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Abstract 

This thesis explores and discusses the different motivations the inhabitants of the village 

Msilala have behind the forest conservation of the Daheni forest, the forest owned and 

managed by Msilala and the neighboring village Korowemba. I will discuss this based on 

empirical examples of the forest use and other forest activities done by the villagers of 

Msilala. I will show that different actors, who emphasize different uses of the forest as 

important, also have different motivations for why they believe the conservational work is 

positive. However, these motivations, on a deeper level, revolve around the same basic need: 

the need for rainfall in an experienced changing environmental reality. 

 I will further trace a global initiative that was brought to the village from external 

actors, in the shape of a REDD (Reducing Emissions from Deforestation and Forest 

Degradation) project. This project’s impact, or rather lack of impact in the area, will be 

discussed with regard to the villagers’ motivation for forest conservation. I will argue that the 

REDD project is aimed at giving the villagers a new motivation of a more global kind for 

conserving their forest: carbon storage as a mean to reduce the global emissions of 

greenhouse gases and hence the global warming. I will argue that this new, global motivation 

was not incorporated into the villagers’ pre-existing reasoning, as it did not emphasize the 

factor that was important for them: the local environment, and rainfall. 
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Chapter 1 

Introduction 

 

 

 

 

 

 

Background for the thesis 

Sylvanus and I were tired after a full day of walking in the rough and steep terrain inside the 

Daheni forest. Together with Johni, one of the Elders, we had spent the whole day in the 

forest, listening to the stories Johni could tell us about these woods, the sacred place, the old 

settlements and the myths of the Daheni forest. In the late afternoon, after Johni had left us, 

Sylvanus and I were sitting just outside the forest boundary on the top of the small hill where 

the forest lies, looking down at the drowsy village. We were in the middle of what I learned to 

call ‘the golden hour’; that very last hour of sunlight at the end of the day, when the light gets 

as beautiful and golden as it ever gets just before the solar disc touches the horizon. During 

this hour, it is not just the sunset itself that is so attractive, but also its golden light, bathing 

the hilltops, the forest and the village streets. As if everything is set on fire for just one hour 

before it all goes dark. Like for many of the locals, this was my favorite part of day during my 

time in the East Usambara Mountains. 

 The ‘golden hour’ that afternoon in early March was a particularly stunning one. We 

enjoyed the view over the Lwengera Valley, which is dividing the West Usambaras and the 

East Usambaras, watching the sun set behind the mountains in the west, while the cool, 

pleasant wind was coming in over the valley, cooling us down after another hot day in the 

tropics. 
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 I do not know if it was the stunning view, the cooling wind or the satisfaction of 

resting after a long day in the woods, but all of a sudden, Sylvanus became very serious. Just 

for a moment, and only as he said the following sentence, which was an extension of today’s 

main topic during our walk in the forest. It was as if he wanted to underline the importance of 

what he was about to tell me: “The forest conservation and all that is good and well, but the 

reality is that we depend on the forest for rain. No forest, no rain!” 

 At the time, I did not think too much about this statement. Earlier, Sylvanus had 

worked for the nearby nature reserve where he now freelances as a guide for tourists. During 

my fieldwork, he worked as my field assistant on a couple of occasions. He was very 

concerned with environmental protection, and had been involved in conservational work in 

different forests in the area together with his brother. I was therefore certain that there was 

some kind of environmental reasoning behind his statement. 

 I am still sure this was Sylvanus’ personal reasoning behind his statement, and that he 

had what I throughout this thesis will call an ‘environmental motivation’ behind his wish to 

conserve the forest. However, I have later understood that this motivation is not necessarily so 

straightforward. As I eventually understood, there are layers of diverse motives for conserving 

the forest among the different actors in Msilala. A statement like Sylvanus’ “no forest, no 

rain” can here also represent the other reasoning behind the forest conservation; the 

‘traditional motivation’, as I will call it. 

 Another fact that surprised me even more was the fact that close to everyone I spoke to 

in the village was positive towards the forest conservation that took place in the Daheni forest. 

As the forest is protected by the village government, to the extent that no one is allowed to 

enter the forest without permission, I expected that this would lead to conflicts and diverse 

opinions on the matter among the villagers. Yet, this was not the case. Although people had 

different motives for why they were positive to the forest conservation, by and large they all 

seemed to agree that the forest conservation was a good thing. 

 

This agreement, the empirical example of Sylvanus and the two terms will be discussed more 

thoroughly later on. However, the above story constitutes an example of the core of what I 

wish to investigate through this thesis, which is the village community, and its different 
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involved actors’, motivation behind the conservation of their forest, as a response to 

experienced environmental changes. 

 

I will investigate this through two major parts. First, by illustrating the importance of the 

forest for the villagers of Msilala by showing how they are using it, how they are conserving 

it, and why they are conserving it. Secondly, I will use a former REDD (Reducing Emissions 

from Deforestation and Forest Degradation) project that took place in the village and the 

forest some years ago to show why some motivations are more common among the villagers 

than others. 

 The villagers’ use of the forest and the trees are vital for their survival. This obviously 

influences their conservational motivations. It is therefore important to understand how they 

use and perceive their own forest. As I will show, much of this revolves around rain, and their 

experience of recent changes in the rainfall pattern. I will look at how the continuity in forest 

life interacts with new external incentives for forest activities, like the REDD project. 

However, regardless of the changes in these incentives throughout the years, this continuity 

revolves around the need of rain. 

 

Climate change 

This thesis will relate to the recent anthropological interest in how local inhabitants of a given 

area experience and perceive ‘climate change’. Much has been said on the question of why 

anthropologists should be concerned about climate change through our research, like Crate 

and Nuttall (2009) who argue that we as anthropologists are, due to the nature of our work, 

encountering the local effects of climate change on the people we meet. “For them, climate 

change is not something that may happen in the near or far future but is an immediate, lived 

reality that they struggle to apprehend, negotiate, and respond to” (Crate and Nuttall, 2009:9). 

Even though climate change is a global threat, it takes place on a local level. It is always seen 

and perceived by the local people of a given area, in light of economy, ecology, culture, etc. I 

am therefore arguing that climate change is something anthropologists need to be conscious 

of, since we encounter ’the locals’ wherever we go, thereby gaining valuable knowledge on 
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this field of study. Roncoli et al. (2009) argue that through description and analysis of cultural 

meaning and social practice, anthropologists can bring something vital to climate research:  

“To this challenge [the challenge of studying climate change] anthropology brings its 

core theoretical tenet: that culture frames the way people perceive, understand, 

experience, and respond to key elements of the worlds which they live in. […] This 

framing is particularly relevant to the study of climate change […]” (Roncoli et al., 

2009:87) 

Henning (2005) exemplifies this in her research on energy use in Sweden, concluding “[…] as 

the effects of global warming become more apparent, anthropology becomes all the more 

relevant […]” (Henning, 2005:12). She also argues that not only in the study of how humans 

adapt to climate change, but also in the study of how to mitigate the global warming and how 

this is perceived and handled, “[…] anthropological theories, methods and research 

approaches are urgently needed […]” (Henning, 2005:8). 

‘Climate change’ will act as a backdrop for my thesis. I will discuss the local 

inhabitants’ (of a given area) own motives for protecting the rainforest. Because of the 

international focus on the protection of tropical rainforests, this is an important aspect of 

dealing with the threats of climate change. International REDD initiatives have developed 

into a significant part of this focus. 

 

REDD 

Reducing Emissions from Deforestation and Forest Degradation (REDD) was first discussed 

in 2005 by the United Nations Framework Convention on Climate Change (UNFCCC) at the 

Conference of the Parties to the Convention (COP) (UNFCCC, 2005). It was launched with 

the intention to contribute to the desired reduction in the emissions of greenhouse gases 

caused by deforestation of the tropical rainforests. The aim was “to create a system that 

provides forest users with economic incentives that reflect the value of the carbon sequestered 

and stored in trees” (Angelsen, et al., 2012:2). In other words, the goal was to make it more 

profitable economically for the local communities in a given area to let the forest grow rather 

than cutting it down. Angelsen, et al. continue by writing that this “[…] mechanism seeks to 

create a link between a global ‘willingness to pay’ and individual forest users in faraway 



5 
 

villages” (Angelsen, et al., 2012:2). In this thesis, Msilala will represent one of these ‘faraway 

villages’. 

 The REDD project that took place in Daheni was the original theme of my fieldwork 

and a major reason behind my decision to conduct my fieldwork in Msilala. I wanted to look 

at what effect a global forestry project like this can have on a local community’s motivation 

for forest conservation, as part of a wider aim to understand different actors’ motivation for 

forest conservation. Before I arrived in Msilala, I had the belief that there currently was a 

REDD project in the Daheni forest, because of some reports I had read (Sylvander, 2010)1. As 

I will get back to later in my thesis, this turned out not to be the case. The REDD project I had 

heard of before my arrival had been a pilot project that had taken place in this forest some 

years earlier. Nevertheless, the forest was protected through community-based forest 

management during my fieldwork, but there were few memories of REDD. 

The starting point for my fieldwork and for this thesis is that I argue that in order to 

make a mechanism like a REDD project work, it is vital to understand the people who live in, 

and off, these rainforests. A significant aspect of this is to gain knowledge about what 

motivates people of a given place to conserve their own forest. Climate scientists (Baker et 

al., 2010; Campbell, 2009; Strassburg et al., 2009) suggest that protection of the Earth’s 

rainforests and stopping the deforestation are some of the easiest and cheapest ways of 

reducing our emissions of carbon dioxide. This will decrease the global warming and the 

climate change that are taking place across the globe as a result of the global emissions of 

carbon dioxide and other greenhouse gases. Many economically rich countries are therefore 

paying economically poor, tropical countries like Brazil, Tanzania and Indonesia, among 

others, in order for these countries and their inhabitants to stop the deforestation of the 

tropical rainforest. I argue that an understanding of the local population in a given area and 

their own motives for protecting their own forests has to be the foundation of such 

mechanisms. 

The REDD mechanism that I witnessed in Daheni was somehow curious, as the 

village, the community and the individual villagers were not paid to act. They were actually 

paid not to act. To not cut the forest down. This differs from most development projects, not 

                                                 
1 I will not refer to the other report because of anonymity regarding the geographic whereabouts of my 

fieldwork. This report is about the same topic, of about the same length and as comprehensive as Sylvander’s 

report (2010). 
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to say most situations in an economy-based society, where you are paid for certain actions. 

One can therefore never actually see a project like this, as it does not do anything besides 

letting the forest grow naturally. It does not change anything observable or physical. The 

project is ‘just there’. As I will get back to in chapter 5, this can contribute to some 

experienced uncertainties regarding the project. 

 It has to be said that REDD comes in different forms and shapes based on whether it is 

the UN, the World Bank, private actors or a nation state which is behind it. In addition, 

‘REDD+’ is slightly different from REDD and has become the most ‘common form of 

REDD’. REDD+ deals with more than just deforestation and forest degradation, as it includes 

other co-benefits in the area where a project is launched (for more information, see Campbell, 

2009). However, I will not get too technical about the terminology of this, as it is not essential 

for my thesis. Moreover, it has been impossible for me to obtain the knowledge about 

precisely what kind of ‘REDD’ it was that took place in Daheni (see chapter 5). What is 

essential for my thesis is the fact that there has been a REDD project taking place in the 

forest, which encouraged protection of the forest and which paid a certain amount of money 

in return for this protection. 

