in Africa (ZAOGA), and Apostolic 

Sects (Johanne Masowe, Johanne Marange, Mugodhi, and the Africa Apostolic Church, among 

many others). Observations made by the researcher noted that IACs are among those who 

frequently use Chingoma Falls for spiritual and religious purposes. Generally, a significant number 

of Christians are coming to the site either individually or in small sporadic groups with the major 

objective of wanting to strengthen, enhance, and revive their spiritual powers.  

Some of the Christian groups coming to Chingoma Falls are claiming to be following certain 

instructions given to them by the Holy Spirit so that the various spiritual problems haunting their 

lives may be overturned. This was confirmed by Bishop Murahwa of the Zion Christian Church 

based in Negovanhu area who said, “we believe that this place has strong spiritual powers such that 

all the problems and evil spirits haunting our lives will come to an end here” (Interview with Bishop 

Murahwa of the Negovanhu Zion Christian Church, 14 October 2018). 

With regards to the question on why some churches or their members are leaving their 

respective places of worship and coming particularly to Chingoma Falls, John Mandenga of the 

Johanne Masowe Apostolic Sect cited the three following reasons:  
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First, by coming to sacred places like Chingoma Falls, Christians are following the footsteps 

of Jesus Christ the son of God who conducted his prayers at any place of his choice despite 

the existence of elaborate places of worship such as temples and synagogues. Second, it is 

believed that secluded and serene places such as sacred waterfalls and mountains bring with 

it a peaceful and tranquil environment conducive for praying and meditating. Third, by 

abandoning the comforts of fabulous church buildings and praying in the open, Christians 

will be demonstrating their commitment to God (Interview with Mandenga, 17 March 2017).  

When I further asked why they were conducting their vigil night prayers and baptismal rituals at 

Chingoma Falls, his immediate response was that “baptism is a sacred event that cannot be 

conducted in an ordinary river or pool” (Interview with Mandenga, 17 March 2017). He further 

stated that “members are baptised in these waters so that they come out of the waters equipped with 

sacred powers from the Njuzu” (Interview with Mandenga, 17 March 2017). Collaborating the 

insights raised by Mandenga, Mukonyora (2007), argues that Mwari (God) is not found in a house 

built by men such as elaborative and expensive temples, but is instead found in a thick bush, in deep 

caves, and in dreadful pools. 

Drawing from the above discussion, religious people from different church denominations 

across the district throng to Chingoma Falls specifically to fulfil a spiritual or religious quest. Some 

of the religious groups or individuals perform their religious rituals at the site for a brief period of 

time, while others stay at the site for two or more days.  

What I noted from most of the Christian participants that I interacted with at Chingoma 

Falls during my fieldwork is that the underlying reason for coming to Chingoma Falls is to 

reinvigorate, sanctify, and revive their religious powers. Some of these Christians normally come 

during the night as individuals or as groups. It is these secret visits that are leaving behind evidence 

of fire, small pieces of white clothes and some other miscellaneous religious objects observed and 

photographed by the author during field visits to Chingoma Falls. 

Notably, the concept of sacred waters is a world-wide phenomenon in ancient and modern 

religions (Ray 2014). In fact, the role that water plays varies greatly. For instance, the river Ganges is 

considered sacred to those of the Hindu faith because it is the personification of the god Ganga, and 

for these believers bathing in its waters purifies body and soul and washes away sin (Bhardwaj 1973; 

Dublois- Beauchamp 1897), while at the Japanese Shinto Shrine of Zeniarai Benzaiten Ugafuku, it is 
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believed that the washing of money in the sacred spring waters will increase one’s prosperity in 

business (Mutsu 1918). 

As has been highlighted in the preceding paragraphs, religious groups flocking to Chingoma 

Falls come for various reasons. Some come to the site to do their fasting on site. Others come to the 

site to conduct baptismal rituals while others come to the site for spiritual healing. Still, other 

Christians such as prophets and prophetess visit the site for spiritual enhancement and 

reinvigoration. It is worth pointing out that Christian groups are coming from different areas of 

southeastern Zimbabwe and are following certain instructions they claim to have been told by the 

Holy Spirit. Some are claiming that the Holy Spirit had instructed them to come and pray at 

Chingoma Falls so that the various spiritual problems haunting their lives may be cleansed.  

As noted by Mr. Chimbumu, “once Christians arrive at Chingoma Falls either for prayers or 

religious rituals, they are supposed to confess their sins first. If a person fails to thoroughly confess 

his/her sins, he or she will encounter strange occurrences at Chingoma Falls” (Interview with Mr. 

Chimbumu, 6 February 2018). To substantiate his point, he cited an incident in which he personally 

witnessed a fellow female congregant who had concealed some of her sins during the confession 

period mysteriously disappeared in the pool while she was being baptised by a local church prophet 

at Chingoma Falls only to resurface alive  a while later. 

Contrarily, during one of my insightful interviews with Chief Mazungunye, I learnt that 

followers of African Traditional Religion (ATR) are also using Chingoma Falls for religious rituals 

and ceremonies. According to the interview that I held with Chief Mazungunye, “Places inhabited 

by Njuzu have strong spiritual powers. These spiritual powers are harnessed by traditional healers 

who carry out traditional rituals at these sacred places (Interview with Chief Mazungunye, 14 April 

2015). This information was later validated by another interview that I held with Sekuru 

Chambondida on the 14th of October 2018.  

Sekuru Chambondida revealed that Sekuru Chitopota, a late traditional healer under village 

head Munhuwei used Chingoma Falls as a place of enhancing his spiritual powers. As narrated by 

Sekuru Chambondida, “during the onset of the rainy season, Sekuru Chitopota could spent about a 

month at the site doing some rituals but what perturbs villagers is that during this entire period no 

one would be able to see him”  (Interview with Sekuru Chambondida, 14 October 2018). 
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The use of heritage sites by different religious groups in Zimbabwe is not only unique to 

Chingoma Falls but is a common phenomenon at other heritage sites such as Khami World Heritage 

Site, Nharira National Monument, Matobo World Heritage Site, Domboshava National Monument 

only to mention but a few (Sagiya 2009). Members of different religious groups continue converging 

at Chingoma Falls with the same objective(s) of wanting to reinvigorate, sanctify, and revive their 

religious powers (see Mawere et al. 2012). The major religions which converge at Chingoma Falls are 

African Traditional Religion and Christianity in the form of African Independent Churches. 

Understandably, both religions (ATR and Christianity) share a spiritual approach to life and 

believe in the existence and power of the sacred. It is therefore sensible to argue that it is this 

sacredness that is attracting them to cultural heritage sites. Nolte–Schamn (2006: 80) also made an 

important observation that “ATR and Christians both belief in God or Supreme Being such that 

reconciling of the two religions could not be impossible.” The next section looks at the control 

beliefs associated with Chingoma Falls. These include the various attributed roles of Njuzu in the 

conservation and protection of Chingoma Falls. 

 

7.4 Njuzu protect and conserve the environment around Chingoma Falls 

This section looks at the contribution of Njuzu in the conservation and protection of the 

environment around Chingoma Falls. According to Mr. Chapungu:  

It is a taboo among the people of Mudzami Community to fetch water from Chingoma Falls 

using metal containers such as cups and jars. It is culturally believed that if a person fetches 

water using the afore-mentioned items, the water source might either eventually dry up or 

the culprit might be abducted by the Njuzu. Instead, people are encouraged to use clean and 

environmentally friendly indigenous items such as mukombe (gourd) when fetching water 

from sacred places such as Chingoma Falls (Interview with Mr. Chapungu, 15 January 2018).  

Mr. Chapungu further submits that, “the primary concern of Njuzu is to ensure that water 

sources are treated with respect and always kept unpolluted (Interview with Mr. Chapungu, 15 

January 2018). This is supported by Tagwireyi (1980), who asserts that “even if a person took a 

blackened pot to fetch water from a pool which has a Njuzu, in the morning they would find the 

whole pool had dried up.” 
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Mr. Chapungu further hinted that: 

Visitors are not allowed to leave behind any belonging such as pieces of clothes or any other 

object that may end up littering the site as Njuzu are smart beings who detest dirty. So, 

anything untidy would end up angering the Njuzu whose response may put the life of the 

perpetrator or the whole community in jeopardy” (Interview with Mr. Chapungu, 15 January 

2018). 

Mr. Chapungu went ahead explaining that since the Njuzu dislike dirty, people are not supposed to 

approach Chingoma Falls while in possession of blackened objects. From this discussion with Mr. 

Chapungu, I noted that Njuzu instill in people the culture of smartness.   

In view of the foregoing, Chingoma Falls is treated with sacrosanct to the extent that people 

are discouraged from bringing items with sooty as well as modern bathing soaps and perfumes. Mr. 

Dombo remarked that: 

The local people are not allowed to baths directly into the river using modern soaps and 

detergents that may end up polluting the water or killing aquatic creatures. If a person goes 

to Chingoma Falls with any of the prohibited items, he/she could see a very big snake in the 

water (Interview with Mr. Dombo, March 2017). 

In light of the above, Adam Dombo further explained that, “people granted permission to 

visit the site are discouraged from littering the site as this would force the Njuzu to abandon the site, 

abduct the victim or kill him/her” (Interview with Adam, March 2017). As noted by Mr. Dombo, 

the local people are discouraged from swimming in pools believed to be the abodes of Njuzu and 

those who defy this restriction risk to be abducted by Njuzu” (Interview with Mr. Dombo, March 

2017).  

Such beliefs, stories and restrictions discourage the local Mudzami people from visiting 

Chingoma Falls thereby aiding the cause for a harmonious living between human beings and nature 

in its totality. This in turn, has helped to maintain the naturalness of the area around Chingoma Falls 

in comparison to adjacent areas because people have respected the stories and the cultural beliefs 

associated with Chingoma Falls (cf. Makamure and Chimininge 2015).  
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With regards to the relationship between the people of Mudzami and the environment 

around Chingoma Falls, Mr. Dombo notes that Njuzu discourage people from degrading the 

environment around Chingoma Falls. He further articulated that “the general belief among the 

people of Mudzami is that if a person cuts down an indigenous tree believed to be sacred such as 

muchakata, that person would be befallen by misfortunes (Interview with Mr. Dombo, March 2017). 

This information was validated by Mr. Govo, one of the elderly community members who had this 

to say about the environment around Chingoma Falls: 

People are forbidden from cutting down trees in this sacred grove of Chingoma Falls. 

Anyone who is caught cutting down trees is fined by both the village head and the chief. As 

you can see, the area around Chingoma Falls is still heavily wooded, and as such, is different 

from the surrounding areas which are characterised by sparse vegetation (Interview with Mr. 

Govo, 15 January 2018). 

