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INTRODUCTION

Swat Pathans have figured prominently in my writing, and perhaps at times overmuch
in my thinking in anthropology. Swat was my second proper fieldwork, better prepared
and more confidently pursued than my first one among the Kurds, yet subjectively still
novel and momentous, and therefore more formative than subsequent field experiences
elsewhere. Perhaps for this reason, Swat Pathans impressed themselves very forcefully
on my awareness. I have been variously criticized for casting my analysis of Swat in
theoretical moulds adopted from other sources, such as Norwegian entrepreneurs
(Ahmed, 1976:9 ff., though my brief study of Norwegian entrepreneurship was made
subsequently to my main publications on Swat), or from Hobbes (Asad, 1972:8 ff,,
though Hobbes had been one of many lacunae in my reading). My own judgment
would be to the contrary, that perhaps the experience of Swat Pathans has at times
unduly dominated my general understanding of Man, and thus my theoretically
intended formulations. Their remarkable vitality and individualism proved both easy to
recognize and subjectively compelling. The relatively undisguised harshness of their
lives and their explicitly strategic reasoning in their dealings with and understanding of
others, seemed to lay bare basic and elementary forces in society. Their yearning for
social independence, for honor and security through self-sufficiency, were easy to
identify and admire, and seemed to provide a key to what propelled them and guided
them in many of their activities even when the collective result sometimes spelled
dependence and defeat. Their cultural focus on 'real' things —land, gold, and women in
their own terms—rather than on more obviously symbolically transformed idioms and
prizes, seemed elemental and fathomable. Yet these were all features that appeared to
fit uneasily into the prevailing structural-functional paradigm which dominated the
anthropology of the 1950s. To me all these features seemed to provide elements for a
more realistic and truer paradigm of the (inter-)relation of the individual and society for
which I was searching —one which would allow us to identify the goals and rationality
of many patterns of individual behavior without prejudging the rationality, or
functionalism, of many of the collective consequences of such behavior.

Each of the essays reprinted below was a step in the effort to analyze major substantive
features of the social organization of Swat while at the same time uncovering the
elements for such a general paradigm. With the hindsight of subsequent fieldwork in
other cultures, I would judge the former purpose to have been more fully achieved than
the latter, and that it may not have been till the 1970s that my generally intended
statements were given a form where the stamp of Swat had been reduced to
appropriate dimensions.

The essays also address other, more specific, theoretical challenges that I felt arose from
the nature of the material. These include an early venture in ecologic analysis, the
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application of the Theory of Games to the main lineaments of a political system, an
analysis of social stratification and caste, and the processes at work in ethnic
differentiation and identity in a situation of social inequality and wide dispersal. A
persistent challenge also arises from the large scale and complexity of the social system
in Swat, posing problems that are still troublesome in anthropology today. The last
chapter is new to this volume, and readdresses several of these issues, as well as some
that have been raised by others in critiques and commentaries to my analysis of Swat. It
is based in part on additional data from brief visits to Swat in 1960, 1974, 1978 and 1979.

Fredrik Barth
Oslo
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ECOLOGIC RELATIONSHIPS OF ETHNIC GROUPS IN SWAT,
NORTH PAKISTAN!1

The importance of ecologic factors for the form and distribution of cultures has usually
been analyzed by means of a culture area concept. This concept has been developed
with reference to the aboriginal cultures of North America (Kroeber, 1939). Attempts at
delimiting culture areas in Asia by similar procedures have proved extremely difficult
(Bacon, 1946; Kroeber 1947; Miller, 1953), since the distribution of cultural types, ethnic
groups, and natural areas rarely coincide. Coon (1951) speaks of Middle Eastern society
as being built on a mosaic principle—many ethnic groups with radically different
cultures co-reside in an area in symbiotic relations of variable intimacy. Referring to a
similar structure, Furnivall (1944) describes the Netherlands Indies as a plural society.
The common characteristic in these two cases is the combination of ethnic segmentation
and economic interdependence. Thus the 'environment' of any one ethnic group is not
only defined by natural conditions, but also by the presence and activities of the other
ethnic groups on which it depends. Each group exploits only a section of the total
environment, and leaves large parts of it open for other groups to exploit.

This interdependence is analogous to that of the different animal species in a habitat. As
Kroeber (1947:330 emphasizes, culture area classifications are essentially ecologic; thus
detailed ecologic considerations, rather than geographical areas of sub continental size,
should offer the point of departure. The present paper attempts to apply a more specific
ecologic approach to a case study of distribution by utilizing some of the concepts of
animal ecology, particularly the concept of a niche—the place of a group in the total
environment, its relations to resources and competitors (cf. Allee, 1949:516).

Groups

The present example is simple, relatively speaking, and is concerned with the three
major ethnic groups in Swat state, North-West Frontier Province; Pakistan.? These are:
(1) Pathans—Pashto-speaking (Iranian language family) sedentary agriculturalists; (2)
Kohistanis —speakers of Dardic languages, practicing agriculture and transhumant
herding; and (3) Gujars—Gujri-speaking (a lowland Indian dialect) nomadic herders.
Kohistanis are probably the ancient inhabitants of most of Swat; Pathans entered as
conquerors in successive waves between A.D. 1000-1600, and Gujars probably first
appeared in the area some 400 years ago. Pathans of Swat State number about 450,000,
Kohistanis perhaps 30,000. The number of Gujars in the area is difficult to estimate.

! First published in American Anthropologist (1956), Vol. 58, no. 6, 1079-89.
? Based on fieldwork February to November 1954, aided by a grant from the Royal Norwegian Research Council.
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The centralized state organization in Swat was first established in 1917, and the most
recent accretion was annexed in 1947, so the central organization has no relevance for
the distributional problems discussed here.

Area

Swat state contains sections of two main valleys, those of the Swat and the Indus rivers.
The Swat river rises in the high mountains to the North, among 18,000-foot peaks. As it
descends and grows in volume, it enters a deep gorge. This upper section of the valley
is thus very narrow and steep. From approximately 5,000 feet, the Swat valley becomes
increasingly wider as one proceeds southward, and is flanked by ranges descending
from 12,000 to 6,000 feet in altitude. The river here has a more meandering course, and
the valley bottom is a flat, extensive alluvial deposit.

The east border of Swat state follows the Indus river; only its west bank and tributaries
are included in the area under discussion. The Indus enters the area as a very large
river; it flows in a spectacular gorge, 15,000 feet deep and from 12 to 16 miles wide.
Even in the north, the valley bottom is less than 3,000 feet above sea level, while the
surrounding mountains reach 18,000 feet. The tributary valleys are consequently short
and deeply cut, with an extremely steep profile. Further to the south, the surrounding
mountain ranges recede from the river banks and lose height, the Indus deposits some
sediment, and the tributary streams form wider valleys.

Climatic variations in the area are a function of altitude. Precipitation is low
throughout. The southern low-altitude areas have long, hot summers and largely steppe
vegetation. The Indus gorge has been described as 'a desert embedded between icy
gravels' (Spate, 1954:381). The high mountains are partly covered by permanent ice and
snow, and at lower levels by natural mountain meadows in the brief summer season.
Between these extremes is a broad belt (from 6,000 to 11,000 feet) of forest, mainly of
pine and deodar.

Pathan-Kohistani distribution

Traditional history, in part relating to place-names of villages and uninhabited ruins,
indicates that Kohistani inhabitants were driven progressively northward by Pathan
invaders (cf. Stein, 1929:33, 83). This northward spread has now been checked, and the
border between Kohistani and Pathan territories has been stable for some time. The last
Pathan expansion northward in the Swat valley took place under the leadership of the
Saint Akhund Sadiq Baba, eight generations ago. To understand the factors responsible
for the stability of the present ethnic border, it is necessary to examine the specific
ecologic requirements of the present Pathan economy and organization.

Pathans of Swat live in a complex, multi-caste society. The landholding Pakhtun caste is
organized in localized, segmentary, unilineal descent groups; other castes and
occupational groups are tied to them as political clients and economic serfs. Subsistence
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is based on diversified and well-developed plough agriculture. The main crops are
wheat, maize, and rice; much of the ploughed land is watered by artificial irrigation.
Manuring is practiced, and several systems of crop rotation and regular fallow-field
rhythms are followed, according to the nature of the soil and water supply. All rice is
irrigated, with nursery beds and transplantation.

Only part of the Pathan population is actively engaged in agriculture. Various other
occupational groups perform specialized services in return for payment in kind, and
thus require that the agriculturalists produce a considerable surplus. Further, and
perhaps more importantly, the political system depends on a strong hierarchical
organization of landowners and much political activity, centering around the men's
houses (hujra). This activity diverts much manpower from productive pursuits. The
large and well-organized Pathan tribes are found in the lower parts of the Swat valley
and along the more southerly tributaries of the Indus, occupying broad and fertile
alluvial plains. A simpler form of political organization is found along the northern
fringes of Pathan territory. It is based on families of saintly descent, and is characterized
by the lack of men's houses. This simplification renders the economy of the community
more efficient (a) by eliminating the wasteful potlatch-type feasts of the men's houses,
and (b) by vesting political office in saintly persons of inviolate status, thus eliminating
the numerous retainers that protect political leaders in other Pathan areas.

Pathan territory extends to a critical ecologic threshold: the limits within which two
crops can be raised each year. This is largely a function of altitude. Two small outliers of
Pashto-speaking people (Jag, in Duber valley, and a section of Kalam) are found north
of this limit. They are unlike other Pathans, and similar to their Kohistani neighbors in
economy and political organization.

The conclusion that the limits of double cropping constitute the effective check on
further Pathan expansion seems unavoidable. Pathan economy and political
organization requires that agricultural labor produce considerable surplus. Thus in the
marginal, high-altitude areas, the political organization is modified and 'economized'
(as also in the neighboring Dir area), while beyond these limits of double cropping the
economic and social system cannot survive at all.

Kohistanis are not restricted by this barrier. The Kohistani ethnic group apparently once
straddled it; and, as they were driven north by invading Pathans, they freely crossed
what to Pathans was a restricting barrier. This must be related to differences between
Kohistani and Pathan political and economic organization, and consequent differences
in their ecologic requirements.

Kohistanis, like Pathans, practice a developed plough agriculture. Due to the terrain
they occupy, their fields are located on narrow artificial terraces, which require
considerable engineering skill for their construction. Parts of Kohistan receive no
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summer rains; the streams, fed from the large snow reserves in the mountains, supply
water to the fields through complex and extensive systems of irrigation. Some
manuring is practiced. Climatic conditions modify the types of food crops. Maize and
millet are most important; wheat and rice can only be raised in a few of the low-lying
areas. The summer season is short, and fields produce only one crop a year.

Agricultural methods are thus not very different from those of Pathans, but the net
production of fields is much less. Kohistanis, however, have a two-fold economy, for
transhumant herding is as important as agriculture. Sheep, goats, cattle and water
buffalo are kept for wool, meat, and milk. The herds depend in summer on mountain
pastures, where most of the Kohistanis spend between four and eight months each year,
depending on local conditions. In some areas the whole population migrates through as
many as five seasonal camps, from winter dwellings in the valley bottom to summer
campsites at a 14,000 foot altitude, leaving the fields around the abandoned low-altitude
dwellings to remain practically untended. In the upper Swat valley, where the valley
floor is covered with snow some months of the year, winter fodder is collected and
stored for the animals.

By having two strings to their bow, so to speak, the Kohistanis are able to wrest a living
from inhospitable mountain areas which fall short of the minimal requirements for
Pathan occupation. In these areas, Kohistanis long retained their autonomy, the main
territories being conquered by Swat state in 1926, 1939, and 1947. They were, and still
are, organized in politically separate village districts of from 400 to 2000 inhabitants.
Each community is subdivided into a number of loosely connected patrilineal lineages.
The central political institution is the village council, in which all landholding minimal
lineages have their representatives. Each community also includes a family of
blacksmith-cum-carpenter specialists, and a few households of tenants or farm laborers.
Neighboring communities speaking the same dialect or language® could apparently
fuse politically when under external pressure, in which case they were directed by a
common council of prominent leaders from all constituent lineages. But even these
larger units were unable to withstand the large forces of skilled fighters which Pathans
of the Swat area could mobilize. These forces were estimated at 15,000 by the British
during the Ambeyla campaign in 1862 (cf. Roberts, 1898, Vol. 2:7).

'Natural' subareas

The present Swat state appears to the Kohistanis as a single natural area, since, as an
ethnic group, they once occupied all of it, and since their economy can function
anywhere within it. With the advent of invading Pathan tribes, the Kohistanis found
themselves unable to defend the land. But the land which constitutes one natural area to
Kohistanis is divided by a line which Pathans were unable to cross.

® There are four main Dardic languages spoken in Swat state: Torwali, Gawri, and Eastern and Western dialect of
Kohistai or Mayin (Barth and Morgenstierne, 1957).
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From the Pathan point of view, it consists of two natural areas, one containing the
ecologic requisites for Pathan occupation, the other uninhabitable.* Thus the Kohistanis
were permitted to retain a part of their old territory in spite of their military inferiority,
while in the remainder they were either assimilated as serfs in the conquering Pathan
society or were expelled.

From the purely synchronic point of view, the present Pathan-Kohistani distribution
presents a simple and static picture of two ethnic groups representing two discrete
culture areas, and with a clear correspondence between these culture areas and natural
areas: Pathans in broad valleys with a hot climate and scrub vegetation as against
Kohistanis in high mountains with a severe climate and coniferous forest cover.
Through the addition of time depth, the possibility arises of breaking down the concept
of a 'natural area' into specific ecologic components in relation to the requirements of
specific economies.

Analysis of the distribution of Gujars in relation to the other ethnic groups requires
such a procedure. Gujars are found in both Pathan and Kohistani areas, following two
different economic patterns in both areas: transhumant herding, and true nomadism.
But while they are distributed throughout all of the Pathan territory, they are found
only in the western half of Kohistan, and neither reside nor visit in the eastern half. The
division into mountain and valley seems irrelevant to the Gujars, while the mountain
area —inhospitable to Pathans and usable to Kohistanis —is divided by a barrier which
Gujars do not cross. The economy and other features of Gujar life must be described
before this distribution and its underlying factors can be analyzed.

Gujars constitute a floating population of herders, somewhat ill-defined due to a
variable degree of assimilation into the host populations. In physical type, as well as in
dress and language, the majority of them are easily distinguishable. Their music,
dancing, and manner of celebrating rites of passage differ from those of their hosts.
Their political status is one of dependence on the host population.

The Gujar population is subdivided into a number of named patrilineal tribes or clans —
units claiming descent from a common known or unknown ancestor, but without
supporting genealogies. There are sometimes myths relating to the clan origin, and
these frequently serve as etymologies for the clan name. The clans vary greatly in size
and only the smallest are localized. The effective descent units are patrilineal lineages of
limited depth, though there is greater identification between unrelated /Gujars bearing
the same clan name than between strangers of different clans. These clans are irrelevant

* The Pathan attitude toward the Kohistan area might best be illustrated by the warnings | was given when | was
planning to visit the area: 'Full of terrible mountains covered by many-colored snow and emitting poisonous gases
causing head and stomach pains when you cross the high passes; in-habited by robbers, and snakes that coil up
and leap ten feet into the air; with no villages, only scattered houses on the mountain tops!'
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to marriage regulations. There is little intermarriage between Gujars and the host
group.

The economy of the Gujars depends mainly on the herding of sheep, goats, cattle, and
water buffalo. In addition to animal products, Gujars require some grain (maize, wheat,
or millet) which they get by their own agriculture in marginal, high-altitude fields or by
trade in return for clarified butter, meat, or wool. Their essential requirements may be
satisfied by two rather different patterns of life —transhumance and true nomadism.
Pathans differentiate persons pursuing these two patterns by the terms Gujar and Ajer,
respectively, and consider them to be ethnic subdivisions. In fact, Gujars may change
their pattern of life from one to the other.

Transhumance is practiced mainly by Gujars in the Pathan area, but also occasionally in
Kohistan (see map 1). Symbiotic relationships between Gujars and Pathans take various
forms, some quite intimate. Pathans form a multicaste society, into which Gujars are
assimilated as a specialized occupational caste of herders. Thus most Pathan villages
contain a small number of Gujars —these may speak Gujri as their home language and
retain their separate culture, or may be assimilated to the extent of speaking only
Pashto. Politically they are integrated into the community in a client or serf status. Their
role is to care for the animals (mainly water buffalo and draft oxen) either as servants of
a landowner or as independent buffalo owners. They contribute to the village economy
with milk products (especially clarified butter), meat, and manure, which is important
and carefully utilized in the fields.

In addition to their agricultural land, most Pathan villages control neighboring hills or
mountainsides, which are used by Pathans only as a source of firewood. The
transhumant Gujars, however, shift their flocks to these higher areas for summer
pasture, for which they pay a fixed rate, in kind, per animal. This rent supplies the
landholders with clarified butter for their own consumption. Gujars also serve as
agricultural laborers in the seasons of peak activity, most importantly during the few
hectic days of rice transplantation. They also seed fields of their own around their
summer camps for harvest the following summer.

In Kohistan there is less symbiosis between Gujars and their hosts but the pattern is
similar, except that the few fields are located by the winter settlements.

The transhumant cycle may be very local. Some Gujars merely move from Pathan
villages in the valley bottom to hillside summer settlements 1,000 or 1,500 feet above,
visible from the village. Others travel 20 or 30 miles to summer grazing grounds in the
territory of a different Pathan tribe from that of their winter hosts.
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MAP 1 Sketch map of area of Swat state, Pakistan
Stippled area: under cultivation by Pathans. Broken line: border between Pathan and Kohistani
areas. Dotted line: border of area utilized by Gujars (the two borders coincide towards the south
east). p: outlying Pathan communities. §: outlying communities of transhumant Gujars. Gujar
nomads spend the summer in the mountains central and north on the map, and winter in the
southernmost area of the map. Inset: location of sketch map.
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Nomads travel much farther, perhaps 100 miles, utilizing the high mountain pastures in
the summer and wintering in the low plains. While the transhumant Gujars place their
main emphasis on the water buffalo, the nomads specialize in the more mobile sheep
and goats. None the less, the two patterns are not truly distinct, for some groups
combine features of both. They spend the spring in the marginal hills of Pathan
territory, where they seed a crop. In summer the men take the herds of sheep and goats
to the high mountains while the women remain behind to care for the buffalo and the
fields. In autumn the men return with the herds, reap the crops, and utilize the
pastures. Finally, they store the grain and farm out their buffalo with Pathan villagers,
and retire to the low plains with their sheep and goats for the winter.

The true nomads never engage in agricultural pursuits; they may keep cattle, but are
not encumbered with water buffalo. The degree of autonomous political organization is
proportional to the length of the yearly migration. Households of locally transhumant
Gujars are tied individually to Pathan leaders. Those crossing Pathan tribal borders are
organized in small lineages, the better to bargain for low grazing tax. The true nomads
coordinate the herding of flocks and migrations of people from as many as fifty
households, who may also camp together for brief periods. Such groups generally
consist of several small lineages, frequently of different clans, related by affinal or
cognatic ties and under the direction of a single leader. Thus, though migrating through
areas controlled by other political organizations, they retain a moderately well-defined
organization of their own.

Gujar distribution

The co-existence of Gujars and Pathans in one area poses no problem, in view of the
symbiotic relations sketched above. Pathans have the military strength to control the
mountainous flanks of the valleys they occupy, but have no effective means of utilizing
these areas. This leaves an unoccupied ecologic niche which the Gujar ethnic group has
entered and to which it has accommodated itself in a politically dependent position
through a pattern of transhumance. Symbiotic advantages make the relationship
satisfactory and enduring. It is tempting to see the expansion of Gujars into the area as
resulting from the Pathan expulsion of Kohistanis from the valley. The Kohistanis,
through their own pattern of transhumance, formerly filled the niche and it became
vacant only when the specialized agricultural Pathans conquered the valley bottom and
replaced the Kohistanis.

But the co-existence of Gujars and Kohistanis poses a problem, since the two groups
appear to utilize the same natural resources and therefore to occupy the same ecologic
niche. One would expect competition, leading to the expulsion of one or the other
ethnic group from the area. However, armed conflict between the two groups is rare,
and there is no indication that one is increasing at the expense of the other. On the other
hand, if a stable symbiotic or non-competitive relationship may be established between
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the two groups, why should Gujars be concentrated in West Kohistan, and not inhabit
the essentially similar East Kohistan area? The answer must be sought not only in the
natural environment and in features of the Gujar economy, but also in the relevant
social environment—in features of Kohistani economy and organization which affect
the niche suited to utilization by Gujars.

East vs. West Kohistan

As indicated, Kohistanis have a two-fold economy combining agriculture and
transhumant herding, and live in moderately large village communities. Although most
Gujars also practice some agriculture, it remains a subsidiary activity. It is almost
invariably of a simple type dependent on water from the melting snow in spring and
monsoon rains in summer, rather than on irrigation, and on shifting fields rather than
manuring. The Kohistanis have a more equal balance between agriculture and herding.
The steep slopes require complex terracing and irrigation, which preclude shifting
agriculture and encourage more intensive techniques. The size of herds is limited by the
size of fields, which supply most of the winter fodder, since natural fields and mountain
meadows are too distant from the winter dwellings to permit haying. Ecologic factors
relevant to this balance between the two dominant economic activities become of prime
importance for Kohistani distribution and settlement density.

There are significant differences in this respect between East and West Kohistan, i.e.,
between the areas drained by the Indus and the Swat rivers respectively. While the
Indus and the lowest sections of its tributaries flow at no more than 3,000 feet, the Swat
river descends from 8,000 to 5,000 feet in the section of its valley occupied by
Kohistanis. The higher altitude in the west has several effects on the economic bases for
settlement: (a) Agricultural production is reduced by the shorter season and lower
temperatures in the higher western valley. (b) The altitude difference combined with
slightly higher precipitation in the west results in a greater accumulation of snow. The
Indus bank is rarely covered with snow, but in the upper Swat valley snow tends to
accumulate through the winter and remains in the valley bottom until April or May.
Thus the sedentary stock-owner in West Kohistan must provide stored fodder for his
animals throughout the four months of winter. (c) The shorter season of West Kohistan
eliminates rice (most productive per land unit) as a food crop and reduces maize (most
advantageous in return per weight of seed) in favor of the hardier millet.

These features serve to restrict the agricultural production of West Kohistan, and
therefore the number of animals that can be kept during the winter season. No parallel
restrictions limit the possibility for summer grazing. Both East and West Kohistan are
noteworthy for their large, lush mountain meadows and other good summer grazing,
and are thus rich in the natural resources which animal herders are able to exploit.
However, these mountain pastures are only seasonal; no population can rely on them
for year-round sustenance. Consequently, patterns of transhumance or nomadism are
developed to utilize the mountain areas in its productive season, while relying on other
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areas or techniques the rest of the year. True nomads move to a similar ecologic niche in
another area. People practicing transhumance generally utilize a different niche by
reliance on alternative techniques, here agriculture and the utilization of stored animal
fodder. There appears to be a balance in the productivity of these two niches, as
exploited by local transhumance in East Kohistan. Thus, in the Indus drainage,
Kohistanis are able to support a human and animal population of sufficient size
through the winter by means of agriculture and stored food, so as to utilize fully the
summer pastures of the surrounding mountains. In an ecologic sense, the local
population fills both niches. There is no such balance in the Swat valley. Restrictions on
agricultural production limit the animal and human population, and prevent full
exploitation of the mountain pastures. This niche is thus left partly vacant and available
to the nomadic Gujars, who winter in the low plains outside the area. Moreover,
scattered communities of transhumant Gujars may be found in the western areas,
mainly at the very tops of the valleys. With techniques and patterns of consumption
different from those of Kohistanis, they are able to survive locally in areas which fall
short of the minimal requirements for permanent Kohistanl occupation. The present
distribution of Gujars in Kohistan, limiting them to the western half of the area, would
seem to be a result of these factors.