 

Study site 

This thesis is based on the data I collected during a five months stay, from January to the end 

of May 2015, in the village of Msilala in the East Usambara Mountains in the northeastern 

corner of Tanzania. There are mainly two reasons why I chose to do the fieldwork in the East 

Usambara Mountains, the first one being the recent focus on forest conservation in this area. 

There are many different forests of varying sizes in these mountains, including a quite big 

protected forest inside a nature reserve. These forests are also varying in the matter of 

conservational practice. In some forests, the local people are allowed to enter it to fetch 

firewood and other forest products, while the conservation is stricter in other areas where the 

local people are not allowed to enter the forest at all. 

 My second reason to conduct the fieldwork in these mountains is the external 

influence the people in this area has been subject to over the years. As I will expand upon in 

chapter 2, there have been many external forces with different interests in the East Usambara 

Mountains, like German colonial and scientific interests and Finnish commercial interests. 
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Overall, these mountains have played a significant role in the Tanzanian forestry history 

(Conte, 2004; Sunseri, 2009; Schabel, 1990). What most of these external stakeholders had in 

common was their involvement with different forest activities. This is an interesting backdrop 

for my study, as I too am looking at an external force that affected the forest, in the shape of a 

REDD project in the Daheni forest, which is owned and managed by Msilala and the 

neighboring village Korowemba. 

 My reason to choose Tanzania was based on two long-term visits to the country some 

years before I did my fieldwork. During these visits, I lived in Tanzania for altogether almost 

a year. This may have influenced me when approaching my fieldwork, as the country was not 

something new and unfamiliar to me. On the other hand, I had never been to the East 

Usambara Mountains before my fieldwork, and to live in such a small village was something I 

had never experienced anything similar to. This was without a doubt something new and 

unfamiliar to me, thus I feel that I were able to do the ‘naïve observations’ (Wadel, 1991:79-

83), that is so important for an anthropological fieldwork. 

 

Methodology  

My initial contact with anybody living in these mountains was with Sylvanus, whom I was 

introduced to through my advisor, Professor Paul Wenzel Geissler. As arranged, Sylvanus 

met me when I first arrived at the nature reserve, which you have to drive through in order to 

get to Msilala. He helped me to deal with practical issues the first couple of days, and he 

showed me around the nature reserve, where I slept in the guest house the two first nights of 

my stay in the East Usambara Mountains. Even though he does not live in Msilala himself, he 

was also the one who introduced me to the village, where I first met with both the Village 

Executive Officer and the Chairman of the Village. According to Tanzanian custom, I as a 

researcher had to meet the village leaders before I could start my research in the village, in 

order to deal with the necessary formalities. I gave them a formal letter I had received from 

the Tanzanian authorities, which stated the purpose of my stay in Msilala and the intent of my 

research. 

 Sylvanus was also the one who introduced me to what turned out to be my host family 

in the village, the Rovetha family. Their household consisted of eight people; two adults 

(Mama and Baba); three young adults (two brothers that were not sons of Mama and Baba, 
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but nephews, and the youngest brother’s wife); and three children (two daughters of Mama 

and Baba, and one niece). Shortly before my arrival, Sylvanus had talked to Kunywa, the 

oldest nephew in the family, about the possibility of me living with the Rovetha family during 

my stay. After my arrival, we made further agreements, and I moved in. When it came to 

economy, the family were a middle-class family, as both Mama and Baba had a job that gave 

them an income, which is somewhat uncommon in Msilala. Mama worked as a teacher at the 

primary school, while Baba worked for a bus company based in Morogoro (central Tanzania), 

which meant he often went away for work. Because both parents had good jobs relative to the 

village standard, the Rovetha family were economically wealthy enough to have two spare 

rooms. I rented one of them. Hence, I had my own room and my own bed. Furaha, a girl 

originally from the Tanzanian capital Dodoma who now works at the small medical clinic in 

Msilala, rented the other room. Unlike Furaha, I lived as a part of the Rovetha family, as I 

were working with them in their shamba (field), feeding and looking after their livestock, and 

I ate all my meals with the family. 

 A typical day for me during my stay in the village started by eating breakfast with the 

youngest nephew in the family. After that, we went to work on the family’s shamba, where 

we normally worked for a few hours before we cut grass or collected fruit, which we used to 

feed their cattle. We also had to feed the chickens, usually with maize from the shamba. 

When we were done for the day, and had eaten lunch together, I spent much of the rest of the 

day among the villagers in their homes or in the village streets. Meals were always served at 

the same time every day in the Rovetha family, and after dinner at eight o’clock, I always 

spent the evening at home with the family. I wrote field notes, or smaller jottings (Emerson et 

al., 2011:29), throughout the day, considering when and where it was appropriate for me to do 

so (Emerson et al., 2011). 

With the villagers, I participated in their daily life. I attended activities like fetching 

firewood, burning mudbricks and planting trees, among others. This gave me an indispensable 

insight into their daily life and activities over a longer period of time. As Roncoli et al. (2009) 

write: 

“Anthropology’s emphasize on fieldwork and participant observation stems from the 

recognition that engaging in daily life and social relationships provides a contextual 

understanding of cultural realities that cannot be captured by structured survey methods alone 

[…]. Fieldwork allow for a slower accumulation of evidence and understanding and for key 
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insights to arise unexpectedly, during experiences that allow glimpses of how the world is 

perceived and experienced by local peoples” (Roncoli et al., 2009:88). 

 

This also gave me the opportunity to discuss forest issues in a more informal setting. 

Nevertheless, forest issues were normally something I had to bring up myself and ask about, 

as the villagers did not talk a lot about the forest themselves. However, when they did, it was 

often done in an indirect way. For instance, when they were waiting for the rainy season to 

start at the beginning of March, many villagers talked about the weather. As I will get back to 

later, in the eyes of the villagers, the weather and the forest are inseparably linked together. In 

one way or the other.  

 When planning my fieldwork, I decided that I would not enter my field through an 

organization that was working on forest issues in Tanzania. I based this choice on my wish to 

enter the field and my informants’ minds, without any ties to such or similar organizations. 

My fear was that if I were to do so, my informants would have looked at me differently, 

ignored me, or they might have been suspicious of me and my agenda in the village. I believe 

that I was successful in my aim of appearing as a student without any ties or other agendas 

than those I expressed. I also believe that this gave me valuable insights, which I might not 

have gotten if I had gone through an organization first. In a way, I entered the field ‘on the 

villagers’ level’. I did not arrive in the village as yet another expert from an environmental 

organization. I knew little about their forest, so they had to teach me everything. I was 

confused and puzzled during my attempt to understand the REDD project, like most of the 

villagers were. I listened to their stories and beliefs regarding the forest, without them 

perceiving me as anything other than a student interested in their lives, thoughts and opinions, 

without any external ties. This of course did cost me something, as I could have spent some 

time with an organization before arriving in the village, learning about local forest issues. The 

way I did it meant that I did not know much of the forest issues prior to my arrival. I am 

however confident in my choice, as it were the villagers themselves that taught me about the 

forest and what they saw as the important topics regarding it. I do not say that their behavior 

towards me would necessarily have changed if I had any connection with an organization 

beforehand. Nevertheless, they might have. Additionally, I might have entered the field with 

certain presumptions if I had spent time with an organization beforehand. 
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However, me being a white boy that brought my hiking boots every time I entered the 

woods undoubtedly affected my informants’ view of me. My findings are influenced by the 

fact that in my informants’ eyes I am one of the environmentalists that they encounter from 

time to time, as they are used to the sight of researchers coming to study the forests in the 

area. Since they know that ‘people like me’ (researchers, tourists) are interested in the forest, 

its wildlife and its ecology, this might have lead them to talk more willingly about this with 

me than if I for example were a businessman coming to the village to cut down the forest for 

commercial use. On the other hand, I hope and believe that they looked at me somehow 

differently than they did with most researchers, as I heard several times that they were not 

used to researchers that are living in the village for such an extensive period of time as I did. 

  

The informants 

Once I got in touch with the Rovetha family, it was easy for me to expand my circle of 

acquaintances in the village. However, I understood after a while that the Rovethas ended up 

being the springboard I needed to enter this community, rather than being among my key 

informants themselves. Nevertheless, I spent a lot of time with the family, and I got to know 

them well. They always wanted to help me, both for the sake of my comfort and my research, 

and I learned a lot from them about the community, the village and the villagers’ use of the 

trees and the forest. 

 The first two days of my stay in Msilala, Sylvanus worked as my field assistant. I 

needed, however, to find another field assistant that I could employ during my stay, as 

Sylvanus did not live in Msilala, and based on his usual income as a guide for tourists visiting 

the nature reserve, he was charging too much for me to pay him in the long run. Hence, I 

needed to find a field assistant I could use throughout my stay. As the most important 

qualification for the job was to speak English, there were not many people to choose from, 

and I was recommended by the Village Executive Officer to talk to a man named Eliakimu. 

Eliakimu ended up as my field assistant, my friend and most definitely as one of my key 

informants. 

 Other informants I met more randomly. I often stopped to talk to known or unknown 

people in the village streets, asking them about whatever I could think, just for the sake of 

initiating a conversation that might lead somewhere. Others I met through some of the formal 
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interviews I did with different village institutions, where I followed up on some of the persons 

I found interesting, which were the case with Mzee. Initially, I met him during an interview I 

did with the Elders of the village (which I will get back to in chapter 3). I later met him a 

couple of times in the village streets, and we always stopped for a quick chat since we knew 

each other from the interview. Every time we talked, he showed an interest in me, and I 

became curious about him and therefore sought to talk more with him. He ended up as 

another key informant as well, which was one of the Elders of the village who dealt with his 

own tree nursery. He gave me valuable insight in both these activities. 

 

Research method 

I spent much of my time in the village sitting outside in the streets, or hanging around by the 

small shops or at the only pub, where it was possible to get a drink. I did this to try to observe 

people and understand the village life. This was especially true during my first months in the 

village, when most things were still new and unfamiliar to me, and I needed to get to know 

people. This was a good way for me to meet new people, as many villagers were curious 

about me as a European researcher. When they asked me about why I was there and I told 

them that I were interested in the forest issues, I found it easy to initiate a conversation about 

their own feelings and thoughts on these issues. This was an effective way for me to start 

short, informal interviews with different villagers. 

 Later on, I tried to be a bit more selective about where I spent my time, as I wanted to 

be where anything interesting happened. Therefore I started to attend various village activities 

like meetings, I went on patrols with forest guards in Daheni, I went fetching firewood with 

the women and I planted trees, and I continued the domestic work with the Rovetha family’s 

shamba  and lifestock as well. 

 Beside the survey I did, which I will discuss below, the interviews I did were 

structured and unstructured, depending on whom I interviewed and what the purpose of the 

interview was. As I touched upon above, daily conversations in the village streets that turned 

into a short interview is an example of a typical unstructured interview. Most interviews I did 

with the Village Executive Officer or other officials, on the other hand, were structured, or at 

least semi-structured. 
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 I also conducted what Catherine Zulu has described as ‘transect walks’ (Zulu, 

2004:30). She describes this as systematic walks done with key informants in areas of 

interests. I did this several times in the forest, in the village and in the eucalyptus plantation, 

asking questions about the area. My aim with these walks was to evoke the informant’s 

memories, thoughts or feelings regarding the area we were walking in, in order to get a wider 

perspective on the different areas, and on the informant. 