Corroborating the sentiments of Mr. Govo, Mr. Dombo informed that, “people are prohibited from 

cutting down trees indiscriminately on areas bordering Chingoma Falls. Instead, they are only 

allowed to collect dead dry wood from the forest” (Interview with Mr. Dombo, 15 January 2018). 

During one of our many visits to the site, Adam, the eldest son of Mr. Dombo had this to say, “in 

this area certain species of trees such as muhacha (mobola plum), muonde (fig tree), mushozhowa 

(psudalachnostylis maprouniflolia) and other big trees that you are seeing are not supposed to be cut 

down because they are believed to be the abodes of ancestral spirits” (Interview with Adam, March 

2017). 

Mr. Govo highlighted that, “the traditional leadership enforce traditional restrictions, taboos 

and cultural beliefs to conserve and manage Chingoma Falls and its associated environment. As you 

can see and feel, the area around Chingoma Falls is characterised by dense vegetation with cool 

temperatures and less erosion as compared to areas downstream” (Interview with Mr. Govo, 15 

January 2018). He further noted that: 

The taboos and social restrictions associated with Njuzu encourage the local Mudzami 

people to conserve Chingoma Falls and the natural beauty of the environment. People are 

discouraged from using undesignated pathways when approaching Chingoma Falls. The 

grazing of cattle in the sacred forest of Chingoma Falls as well as near the falls is strictly 

prohibited (Interview with Mr. Govo, 15 January 2018).  
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As a result, such social beliefs discourage people from cutting down trees indiscriminately. 

These beliefs have been constructed by the people of Mudzami over a long period of time during 

their close interaction with the site. Apart from that, such beliefs have been passed down to 

succeeding generations orally. In conformity with this notion, UNEP (2008) argues that beliefs are 

used by the local people to ensure that their lives are in harmony with the broader environment. 

Similarly, Okere (2005) and Battiste (2008) argue that indigenous people’s epistemology is derived 

from their immediate ecology, experiences, perceptions, thoughts, memories and experiences which 

are shared with others and the spiritual world. That said, the ensuing section discusses the 

contribution of Njuzu in discouraging people to interfere with Chingoma Falls. 

 

7.5 Njuzu prohibit people from interfering with Chingoma Falls 

Mrs. Dombo hinted that “we sometimes hear sounds of invisible people talking, unseen cows 

mooing; sounds of drumming, singing and whistling at Chingoma Falls and this deter people from 

interfering with Chingoma Falls” (Interview with Mrs. Dombo, 15 January 2018). She further 

explained that: 

Njuzu manifest themselves in the form of localised winds. The Njuzu has a tendency of 

drying clothes at the granite rock outcrops found at Chingoma Falls. Once a person sets 

his/her eyes on the clothes, they are suddenly taken off by a whirlwind hence, people are 

afraid of interfering with Chingoma Falls (Interview with Mrs. Dombo, 15 January 2018).  

In conformity with Mrs. Dombo, Mr. Chapungu noted that: 

On certain quite days, we sometimes hear various underground mystical sounds of cocks 

crowing, people talking, singing, laughing and beating drums as well as sounds of livestock 

such as sheep, goats and cows and this suggests the presence of Njuzu at Chingoma Falls 

(Interview with Mr. Chapungu, 15 January 2018).  

Apart from that, Mr. Chapungu highlighted that: 

The Njuzu is believed to manifest itself in different forms. It can appear in human form or 

in the form of aquatic creatures such as a fish or a snake. In fact, Njuzu can manifest itself in 

a myriad of forms ranging from wind, snakes and fish to that of a human being depending 
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on the prevailing situation. As a result, people fear Njuzu so much that they would dare not 

temper with aquatic creatures believed to be directly associated with Njuzu (Interview with 

Mr.  Chapungu, 15 January 2018). 

Mrs. Dombo noted that: 

The presence of Njuzu at Chingoma Falls is evidenced by a variety of clothes seen by people 

lined on the granite rock outcrops surrounding the pool. The types of clothes normally seen 

include ties, turn-up trousers, jerseys, shirts and dresses among many different types of 

modern attire. The moment one tries to look at them closely the different types of clothes 

will be taken away by a whirlwind in unexplainable circumstances (Interview with Mrs. 

Dombo, 15 January 2018). 

On another note, headman Mutsimba confided in me that: 

Despite the varied socio-economic potentials inherent in Chingoma Falls, people are not 

allowed to harness the water at Chingoma Falls for irrigation purposes among other modern 

functions. Soon after the attainment of independence for instance, government officials 

visited the area with the intention of constructing a dam which was supposed to be used for 

irrigation purposes. The proposal was turned down after the tents of the government 

officials which were pitched near the site were mysteriously scooped by a very strong 

whirlwind which originated from Chingoma Falls. The tents disappeared for ever and the 

government officials who were surveying the area left the area unceremoniously (Interview 

with the headman, Mutsimba 17 January 2018).  

In a similar incident, headman Mutsimba noted that a group of foreign white visitors who pitched 

tents near the falls were surprised to wake up lying on the open, with their tents missing. Like the 

rest of Shona speaking groups in Zimbabwe, the Mudzami people similarly consider nature and 

society as indispensable and inseparable entities in the sense that they relate and engage with one 

another invariably. For instance, water bodies such as sacred pools and springs, certain waterfalls 

and rivers are believed to be inhabited by Njuzu which are also believed to contribute towards their 

conservation and protection.  

In this regard, there is a general belief amongst the people of Mudzami Community that 

Chingoma Falls is the abode of Njuzu. As a result, Chingoma Falls have had less human interference 
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as people fear being punished and/or abducted by the Njuzu. Resultantly, this prevent people from 

fishing and doing laundries at such sacred riverine places (Shoko 2007) thereby mitigating the 

pollution of the respective water bodies. Having discussed how Njuzu promote the conservation of 

Chingoma Falls, the next section focuses on how cultural beliefs associated with Njuzu prevent 

people from paying unsanctioned visits to Chingoma Falls. 

 

7.6 Njuzu abhor people from paying unsanctioned visits to Chingoma Falls 

This section looks at some of the social practices associated with Njuzu that discourage the local 

Mudzami people from paying unsanctioned visits to Chingoma Falls. As noted by Mr. Dombo, 

“visitors coming to Chingoma Falls are expected to seek permission from the traditional leadership 

so that they can be granted permission to access the site” (Interview with the village head, 15 

January 2018). This is in sync with Shona cultural values which encourage visitors to pay a courtesy 

call to the traditional leadership in the area as a way of respecting them and alerting them of their 

presence in the respective areas. Mr. Dombo further hinted that: 

People who approach Chingoma Falls without being granted the permission by the 

traditional leaders risk encountering strange and mysterious occurrences at Chingoma Falls 

believed to be triggered by Njuzu. These may range from hearing strange sounds, being 

struck by light or being enveloped by darkness depending on the time of the day to seeing 

various types of clothes lined on the nearby granite rock outcrops (Interview with Mr. 

Dombo, 15 January 2018). 

He went ahead explaining that “the fact that the site is believed to be the abode of Njuzu discourage 

people from paying unsanctioned visits to the site  as doing so would invite misfortunes to the 

perpetrators” (Interview with Mr. Dombo, March 2017). He further submits that, “children not 

accompanied by elders are not allowed to pay a visit to the site. Instead, they can only do so in the 

company of elders” (Interview with Mr. Dombo, 15 January 2018). 

Mr. Dombo further articulates that “unsanctioned harvesting of fish and other natural 

resources such as wild fruits is prohibited. Doing so would invite misfortunes to the perpetrators. As 

a result, most of the people from Mudzami Community are afraid of visiting the place” (Interview 

with the Mr. Dombo, 15 January 2018). During my stay in this area, I discovered that majority of the 
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people, both old and young, have never visited the falls since they regard it as very sacred. With this 

in order, the ensuing section looks at social restrictions and taboos associated with Njuzu prevent 

people from erecting settlements close to Chingoma Falls.  

 

7.7 Njuzu forbid people from encroaching into Chingoma Falls 

This section looks at how the belief in the existence of Njuzu at Chingoma Falls discourages the 

local Mudzami people from erecting homes close to Chingoma Falls. Mr. Njekenje and Mr. 

Mandizha narrated a pathetic story in which a local family that encroached into Chingoma Falls lost 

a Grade two pupil in an incident widely believed to be orchestrated by the Njuzu in March 2017. As 

recounted by the two teachers: 

The concerned family was allocated a productive piece of land on the foot of a hill close to 

Chingoma Falls by one of the village heads in the area. Traditionally, it is known that people 

are not allowed to either farm or settle close to such sacred places. In other words, places 

nearer to places believed to be inhabited by Njuzu are not supposed to be used either for 

farming or settlement as they are considered to be sacrosanct. Due to the ever increasing 

population which has put immense pressure on communal resources such as land, arable 

land in Mudzami Community is now very scarce. This could have influenced the village head 

as well as the concerned family to overlook and forego this traditional injunction (Interview 

with Mr. Njekenje and Mr. Mandizha, March 2017). 

Mr. Njekenje and Mr. Mandizha went ahead explaining that: 

What happened is that on the fateful night the area experienced extended downpours of 

heavy rainfall accompanied by incessant strong winds. Unknowing to the family, a very huge 

rock from the cliff near the homestead detached itself from the main parent rock and 

descended towards the temporary dhaka and pole constructed homestead. The huge rock 

later leaned on other big rocks before it descended heavily on the homestead in question. 

Surprisingly, the rock was accompanied by floods of water which besides destroying the 

entire homestead also flooded the grade two pupil who was sleeping with other children in 

one of the houses. The lifeless body of the child was later identified bout ten kilometres 
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downstream Gande River, some two days after the incident, by a villager who was watering 

her garden (Interview with Mr. Njekenje and Mr. Mandizha, March 2017).  

When I quizzed them to explain what they think could have caused this unusual incident, 

Mr. Njekenje and Mr. Mandizha pointed out that “the general feeling amongst most of the people in 

the area was that the child was killed by the Njuzu which masqueraded as a flood” (Interview with 

Mr. Njekenje and Mr. Mandizha). These sentiments were validated by Mr. Dombo, the village head, 

who in a different interview explained that “the Njuzu was angered by the proximity of the 

homestead to its place of residence.  In view of this tragic occurrence, the affected family has since 

vacated the area” (Interview with Mr. Dombo, March 2017).  

In a related incident, Mr. Chapugu narrated a story in which one of the villagers who had 

constructed his homestead near Chingoma Falls along the Njuzu paths had his grass thatched 

houses destroyed by a very strong whirlwind believed to be engineered by Njuzu. According to Mr. 