A simple but rather crucial final point should be made in this analysis: why do
Kohistanis have first choice, so to speak, and Gujars only enter niches left vacant by
them? Since they are able to exploit the area more fully, one might expect Gujars
eventually to replace Kohistanis. Organizational factors enter here. Kohistanis form
compact, politically organized villages of considerable size. The Gujar seasonal cycle
prevents a similar development among them. In winter they descend into Pathan areas,
or even out of tribal territory and into the administered areas of Pakistan. They are thus
seasonally subject to organizations more powerful than their own, and are forced to
filter through territories controlled by such organizations on their seasonal migrations.
They must accommodate themselves to this situation by travelling in small, unobtrusive
groups, and wintering in dispersed settlements. Though it is conceivable that Gujars
might be able to develop the degree of political organization required to replace
Kohistanis in a purely Kohistani environment, their dependence on more highly
organized neighboring areas still makes this impossible.

The transhumant Gujar settlements in Kohistan represent groups of former nomads
who were given permission by the neighboring Kohlstanis to settle, and they are kept
politically subservient. The organizational superiority of the already established
Kohistanis prevents them, as well as the nomads, from appropriating any rights over
productive means or areas. What changes will occur under the present control by the
state of Swat is a different matter.
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This example may serve to illustrate certain viewpoints applicable to a discussion of the
ecologic factors in the distribution of ethnic groups, cultures, or economies, and the
problem of 'mosaic' co-residence in parts of Asia.

1 The distribution of ethnic groups is controlled not by objective and fixed 'natural areas'
but by the distribution of the specific ecologic niches which the group, with its
particular economic and political organization, is able to exploit. In the present
example, what appears as a single natural area to Kohistanis is subdivided as far as
Pathans are concerned, and this division is cross-cut with respect to the specific
requirements of Gujars.

2 Ditferent ethnic groups will establish themselves in stable co-residence in an area if
they exploit different ecologic niches, and especially if they can thus establish symbiotic
economic relations, as those between Pathans and Gujars in Swat.

3 If different ethnic groups are able to exploit the same niches fully, the militarily more
powerful will normally replace the weaker, as Pathans have replaced Kohistanis.

4 If different ethnic groups exploit the same ecologic niches but the weaker of them is
better able to utilize marginal environments, the groups may co-reside in one area, as
Gujars and Kohistanis in West Kohistan.

Where such principles are operative to the extent they are in much of West and South
Asia, the concept of 'culture areas', as developed for native North America, becomes
inapplicable. Different ethnic groups and culture types will have overlapping
distributions and disconforming borders, and will be socially related to a variable
degree, from the 'watchful co-residence' of Kohistanis and Gujars to the intimate
economic, political, and ritual symbiosis of the Indian caste system. The type of
correspondence between gross ecologic classification and ethnic distribution
documented for North America by Kroeber (1939) will rarely if ever be found. Other
conceptual tools are needed to the study of culture distribution in Asia. Their
development would seem to depend on analysis of specific detailed distributions in an
ecologic framework, rather than by speculation on a larger geographical scale.
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2

THE SYSTEM OF SOCIAL STRATIFICATION IN SWAT, NORTH
PAKISTANS

Introduction

The present paper describes the system of social stratification in the Swat area of North
Pakistan. It is a hierarchical system of stable social groups, differing greatly in wealth,
privilege, power, and the respect accorded to them by others. The local term for such
groups is goum. In any such system the organization of one stratum can only
meaningfully be described with reference to its relations to the other strata, and in the
pages which follow the various goum are analyzed as parts of a single, larger system
embracing the whole community, and not as autonomous social units. My concern is
with social structure, not with ritual or religion, and, for my purpose, although the
people of Swat, as Sunni Muslims, fall far outside the Hindu fold, their system of social
stratification may meaningfully be compared to that of Hindu caste systems.

Caste, as a pattern of social stratification, is characterized by the simplicity of its basic
schema, and its comprehensiveness. In contrast, class systems (in the sense used by
Warner and Lunt, 1942) give simultaneous recognition to a multiplicity of conflicting
hierarchical criteria, while systems of rank, though single in the scale which each
defines, are generally restricted in their fields of relevance.

The simultaneous comprehensiveness and clear definition of units which characterizes
caste systems results from the summation of many part-statuses into standardized
clusters, or social persons, each identified with a specific caste position. Thus, in a
Hindu caste system, there is a diversity of economic statuses and ritual statuses, but
these are interconnected so that all Priests are sacred and all Leatherworkers are
untouchable.

A sociological analysis of such a system naturally concentrates on the principles
governing the summation of statuses, and the consequent structural features of the
clusters of connected statuses or caste positions. Every individual has statuses in the
occupational framework of the community, in the framework of kinship relations, etc.
The caste system defines clusters of such statuses, and one particular cluster is imposed
on all individual members of each particular caste.

> First published in E.R. Leach (ed.) (1960) Aspects of Caste in South India, Ceylon and North-West Pakistan,
Cambridge Papers in Social Anthropology, No. 2, Cambridge University Press.
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The coherence of the system depends upon the compatibility of such associated
statuses. The members of the society itself justify the clusters by asserting an inherent
compatibility in a moral or ultimate sense. Thus, among Hindus, the concept of
pollution serves to define which statuses should be combined, and which are
incompatible. In Swat, other concepts, such as privilege and shame, serve similarly as
explicit justifications. But sociological principles are also involved in the question of
compatibility. Each caste position must be such that the requirements implied by its
component statuses may be simultaneously satisfied; and the alignment of each
individual in terms of his different statuses should also be consistent and not fraught
with interminable dilemmas. The former aspect of compatibility relates to roles, the
latter to the degree of congruence between different organizational frameworks. In the
essay which follows both aspects will be explored.

The area under discussion constitutes the main section of a large, fertile valley, roughly
seventy by thirty miles, in tribal territory in the northern part of West Pakistan.® A
major part of the valley lies within the borders of Swat state, a small part in Dir state,
and the remaining, lower part, in Malakand agency —all recent political subdivisions of
minor significance to the present problem.” The climate is fairly dry, but water for
irrigation is plentiful. In the valley bottom, the population depends on cereal
agriculture, particularly of rice, for its subsistence. This valley area has a population
density of roughly 1,000 per square mile, and is extensively irrigated by the Swat river
and its main tributaries. Settlement is in compact villages numbering from 100 to 5,000
houses (each occupied by an elementary family). The mountainous areas bordering on
the valley have a much sparser population, scattered in hamlets of five to twenty
houses. In these hill settlements, maize is the main cereal, but pastoral pursuits are
important as well.

The total population of the whole Swat region is about half a million, dependent
throughout on a complex subsistence economy. Agricultural techniques are
sophisticated, and include crop rotation, the use of decomposed natural fertilizer, etc.
Craft specialization is also highly developed. In contrast, communications are poor.
Each community is largely self-sufficient and all are of similar type, though varying in
size. Politically, the area is anarchic. The self-sufficient communities do not depend on
wider coordinating agencies of any kind, and internally there is much conflict and
factionalism. Swat communities have never been subject to external government. Such
centralized institutions as exist are weak and are a recent internal development. All
major political decisions, the conduct of law, and the protection of life and property are

® The author did fieldwork in the Swat valley during nine months of 1954. Other aspects of the material have been
discussed in Barth (1956) and Barth (1957).

’ The Malakand Agency was established by a British military expedition in 1895. The territories held by Dir were
conquered by that state in the rust years of this century. Swat state was founded in 1917 and recognized by British
India in 1927. The changes in social organization wrought by the weak and unstable centralized governments of Dir
and Swat have so far been limited, while the villages of Malakand agency have complete local autonomy.
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the responsibility of members of the local community, whose actions are governed
mainly by internal considerations.

Each Swat community contains a number of unequal groups, known as goum (sing.) in
the Pokhto (Pashtu) dialect of Swat. The general meaning of this term is 'tribe, sect,
people, nation, family' (Raverty, 1867), but in Swat it is used predominantly as a term
for these hierarchically-ordered social groups, though occasionally also for religion or
sect. A full list of such groups will be given below; in a general way they fall into the
following categories, in descending rank order: (1) persons of holy descent; (2)
landowners and administrators; (3) priests; (4) craftsmen; (5) agricultural tenants and
labourers; (6) herders; and (7) despised groups. All these groups are represented in
nearly every village; in varying degrees each is dependent on the skills and services of
all the others, and together they form the community.

The various goum are not strictly homologous —the kinds of criteria which define
membership, and the internal organization of each group, differ quite profoundly.
Furthermore, there is no ritual system in terms of which the groups are compared and
ordered with respect to each other. In contrast to a Hindu caste system there is no
symbolic framework within which the homology of the groups may be expressed.
Social stratification is expressed in everyday profane situations in a vast number of
different ways, but never as a single, comprehensive system. Moreover, the Muslim
religion, to which the whole population subscribes, explicitly repudiates the very social
differences which the existence of goum implies. Sacred activities continually assert the
basic unity and equality of all Muslims.

Swat qoum are thus not castes in the Hindu sense of the word; yet they are too diverse
and rigidly separate to be described simply as social classes. Furthermore, Swat lies on
the edge of the Indian world and partakes to a certain extent in Indian traditions. Thus
the different goum within a single community participate in non-monetary reciprocal
services on the model of the Hindu jajmani system, and the relative ranking of many
occupations, and even their names, correspond to those of the villages in the Indian
plains, and so on. For the rest of this paper I shall in fact refer to the Swat qoum as
castes. It must be remembered that they are castes only in a very general sense. Taking
Hindu caste as the ideal type, the Swat variety is a limiting case.

Historical summary

Something needs to be said here concerning the historical background of contemporary
Swat society. History explains the presence of Indian cultural influences and illustrates
the ethnic multiplicity of the 'castes' which make up the communities of modem Swat.
In addition, history is used by the people of Swat themselves to explain the relative
social standing of different castes.
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Though Swat lies in the middle of a turbulent cultural shatter zone, it is geographically
isolated in that no major routes of communication pass through the valley. Within the
last century neighbors within a radius of 100 miles have variously paid taxes to Peking,
Bokhara, Kabul, and Delhi, but Swat has probably never paid tax to any external
government. Yet it has had contact with all the major political currents in the area, and
the first historical mention of the valley goes back to a hymn of the Rigveda (Stein, 1929:
viii). Very dense populations were established at an early date, as is shown by Greek
(327 B.C.) and Chinese (A.D. 519) records. After a Buddhist phase Hindu religion
reasserted itself, so that, at the time of the Muslim invasions (A.D. 1000) the population
was solidly Hindu (ibid., ix). These invasions caused no break in local traditions: in the
place-names given in the early Greek sources may be recognized the names of the major
villages of modern Swat (ibid., 47, 60). Conversion to Islam was thus something
imposed by a small group of warrior lords, with the bulk of the population maintaining
its secular Indian traditions. The main body of the modern agricultural tenants in Swat,
who are without known ancestry, probably descend from this formerly Hindu
population. Some basic modern village institutions may reasonably be assumed to
represent continuations of ancient Indian originals.

The first Muslim masters of Swat were non-Pathan Dilazak tribes from south-east
Afghanistan. These were later ousted by Swati Pathans, who were in turn succeeded in
the sixteenth century by Yusufzai Pathans. Both groups of Pathans came from the Kabul
valley. The Yusufzai form the present caste of landowners. Some groups of agricultural
tenants trace Dilazak and Swati descent, while a group of Swatis whose ancestors were
displaced by the Yusufzai invasion form the landowners along the east bank of the
Indus. The present political and economic dominance of the Yusufzai landowners is
justified by the people themselves by reference to this history of conquest.

The diversity of castes in Swat has also been augmented by infiltration. Since the time of
the conversion to Islam, a number of local lineages claiming descent from the Prophet
Mohammed, or from prominent Saints, have swelled the ranks of the Saintly caste.
These migrant 'Saints' came mostly from Turkistan. Rival 'Saint' groups from Persia,
representing the Shiah schism, have been unsuccessful in the exclusively Sunni Swat.
From lowland India, Gujar pastoralists speaking the Gujri language have moved up
into the area and appropriated the occupation of herders. These same people have also
established themselves as a dependent tribe of nomads and hill cultivators. Other small
tribelets of unknown origin are today assimilated to the Gujar caste by virtue of their
pastoralist way of life. Certain occupational castes are alleged to be recent immigrants
from the lowlands, a view supported by their physical characteristics. Thus the caste of
Muleteers which monopolizes trade and transport is supposed to be of Bengali origin;
these people are said to have arrived in Swat about 200 years ago. Similarly the
Leatherworkers are thought to be recent immigrants from Panjab. Barbers regard
themselves as the local representatives of a homogeneous barber caste found
throughout Pakistan and northern India. Finally, with the growing sophistication of
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Pathan chiefs, a need has arisen for the services of sweepers. During the past thirty
years about a dozen families of sweeper caste have been brought into the valley from
the Pakistan plains.

This historical sketch highlights the capacity of the Swat qoum system to accommodate
diverse ethnic groups within a framework of discrete categories, and the intimate
connection of this system with the traditions of India. But unlike the Hindu caste
system, the basic organizational framework is defined, not by ritual, but by occupation
and division of labor. I shall therefore first describe the positions of the castes of Swat
with regard to occupation and then proceed to discuss other types of relationships.

Occupational framework

A complete list of all the caste groups to be found in the Swat area would have to be
based on very extensive census surveys, for many groups are small and found in a few
localities only. The following list, based on censuses of six villages in different parts of
the area, includes all groups of any numerical importance. They are:

Occupational category Pashtu name
1. Descendant of the Prophet Sayyid, Sahibzada,
2. Saints of various degrees, all land-owners and Mian, Akhundzada
& mediators in conflict Pirzada
3. Landowners and warriors Pakhtun
4, Priest Mullah
5. Shopkeeper Dukandar
6. Muleteer Paracha
7. Farmer, tenant Zamidar
8. Goldsmith Zarger
9. Tailor Sarldiamar
10.  Carpenter Tarkarn
11. Blacksmith Inger
12. Potter Kulal
13.  Oil-presser Till
14.  Cotton-carder Landap
15.  Weaver Jola
16. Leatherworker Mochi
17.  Agricultural labourer Dehgan
18. Herdsman Gujar
19.  Ferryman Jalawan
20. Musician and dancer Dam
21. Washerman Dobi
22. Barber Nai
23. Thong- and sieve-maker, dancer Kashkol
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These are the alternative names by which persons will identify themselves when asked
what is their qoum (caste).

Let us first regard this simply as a system of occupational statuses, a scheme for the
division of labor. These occupational statuses are rigidly segregated and cannot be
combined, except in the following cases: a priest, as well as being in charge of a mosque,
is expected to support himself by agriculture (as proprietor of dedicated lands or as a
tenant) and by trade; carpentry may be combined with blacksmithing, as a basis for
specializing in the construction of watermills, and herdsmen may engage in agriculture,
as tenants or laborers. But it is impossible to work simultaneously as an oil-presser and
as a tenant, as a tailor and as a shopkeeper, as a leatherworker and as a thong- and
sieve-maker. Even personal versatility is unusual; it is regarded as quite inappropriate
for a tenant to mend his own plough. On the other hand the products or services of
specialists in each of these twenty-two occupations are all equally essential. All the
occupations must therefore be represented in each self-sufficient community.

Pathans, however, distinguish quite clearly between caste status (qoum) and
occupational status (kasb, kar); it is quite possible for a man to say: 'l am a Carpenter, but
I am working as a muleteer.' This does not mean that he is at one and the same time
both carpenter and muleteer; it means that his caste status is 'Carpenter', but his
occupational status is 'muleteer'. Despite this the occupational system provides the
basic conceptual framework for the interrelations of castes. Caste status is ascribed to
individuals by virtue of their paternity, while occupations are the subject of individual
choice. But 'being of Carpenter caste' means, in Swat, that you are expected to work as a
carpenter; any other occupation, though formally open, is regarded as anomalous. Caste
status and occupational status are not identical, but each caste position is identified
with an occupational position. As well as being the ideal, this identification corresponds
very closely to empirical facts: of the 476 heads of households registered in the complete
censuses of four small villages, only 16 percent were engaged in occupations
inappropriate to their caste. The correlation of caste status and occupational status in
one of these villages is shown diagrammatically in Figure 2.1

The significance of this discrepancy between caste and occupation will be discussed in
the second part of this essay but, for the moment, I shall ignore it. First, I shall describe
the productive system of Swat, and show how this is relevant to (a) the rigid
segregation of statuses in the occupational system, (b) the effects which each
occupational position has on the position and organization of the caste occupying it,
and (c) the composition of local communities which results from these factors.

The distinguishing feature of the productive system of Swat is that, although it depends
on a high degree of individual specialization and division of labor, it functions with a
very small volume of exchange medium in an essentially non-monetary economy. The
rigid segregation of occupational statuses follows directly from these facts. Because the
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volume of money is small it is difficult to provide for the extensive exchange of services
and goods. What is exchanged is services, rather than either money or goods. There is a
complex pattern of reciprocal services within groups of persons who have direct social
relations with one another. To make such a system of exchange function, the respective
services due from each participating member must be clearly defined, and kept rigidly
separate. The Swat 'caste' system may thus be seen as a device whereby a high degree of
occupational specialization may be achieved in a non-monetary economy.

Caste status Actual occupations! status

Saints

Pakhtuns 47 Landowners
Goldsmiths
Priests 2 Priests
1 Shopkeeper
Muleteers 3 Muleteers
8 Tenants and labourers
Carpenters 1 Carpenter
Smiths 2 Smiths
Labourers 5 Labourers
Barbers 2 Barbers
Washermen
Ferrymen 1 Ferryman
75 households +3* government servants

FIGURE 2.1 Castes and occupation in Worejo
* Two men of Muleteer caste and one of Washerman caste worked as government servants and
were outside the occupational hierarchy.

The main products of the Swat valley are agricultural and a predominant fraction of the
population is engaged, directly or indirectly, in agricultural activity. Agricultural
production is maintained by pooling the resources and labor of a number of specialists,
including as a minimum: landowner, tenant and/or laborer, carpenter, smith, muleteer,
and rope and thong-maker. Each of these contributes to the total production in the
following manner:
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1. By and large only members of the Pakhtun or Saintly castes own land and
among these most land is concentrated in the hands of a small number of
prominent chiefs and landlords who do not themselves engage in manual labor.
Their contribution to the productive team is to provide the land. Sometimes they
also supply seed and equipment.

2. The agricultural work itself —ploughing, seeding, irrigating, harvesting,
etc. —is done by tenants and agricultural laborers'. Their tools and equipment—
yokes, ploughs, harrows, etc. —are wrought by the carpenter and the smith, who
also perform all repairs on these implements.

3. Transport—of seed, fertilizer and crop —is provided by the muleteer.

4. Ropes, brooms, sieves, pitchforks tied with thongs, bridles for the mules,
etc. are made and repaired by the rope- and thong-maker.

In a monetary economy, the coordination of such various specialists could be achieved
through a system of wages or cash payments between dyads, such as
employer/employee, buyer/seller, etc. But the people of Swat, though long familiar
with money, have no centralized institutions to which they would grant the authority to
mint coins, and they have not developed any convenient alternative exchange media.
Grain is extensively used in payment for contractual services of long duration, but grain
is too bulky to be readily transferred. Substantial quantities of money (now
predominantly in the form of Pakistan rupees) reach Swat from the outside through
government subsidies, exports and migrant labor. But the volume of this exchange
medium is not nearly sufficient to serve the internal exchange requirements of a
diversified population of half a million people.

The coordination of these occupational specialists must thus be achieved in an
essentially non-monetary economy. This is done through the formation of productive
teams, in many ways analogous to the European medieval manor. Within such teams
each specialist contributes with the skills and equipment or resources appropriate to his
status, and receives in return a fraction of the resultant product. The members of each
team are in constant communication with one another, and coordinate their activities in
a manner analogous to what industrial sociologists call 'continuous flow production'.
Thus the tool-makers do not produce ploughs, ropes, etc. autonomously, to store in a
shop and have on hand in case of future need; instead they work in response to the
specific requirements of the tenants in their team, who in turn accommodate their
pattern of work in the fields to the workshop and transport facilities provided in their
team. The members of the team thus form a single coordinated productive unit, with
communications passing directly from every member to every other member.
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In the definition of its boundaries, and in its system of sharing profits, each team is
hierarchically and centrally organized. The landowner is the pivot on which the
organization is based. The team is formed through a series of dyadic contracts between
the landlord and each separate specialist; there are no contracts between the different
specialists, although in fact they directly coordinate their work. Similarly, remuneration
for services flows from the landlord and not from the persons to whom the actual
services were rendered. Thus, a blacksmith produces a plough on the request of a
laborer, because they belong in the same productive team, both having contractual
relations with the same landowner. The laborer gives the smith no remuneration for this
service. At the completion of the productive cycle, both smith and laborer receive their
reward in the form of a share in the joint production of the team —a certain number of
tons of rice and wheat. They receive this from the landowner, who himself took no part
in the reciprocal system of services, but with whom all the contracts were established.

This pattern of organization, and the flow of remuneration, may be expressed
diagrammatically as in Figure 2:2.

SERVICES

Rope- and
thong-maker

‘bo" |

Muleteer Labourar

|
|
Fields | Fields
I
|

PAYMENTS Landowner

T Rope- and
thong-maker
o)

Labourer

FIGURE 2.2 The organization of agricultural activities in Swat: services and remuneration
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The duties implied by each status position in the system are traditionally defined, the
share of each in the total product likewise. The carpenter contracts to produce and
maintain all implements or parts of implements traditionally made by carpenters which
are necessary to maintain production—that is, all wooden equipment used by tenants,
laborers', smiths, and muleteers at any time working on the estate. No record is kept of
the actual jobs done by each person—they do what needs doing, for a contractual
minimum period of one agricultural season. At the completion of the harvest and
threshing, the tenant or laborer calls all his team partners to the cleaned and dried grain
piled beside the threshing-grounds among the fields. In the simplest case, shares in the
crop are then allotted, under the supervision of the landowner, to all who are members
of the productive team, and to each in proportion to his traditional claim.

The crop is laid out in long rows of small, equal piles. The landlord himself, or his estate
overseer, then passes along the rows and allots one in every four to the tenant (or one in
every five to the laborer, that is a man who has contributed labor only, not, as the
tenant, with seed and bullocks as well), one in every twenty to the muleteer, one in
every forty to the carpenter, one in every forty to the smith, and occasional piles as alms
to the poor. The rope- and thong-maker usually receives a set amount yearly. In this
way, every member of the team receives his fraction of the gross product, while the
remainder —in fact a lion's share —goes to the landowner.

Variations from this most common procedure all follow the same general pattern.
Sometimes one productive team works the land of several landowners; but in such
cases, although the work in the different fields is coordinated, the landlords themselves
do not pool their resources. The product of each field is divided separately.

The historical connection of this pattern of organization with the Hindu jajmani system
is obvious. More important in the present context is its effect on the occupational status
system. The organization of work depends on a clear delimitation and allotment of
duties to each member of the group, while the pattern of remuneration similarly
requires adherence to a traditional schema for the allocation of duties and rights. The
system breaks down if any individual assumes duties which are proper to status
positions other than his own. The smith who services an estate will claim his contractual
share of the produce even if a tenant has done some of the smith's work; and there is no
way to adjust the division of the produce so that both parties will accept the adjustment
as a fair settlement.

If the occupational contracts are to retain their functional simplicity, they must cover
the complete roles of the traditional statuses. The remuneration goes to the holder of a
role; it is not a reward for 'piece-work'. And these roles are furthermore so balanced in
relation to the yearly cycle of labor requirements that it is very difficult for an
individual to combine two roles at once. For example, in the peak season of agricultural
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activity, at the times of harvests and rice transplantation, there are brief periods when,
under the traditional system, all the available labor both agricultural and non-
agricultural is in full employment at the same time. A man who was at once both a
tenant and a smith would be unable to carry out his seasonal smith duties because he
would already be fully committed to agricultural duties in his capacity as tenant. The
system thus requires a strict segregation of the different occupational roles. This
segregation is achieved, in Swat, by the close identification of occupational status with
caste status.