 

The survey 

I conducted a survey where I did a short interview with about 10% of the inhabitants in the 

village that were above 18 years old. The people I interviewed were people I met in the streets 

and whom I asked if were willing to answer some questions for my research. They are 

between 22 and 70 years old and 36% of them are men, while 64% are women. These were 

semi-structured interviews where I had planned some of the questions in advance, while other 

questions where impulsive as a response to the answers I got. I used a recorder (with the 

informant’s permission) during these interviews. The survey was conducted with my 

translator present, as the only one in addition to the interviewee and myself. 

 

The limitations of my fieldwork 

The biggest limitation of my fieldwork was the language. Even though I do speak some 

Swahili, enough for ‘small-talk’ with the family I lived with or other friends, I had to use a 

translator during the structured and semi-structured interviews I did. This may have 

influenced the interviewees and their answers on my question. However, I actively listened 

for opposing statements from the interviewees in different settings with or without the 

presence of the translator. In addition, on a couple of occasions I used a different translator 

than the one I normally used. This also gave me the chance to listen for contradictions from 

my informants. 

Another limitation is that I gained less insight in the daily life of women than I would like, 

as it was easier for me as a man to take part in the daily life of my male informants, and thus I 

spent more time with them than what I did with their female counterparts. However, I 

deliberately sought opportunities to spend time with women, trying to counteract this 
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predominance of male encounters. I will argue that I was able to get a good picture of the 

typical ‘women’s activities’ in Msilala, even though more of my time was spent with men. 

Examples of this are my participation in activities like cooking food and when I attended 

walks to fetch firewood. 

I also gained little insight into who the criminal people might be, who are cutting poles 

illegally in the forest. This, however, I did not spend much time or energy on, as I saw it hard 

to gain and very time consuming. Especially having in mind that my fieldwork was conducted 

over just five months, I believed this insight would be near impossible to gain over this short 

time span. In addition, it could potentially prove dangerous, having in mind how big the 

business of illegal harvesting of forests can be in Tanzania and other countries with tropical 

rainforests. Looking back, however, I do not believe there was anything to fear, as the illegal 

harvesting done in Daheni proved to be small-scale and non-commercial, as I will get back to. 

 

Ethical implications 

There are different ethical aspects of participatory observation, maybe especially in a small 

village as Msilala, where everyone knows everyone, and everybody have to relate to each 

other in one way or the other, also after my fieldwork is done and this thesis is written. I have 

therefore anonymized the name of the village, the forest and every person referred to in this 

thesis. I asked for permission from all persons that took part in my fieldwork, to write field 

notes of their statements and their activities, to use a recorder during the more formal 

interviews and to use all the data I collected. I was always open and honest about my research 

and my agenda in the village. Even when many of my informants had become my friends, and 

hence might not think of me as a researcher anymore, I reminded them of my motives and 

openly discussed my research with them if they had questions or were curious about it. 

During and after the fieldwork, I have and still will handle the collected data with care and 

respect. I will not let the true identity of the persons involved be revealed. 

 I applied and received a research permit and a residence permit (permit class: C) from 

the proper Tanzanian authorities prior to the start of my fieldwork. 
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The further outline of the thesis 

In chapter 2 of this thesis (Study Area), I will go more into detail of describing the area where 

I conducted my fieldwork. Some of the important aspects will be geography, local 

demography and regional history, which will all give a more detailed backdrop for my thesis. 

 In chapter 3 (Forest Use) I will give a thorough description of how the villagers use 

the forest. Through my analysis of this use, based on what I have seen, heard and attended, I 

have recognized three main categories, which capture the villagers’ forest use and needs; (1) 

religion, (2) firewood and timber, and (3) planted trees. This will also form a backdrop and 

the foundation for my later chapters. 

 Chapter 4 (Forest Conservation) and chapter 5 (The REDD project) will form my 

actual analysis of the involved actors’ different motivations for the conservational work. In 

chapter 4, I will look directly at the practical conservation work that is being done on the 

ground by the different actors that are involved in this work. I will draw on this, and on the 

forest use described in chapter 3, when I look closer at the two different motivations I have 

recognized among the villagers and other actors in Msilala further on. Based on this, I will 

establish two different motivational terms, ‘environmental motivation’ and ‘traditional 

motivation’.  

In chapter 5, the REDD project will be discussed. This will give depth and shed light 

on the different motivations I have found in the village by showing why this project has not 

grown any deep roots in the community even though the reasoning behind the project is 

similar to that which constitutes the term ‘environmental motivation’, which I established in 

chapter 4. This led me to divide this term further into ‘external environmental motivation’ and 

‘internal environmental motivation’. 

One of the main conclusions I will draw is that people might have different ideas and 

thoughts about the forest, the climate and environmental changes, and there can be a diversity 

in their motivations. Nevertheless, they might still have a common goal, and the REDD 

project was just another way to reach this goal; a way that did not connect to the villagers’ 

cultural reality, as it did not match their emphasis on the local environment and rain. 
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Chapter 2 

Study Area 

 

 

 

 

 

 

In many ways, the easiest starting point for reaching the East Usambara Mountains is the 

coastal town Tanga in Northeastern Tanzania, a quiet, almost lazy town by the beautiful shore 

of the Indian Ocean close to the border to Kenya. From there, you have to catch a daladala2 

going to Muheza, a small junction town that is based upon a strategic geographic placement, 

as different roads meets there, including the road that will take you into the mountains. 

Coming from Tanga, the first place in Muheza you reach is the bus station, which is small, but 

very busy. As you drive into Muheza, looking northwest, you will catch your first glimpse of 

the mighty mountain range that rises like a green wall from the otherwise flat and dry 

landscape. At the bus station, you will be drawn in different directions, as local merchants 

want to sell you goods and bus workers want you to enter their bus, some of them going up 

the mountains. The easiest and fastest way to climb these mountains, however, is to get a 

driver of a pikipiki3to drive you, as the roads that are bringing you up are poor, to say the 

least, and cars often get stuck trying. A couple of minutes after you leave the bus station, the 

tarmac roads are not to be seen again before you return to Muheza. The first ten kilometers or 

so are relatively flat and you will drive by different small villages, a sawmill company and 

through a teak plantation. The moment you reach the foot of the mountains, you are in for a 

magnificent ride through the montane rainforest of the East Usambaras, one of the biological 

                                                 
2 Swahili name on a minibus that are commercially run to transport people and goods. It is common all over 

Tanzania and East Africa. 
3 Swahili name on a motorcycle taxi. It is common all over Tanzania and East Africa. 
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hotspots of the world (Myers, et al., 2000). The view, the dense vegetation, and the 

increasingly cooler mountain air are some of the factors that make this ride a spectacular one. 

After climbing the steep pot-holed dirt road for an hour or so, you reach the plateau and the 

nature reserve you have to drive through in order to get to Msilala. Still in a hilly terrain, 

although not nearly as steep as the initial climb, you have to continue on narrow roads, deeper 

and deeper into the woods, seeing fewer and fewer people. These roads are a challenge for 

any driver, especially during the rainy season when they can become impassable, leaving 

parts of the mountains isolated for a shorter or longer period of time. Once you have driven 

through the dense forest that makes up the nature reserve, you have to continue up and down 

the hilly landscape, which very rapidly turns into a huge tea plantation. Small tea bushes are 

lined perfectly in rows in the valleys and on the hilltops for almost as far as you can see, only 

to be scarred by small, narrow dirt roads and old, worn colonial style brick houses that bear 

witness of a bygone era. Behind the tea bushes, on the horizon, there are trees, as a testimony 

of what this landscape naturally looked like centuries ago, and reminds you of what these 

mountains are still about; forests. On your way, the road will take you around a very small 

hilltop, which covers a village that will open up and take you in once you have rounded the 

hill. You have reached the village Msilala. 

 

The Usambara Mountains 

The Usambara Mountains is a mountain range located in the northeastern corner of Tanzania, 

close to both the Tanzanian border to Kenya in the north and the Indian Ocean in the east. The 

huge Lwangera Valley splits the East Usambara Mountains from its bigger and taller ‘twin’ 

range, the West Usambara Moutains. The Usambara Mountains are a part of the Eastern Arc 

Mountains, which stretch across almost entire Tanzania. The proximity to the Indian Ocean 

has provided much rainfall to especially the East Usambaras over the history of time, giving 

the mountains the green color that still covers it completely, as the ocean has been watering 

the thriving tropical rainforest for millions of years (Lovett, 1993). 

 As through most of its human history, the Sambaa tribe constitutes the majority of the 

population of these mountains. However, the demography of the Usambaras has been 

subjected to many external forces over the past centuries, all the way back to when the first 

humans settled down in the area as migrants. These people mostly came from other highland 
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areas of today’s northeastern Tanzania/southeastern Kenya. From the early 18th century, a 

kingdom was formed in these mountain, as Mbegha, a person surrounded by different 

legends, migrated to the Usamabaras and became the first ‘Lion King’ (Feierman, 1974). As 

the generations went, the kingdom grew bigger and more powerful under the leadership of 

different kings (Feierman, 1974:91), until 1862 when the ruling king, Kimweri ya Nyumbai, 

died and conflicts broke out in the mountains (Conte, 2004:33-34). 

 The 1890s marks the start for when external actors really started to influence these 

mountains, as the colonial power Germany expanded in northern Tanzania (German East 

Africa at the time). In their wish to change the agriculture in the country as they pursued 

economic development, they looked to the Usambara Mountains, but not to its people. 

Without listening to those with experience from generations of crop production in these soils, 

they decided that tropical plantations, which lead to a fundamental change in the ecology, was 

the way forward (Conte, 2004:41-43). This is one example of the colonial phenomenon that 

Alfred Crosby (1986) has called “ecological imperialism”; the introduction of exotic plants 

and/or animals from one part of the world to another, knowingly or not, as a part of the 

colonial power’s aim of progress and growth. The heritage of this is easily seen in the 

Usambaras to this day, as exotic trees are common.  

As the Germans wanted to change, and in their eyes improve, the crop production in 

Tanzania, agricultural research was needed, since they did not have much experience with 

tropical agriculture, especially not in East Africa. The Usambara Mountains were seen as the 

perfect location for such research. This of course influenced the societies in the mountains as 

both the research and the plantations demanded huge areas that were more or less taken away 

from the local inhabitants (Conte, 2004:44-47). The plantations and the research centers are 

still seen in the Usambara Mountains today, and especially the plantations are still perceived 

by many of the local inhabitants as something ‘unnatural’ that does not belong there, as will 

be seen later in this thesis. 

The German era in the East Usambara Mountains ended during World War I, when 

British troops seized the research station in 1916. However, the agricultural research and the 

plantations were not stopped, as the Brits continued, they too seeing the Usambaras as 

important for their colonial development. They did, however, move away from the German 

focus on coffee plantations, towards focusing more on tea plantations. In any case, not much 

changed for the local inhabitants of the mountains, as the colonial power’s demand for land 
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areas remained (Conte, 2004:55-67), and unpopular agriculture politics and research 

initiatives continued throughout the period of British rule (Conte, 2004.: chapter 6). 