Chapungu:  

When travelling on land in the form of whirlwind, Njuzu use well defined routes and that 

they do not want people to stay in their path or very close to their paths. Doing so would 

eventually see the perpetrator having his homestead marooned by a very strong whirlwind 

(Interview with Mr. Chapungu, March 2017).  

That said, the next section looks at how the taboos and social restrictions associated with Njuzu 

contribute in the conservation of Chingoma Falls. 

 

7.8 Fear of Njuzu promote adherents to social restrictions associated with Chingoma Falls 

An interview I held with Mr. Tinashe Takazviona, a follower of an independent Mbirashava Zion 

Christian Church, revealed that the fear of Njuzu encourages the local people to observe the taboos 

and social restrictions associated with Chingoma Falls. He hinted that “Christians are supposed to 

confess their sins before paying homage to the site either for prayers or religious rituals such as 

baptism. If a person fails to confess his/her sins, he or she will encounter strange occurrences at 

Chingoma Falls” (Interview with Mr. Takazviona, 6 February 2018). As noted by Mr. Takazviona, “I 

personally witnessed a fellow female congregant who had concealed her sins during the confession 

period mysteriously disappeared in the pool while she was being baptised by a local church prophet 



193 
 

at Chingoma Falls only to resurface after a short while” (Interview with Mr. Takazviona, 6 February 

2018). 

In another related story, Mr. Rwatirera Murimoga recounted an interesting incident in which 

a local prophet belonging to the Makamba Zion Christian Church lost his “tsvimbo” (shepherd 

staff) in unexplained circumstances while baptising a church member in one of the pools located at 

Chingoma Falls. As Mr. Murimoga narrated: 

What happened on that fateful day is that the threesome in the company of a renowned local 

prophet had gone to carry out some religious rituals at Chingoma Falls. As part of the 

religious ritual, they were supposed to hold their prayers at the site for two solid days while 

fasting. During the afternoon of the second day, the local prophet excused himself reasoning 

that he wanted to go to the nearest Negovanhu shops for a refreshing walk. Out of sight of 

the other committed church members and also against the fasting rules, the local prophet 

stealthily drank beer at the local shops. After a short while, he went back to Chingoma Falls 

and joined his colleagues in praying. During the baptism exercise that ensued in the 

afternoon of that same day, the unrepentant prophet placed his shepherd staff on top of one 

of the protruding granite rocks in the pool while baptising a colleague (Interview with Mr. 

Murimoga, 6 February 2018).  

Mr. Murimoga further narrated that: 

Coincidentally, there approached an unusual wind which scooped the shepherd staff swiftly 

and dropped it into the pool. Momentally, a huge frightening fish emerged from the pool 

and submerged the prophet’s shepherd staff in the pool. In an action reminiscent of a 

drama, the fish resurfaced once again for a short while before plunging deep into the pool 

never to be seen again. Sensing that something was amiss, the other church members asked 

the prophet to confess. It was during the confession that they later learnt that the prophet 

had breached the rules of the religious ritual by drinking beer. As a result of this panic-

stricken incident, the fasting and praying was terminated prematurely. The local prophet 

never recovered his shepherd staff and as such, replaced it with another one (Interview with 

Mr. Murimoga, 6 February 2018). 
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The taboos and social restrictions enable the people of Mudzami Community to develop a 

sense of loyalty and reverence towards Chingoma Falls. This is in view of the belief that perpetrators 

and violators of the taboos and social restrictions invite untold misfortunes and misgivings for 

themselves and the community at large in the form of bad luck, disease, drought, and even death 

(Makamure and Chimininge 2015). The taboos and social restrictions are crafted and designed to 

ensure that sacred places such as Chingoma Falls are properly conserved and protected. The 

relationship between Chingoma Falls and the people of Mudzami Community is underscored in the 

value creation process where the concerned local communities create or attach social values to 

Chingoma Falls and specific sections of Gande River.  

It is worth reiterating that the conservation and management of sacred heritage sites such as 

Chingoma Falls is continuously augmented, strengthened and passed on from one generation to the 

next through social institutions and structures such as beliefs, taboos, and social practices (cf. 

Mulokozi 2005). Thus, taboos and social restrictions are considered as customary regulatory 

frameworks that determine and influence the way the local Mudzami people interact and engage 

with the Chingoma Falls and its immediate environment.  

As alluded to earlier, the efficacy of taboos, social restrictions and cultural beliefs is usually 

seen through their capability to prohibit certain behaviour and actions considered unpalatable to the 

concerned community as supported by the Theory of Planned Behaviour which asserts that the 

behaviour of an individual should be in line with the expectations of the reference group. The belief 

in taboos and myths especially among rural local communities such as those of Mudzami 

Community is so strong and very well respected to the extent that it instils fear to would-be 

perpetrators thereby barring people from breaching them, knowing the perceived punishment 

awaiting them should they disobey (Mashingaidze 2016). Thus, taboos represent unwritten social 

rules that regulate behaviour in humans that are bound together by common obligations to each 

person and a shared reverence for the sacred (Freud 1913). 

Emphasising the importance of taboos and cultural beliefs in conserving Chingoma Falls, 

Mrs. Chinoda had this to say: 

Our cultural beliefs and taboos are very important not only to us but for the future of our 

children and the entire community at large. This is basically because they instil in our 

children’s minds a sense of history (the past), a sense of the present and certainly a sense of 
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the future. It is therefore imperative and absolutely necessary to ensure that these cultural 

traditions are handed down to the present and oncoming generations in whose hands the 

future of our community lies (Interview with Mrs. Chinoda, 19 January 2018). 

The underlying aim of taboos and social restrictions according to Berkes et al. (2000), is to promote 

the sustainable use of cultural landscapes by enforcing social mechanisms that people must abide by 

prior to being permitted to visit such areas. In this regard, the interaction of the people of Mudzami 

with Chingoma Falls is regulated by rules, customs, practices, values and regulations agreed upon by 

the concerned community. 

The traditional practices are well respected by members of Mudzami Community and as 

such have been effective means of regulating people’s interaction with Chingoma Falls. Respect for 

traditional cultural beliefs and practices have largely contributed to the continued existence and 

sustainable use of Chingoma Falls. These traditional practices are well respected by members of 

Mudzami Community and have been effective means of regulating people’s interaction with 

Chingoma Falls.  

 

7.9 Conclusion 

The chapter has presented the intangible values attached to Chingoma Falls by the local Mudzami 

people. It emerged that “a heritage place has no value until meaning and significance are ascribed to 

it by people” (De la Torre 2013: 159-60). That is to say, a place of heritage have value only when 

people project their own understandings and interpretations on it, the latter of which are based upon 

their needs and desires, and shaped by their current social, cultural and economic circumstances 

(Spennerman 2006). Thus, if heritage is only considered as the physical material fabric of places and 

objects, and avoids understanding the attached ‘messages’, then it will play a lifeless role in popular 

consciousness (Petzet 1994; Robin and Rothschild 2002; Taylor 2004).  

It explored how the Theory of Planned Behaviour helps explain the efforts of the Mudzami 

Community to protect the heritage of the Chingoma Falls. Besides, it demonstrated that social codes 

and individual intention are interwoven and as such result in certain practices and behaviours 

regarding the Njuzu places/spaces. The chapter notes that the intention to visit Chingoma Falls as 

well as to protect it is influenced by other members of Mudzami Community. These include family 
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members, friends, parents and the traditional leadership who communicate the sacredness of 

Chingoma Falls to the members of the community. This is basically because individuals within 

Mudzami Community are influenced by other people in their day to day interaction and engagement 

with Chingoma Falls.  

The chapter further notes a wide range of beliefs that persuaded people to visit Chingoma 

Falls. Behavioural beliefs cited by participants include the perceived powerful spiritual/and or 

religious powers associated with the site as a result of the presence of Njuzu. Christians from 

different religious sects and traditionalists are converging at Chingoma Falls to satiate their spiritual 

craving as the site is believed to be the epitome of spiritual healing powers. The chapter argues that 

understanding the views of the local people is critical for the sustenance of heritage sites. However, 

they noted the sacredness of the site as one of the factors and reasons that facilitate or make easier 

their visit to the site.  

In the category of normative beliefs, participants were asked who they thought would 

approve or support their visit to Chingoma Falls. The most predominant group was family members 

including parents, other siblings, grandparents, Church leaders and prophets/prophetess. Others 

included friends, local Mudzami teachers and the traditional leaders of the area. In the category of 

control beliefs, participants cited Njuzu and cultural taboos and beliefs associated with Chingoma 

Falls as some of the impediments that inhibit them from wantonly visiting Chingoma Falls.  

Apart from that the chapter notes that the local communities regard the Njuzu, endowed 

with agentic abilities, and as actors who also contribute to the conservation of Chingoma Falls 

through encouraging the local Mudzami people to promote the conservation of the environment 

around the falls. Taboos and social restrictions associated with Njuzu discourage people from 

polluting the water sources and the environment. Besides, they also discourage people from 

engaging in activities that degrade the environment. From the discussion, it emerged that places 

believed to be inhabited by Njuzu are treated with a lot of awe and respect. As such, Njuzu 

participate in varying ways and degrees in the conservation of Chingoma Falls. Thus, both Njuzu – 

endowed with agency as regarded by the community, and the local Mudzami people play an 

important role in the upkeep and conservation of the site. 
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CHAPTER EIGHT: Discussion and Conclusions 

 

8.0 Introduction 

The aim of this chapter is to provide conclusions of the study by drawing important considerations 

and suggestions based on research findings. The study has engaged with Anderson’s Theory of 

Imagined Community, Bandura’s Social Learning Theory and Ajzen’s Theory of Planned Behaviour 

in gathering and analysing data. This chapter concludes the research effort by analysing how the 

theories have contributed towards addressing the research questions. Besides outlining the 

limitations of the study, the chapter discusses the validity, reliability and trustworthiness of the 

research findings as well as suggestions for future study. The next section looks at how the theories 

employed in this study addresses the research questions raised in chapter 1. 

 

8.1 Theoretical contribution and evaluation of the study 

Having ethnographically and critically explored the non-recognition of intangible heritage in existing 

heritage policies and legislation in Zimbabwe using the case study of a heritage site called Chingoma 

Falls in southeastern Zimbabwe; this study has employed social constructionism as the research 

philosophy underpinning the study. Besides, it has also used four other theories (Anderson s theory 

of imagined community, Ajzen’s theory of Planned Behaviour, Bandura’s theory of Social Learning 

and the theoretical concept of personhood). While acknowledging and appreciating some aspects of 

the aforementioned theories, this study has argued for the enhancement of these theories by 

advancing the theory of cultural entropy as an alternative for explaining the dispersion of heritage 

values between the government and local communities interacting with heritage sites.  