The other specialists in the community are mostly the parties to similar contracts.
Priests serve local sections of communities which have the form of territorially
delimited wards or parts of wards. In return the priest obtains the use of dedicated land
and certain kinds of yearly tax, in kind. Most landowners have a potter, a tailor, a
herder, and a washerman attached to their households on a yearly contract, whereby
each is expected to perform all services appropriate to his caste in return for a stipulated
weight of grain per year. Apart from such dyadic contractual relations the services of
such professional craftsmen are also available to others on a piecework basis. This is
true too of the other, rarer, specialists not discussed so far. These sporadic and limited
'piecework' exchanges require money payment and haggling over prices. The only case
where goods are paid for in kind as opposed to money is in exchanges between
agriculturalists and herders, where the traditional equation of equal volumes of milk for
maize holds good.

There is one further field of non-monetary exchange which should be mentioned. This
concerns the status position of barbers and the exchange of the goods and services
required for the rites de passage of every individual. Villagers in Swat mark the birth,
circumcision (for boys), betrothal, marriage and death of individuals by fairly large-
scale public celebrations. For the purpose of mutual assistance in performing these
celebrations they form neighborhood associations, taltole. Each such association is
administered by a barber; he holds service contracts with each individual household in
the association, whereby he agrees to perform the service appropriate to his caste in
return for a stipulated yearly payment and traditional gifts. These services include
haircutting (of men by the barber, of women by his wife) and shaving, but they also
include the organization of celebrations, the announcement of the event to appropriate
outsiders, and the mobilization of the assistance from fellow association members to
which each family is entitled. This assistance includes contributions of foodstuffs and
cooked foods, firewood and crockery, and help in cooking and serving. The 'low',
'taboo' status of the barber stems from this special role. Because it involves intimate
contact with the domestic life of each family, in breach of the usual barriers of prudery
and seclusion, the barber's status needs to be clearly segregated from that of other
persons in the community.
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Corporate organization and spatial distribution of castes

While caste is closely identified with occupation, the relation between caste and political
organization is more remote. The political organization of the villages of Swat depends
on a system of balanced opposition between landowners competing within a feudal
framework. Politically, the whole region is insecure and anarchic, and individuals seek
security by attaching themselves to powerful chiefs. Such attachments are contractual,
and are immediately linked with the individual's house tenancy. A landowner
automatically gains administrative authority over the individuals residing on his
property; in return, he is responsible for protecting their lives and interests.

The administration of each community is in the hands of public assemblies of
landowners. A landowner will act as advocate for all his non-landowning tenants. After
a legal decision has been reached in this forum, it is left to the aggrieved party to
compensate himself at the expense of his opponents. It is therefore important for every
non-landowner to have a powerful landowner as political patron. A good patron is one
whose word carries weight in the assembly, and who will thereafter be able to extract
restitution on behalf of his political clients.

But the landowner in turn depends for his position on the fact that he controls many
followers. Every landlord therefore endeavors' to reinforce his authority by binding his
followers with additional economic obligations. By making gifts to the occupants of his
'men's house' he seeks to obtain their exclusive allegiance. In awarding house tenancy
contracts he tries to restrict the allocation to those who are willing to make other kinds
of dependency contract with him at the same time. In the simplest case, the productive
teams described above emerge as corporate political groups under the leadership of the
landlord. In all cases, the economic bonds of dependence between persons of
differentiated status are utilized to increase the authority of the political lord. Through
this organization, the community is split up into homologous sections under rival
leaders on the basis mainly of house tenancy contracts. Each such section forms a
political group which contains within it a number of different mutually dependent
statuses having the landowner as common political patron of all.

Such an organization is entirely independent of caste; it further prevents the castes
themselves from developing corporate administrative functions in any system like that
of the local al | regional caste panchayats of India. In Swat, no form of organization
which cuts across the attachment of the clients to their patrons would be tolerated.
Thus, with some minor exceptions, which we shall discuss below, the castes of Swat do
not form corporate groups. Indeed, it is hardly possible that they should. The
productive system which I have described has the necessary implication that the
membership of each of the inferior dependent castes is widely dispersed and consists of
small pockets of population located in the feudal domains of a large number of different
land-owning chieftains. The membership of such a dispersed group has no common
interest or estate in terms of which it might be 'corporate'.
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FIGURE 2.3 The caste composition of four Swat villages

Saints
Pakhtuns
Priests
Shopkeepers
Muleteers
Farmers
Goldsmiths
Tailors
Carpenters
Smiths
Qilpressers
Cottoncarders

2
Potters 1
Weavers 3
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In different local communities the proportions of each caste vary. Figure 2.3 shows the
caste composition of four particular small villages. The main differences are of two
kinds: (a) There is variation in the ratio of Saints to Pakhtuns —some communities are
dominated by the former, but most by the latter. (b) There is an inverse variation in the
ratio of landowners to tenants. The ratio of total agriculturalists (owners plus laborers'):
to total craftsmen: to total service castes is roughly constant, though adjusted to the
differing labor requirements of different areas. The constancy of these ratios seems to be
maintained by migration in response to a free labor market —for it must be remembered
that all economic relations are based on voluntary individual contracts; there is no
serfdom. Some specialized castes are found in a few communities only. Ferrymen are
distributed only among the communities on the banks of the Swat river, butchers are
found only in major towns. Where they occur such specialists constitute only a small
minority of the population.

To this pattern of distribution there are certain exceptions. In the hilly and mountainous
areas of Swat are many small hamlets which do not participate fully in Pathan economic
and social life. They are inhabited in part by Gujar pastoralists and farmers ethnically
distinct from Pathans, and in part by remnant lineage segments of former landowning
groups who were driven off their estates in the main valley during past conflicts. In the
feudal framework of Swat, these hamlets correspond to the coloni settlements of the
Roman marches —they are nominally owned by landowners who reside in the valley
bottom and who exact irregular corvee labour and military service; but the land is too
poor and the area too difficult to control for the landlord to extract regular tax. These
hamlets maintain their own political authorities and organization, based on caste and
descent, and fall in most respects outside the system discussed here.
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The villages of the valley are nearly all multi-caste in composition, and in these the
feudal organization is combined with the caste system in a different way. The necessary
degree of congruence between the two structures is secured by ascribing feudal
ascendancy in any one community to a single high-ranking caste. True corporate
structure is then given to this one caste only. This is done by making one caste the
sovereign landowners. Thus, in each community, the members of the one dominant
caste serve as political patrons to all the members of all other castes. In these
circumstances the feudal rights of the landlord may be interpreted, within the caste
framework, as merely one further set of rights pertaining to high-caste position. We fmd
that, depending on their relative positions of dominance as landowners, either
Pakhtuns or Saints may assume these feudal privileges. In any one community all the
individual feudal patrons, being of a single caste, are equal in rank but are ranged in
opposition against the feudal patrons of rival neighboring communities, especially if
these are of another caste. In this case the political boundary between territorial
(‘feudal') domains coincides with the caste boundary between Saint and Pakhtun, so
that the political ideology and the caste ideology serve to reinforce each other.

The members of a dominant caste must sometimes join in corporate action for purposes
of government and the defence of their privileges. The land tenure system involves the
periodic re-allotment of fields to title-holders over a considerable area, and this
presupposes a corporate organization of landowners (Barth, 1957). Although they differ
in power according to the number of their clients, all landowners are equal in rank, and
the institution which provides a corporate expression of the local dominant caste is
simply a plenary assembly of all its members; this assembly simultaneously constitutes
the governing body of the whole local community.

The caste unity of the landlord group is not easily maintained. Land is held as
individual, private property and can be bought and sold. Since feudal powers go with
land, the structure calls for some legal device which will (a) prevent lower-caste
individuals acquiring both land and feudal powers, and (b) eliminate those members of
the dominant caste who have lost their land and feudal powers.

The former requirement is satisfied by restrictions on the individual's right to alienate
land, and by distinguishing between different kinds of title to land. First, close agnates,
neighbors and the headman of the ward (administrative division of the village) have
first option, in that order, to buy any land offered for sale. Secondly, the transfer of
complete title is not permitted across caste boundaries. The vast majority of land is
owned by Pakhtuns, who trace descent from patrilineal ancestors who are supposed to
have acquired holdings by conquest during the sixteenth century. Such land is classified
as daftar and the title-holder has full rights of sovereignty. Daftar title gives the holder
the right to speak in the assembly. Daftar land sold to another Pakhtun remains daftar,
and the new owner succeeds to the complete rights. If however it is alienated to an
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individual of another caste, whether Saint or lower caste, it is classified as siri land. The
buyer of such land obtains full rights to the land as private, disposable property; but its
conversion to siri has divorced it from the administrative framework of the feudal
system and removed the right of its owner to speak in the assembly. The exclusive right
of members of the Pakhtun caste to serve as patrons is thus maintained in spite of the
alienation of full economic rights over part of the original Pakhtun land. A tenant
resident on siri lands cannot be the political client of his landlord; he must find some
other patron, either through land tenancy contracts with a daftar-owning Pakhtun or by
establishing other ties of obligation and service.

Conversely, the Pakhtun who loses all his land loses his caste status. Since his claim to
Pakhtun status can no longer be validated by the possession of daftar, his right to speak
in the assembly of landowners is lost, and he must become the client of another man. In
spite of his descent, he is then sloughed off from the higher caste and assimilated into
the caste of farmer-tenants.

An essentially similar system is enforced in the villages ruled by Saints—the right to
speak in the assembly, and thus to serve as political patron to others, depends on the
ownership of land plus membership in the Saint caste.

It should be noted that, while the caste unity of local landowners is essential in both
cases, unity of descent is not required. Patrons of different grades of Sainthood, with
different ancestors, sometimes rule together within a single village, while, occasionally,
villages dominated by Pakhtuns contain non-Yusufzai as well as Yusufzai lineage
segments.8

The development of trade and the increase in money circulation have lately introduced
special factors which are influencing the pattern of caste distribution, and hence the
degree to which particular castes are 'corporate'. Most money income in Swat comes
from the sources I have mentioned. This money is used to buy a great variety of foreign
trade goods. These include foodstuffs such as refined sugar and tea, and industrial
products such as crockery, factory-made rifles, cloth, and medicines.

Under the more anarchic political conditions which formerly prevailed, trade caravans
required military protection. Each chief provided the defence equipment for the
caravans run by his own dependent muleteers. In this way trade remained under the
control of the feudal leaders. However, with the improved communications and greater
security which developed about the turn of the century, trade became more regular, and
trading bazaars grew up in the main communication centres. This bazaar trade has
remained predominantly in the hands of former muleteers, now liberated from their

® No account is taken here of possible consequences of Pakistani plans to create elected bodies based on universal
suffrage. Any such organization, if successful, would clearly prove fatal to the structure | have described.
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dependence on military protectors. Such groups of muleteer traders now tend to
congregate in the trading centres.

Within the limits imposed by the shortage of exchange media this same type of trade is
also used for internal exchanges between the different local communities. This makes it
possible for fellow specialists who are not directly involved in agricultural labor to
congregate in a village by themselves where they can maintain themselves by exporting
their specialized products to neighboring villages and buying the necessities of life from
outside. This arrangement is particularly feasible for weavers. Throughout the Swat
valley there are to be found occasional villages inhabited almost exclusively by
weavers; these form centers for the production of cloth.

Here, then, two kinds of localized caste groups have developed: (a) groups of traders
located in communication centers who are independent of agriculture but possess
money resources, and (b) small villages of uniform caste serving as centers of
specialized production for a monetary market. Both types of localized caste group tend
to develop a corporate structure. This takes the form of a ritual association (taltole), the
general nature of which has already been explained above in connection with the role of
barber. In both cases independent action by the localized castes is opposed by the
landowners, but the castes are able to maintain the autonomy because of their freedom
from dependence on feudal patronage. As individuals the traders are mostly house-
tenants of various landowners, but they are able to repudiate their individual
obligations of clientage in favor of the organized support of their own local caste group.
Traders organized in local groups can be useful to the feudal leaders as providers of
capital. Also, the possession of money allows such people to protect their interests with
occasional bribes. Weavers, on the other hand, generally congregate on the land of a
single, non-resident owner; and being economically independent they can combine to
keep the landlord's influence at a minimum, in much the same way as do the Gujar
hamlets mentioned above.

The communities of traders and weavers both tend to recognize, informally, as local
leader and spokesman, a masher (‘elder' or senior man), but in both cases the web of
community relations evoked through joint participation in the feasts of taltole rites de
passage provides the main mechanism for coordinating common caste action. New
arrivals, such as traders transferring their business from another village, or weavers
settling in a new community, are not expected or compelled to join their fellow caste
members in any formal organization. There is no 'guild' and no coercion to accept the
authority of a masher. Only when the newcomer has established a set of informal or
formal social ties with his fellow caste members, and started to participate in their
association for rites de passage, is he expected to show solidarity with the group and to
participate in their efforts at corporate action.
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The Pathan combination of feudal and caste organization thus depends on the
maintenance, in the ruling groups only, of an approximate identity between feudal and
caste lines of cleavage. Where economic statuses based on trade and a monetary
economy are established outside the feudal framework, other inferior castes also tend to
develop corporate organizations. It is remarkable that, in this strongly Muslim area,
these latter incipient corporate organizations do not take the form of guilds; instead
they appear as ceremonial commensal units concerned with the celebration of the rites
de passage of caste members.

Kinship and caste

Caste, in this essay, is analyzed not as a set of ritual groups, but as a pattern of social
stratification —that is, a conceptual scheme for ordering the individuals of a community,
each occupying multiple statuses, in terms of a limited set of hierarchical categories.
Caste systems are considered to be characterized by the relatively high degree of
congruence that obtains between (a) the various status frameworks found in the
community, with their internal hierarchies, and (b) the hierarchy of caste categories.
This congruence is achieved by the definition of invariant and imperative constellations
of statuses.

In these terms, we first described the set of caste categories in Swat, and showed the
close congruence between this system and the occupational framework. Then we
analyzed the nature of the congruence between the political framework and caste. As a
result, certain constellations of statuses became apparent: Pakhtuns are high rank,
landowners, and political patrons; persons of Smith caste are lower rank, blacksmiths,
and political clients, etc. We have now to analyze the nature of the congruence between
the caste categories and the mutual attachment of individuals through ties of kinship.
This congruence is produced in all caste systems by making an aspect of kinship the
primary vehicle for the transmission of caste positions; by the ascription of caste on the
basis of parentage. 'Where children are ascribed to the caste of their parents and castes
are endogamous, all ties of kinship become concentrated within castes, and the lines of
kinship cleavage coincide with the boundaries between castes.

Such perfect congruence will be disturbed wherever there is 'social mobility'. There is in
fact a considerable amount of such mobility in Swat; but this in part serves to preserve,
rather than disturb, the characteristic constellations of statuses defined in the caste
hierarchy. The kinds of social mobility of relevance to this material fall under three
headings: (1) true individual mobility, whereby a man changes his caste position during
adult life; (2) hypergamy and hypogamy, whereby a woman marries into a caste
different from her own; and (3) inter-generational mobility, whereby a child fails to be
ascribed the caste position of his parents.

Whereas cases of (1) seem to be very rare in Swat, (2) and (3) are fairly frequent. All
three processes deserve explanation and discussion.
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1 Individual caste mobility

There is an oft-cited popular saying in the Peshawar district, to the effect that 'last year I
was a Julaha (weaver); this year I am a Shekh (disciple); next year if prices rise I shall be
a Saiyad' (Ibbetson, 1916: 222). This points to what is undeniably the easiest route for
individual caste mobility —that leading to Sainthood. In Peshawar city such mobility
implies little more than a change in honorific title, but in Swat the transition involves
change of caste, and is much harder to achieve.

The theological basis for the occasional recognition of Sainthood among non-Saints is a
folk elaboration of certain Koranic suggestions regarding incarnations. Pathans believe
that in every generation a certain number of very sacred persons (such as a Ghous, a
member of the committee ruling the Heavens) are born among us, to live a pious life
without disclosing their identity. Recognizing and paying respect to such persons gives
religious merit.

The man who leads a pious life thus receives particular respect; he cannot make any
explicit claims to Saintly status, but may in time be granted such status by others.
Usually recognition does not come till after his death, and final proof of his sanctity
derives from the efficacy of his grave, evaluated in a spirit of empiricism. For example,
the sanctity of a minor Saint in one of the areas where I worked was discovered
accidentally from the power of his grave. A shepherd boy let his goats graze between
the graves; one nanny-goat disrespectfully leapt over this man's grave so that her teat
brushed against it. Her udder immediately became inflamed, and the goat died shortly.
The villagers realized there was power in the grave; when put further to the test it
proved a potent shrine for prayers for the fertility of stock and women. The deceased
man was then recognized as a Saint, and his descendants are now treated as members
of the Saint caste.

But recognition may also come in the Saint's lifetime, as in the case of the Akhund of
Swat, the prominent religious leader of the last century, who was originally of Tenant
caste. A change of residence and a long period of seclusion seem to be invariably
required in order to effect such a transition from a lower-caste status to the caste status
of Saint.

The following is a summary of the career of the Akhund of Swat. Born west of the Swat
river, he first supported himself as a herder; he then moved to the bank of the Indus
and there retired to the life of an ascetic for twelve years, attracting pilgrims and
disciples, but taking no part in secular life. In the course of this period he was
recognized as a Saint. On his return to secular life he made extensive use of the special
peace-making privileges of his acquired caste status so as to further his political career.
After his period as a recluse he married and had sons, and his descendants are now
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classified as Mians (cf. p. 21). It should be noted that he did not return to his community
of origin or re-establish contacts with collateral kin there.

This pattern of rite de passage can be duplicated in the careers of many less important
'created' Saints. During their period of ascetic seclusion they are referred to as Pir; only
when they re-emerge in secular life are they reclassified as belonging to the grade of
Sainthood, a position which affects the status of their descendants within the caste.

No other institutionalized pattern of caste mobility is known. Pakhtun caste status
depends on descent and land ownership, both of which are unobtainable by outsiders
because of the process whereby alienated land is reclassified as siri (see above, p. 32).
Mobility between different low castes can be achieved by deception only, as when a
person who has competence in the occupation of a caste other than his own travels to a
distant place where he then pretends to be of that caste. Similarly, loss of caste cannot
take place within a man's own lifetime. A man who was born a Pakhtun will remain a
Pakhtun, even if he later loses his land, since he can maintain his claim on the pretext
that alienation of land was enforced, or temporary. But such a man has no daftar and
thus no Pakhtun status to pass on to his sons. Downward mobility thus results from a
failure of succession, not from a change in the individual's own adult caste position.

The rules relating to individual social mobility thus serve to maintain the congruence
between the framework of discrete castes on the one hand and the web of kinship
affiliation on the other. They do this in two ways. Firstly, the possibility for individual
upward mobility is blocked. In the one case where such mobility is possible, the mobile
individual (would-be Saint) is required to dissociate himself entirely from his original
kin, and the separation of his old and his new status is further marked by an extended
intervening period of seclusion and non-participation in secular life in either capacity.
Secondly, the possibility of individual downward mobility is blocked by holding over
the completion of the process until the next generation.

2 Hypergamy and hypogamy

The principle of caste endogamy is usually discussed in terms of Hindu concepts of
pollution rather than with reference to its structural significance; and in the former
framework one is easily driven to purely scholastic explanations of the widespread
phenomenon of hypergamy (e.g. Stevenson, 1954: 57). In the present discussion both
hypergamy and hypogamy will be treated as special forms of social mobility which
have a direct relevance to the degree of congruence which obtains between caste and
kinship. Obviously, any marriage across caste lines creates kinship ties between
individuals in different castes and such links persist into succeeding generations. A
pattern of caste endogamy has the structural effect of preventing the development of
such cross-caste kin relationships. In Swat, however, the ban on individual caste
mobility for males is not reinforced by any effective check on this form of mobility for
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females. Although there is a clear tendency towards caste endogamy, the contrary cases
are very numerous (40 percent; see Table 2.1).

The importance of separating kinship relationship from intercaste relationship stems
from the importance of kinship in the transmission and ascription of statuses and rights.
This does not imply that all social relations between castes need to be repudiated.
Intimate individual ties across caste lines form an inherent part of any caste system, and
are implied in the obvious complementarity of different caste roles. Strong affective ties
between members of different castes are perfectly compatible with the smooth
functioning of a caste system. Only those inter-caste relations which would create
ambiguity in the principles of status ascription are incompatible with the structural
features of a caste system. It follows logically from this that a pattern of caste endogamy
is vital in any system of kinship only where rights and status are transmitted to children
from both their parents. But in the Pathan case the system of patriarchal family
structure and exclusively patrilineal descent serves to make matrilineal and matrilateral
kinship irrelevant to status and authority ascription, and thus obviates the need for
caste endogamy. To demonstrate this fully would require considerable documentation
of the ethnographic facts relating to Swat Pathan kinship and marriage, some of which
can only be sketched here. The main factors to be considered are the form of marriage,
descent, and the distribution of authority between kinsmen.

Pathans recognize only one form of marriage; it is made legal by a simple Islamic
ceremony; and by this ceremony, and this alone, the husband obtains full and exclusive
rights over the wife. Brideprice payments, often of considerable magnitude, may be
necessary to make the father or marriage guardian give his legally required consent to
the marriage; but their payment or non-payment in no way affects the nature or extent
of the husband's rights over his wife. On marriage, all the legal rights formerly held by
the father, as well as exclusive sexual access, are vested in the husband. A married
woman cannot administer her own property, she may not enter any contract except
with the permission of the husband, the husband has the right to demand obedience,
and the right to discipline his wife to secure such obedience. For the protection of her
own, limited, rights, the wife turns not to her father, but to the village headman or Qazi.
This corresponds very closely to the Hanafi legal code.

Naturally, even though legal ties are severed, a woman's affectual ties with her parents
and siblings normally persist after marriage; however, a wife must obtain her husband's
permission before visiting her parents, and he has the full right to refuse her such
permission and cut her off from all communication with her kin. On the death of her
husband a woman's own son becomes her marriage guardian; only if she has no male
issue do potestal rights revert to her father or brother. Affmes, if they are friendly with
each other, participate extensively in each other's associations for rites de passage; but
when disagreements arise such participation is temporarily or permanently
discontinued. There are no occasions when cooperation or even communication
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between affines is mandatory. This description of the authority relations within a
household and of the relations between affines displays a family system which one
might characterize as 'strongly patriarchal'. This pattern of authority must be
distinguished from the pattern of descent, which relates to the transmission of statuses
and not to the distribution of authority. While in the former case our attention centres
on affines, in the latter we are concerned with distinctions between patrilateral and
matrilateral relatives. Pathans combine a patriarchal family system with exclusive
recognition of patrilineal descent. The greater part of the rights and obligations which
define the position of a Pathan in his various spheres of activity are the subject of
private contractual agreements, but all those formal positions to which there is
hereditary succession are transmitted exclusively in the male line. Membership in a
descent group (khel) is transmitted from father to son; there is no pattern of matrilateral
grafting, and adoption is impossible. Chiefship in feudal states passes, in default of
direct male descendants, to agnatic collaterals of the deceased chief, never to a sister's
son or daughter's son, and the status of the mother —whether of chiefly birth or low
birth—is immaterial. Seniority among brothers, sons of a common father, is determined
by relative age, without reference to the seniority of wives, their respective mothers.
Virtually all property, movable and immovable, is held by men and inherited
patrilineally, without regard for Islamic laws of inheritance. Women may receive gifts
and thus have possessions, or the husband may endow his wife on marriage with a
special amount of property (mahr), but except for items of personal use such property is
held by the husband on the wife's behalf and inherited by her sons. These personal
possessions of a woman are inherited by Islamic law, sons each taking two shares and
daughters each one share. Where a woman has such property of her own, it is
transferred to her marital home upon marriage. She retains no rights in her natal home
and therefore has no such rights to transmit to her children. There are thus no material
interests of any kind which bind persons to their matrilateral relatives. Pathans usually
have affectual ties with their mother's brothers and maternal grandparents, but such
feelings have developed simply as a result of childhood visiting —subject to the father's
control. Senior matrilateral relatives are shown the respect due to them by virtue of
their sex and age, neither more nor less.

In sum, marriage alters the affective significance of kinship for the woman herself, but
affinal relations do not create ties between house-holds, and matrilateral kinship plays
no role in the transmission of status of property, or in the distribution of authority of
seniors over juniors. All status and property is held and transmitted by the male line,
and all familial authority is exercised by male patrilineal relatives.