After Tanzania’s (which was named Tanganyika from 1961 to 1964) independence in 

1961, the forests that remained in the East Usambara Mountains stayed more or less stable, 

until 1984 when big-scale industrial logging commenced. This resulted in a big loss of forest-

covered area, which later lead to the establishment of the forest reserves that are in the area 

today (Conte, 2004:149). During my fieldwork, I was told that the industrial logging 

companies that came to the mountains were external actors as well, as a Finnish and a 

Pakistani logging company were among the main commercial timber businesses in these 

forests. An aspect of the deforestation that happened during these years, which Atampugre 

(1991) emphasizes, is that because the people were deprived of their ‘traditional right’ to use 

the forest, they also lost their incentive to manage it sustainably (Atampugre, 1991:6). As I 

will show, this also happened in the Daheni forest prior to the village’s decision to conserve 

it. 

 

Msilala 

The village 

Msilala is a small village in the west of the East Usambara Mountains. It rests a little more 

than 1000 meters above sea level, and is made up of mostly small mud houses, some with 

electricity, most without. The village lies surrounded by hilltops, and is next to a vast tea 

plantation run by the Tea Estate. The dirt roads is giving the village a dusty appearance, even 

though it lies in a green and wooded area. There are trees everywhere in Msilala, and there are 

many shambas between the houses. For a first time visitor, all the trees looks randomly 

positioned by nature itself, as if it was all by chance, and for some of the trees this is the case. 

However, most of the trees in Msilala is planted deliberately at the specific location where it 

stand, as most trees is planted by a villager in his private shamba. 818 people live in the 

village, according to the official village documents, of which most are small-scale farmers, 

primarily producing food for their own household and selling any potential surplus. The most 

produced crops in this part of the Usambaras are maize and beans. To be able to feed your 

own household and make it financially based on the crops from your own shamba is highly 
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valued. The inhabitants that do not have a shamba big enough to manage this must seek 

income elsewhere. That means employment at the Tea Estate, which is not difficult to find, as 

they always need labor. However, this is not thought of as a lucrative way of living among the 

villagers, as the salary is considered low with an average of about 5000 shillings4 for one 

day’s work. 

 Msilala are divided into three smaller sub-villages,5 which is located adjacent to each 

other. The sub-village I lived in is inhabited by 249 people, according to the official village 

documents. Korowemba, a smaller village a few minutes’ walk away in the direction of the 

Daheni forest, used to be a sub-village of Msilala before it got status as a separate village in 

2011. Daheni is now under shared ownership and management of these two villages. 

 Politically, Msilala is made up of a set of official village institutions, where the village 

government is the most important one. The village government consists of 25 elected 

representatives that are elected every five years. The Village Executive Officer leads the 

government and the Chairman is the second most influential person as he is the government’s 

representative of ‘the people’. There are also two official village committees: the forest 

committee and the environmental committee.  

The forest committee sees itself as the proper manager of the forest. They are dealing 

with all issues concerning the forest, like following up the forest management plan, 

implementing forest patrols with forest guards, and educating the villagers on forest issues.  

As their name implies, the environmental committee is dealing with more than just the 

forest, although they are also dealing with forest issues in collaboration with the forest 

committee. During an interview I did with four representatives of the environmental 

committee, they emphasized their work with wells and the protection of other sources of 

water, in addition to work concerning the forests. 

 

 

 

                                                 
4 Equaled about 2.5 USD during my fieldwork. 
5 The three sub-villages are village ‘districts’ with individual names. Combined, they constitutes the village of 

Msilala. ‘Sub-village’ was the term used by my English-speaking informants. 
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History 

The history of Msilala which I describe here is told the way I was told it by different members 

of the village’s Elders. I was told it during several interviews and talks with these members. 

The only ones present at these occasions was the member(s) and me, and in most cases my 

translator as well. 

“The source of the name Msilala stems from the German colonial time in the 19th century, 

when a tree was brought to this area by the Kilindi Elders from the West Usambaras and their 

chief. They came here looking for land, and they came with this tree and planted it within the 

then chief’s territory, where Msilala lies today. The tree had spiritual abilities, like a protector 

against enemies, so if some people wanted to come to destroy the territory, the powerful spirits 

would chase them away. 

The Germans were very harsh, and they did not like to see the power of the chief, so 

they were trying to destroy all the things the chief believed in. They decided to cut the tree, 

and so they did. The Germans were using axes and the tree was so big that they could not cut 

it in one day, so they had to do the rest of the work the next day. However, when they came 

back the next day, there were no signs of the work they had done the previous day. There were 

no marks on the tree. This was the work of the chief. He made a spiritual miracle, so anyone 

who wanted to destroy that tree should get some problems. The tree eventually fell down 

itself. The tree did its job as it protected the territory from the Germans by an invisible, 

spiritual African Witch. 

Eventually it fell down naturally. Women did not chop firewood out of it as it was still 

magical, but one day there was an unfamiliar manager who wanted to cut it to pieces, and his 

workers did. The next day, however, there were no signs of this either. The tree was still lying 

on the ground in one piece without any marks. The manager did not dare to touch the tree 

again, and he left. The tree was left on the forest floor, slowly disappearing. The last remains 

of the tree were there until the 1980s. Then it left forever. This tree bore the name ‘Msilala’.” 

 

This story is of course limited, and is not the full story of Msilala’s history. However, how the 

Elders themselves see this story is to me more interesting than the actual historical setting. 

The story the Elders told me emphasize the traditional importance of the forest and the trees 

in this area. A tree itself is the very essence of the foundation of the village, according to their 

story. It even gave the village its name. 
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Daheni 

The Daheni forest is a montane, evergreen rainforest that lies on the top of a small hill, about 

a ten-minute walk from Msilala. The forest is a fairly big forest, which has been managed by 

Msilala since the 1990s and receives much rainfall annually compared to other forests in 

Tanzania6. The forest is owned and managed by the two villages Msilala and Korowemba. 

The use of the forest is strictly regulated, followed up by the forest committees of the two 

villages. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                 
6 Because of anonymity, I will not give more detailed information. 
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Chapter 3 

Forest Use 

 

 

 

 

 

 

The aim of this chapter is to shed light on the different uses of the forest by the village 

inhabitants. I will do this by describing my own experiences in interacting with my 

informants in these activities, and what I have heard about it in daily conversations and been 

told in interviews. According to my analysis of these uses, the forest activities can be placed 

under one of three main categories; (1) religion, (2) firewood and timber, and (3) planted 

trees. In chapter 4, I will draw on these forest activities when looking at the motivation behind 

the forest conservation. 

I will pay attention to differences when it comes to gender and age in light of forest 

activities because as I will argue, there is a big difference in what forest activities a man tends 

to do and what a woman tends to do, with few and very interesting exceptions. Likewise, I 

will argue that there is a similar difference between generations as well, especially in terms of 

what activities the different age groups emphasize as important. 
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Religion 

After I arrived in Msilala and had organized everything with the village government, one of 

the very first things I did was to arrange an interview with the Elders together with Sylvanus, 

who was my translator for the first couple of days of my fieldwork. I wanted to show the 

Elders respect by coming to them first, and I was of course also interested to listen to what 

they could tell me about the village, its history and the Daheni forest. I had certain 

expectations of the possible contents of this interview, and among other topics, I was eager to 

talk about the policy on forest conservation in the village and possible areas of conflicts 

surrounding this. However, the direction the interview took at an early stage surprised me a 

bit. It became very clear to me that there was more to this forest than just trees and politics. 

The forest was very important to them in a religious way. The Elders themselves took the 

initiative to talk about this topic, and it seemed important to them to do so. They told me that 

there is a sacred place inside the Daheni forest, where they go to pray, sacrifice and seek rain. 

It also surprised me when they gave me the impression that this is the reason why the forest 

was protected in the first place. 

 If either of the two annual rain seasons begins later than normal, the Elders said they 

will go to the forest to do a ritual worshiping of their ancestors at the sacred place. They also 

said that this has happened more rapidly during the last ten years than previously. During this 

decade, it has been normal for them to do the worshiping at least once every year. I was not 

allowed to witness this, as they do not allow any outsiders to be there during these rituals. Not 

even people who have lived their whole life in the village, but are not members of the Sambaa 

tribe, are allowed to witness the rituals. However, I have been to the sacred place a couple of 

times, including one time alongside one of the Elders who took me there. In addition, I have 

been told on several occasions what they are doing there and how they do it. 

 The first time I went to the sacred place, I was a bit surprised it was not deeper into the 

forest. It is only a five-minute walk from the forest boundary – which is a very clear and 

distinct boundary. Looking back at it, I am not sure why this surprised me. Maybe because of 

my cultural and academic background as a Norwegian anthropology student, it is easy to 

think that a – to me – mysterious and exciting site like a sacred and a holy place ‘should be’ 

deep inside a dark, damp rainforest. 

On this occasion (also described in chapter 1), I went with Johni, who is a member of 

the Elders, and Sylvanus. The place itself was not very eye-catching to me. It was a small 
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open area, surrounded by different types of trees growing extremely densely and next to it, in 

one direction, there was a small hill. Johni told me that there are two tombs on that hill, one 

male and one female tomb. I was not allowed to climb the hill to see for myself, but I was 

further told that the male tomb contains a former village chief, and they both exemplify the 

spirit of the Sambaa tribe’s ancestors. The hill is also covered with drosina usambarensis, a 

small plant that is considered holy by the Elders. I find it interesting that different plants and 

trees often were described to me using their Latin names instead of a local Swahili or Sambaa 

name. I soon saw a pattern where the people who had received formal training and knowledge 

about the conservation work used these Latin names, like Eliakimu and Sylvanus. Other 

people used local names. I suspect that researchers and scientists who have visited the forest 

have introduced these Latin names, as I was told several times that different researchers are 

regularly coming to Daheni with different purposes, either as part of an educational field 

excursion by a biology class at a Tanzanian university, or as part of bigger research projects. 

The use of Latin names indicates that these researchers have constituted an external influence 

that has been incorporated into the community, or more precisely; into one part of the 

community. In addition, I feel it says something about their view of me as a Norwegian 

anthropologist. They might use the Latin names because they feel that I am automatically 

interested in the biological diversity and that I expect them to use Latin names. 

Further on, one of the Elders explained during the interview: 

“When we are going there to seek rain, we are not two or three people, we are going as a 

group […] we bring drums and food like goats, black roosters and bananas. We walk around 

the tombs, sing songs and says different traditional phrases. After this, we start playing our 

drums and dance a local, traditional dance”. 

 

They further explained that when all this is finished, it is time to prepare the food they have 

brought with them. This takes place on the outskirts of the small open area. “We all have to 

touch the goat when we kill it. After that, we kill the black rooster or the other animals we 

brought with us”, one of them elaborated. When the goat is killed, they mix its blood with 

grinded leaves of the holy plant and pour the mixture on the tombs. They make a fire out of 

wood from the nearby forest and they smoke the meat and the bananas. They then eat the 

food, sitting scattered all around the open area. “All of this is for worshiping our ancestors’ 

spirits that linger in the forest”, Johni told me. 
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They are not allowed to come back with any kind of meat or other remains. They have 

to eat everything there and then. “When all the food is eaten”, one of them told me, “we can 

go back and shortly after, we will receive rain, possibly already on our way home from the 

forest that very same day”. 

  

On the other side of the hill, very close to the Elders’ sacred place, there is another open area 

surrounded by the dense forest. This is where the women come to do their worshiping. 

Although there are some similarities with the men’s sacred area, like the fact that it to me did 

not look like anything special or sacred, there are also some differences, like the fact that it is 

smaller. In addition, there is more vegetation, holy plants and other plants and bushes in this 

area, as if it is not used as often. Although, I have no evidence on how often or how rare this 

might be. 