According to Barret (2008: 2), cultural entropy refers to “the proportion of energy which is 

wasted by organisations or any group of people in unproductive activities.” It is the conflict, friction 

and frustration that exist within an organisation or social system. Used in the context of this study, 

cultural entropy refers to unproductive or destructive energy that blocks connection, creativity, 

engagement and performance particularly between the government and local communities over the 

conservation of sacred heritage sites.   
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Using the case study of Chingoma Falls, this study has challenged the mainstream view that 

only human beings have the agency of conserving and protecting heritage sites. Data that I obtained 

from the fieldwork in Mudzami Community and the surrounding areas negates this prevalent view in 

mainstream heritage discourses. Contrary to the thesis that human beings are the only ones capable 

of sustainably conserving heritage sites, this study has shown that other beings such as Njuzu and 

Vadzimu are also instrumental in conserving and protecting heritage sites especially those both laden 

with intangible values, and are perceived by the community as endowed with agentic qualities. This 

means that the role of other beings in conserving and protecting heritage sites is a relevant area for 

academic research; hence this research is an attempt to close this research gap. My observation in 

Mudzami Community and the surrounding areas implies that the non-recognition of intangible 

heritage and the non-involvement of local communities in the conservation and management of 

heritage sites create mistrust, misunderstandings and confusion between government departments 

charged with the responsibility of looking after heritage sites and local communities with a stake in 

heritage sites. 

I have argued in this study that the conservation and protection of heritage sites by other 

beings is one of the least researched areas in Zimbabwean mainstream heritage practices, yet their 

contribution cannot be underestimated. I have, for instance, underscored that there are few (if any) 

ethnographic studies that have approached the discipline of heritage conservation from this 

perspective. In fact, it was confirmed during fieldwork that no other heritage scholar or researcher 

had come into Mudzami Community and the surrounding areas before to carry out similar studies at 

Chingoma Falls. Besides, I have also not come across a single systematic heritage conservation work 

on Chingoma Falls.  

In light of the research findings, I observed that the heritage legislation is excluding other 

forms of heritage (intangible heritage). Besides, it is also not recognising the role that is being played 

by local communities and other beings in the conservation of heritage sites particularly those located 

in rural settings. This state of affairs creates fertile ground for conflict between the government and 

local communities over the administration of heritage sites imbued with intangible heritage. In light 

of this, I saw it noble to incorporate the theory of cultural entropy in this study in order to 

understand how the intangible values bestowed to Chingoma Falls by the local Mudzami people 

impact on the conservation of the site.  
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In terms of its origin, cultural entropy is a theory with a complex history (Muller 2007; 

Uffink 2001) and has been the subject of diverse reconstructions and interpretations (Ibara and 

Merman 2006; Leff 2007). In its current understanding, the notion of entropy was first introduced in 

the 1850s by Rudolf Clausius in the context of thermodynamics (Davis 2011) and was later adopted 

in other fields such as the social sciences. 

Used in the context of this study, cultural entropy refers to the misalignment of heritage 

values between the government (represented by NMMZ) and local communities with a stake in 

heritage conservation and management. It can also be used to refer to the conflict, friction and 

counter-accusations that exist between the government and local communities in issues pertaining to 

heritage conservation, protection and management. With respect to the present study, cultural 

entropy is caused by an inconsistency or misalignment of heritage values resulting in a heritage 

legislation that is ineffective and not supported by the majority of people living close to heritage 

sites.  

It is important to note that the more the government of Zimbabwe recognises intangible 

heritage through the protective legislation, the more the local communities residing close to heritage 

sites are likely to participate in the conservation and management of these sites, and the less friction 

there will be between the government and the local communities. Contrarily, if the government fails 

to legally recognise intangible heritage, as is currently the case in Zimbabwe, the local communities 

will develop negative attitude towards the heritage conservation legislation thereby rendering it 

ineffective thus, increasing cultural entropy.  

It is critical to note that the recognition of intangible heritage plays a crucial role in 

promoting positive behaviour and attitudes in local communities towards the conservation and 

sustenance of heritage sites. In the case of Zimbabwe, heritage conservation legislation fails to 

recognise intangible heritage thereby instilling in local communities negative attitudes, actions and 

behaviours towards the enforcement and implementation of the heritage legislation and henceforth 

causes value-confusion (cultural entropy) which undermines the effective conservation of heritage 

sites. The next section provides answers to the research questions formulated in chapter one.  
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8.2 Revisiting the research questions  

It is worth noting that various research questions were set out in Chapter 1. In this subsection, the 

research questions are revisited in light of the findings of the study. The study aims to theoretically 

explore the following questions: i) How do the concept of imagined community explain the 

exclusion of intangible heritage in Zimbabwe’s heritage legislation and conservation policy? ii) How 

does the concept of personhood help explain the image of what constitutes the community of the 

people of Mudzami in southeastern Zimbabwe? iii) How does the theory of Social Learning help 

explain the transmission and learning of intangible heritage related to the other beings within the 

community investigated through the stories by Njuzu abductees in Mudzami Community and the 

surrounding areas? iv) How does the theory of Planned Behaviour help explain the efforts of the 

Mudzami Community to protect the heritage of the Chingoma Falls? In the ensuing sections, I 

demonstrate how the research findings have addressed the aforementioned research questions. 

In view of the first question which seeks to understand how the concept of the imagined 

community explain the exclusion of intangible heritage in Zimbabwe’s heritage legislation and 

conservation policy, the study found out that the NMMZ has failed to enshrine into legislation 

intangible heritage. In other words, the attainment of independence in 1980 did not bring revision to 

the heritage legislation and intangible heritage has up until now remained peripheral to the 

conservation, management and protection of heritage sites in Zimbabwe (Dube 2017). What 

emerged from the study is that the NMMZ Act chapter 25: 11 of 1972, which provides for the legal 

protection of heritage sites in the country besides failing to recognise intangible heritage, does not 

define the role to be played by local communities in the conservation and management of heritage 

sites. The ambivalence in this area lead to a paradigm clash between the government departments 

mandated to look after heritage sites and the local concerned communities thereby endangering and 

threatening both the physical and spiritual integrity of the heritage sites. Thus, it came out that the 

current Zimbabwean heritage legislation framework is based on a foreign imagined community 

rooted in colonial philosophy.  

It also emerged from the study that although heritage experts and researchers in Zimbabwe 

are aware of the relevance of intangible heritage and the role played by local communities in 

preserving it, there are a range of technical challenges and constraints that are inhibiting the legal 

recognition of both intangible heritage and local communities. The study further notes that the 

country has made no commitment to align the heritage laws with the country’s constitution as well 
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as international conventions and charters. While the government appreciates the relevance of 

intangible heritage at both national and local levels, this theoretical recognition is yet to be practically 

endorsed into a binding legal tool. In fact, the study has revealed that while the government ratified 

the 2003 UNESCO Convention on the safeguarding of intangible heritage, its national heritage 

legislation (the NMMZ Act Chapter 25/11) is not recognising the same.  

In view of the above, the study notes the need to provide the post-colonial imagined 

community of Zimbabwe with a heritage conservation legislation that is in sync with the socio-

cultural norms and beliefs of the communities embedded in intangible heritage. In other words, 

there is need to re-align heritage laws (to be in tandem with current trends in the heritage sector) in 

order to embrace intangible heritage into existing heritage laws as well as to re-integrate the local 

communities into the management systems of the heritage sites. This is an important aspect which 

besides instilling in local communities the sense of ownership and pride, is currently missing in legal 

instruments governing heritage sites in Zimbabwe. 

Finally, the theory of imagined community helps to identify the relevance of heritage 

(tangible and intangible) in both community cohesion and nation-building. It also helps to 

conceptualise why it is important for the cohesion of countries and/or communities, to have 

common beliefs and values in order to function. Anderson’s theory helps explain why it is important 

for the heritage legislation to listen and adhere to the values and beliefs of the people who make up a 

country or a community. Thus, the government of Zimbabwe can make use of intangible heritage to 

forge and foster social cohesion.  

Substantively, the study further notes that the Zimbabwean heritage legislation is 

homocentric as it only acknowledges human beings as the only agency capable of conserving and 

protecting heritage sites, yet other beings also play an equally critical role in the conservation of 

heritage sites as demonstrated by the Chingoma Falls case study. 

In terms of the second research question which seeks to understand how the concept of 

personhood help explain the image of what constitutes the community of the people of Mudzami in 

southeastern Zimbabwe, the study study found that Njuzu, vadzimu and mhondoro are accorded the 

status of personhood by the people of Mudzami Community and the surrounding areas. That is, the 

people of Mudzami imagine themselves as a community that shares Chingoma Falls with other 

beings (visible and invisible) mentioned above who also constitute their community. 
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The study further notes that personhood differentiates a human being from other animals in 

the sense that not all persons are regarded as vanhu (human beings). This is mainly due to the fact 

that a person has to meet certain obligations regarded as good by the people of Mudzami in order to 

be referred to as munhu (person). These include among many others unhu or tsika. The unhu is the 

criterion upon which one is classified as munhu. According to the people of Mudzami, a person 

without good manners is can be considered as dog, a baboon or a donkey. 

Apart from that, the study found out that the way the people of Mudzami conceptualise 

personhood determines the conservation practices used in conserving and managing Chingoma 

Falls. Mhondoro, Njuzu and Vadzimu (living-dead or the living timeless) are also believed to be 

instrumental in the conservation of the environment. Besides interacting and engaging with these 

entities, the people of Mudzami Community co-exist with them peacefully. Linked to the 

aforementioned point is the idea that a person is more than the physical body in the sense that it 

includes both njere and mweya that enable interactions with both living/non-living and other beings 

that can hardly be characterised as humans or nonhumans such as Njuzu, vadzimu and mhondoro. By 

and large, the study notes that the conceptualisation of personhood is culturally variable and context 

based.   

In so far as research question 3 (which seeks to understand how the theory of Social 

Learning help explain the transmission and learning of intangible heritage related to the other beings 

within the community investigated through the stories by Njuzu abductees in Mudzami Community 

and the surrounding areas) is concerned, the study found out that claims concerning the appearance 

and personality of Njuzu have featured prominently in various myths of the people of Zimbabwe in 

general. However, the nature and personality of Njuzu still remains contested and at best shrouded 

in speculations which cannot be verified scientifically but is rather based on a particular group of 

people’s social and cultural beliefs embedded in their worldview.  

As highlighted in the study, there are some surviving people who claim to have been 

abducted by Njuzu in different riparian areas of Mudzami Community and the surrounding areas. 

Accounts on the appearance and personality of Njuzu all point to the idea that Njuzu are human-

like beings which reside in an underworld devoid of water which is more or less similar to the earth. 