This pattern of descent and authority by itself ensures the necessary degree of structural
congruence between significant kinship alignments and lines of caste cleavage: caste
ascription, like all other hereditary ascription of status, is on the basis of patrilineal
descent; the kinship ties of individuals, both with respect to rights and obligations and
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in terms of authority relations, are similarly defined on the basis of patrilineal descent
alone.

The figures listed in Table 2.1 show a marked tendency towards caste endogamy, but
this endogamy does not arise from any need for a precise congruence between the
alignment of individuals by kinship and by caste. In the Pathan system, endogamy
seems rather to relate to the hierarchical aspects of caste and to the denial of identity
between castes. Pathans explicitly state that sister exchange can only take place between
equals. It is appropriate for people who are alike and is a good thing as an expression of
solidarity. Any kind of kin endogamy, or status endogamy, is thus approved as an overt
expression of friendliness, and as a factor creating friendliness by virtue of the
intervisiting which is expected to follow. But women may also be given unilaterally to
unequals.

As in most of western Asia and India, women are regarded as an appropriate form of
tribute from the weak man, who seeks protection, to the strong, who gives it. The value
of such hypergamous marriages to the wife-givers springs, not so much from the value
of the affmal relation thus established, as from the esteem acquired through giving
highly valued 'tribute'. Hypergamous marriages are thus a recognized pattern; in
contrast, hypogamy —the giving of a woman downwards, to inferiors—is frowned
upon and considered a 'shame' for the woman's family. Claims to relative rank between
castes are usually made in precisely such terms—Saints may say they receive wives
from Pakhtuns, but will not give them daughters in return.

One final factor helps to obscure the effect of this explicit rule, namely the adjustable
brideprice. Most of the cases of apparently hypogamous marriages which appear in
Table 2.1 might, if the matter were argued properly during the marriage negotiation, be
represented as marriages between near equals; any reluctance on the bride's family
could then be overcome by a higher brideprice offer. Thus, in seventeen of the nineteen
cases of marriage between a man of Priest caste and a woman of Palchtun or Saint caste,
the man belonged to a colony of land (siri) owning Priests who are established in the
village of Sangota. Such men are lower in caste status than their Pakhtun fathers-in-law,
yet, for the purposes of argument, they can be classified as 'fellow landowners'
Generally speaking, brideprice varies in terms of two criteria which are made quite
explicit during brideprice negotiations.

1 Where husband and wife are of approximately equal status then the
higher the status of the husband the higher the brideprice.

2a Where the situation is one of hypergamy the brideprice due under (1) is
cancelled.
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2b  Where the situation is one of hypogamy the brideprice due under (1) is
increased.

Table 2.1 The caste status of living spouses in four villages

Figures from villages of Sangota, Worejo, Nalkot, Biha
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Saint 25 17 4 0 0 0 0 0 0 0
Pakhtun 6 90 5 3 7 3 4 5 1 0
Priest 8 11 29 0 0 5 3 1 4 1
Goldsmith 2 1 0 9 4 0 0 0 0 0

Muleteer

Shopkeeper 0 2 1 1 16 3 4 1 0 1
Farmer 0 6 7 0 4 42 8 0 10 1
Craftsman 0 2 1 0 4 9 29 2 6 1
Labourer 0 0 0 0 0 3 4 13 6 0
Herder 0 0 0 0 0 2 1 0 17 0
‘Unclean’ 0 0 2 0 1 2 0 2 1 14

Total marriages 476

Marriages endogamous to caste 283 = 60%
Hypergamous marriages 110=23%
Hypogamous marriages 83=17%

The net result of such maneuvers is that, as shown in Table 2.1, a substantial proportion
of all marriages are cross-caste. Even so the tendency towards caste endogamy is quite
explicit. Each caste is commonly regarded as constituting the widest order of kin group
(nasab), that is to say it is thought of as endogamous.

3 Intergenerational caste mobility

In Swat society the rules of marriage do not, as in an orthodox Hindu system,
automatically establish a congruence between the frontiers of caste and the frontiers of
kin grouping, but, even so, the principle whereby caste membership is inherited by
patrilineal descent does require that individual descent groups should be confined to
particular castes. Although this congruence of descent grouping and caste grouping is
in fact maintained, a certain amount of intergenerational caste mobility does occur.
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Pathans themselves are fully aware of such caste changes, and relate the process to
occupational mobility. Thus, if the son of a Priest takes up carpentry, he will always be
known as a Priest, likewise his son again. But if a man of the third generation continues
as a carpenter and there are no known collateral agnates in other occupations in the
village, people may say: 'his father was a carpenter, and so was his grandfather; so he is
a carpenter (by caste).! Such a process is entirely consistent with the facts described
above: the reclassification is done without reference to matrilateral kin, and is made
possible by (a) stability of occupation in the descent line, and (b) absence of collateral
agnates in other occupations. The founder of this new 'lineage' of Carpenters—the
deceased ancestor who changed his occupation —may well be remembered as having
been a Priest, so long as no other agnatic descendants of his are known. Under these
particular circumstances, intergenerational mobility (and retroactive reclassification of
immediate ancestors) preserves rather than disturbs the characteristic constellation of
statuses defined by each caste. A patrilineal descent group such as this is unconnected
with other such groups, it occupies the socio-economic position characteristic of
carpenters, and thus clearly belongs in the caste category 'Carpenter'.

The depth and span of patrilineal descent groups varies between castes, and to some
extent within them. While Saints recognize numerous quite distinct lineages, some
large, some small, Pakhtuns in theory, and very nearly in practice, make up a single
very large patrilineage. Among Farmers and Herders some ramifying descent groups of
six to eight generations' depth are found; these occasionally have an additional pedigree
which links them to distant tribes of past conquerors. Carpenters, Potters, and
particularly Blacksmiths, though possessing only very shallow genealogies nevertheless
have a distinctive pattern of genealogical claims. An important section of these
craftsmen claim descent from King David, who, in the manner of a culture hero, forged
tools, using his knee as an anvil, and with these tools made a potter's wheel —thereby
inventing the techniques of smithing, carpentry, and pottery-making. He taught these
arts to his sons and daughter; the latter was taught pottery, but she then married and
communicated her skills to her husband and son. All 'true' craftsmen claim descent
through one of these siblings from King David, and occasionally claim that this is what
makes them distinct from mere kasbar —craft-companions. However, only about one-
third of the smiths in Swat seem to claim the distinction of descent from David, and the
tradition is without much importance as far as members of other castes are concerned.

The process whereby, as a consequence of change of occupation by an ancestor, a whole
patrilineage may 'change its caste' is relevant for the formation of new castes. The
framework of occupations itself is not entirely stable—for while no traditional
occupations are known to have disappeared, some new ones are definitely known to
have arisen. New castes may form around such new occupations through hereditary
transmission from father to son; alternatively a new caste may be formed through the
splitting of an old one. Both processes may be seen at work today. The introduction of
the sewing-machine some seventy years ago has led to the emergence of a new, as yet
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small and not fully formed, caste of 'Tailors', recruited from a variety of castes in the
middle range of the hierarchy. Similarly, the invention, outside of Swat, of a form of
sandal which in the course of the last thirty years has become the predominant fashion
in men's shoes, has created the new occupation of 'sandal-maker'. A variety of men have
adopted this occupation, and my Pathan informants expected that a caste of 'Sandal-
makers' would emerge in the course of another generation or two. On the other hand,
over the last sixty years improved communications have led to a wide proliferation of
shops. Formerly, all such shops were owned by Hindus; but recently there has
developed a local Pathan caste of 'Shopkeepers'. Though it has received accretions,
particularly from the Priest caste, the main body of this new caste derives from the
traditional Muleteer caste, with which it is still sometimes identified. It is a reasonable
presumption to expect that within a generation or so 'Shopkeepers' and 'Muleteers' will
emerge as completely distinct castes.

To sum up: congruence between the boundaries of caste grouping and the boundaries
of kinship obligation is maintained by confining each patrilineal descent group to a
particular caste. Where social mobility occurs across caste boundaries various kinds of
fission of the patrilineage may result which serve to restructure the kinship system into
segregated caste compartments as before. The exclusively patrilineal emphasis among
Swat Pathans implies that hereditary succession and the jural allocation of authority in
terms of kinship is confined within particular patrilineages. This suffices to ensure
consistency between caste roles and kinship roles. The self-sufficiency of the patrilineal
principle accounts for the relaxation of the ordinary caste rule of endogamy. The
existence of affmal links which cross caste boundaries has no consequences as regards
jural authority over things or persons.
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FIGURE 2.4 The hierarchy of castes in Swat, and some criteria on which it is based

Hierarchical aspects of caste

The main clusters of statuses that characterize each caste position in Swat should now
be clear, as well as the types of relation —economic, political, and matrilateral —which
exist between castes. But a caste system does not only serve to place individuals in
discrete categories; like any system of social stratification it also provides for a
hierarchical ordering of these categories into 'higher' and 'lower'. This hierarchical
ordering may be referred to as the ranking of castes. The rank order of castes is made
explicit in various ceremonial contexts; it may also be elicited by direct questioning of
informants. The positions of the castes in the high-low axis in Figure 2.4 summarizes, to
the best of my understanding, the numerous explicit and implicit statements I collected
on the subject.

These evaluations are made on the basis of such criteria as wealth, skin color, political
power, belief in inherited virtue, etc. In the present section I attempt to isolate these
criteria. I must stress that among my informants no single individual was ever willing
to produce an exhaustive schema for the ranking of all castes. The problem is thus one
of analysis and synthesis.

A distinction may usefully be made between the criteria for the ranking of groups, and
the idiom in which hierarchy is expressed. In a Hindu caste system, it would appear that
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a single concept underlies both criteria and idiom—namely the concept of ritual
pollution. But in Swat the position is less simple. The ranking of castes derives from a
whole set of value scales, of which purity/pollution is only one —political power, and
wealth, being others. The idioms in which these ranking differences are expressed are
on the other hand highly eclectic, and consist mainly of a series of actions expressive of
equality or inequality between persons. I shall first discuss the criteria by which the
hierarchical ranking of castes in Swat seem to be determined, and secondly the idioms
in which hierarchical differences are expressed.

Criterion of purity/pollution

In contrast to Hinduism, Islam is an egalitarian religion; and an elaborate hierarchy of
ritual rank has no meaning in an Islamic framework. This is not to say that there is no
development of a concept of pollution; but, according to Islam, ritual pollution, which
derives from body processes such as elimination, sexual intercourse and death, applies
equally to all. All men are equally cursed with such sources of pollution, and purity can
only be maintained by repeated purificatory acts on the part of the individual. As a
ritual system Islam is thus unsuited to produce hierarchical distinctions between social
strata. However, this ideal ritual equality does not imply that Moslem societies are
without ritually-based systems of social stratification.

In Swat, as in Hindu societies, the notion that pollution derives from body processes
marks off certain castes as occupationally polluted. In the case of Sweepers this
pollution is so strong that the profession as such has been rejected by Pathan society.
The only Sweepers to be found in Swat are members of a Panjabi caste who have been
brought in and protected by prominent chiefs. The indigenous polluted castes include
Washermen, Barbers (who are concerned with shaving, nail-paring, and childbirth), and
Thong and Sieve-makers (who work with the guts of animals); these three groups are
everywhere despised and form the lowest stratum of society. The case of Dancers also
falls in this category, since they are associated with prostitution and other morally bad
practices.

These polluted castes constitute only a small percentage of the total population (cf. Fig.
2.3). There is no agreed principle whereby other occupations may be rated as more or
less polluting, consequently the majority of the population remains, in this respect,
undifferentiated and is of 'normal ritual status'. The concept of pollution produces no
further distinctions until we reach the very top of the hierarchy, where a belief in the
inherited power and holiness of the descendants of the Prophet Mohammed, or of
prominent Saints, serves to set these persons apart from ordinary profane individuals.
Such elevated status, however, here requires more strict observance of ritual rules, and
not the abandon characteristics of Indian Sanyasis.
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The criterion of purity/pollution thus gives a tripartite. ranking of castes in the
categories (1) polluted, embracing the four lowest castes, (2) ordinary, representing the
bulk of the castes, and (3) sacred, represented by the highest caste, the Saints.

Criterion of political power

Political power is highly valued among Pathans; it is associated with independence and
regarded as honourable and good, whereas weakness and dependence is shameful and
bad. The important distinction for purposes of ranking is between patrons and clients;
patrons include all Pakhtuns and Saints, clients all others. However, since Pakhtuns are
politically more powerful than Saints, this introduces some ambivalence in their
ranking vis-4-vis Saints, an ambivalence not unfamiliar elsewhere in India.

Politically powerful Pakhtuns can denigrate the sacred status of Saints and claim rank
equality with them; Saints on the other hand are adamant in their claim that all Saints
ipso facto rank higher than all Pakhtuns. On this issue the Saints have the support of the
non-Pakhtun population.

As noted above, the political authority of patrons over their clients depends to a
considerable extent on economic control. The criterion of political power thus produces
a further distinction: between (a) castes whose members are economically free, and (b)
castes whose members depend on their political patrons for economic contracts. The
politically more autonomous castes include the Priests, who farm or administer
dedicated lands, some Farmers, who themselves own a bit of land, Goldsmiths, who
have their own capital and engage on piecework only, and Shopkeepers, who do
independent business on a cash or barter basis. Economic contract-holders, on the other
hand, whether tenants, labourers or craftsmen, are subject to economic sanctions from
their patrons. They are weaker and more dependent, and thus rank lower.

Criterion of wealth

Ranking on the basis of wealth differences tends throughout to be congruent with the
ranking on the basis of pollution and political power, with two exceptions. Dancers may
accumulate a fair amount of wealth, particularly in the form of pretty clothes, even
though they belong in the lowest, polluted, group; on the other hand Saints cannot
compete with Pakhtuns in wealth even though they claim the highest 'ritual' status. In
both these cases, the criterion of purity/pollution dominates over that of wealth, so far
as general ranking evaluations are concerned.

In all other respects the criterion of wealth serves to reinforce the ranking based on
other criteria. In some cases it serves to intensify the differentiation between castes.
Thus laborers', herdsmen, and ferrymen are all economically depressed castes, and as
such they rank lower than the other craft and service castes, even though they stand
higher than all the polluted groups.
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The relative hierarchical positions of the castes of Swat are thus consistent with, and
seem to derive from, the three widely held value criteria of purity/pollution, political
power, and wealth. Each of these criteria produces one or several dichotomies, placing
groups of castes in positions of inequality. In combination, these three criteria produce
all the apparent rank distinctions except one, namely that between high- and low-status
craftsmen: that is to say between (a) carpenter, smith, tailor and potter, who are high,
and (b) cotton-carder, oil presser, weaver and leatherworker, who are low. This
distinction is quite clearly recognized by Swat Pathans. Whereas carpentry, smithing,
etc. are regarded as perfectly respectable occupations, weaving, oil-pressing, etc. are not
respectable, and the castes associated with these latter occupations may be referred to
by others as 'low' and 'unclean'. The nature of the value criterion on which this ranking
is based is obscure. A similar ranking is found in North India, where it is said to be
justified in terms of the Hindu pollution concept (Stevenson, 1954: 61, but see comment
by Mayer, 1956: 128 n.). Such arguments appear to be meaningless in terms of the ideas
of Swat Pathans, but we may be dealing here with a direct case of cultural diffusion
from India. The castes of Swat correspond to, and their members communicate with,
those of the North Indian plain; and general 'snob' attitudes current in India may have
been adopted in Swat without reference to the philosophic values underlying them. In
all other respects, however, the ranking of castes in Swat may be seen to reflect basic
values which are prevalent in Swat itself.

Hierarchical compatibility of part-statuses

I have shown above how the caste system of Swat is characterized by the principle of
status clustering —groups of compatible part-statuses are associated together and thus
form a single stereotyped social person characteristic for each caste. The members of the
caste are then made to conform to this stereotype. As pointed out above (p. 17), this
matter has two aspects:

1 Compatible statuses must imply roles that may be simultaneously satisfied by one
individual.

2 In a structural sense compatible statuses must define positions that are congruent with
one another. While in most of this essay I have emphasized the former aspect, I am here
concerned with the latter. I seek to discover possible structural principles that govern
the association of statuses in clusters.

Clearly we are concerned with rank. To be compatible, part-statuses must imply similar
relative positions in the general scale of super-ordination/subordination. Thus a man
cannot simultaneously be an economic contract holder and a political patron, since in
one capacity he would rank low while in the other capacity he would rank high and be
expected to exercise authority over his (economic) superiors. While such incongruities
are possible in a society where the different offices and capacities of a single individual
are distinguished, they are disruptive to a system where these are not clearly
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distinguished, and where individuals have intimate, face-to-face relations with each
other in many different spheres of activity. Differentiation in such societies can only be
maintained if individuals in their different capacities are ranked consistently. This is
precisely what is achieved in a caste system by limiting the permitted combinations of
part-statuses to a restricted number of constellations.

Pathans in Swat express the notion of compatibility and incompatibility of statuses in
terms of a concept of shame (sharm). A man is “ashamed' to assume any position or
perform any action which he feels is incompatible with his caste status. Considerations
of shame and its avoidance are very frequent and prominent in conversations and
deliberations in Swat. In fact the concept applies in a number of different situations; it is
brought into play whenever an individual's actions deviate from the norm of what is
expected of him; it thus also relates to activities such as hospitality, blood feud, etc. In
its relevance to caste, shame expresses precisely the notion of hierarchical
incompatibility of statuses and roles, and applies equally to up- and down-grading: for
example, a Carpenter refuses, from shame, to perform a polluting service like washing
clothes for another, while feelings of shame similarly prevent him from trying to
exercise authority over a caste superior, such as a Pakhtun or a Saint who is in debt to
him. The use of this shame concept by Pathans corresponds to the use of the pollution
concept among Hindus. Shame directs the choices made by individuals in assuming
new part-statuses. The caste organization depends for its maintenance on the explicit
recognition of this discriminating factor.

Hierarchical idioms

In Swat hierarchical differences are continually being expressed in ceremonial behavior;
but the idioms in which they are expressed are not developed into any coherent system
like that of Hindu ritual. Such idioms mostly concern the relative status of pairs of
actors, rather than of whole caste groups. A brief description of these idioms will help
to give a fuller picture of the social implications of caste in Swat.

Economic prosperity correlates highly with caste rank, and since affluence is readily
visible in dress, the style of clothing (quality, number and size of garments, cleanness,
weapons carried, etc.) is used as a rough sign of caste. Only Saints, however, stand out
clearly by their use of white cloth, particularly in the use of white turbans.

Saints are also marked off as a category by special deference behavior: when any
member of the saint caste enters a room, all those present rise—a sign of respect which
is also shown to prominent chiefs as individuals, but not to any other whole caste
group. Hierarchy is also constantly expressed in terms of address. The kinship terms
Baba (GrFa), Kaka (FaBr), Wrora (Br) and Haleka (Boy/Son) are often used vocatively in a
metaphorical sense, the choice of term reflecting relative status rather than age. Thus all
adult males of the Saint caste are addressed as Baba by all others, while persons of low
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caste extend this term also to senior Pakhtuns and Priests. An adolescent Pakhtun, on
the other hand, freely uses the term Haleka to older men of lower caste: for example, to
craftsmen. But the most important hierarchical idioms derive from the two fundamental
situations of gift-giving and commensality.

We have here to distinguish between gifts = charity, and gifts = tribute. Some kinds of
goods are used in both contexts, and an observer needs to have previous knowledge of
the relative statuses of the two actors to understand the meaning in each case. Thus a
gift of fruits is an appropriate sign of deference, but also, inversely, it is a sign of
benevolence. Other goods may be used only, or primarily, in one context. Thus gifts of
money are frequently made, but only from a superior to an inferior; they are often
described by the Arabic (Muslim) word for alms. Snuff, on the other hand (used by
most adult males), is offered only to equals and superiors, and not to persons of inferior
status.

Large feasts with multi-caste participation—which occur very frequently in Pathan
men's houses—are the most characteristic setting for the expression of rank. Cooked
food may appropriately be given not only to equals but also to inferiors. Hence, if a
person of superior rank eats the cooked food of an inferior, he honors the latter by
implying a rough equality between the two. This relates to the fact that the giving of
food, particularly in the form of a meal, implies an obligation on the part of the host to
protect his guest in a political sense. The host is the (political) superior of the guest. The
superiority is temporary in the case of a visitor, but of indefinite duration when the
recipient is a local person. Crucial political ties between allies, and between leaders and
followers, are thus expressed in the joint participation in a feast.

In contrast, actual commensality, at close quarters, implies an approximate equality of
rank. A feast can thus provide opportunity for the expression of a fairly complex set of
relative differences and equalities. Feasting usually takes the following form: political
unity, which cuts across caste boundaries, is asserted overall, but with an authority
differentiation marking the host as leader and the guests as allies and dependants. The
guests divide into three degrees—high-rank, commoner, and low-rank individuals;
these group themselves in concentric circles, with the persons of high rank in the centre.
Meals are generally served on trays each with a feeding capacity of four to eight.
Several individuals of equal status seat themselves around one tray. Alternatively the
three degrees of rank may be served with food in succession. Saints and Priests are
sometimes isolated in one corner of the men's house and fed separately. Women never
participate in such feasts; even in the home, the two sexes eat separately, particularly
among the higher castes.

Conclusion
As has now been shown, the system of social stratification in Swat is a system of clearly
delimited, named positions, into one or another of which all members of the community
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fall. The series of such positions is hierarchically ordered, and is differentiated with
respect to functions and relative access to coveted goods. Each position is characterized
by a cluster of statuses relevant in different sectors of life and frameworks of
organization. Thus, for example, a Pakhtun is a wealthy man of the Yusufzai descent
group, a landowner and a political patron, while a Smith is a man of moderate means, a
putative descendant of David, blacksmith by profession, and a political client.

In other words, despite the highly complex system of differentiated statuses and
division of labor within the society all members may be placed in one or another of a
limited set of positions. This is possible because the incumbency of one status also
necessarily implies incumbency of a series of other statuses forming the cluster
characterizing that 'caste position'. By Nadel's definition, the system is highly involute,

though this term was developed by him mainly to characterize homogeneous societies
(Nadel, 1957: 67-72).

The principle of status summation seems to be the structural feature which most clearly
characterizes caste as a system of social stratification. It is mainly for this reason that I
have referred to the system of hierarchical positions in Swat as a caste system. I am
aware that I thereby give the word a wider application than may suit many students of
Indian caste systems. However, if the concept of caste is to be useful in sociological
analysis, its defmition must be based on structural criteria, and not on particular
features of the Hindu philosophical scheme. In this sociologically more fundamental
sense, the concept of caste may be useful in the analysis of non-Indian societies.

In much of the Middle East, 'plural' societies are found, characterized by clear lines of
internal segmentation, often based on ethnic criteria; such societies have a structure
characterized by the summation of statuses in an involute system, in which a high
degree of status differentiation is associated with a limited set of permitted status
combinations. Such systems depend for their persistence on very clear criteria for status
ascription. In societies other than those of extreme partriliny, this prerequisite implies a
pattern of endogamy within the stratified groups—a feature often emphasized in the
definition of caste. An analysis of such societies along the lines suggested here might
make it possible to isolate other such prerequisites or correlates of caste.

The necessity for status summation in standardized clusters or positions, and the rigid
differentiation of such positions in Swat, has been shown to be functionally related to
the requirements of an elaborate system of division of labor in an essentially non-
monetary economy (cf. p. 23). I would put forward the following general typology
under which the features discussed here might be subsumed:

There are (1) truly homogeneous societies, in which internal differentiation is weak.
Almost unlimited social substitution is possible within sex and/or age categories.
Increasing status differentiation impairs this substitutability unless (2) clusters of
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statuses are defined. In that case the possibility of substitution remains, but only within
a limited set of hierarchical categories (‘castes') which are interdependent and together
compose the community. Considerable complexity is possible in such a system without
the development of any bureaucratic form of organization.