 There is also a difference in the way women use their sacred place from how the men 

are using theirs, according to Johni: when women go there, it is primarily because they are 

struggling to get pregnant. Like the men, they have to walk around the tombs while they are 

saying some traditional phrases and sing songs. The women can then expect to be pregnant 

after two or three months. 

 

On several occasions as we walked through Daheni, Johni pointed out old plots in the middle 

of the forest where some of the Elders of the past used to live. There were no signs of the 

houses today, but it was easy to see that the ground once had been leveled. The size of these 

spots was usually a size that looked similar to the size of a house in the village. In addition, 

there was still crops growing there, usually banana trees. I was wrong in my initial guess that 

they moved because the forest became protected. According to Johni, they moved because 

they were chased away by their ancestors’ spirits. 

 He told me a story about when these Elders lived inside the forest. They harvested 

many forest trees, especially around their own houses. This also led to fewer trees around the 

sacred place, since they needed it for their personal use. “At one point”, Johni said,  

“they started to notice that some of the animals in the forest were acting abnormal. Baboons 

started to eat their crops, and the people witnessed bush pigs in areas where they do not 

usually belong and they too ate their crops. This was seen as a sign, that the spirits were not 
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happy about the ever-declining forest as a result of the logging, that this was wrong, and that 

people should not live in the forest. So they moved.” 

 

As I have shown, there are certain differences in how the women are using the forest in terms 

of religion, compared to how the men are using it. So what about different age groups? 

Although there exists a certain age difference, the Elders are – as their title indicates – a group 

composed by elderly men. Therefore, I also found it interesting talking to younger people 

about this issue. 

 When I asked and talked to people about their religious beliefs, they all answered 

pretty much the same no matter how old they were; “I am a Muslim” or “I am a Christian”. 

This was as true for members of the Elders as for people my own age – mid-twenties – or 

even younger. There is, however, a difference in what it entails to be a Muslim or a Christian 

for the different generations. The worshiping rituals, the ancestors and the spirits, all represent 

a more traditional religion and the local Sambaa cosmology (Feierman, 1974). These 

traditions have been incorporated into Islam and Christianity by the older generation in 

Msilala. This fusion between traditional African religions and Islam and/or Christianity is 

found throughout the African continent, exemplified by Geissler and Prince (2010) and 

Gifford (1994). This fusion, however, is not necessarily a part of Islam and Christianity for 

the younger generation, which is revealed by how they talk about these old traditions. 

 A chat I had with a group of men my own age illustrates this. These men are a group 

of friends that ‘hangs around’ the only motorbike shop in the village. This is the best place 

where they can bond in their common interest: motorbikes. Every day, they spend hours just 

sitting outside this shop. There they are fixing and driving bikes, but most of all they talk 

about whatever they feel like talking about. This is also a source of income for these guys, 

both fixing other people’s bikes and driving their own as a way of transporting people and 

goods. I always went there when I needed transportation, at least once or twice per week, and 

so I got to know some of them. The chats we had about religion were on the occasions when I 

was just ‘hanging around’ the shop myself, talking to the guys. 

 I wanted to talk to them about religion, worshiping and the history of the village, and 

so I started to ask them about these topics, trying to make it into an as natural part of the 

conversation as possible. It was very evident that they had not much knowledge about the 
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history of the village. They could not give me any confident answers when I asked them about 

the history of Msilala I heard from the Elders (see chapter 2) and they said they did not know 

the story when I told them some of it. Although I felt this history was unimportant to them, I 

also got the feeling that they were a bit uncomfortable talking about it, perhaps because of 

what I saw as their lack of knowledge on this topic and their possible impression of me as a 

Norwegian student conducting a fieldwork. 

 Talking about religion and worshiping, they made it clear that they do not believe in 

the kind of rituals that the Elders are doing in the forest to seek rain, even though on this 

subject, too, they showed little knowledge of what the Elders are actually doing. Nevertheless, 

they did not think the rituals have any effects, and that this is just something that concerns old 

men. One of them even said that “worshiping our ancestors is just old superstitions that no 

young people are interested in”. My experience based on many conversations during my 

fieldwork is that these thoughts and feelings, expressed by the group of young men, are 

representative for this generation in the village. However, it is of course possible that my 

presence influenced their answers, as they might have wanted to distance themselves from 

these old traditions because they were talking to an educated anthropology student from a part 

of the world where traditions like these rituals are of little to no significance to the society. 

However, the fact that the traditional beliefs surrounding forest activities are losing their 

significance for the people is also seen elsewhere in the Usambaras (Bildsten, 2002:30). It is 

also seen in the study of Zulu (2004), which states that it was only the elderly men that 

mentioned that the forest is used for worshiping purposes (Zulu, 2004:35). 

When I asked Johni about this, he expressed his concern about the younger generation:  

“The new generation don’t like this [the old traditions], and they miss a lot of things. The 

Elders know many things because we have seen a lot of things, but they [the young 

generation] know nothing because they are very young and they don’t like very much to stay 

close to elders, because they think these elders are primitive because they are not educated. 

They know nothing.” 

 

I also talked to another member of the Elders about this, the Village Executive Officer, and he 

communicated the same concern, but with a different approach:  
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“There is a big problem in the new generation, because religions have destroyed this old 

culture. They teach people to keep to the commandments of their religion, [both] Christians 

and Muslims. This has destroyed the traditional religions.”  

 

I find it interesting that he blames Christianity and Islam, when he considers himself a 

Christian. Obviously, he feels that there has been a change in these religions when they no 

longer can be combined with old traditions like worshiping their ancestors. He mentioned one 

thing as a possible reason for this change: globalization. He told me that young people today 

are watching too much television and that this is influencing their view of the traditional ways 

of living in the village. He laughed, as if it is a ridiculous thought to him, when he said, “They 

think they know more than Elders because of this globalization, because everything is open.” 

 This statement, that globalization is to blame for the changes in the religious practices 

and beliefs, is interesting seen in connection to what Eriksen (2007) writes about 

globalization:  

“Both e-mail and mobile phone calls [as examples of interconnectedness and globalization] 

militate against firm hierarchies: they are ‘flat’, immediate media of communication with no 

intermediate secretary or other filter between the sender and the receiver.” (Eriksen 2007:73). 

 

The impact that globalization can have on a hierarchy, according to Eriksen’s quotation, 

might have altered the hierarchy in Msilala as well, where traditionally the Elders have made 

up the top of the hierarchy. As is seen elsewhere in the Usambaras (Feierman, 1974), they 

have influenced the society a lot with their wisdom and traditional knowledge. One example 

of this in Msilala is the influence they had when the village decided to protect Daheni. Their 

statements and reactions to the new generations ‘modern’ thoughts when it comes to religion 

and traditions are not so surprising with Eriksen’s quotation in mind; the Elders might feel 

they are losing their ‘hegemony of knowledge’. 

 

I have shown how important the Daheni forest is for the traditional and religious life in 

Msilala. The rain rituals – which I have explained in detail, as it was told me – take place at 

the sacred place inside the forest. This is vital regarding traditions, religion and ritual life 

among the Elders and important to the older generations in general. This is, however, not 
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unique to Msilala, as much literature shows similar observations from other parts of the 

Usambara Mountains, like Woodcock (1995). She also saw the connection between the forest, 

the ancestors’ spirits and the rain. Among others that describe the same phenomenon are 

Parkin (1991), Sanders (2008), Feierman (1974; 1990) and Bildsten (2002). Bildsten 

describes a ritual from the East Usambaras that is very much like what I have witnessed. She 

describes a place inside the forest where the people that are seeking rain go to pray. In this 

place, there is a stone where the people make offerings to the ancestors in order for them to 

bring rain through God (Bildsten, 2002:94-95).  How this forest use affects the motivation of 

the Elders, and gives them incentives to protect the forest, will be discussed further in chapter 

4. 

 In addition, I have shown that there are certain differences regarding these rituals 

when it comes to both gender and age. I have also shown that there have been some external 

influences in the area, which is seen through the Latin names that often were used to describe 

different plants and trees in the forest, all of which I will discuss throughout this thesis. Next, 

I want to look at the second way the villagers use the forest. 

 

Firewood and timber 

Fetching firewood 

Firewood is the most important product the inhabitants of the village get from the forests. 

Almost all of the people use firewood every day; mostly for cooking food, but also for things 

like heating water and to burn mudbricks for building purposes. Based on what the people 

told me about firewood, and what I have actually seen, one bundle of firewood lasts for about 

2-5 days, depending on the size of the household. Therefore, a woman need to fetch firewood 

for her household 2-3 times a week. 

 So where do the people get this wood, when they cannot use Daheni? It took me a 

while to understand this because many people were talking about going out to the forest for 

these products, but at the same time almost no one sees the fact that Daheni is protected as a 

problem. It was only the first time I went with a woman to fetch firewood that I understood 

that the forest they spoke of when talking about fetching firewood, was not the same forest as 

the one protected by village law. I was prepared to walk to the protected forest when Jessie, 
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the woman I went with, started to walk in a different direction. As it turned out, we were 

heading to the Tea Estate’s eucalyptus plantation. 

 After this episode, everyone I talked to about this confirmed that the forest they go to 

for firewood is the eucalyptus plantation. No one in the village are going to the protected 

forest to get firewood, according to themselves. 

 Fetching firewood is hard work. And it is women’s work. “Because of culture”, I was 

told many times, men usually never walk to the forest to get firewood, and during my time 

there, I never saw a man carrying firewood. It takes about 30 minutes in each direction to 

walk between the village and the plantation, and in addition you have to carry a bundle of 

firewood on top of your head on your way back. Most of the women in the village go there 

when the Tea Estate is harvesting trees from the plantation for their tea production. In this 

harvest period, there will be a lot of small branches that are not used by the company. These 

branches are an important source of firewood for the villagers. 

 When there are no branches from the harvesting laying around, it is more difficult to 

find enough wood to make a bundle, and it takes more time. Walking in the dense, humid and 

hot plantation takes a lot of time and is tiresome, as this part of the plantation lies in a hilly 

terrain. It is almost impossible to get deep into the plantation, because of the density. The 

women doing this can spend hours looking for enough firewood, as I experienced myself. We 

were only able to pick wood we found the first couple of meters inside the forest, and in those 

meters there were not a lot of dead wood to be found. 

 

Using firewood as a woman – cooking food 

As mentioned above, there are mainly two purposes for using firewood in the village. 

Cooking food and burning mudbricks, of which the first is naturally happening a lot more 

frequently than the latter. Most of the families prepare food in aluminum pots, which are then 

put over the opening of a hollow stove made of mud, with a fire burning underneath it. 

 Cooking food in this manner is a time-consuming process. In the same way as fetching 

firewood, it is considered a woman’s duty to cook for her family. In the Rovetha family, I 

only ever witnessed the women cooking food. As I see it, there are only two exceptions that 

make it culturally okay for a man to cook food; if he is not married and live by himself, or if 
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he is making fast food in order to sell it. I both witnessed and heard this several times. As the 

other tenant, Furaha, told me while she was cooking food and I asked why there are always 

men cooking and serving chipsi mayai7 at the local pub:  

“There is money involved in it! Men can cook food as long as they get paid. It’s the same with 

timber and women. We can work with timber if we get paid. Money is everything! But the 

same men will never make food when they get home to their wife. It’s tradition for women to 

cook food for their family. This is culture and it’s the way it should be.” 