The narratives and stories all share the common thread that Njuzu are real beings which use water as 

a medium for abducting people. It also emerged that, within the community, Njuzu are not 



203 
 

imaginary, but are instead real beings with the ability to abduct people and inculcate the intangible 

heritage of healing and prophesying to the surviving abductees. 

What emerged from this study is that children and local community members from 

Mudzami and the surrounding areas are afraid of paying unsanctioned visits to Chingoma Falls. 

They have learnt from the gate keepers of culture–the elders and traditional authorities of the area–

that the site is sacred and, hence a no-go area. Further, they were informed by the elders and the 

traditional leadership that unsanctioned visits to the site are strictly prohibited as doing so would 

invite misfortunes for the perpetrators.  

It came out from the study that taboos, myths and restrictions govern behaviour within the 

Mudzami Community. This is mainly because taboos regulate the way the local Mudzami people 

interact with Chingoma Falls and the environment around them by forbidding members of the 

society from performing certain actions prescribed by the elders and the gate keepers of culture. 

Because human behaviour is either learned or modified by social conditions, the use of heritage sites 

is often learnt from the others-particularly elders. This is supported by Berger and Luckmann (1967) 

who assert that any action people undertake is shaped by the different types of knowledge; not only 

scientific knowledge but cultural and experiential knowledge including “common sense” and the 

knowledge people use in their everyday activities.  

Research question 4 seeks to understand how the Theory of Planned Behaviour helps 

explain the efforts of the Mudzami Community to protect the heritage of the Chingoma Falls. The 

Theory of Planned Behaviour is designed to explain the way an individual behaves in specific 

context or situation (Cheng et al. 2006; Ajzen 1988). Applied in the context of this study, this theory 

explains why the non-recognition of intangible heritage negatively undermines intention and 

behaviour by the government to involve the local communities in conserving sacred heritage sites 

such as Chingoma Falls. Thus, sufficient means need to be available in order to translate positive 

beliefs and attitudes into intention and behaviour to enable local communities to be recognised as 

partners in the conservation of heritage sites in Zimbabwe. 

The Mudzami people observe several taboos and social restrictions related to Njuzu water 

habitats such as natural springs, wells, waterfalls and pools. For instance, it is culturally believed 

among the people of Mudzami and the surrounding areas, that if a person fetches water at sacred 

places using dirty, sooty or metal containers, the water source might either eventually dry up or the 
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culprit might be abducted by the Njuzu. Thus, the taboos, myths and social restrictions related to 

Njuzu influence the day to day actions and behaviour of the local Mudzami people in their 

interaction and engagement with Chingoma Falls. What emerged from this study is that there is a 

cobweb of relations between human beings and Njuzu in the conservation of Chingoma Falls and 

the broader cultural landscape As such, it could be argued that Njuzu play a critical role in the 

conservation of Chingoma Falls– a role that has never been pursued and given serious thought and 

consideration in contemporary and mainstream heritage discourses. 

Places where Njuzu reside are revered and considered sacred. The extra-ordinary powers 

believed to be possessed by Njuzu instil fear in people to the extent that places where they stay are 

considered as no-go areas. It has been noted that taboos and social restrictions associated with 

Njuzu significantly contribute to the conservation of Chingoma Falls through discouraging people 

from paying unsanctioned visits to Chingoma Falls, preventing the pollution of water sources and 

the environment around Chingoma Falls, prohibiting the erection of settlement and the grazing of 

cattle, discouraging the cutting down of trees and prohibiting the unsanctioned harvesting of wild 

fruits as well as the killing of aquatic creatures.  

The fact that the site is believed to be the abode of Njuzu instils supernatural fears in people 

who positively respond by avoiding unsanctioned visits to the site. The belief in taboos and myths 

especially among the people of Mudzami Community is so strong and very well respected to the 

extent that it instils fear to would-be perpetrators thereby barring people from breaching them, 

knowing the perceived punishment awaiting them should they disobey (Mashingaidze 2016).   

Apart from that, the study found out that the people of Mudzami (due to their long 

association and interaction with the site) have developed a relationship with Chingoma Falls to the 

extent that they are using the mystical sounds emanating from Chingoma Falls to predict weather 

patterns in their area. It is noteworthy that these are not just sounds per se, but are a form of 

intangible heritage which is being exploited by the local Mudzami community to enhance their well-

being. As a result, the site is playing a crucial role in the livelihoods of the local communities and this 

has somehow positively influenced them to conserve it. In fact, they conserve and utilise Chingoma 

Falls in unequivocally systematic ways which are guided and influenced by their cultural beliefs and 

norms which foster positive societal attitudes towards the environment (see also Duri and Mapara 

2007). 
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The study further notes that Chingoma Falls is a haven for various religious activities. Christians 

particularly from different African Independent Churches across the district flock to Chingoma Falls 

for various religious and spiritual reasons. Some come to the site to do fasting. Others come to the 

site to conduct baptismal rituals while others come to the site for spiritual healing. Still, other 

Christian groups visit the site because they believe that the place is a source of spiritual powers 

(derived from Njuzu) that they need to tap so as to spiritually empower themselves. As narrated in 

chapter 7, a local prophet belonging to the Makamba Zion Christian Church lost his “tsvimbo” 

(shepherd staff) while baptising a church member in one of the sacred pools located at Chingoma 

Falls. In a related incident, a woman who had concealed her sins during the confession period 

disappeared briefly while being baptised in the sacred pool at Chingoma Falls. Thus, Chingoma Falls 

is treated as sanctity by religious groups. 

In short, the local Mudzami people regard Njuzu (which reside at Chingoma Falls) as 

endowed with spiritual curative powers. Christians paying homage to the site usually take away holy 

water from the waterfalls (the abode of Njuzu) so that problems haunting their lives may be 

overcome.  

That said, the next section discusses the validity and reliability of the research findings. 

 

8.3 Validity and reliability of the findings 

Validity and reliability increase transparency, and decrease opportunities to insert researcher bias in 

qualitative research (Singh 2014). Validity and reliability are two related concepts in which the 

integrity of research is examined to understand the scope to which one can draw significant findings 

from the research (Hair et al. 2006). Reliability is the degree to which an assessment tool produces 

stable (free from errors) and consistent results (Mohajan 2017). 

According to Lincoln and Guba (1985), reliability indicates the consistency and dependability 

across multiple sources of evidence. Put differently, reliability refers to the repeatability of findings. 

If for instance, the study was to be done a second time, would it yield the same results? If so, the 

data are reliable. In another words, if another researcher adopts the same research approach at 

Chingoma Falls, he/she should arrive at the same findings. As noted by Yin (2003), one of the goals 

of reliability is to minimise the errors and biases in a study.  



206 
 

Validity refers to the credibility or believability of the research (Altheide and Johnson 1994). 

That is, it refers to the truthfulness of findings. In other words, it is the degree to which the results 

are truthful. According to Saunders and Lewis (2012), validity is a measurement surrounding the 

research method, and whether or not it actually measure what it claims to measure, and as such, if 

the research findings actually reflect about what they claim to be reflect. Evaluating the validity and 

reliability of research findings is essential especially if the results of the research are to be used to 

influence policy makers.  

To ensure reliability and validity of data, the transcribed interviews were presented to 

respondents to verify and confirm the contents of the interviews (cf. Vosloo 2014). As a way of 

validating my analysis, I made regular visits to the study area. These visits were meant to make 

further observations and consultations with the participants as well as to have a common position 

regarding the analysis of data. In a bid to ensure the reliability and validity of the data collected, the 

verbatim transcribed interviews were again presented to the respondents for verification. 

 

8.4 Trustworthiness of the research findings 

In order for research findings to be accepted as trustworthy, “researchers must demonstrate that 

data analysis has been conducted in a precise, consistent, and exhaustive manner through recording, 

systematising and disclosing the methods of analysis with enough detail to enable the reader to 

determine whether the process is credible (Nowell et al. 2017: 3). If readers are not clear about how 

researchers analyse data or what assumptions informed their analysis, it is difficult to evaluate the 

trustworthiness of the research process.  It is crucial that research findings are recognised as familiar 

and understood as legitimate by researchers, practitioneers, policy makers and the public. In fact, 

trustworthiness is one way researchers can persuade themselves and readers that their research 

findings are worth of attention (Lincoln and Guba 1985). 

 In view of the foregoing, Lincoln and Guba (1985), argue that in order for research findings 

to be considered as trustworthy, they must meet the criteria of credibility, dependability, 

confirmability, transferability, and reflexivity. In the ensuing sections, I discuss these criteria and 

explain the procedures taken to ensure that they are met. 
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8.4.1 Credibility 

It refers to the confidence that can be placed in the truth of the research findings. Credibility 

establishes whether the research findings represent plausible information drawn from the 

participant’s original data and is a correct interpretation of the participant’s original views (Korstjens 

and Moser 2018). According to Guba and Lincoln (1989) credibility addresses the “fit” between the 

respondents’ views and the researcher’s representation of them (Tobin and Begley 2004). In order to 

ensure that my research findings are credible, I stayed with the participants for a prolonged period of 

time (staggered 12 months) in the study area. I did this so that I can have sufficient time to become 

familiar with the setting and the context. Besides, it was also a way of building trust and good 

rapport with the participants so that I can get rich data.  

 

8.4.2 Dependability 

Dependability refers to the stability of the findings over time. To achieve dependability, researchers 

can ensure that the research process is logical, traceable, and clearly documented (Tobin and Begley 

2004). When readers are able to examine the research process, they are better able to judge the 

dependability of the research (Lincoln and Guba 1985). To ensure that the research findings are 

dependable, I described the reasons that motivated me to carry out the study, the methods that I 

used to gather and analyse the data as well as presenting the findings of the research. 

 

8.4.3 Confirmability 

Confirmability is concerned with establishing that the researcher’s interpretations and findings are 

clearly derived from the data, requiring the researcher to demonstrate how conclusions and 

interpretations have been reached (Tobin and Begley 2004). In fact, confirmability is concerned with 

establishing that data and interpretations of the findings are not figments of the inquirer’s 

imagination, but clearly derived from the data (Korstjens and Moser 2018). In this study, I 

constantly read and reread the data, analysed them and revised the concepts accordingly. All 

transcripts of the interviews and focus group discussions were sent to the participants to give them 

an opportunity to correct the interpretations and challenge what they perceived to be ‘wrong 
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interpretations.’ After incorporating the changes, the findings were again presented to the 

participants so that they can confirm them. 