Finally there are (3) complex systems in which different statuses can be freely
combined. Here the different capacities of the different statuses are clearly
distinguished. This type of system is found associated with the use of a monetary
medium which facilitates the division of labor.
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3

SEGMENTARY OPPOSITION AND THE THEORY OF GAMES: A
STUDY OF PATHAN ORGANIZATION

The present essay relates to the extensive discussion in the anthropological literature on
the role of unilineal descent groups in politics, i.e., the theory of lineage systems (cf.
Fortes, 1953). It is, however, concerned with the analysis of a divergent case: a political
system in which ramifying patrilineal descent is of prominent importance in politics,
yet where larger lineage groups do not emerge as corporate units.’

The case analysed is the acephalous political system of the Yusufzai Pathans of the
North-west Frontier Province, Pakistan. To elucidate this case, it will be necessary to
present considerable detail on their organization. This consists of field material,
collected in the course of the year 1954. Further material has been, and will be,
published elsewhere (Barth, 1956; Mss). In the analysis of this data, I shall utilize some
of the elementary concepts and procedures of the Theory of Games (cf. Neumann and
Morgenstern, 1947; Stone, 1948), as well as the relevant anthropological theory relating
to descent groups and corporate groups.

The argument of the essay depends on a distinction between the purely structural
arrangement of units defined by a unilineal descent charter, and the manner in which
these units are made relevant in corporate action. In the description of lineage systems
in the literature, this distinction is not often made. The analysis of the solidarity of
unilineal descent groups usually relies on a Durkheimian conception of mechanical
solidarity. In such a framework, solidarity derives from likeness. The descent charter
defines a hierarchy of homologous groups, and thus directs the fusion of political
interests within a merging series of such groups.

This particular expression of the descent group charter has been incorporated into our
whole conception of lineage organizations, as if it were a necessary derivative of the
descent structure. The present case study describes a different political application of
unilineal descent. Descent units are arranged in a recognizable manner by patrilineal
genealogies, and hold joint rights to large territories. But close collaterals in the system
do not join in corporate groups in opposition to more distant collaterals. The
genealogical charter is none the less relevant to the structure of the corporate groups
that do emerge; essentially, it defines rivals and allies in a system of two opposed
political blocs. Closely related descent units are consistent rivals; each establishes a net

° The present paper was written while the author held a Wenner-Gren Pre-Doctoral Fellowship. The original field
work was supported by the Norwegian Research Council.
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of political alliances with the rivals of allies of their own rivals. In this fashion a
pervasive factional split into two grand alliances of descent segments emerges, with
close collateral segments consistently in opposite moieties.

Clearly, though this is a unilineal descent system of a kind, the analysis of the internal
solidarity of the political units which emerge cannot be contained in a schema based on
the concept of mechanical solidarity. Among the Yusufzai Pathans, the recruitment of
corporate political units depends on the exercise of individual choices between
alternative allegiances. Thus descent charters do not unequivocally define corporate
units; these charters are made relevant to political action indirectly through their
strategic implications for the choices of individuals. Therefore, the manner of
recruitment of Pathan political groups cannot be understood directly in terms of the
descent system; it requires some analysis of the bases of individual choices and the
sources of the internal solidarity of the groups which do emerge. The “Theory of Games'
is designed precisely for the analysis of such strategic choices, and will be utilized in the
latter part of this essay. The essay thus falls roughly into three parts: I, a descriptive and
comparative account of Yusufzai Pathan unilineal descent groups and political
organization; II, an attempted analysis of some of this data in some of the categories of
the Theory of Games; and III, a concluding brief general discussion.

Lineage systems have been described in a number of societies in Africa and elsewhere.
Their basic features are particularly apparent in acephalous systems, where their
expression is not complicated by the existence of centralized political institutions based
on other criteria. In these societies, unilineal descent through a line of ancestors defines
a hierarchy of descent groups, the more remote the common ancestor, the wider the
span of his group of descendints, and the larger the segment defined by his genealogical
position. A political system based on this organization is described by Evans-Pritchard
(in Fortes and Evans-Pritchard, 1940) as characterized by a situational balanced
opposition of groups: 'although any group tends to split into opposed parts, these parts
tend to fuse in relation to other groups' (p. 284). The political system thus becomes a
'system of fission and fusion, of relativity and opposition of segments' (p. 296).

According to Fortes, 'the guiding ideas in the analysis of African lineage organization
have come mainly from Radcliffe-Brown's formulations' (in Fortes, 1953, p. 25) of the
structural principles found in all kinship systems. Prominent among these are the
appreciation of the structural implications of unilineal descent, and the principle of
equivalence of siblings.

With a view to the particular orientation of this essay, the implications of unilineal
descent may be expressed in terms of their significance for individual choices. For each
'ego’ in society, unilineal descent resolves a problem of identification. Through his two
parents, two different assemblages of kin have claims on his loyalty and support.
Unilineal descent gives primacy, for specified purposes to one of these relations; it
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defines a bond which in these situations overrides other bonds. Thus, in a patrilineal
society, sons are unambiguously identified with fathers in the culturally defined
contexts in which descent is relevant.

A second principle is that of equivalence of siblings, which defines a bond ideally
approaching a merging of the social personalities of siblings. We are here concerned
with political organization, i.e., the groups and statuses concerned with the maintenance
of order and the defence of rights to culturally valued goods in situations of conflict.
The two principles of descent and equivalence of siblings combined together and given
primacy for political purposes, produce a lineage system as we know it in the literature.
In a patrilineal system, there is a fusion of the interests of fathers and sons, of the father
with his brothers and of these brothers with their sons, and by the same token with
grandfather, grandfather's brothers, and their descendants, etc. In such fashion, a
charter of unilineal descent becomes a charter for the fusion of interests and progressive
creation of larger corporate groups along a gradient of collateral distance.

This fusion of interests is situational; it implies an identification in situations of conflict
with those more closely related by lineage bonds against those less related, or unrelated.
Implicit in the framework of a lineage, then, are both identification and opposition, both
fusion and fission. The opposition between near and distant collaterals, defined by their
descent from two different ancestors on one level of segmentation, in one generation of
the genealogy, is overridden in the case of outside threats by fusion in terms of the
sibling bond which unites these two ancestors and defines a common interest for their
descendants. The solidarity implicit in such a description of the political system is
derived from the likeness of the groups concerned, and their egocentric conception of
rights and wrongs. The implied solidarity of groups is thus a mechanical solidarity
(Durkheim, 1947).

The Pathan kinship system forms no exception to Radcliffe-Brown's generalizations.
The principles of descent and equivalence of siblings are clearly embodied in its
structure. But the manner in which they are utilized in political contexts is only
superficially reminiscent of African lineage organizations. Charters of unilineal descent
define territorial units and administrative councils. But intertwined with this basic
frame is a system of political alliances, through which individuals by their own choice
align themselves in a political dual division. The groups which for most political
purposes act together as corporate units are the regional branches of these two factions
or blocs. Thus the corporate groups in the political system are formed by the strategic
choices on the part of the participants, and do not emerge by virtue of a mechanical
solidarity deriving from likeness. Such a political system may be analysed in terms of
the bases on which the strategic choices are made. In the following account I shall
attempt to show that the contexts in which patrilineal kinship is relevant are such as to
emphasize the deep opposition of interests between collaterals, which is indeed implicit
in any lineage organization. In the patrilineal descent system, the Pathan 'ego' is thus
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faced with a profound dilemma: the bonds between brothers and the bonds between
fathers and sons are given political primacy; yet an organization based on these
principles would unite 'ego' with his close agnatic collaterals, who for reasons
elaborated below are his prime opponents. The political dual division develops as a
direct result of the choices that individuals make in seeking a solution to this dilemma,
and the political organization can thus be understood only in terms of the structure of
the unilineal descent system. As the dilemma is to some extent implicit in all lineage
systems, we may provisionally assume some generality for the problem, and for this
pattern of its solution.

As a preparation for what follows, it is necessary to give some back-ground to Pathan
society, relating particularly to the Lower Swat Valley (Malakand Agency, North-west
Frontier Province, Pakistan). In this area the acephalous system persists unmodified to
this day. Yusufzai country consists in the main of fairly barren hill and mountain tracts,
cut by a few fertile valleys, mainly those of the rivers Panjkora, Swat, and a section of
the Indus. These valleys are very densely settled and intensively utilized, the
population supporting itself by cereal agriculture, predominantly dependent on
artificial irrigation, with double cropping and manuring. The entire valley bottom and a
major part of the surrounding hills are under cultivation; thus there is no free land and
practically no possibility of extending the cultivated area. Most cultivators are
sharecroppers. Practically all land is owned by a dominant aristocracy of Pakhtuns,
numbering, in different areas, from one half to one tenth of the population. These
Pakhtuns trace patrilineal descent from ancestors who conquered the area in the
sixteenth century. Title to land entails, in the manner of a feudal organization,
jurisdiction over persons residing on this land. Except for certain persons of holy status,
who may be disregarded in the present context, only the landowning Pakhtuns have
independent political status; tenants, craftsmen, traders, and all other non-landowners
are the political dependents, or clients, of the Pakhtun on whose land they reside. The
'persons' who occupy positions in the Pakhtun genealogical charter and who act as
units in the political system thus vary greatly in the power they bring to it. One
Pakhtun, with little land, represents himself only; another Pakhtun, who owns much
land, represents perhaps a hundred male clients, and may figuratively be given a
valency of one hundred in the political system. It should however be noted that the
relation between Pakhtun and client is a reciprocal contract which may be broken at the
will of either party. The relation is not one of adoption or bond serfdom, and changes in
the political fortunes of a landowner are quickly reflected in the numbers of his clients.
The essential asset of the Pakhtun is his title to land (which is scarce and, with irrigation
and terracing, a highly capitalized resource), and only through his control of this
resource can he attract the clients with which to inflate his political ego.

The landowning Yusufzai Pakhtuns claim patrilineal descent from the common apical
ancestor, Yusuf. Indeed, through a genealogical charter of an additional six generations'
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depth, Yusuf is connected with the ancestors of other Pathan tribes to the first Pathan,
Kais, who was converted to Islam and took the name Abdul Rashid.

The Yusufzai control a territory with a total population of more than a million
inhabitants; but it is difficult to estimate the number of persons among these who trace
lineal descent from Yusuf—they may count about one fifth of the total. The modern
descendants of Yusuf are twelve to thirteen generations removed from the apical
ancestor. The depth of genealogies varies mainly between different collateral lines, but
also with respect to completeness as given by different informants. Pathan genealogies
show a tendency to retain genealogical links which are superfluous from the point of
view of the segmentation of groups, particularly among the closer ascendants. There is
a distinct ideal of genealogies as historical traditions, apart from their value as charters
for the internal segmentation of groups. Such genealogical information was however
difficult to uncover; most informants admitted ignorance of the actual traditions, and
would reconstruct outline genealogies on the expressedly post hoc argument of the
names of the segments in the system. In any one level of segmentation, each descent
group has only a limited number of subdivisions, usually two or three. Thus, fathers in
the genealogies are generally represented as having two or three sons, though the
recorded range is from one to five sons. Segmentation between groups of half-brothers
is occasionally recognized, in which case the groups carry the names of their respective
mothers.1°

Rights as members of these descent groups are contingent on the additional criterion of
ownership of land. The sons of a man who has “eaten' or otherwise lost his title to the
whole of his inherited land are no longer regarded as members of the group; and they
are forced to establish bonds of clientage to a man who holds such title. This follows
from the feudal principle on which the society is based. Descent group membership is
thus connected with title to a share of the common landed estate of the group, both in
the sense that only members can hold such title, and in the sense that membership
lapses with loss of title. The descent group therefore of necessity becomes localized —all
members have their permanent residence within the district appropriate to their group.
The districts take their names from the descent groups holding title to them, and in
similar fashion the whole population of the district, a majority of whom are clients of
members and not themselves members, none the less refer to themselves by the name of
the descent group. Unilineal descent groups, or lineage segments, form the cores of
local territorial groups, or tribal segments, of larger membership, including both lineage
members and their clients.

The number of levels of lineage segmentation varies, and their correspondence to
territories is complicated by the pattern of land tenure, to be discussed shortly. An
example might help somewhat to clarify the situation. The Nikbi lineage (khel) controls

1% Fairly complete genealogical tables representing the relations of major groups are given in Ridgeway (1918).
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a side valley and a section of the west bank of the Swat river, a territory roughly fifteen
by ten miles. Of a total population of perhaps 40,000, about 8,000 are Pakhtuns —lineal
descendants of Nikbi, and owners of land, while the remainder are political clients—
non-landowners who are tenants, craftsmen, and traders by occupation. A simplified
genealogical framework of the Nikbi lineage is as follows:

Nikbi
l I
Asha Aba
| I B I l l
Dado Khadi Zubar Zeina Mata Sabi

—I

Ghali Awdel

l | I |

Manki Shado Nasar Ghali

At the time of my field work, the descent segments Manki and Shado co-resided in two
small villages of eight hundred inhabitants each, of whom about two hundred in each
village were lineage members. The villagers all depended, directly or indirectly, on the
landed estate of the Manki-Shado lineage core for their sustenance. The neighbouring
villages are owned by the Ghali/Nasar and Awdel lineage segments, partly co-residing
in two villages of more than 2,000 inhabitants, as well as occupying several smaller
villages. The territories of the Khadi and Zubar segments lie along the river to the south,
while the Aba khel major lineage segment occupies the main section of the tributary
valley. Within each village, the local lineage segment is divided into separate
households.

With the possible exception of the peculiar emphasis on title to land, and the
consequent pattern of shedding of members, this formal description of the unilineal
structure, its genealogical framework and territorial correlates, should fall within the
limits of what is usually described in lineage systems. In other words, in its abstract
structural arrangement of units, and their expression in terms of residence, the descent
system of the Yusufzai Pathans belongs to the general class of lineage systems.

There is, however, wide variation between societies in terms of the contexts in which
this structure it utilized, that is, in the fields of relevance of descent group membership.
In this respect, the present case may represent one extreme. Thus, descent groups
among Yusufzai Pathans (1) Do not regulate marriage through rules of exogamy of
preferential choice. Islamic incest laws as to the forbidden degrees are observed; beyond
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them, all women are eligible as marriage partners. There is no significant statistical or
ideological emphasis on any particular category of relative as a preferential spouse,
though there is a strong ideology of endogamy vis-a-vis non-Pakhtun clients. (2) Do not
define common jural responsibility in blood revenge. The right to revenge is passed on
as a privilege to the person or persons who inherit from the deceased; thus, by Pathan
inheritance practice, to closest male agnates and only to them. Revenge is directed
against the murderer himself, or in the case of murder by hired thugs, against the
person who initiated and paid for the murder.

The main relevance of agnatic descent group membership among Yusufzai Pathans is in
the field of government. Members of agnatic descent groups of every recognized level
of segmentation meet in councils for the purpose of governing the tribal segment of
which they form the core—i.e., for the administration of their joint estate. Thus, in the
example of p. 61, there may be council meetings of all of Nikbi khel, of the Asha khel
major segment, of Dado khel, or of the members of Manki/Shado khels co-residing in a
village. In every case, all adult males of the lineage with an individual title to land —i.e.,
all heads of Pakhtun households—have a right to speak in the council meeting. Such
councils have formal rules of procedure, and usually a permanent employee, without
vote, who serves as messenger to notify members of scheduled meetings, and who is
paid a yearly rate from the fines which the council collects. This council is highly
egalitarian; it does not, in fact, recognize any formal differences of rank between its
members. To remove all mechanisms for the expression of precedence, the council
members must sit in a circle on flat ground, away from the home of any particular
member. All members have equal rights to speak, and no one may interrupt anyone else
in the sense of ordering him to be quiet; although several members may speak at once.
Decisions must be unanimous, in the sense that there should be no articulate objection
raised to the final conclusion—there is, in fact, usually considerable mumbling by a
fraction of the members. Some issues may be settled by open debate, but most
settlements are arranged by 'lobbying' behind a haystack or out of earshot while the
council is in session.

These councils thus look in every way like lineage councils. By their formal rules they
contain the members of agnatic lineages, who meet as equals to solve the political
problems of their territory, to settle conflicts between members and agree on action vis-
a-vis the outside world. A hierarchy of councils is defined, corresponding in terms of
their membership to a merging series of agnatic descent groups. But when members
align against each other in debates, or any other form of opposition, they do not act in
terms of such a merging series. In a meeting of a council of a wide area, there is not the
fusion of interests of smaller, related segments of a minor council vis-a-vis larger
segments which one would expect in a lineage system, and which is exemplified in the
above citations from Evans-Pritchard (Fortes and Evans-Pritchard, 1940, p. 4). On the
contrary, the opposition between small, closely related segments persists in the wider
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context, and these segments unite with similar small segments in a pattern of two-party
opposition, not in a merging series of descent segments.

The opposition between collaterals is a structural feature of any segmentary lineage
system; but where one finds a merging series of segments acting as political corporate
groups, this opposition is temporarily cancelled by a fusion of interests vis-d-vis larger
groups. Within the same formal architecture of a segmentary unilineal descent system,
such fusion does not take place among Yusufzai Pathans. Whether or not such fusion
takes place, i.e., whether the common interests of related segments, in their relations to
larger units, are stronger or weaker than the opposition which divides them, would
seem to be an empirical question, and depends on a great number of cultural variables.
From first principles one cannot determine which interest will be the stronger. In the
Pathan context, the lack of fusion is understandable in terms of the particular types of
issues in which the descent is relevant, i.e., the types of issues with which the councils
are mainly concerned. For the purpose of demonstrating this further empirical material
must be added. But the general validity of the argument does not depend on the
presence or absence of the particular cultural features which I shall describe, but on a
recognition that cultural factors are effective in weighing the opposed interests in fusion
or continued opposition of close collaterals.

The following section is thus ethnographically specific. The point I wish to make is that
nearly all questions of administration relate to land in the Pathan system, and that the
Pathan system of land tenure defines prominent lines of cleavage between agnatic
collaterals. The tribal councils deal with matters which are basically of two types: the
settlement of conflicts, and the coordination of joint or public action. Such joint public
action relates to the maintenance of public roads and rights of way, and the
maintenance of the joint irrigation system. Both relate prominently to land and land
rights. The same is true of conflicts between individuals. Land is the sine qua non of
Pakhtuns. From title to land springs all political power —wealth, the control of clients,
and a voice in the councils. Except for questions concerning the honour of women, and
revenge, all conflicts among Pathans boil down to conflicts over land.

Finally, the pattern of land tenure is itself regulated by the councils of the agnatic
descent units. Yusufzai Pakhtuns hold land as individual property, but they do not own
particular fields, and their tenure is subjected to a system of periodic re-allotment,
known as the wesh (division) system, related in conception to the musha'a system of the
Near East (cf. Patai, 1949, p. 436). This system may best be explained by the analogy of
industrial shares, where a shareholder owns a specified fraction of the industrial estate
by virtue of holding a certain number of shares; he does not, however, own any
particular part of the factory concerned. Similarly the common estate of a descent unit is
divided into an absolute number of equal shares. A Pakhtun through inheritance
receives a specified fraction of the tribal estate in the form of a specified number of such
shares, but no particular plot. He is allotted fields of irrigated and dry land, sand and
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clay, and marsh in standard proportions, corresponding to the size of his share. But as
no two pieces of land are equal, the equivalence in value of each share is assured only
through making this allotment temporary, and periodically redistributing the estate
between the shareholders. Every fourth, fifth, or tenth year each man is allotted new
fields, so through a long cycle the holders of each share exercise rights over all fields an
equal length of time (cf. Baden-Powell, 1896, pp. 244 seq.).

This pattern of land tenure has been changing in the Yusufzai area during the last
generation. Most of the main valley of Swat has increasingly come under the control of
a recently established princely state. In this state, the ruler enforced permanent
allotment twenty to thirty years ago (in a traditional ten-year cycle), with the exception
of riverbank land, where continued reallotment reduces the individual hazards of
erosion and undercutting by shifting river courses. In acephalous tribal area in the
lower valley extensive fields are still reallotted for four-year periods. The trend towards
permanent settlement is too recent and still too far from complete to invalidate the
present argument.

The procedure for redistribution follows the segmentary charter of the tribal genealogy
within tribal units of between 10,000 and 40,000 inhabitants. The example illustrating
the genealogical framework of such a group, on p. 61 above, may also serve as an
illustration of the redistribution system. Of the inhabitants of Nikbi khel territory, only
roughly 8,000 are Pakhtuns, corresponding to a total of some 1,000 independent land-
owners, all of whom are the adult male descendants of Nikbi. This group is divided into
two primary segments. Similarly, the lineage territory is traditionally divided into two
roughly equivalent areas, one including most of the tributary valley, the other
stretching along the bank of the Swat river. Until permanent settlement was enforced
twenty-eight years ago, these two segments alternated in their occupation of the two
areas, each spending ten years in the side valley, and then moving some ten to fifteen
miles to spend the next ten years on the river-bank. Furthermore, each of these areas is
subdivided into three traditional sub-areas, corresponding to the three secondary
segments of each primary segment. The council of each primary segment meets and
allots one sub-area to each of its component three sub-segments, ideally in a system of
rotation.

As these reallotments take place every ten years, the borders of each sub-area of the
joint estate are well known to all, their equivalence in value has been established, and
no great opposition of interests arises between the major descent segments in the
reallotment system. The real problems arise on the lower levels of reallotment, where
individuals have their eyes on particular fields, and especially where deaths and
transfers change the distribution of shares from one time of allotment to the next. To
pursue the present example, Dada khel, comprising about a hundred council members,
is divided into two segments. Tensions and conflicts do arise during the division of
their joint estate, since the fields granted to one segment are in fact within practical
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reach of members of the other segment; they are in the order of one or two miles away,
and could be worked or controlled by them. But the most intense conflicts develop in
the last stage of allotment, when the roughly fifty men of Ghali khel are competing for
the actual, individual fields. There is no traditional subdivision of the village lands into
the particular configuration of shares represented at that particular time; the men must
meet in a council of their small segment and devise a pattern of allotment through
negotiation and compromise, or force. This is a type of issue uniquely suited to generate
intense factionalism between collaterals; there is an overriding opposition of interests
between such groups competing for the slightly better fields. Thus at every periodic
reallotment, the opposition of close agnatic collaterals is dramatized and made acute,
while the opposition between segments of higher levels is routinized and involves no
particular conflicts.

This opposition stops short of alienating brothers. Their landed property is not divided
till after the death of the father, since he retains some measure of control of it through
his life; and, even after his death, political pressure is such that few persons have the
courage to split away from this minimal nucleus of agnatic kinsmen and face the hostile
world completely alone.

Other factors combine to make the relation between close collaterals one of peculiar
rivalry. Conflicts over inheritance inevitably involve agnates, in a modified Islamic
system of exclusive patrilineal male inheritance of land. Conflicts over the borders of
fields involve them, since after every new reallotment they still find themselves owning
adjoining fields. Conflicts over water for irrigation, particularly intense in the last
critical month before the rice harvest, involve them, since with adjoining fields they
share the same irrigation channels.!

Such particular cultural factors combine to place close agnatic collaterals in a perpetual
relation of opposition and rivalry. This negative charge on their structural relationship
is clearly recognized in Yusufzai Pathan kinship terminology. Pathans distinguish
between father, mother, father's brother, and mother's brother, but classify father's sister
and mother's sister together. The terms for the two kinds of uncle and for aunt are
extended to first and second cousins of the parents as well. Sibling terms are extended
to the children of all these persons, except to the children of father's brother, own or
classificatory (tre), for whom there is a special term (tarbur). A differentiation of kinds of
'siblings' may of course be expressed, but only by constructions such as 'aunt's son' (da
tror zoe) or 'mother's brother's daughter' (da mama lur). Patrilateral parallel cousin is
uniquely separated from all other cousins and siblings by a separate term. Furthermore,
this term carries the subsidiary connotation of 'enemy' (cf. Morgenstierne, 1927). Thus,
where friendly relations do exist, the proper term for such cousins is not used, and they

" The structural opposition resulting from such a relationship is implicit in our very term rival, derived from the
Roman custom: those who shared the water of a rivus, or irrigation channel (Drower, 1954, p. 521).
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are referred to as siblings by courtesy. Only those collaterals with whom one has
unfriendly relations are freely referred to as tarburan, father's brother's sons.