 

Using firewood as a man – burning mudbricks 

Even though it is not as often done as cooking food, burning mudbricks is nonetheless 

happening on such a regular basis and is such a firewood-demanding process that it has to be 

taken into account when I want to explain the use of firewood. 

 The first step of making mudbricks is to dig a hole in the ground, where you mix the 

loose soil with water. This must be properly mixed, by mashing it with your bare feet for 

about one to two hours. This is the biggest reason why it is considered hard work. After this, 

the mixture has to be shaped into bricks, using a mold made of wood. The wet bricks are 

thereafter left to dry in the sun. 

 After about three days, the sundried bricks are ready to be burned. This is done by 

building a tower of bricks that can reach up to about two meters. In the bottom third of this 

tower, there is a hollow room surrounded by only three brick walls, as the fourth side is open. 

In this hollow space, you light a fire using firewood, commonly from the tree grevillea 

robusta, as this is considered by most of the villagers to be very good and effective when used 

as firewood. After about a day of the fire burning in the brick tower, the temperature is high 

enough to throw the biggest logs into the flames and close the open side of the tower’s bottom 

third with more sundried bricks. The mudbricks are left like this for two more days. 

 I participated in this work with Jengo, an old man from the village with a rugged look, 

wrinkled face and sore hands which bore witness of a lifetime of hard work. He told me that 

there is quite a lot of money in this business, if you make bricks in order to sell them. 

Personally, he was building his house at that time, so he used most of the bricks himself, but 

                                                 
7 Traditional fast food in Tanzania made of an omelet consisting of eggs and lots of french fries. 
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he made sure to make some extra in order to earn some money off them. “This is good 

business, because there are not so many people doing it”, he told me. When I asked him why 

there are so few doing it, he said, “It’s quite expensive because it’s really hard work”. At first, 

I did not really understand how the fact that it is physically hard work could make it 

expensive. It was only later, after I had heard more statements like this and looked back at my 

notes from this conversation with Jengo that I understood what he meant; you need to eat 

well, especially meat and fish, in order to do this kind of work. Meat and fish are expensive 

and can be hard to get hold of in the village, and this is what makes this line of work 

expensive. 

 

Timber 

In addition to firewood, trees are used as timber8 so the villagers can build houses9 and 

furniture for themselves, and shelter for their livestock. The need for timber is naturally not as 

high as the everyday need for firewood, but they are nonetheless dependent on trees every 

time they want to build something. 

 I was told many times that one of the good things about conserving the Daheni forest 

is the need of timber. At first, I thought of this as a contradiction. If they needed timber, and 

had to get it, how was it a good thing that they were not allowed cutting down the forest? 

However, I understood after a while that the village may use the trees in the forest for timber 

when needed, for instance, when they are going to build a new school building. The village 

government are in other words allowed to make the decision of cutting down a certain amount 

of trees for building purposes when they need to build a public building. 

 This, however, does not help the people with their private need of timber. Therefore, 

when people mention this as a good thing about the forest conservation, it has to be for the 

                                                 
8 I use ‘timber’ as a collective term, covering both small poles with a diameter not necessarily bigger than 5-6 

centimeter and more regular planks. 
9 The house building practice in Msilala has recently been going through a change from the ‘old way’ of building 

a house towards the ‘new way’. The Village Government does actively promote the new way of building houses 

and encourage the community to do so. The old way of building a house in Msilala is to build a framework out 

of poles where you afterwards stuff wet mud in between and leave it to dry. This is an easy, cheap and time 

efficient way of doing it, but these houses are not very solid, and they will slowly fall apart due to weather. The 

new way of building a house is by using burned mudbricks. This is on the other hand costlier and more time 

consuming. However, these houses are stronger and last for a lot longer. In addition, they demand much less 

trees, as most of the house consists of mudbricks with no framework or poles. 
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common good, and for unselfish reasons. For their own use of timber, they have to rely on 

themselves. Primarily, there are two ways for the villagers to get timber. One way is to buy it 

from a producer that sells timber. In most cases, this is a local timber dealer who makes 

timber out of trees on private land. I was told that it is often difficult to find quality timber in 

the village, because timber dealers are few in numbers as a result of the need to go through a 

challenging process in order to get a license to operate as a big scale timber dealer. In addition 

to this, most timber dealers are exporting their timber to bigger cities because that will earn 

them more money. 

 The other and more usual way of getting timber is to produce it out of homegrown 

trees yourself. Most of the villagers began growing trees on their private land when they were 

not allowed to use the forest anymore. This is a much cheaper way to get timber, but the 

problem with this is obvious; it takes several years from planting a tree before you can make 

timber out of it, so a person has to invest in seedlings many years before the need for timber 

might arise. Nevertheless, this is the preferred way of getting timber. 

 As with the two different ways to use firewood, timber is associated with gender 

inequality. Men strongly dominate all aspects of this work – from making it, to using it – and 

it is culturally abnormal that women will deal with timberwork. The only exception is, as is 

stated above, when money is involved. As Furaha said in the above quotation, if there is 

money to make on it, women can be seen working with timber, although I never experienced 

this myself. 

 

In this section, I have described how firewood and timber is an important way in which the 

villagers utilize the forest and trees in general. As I have shown, most of this is based on the 

big demand of firewood, but also because of timber. Like in the previous section, I have also 

shown that there are some differences. Both products, and the community’s use of them, are 

divided in terms of gender. Women deal with firewood. The only exception is using firewood 

for making mudbricks, which is a man’s job. Men on the other hand deal with all aspects of 

timber. Nevertheless, the overall exception is if it is money involved in it. If a man is paid, he 

can cook food. If a woman makes money out of working with timber, she will do it. 

 Next, I will look at the third category of the forest activities done by the villagers of 

Msilala. This is somewhat different from the two previous categories as it is not something 
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they do or harvest inside the forest. It is on the other hand to plant trees. Planting private trees 

has become a widespread activity among the villagers as a response to the both environmental 

concern and the conservational work in the forest. 

 

Planted trees 

Kata mti, panda miti 

“Kata mti, panda miti.” I had not been in the village for many days before Mzee, one of my 

informants, told me this slogan. Loosely translated into English, it means something like “cut 

a tree, plant more trees”. He mentioned this slogan after I had asked him why he was positive 

about the future of Msilala and the forest, and told me that he had an environmental reasoning 

behind his use of the slogan. He argued that people now got much more information about 

how the forest and the environment are closely tied together, and therefore they can make the 

right decisions for the future. He said that this was especially important now, because of the 

unstable rainy seasons the last couple of years. 

I have found (Katundu & Mwaseba, 2009; Peterson, 2008:93-94) that originally the 

slogan was based on national politics in Tanzania during the 80s, when the current president 

wanted to promote tree-planting activities because of increased deforestation in the country. 

The kata mti, panda miti-campaign aimed at decreasing the deforestation rate by increasing 

the knowledge and awareness about forest activities.  The fact that Mzee mentioned this 

slogan implies how this campaign must have been successful in getting a foothold in Msilala; 

another external influence that this community accepted. 

 

To plant your own trees on your private piece of land is an important part of life for most of 

the inhabitants in the village today. The most essential reason for this is the need of both 

firewood and timber as I have elaborated on above. Other reasons can be to mark a boundary 

or to get more shade for different purposes, like beekeeping. 

 Most people plant their trees at the beginning of one of the rainy seasons, mainly the 

long one that normally starts in March. Like fetching firewood, planting trees is a time 

consuming effort. Because of the extremely hilly terrain, it can be an exhausting process as 
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well. Normally, you have to walk in the shamba for a long time to find enough good spots to 

dig holes and plant the seedlings. 

 So what defines a good spot, and for which specific tree? As I will argue, there are 

different answers to this depending on the purpose for why you want to plant it. I have taken 

part in the work of planting trees, and I have discussed the significance of the placement of 

the trees with the farmers, while working and after. 

For example, a good spot might be along the boundary of the field if the farmer wants 

to use the tree as a boundary marker. For this purpose, most trees will do just fine. However, 

in other situations the farmer has to think more thoroughly through where he wants to plant 

his trees, and which species. If he wants a tree he can use for timber, he needs a tree that will 

grow tall and straight and with as few branches as possible. Trees like this can additionally be 

planted closer to each other, because they have so few branches, and thus demand less space. 

One example of a tree that fits this description is eucalyptus. However, if the farmer chooses 

to plant a eucalyptus tree, he will not plant it nearby a water source, as it is common in the 

village to believe that eucalyptus trees will drain this water source if it is planted too close to 

it. 

Other trees, like terminalia ivorensis, terminalia superba and grevillea robusta which 

are more sought after, have different attributes and different needs. Sylvanus told me that “all 

of these trees are exotic in these forests”, which means that they have been brought to the area 

for domestic use and are popular among the villagers, and they are thus seen all around the 

village. They are used as timber too, but most people use them as firewood as they have a lot 

more branches which the farmer may use either by cutting them off, or when they have fallen 

down naturally. One of the downside of these trees is that they are less space efficient than 

e.g. eucalyptus trees, demanding more space because the branches make them wider. The 

farmer has to take this into consideration when he plants these trees on his field, and plant 

them with a certain distance between each other. 

Although these trees have a negative side when it comes to space efficiency, they have 

some positive effects beyond the fact that the branches are good for firewood. Because of the 

shape of the branches, these trees are good for shade too. Shade is among the most common 

answers when I asked the villagers about the positive effects of forest conservation. They 

gave me two reasons for this. One of them based on an environmental logic: the shade 
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provides a decrease in the overall temperature, and the other of a more economically logic: 

shade is a necessity for beekeeping. 

Beekeeping was introduced to the village by Tanzania Forest Conservation Group 

(TFCG), one of the major NGO’s that had projects over many years in the village. The 

villagers were trained in keeping bees, and this soon became popular in the village because 

they got honey out if it, which not only is something they can eat, but it also makes them 

money if they sell it. In addition, the bees are good for their crops. The forest committee are 

now educating people in this practice, and is also promoting it to people because of the 

benefits the individuals and the community as a whole receive from it. Bees are dependent on 

shade and people want to keep bees on their shamba. Therefore, beekeeping has become an 

additional reason for why people want to grow their own trees. 

In addition to this, the terminalia trees bear fruits that are edible for humans, but may 

also be used as animal feed. Another example of a fruit tree is the extremely popular jackfruit 

tree. Although it can be used for firewood and timber too, it is mainly planted for its fruits and 

is normally not cut while still producing fruits. The jackfruit which the trees produce is very 

popular among the villagers, especially the children, and is mostly considered and used as a 

snack between meals. If there were a surplus of jackfruit in the Rovetha family, and the fruit 

started to go bad before we were able to eat it, we used them as cow feed. 

Spice trees make up another important, and I will argue the fastest growing, category 

of trees in the village, of which cinnamon and cloves constitute the majority. Spice trees are a 

pure cash crop, although the wood can be used as timber or firewood when a tree grows old. 

Most people in the village consider both cinnamon and clove trees very valuable in terms of 

the money you can make on the spice, which is considerably more than what you can make on 

selling food crops. A clove tree, for instance, will produce about 20 kilograms a year on 

average. With the price for cloves being around 15 000 shillings10 per kilogram, one tree will 

give about 300 000 shillings11 in income each year – a considerable amount of money in 

Msilala, and this only for one tree. This makes it obvious that this is a very lucrative business, 

and many people that do not grow their own spice trees speak of it as if they hope to do so in 

the future.  