 

8.4.4 Reflexivity 

It is the process of critical self-reflection about oneself as researcher (own biases, preferences, 

preconditions), and the research relationship (relationship to the respondents, and how the 

relationship affects participants’ answers to questions) (Korstjens and Moser 2018). In order to 

achieve this, I kept a fieldwork diary in which I recorded my assumptions, preconceptions and how 

these affected research decisions. In this regard, interviews, observations and focus group 

discussions were supplemented by my reflexive notes. For instance, the reflexive notes for an 

interview describe the setting and aspects of the interview that were noted during the interview itself 

and while transcribing the audios and analysing the transcript. 

 

8.4.5 Transferability 

This refers to the degree to which the results of the research findings can be transferred to other 

contexts or settings with other respondents (Korstjens and Moser 2018). In order to ensure that the 

research findings are transferrable, I provided thick description. That is, I described not just the 

behaviour and experiences of the participants, but their context as well so that the behaviour and 

experiences become meaningful to an outsider. Besides, I provided a rich account of descriptive data 

such as the context in which the research was carried out, its setting, sample size and verbatim 

excepts from interviews. 

 

8.5 Avenues for further research 

The research inspires a number of avenues for further study. This section identifies a number of 

suggestions for future research based on the findings of this study. While it is acknowledged that this 

study has raised a number of pertinent issues regarding the contribution of Njuzu in the 

conservation of heritage sites, there are also areas that still need further exploration that could be 
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developed in the future. Therefore, after a careful consideration of the findings, the researcher 

suggests the following areas for further research: 

i) Future research can use the concepts and findings of this study as a guideline and starting point to 

explore the relevance of other beings in the conservation of heritage sites in other contexts. As part 

of the recommendations for future research, it is crucial to compare and contrast the results of this 

study with what is obtaining in other similar sites in Zimbabwe. That is, there is need to carry out 

study in a different settings in Zimbabwe or beyond. 

ii) Further research is needed to explore the ways in which the Authorised Heritage Discourses 

(Smith 2006) filter into and shape lay perspectives of heritage. 

iii) Given the cultural disparities between and among different ethnic groups, there is need to 

explore how heritage is understood and valued within and across different cultural groups. Such 

research could compare and contrast the meanings and values that are important in different 

contexts. This would further the lay understanding of heritage and the multiple meanings and values 

of heritage. 

 

8.6 Limitations of the study 

While it is acknowledged that this study has opened up new and critical frontiers of knowledge 

particularly in heritage conservation, it has its own limitations. The first limitation of the study is that 

there are limited sources of appropriate literature relevant to the study area. I attributed this to the 

fact that prior to my research, no such similar research was carried out in the study area. Besides, 

Chingoma Falls, as with many other rural heritage sites dotted around the country, is not yet 

registered as a heritage site in Zimbabwe hence, the little scholarly attention. 

 The second limitation of this research is that it is difficult to scientifically validate the claims 

made by perceived abductees and relatives of missing people concerning the existence of Njuzu save 

only for their testimonies and oral narrations. Linked to this is the fact that the world inhabited by 

Njuzu is a secret that can only be known and revealed by those who claim to have been abducted by 

Njuzu alone.  
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 The third limitation which is directly connected to the one above is that, the study has failed 

to come up with an uncontested explanation regarding the origins and personality of Njuzu. 

According to Aschwanden (1989), the question of Njuzu descent has never been answered 

absolutely satisfactorily or without contradiction because the narratives given by some of the Njuzu 

abductees differ with the common beliefs held by the Shona people regarding the nature and 

personality of Njuzu. 

 

8.7 Recommendations 

This section presents some recommendations which I think are worth considering when conserving 

and managing sacred heritage sites such as Chingoma Falls. Drawing from the findings of the 

research, the study recommends the following: 

i) The role perceived to be played by Njuzu in the conservation of sacred heritage sites should be 

further explored to consider how this can be harnessed for purposes of social cohesion and nation 

building.  

ii) There is need to harmonise heritage legislations and policies with the country’s constitution and 

other state legislations such as the Traditional Leaders Act to ensure that sacred heritage sites in 

rural areas are also looked after by the traditional leadership.  

iii) Linked to the point above, is the need for practical harmonisation of Zimbabwean heritage 

legislation with internationally binding conventions and charters so that it conforms to current 

trends in the heritage sector.  

iv) There is need to critically review the current heritage legislation in Zimbabwe (which is based on 

the privileged assumption that knowledge is restricted to policy makers and heritage institutions 

rather than local communities), to ensure that intangible heritage is enshrined in legislation. In this 

scenario, communities are not only considered the “bearers” of heritage, but they are also supposed 

to be actively involved in its transmission as the participation of the community in the conservation 

and management of heritage sites have become core concepts of heritage making. 

v) The traditional leadership of Chingoma Falls should closely monitor all the socio-cultural 

activities that are being carried out at the site to ensure that they comply with the social restrictions 

associated with Njuzu at Chingoma Falls. 



211 
 

vi) The traditional leadership should come up with a traditional institutional framework which 

ensures that the taboos and cultural beliefs associated with the site are properly disseminated to all 

the people in Mudzami Community and those who utilise the site for religious purposes. 

 

8.8 Concluding remarks 

This section presents the conclusions from the research based on the research findings. The study 

advances the argument that the government of Zimbabwe, through the National Museums and 

Monuments of Zimbabwe, should at least, recognise intangible heritage (Nuryanti 1996; Aas et al., 

2005) and consider how it can be embraced in mainstream heritage practices specifically in relation 

to how it informs the management and conservation practices (Jones 2017) of sacred heritage sites. 

The study notes that the major impediment to the recognition of intangible heritage in 

Zimbabwe is the government which is operating with an outdated heritage legislation borrowed 

from a colonial imagined community. This has disenabled and disengaged the post-colonial 

imagined community of Zimbabwe founded on intangible heritage from being actively involved in 

the conservation and management of heritage sites in the country. Where they are involved, they are 

not getting support and recognition from the government. Albeit Zimbabwe is a signatory to the 

2003 UNESCO Convention on the Safeguarding of Intangible Cultural Heritage, ironically, the 

country’s heritage legislation remains silent and unsupportive on the preservation of the same.  

The heritage legislation enacted in 1972 and adopted from the colonial administrators in 

1980, and perpetuated by the post-colonial government, is silent on a number of critical 

contemporary issues bordering on the recognition of intangible heritage and the involvement of 

local communities in the management and conservation of heritage sites. Yet, the 2003 UNESCO 

Convention encourages and requires State Parties to take necessary measures to safeguard intangible 

heritage by: 

Identifying and defining elements and drawing up an inventory; adopting a policy aimed at 

promoting the function of intangible cultural heritage in society; designating or establishing a 

competent body for the safeguarding of intangible heritage; fostering research; adopting 

appropriate legal, technical, administrative and financial measures to foster training, 

transmission, access and documentation of intangible cultural heritage; and ensuring 
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recognition of, respect for and enhancement of intangible heritage in society through 

educational and awareness programmes (2003 UNESCO Convention, p.5-7). 

Apart from that, the heritage legislation besides being outdated and reflecting a colonial 

conservation philosophy is not consistent with both national and international legislations and 

policies governing heritage. In the UNESCO Periodic Report on Africa (Fekri 2003: 13), it is noted 

that: 

The management of the cultural and natural heritage of Africa…is beset with 

problems…cultural heritage management programmes in Africa have been concerned 

mainly with preservation and conservation of archaeological monuments primarily from a 

technical point of view. Heritage legislation in Africa is out of date, principles enshrined in 

the World Heritage Convention are absent, and the notion of heritage is missing, popular 

terminology being ‘ancient monuments,’ ‘relics’ (Periodic Report Africa 2003: 45). 

However, the quote above does not show and reflect the underlying factors influencing the 

conservation of heritage sites. These would include among many others, the persistence of colonial 

ideologies in the identification, designation and conservation of heritage sites and the non-

recognition of intangible heritage in existing heritage legal frameworks. With reference to intangible 

heritage, the government of Zimbabwe has since independence paid little if any attention to this 

emerging topical issue in heritage discourses. 

 Ultimately, this has undermined, threatened and jeopardised not only the preservation of 

intangible heritage, but its sustenance as well, thereby negatively impacting on collective social 

cohesion and perceived national identities. Although Zimbabwe has heritage legislation, it has at 

least failed to protect some forms of heritages such as intangible heritage which plays a central role 

in the social cohesion of the communities. In view of the foregoing, Turnpency (2004), notice that, 

“cultural heritage act as…vehicle for deeper meanings…cultural sites, places and artefacts can…be 

considered to be physical representations of perceptions of self, community and belonging and their 

associated cultural values” (Ibid: 288-9). 

There is need to critically question the government’s lip-service stance in relation to the 

promotion and preservation of intangible heritage. This is largely because while the government 

acknowledges the relevance of intangible heritage through the ratification of the 2003 UNESCO 

Convention, its national legislation is silent about the preservation of intangible heritage. The study 
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recommends that the conservation of sacred heritage sites in Zimbabwe in particular and Africa at 

large requires more than reviewing of existing legislations.  

The conclusion of this study is that the entire premise of heritage identification, 

preservation, conservation and management needs to be reviewed since there is a gap between the 

government and the local communities on the one hand, and policy and practice on the other hand. 

This gap is further being widened because the way heritage is perceived and understood in 

Zimbabwe appears to be heavily influenced by European theories and experiences of heritage 

conservation (see Rowlands 2002: 145-58). Besides, the aspirations of heritage managers and local 

communities are more often than not at variance especially when it comes to the preservation and 

promotion of intangible heritage (Chirikure et al. 2010).  
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Appendix 1: Curriculum vitae 

Tapuwa Raymond Mubaya, born on 19 October in Bikita District of Masvingo Province, 

Zimbabwe. 

 

Personal profile 

I am employed by the Ministry of Higher and Tertiary Education, Science and Technology as a 

Lecturer in the Department of History, Archaeology and Development Studies at Great Zimbabwe 

University (Simon Muzenda School of Arts, Culture and Heritage Studies) in Masvingo Province of 

Zimbabwe. Before joining the Great Zimbabwe University in 2012, I worked for National Museums 

and Monuments of Zimbabwe (NMMZ), a parastatal organisation mandated by an Act of 

Parliament (NMMZ Act. chapter 25/11) to look after the heritage of the country on behalf of the 

people of Zimbabwe for eight years as a Senior Heritage Practitioner. I was based at one of the 

World’s most immaculate and majestic site, the Great Zimbabwe World Heritage Site. Working at a 

prestigious site like Great Zimbabwe exposed me to people from diverse professions and 

backgrounds hence, I richly benefited from different enriching experiences. At Great Zimbabwe 

University I am teaching modules in the section of Archaeology, Museums and Heritage Studies.  