This persisting opposition between collateral agnates prevents their interests from
fusing even vis-d-vis outsiders. A Pakhtun's political activities are directed at gaining an
advantage over his agnatic rivals, as only through their defeat can he achieve his own
aggrandizement. He is not limited, as in many lineage systems, to them as his potential
supporters —his clients constitute the main body of his supporters. Any loss by his
collaterals means a gain for him—he wrests control of the councils from them, he
encroaches on their fields, and he inherits their shares in land if they are exterminated.
His political strength vis-a-vis his paternal cousins he assures by political alliances, and
in the pattern of these alliances the architecture of the unilineal descent system can be
recognized, as if by its very negation. Alliances are sought with small, distant collateral
groups against one's close collaterals, while the latter reciprocate by allying themselves
with the rivals of one's allies. Such alliances involve mutual support against the
respective rivals of the partners, both in the debates of the councils, and in the case of
warfare.

I 1
A B

As will be seen in the figure, this means in structural terms an alliance between
segments of the descent system which cannot individually come into opposition with
one another. In other words, the alliance takes the schema of merging series of segments
into account, but does so in terms of a strategic choice of allies, and by negating such
merging in terms of any fusion of interests. 'a' are the rivals of 'b', and 'c' are the rivals of
'cl'. 'a' and 'b' are segments of 'A’, likewise 'c' and 'd' are segments of 'W. 'a' can form an
alliance, alternatively with 'c' or 'd', since there can be no occasion when they can meet
either sub-segment in a simple opposition. Assume that an alliance 'a'-'d' forms. They
can only meet in councils, or in any other type of situation, on a higher level where 'A'
and 13' are structurally opposed —but in this situation, 'a' and 'd' contract to combine
against their respective relatives 'b' and 'c', whereby they both, if they are successful,
will gain victories over their rivals.
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Such alliances, if widely and consistently extended, produce a political dual division
into two blocs. The Pathan blocs or alliances (data) have this pattern. Small descent
segments of fathers and sons, or brothers, align under recognized leaders in a two-
faction split which extends throughout the Yusufzai and bordering areas. I am
suggesting that the Pathan pattern represents an alternative way of utilizing the
segmentary structure defined by ramifying unilineal genealogies to build a political
organization, and that the organization in this case will tend toward a consistent dual
division, since the opposition between rivals leads to a dichotomization of their
associates into supporters and opponents.

At this point, I should present some description of the resultant Pathan organization,
before pursuing the argument further, first with regard to the political structure of the
local groups in Pathan society. The group of agnatically related landowners is allotted
mainly four types of property: houses in the nucleated village, irrigated garden land,
irrigated rice land, and unirrigated land. The percentage distribution of each kind of
property should be the same for every shareholder; but the absolute size of individual
allotments varies greatly, as shares descend lineally in inheritance, and may also on
occasion be bought and sold within the group. Because of the territorial concentration of
each type of land, there is a necessary fragmentation of holdings, in that every share is
composed of one piece of the good rice land, one piece of the bog, a corner of the
irrigated garden, etc., etc. Inevitably, this intermixing of holdings gives scope for
continual petty conflicts between adjoining opposed landowners.

With respect to residence, however, opponents separate. The village is a closely packed
cluster of houses. But every village is divided in at least two wards, and political
opponents occupy different wards.

Wards are in a sense miniature villages, occupied by landowners of one political party,
and their clients. The wards, not the whole villages, are the operative political and
economic units in the following contexts: there is a complex pattern of division of
labour among hereditary specialists of the non-Pakhtun landless category. Such
specialists perform traditional services for the sharecroppers and labourers working on
the land of the pakhtuns, for which each specialist in return receives a traditional
fraction of the crop. This pattern, analogous to the Hindu jajmani system, organizes the
main occupational relations between persons, and unites them for corporate productive
efforts. The units of such corporate economic action are the wards of a village.
Correlated with the intimate economic ties within the ward is a pattern of political
centralization. There is a headman or chief in every ward. The main duties pertaining to
the office are to administer the communal institutions of the ward (men's house,
mosque, wells), to settle disputes between members of the ward, and to coordinate its
members in protecting their interests vis-4-vis other wards.
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A full description of the role of the chief falls outside the main line of the present
argument; but the existence of this office becomes important in a later connection. I
should emphasize that the office is usually coveted by many pretenders. It offers great
personal and strategic advantages to the incumbent. On the other hand, the incumbent
can only maintain his position by constant expenditure of valuables; he must
continually 'buy' the support of followers. To satisfy his men, a chief needs to control
extensive rice-lands; thus, the office is invariably held by persons of inherited or
achieved wealth in land.

Thus, the economic pattern of division of labour, and the presence of some essential
community institutions, prevent political fission from proceeding below the level of the
ward. Splits between co-residents of one ward must be solved either by a splitting of the
ward into two autonomous and complete wards, or by one party moving to another
ward. Of the latter I collected a series of cases; not so of the former. This might be
expected, since a splitting of the ward can be achieved only if the rebels are stronger
than the established chief of the united ward, in which case one would rather expect
that their chief would attempt to usurp the position of the former chief as leader of the
whole, undivided ward.

Wards, as geographical subdivisions of a village, are then in practice very stable units;
they are conceived of as permanent fixtures by the villagers. But the composition of a
ward is changeable, on account of political defections, and the system of periodic
reallotment, particularly where, as in most parts, this has involved migrations of
landowners. The co-residents of a ward form an alliance and pledge allegiance to the
chief only till the time of the next reallotment. At that time, the landowners of a ward
may move en bloc to occupy a common ward in their new territory; or else new
alliances may form between landowners over the always fresh problems of allotment.
The group of landowners who associate in a ward is thus unstable, but represents the
alignment of allies that obtains in a village at any one time. Thus where a descent group
containing two major segments occupies a village of two wards, there is a probability
that each of the major segments will be split between two parties, and that members of
both segments are found in both wards. The wards correspond to the local branches of
the political blocs, while the villages of which they form parts correspond to complete
descent units.

A wider, but essentially similar framework of organization is built by alliances, in two
blocs, of wards of different villages, or within villages, where they contain more than
two wards. Most villages contain wards belonging to both blocs, and the bloc which
dominates one village or district (bande, 'the uppers' or 'those above') may be the
weaker bloc (lande, lowers', or 'those below') for the time being in the neighbouring
area. Influential men may be regarded as the leaders of blocs over wider territories, and
there is considerable jostling for recognition of prominence within the bloc. Such
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important men mobilize large segments of their bloc in defence of their private
interests.

The blocs function in protecting the interests of their members, by exerting underhand
pressure, by working together in the councils, and as armies in the case of fighting. The
flaring-up of actual fighting is now quite local and limited in the Swat valley, but
continues on a considerable scale in neighbouring Dir and Bajaur, where a couple of
thousand men may be mobilized at times. Units of comparable size are mobilized in the
context of council debates in the Swat valley. While large groups of men within one bloc
unite for corporate political action, whole lineages or segments seem totally unable to
unite. The several attempts by the Nawab of Dir to conquer major sections of the Swat
valley were invariably resisted only by the bloc in power, while their local opponents
either joined the invading forces or remained neutral. United defence of the tribal estate,
such as met British military efforts in the area was only achieved through the institution
of holy war under the leadership of religious devotees.

The respective fields of relevance of descent groups and party groups should be
summarized. Essentially, descent groups are units vested with a joint estate, while
alliance blocs are units for the exercise of power in an acephalous political system.
Territories and sub-territories in the administrative system are thus defined by descent
units; it is the fact of shared rights to land which necessitates an administrative
machinery in the form of a hierarchy of descent group councils. But whole council units
never fuse for corporate action; their constituent two blocs of allies remain separate, and
individually constitute the largest units which fuse politically and internally coordinate
the actions of members. 'Agreement' in a council meeting implies the promise of passive
compliance and neutrality of one bloc to the actions of the other, and not active co-
operation. Apart from changes in allegiance, the alignment into blocs of allies and
opponents is permanent and not situational. This is the main organizational difference
from the lineage systems described in the literature, where one's opponents in one
situation fuse politically with one's own group to become allies in another situation,
when the dispute involves units of a higher level of segmentation. In the Pathan system
of organization, members of different blocs remain opposed no matter what the
situation may be. The territorial unit involved in a dispute (corresponding to a descent
group council at a certain level of lineage segmentation) determines how large a part of
the blocs will be mobilized, but does not affect the alignment in opposition. As a crude
parallel, the opposed parties of individual counties in England persist in wider political
contexts: a Labour representative from Middlesex joins the Labour members from
London, and remains opposed to the Conservatives from Middlesex, even in the wider
context of parliament.

The local branches of the two blocs thus emerge as corporate groups in opposition at
meetings of lineage councils at every level. Through debate, threats, compromise, and
occasional use of force on the part of these two blocs, the council may formally reach a
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decision (though often the meetings break up without any decision being reached). The
implementation of this decision still depends on the action of private individuals. What
may be achieved by the plaintiff in the dispute is an arrangement whereby he has the
support of his own bloc in self-help, within the specified limits, while he is assured of
his opponent's inability to mobilize his bloc in resistance. The relative strength of the
opposed blocs, and the importance of the contestants to their respective allies, are more
important in settling conflicts than are abstract principles of justice.

Balance between the blocs is maintained, according to the Pathan conception of the
system, by the essential cupidity of politicians. The stronger bloc in an area will tend to
grow in numbers and land by making good their advantage over the weaker bloc.
Inevitably, however, rivalry will develop between the leaders of this growing alliance,
until one such leader sees his chance to capture supreme control of the territory by
seceding with his followers and joining the weaker bloc, which thereby becomes the
stronger. The life histories of some prominent leaders may show one or two such
changes of allegiance. But if such are the dominant attitudes, the relative stability of
alliances, and the continued relatively peaceful coexistence of the two parties in most
villages seems puzzling. One would rather have expected a chaos of constant
realignments and a disintegration of the bloc organization. The Pathan conception of
political activities as an expression of self interested opportunism on the part of their
leaders appears to be contradicted by the evidence.

However, this apparent contradiction must be examined more closely. The political
two-bloc system has provisionally been described as if it was derived from a system of
strategic choices of allies by the individual landowners among Pathans, and as if these
choices were made largely with reference to factors implicit in a relatively small number
of structural features of Pathan organization. Before complicating the analysis further
by the introduction of additional explanatory devices, the possibilities inherent in what
has already been presented should first be exhausted. This poses, in a sense, an
experiment in inductive logic: which factors are logically necessary and sufficient to
produce a system like that observed in Pathan political organization?

II

For the purpose of disciplining the logical manipulations involved in this kind of
argument, the 'Theory of Games' (Neumann and Morgenstern, 1947) is eminently
suitable. On the basis of a limited set of assumptions the authors design concepts and
procedures for the analysis of games involving strategic choices on the part of the
participants. The authors state that this type of analysis is relevant to the problems of
the social sciences in general; yet outside of economics it has proved difficult to apply
their methods and concepts. In the following section, I shall attempt to apply some
elementary procedures borrowed from this vastly more complex and sophisticated
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theory. I shall endeavour to keep the somewhat frightening symbolic logic of the theory
at a minimum.

In the logical framework of the Theory of Games one may regard the political
manipulations of Pathans as a variety of game. This game is subject to certain rules,
which embody the factors affecting the choices made by participants in the game. The
crucial step in a transformation from real life to a Theory of Games model is the
formulation of these rules. To be meaningful, they should express the strategic
implications of those factors which one hypothecizes to be crucial in the system. In the
present case, they should summarize the main points in the preceding description.

In the following I shall attempt to describe a 'game' which may serve as a model for the
analysis of the Yusufzai Pathan political organization. Its rules I propose to derive from
the main features of the above description. These features, I propose to show, define
both the necessary and sufficient conditions for the emergence of a two-bloc system like
that observed among Yusufzai Pathans. Stated briefly, they are: (1) The presence of a
persisting opposition of interests between wards occupied by collaterals in the agnatic
descent system —i.e., there is a persisting direct opposition between some units of the
system. (2) The recognition by Yusufzai Pathans of relations of a patron-client type (so
that no person is limited to agnatic relatives as potential supporters) and of relations of
contractual political alliance between two or several equals, i.e., there is unrestricted
freedom for the units of the system to form coalitions on the basis of strategic choices.
(3) The recognition and positive value given to the status of chief of a ward and local
leader of a party alliance, i.e., there is a set of indivisible 'bonuses', the distribution of
which is the subject of understandings between persons.

These features correspond to Neumann's definition of a zero-sum majority game. In a
zero-sum (or constant-sum) game, persons are opposed to each other, in time
experience a series of victories and/or defeats, and in each case, the victory or gain of
the one means a corresponding defeat or loss to his opponents. This corresponds to
condition or features (1) above: there is a persisting and simple opposition of interests
between opponents in Pathan politics, by virtue of their competition for control of the
one basic good —land. As emphasized in the descriptive section, all tillable land is in
fact under cultivation, and all other aspects of power and prestige are derived from or
depend upon land. In this land tenure and administrative system, any loss to one's
opponents is by necessity a gain to oneself.

Secondly, our model will be the majority game. In cases of opposition, the stronger
party, corresponding to a 'majority' of players, gains the victory, i.e., we represent this
as a simple majority game where no further restrictions or 'rules' are presumed. This
expresses feature (2) above: the freedom to form majorities through strategic alliances,
and the facts of an acephalous political system, where the final sanction is majority in
terms of power.
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Our model for this discussion is thus the zero-sum majority game, provisionally for
three persons (Neumann and Morgenstern, 1947, p. 222 seq.). By its rules, each player
may choose one partner. Two players who choose one another form a couple, or
coalition, and are able by their simple majority to extract a value from the third player.
Players 1, 2, 3 are each given a positive value a, b, c respectively, which they lose if they
become outnumbered by opponents. This gives the following possibilities:

coalition 1, 2 forms: 1, 2 get ¢, 3 gets -c;
coalition 1, 3 forms: 1, 3 get b, 2 gets -b;
coalition 2, 3 forms: 2, 3 get a, 1 gets -a;

or no mutual choices are made, and no player gains or loses. Clearly in this game, by
virtue of the rules governing it, coalitions will form for the mutual protection of the
values of the coalition forming players and the extraction of a value from the minority.
In other words, the emergence of coalitions in Pathan political life seems implicit in the
factors as stated.

Consider next the case of a five-person majority game (Neumann and Morgenstern,
1947, pp. 332 seq.), where each player 1, 2, 3, 4, 5 for simplicity is vested with an equal
value 1, which he will lose if he finds himself in minority. Each player may choose any
number of allies.

One feature immediately becomes apparent: the simple nature of the opposition
encourages the formation of a two-party, not a multi-party, system. In a situation where
no coalitions form, no player gains any advantage. If one coalition forms, say of 2, 3, the
interests of the other persons can only be defended by an opposing coalition. Thus a
coalition 4, 5 can defend its members against losses. But in this situation, the third force
1 is in a desperate situation. Both coalitions can gain a victory over him, i.e., rob him
with impunity, and since no further rules are presumed, this is inevitable. His
advantage from holding the balance of power he can only exercise by joining a
coalition. He is thus forced by the strategic implications of the rule of this game to join
one or the other coalition: he is forced into the framework of a two-bloc system.

This five-person equal-value example illustrates the argument in its simplest form, but
the conclusion may be seen to follow irrespective of the number of players, and also in
cases where the players are vested with unequal values a, b, c . . . n respectively. The
necessary conditions for the reduction of the number of coalitions to two relate to
features (1) and (2) above, not to the particular numbers and values in the example. The
theoretical possibility of a stalemate (i.e., an exact balance in numbers between three or
more coalitions) is not considered, as it is assumed that participants are interested in
completing the game, i.e., in obtaining a value.
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The basic dual division in Pathan political organization would thus seem to be derived
directly from the strategic implications of persisting opposition between defined groups
with unrestricted possibilities for alliance-forming between these groups, i.e, an
institution of contractual political alliance. The system of two blocs does not depend on
a recognition of the nature or function of duality, but emerges through the separate self-
interested decisions of the persons on the system.

One further consideration has a direct bearing on the relation between the two blocs in
the Pathan system. In the gradual crystallization of coalitions in the above five-person
game, there is a definite point at which passage from defeat to victory occurs, and
thereafter a progressive reduction of the fruits of victory. Consider the situation from the
point of view of 1:

1 stands against 2, 3,4,5: 1 gets -1 value;
1, 2, stand against 3,4, 5: 1 gets -1 value;
1,2, 3 stand against 4, 5: 1 gets l—;l value;
1,2, 3, 4 stand against 5: 1 gets % value;
1,2, 3,4, S form coalition: 1 gets 0 value.

Every coalition of two persons will be defeated, while any overwhelming majority
coalition, of four persons against one, wins a victory of limited value. This brings out
one of the strategic rules of the two-bloc opposition. In terms of the simple self-interest
of the persons in the winning coalition, absconders from the losing coalition will not be
welcomed, i.e., on the basis of this model one would expect the dominant bloc in Pathan
politics to be hesitant about accepting absconders and to remain moderately evenly
matched in numbers with the weaker bloc, as is indeed the case.

One final feature remains to be accounted for by the Theory of Games model: the
relatively peaceful coexistence of the blocs in one locality, the empirical unwillingness
of the stronger bloc to make the most of its advantage and literally run the opposition
out of the village. This might of course be readily explained in terms of the numerous
bonds, e.g. of marriage and familiarity, which cross the line of opposition; yet such
bonds seem surprisingly unimportant in situations when opposition does express itself
in open conflicts. All Pathans have some matrilateral kin or affines in the opposing bloc,
but in periods of tension they are not visited, and relations with some may be
permanently severed. When a man and his sister's husband or mother's brother emerge
as immediate rivals they freely oppose one another, and attempt to ruin and even kill
one another. Such bonds thus seem insufficient as an effective check on the intensity of
factionalism. However, at least a partial answer may be found within the framework
already elaborated. Perhaps not surprisingly, factor (3) above, the presence of chiefs of
wards and parties, has some relevance to this.

Features of Person and Society in Swat: Collected Essays on Pathans; Copyright © www.sanipanhwar.com 64




This introduces the problem of unequal distribution into the present model. Imagine in
the five-person game above, that the coalition 2, 4 forms, represented by 2 as chief, who
thus represents the value of his total following, b. Similarly 3, 5 forms, represented by
the chief 3 of value c. Strategically, the game is then reduced to a three-person game of
players 1, 2, 3 where 1 is the weakest person and must join either 2 or 3 in a coalition.
The coalition which 1 joins will win. But 2 and 3 are 'chiefs', a position of value in terms
of which they claim a special bonus, of honor and deference, if not of the spoils, over
and above the share due to them in the coalition. This bonus is represented by e, the
value attached to chieftainship. Player 1 joins whichever coalition offers him the greater
advantage. If coalition 1, 2, 4 forms, 1, 2, 4 get ¢, 3, 5 get -c. But 2 claims his bonus ¢, so

1 gets ¢/3—¢ (since there are three members of the coalition and 1 is merely a
follower)

2 gets c¢/3 + 2 € (since he has two followers: 1 and 4, in his coalition)
3 gets -c + ¢ (since he loses, but remains chief of the opposition).

If coalition 1, 3, 5 forms, on the other hand:

1 gets —b/3—¢,2gets-b +¢, 3 getsb/3 + 2.

If b = ¢, it is indeterminate which coalition 1 joins. If on the other hand b = ¢, 1 will join
the weaker party, so that the accruing advantage to the coalition will be greatest
(assuming, as we have, that it does indeed represent a majority).

Imagine that coalition 1, 2 forms. As long as b < ¢, i.e., as long as the fruits of a victory
over 3 are greater than those of a victory over 2, 3 can entice 1 to abscond from this
coalition, and join in a coalition 1, 3, only by offering him the bonus e, i.e., by offering
him the position as chief in the coalition. This is acceptable to 1 if his gain as a chief of
the other coalition is greater than his share as a follower in his present coalition, i.e., if

c¢/3-e<b/3+2¢ or9e>c-bh.

But 3 will offer this only if it is also to his advantage, i.e., if what he gets as a follower in
a winning coalition is greater than what he gets as the chief of a losing coalition:

b/3-e>-c+e
c>2¢e-b/3 or, in the limiting case of b=c,ifc > 3/2 €.

In other words, 3 will offer this enticement only if his loss, - ¢, while remaining defeated
is greater than i of the value he attaches to chieftainship.
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This difference defines limits of strategic importance for 2 if he wishes to retain his
position as leader of the winning coalition, and thus brings out implicit restrictions on
the intensity of opposition, of great interest in relation to the Pathan material. It
indicates that as long as the amount which the leader of the dominant bloc extracts from
his opponent does not considerably exceed the value which his opponent attaches to
chieftainship, there will be no fission within the dominant bloc. For the sake of holding
the bloc together, and maintaining his position, the leader of the dominant bloc is thus
interested in limiting the intensity of opposition between the blocs so that it will not
exceed a critical level. If he extracts too much from his weaker rival, one of his own
lieutenants, who by virtue of his private following holds the balance of power, will be
enticed to abscond to become the leader of the other faction. That faction thus becomes
the stronger bloc, and the leader of the formerly stronger bloc will suffer a loss.

For the sake of the semi-mathematical treatment pursued, it has been necessary to leave
the units such as b, ¢ and e unanalyzed. In an attempt at transferring the conclusions
from the Games Theory back to real life, it is necessary to clarify just what these
symbols stand for in the empirical situation. The values b, ¢ represent real gains or loot,
i.e.,, the value of the actual amount of fines or disputed lands extracted from the
opponent. In the descriptive section, I have indicated how disputes are discussed in the
context of lineage councils, and how the stronger bloc utilizes its position of dominance
to arrive at settlements favorable to its members. The numerical value of b, c is thus at
any time a mixed function of the total value of the property of the weaker bloc, and of
policy decisions by the strong bloc as to how much pressure should be applied towards
the exploitation of the opponent. In the majority game model, these values are assumed
to be identical or at least proportional to the weight given the players in establishing
majorities, ie., to their power, while in actual life the relation between these two
variables is more complex. However, as the blocs as wholes remain fairly equally
balanced through time, this discrepancy does not seriously affect the present
argument.!?

The empirical referent of the unit ¢, the 'bonus' granted the chief, is more problematical.
It does not merely represent an extra share in the loot. Some chiefs do regularly claim
such an extra share, and, what is more important, all naturally direct their bloc's politics
with an eye to their own material gain; on the other hand, chiefs will sometimes claim
less than a normal share of the gains, or none at all. To be of any meaning as an
expression of the value attached to chieftainship, e must thus stand not merely for an
inequality in the distribution of loot, but also for a less tangible inequality; for a value in
terms of status differentiation. This merely implies the argument that persons will at
times renounce material gains in favor of intangible gains of 'status' and 'esteem'.

2 1t does, however, relate significantly to the possibility for a spectacular rise to power by individuals within the
system, exemplified by the great chief Malak Baba who increased his land by a factor of ten in the course of his
stormy lifetime.
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Strictly speaking, € is thus incommensurate with b and ¢, as it does not stand for a
simple measure of tangible property. Yet chiefs are daily forced to reconcile such
incommensurables in making decisions. Pathan leaders are by inheritance and accretion
the wealthy men of their respective groups, i.e,, they are vested with an initial high
value in the 'game'. They constantly expend their profits through feasts and gifts in the
men's houses which they control, in a pattern analogous to the potlatch in its status
implications. The status as chief is thus continually being bought by expenditure of
material values. The intangible value renounced by being a follower and gained by
being a chief thus has, in some contexts, a tangible material value. The situation in
which ¢ is associated with the units b and c above may legitimately be regarded as
precisely one such context. Furthermore, over a longer period of time, a chief certainly
expects to derive material advantage from his status.

The whole discussion of the political organization in terms of the “strategic implications'
of various structural features of the situation raises one further problem: to what extent
do the actors themselves realize these implications; to what extent do they determine
the choice of strategy? Implications of this type, no matter how logically significant one
may demonstrate them to be, are ineffective unless realized in some form by the actors
in the system.