                                                 
10 Equaled about 7 USD during my fieldwork. 
11 Equaled about 150 USD during my fieldwork. 



38 
 

The reason why not all of the villagers grow spice trees is that it is a relatively big 

investment with a certain risk. They will not make any money on it before they can harvest 

the spice several years after planting the seedling. For cloves, this will take 5 to 10 years. In 

the meantime, in order for the tree to grow, these trees will demand a certain area where the 

farmer cannot grow any food crops. This makes it difficult for many people to make the shift 

from food crops to cash crops. At the same time, many people are in the middle of that shift, 

doing it gradually; planting a couple of new spice trees every year, in order to reduce the risk 

and to make it profitable in the long run. 

 

Selling and buying seedlings 

By now, it should be obvious that seedlings are heavily in demand in the village and the 

easiest way for people to get hold of these is to buy them from a seedling nursery. This has 

made it possible for some to make an income out of producing and selling seedlings. This is 

what Mzee is doing. Mzee is an elderly man who has lived in several places, including some 

bigger cities, before he came to the village in 1980 because he got a job for the Tea Estate. In 

addition to primary school education, he got educated in producing seedlings by the NGOs 

that were involved in the village during the 1990s and 2000s. This is the foundation for his 

business today. 

 Mzee told me that TFCG was central in this work, and that their aim was to promote 

tree planting and, in the end, make the use of planted trees an alternative to trees in the forest. 

One of these projects were to introduce seedling nurseries for the villagers by giving them the 

needed equipment and seeds for free since most people could not afford this. This was how 

Mzee was able to start his nursery in 2005. 

 When he started his nursery, it was not a business. Since he was supported by TFCG, 

he did not make any money of it and did it on the side of his shamba. He also encouraged 

people to grow more trees because of the environmental benefits he and the other villagers 

had been taught about by the different NGOs.  

TFCG supported the nurseries in the village until 2013. After they left, fewer people 

have been doing this work because it requires expensive equipment and you have to go to the 

big cities in order to buy it. Mzee had to start selling the seedlings instead of giving them 
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away in order to keep the nursery going. He now charges 1000 Tanzanian shillings12 per 

seedling, but he is often willing to give a discount so people can afford more trees. He told me 

that his incentive for giving the discount is to improve the local climate; “it will lead to more 

trees in the village and less use of the Tea Estate’s forest and Daheni which will give a better 

weather regulation and more rain”. I asked him if it is a problem to use the Tea Estate’s forest, 

and he elaborated:  

“No, it’s not a problem, but the needs of the villagers are increasing, and they have to walk 

very far to get to that forest. In addition, the firewood they get there is not of very high quality 

and most of the time there’s just small pieces of dead wood there. We may also lose the right 

to use this forest to fetch firewood one day, especially if we use it too much, so we need other 

alternatives. […] This is why it is important that we grow our own trees.” 

 

Plantations 

There are different sorts of plantations in the East Usambara Mountains that play different 

roles for the local community. There is a teak plantation at the foot of the East Usambara 

Mountains, which you have to drive through on your way up the mountains in order to reach 

the plateau. This teak plantation is located far from Msilala, and therefore does not have a 

major impact on the community, so I will not discuss it any further. However, in addition to 

this, there are many different eucalyptus plantations and a huge tea plantation at the plateau, 

both owned by the Tea Estate, which is covering a big proportion of the mountain. Msilala lay 

close to one of these eucalyptus plantations and to a big area of the tea plantation, which both 

heavily influenced the community. 

The plantations in the area are important on different levels for the villagers. As a 

source of firewood, as a source of jobs, which makes it economically important, and the 

impact it has on the environment in the region according to the perception of the villagers. 

As I already have discussed, the women of Msilala go to the eucalyptus plantation to 

collect firewood as they are not allowed to enter Daheni for this purpose. This makes the 

plantation of vital importance to the village community, as it constitutes the biggest 

contributor to one of their major needs. This also makes the eucalyptus plantation popular 

                                                 
12 Equaled about 0.5 USD during my fieldwork. 
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among the villagers, even though most of them believe that it has a negative impact on the 

environment. This belief is based on the notion that eucalyptus trees needs a lot of water in 

order for it to grow, and that a big plantation of these trees is thereby emptying some of the 

natural water storage in the area it is planted. However, it is obvious that the villagers’ basic 

need of firewood supersedes the negative impact the plantation is thought to have, because 

people are talking fondly about it. 

The other form of plantation that is in the area and which has an impact on the 

villagers of Msilala, is the tea plantation. Like the eucalyptus plantation, this plantation also 

has some negatives aspects to it, according to many villagers, but the positive ones 

overshadow them. Again, the negative aspects are based on the environment. The plantation is 

of tremendous size, covering areas all over the plateau of the East Usambara Mountains. The 

environmental problem with this, according to the villagers, is what used to cover this area 

before the land was cultivated and therefore what could have still been there instead of a 

plantation; a big forest. The tea plantation has seized a lot of woodland in order to convert it 

into agricultural land. This deforestation is seen as a major contributor to the imbalance in 

today’s weather regulation, as I will get back to.  

However, the negative aspects are once again overshadowed by the positive aspects of 

the tea plantation; jobs. People living all over the mountains are able to get a job that gives 

them a small, but more or less stable income. To be fully dependent on the tea plantation for 

an income is not sought after in Msilala, and it is considered better to have enough land in 

order to be a full time farmer on a private shamba. However, the possibility to get a part time 

or full time job at the tea plantation for those who do not have a shamba, is appreciated and 

seen as a common good by the community as a whole.  

I find it paradoxical that the people of Msilala are positive to these plantations even 

though they acknowledge the negative environmental aspects they have. I got the feeling that 

these plantations had so deep roots in the society that they were considered something the 

villagers could not alter. 
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Summary 

In this chapter, I have shed light on how the inhabitants of Msilala use the forest, and I have 

shown that this is done in three major ways; the religious use, the use of forest products like 

timber and firewood, and the use of private planted trees. I have also shown some differences 

regarding the forest use, especially between genders and generations. This is very clear when 

it comes to the religious focus, as this is an important aspect of the life of the older 

generations, while the younger ones do not emphasize this part as important. I have also 

shown differences between the genders when it comes to forest activities. This is evident 

when looking at how people use the forest products differently. The general rule is that 

women deal with firewood and men deal with timber, with a few exceptions.  

All these three forms of using the forest, and the differences between the different 

actors, plays an important part when it comes to the conservational work that is being done in 

the village, as I will look closer at in the next chapter. Even more important for my work, it 

plays an important role when it comes to the motivation the different actors got for doing this 

conservational work. 
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Chapter 4 

Forest Conservation 

 

 

 

 

 

 

In this chapter, my aim is to describe the conservation of the forest. My main attention will be 

on the different actors’ motivation behind the conservation, how the villagers relate to the 

different conservational work, how they talk about it, and why this is an important issue for 

them. This will be based on the everyday life in the village – in which I participated on 

different levels. It will also be based on interviews with the different actors and on a survey I 

did among the villagers. I will show that there are two different motivations that are used by 

the actors as their reason for why the forest needs to be protected, but that there also are some 

differences within the two motivations, and the people that use them. 

Another aspect I want to describe in this chapter is the conservational work, both as a 

practical job done inside the forest, like having patrolling foresters, and work done outside of 

the forest, like spreading information about different issues concerning the forest. My 

descriptions of this work will be based on interviews with people that represent the village 

government, interviews with ‘ordinary people’ in the village, and on observations, like when I 

participated in patrolling the forest. This will also shed light on the motivations behind the 

forest conservation. 

However, first I want to show how forests in the area have been conserved over the 

years by looking at the conservation in a historical perspective. This will form a historical 

background for the conservational work that are done today and why it is done. 
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Historical conservation 

My own descriptions about the forest in this history section will be based on the stories I have 

been told by different people in the village, as these oral stories constitute my only source of 

this knowledge. The biggest contributors of such stories are both the elderly people in the 

village I have asked about this, and the environmental committee of the village, which I 

interviewed on this topic among many others. However, conservation of forests in Tanzania 

and in the East Usambara Mountains has been going on for a long time, and the influences 

from different external actors on the society in these mountains has also affected the forest. 

Hence, it is important for me to first look at what has been written about this, before I will 

look more specifically on the local conservational history. 

 In many African countries the forestry departments were established in the colonial 

era, and Tanzania is no exception as it were the Germans who established it (Atampugre 

1991:4). The way of doing it during this colonial period was usually excluding the locals from 

the forest and the decisions about it all together, making the forest inaccessible to the local 

people.  Woodcock (1995:4 [in Bildsten 2002:5]) writes about how it was the Germans who 

also started with plantations in the East Usambara Mountains. There they started with 

producing coffee, but this shortly proved difficult due to climatic conditions. This was hence 

abandoned by the British colonial power when they took control of Tanzania after the First 

World War and was replaced mainly with tea plantations, which still are of tremendous size 

and economical importance for the region today. These plantations - and how they are totally 

at the mercy of the weather – was an important factor for why both these colonial powers 

wanted to regulate the forests, as they knew the forests’ importance when it comes to 

regulating soil erosion and stable rainfall (Kaoneka, 1993 [in Bildsten 2002:5]). 

 After the independence in 1961, the forestry department wanted to build on the 

forestry politics from the colonial era, and continue the top-down approach that was 

implemented by the European powers. This meant that although the forest was important as a 

source of vital products for the locals in the different villages around Tanzania, they did not 

regain the control over the forests that they had lost during the colonial era. They had lost 

their historical rights to use the forest and were hence forced to use the forest in an unlawful 

manner. Thus, they had also lost their opportunity and their motivation to harvest the forest 

products in a sustainable way (Atampugre 1991:6). 
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 Woodcock (2000:2 [in Bildsten 2002:7]) describes how this became a failed politic 

both socially and climatically, and that the need for a change was obvious. This change, 

which came during the 1980s, included local participation in the conservational work. This 

gave more power to the local communities and was significant for the possibility of 

community based forest management in Tanzania, and hence gave villages the possibility to 

manage and protect its own forest (Atampugre 1991:6). 

According to everyone in Msilala I have talked to about this, the size of Daheni has 

changed several times during the last few decades. I feel it is evident that this change also 

represents an alteration in people’s attitude and thoughts about the forest. The forest used to 

be bigger than the size it is today. How much bigger could not anyone tell me, but there 

seemed to be a consensus that long ago, most of the East Usambara Mountains was covered 

by forest. However, I was told on many occasions that Daheni was getting smaller and 

smaller in the past because of deforestation by the locals. The secretary of the environmental 

committee told me: “[…] the local community destroyed it [the forest] by logging and 

cultivation, and it became very small”. One of the Elders that I talked to about the same issue 

agreed: “[…] people were allowed to cut everything to do their own activities”.  

Others argued that the deforestation was mainly a result of external influences, and 

that it first began when the Germans arrived. “When the Germans came here, they were 

cutting the forest down to grow […] crops”, Hasani, another member of the Elders, once told 

me. He could tell me that during the British colonial period, he worked as a truck driver for a 

Pakistani sawmill company, the Singa Singa. Some years after the Tanzanian independence, a 

Finnish company was logging in the area, he told me. Hasani feels that it is evident that the 

external pressure on the forest has been massive in the past. 

Based on these arguments, it seems clear to me that activities done by the local 

community and the logging done by foreign companies in combination resulted in a smaller 

forest than it was before. So how did it become bigger again? 