To date, I have co-published five books and several articles and book chapters in 

internationally renowned and referred journals. I am a result oriented person who meets deadlines 

and has a proven record of working very well under pressure with little supervision. I have acquired 

immense skills in administrative duties and am also eager to deliver positive results in all my assigned 

duties. Currently, I have been commissioned by the Ministry of Primary and Secondary Education in 

Zimbabwe to write books for the new updated educational curriculum. I have been commissioned 

to write books from Early Childhood to form six in the following fields/areas; Heritage and Social 

Studies, Guidance and Counseling and Visual and Performing Arts.  

 

Professional qualifications 

PhD candidate at Tilburg University, the Netherlands. My PhD topic is entitled; [In]tangible heritage, 

humans and the environment: An ethnographic account of the conservation of Chingoma Falls in South-Eastern 

Zimbabwe. 
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Masters of Arts in Heritage Studies (M A)-University of Zimbabwe August (2002-August 

2004). 

My dissertation is entitled; Dialogue or Monologue: The case of the Zimbabwe Museum of Human Sciences in 

Harare. The thrust of the study is to find out whether the Zimbabwe Museum of Human Sciences 

formerly known as Queen Victoria Museum is effectively communicating with its diverse publics. 

That is to ascertain whether the aforementioned museum is dialoguing or monologuing with the 

public. The study also seeks to find out if the museum is addressing topical issues that arise in 

contemporary society. This is very crucial as this would determine the degree to which different 

publics identify with the museum and its various programs and activities. The study argues that 

museums as cultural institutions serving the general public must be seen playing a role in the lives of 

the communities they claim to be serving. The importance of this research is to encourage the public 

to take an active role in how their own cultures are presented through material objects in museums 

and other heritage institutions. 

 

Bachelor of Arts Honours Degree in Philosophy-University of Zimbabwe (1998-2001). 

At Honours level, I specialised in Philosophy. The title of my dissertation is; Tradition and Modernity: 

Search for a synthesis. The major factor that contributed to the selection of this topic is my great 

passion for African indigenous cultures which are being eroded by modernity and globalisation.  

 

Research interests 

My area of interest in terms of research is Heritage Studies and Ethnography. I am particularly 

interested in issues to do with the empowerment of local communities in sustainably managing and 

conserving heritage resources found in their respective localities. This is mainly because this area 

besides showing potential of generating new insights has received very little attention and support 

especially considering the fact that the current heritage legal framework in Zimbabwe is silent about 

the involvement and participation of local communities in managing, conserving, interpreting and 

presenting heritage sites. Clashes between National Museums and Monuments of Zimbabwe 

(NMMZ), a parastatal body that has been given the responsibility to look after the heritage have 
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clearly demonstrated that cultural heritage in Zimbabwe cannot be sustainably managed without the 

active collaboration of local communities who have been managing and interacting with the sites 

before the coming in of NMMZ. I am pursuing developments within this area and am currently 

working on a PhD project with a view to encourage the government to recognize local communities 

as partners and stakeholders in managing cultural heritage sites located in rural areas. The 

recognition of local communities in heritage management can further enhance the presentation of 

heritage sites in rural areas while at the same time bringing the much needed development in these 

areas through cultural tourism. 
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of Host Communities in Developing Economies: The Case of Mtema Ecotourism Center in South-

Eastern Zimbabwe,’ International Journal of Environment and Sustainability 1 (1): 16-33. 

 

Published book chapters 
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School of Humanities 

Department of Culture Studies 

Appendix 3: Participant information sheet 

Study Title: (-In)tangible Heritage, Humans and the Environment: An Ethnographic 

Account of the Conservation of Chingoma Falls in South Eastern Zimbabwe 

My name is Tapuwa Raymond Mubaya. I am studying for a PhD degree with Tilburg University in 

the Netherlands. I am carrying out research which seeks to interrogate the use of Euro-American 

heritage conservation theories on Zimbabwean cultural heritage sites rich in both tangible and 

intangible values. The main aim of the study is to investigate the role that is being played by the 

people of Mudzami Area and other beings such as Njuzu in the conservation of Chingoma Falls. 

As one of the community members who has stayed in this area for a very long period of 

time, it is anticipated that you have acquired vast knowledge and useful practical experience 

pertaining to the conservation of Chingoma Falls through your many years of interacting with the 

site. In that regard, you are being kindly invited to take part in this study. This research is being done 

in order to find possible ways of using both Western and African indigenous ways of conserving 

heritage in a harmonious manner. The research will involve different activities ranging from 

responding to questions, participating in discussions and focus group discussions. Participation in 

the study is entirely voluntary and as such, you are free to stop participating or providing 

information at any stage of the study without being penalised or victimised.   

The information that you will provide besides being treated with utmost confidence, will be 

kept in a locked cabinet that can only be accessed by the researcher and can only be retrieved upon 

request. All information that is collected about you during the course of the research will be kept 

strictly confidential and will not be shared with anyone else except my supervisors. The identity of 

participants is protected through the use of pseudonyms. Note that your participation in the study 

will not attract any financial benefits or remunerations. Depending on the availability of resources, 

tokens of appreciation will be given to participants as a way of appreciating their commitment. 
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There are no risks anticipated in this study and should there be any, necessary corrective measures 

will be instituted accordingly.  

In view of the information provided above, it is entirely up to you to decide whether or not 

to take part in this study. If you choose to take part you will be given this information sheet to keep 

and you will also be asked to sign a consent form. If there is anything that you are not clear about, 

feel free to seek clarifications. If you have any concerns about this study and wish to contact 

someone independent and in confidence, you may contact any of my three supervisors (Professor 

Dr. van Reisen, Professor Dr. Heynders and Professor Dr. Mawere).  

I confirm that I have read the information sheet for the above study and have had the 

opportunity to ask questions. I am satisfied that I understand the information provided and have 

had enough time to consider the information. I understand that my participation is free and 

voluntary. Therefore, I agree to take part in the study. 

 

 

________________________  ________________  ____________________  

Name of Participant     Date    Signature  
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School of Humanities 

Department of Culture Studies 

Appendix 4: Recruitment form 

Dear Participant 

My name is Tapuwa Raymond Mubaya. I am a graduate student at Tilburg University who is 

studying for a PhD Degree in Culture Studies. The focus of my study is the conservation of heritage 

sites imbued with both tangible and intangible values with special reference to Chingoma Falls. You 

have been identified as one of the resource persons for this study which, necessitated the need for 

requesting for your consensual participation. 

With your permission, I will ask you to furnish me with information pertaining to the 

conservation of Chingoma Falls paying special focus on the following issues; the impact of human 

activities on the social organisation of Chingoma Falls; the perceived contribution of other beings 

on the conservation of Chingoma Falls and some of the factors that influence the people of 

Mudzami Communal Area in taking a leading role in the conservation of Chingoma Falls. The 

discussion would last for about 25-30 minutes on average and will be conducted in Shona. 

Your participation in this study is completely voluntary and is not associated with any form 

of payment. There are no risks, political or otherwise, involved in this study since I will be focusing 

on how Chingoma Falls has been conserved through the enforcement and observance of indigenous 

heritage practices. I also seek to understand the varied roles played by other beings such as Njuzu 

and other several actors such as the African Independent Churches and the traditional leadership of 

the area in conserving Chingoma Falls. 

To protect your confidentiality, pseudonyms will be used. Apart from that, the information 

that you will supply will not be shared with anyone other than myself, (student researcher) and my 

three supervisors namely, Professor Dr. van Reisen, Professor Dr. Heynders and Professor Dr. 

Mawere. If you have any questions or if you would like to receive a final copy of this research study 

after completion, please feel free to contact me on my telephone number or email addresses. 
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Please note that this letter will serve as a consent form for your participation and will be kept 

in my personal locked file for ten years after completion of the study. If you have any questions 

about this research, please kindly contact my research supervisors.  

 

Date______________ Name of Participant______________________    

 

Signature______________ 

 

Thank you, 

Tapuwa Raymond Mubaya 
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School of Humanities 

Department of Culture Studies  

Appendix 5: Informed consent form 

(-In)tangible Heritage, Humans and the Environment: An Ethnographic Account of the 

Conservation of Chingoma Falls in South Eastern Zimbabwe 

Good day everybody! My name is Tapuwa Raymond Mubaya, a PhD candidate at Tilburg University 

in the School of Humanities and in the Department of Culture Studies. The data collected in this 

study will assist me in fulfilling Tilburg University’s PhD requirements. My PhD work is being 

supervised by Professor Dr. van Reisen, Professor Dr. Heynders and Professor Dr. Mawere 

accordingly. You have been identified as one of the people with crucial information pertaining to the 

conservation of Chingoma Falls, particularly from the perspective of the local concerned people. As 

such, I would like to kindly invite you to participate in this study. Participation requires you to 

furnish me with information relating to the conservation of Chingoma Falls as well as to participate 

in either focus group discussions or interviews. 

The research that I am conducting is worth pursuing because it is capable of providing new 

insights into the already existing body of knowledge pertaining to indigenous heritage conservation 

practices in Zimbabwe in particular and Africa in general. Besides, it has the potential of breaking 

new ground through generating new theories. Your participation in this study and the responses that 

you will make will strictly be kept confidential and any reference to you will be by pseudonym. Also, 

the information that you will provide verbally or in recorded form will be kept in a locked place 

where only the researcher will have access to. Note that only the researcher, the research supervisors 

and the participant will have the sole privilege of accessing confidential information. If you choose 

to participate in this study, you are also highly encouraged to keep your responses confidential. The 

researcher will maintain your confidentiality throughout the study, and will destroy the records of 

your participation ten years after the study is complete.  
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While it is noted that research generally involves some kind of risks, I would like to assure 

you that there are minimal risks, if any, associated with this study. Also, note that there are no direct 

financial benefits to you regarding participation in this study. That is, there is no compensation 

associated with participation in this study. You may withdraw from this study at any time without 

any penalty through notifying me verbally, by telephone or email. If you have any concerns or 

queries regarding your participation in this study you are free to contact any of my three supervisors. 

It is my sincere hope that you have understood your rights as a participant and what is 

expected of you during the course of the research, explained to you prior to signing this document 

by the researcher.  

I __________acknowledge that the researcher has explained my rights, the requirements of 

this study, and the potential risks involved in participating in this study. I understand there is no 

compensation for, or direct financial benefits which will accrue as a result of my participating in this 

study. By signing below and providing my contact information I am indicating that I consent to 

participate in this study, and that I am 18 years and above and as such, I am eligible to participate 

voluntarily in this study. 