This is a simple question of ethnographic fact, and the answer depends on observations
of the types of arguments used in arriving at decisions, and the types of circumstances
described in native accounts of past political events. In this particular case, the
inadvisability of standing alone, outside both party alliances, is rather obvious and
clearly expressed by Pathans. The question concerns mainly the degree of realization of
two further strategic principles: (1) the advantage of joining the weaker bloc, so victory
is won with a narrow margin but the value of the victory maximized and (2) the
importance from the chief's point of view of restricting the intensity of opposition
between blocs.

Both these principles are in fact clearly realized and expressed. Between 1917 and 1927,
a major part of the Swat valley fell under the control of a prominent leader of holy
descent, Miangul Gulshahzada Abdul Wadud, who founded the state of Swat. His
policy is explicitly described by the politically sophisticated as one of joining the weaker
bloc, thereby gaining victories over the richest chiefs, and also, by 'tipping the scales',
gaining a disproportionate influence in the bloc. His great success is attributed in part to
his unique freedom to effect such changes of alliance. Having eliminated the small
number of agnatic collaterals in his holy descent line, he was not hampered by
persisting opposition with personal rivals, and was at any time equally acceptable as a
member of either alliance.
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The interest of the chiefs in limiting the opposition between the blocs is proverbial, and
has been noted by British political agents, who contrast the attitudes of young warrior
'hotheads' with the more reasonable attitudes of chiefs and headmen (Wylly, 1912).
Popularly, this interest in maintaining relative peace is related to a great variety of
causes; its mere recognition is sufficient for the present argument.

Our 'inductive test', aided by the concepts of the Theory of Games, thus appears to
support the argument that Yusufzai Pathan political organization develops as the
political expression of a unilineal descent system under certain simple, specified
conditions. These conditions are summarized in the premises (1) —(3) above. Features
(1) and (2), the overriding opposition between collaterals, and the recognition of
contractual political alliances, summarize the sufficient conditions for the emergence of
a system of two opposed blocs, but do not imply any control on the intensity of
opposition between blocs. Feature (3), the positive value attached to the position as
chief, has implications which serve as a brake on excessive factionalism.

This case study of unilineal descent and political organization among Yusufzai Pathans
exemplifies a pattern, not previously described in the literature, of deriving corporate
political groups from a ramifying unilineal descent charter. In most lineage
organizations, descent segments fuse for political action in a merging series of groups,
so that opponents on one level of opposition become allies when the opposition occurs
on a higher level of segmentation. Among Yusufzai Pathans, on the other hand,
opposition separates small descent segments, and these fuse politically with other
segments in a system of two blocs where the opposition between close collateral
segments is maintained in all situations.

It might be noted that this is not a unique situation. A two-bloc alliance system of
named alliances, Gar and Samil, is characteristic of southern Pathans as well (Wylly,
1912), though in this case the lineage segments which form the units of the blocs are
slightly larger. A corresponding division into two factions, the Hinawi and Ghafari, runs
all through Southern Arabia (e.g. Thomas, 1929, p. 98).

The analysis of the Yusufzai Pathan system relies on Radcliffe-Brown's formulation of
the structural principles in kinship system (Radcliffe-Brown, 1950). Most analyses of
lineage systems further depend, although this is not always stated, on a Durkheimian
concept of mechanical solidarity. But the present case study requires a more general
framework for the analysis of the solidarity of groups. That which is utilized is derived
from Neumann and Morgenstern's "Theory of Games' and sees groups as forming
through the strategic choices of persons, i.e., the solidarity of groups springs from the
advantages which persons obtain from being members of the groups.

The nature of these advantages, and the various restrictions on the choices open to
individuals, depend on structural features of the total situation, which in the Theory of
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Games are expressed as 'rules' defining the 'game'. In such a framework, the groups
which do emerge thus relate to structural features or conditions of any kind which offer
the bases for the development of a community of interests of group members.

This wider conception of the bases of solidarity is not altogether a departure. It is, in
part, implicit in the growing emphasis in the analysis of lineage systems on the presence
of a joint estate, the importance of which was first brought out by Radcliffe-Brown
(1935). However, as demonstrated by the present case study, shared rights in a joint
estate need not imply a community of interests, and may in fact imply an overriding
opposition of interests which inhibits the emergence of corporate unity. The analysis of
solidarity deriving from strategic choices requires a more extensive analysis of the
strategic implications of the contexts in which persons and groups are mobilized, and
should prove fruitful in other instances, as well as the present.

In the case analyzed here, solidarity between fathers and sons, and between full
brothers, is associated with strong normative emphasis, and an incompleted division of
the joint economy till some time after the death of the father. Immediate agnatic kin
thus constitute politically indivisible groups. The first potential line of fission is between
paternal cousins, and in the descriptive section I have attempted to document how
numerous factors combine to lay the foundations for a relation of rivalry and opposition
between such close agnatic collaterals. As has been demonstrated, these factors have
strategic implications which define the necessary and sufficient conditions under which
a two-bloc alliance system emerges. Among Pathans, the factors encouraging
permanent opposition assert themselves on a very low level of genealogical
segmentation. Occasionally, descent groups among them of three or four generations'
depth may manage to maintain group unity, but frequently permanent opposition splits
groups down to the level of paternal first cousins. I should emphasize that in other
ethnographic settings, factors with similar implications may impinge on higher levels
only of the descent charter. Lineage segments of any size may be the units in permanent
political opposition; the point in a descent charter where fusion in a merging series
stops, and bloc formation begins, depends upon the factors affecting strategic choices.
The distinction between clans and lineages in the description of many African lineage
systems, for example, may relate precisely to this point. On the clan level, the lack of
genealogies removes the restrictions on strategic choices which presumably are implied
in these particular societies by established genealogies.

Thus variable features of lineage organizations and unilineal descent group
organizations in general are amenable to analysis in terms of the strategic bases for the
solidarity of groups. This manner of analyzing the relation between descent charters
and actual political organizations, exemplified in the present essay, would seem to be
particularly useful in the study of the larger, more complex societies. It is also
appropriate to the study of these political systems under conditions of change.
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4

ROLE DILEMMAS AND FATHER-SON DOMINANCE IN MIDDLE
EASTERN KINSHIP SYSTEMS

This paper attempts to show the way in which behavioral characteristics in one kinship
relationship are in part constrained and determined by the existence of another,
dominant kinship relationship. It seeks to explore the mechanism whereby this
dominance is effected, through an analysis of role dilemmas. The main factors that are
given explanatory precedence are the general values prevalent in the population
concerned and the external circumstances that shape the situations in which kinship
behavior takes place. In the latter part of the paper I illustrate and to some extent try to
test my assertions with data from my own field work among Pathans —an agricultural
people with a patrilineal and patriarchal family system—and from the literature on
Cyrenaica Bedouins.

The paper thus takes up for discussion one of the many problems that arise from Hsu's
stimulating development of the concept of a dominant kinship relationship.!® There can
be no denying that this concept enables us to bring out certain regular patterns in the
empirical material, and thus has great descriptive utility. But the concept of dominance
entails no analytical framework for understanding and explaining these patterns. It
would obviously be unsatisfactory to interpret dominance literally —that is, to give
concrete behavior in one institutionalized relationship causal priority over concrete
behavior in another such relationship. Hsu himself looks for sources of dominance
variously in the value emphases of each culture, in the requirements for maintenance of
the social and cultural system, and especially in the developmental history of
socialization that is common to the members of the society. I shall take a more limited
and synchronic view, and concentrate on the question of the possible interactional
mechanisms whereby characteristics of one social relationship can determine behavior
in another social relationship. Since we are dealing with social behavior in stable
institutionalized relationships, it further seems legitimate to require any explanation to
be consistent with a general theory of social behavior, in this case the analysis of roles.
The mechanisms we look for should thus be found among the general mechanisms of
role formation.

Once this synchronic and structural framework is adopted, rather than the
developmental one, there is no a priori basis for restricting the analysis to the kinship
domain, and I shall need to consider the connections between kinship and extra-kinship
behavior. More concretely, I shall try to show how general values regarding descent,

3 First Published in Francis L.K. Hsu (ed.) (1971) Kinship and Culture, Chicago: Aldine.
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masculinity, and sexuality are made relevant to the behavior of males in a variety of
situations in Middle Eastern societies. Furthermore, I shall argue that these values are
such as to give a prominence to the father-son relationship that may legitimately be
characterized as dominance, while other relationships, such as that between husband
and wife, become recessive so that behavior in them is strongly modified and in part
suppressed. I find the mechanisms effecting this in the process whereby actors are led to
select predominantly only a small range of behavioral elements within their present
repertoire when shaping a social role.

To argue that behavior in a relationship is being modified or suppressed, one needs
some canon by which to characterize its unmodified form and judge that some
distortion has taken place. Hsu's development of the concept of 'intrinsic attributes' of
relationships, most simply exemplified in the employer-employee relationship (Hsu,
1965: 640), serves him in this necessary purpose: 'The intrinsic attributes of each
relationship', he writes, 'are the basic ingredients and determinants of the interactional
patterns between parties to that relationship.! As I understand them, then, these
'intrinsic attributes' are the basic specifications of the relationship which no party to that
relationship can deny in his behavior without repudiating the relationship as a whole;
that is, they are the minimum specifications of the statuses involved in the relationship.
Hsu's view of dominant kinship relationships depends on the view that some of these
attributes are naturally determined, and thereby provide a primitive, cross-cultural
canon for judging the extent of modification of behavior in kinship relationships.

However, the connection between such minimum specifications of statuses in dyads or
larger sets, and empirical behavior, is more complex than this model indicates. Not only
is actual behavior a great deal richer and more varied than these minimum
specifications; the standardized, institutionalized behavior that emerges in the roles that
an observer may record reflects these specifications only partially and imperfectly
because, though it is constrained by them, it is simultaneously constrained and formed
by other determinants. The following analysis depends on the recognition that a role is
also constrained by the setting where behavior takes place: some forms of behavior
require physical props, others become necessary only as a response to characteristics or
changes in the environment, including the presence of other persons. In other words,
regularities of behavior —in the present case, kinship roles—can be understood in part
from the constraints that status specification impose, in part from external or 'ecological’
constraints in the contexts where the behavior takes place and the role thus has to be
consummated.

This view of the complex transformation from status to role derives mainly from
Goffman (1959), and I have made use of it elsewhere (Barth, 1966). I wish to show here
how some features of the phenomenon that Hsu describes as 'dominance' between
kinship relations may be understood by means of it. Most important, it implies that
when seeking to understand how behavior in one relationship affects or is affected by
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the actor's relationships to third parties, we need to separate two different levels on
which the interconnections may be found: the level of statuses, as a distribution of
rights and resources on social positions, and the level of actual behavior in role play.

One type of consistency and interdependence between the forms of behavior in
different kinship relations is clear: where exclusive rights, jus in rem (Radcliffe-Brown,
1952) are vested in the incumbents of kinship statuses, behavior relative to these rights
becomes systematized throughout the kinship system. Indeed, it follows from the very
definition of such rights that they affect the behavior of third parties: they are rights as
against the world to certain services from certain persons. Some of the features of
'dominance' referred to by Hsu might therefore be interpreted as the expression of such
rights.

Most kinship behavior, however, derives from in personam rights which do not entail
the same degree of systematization on the level of statuses. However, I shall argue that
the domestic setting in which these rights are consummated is one that produces some
degree of consistency in role playing, even where in personam rights are involved. This
follows from the intimacy and comprehensiveness of interaction within households:
alter in one relationship is audience and spectator to ego's interaction with others in
other relationships. In shaping one's behavior towards one alter, one is constrained by
the need to avoid repudiating that which is important in one's relationship to another,
who is present though the relationship may be latent at the moment. Especially when
several kinsfolk are interacting simultaneously, each person involved needs to find a
pattern of behavior, and an adjustment of the various kinship roles that allows them to
be pursued simultaneously.

This I feel is the main sense in which certain kin relations can become 'dominant': they
are important and clear enough to take precedence over other relations and to block the
use of certain idioms and the expression of certain qualities in those relations which
would challenge or repudiate the “intrinsic attributes', or status-defining characteristics,
of the 'dominant' relationship. I would argue that persons, in shaping their kinship
roles, in many kinship systems do act in terms of some such priorities and avoid the
behavioral forms and the embarrassing situations in which key relationships and
obligations might seem to be challenged or repudiated, and that the patterning of
behavior that Hsu notes and describes in terms of dominance and recessively is
generated by this fact.

One advantage of this view is that it distinguishes 'strata' of determinants of behavior,
and enables us to identify functional equivalents in related systems of kinship behavior.
To illustrate the whole argument, including this last feature, let me discuss some
material on the father-son relationship, and other kinship behavior, among tribal
peoples in the Middle East.
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If the criteria were clarified, I believe one could make a very good case for the father-
son relationship as the dominant relationship in most Middle Eastern kinship systems.
Especially in tribal areas, where political life is structured by patrilineal descent groups
and productive resources are held collectively by patrilineal groups, the importance of
the father-son relationship is overwhelming; and throughout the area the family system
can be characterized as patrilocal and patriarchal. The attributes which Hsu lists as
intrinsic to this relationship are descriptive of its form in these Middle Eastern societies.
The attributes of continuity, inclusiveness, authority, and asexuality have institutional
correlates in patrilineality, joint property and responsibility, paternal authority, and
incest taboos embracing the spouses of close agnates. They are furthermore continually
expressed and confirmed in etiquette summarized under the heading of respect
behavior by the son towards the father.

This behavior is somewhat at variance with the general ideals of male behavior.
Masculinity and virility are very highly valued, and are recognized and asserted in
behavior that exhibits independence, aggressive courage, dominance, and the
repudiation of superordinate authority in others. But in the case of father and son, this
repudiation is not necessary —as agnates their masculinity and virility, their honor, is
joint. The honor of the father is transmitted to the son, and the son's feats of courage
and strength sustain the honor of the father, of the joint patriline.

The husband-wife relationship, on the other hand, has attributes that are discordant
with those of the father-son relationship. Not only is it characterized by discontinuity
and exclusiveness, creating a small realm into which a father's rights and authority do
not reach; the Middle Eastern view of what is intrinsic in the relationship goes further,
and particularly emphasizes sexuality in the form of male aggressiveness, dominance,
enjoyment, and privilege. The husband's honor also demands that he should fully
monopolize the woman; no one else should be allowed a share of the pleasures she
gives by seeing her beauty or interacting with her as a woman. This aggressive
monopolization of male rights over a woman is a virtue in a man; it epitomizes
masculine dominance and autonomy, and no husband should repudiate it in his
behavior towards his wife. Yet such behavior in its very essence is a repudiation of the
virtues of obedience, discipline, and respect that are demanded from a son in the father-
son relationship, and it goes against the sharing of honor, and particularly of the
masculinity and aggressiveness that characterize their relationship. The 'intrinsic
attributes' of these two relations, in the form which they will take within a general
Middle Eastern value system, are thus highly incompatible, and provide a convenient
case for the analysis of dominance between kinship relations.

The incompatibility poses behavioral dilemmas in all Middle Eastern societies. Indeed,
the highly unequal and complementary view of what is intrinsically male, or virile, and
female, or feminine, makes for difficulties in all public interaction between male and
female. There is hardly any adequate way of shaping roles so that they allow diversified
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interaction between a man and a woman without highly compromising the public
image of both. The impasse has been created, or is resolved, by the seclusion of women:
the systematic separation of two spheres of activity —one where men interact with each
other and observe each other, in public; and the other the private sphere where
interaction in the husband-wife relationship is consummated, and a role can be
constructed between the two which may be at variance with the public image of
themselves that they each individually wish to project. But to the extent that the
'continuity' of the father-son relationship is realized, fathers and sons will be found
inside the same compound walls, as potential observers of each others' interactions
across the sex boundary. Thus the dilemma of the kinship roles remains.

Two forms of solution may be compared: that of sedentary, village dwelling Swat
Pathans (Barth, 1959) and that of nomadic, tent dwelling Cyrenaica Bedouin (Peters,
1965).

The Swat Pathan solution depends in part on the men's house —an institution with a
number of political and economic functions. Almost all men spend most of their free
time in the men's house, and the man who spends much time at home is ridiculed. The
institution thus provides a way of affirming publicly the priority of male life and one's
relations to men over one's relations to women, no matter what the emotional realities
may be. In some areas of Swat, all men sleep in the men's house; and in all of Swat,
young unmarried men sleep in the men's house.

As marriage approaches, the prospective groom tries to avoid situations or behavior
that confirm the impending event, but his juniors and equals try to discomfit him and
he rarely avoids giving expression to his embarrassment. The father plays the active
role and represents the groom in the preliminary negotiations and the legal marriage
ceremony. When the marriage takes place, the groom plays no part in it at all and runs
away and hides for days on end during the celebration, while heartless friends spend
quite a bit of time looking for him. Consummation takes place in great secrecy, aided by
female agnates. As soon as possible, the new couple establish an independent
household, within the walls of which they can have privacy. Until such time, the son-
and-husband spends an emphatically great deal of his time away from the home, and
the newlywed spouses do not speak to each other and have no interaction when others
are present. They especially avoid being simultaneously in the presence of his father
(her father-in-law). In the powerful landowning families, where patrilineal extended
households are the rule, rooms are allocated to the new couple into which the father
would never conceive of entering, and the husband-wife relationship is in relative
latency outside of these rooms, when others are present.

The later phases of a man's life cycle give an opportunity to judge relative dominance of
kinship relations more concretely than by the canon of intrinsic attributes. Especially in
patrilineal extended families, it is instructive to compare behavior in the husband-wife
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relationship where the husband is senior male in his line and has no relationship to a
living father, with that of husbands who are simultaneously involved as sons in a
father-son relationship. The absence of the super-ordinate party in the father-son
relationship gives opportunity for more assertive and more public behavior in the
husband-wife relationship.14

One major difference is a freer dominance in the senior male's behavior, contrasted with
the junior male's reluctance to assert authority over his wife in front of his father. A
senior male will occasionally engage in loud, demonstrative assertion of such authority,
both in the presence of kinsmen and within earshot of others. He also more freely
interacts with his wife as an object of sexuality and affection. Senior males are far more
indulgent in pampering a young attractive wife, in favoring her and protecting her as
against other women in the household, while a junior under communicates his interest
in his wife as a sexual object and supports general household views of 'fairness' that are
usually discriminatory against a young wife.

Finally, the senior male is freer to enjoy his wife at will. Though all areas of the house
are open to a son, it is his responsibility not to disturb the father, and unmarried sons
sleep in the men's house to avoid the shame of witnessing the intimate life of the
parents. Where a married son lives in the extended household of his father, the young
couple are reserved private space, as noted above; but the son cannot withdraw at will
to his wife, and his obligations to give his time to his father always prevail over his
obligations or enjoyment in the husband-wife relationship.

The same privilege of the super-ordinate male, to enjoy sex himself but monopolize the
subordinate males' time and the time available to them for cross-sex interaction, is seen
in public life. In areas of Swat where all men sleep in the men's house, only the chief
goes publicly to enjoy his wife, while other married men wait and slip off discreetly to
visit their wives unnoticed, after the chief has left and the men's house has quieted
down for the night.

Compare this to the situation in an entirely different technical-ecological regime, among
the Bedouin pastoral nomads of Cyrenaica. Without the paraphernalia of houses and
compound walls, and engaged in tasks that require women to move in public among
the men, the Bedouin cannot achieve the same degree of privacy and segregation as the
Swat Pathans. Peters (1965) gives a detailed and intriguing account of father-son and
husband-wife roles in this system, and of their expression at ceremonial occasions. The

" Inevitably, there are other variables that may be responsible for some of the contrasts. The husband's
physiological age differs in the two situations; but | assume the 'social age' of seniority to be the more significant
variable. The wife's age need not differ, as the husband's behavior is frequently directed at younger, sexually more
attractive later wives as well as at an original first wife. The existence of sons should have little effect in
suppressing most aspects of the husband-wife relationship, since there is a harmonious authority regime of father
and husband over both son and wife.
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pattern can be summarized as one of ritualized avoidance and fiction. At the wedding
the groom tries to escape but is 'caught' by the young men and brought to the nuptial
tent, whereas his father is completely inactive and feigns ignorance of the whole affair.
Having established his own tent, adjoining that of his father, the son continues to play-
act the role of an unmarried boy, returning to his father's tent in the morning to 'wake
up' in his usual place there, eating with his father out of his father's bowl, etc. In the
presence of the father, no statement or action is made that would force him to
acknowledge the change in the son's position.

In other words, in the Bedouin setting where husband-wife interaction cannot be as
effectively contained within a secluded, private sphere, the role dilemma is resolved by
the relative latency of the husband-wife relationship, and by symbolic behavior which
confirms the father-son relationship. The fictions and stereotypes of Bedouin kinship
behavior provide a shelter for discrepant roles that is functionally equivalent to the
compound walls of the Swat Pathans. But they do not have precisely the same effects.
The complete dichotomization of secluded private life and public life that is possible in
the village protects the senior male very adequately. and allows him to play his
different roles at the appropriate occasions; the dilemmas are concentrated in the son-
and-husband combination. In the Bedouin ecology, on the other hand, the father-son
dominant relationship needs to be protected by special behavior on the part both of
father and son. There is no way for the senior party to prevent the intrusion of
information that is discrepant with his own pose and interests; as a result he must
develop a role solution that actively both over and under communicates aspects of the
situation and asserts the dominance of the father-son relationship.

My point of view could be summarized as follows: I believe that the empirical
substance of Hsu's thesis of dominance in some kinship systems is valid and can be
demonstrated. But I think that the pattern he has observed does not need to be cast in
the descriptive and analytical mould that he has chosen. For the kind of data I have at
my disposal, an explanatory model based on role theory appears to be both adequate
and economical. It starts with the view that the distribution of rights on different
statuses is never entirely integrated and harmonious. Where status sets and relevant
social situations are clearly differentiated, this disharmony matters little to the actors,
who can then pursue discrepant roles and project variant social personalities in
different social situations. Routinized social life will in part be shaped by these
considerations: persons will seek the situations where successful role play can be
consummated and avoid the situations where serious dilemmas keep arising—to the
extent of grooms in Swat avoiding their own weddings. In general, difficulties can be
resolved by avoiding simultaneous encounters with the parties toward whom one has
discrepant relations —by patterns such as the seclusion of women, for example.

Where, as in the domestic unit, practically all role playing in one relationship takes
place with the parties to other relationships present, problems arise for the actor in
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composing his behavior, his role, in such a way that activity in one relationship does not
repudiate obligations or qualities important in the relationship to the others who are
present. Here, one relationship may emerge as dominant over others; it takes
precedence and is relatively little modified, whereas other relationships become latent
and/or behavior in them is strongly modified, because tactical considerations of
possible gains and losses are such as to make one relationship by far the most critical. In
these cases it becomes important for the actor in shaping his role to avoid all idioms that
are discrepant with his obligations in the dominant relationship. Thus, substantial
sectors of the interaction appropriate between parties in non-dominant relationships
may become suppressed, as between husband and wife in the presence of the husband's
father in Middle Eastern society. I would suggest that behavioral solutions to such
dilemmas may go to the extent of imposing latency on the whole relationship —so that
formal avoidance behavior may be analyzed from this perspective.

Which dilemmas will arise will depend not only on where the main discrepancies of
status obligations occur, but also on the structure of co-resident groups, and the other
institutional forms that channelize and segment social life. Which solutions will be
adopted, furthermore, depend on the 'ecology' of the behavior in question: the setting,
the technology and the tasks required.