 

Participant’s name_____________________________ Signature_________________ 

                                                                                         Date____________________ 

 

Thank you for your participation,  

Tapuwa Raymond Mubaya 

Tilburg University 

Email Address: mubayaray2015@gmail.com 
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School of Humanities 

Department of Culture Studies 

Appendix 6: Debriefing form 

Study Title: (-In)tangible Heritage, Humans and the Environment: An Ethnographic 

Account of the Conservation of Chingoma Falls in South Eastern Zimbabwe 

 
Thank you for participating in this study. The major aim of this research was to investigate, through 

ethnographic methods, the role of Mudzami local communities and other beings in the conservation 

of Chingoma Falls. As one of the invited participants, you were asked to identify some of the 

indigenous conservation practices that are being used by the people of Mudzami Communal Area in 

an endeavor to ensure that Chingoma Falls is conserved in a sustainable manner. You were also 

asked to state some of the factors that influence people to participate in the conservation of the site. 

Apart from that, you were interviewed individually and in focus groups on how the perception of 

personhood held by the people of Mudzami Communal Area influences their heritage conservation 

practices. 

The results from this study will provide a platform for an inclusive approach in heritage 

conservation in Zimbabwe especially taking note of the fact that the current heritage legislative 

frameworks and policies are antithetical to indigenous practices of conserving heritage. Thus, the 

study advocates for an inclusive approach that harmonises the Euro-American heritage conservation 

theories and indigenous practices of conserving heritage in a symbiotic way. This shall be advanced 

in such a manner that the weaknesses of indigenous heritage conservation practices shall be 

complemented by the strengths of the Euro-American methods and vice versa. If you have any 

reservations about the idea of merging these two seemingly irreconcilable heritage conservation 

theories, please feel free to phone or email me on my contact details provided below. 

Once again, thank you for your participation in this study.  If you have further questions 

about the study, please contact me on the following email address; mubayaray2015@gmail.com or 

call me on +263 772 973 019.  In addition, if you have any concerns or queries about any aspect of 

mailto:mubayaray2015@gmail.com
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the study, you may contact any one of my supervisors (Professor Dr. van Reisen, Professor Dr. 

Heynders and Professor Dr. Mawere on their respective email addresses). 

 

I have discussed the above issues with the participant(s) and allowed her/him to ask questions. 

 

_____________________                    ___________ 

Researcher                                              Date 

 

I have had all the issues on this form explained to me, and I had the opportunity to ask questions 

about the purpose of this study. 

 

_____________________                    ___________ 

Participant                                              Date 

 

Now that you are aware of the major objective of the study are you comfortable in having your data 

included in this research project? 

 

Please sign only one of the lines below 

Yes, I want my data to be included in this study 

_____________________                    ___________ 

Participant                                                 Date 

 

or 

 

No, I do not want my data to be included in this study 

 

_____________________                    ___________ 

Participant                                                 Date 
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School of Humanities 

Department of Culture Studies 

Appendix 7: Table showing an overview of demographic data of intervieews and the 

activities undertaken during the course of the fieldwork 

Date Activity 

02/2015 Desktop research before making a visit to the site. 

31/03/2015 Meeting with Genius at the Great Zimbabwe University Law 
School to discuss fieldwork modalities. 

31/03/2015 Orientation to the basics of fieldwork. 

31/03/2015 to 
03/04/2015 

Linking up with all the relevant stakeholders (such as the 
traditional leadership in the area, the Headmaster and the School 
Development Committee of Mudzami Primary School, the 
authorities of Bikita Rural District Council (RDC) and the 
Zimbabwe Republic Police). 

05/04/2015 Leaving for fieldwork (initial visit to the site). 

06/04/12015 Courtesy call to the Zimbabwe Republic Police Officer 
Commanding Masvingo South at Nyika Training Centre. 

06/04/2015 Courtesy call to the Bikita RDC authorities to notify them about 
my study. 

06/04/2015 Arrival at Mudzami Primary School to carry out preliminary study. 

06/04/2015 Courtesy call to Mudzami Primary School Authorities and the 
School Development Committee. 

06/04/2015 Hoisted by one of the male teachers at Mudzami Primary School. 

06/04/2015 Recruitment of 1st and 2nd Research Assistants. 

07/04/2015 Courtesy call to the School Head of Mudzami Primary School. 

07/04/2015 Courtesy call to the Traditional Leadership in Mudzami 
Community. 

07/04/2015 Recruitment of 3rd and 4th Research Assistants. 

07/04/2015 General survey of Mudzami Community-Meeting Mr. and Mrs. 
Magura. 

08/04/2015 1st visit to the site-Chingoma Falls with representatives of the 
traditional leadership and research assistants. 

09/04/2015 Interview with the Headmaster of Mudzami Primary School, on 
the sacredness of Chingoma Falls. 

09/04/2015 Interview with Mr. Njekenje and Mr. Mandizha-some of the 
teachers at Mudzami Primary School on the conservation of 
Chingoma Falls. 

12/04/2015 Interview with Mr. Gilbert Chapungu (one of the knowledgeable 
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community members) on the meaning of Chingoma Falls. 

14/04/2015 Interview with the village head of Mudzami Community on: 
-the meaning of Chingoma Falls. 
-whether Chingoma Falls is known by most of the people in 
Zimbabwe. 
-whether any similar research was ever carried out at Chingoma 
Falls. 
-whether it is permissible to do some developments at Chingoma 
Falls. 

14/04/2015 Interview with Chief Mazungunye on the meaning of Njuzu and 
the sacredness of Chingoma Falls. 

22/04/2015 Interview with the Regional Director of NMMZ’s Southern 
Region on the existence of Chingoma Falls. 

22/04/2015 Interview with the Senior Curator on the conservation of heritage 
sites with intangible heritage such as Chingoma Falls. 

11/02/2016 Interview with Headman Mutsimba on what constitutes a person? 

11/02/2016 Interview with Mr. Mudavanhu on what constitutes a person? 

11/02/2016 Interview with Mbuya Zunde on what constitutes a person? 

11/02/2016 Interview with Sekuru Mhango on the meaning of personhood. 

11/02/2016 Interview with Mr. Dombo (the village head) on the meaning of 
personhood. 

16/02/2016 Interview with Mr. Mudavanhu on the meaning of personhood. 

19/02/2016 Interview with Mbuya Mhare on how they conserve heritage 
resources in Mudzami Community? 

04/04/2016 Interview with the headman on the difference between munhu and 
other beings (zvisikwa). 

06/04/2016 Interview with Mbuya Ruzivo on the difference between mweya of 
a munhu and that of other animals. 

06/04/2016 Interview with Sekuru Tinoziva on whether human beings are the 
only agency responsible for conserving Chingoma Falls. 

06/04/2016 Focus group discussion on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

04/03/2017 Interview with Mr. Dombo on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

04/03/2017 Interview with Adam Dombo on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

04/03/2017 Interview with Mr. Njekenje and Mr. Mandizha on the 
contribution of Njuzu in the conservation of Chingoma Falls. 

04/03/2017 Interview with Mr. Chapungu on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

09/03/2017 Interview with Mr. Goremucheche on how the people of 
Mudzami Community relate with Chingoma Falls. 

09/03/2017 Interview with Mbuya Zunde on how the people of Mudzami 
Community relate with Chingoma Falls. 

09/03/2017 Interview with Headman Mutsimba on the contribution of Njuzu 
in the conservation of Chingoma Falls. 

09/03/2017 Interview with Mandenga on how the people of Mudzami relate 
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with Chingoma Falls. 

19/05/2017 Focus group discussion on what constitutes personhood in 
Mudzami Community. 

07/06/2017 Interview with Mr. Tinashe Mateya on Njuzu appearances and 
abductions. 

29/06/2017 Interview with two male teachers at Mudzami Primary School on 
the sacredness of Chingoma Falls. 

29/06/2017 Interview with the headman on the traditional values of 
Chingoma Falls. 

29/06/2017 Interview with Mr. and Mrs. Bhambazha on Njuzu appearances 
and abductions. 

29/06/2017 Interview with the headman on the traditional values of 
Chingoma Falls. 

06/07/2017 Interview with Mr. Isaiah Kangaidzai on Njuzu appearances and 
abductions. 

17/08/2017 Interview with Mandenga on why Christians come to Chingoma 
Falls? 

25/09/2017 Interview with Mrs. Shura on Njuzu appearances and abductions. 

25/09/2017 Focus group discussion on how the people of Mudzami relate 
with Chingoma Falls. 

26/09/2017 Interview with Mrs. Mateya on Njuzu appearances and 
abductions. 

27/09/2017 Interview with Sekuru Chabata on Njuzu appearances and 
abductions. 

27/09/2017 Interview with Mbuya Masasire on Njuzu appearances and 
abductions. 

29/09/2017 Interview with Mr. Naison Mujachi on Njuzu appearances and 
abductions. 

02/10/2017 Interview with Mr. Tavarwisa Tande, on Njuzu abductions. 

02/10/2017 Interview with the alleged abducted Mbuya Eridha. 

04/10/2017 Interview with Mrs. Gangaidzo- mother of the alleged abducted 
child. 

04/10/2017 Interview with Mr. Solomon Takavarwira, parents of the alleged 
abducted two children. 

15/01/2018 Interview with the village head on the contribution of Njuzu in 
the conservation of Chingoma Falls. 

15/01/2018 Interview with Mr. Govo on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

15/01/2018 Interview with Mr. Chapungu on the contribution of Njuzu in the 
conservation of Chingoma Falls. 

17/01/2018 Interview with the headman on whether water from Chingoma is 
allowed to be harnessed for other uses? 

19/01/2018 Interview with Mrs. Guchu on things that desecrate the site. 

19/01/208 Interview with Mrs. Chinoda on weaknesses of indigenous 
conservation practices used at Chingoma Falls. 

06/02/2018 Interview with Mr. Murimoga on the contribution of Njuzu in the 
conservation of Chingoma Falls. 
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06/02/2018 Interview with Mr. Takazviona on the contribution of Njuzu in 
the conservation of Chingoma Falls. 

06/02/2018 Interview with Mr. Chimbumu on how the people of Mudzami 
Community relate with Chingoma Falls. 

14/10/2018 Interview with the Bishop of the Negovanhu ZION Church on 
how the people of Mudzami relate with Chingoma Falls. 

14/10/2018 Interview with Sekuru Chambondida on how the people of 
Mudzami relate with Chingoma Falls. 

14/10/2018 Interview with Mr. Mandizha on the conservation of Chingoma 
Falls. 

14/10/2018 Interview with Mr. Chapungu on how the people of Mudzami 
relate with Chingoma Falls. 

15/10/2018 Interview with Chief Mugabe on Njuzu abductions. 

15/10/2018 Interview with Adam (the eldest son of Mr. Dombo-the man in 
charge of the site) on the conservation of Chingoma Falls. 

15/10/2018 Interview with Mr. Chapungu on Njuzu abductions. 

 

Total number of people interviewed: 57 (plus 3 focus group discussions). 

Source: Author 

 

 