The perspective provided by Hsu, in conjunction with such a view of how role-
patterned behavior is generated, thus seems to bear promise of refinement in our
analysis of kinship behavior. It allows us to relate more closely the different patterns of
behavior between descriptively separable but functionally connected kinship dyads,
especially within domestic units and other high-commitment living units, and may also
give an improved perspective on such institutionalized forms of behavior as avoidance
and joking relationships.
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5

ETHNIC PROCESSES ON THE PATHAN-BALUCH BOUNDARY?®

Linguistic studies on the Indo-Iranian borderland throw light on the historical processes
of ebb and flow of language areas and on the role of contagion, borrowing and
linguistic sub-strata, as well as genetic processes, in language development. In his many
contributions to the subject, Georg Morgenstieme has referred to the importance of
social structure in these processes. Thus in an early statement (Morgenstierne, 1932) he
comments on how the 'tribal system of the Baloches and Brahuis, which in contrast to
that of the Pathans favours the assimilation of racially foreign elements into the tribe,
has no doubt led to frequent changes of language within many Baloch and Brahui clans'
(8-9). As a tribute from a non-linguist, it might perhaps be fitting for me to demonstrate
the validity of this contrast, and show its relevance to trends along the Pathan-Baluch
language boundary.'® Briefly I wish to demonstrate that the recent northward spread of
Baluchi at the expense of Pashto in the hill country west of the Suleiman range depends
precisely on the structural differences in the tribal systems of these two peoples, to
which Morgenstierne refers.

Firstly, the relationship between tribal and ethnic identity and language needs to be
established. The often cited Pashto proverb that 'he is Pathan who does Pashto, not who
speaks Pashto' can illustrate the absence of any necessary correlation. Yet, in the tribal
areas, it is true to say that tribal membership presupposes linguistic fluency. In contrast
to some other of the tribal systems of the Middle East (e.g. S. Persia, cf. Barth, 1961:
130ff.) tribal political structures constitute linguistic communities and depend on
constant internal cross-communication. In the case of Pathan tribes, these structures are
essentially acephalous and are constituted by lineage councils (jirgas) arranged in a
hierarchy of inclusiveness. Within councils of every level the interests—and in the
longer run, survival —of individuals and segments can only be secured through debate,
requiring the skilled use of the idiom.

Baluch tribes, on the other hand, are socially stratified and have a centralized form and
the structure is composed of channels of communication through echelons of leaders. In
such a system foreign language bodies might be encapsulated and communicate
upwards through a bilingual leader, as do linguistic minorities in S. Persian tribes.
However, in their precarious niche as nomadic mixed herders in a harsh environment,

15 Originally published in G. Redard (ed.), Indo-Iranica, Wiesbaden, 1963.

'® The discussion is based mainly on material collected during social anthropological fieldwork among Pathans in
1954 (cf. Barth, 1959a and b) and in 1960, and among the Marri by the late Robert N. Pehrson (MS) in 1955. Other
sources, when used, are cited in the text.
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the widely dispersed Baluch camps and segments depend for survival also on another
network of communication, mediating information on the availability of grazing, water,
and the movements of other persons and camps rather than political decisions. This
network is formalized in the Baluch institution of hal —exchanges of information given
in a peculiar intonation and stereotyped phrases as formal greetings whenever
tribesmen meet. In both cases, in other words, membership in a tribe implies
membership in a linguistic community.

In seeking the causes for the growth and expansion of Baluch-speaking tribes at the
expense of Pathans, it is convenient first to discuss some of the more self-evident
possibilities. Indeed a number of factors of undeniable relevance in a situation of
competition between tribes seem rather to favor the Pathans. Firstly, with respect to
aggregate numbers, Pathans greatly outnumber Baluchis; likewise in their overall
density in their respective territories. In the zone of contact that concerns us here
(Marri/Bugti vs. Panni/Tarin/Kakar/Luni/Zarkun/ Powindah), the same holds true,
and Pathan villages and camps are consistently larger than those of the Baluchis.
Relative prosperity is also on the side of the Pathans—there is a general ecologic
gradient of improvement from south to north, and this is mirrored in greater capital
accumulation (in dwellings, irrigation developments, flocks, movable property and
weapons) among the Pathans. Relative rates of natural population growth are difficult
to assess in the absence of detailed demographic information. Doubtless both
populations produce a surplus, as evidenced by their history of invasions of the plains,
and the wide dispersal of both groups through contemporary labor migration. But the
small door-to-door censuses I have suggest a higher rate of fertility among Pathan than
Baluch, as one would expect in their better environment. Finally, in military
aggressiveness the reputation of Pathan tribes exceeds that of Baluchis, both in their
mutual estimation and in the judgement of third parties, though perhaps more because
of the Pathans' better weapons than any difference in the value placed in the two
cultures on bravery and fighting.

A number of considerations would thus lead one to expect the pressure along the
boundary to be primarily from Pathan to Baluch country. In the hill regions, till recently
for all practical purposes uncontrolled by any external government, one would expect
these pressures to express themselves in fighting, conquest and overall expansion.
There can be no doubt about the anarchy that prevailed in the area (cf. Bruce, 1900),
which resulted in a complex history of conquest and local succession (Dames, 1904). Yet
this very anarchy created the situation where structural features of the tribal
organizations of the competing peoples become overwhelmingly important. Frequent
wars and plundering forays inevitably tear numbers of people loose from their
territorial and social contexts: splinter groups, fleeing survivors, and families and
communities divested of their property, as well as nuclei of predators, are generated.
From such processes of fragmentation and mobility, a vast pool of personnel results—
persons and groups seeking social identity and membership in viable communities. The

Features of Person and Society in Swat: Collected Essays on Pathans; Copyright © www.sanipanhwar.com 79 |




growth rates of such communities will then not depend so much on their natural
fertility rates as on the capacity of their formal organization to assimilate and organize
such potential personnel.

In this respect, there are striking contrasts between Pathan and Baluch tribal
organization, though the difference in the cultural bases on which each is built is slight.
Fundamentally, both tribal forms derive from the shared principles of patrilineality,
honour and obligation. Let me try to sketch these common bases, and then show how the
two systems derive from them.

1. The patrilineal principle is followed in both: political rights in the tribe and
rights in the tribal estate are vested in men and transmitted in male line only.
Though persons may lose status and rights because of their mother's lower
status, they can never gain rights through their mother, only through their father.
A man's political position inside his lineage and tribe is thus fixed through
agnatic descent.

2. A position in the tribe implies a patrimony of honor which must be defended
against slights from persons with whom one claims to be equal. An unrequited
grievance is a blemish on one's honor which only talion or blood revenge can
eliminate. A failure to revenge is an acceptance of inequality, and a loss of honor
and position. From the time they are very small, Pathan boys learn to fight with
their peers to defend their honor (izzdt), just as the Baluch boy who fails to hit
back when other boys beat him is scolded for being beghairat —without honor.

3. Finally, the honor of a tribesman involves an obligation towards those who
depend on his position: his guests, his family who are his legal wards, and those
who have sought his protection as clients (hamsayah). Thus hospitality, patronage
and physical dependence form a complex with clear political implications.

Pathan tribal organization is based on these principles, as realized for political and
judicial purposes through the mechanism of the council (jirga). One might say that the
model for the whole system is the group of brothers; independent men with separable
interests, who by virtue of their common blood keep peace and can unite as a corporate
body through joint decision-making on the basis of equality. Extending the notion of
common blood (among patrilineal relatives only), ever-widening circles of
'brotherhood' are defined by ever-deepening genealogies, producing a hierarchy of
merging segments and lineages based on common descent. Each such segment becomes
corporate in the form of a council of its living male members who sit together as agnates
with equal rights. It also follows that the right to speak in one small, local council
implies the right to speak in every council of higher order within the merging series.
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Another important feature of the Pathan tribal system is its territorial aspect. Groups
and their segments hold rights to different types of joint estate. Persons thus obtain
access to agricultural land and to grazing areas by virtue of agnatic status; as a result
descent units are also territorial units, and localities and districts tend to be named after
the tribal segment inhabiting them —names which again usually derive from the
common ancestor of that descent segment.
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Map 2. Pathan-Baloch language boundary

The aspect of equality between council members indicates the relevance of honor, point
2 above, to council procedure. This has tactical implications, since acts which
compromise the honor of fellow council members will lead to retaliation or blood
revenge, even against superior force. For the person who is insulted cannot permit the
blemish to remain—he can sit on the council and act as a tribesman only if he can
defend his honor and assert his equality. It is therefore difficult for such councils to
reach final decisions, and dangerous for the interested parties to use pressure on
members to achieve compliance. Pathan tribes are well able to act strongly in defence of
shared, short-term interests or basic values or in the pursuit of gain, but generally fail to
pursue more long-term strategies, or to reach agreement on compromises requiring
joint action.
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Where a Pathan's honor is lost through a dishonorable act or failure to extract revenge,
he loses his capacity to defend his life and interests in the council. He must then either
flee the country or seek the protection of another man as noted under (3) above. Seeking
the protection of one man is, however, lowering yourself before all the tribesmen and in
most situations the unfortunate chooses emigration —so Pathans often say that 'he who
leaves his tribal land has either committed incest with his mother or failed to revenge
his father'. It also follows from the above that to accept hamsayahs is in most Pathan
areas a commitment that men would prefer to avoid. In the egalitarian setting of the
council, the value of clients as a fighting force is more than offset by the disputes they
may cause —liabilities which fall squarely on the shoulders of their patron. Only in rich
environments, where the control over a large labor force gives great economic returns,
are such clients an advantage (as in e.g. Bannu in pre-administration times, and
Malakand Agency today).

It should be emphasized that this description holds even where, as in many of the
southern Pathan tribes, Sardars and Maliks are found. An investigation of actual decision
making shows that these leaders have little authority, and political processes take place
within the framework of egalitarian lineage councils. The tribal growth pattern that
follows from these features is characteristic: it might be called vegetative, based on
natural increase (with a certain loss through individual emigration) and tending
towards a ramifying, branching form where local growth is associated with rapid
segmentation.

Baluch tribal organization, though derived from the same concepts, is not based on the
particular mechanism of the egalitarian council. Though defence of honor among equals
is important, it thus does not become built into the political system as a major tactical
consideration. A model for the Baluch political system is the relationship between a
father and his sons—one of authority stemming from status, and common submission
to this authority as the basis for joint action. Instead of working in terms of rhetoric and
rallying of equals, with the ultimate sanction of talion, the Baluch political and judicial
mechanism is based on vertical communication between ordinary men and big leaders,
with communal action as the ultimate sanction. Political activity thus mainly takes place
between unequals, and the important principle that is brought into play is not honor
but obligation, as sketched under point 3 above. Tribal status in such a system does not
require an assertion of equality, but is based on a chain of clientage and patronage
between minor and major leaders in a hierarchy. A Baluch tribe as a whole becomes
divided into segments in a formal pattern very much like a Pathan tribe, and
membership and position in the system are ascribed on the basis of patrilineal descent;
but the politically crucial aspect of the organization is the recognition of a political
clientship tie to the leader of each group by its members. These leaders again work in
the same 'vertical' pattern—political maneuver does not involve appeal to equals in a
council, but communication with and mobilization of more influential, higher echelon
leaders.
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At the top of this hierarchy sits the Sardar—who has no equal, only even more
influential connections: with the Khan of Kalat and the government of the plains.
Sardars maintain their influence in the tribe by playing their inferiors (waderas and
mukadams) off against each other, and by substantial bribes and personal favors—the
patron's reciprocal to the client's request for protection.

The territorial estate of a Baluch tribe is also allocated differently from that of Pathans.
Among the Marri, grazing rights to the whole tribal area are held by the Sardar and
accessible to any Marri by payment of a tax (gahl), which has now been dispensed with.
Agricultural land is held individually (till recently by leaders only) or jointly by very
large tribal sections in a system of periodic reallotment. Such systems have also been
common among Pathans; but among them the allocation of fields to sub-segments and
families follows the schema of their genealogical relations, while among the Marri equal
shares are given to all men within the section, regardless of genealogical pattern. There
is thus no identity between tribal sub-units and territorial units; as might be expected,
place-names in Marri area have no reference to social groups, though they sometimes
derive from the personal names of prominent men, past or present.

When a man in this system is dishonoured, the consequences are of a different order
from what they are for Pathans. Conflicts of honour and revenge between equals lead to
fission of their immediate group, but need not in fact be resolved between the parties,
since territorial separation can take place without consequences for the persons'
positions in the political structure. A relationship of clientship to the same leader can
thus be maintained by enemies, though the conflict may also be such as to involve the
leader and thus force one faction to secede. But where a man or group does secede, this
implies no important loss of rank, and a new clientship relation may be established to
another leader. Again in contrast to the Pathans such seceders are welcomed in their
new status: the importance and influence of a Baluch leader is roughly commensurate
with the number of his effective followers, and the decision to grant new followers
protection and rights lies with him, and need not be debated and accepted by a council
of his equals.

The normal growth pattern that will result in such a system is in part different from that
of the Pathan system. Further segmentation does not follow automatically with growth
in every generation: natural growth can take place within fixed political units, merely
increasing their size. And where persons secede or are expelled from one segment, they
can be accommodated in an equivalent position in another segment, without loss of
tribal status.

The structural differences sketched here imply clear differences in the assimilative
capacities of the two forms of tribal organization. Disorganized personnel, such as is
generated at a high rate during relatively anarchic periods, is readily incorporated in a
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Baluch tribe: persons may seek the protection of, and swear fealty to, a recognized
leader within that tribe. In the case of the Marri, their tribal organization was also
clearly thought of as a predatory organization, and for purposes of offence and
increased loot, as well as defence, it was in everybody's interest to increase the
personnel. Thus one Marri leader, himself of Pathan descent, explained to me: 'In those
days there was war (fang) —nobody asked who is your father, brother —you joined the
force (lashkar), moved and conquered and moved again.'

Though the same military consideration also held for Pathan tribes along the boundary,
incorporation of personnel into their tribal system would either require that newcomers
accept servile status or that a plenary meeting of the whole tribe agreed to accept them
as equals, allotted them a compact block of land, and determined their position in the
tribal schema of segmentation. Though both of these forms of incorporation have
occurred, they are rare, and one would expect the growth rate by incorporation into
Baluch tribes far to exceed that of Pathan tribes.

There can be little doubt that so is the case. None of the Pathan tribes along the
boundary has sections or, to my knowledge persons, claiming Baluch descent, and the
vast majority of tribesmen have recognized agnatic status, though some incorporation
of other Pathan groups has taken place, e.g. among the Kakar and Luni (Gazetteer II: 76,
85). The tiny Zarkun tribe, partly encapsulated in Marri territory, is the only one that
admits to a (rather fanciful) compound origin, explaining the name as meaning zar
koum —'thousand nations' —and their origin as being a defensive confederation against
the Marri to which each Pathan tribe contributed one family. The presence of so many
small, genealogically distant tribes along the boundary (Panni stem: Isot/Barozai; Miani
stem: Luni/Jafar/Lats; Zarkun; var. Tarins, etc.) is evidence of this general failure of
assimilative growth.

In the Marri tribe, on the other hand, all sections have traditions of incorporation, and
many sections and subsections trace Pathan descent, often to existing Pathan tribes. Of
the three main branches of the Marri, the Ghazani contains subsections of various
origins, the Loharanis are half constituted by the Shiranis, tracing descent from the
Pathan tribe of that name, and the Bijaranis are regarded as predominantly of Pathan
origin. Among the Bijaranis the Powadhi section has had the most prolific recent
growth. Mentioned in most texts (based on early and poor material) as a not
particularly significant subsection, their leader is today virtually autonomous in his
relation to the Bijarani leader; and the growth of the section has taken place so
predominantly through incorporation of Pathans that it is referred to as 'Pathan' by
other Marris, though it is uniformly Baluch-speaking.

This rapid population growth of the Marri tribe, based in large part on assimilation, has
expressed itself also in territorial expansion. Growth without political subdivision has
progressively tipped the military scales in favour of the Marris; over the last hundred
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years parts of Panni, Luni, Zarkun and Tarin land have been conquered, and the
linguistic boundary moved accordingly. The broken fragments of Pathan tribes along
the boundary, and the Wanechi language remnant among them, suggest that the
northward trend has both considerable consistency and antiquity. Under present more
peaceful conditions, increasing numbers of Marris also penetrate with their flocks into
Pathan country as far north as Loralai and Mekhtar —an encroachment which the
administrative authorities battle against, but are unable to stop.

The northward expansion of the Baluchi language area in the hill country west of the
Suleiman range is thus an aspect of rather complex processes of incorporation and
exclusion along the ethnic boundary, by which Pathans become assimilated into Baluch
tribal organization, rather than a simple case of Baluch population growth and
expansion. An analysis of tribal organization illuminates some of the critical factors
underlying the linguistic spread.
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6

PATHAN IDENTITY AND ITS MAINTENANCE"

Pathans (Pashtuns, Pakhtuns, Afghans) constitute a large, highly self-aware ethnic
group inhabiting adjoining areas of Afghanistan and West Pakistan, generally
organized in a segmentary, replicating social system without centralized institutions.

A population of this size and organization, widely extended over an ecologically
diverse area and in different regions in contact with other populations of diverse
cultures, poses some interesting problems in the present context. Though the members
of such an ethnic group may carry a firm conviction of identity, their knowledge of
distant communities who claim to share this identity will be limited; and
intercommunication within the ethnic group—though it forms an uninterrupted
network —cannot lightly be assumed to disseminate adequate information to maintain a
shared body of values and understandings through time. Thus, even if we can show
that the maintenance of Pathan identity is an overt goal, for all members of the group,
this will be a goal pursued within the limited perspective of highly discrepant local
settings. Consequently the aggregate result will not automatically be the persistence of
an undivided and distinctive, single ethnic group. How then can we account for the
character and the boundaries of this unit? The following analysis attempts to answer
this question by analyzing and comparing the processes of boundary maintenance in
different sectors of Pathan territory. Since our questions concern processes over time
which have produced and sustained a pattern that we observe today, I shall concern
myself with the traditional forms of organization which have predominated and still
largely obtain in the area, and not with the recent process of penetration of some parts
of Pathan country by modern administration.

Pathan communities exhibit a great range of cultural and social forms (see map 3). 1. In
a central belt of barren hills running through most of the country we find villages of
mixed agriculturalists, organized in egalitarian patrilineal descent segments with an
acephalous political form. 2. In favored localities in the mountains, and in the broader
valleys and plains, more intensive agriculture is practiced, based on artificial irrigation;
in these areas Pathans proper are landowners or owner-cultivators, while part of the
village population consists of tenant Tajiks (south and west) or servile tenant and
menial castes (east and north). Political forms are largely based on the segmentary
organization of the Pathan descent groups, some places in acephalous systems,
elsewhere integrated in quasi-feudal systems within the prevailing states and
increasingly subject to bureaucratic administration. 3. Other sectors of the Pathan

7 First published in Fredrik Barth (ed.) (1969) Ethnic Groups and Boundaries, Boston: Little Brown.
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population live as administrators, traders, craftsmen or laborers in the towns of
Afghanistan and Pakistan, as an integrated part of those two states. 4. Particularly in the
south, a large sector of the ethnic group lives a pastoral nomadic life, politically
organized as tribes with, in part, very great autonomy. Finally, some groups practice
extensive labor or trading migrations which bring individuals and small groups
periodically far outside the geographical boundaries of Pathan country.

AFGHANISTAN

e
Hazara

PAKISTAN

Baluchi

miles

? SIO 10|0 15|0 2?0 Indus River

300 km
MAP 3 Pathan area: distribution of adaptational form. (Digits refer to numbers in the text)

Such diversities of life style do not appear significantly to impair the Pathans' self-image
as a characteristic and distinctive ethnic unit with unambiguous social and
distributional boundaries. Thus the cultural diversity which we observe between
different Pathan communities, and which objectively seems to be of an order of
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magnitude comparable to that between any such community and neighboring non-
Pathan groups, does not provide criteria for differentiating persons in terms of ethnic
identity. On the contrary, members of this society select only certain cultural traits, and
make these the unambiguous criteria for ascription to the ethnic group.

Pathans appear to regard the following attributes as necessarily associated with Pathan
identity (cf. Caroe, 1958; Barth, 1959a):

1 Patrilineal descent. All Pathans have a common ancestor, who lived 20-25 generations
ago according to accepted genealogies. Though genealogical interest is considerable,
knowledge of accepted genealogies varies both regionally and individually. The
acceptance of a strictly patrilineal descent criterion, however, is universal.

2 Islam. A Pathan must be an orthodox Moslem. The putative ancestor, Qais, lived at the
time of the Prophet. He sought the Prophet out in Medina, embraced the faith, and was
given the name of Abdur-Rashid. Thus, Pathans have no infidel past, nor do they carry
in their history the blemish of defeat and forcible conversion.

3 Pathan custom. Finally, a Pathan is a man who lives by a body of customs which is
thought of as common and distinctive to all Pathans. The Pashto language may be
included under this heading—it is a necessary and diacritical feature, but in itself not
sufficient: we are not dealing simply with a linguistic group. Pathans have an explicit
saying: 'He is Pathan who does Pashto, not (merely) who speaks Pashto'; and 'doing'
Pashto in this sense means living by a rather exacting code, in terms of which some
Pashto speakers consistently fall short.

Pathan customs are imagined by the actors to be consistent with, and complementary
to, Islam. Parts of this body of custom have been formalized and made overt by tribal
councils and administrators as custom law, while some written and a considerable oral
literature concerns itself in a normative and patriotic fashion with the distinctiveness of
Pathan culture. The value orientations on which it is based emphasize male autonomy
and egality, self-expression and aggressiveness in a syndrome which might be
summarized under the concept of honour (izzat), but which differs from the meaning
that this word has been given in Mediterranean studies, in ways that will become
apparent as the analysis proceeds.

Together, these characteristics may be thought of as the mative model' (cf. Ward, 1965)
of the Pathan. This model provides a Pathan with a self-image, and serves him as a
general canon for evaluating behavior on the part of himself and other Pathans. It can
clearly only be maintained if it provides a practicable self-image and is moderately
consistent with the sanctions that are experienced in social interaction; and some
arguments in my analysis of boundary-crossing will be based on this very point.
However, this 'native model' need not be a truly adequate representation of empirical
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facts, and for our analytic purposes I believe that Pathan custom can more usefully be
depicted in a few central institutions of Pathan life. These combine central value
orientations, by which performance and excellence can be judged, with fora or other
organizational arrangements in which the relevant behaviour can be consummated and
exhibited. The analysis of boundary-maintaining processes in different parts of the
Pathan area, which will be made below, requires an understanding of three such
institutions which dominate three major domains of activity: melmastia = hospitality,
and the honorable uses of material goods; jirga = councils, and the honorable pursuit of
public affairs; and purdah = seclusion, and the honorable organization of domestic life.

Hospitality involves a set of conventions whereby the person who is on home ground
has obligations towards the outsider to incorporate him into the local group,
temporarily be responsible for his security, and provide for his needs. The obligation is
brought into play by the visitors' presenting himself in the alien setting. Accordingly, a
stranger on the road who passes close to someone who is having a meal will be offered
food, someone coming to a village will be greeted and helped by residents, a friend
making his appearance will promptly be made welcome. In return, the guest is
obligated to recognize the authority and sovereignty of the host over property and
persons present. In this host-guest relation, any single encounter is temporary and the
statuses thereby reversible and reciprocal, and hospitality is thus easily an idiom of
equality and alliance between parties; a consistently unilateral host-guest relationship,
on the other hand, entails dependence and political submission by the guest.

The appropriate forum for hospitality among Pathans varies in distinctness and scale
according to local circumstances, but involves the allocation of publicly accessible space
to the purpose: a special men's house, a separate guest room, or merely a place to sit.
The space and occasion together may be described as a forum because they provide the
opportunity to act out behavior which can be publicly judged according to scale and
quality. Specifically, it gives the host an opportunity to exhibit his competence in
management, his surplus, and the reliance others place on him. More importantly, it
shows the ease with which he assumes responsibility, and implies authority and
assurance —basic male Pathan virtues. On a deeper level, it confirms basic premises of
Pathan life: that wealth is not for amassing, but for use and is basically without
importance, that only the weak man is attached to property and makes himself
dependent on it, that the strong man bases his position on qualities within himself and
people's recognition of these qualities, and not on control of people by the control of
objects. The self-esteem of a poor hill farmer can thus be maintained in the face of the
wealth and luxury of neighboring Oriental civilizations —yet at the same time a means
of converting wealth to political influence through hospitality is provided within the
terms of Pathan values. While strangers are made to recognize the sovereignty of local
people, local leaders can build up followings by feasting fellow villagers in a unilateral
pattern. Apart from the way in which these ideas about hospitality facilitate the
circulation of persons a