Everyone I talked to about this agrees that the deforestation led to problems for the 

villagers, so they had to take action to stop this. However, even though they agree on this, 

there is a difference in which problem they talk about. Some say the problem was that the 

sacred place became threatened. Others say there was a loss of rain, and thus they had to take 

action. I will further discuss this difference later on. Nevertheless, everyone says that the 

villagers responded to this problem by making the forest bigger again. They made a plan to 
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expand the forest by a fifty-meter-wide belt of planted trees around the entire forest, and this 

resulted in the forest growing to the size it is today. This plan was set into life in 1997, one 

year after the forest was protected under community based forest management in 1996. 

It is easy to see the history of Daheni in connection to the more general forestry 

history in Tanzania described above: Daheni got smaller when the locals lost control over the 

management and use of it, but grew bigger again once the local community regain this 

control. 

I noticed early on that when I asked people if the forest always had been the size it is 

today, they answered that it used to be smaller, and that the people made it bigger by giving 

up land. Before I asked directly about it, no one ever mentioned that it originally was bigger 

than today before it got smaller. I think this focus on the positive side of the story reflects the 

pride people feel about the accomplishment of making the forest bigger again. This pride was 

also easy to notice when I talked to the people in the environment committee and the forest 

committee about the conservational work. 

 

Conservational practices 

Memorandum of Understanding 

I was told by members of the environmental committee that during the first period of the 

forest conservation, the village government and the community discussed the conservation 

during a village meeting. There they agreed upon a ‘Memorandum of Understanding’. This 

deal allowed the people to go to the forest one given day a week, to pick dead wood, but only 

alongside forest guards. This was done because at first, it could be a challenge for some 

inhabitants to get the different forest products they needed for their domestic use. 

 During my fieldwork, however, no such deal was still active. No one was allowed to 

enter the forest to pick dead wood at any day of the week. The members told me that the 

REDD project that had taken place in the forest played a major role in abandoning the 

memorandum of understanding. The people that came with the REDD project came to watch 

and measure the forest. They found evidence of some damage within the forest that was done 

by human activities. The people working on the REDD project told the environmental 
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committee that villagers are cutting down poles in the forest, especially in certain areas of it, 

and that this way of doing it was not sustainable. 

 The growing practice of planting private trees for domestic use on private shambas 

(described in chapter 3) made it possible for the villagers to abandon the Memorandum of 

Understanding. “By that time, the villagers had started to plant more and more private trees 

on their own shamba”, so their needs from the forest were not as high anymore, the 

committee secretary told me. She argued that this was the biggest reason why the villagers 

agreed to not use the forest for firewood any longer. She also says that the village government 

was at that time giving more advice about tree planting to the community, and actively 

spreading the knowledge of growing private trees. 

 

Patrols and illegal forest harvesting 

One of the measures that are being taken in order to enforce the conservation of the forest are 

patrols inside the forest, done by forest guards. This is an initiative done by the two 

committees, and has to be done in order to prevent and stop illegal forest use. As described in 

the previous chapter, the need for forest products are high, and illegal activities might 

therefore be tempting. During the patrols, the guards are looking for signs of illegal timber 

harvesting, like wounds on the trees done by human activities, signs of missing trees, like a 

tree stump or logs that are cut down but still lying on the forest floor. In addition, the guards 

are looking for signs of other illegal activities, like cultivating, letting livestock graze inside 

the forest, or burning the forest. Even though it is not unusual for the guards to catch people 

doing illegal forest activities in the act, I never experienced this on the patrols I participated 

in. What I on the other hand did experience, was an insight in how the patrolling is done, and 

to what extend the illegal logging is visible inside the forest. 

 Both the environmental committee and the forest committee have guards that do the 

patrols. The patrols are done on an irregular basis, so the community and especially the 

people that are doing the illegal acts in the forest never know when there are guards on patrol. 

A forest guard I went on a patrol with said that one of the most important purposes of the 

patrols is that it has a preventive effect; it scares away possible illegal timber harvesting. 
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 What I have seen and heard in the village is that the inhabitants know about these 

patrols, and in addition know about the fines that will be given to people that are caught doing 

illegal timber harvesting. The common conception is that this can result in a fine costing the 

criminal up to 50 000 shilling,13 a considerable amount of money for the villagers. What I 

have seen in the village budgets – where the fines are listed under ‘income’ – is that this 

amount is on average about correct. However, it can be considerably higher, as the largest fine 

I have seen in the budgets for the last ten years was 230 000 shillings14 for lighting a fire 

inside the forest. To compare, the family I lived with had cows that they had paid 700 000 

shillings15 for. Based on how much money this is and how people are talking about this, I 

have no doubt that this has a preventive effect. 

As mentioned, another purpose of the patrols is to look for signs of forest crime, and 

report this to the committees. On patrols I took part in, we saw many signs of illegal timber 

harvesting, and I realized that this can be done in many different ways. Based on signs in the 

forest of these illegalities, I witnessed three different ways of doing this. The first is 

somewhat straightforward; the criminal can cut down a tree there and then, chop it up and 

carry it out of the forest. The problem for the criminal who does this is that the log will still be 

wet and therefore very heavy. In addition, it will be easier for other people to see that the tree 

is recently cut down and not yet dead and thus illegal. The second and more common way of 

doing it is to cut some wounds in the tree while it still stands, and then wait some days or 

weeks for it to die from these wounds before it is cut down and carried out of the forest. This 

is of course time consuming. The third way is to cut the tree down and then let it dry on the 

forest floor for some weeks, before it is carried out, even though this does not always work, as 

I will get back to. 

 When the patrolling guards find wounded trees, or logs that are drying on the forest 

floor, they report it. Based on this, the committees often decide to send guards to hide nearby 

and wait for the criminals to come back to collect the wood. This is time consuming for the 

guards, but it gives them a chance to catch the criminal, get solid evidence and fine him. 

 I have many observations which indicate that the illegal logging in the forest is not 

done in a professional way, and is not organized. I have seen the remains of the trees that are 

                                                 
13 Equaled about 25 USD during my fieldwork. 
14 Equaled about 115 USD during my fieldwork. 
15 Equaled about 350 USD during my fieldwork. 
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being cut, and they are as good as never big enough to use them in commercialized timber 

production. Instead, most of the trees fit very well with the size that are used as poles in a 

private construction. In addition, I have seen many trees that are left to dry on the forest floor 

that indicate that the person doing it is not a professional. Especially as when people cut down 

an exotic tree to let it dry, the tree will not do so by lying on the forest floor; what will happen 

is that it will stay wet and new sprouts will start to grow from the log. This indicates that the 

illegal logging in the forest is as small scale as it seemed to me when I first saw the extent of 

it inside the forest, and is not done in a professional manner. This is also confirmed by the 

Village Executive Officer of Korowemba. He told me that the problem has been decreasing 

for a long time and that “especially trees for timber is not a problem anymore. Now it is the 

small trees that are taken by people who are building their houses”. 

After a patrol I participated in, I asked a guard that had worked for the environmental 

committee for one year about what he sees as his motivation for doing it. He answered that 

first of all, it is important because he is working for forest conservation which leads to a better 

climate for everyone. This form of motivation will be thoroughly discussed later in this 

chapter. He then added that in addition to this, the village makes money on the fines that the 

poachers have to pay. I find the economical motivation interesting. When I went through the 

budget I was given access to by the village government, it is clear that the amount of money 

paid to the village as a result of fines from illegal forest activities, far exceeds the expense the 

village have in maintaining the forest. From 2005 to 2012 the forest received 522 000 

shillings16 from these fines, while the total forest maintaining expense were 397 500 

shillings.17 In other words, these fines are a source of profit for the village. This was never 

mentioned by anyone I talked to as a positive effect of the forest conservation. Maybe it is not 

very well known about, or maybe people do not see it as a positive effect because it is 

affecting the people who are doing the illegalities. 

There is a question that I would like answered, which I cannot answer myself: who the 

people doing this illegal timber harvesting in the forest actually are. Due to my limited time 

doing fieldwork, I was not able to get the insights needed to get access to these people, so I 

can only speculate about the answer. During my fieldwork, I did not witness anything 

indicating that the people doing the illegal harvesting are from the village. However, one of 

                                                 
16 Equaled about 260 USD during my fieldwork. 
17 Equaled about 200 USD during my fieldwork. 
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the guards I went on a patrol with, told me that some of the people that are caught and fined 

for these illegalities are from the village, while others are from other nearby villages. On the 

basis that the illegal harvesting is done on small trees, most likely to be used as poles for 

building a house, I am also assuming that the people doing this are people without a big 

shamba where they can grow their own private trees. 

 

Information and spreading of knowledge 

I am arguing that the informational work that are being done by different actors in the village 

as a mean to ensure the conservation, is an important aspect of the practical conservation, 

because the aim is to give the villagers information about how and why the forest is important 

to them. In a conversation I had with the Chairman of Msilala, we talked about how the rain 

has changed during his lifetime. He stated that it used to rain more than it does today, and that 

the rain used to be a lot more predictable as well. I then asked him how he thinks this will be 

in the future and he answered that he believes things will get better again because how people 

now are aware about the importance of the forest due to good informational work from the 

different NGOs that have been active in the village. In other words, the Chairman is 

optimistic about the future because people have now received the information they need to 

make the right decisions. In my opinion, this is a good picture of how important informational 

work are perceived to be as part of protecting the forest. Later on, he told me that because 

people now know how damaging it is to destroy the forest, they are also telling the village 

government if they witness any criminal activities inside or by the forest. 

 I was given a similar reasoning from the Village Executive Officer of Korowemba, 

who told me how important information and knowledge about this issue among the villagers 

is for the conservational work. I asked him about the most important factor for why most 

people do not harvest timber illegally, and he said that it is because people now have gained 

knowledge about the protection of the forest and how this leads to a better climate for them. 

The committees are important actors in the informational work, and especially the 

forest committee emphasizes this as some of the most important work they are doing. I was 

told that even though they cannot reach everyone through the village meetings, committee 

meetings or other initiatives, they reach out to many people who again are spreading the 

information because people are talking about this issue with their families and friends. And 
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even more important, the committee’s secretary told me that because of the authority the 

committee have gained over time when it comes to these issues, people believe what they are 

being told by the committee about the forest. 

Information are also spread in the classrooms. The Headmaster of the primary school 

in the village told me about how they have implemented teaching about the environment in 

different subjects, like science and geography. He also said that “it is important for me to 

teach the pupils about environmental issues because the increasing population needs to know 

about it as early as possible, so they won’t disturb the forest”. The headmaster of the 

secondary school shared this attitude. He too mentioned that it was very important for him to 

give knowledge about the climate and environment to the younger generations. 

 I also talked to some of the teachers in science and geography at both schools. One 

geography teacher said that when she is talking about the environment, she is talking about 

environmental destruction and measures to restore forestland. All of the other teachers I 

talked to on different occasions said that this was important for them too. These teachers were 

also some of the few I met that had anything to say when I asked about global warming and I 

learned that very recently, carbon emissions from the industries became a part of the 

curriculum. Nevertheless, even though these teachers saw global warming as a problem, they 

did not emphasize this as the reason for why the forest had to be protected. They too were 

concerned about the local environment. 

 The village meetings that are held on a Saturday or a Sunday every third month are 

also an arena where knowledge about the forest conservation is spread. These meetings are 

held by the Chairman and the Village Executive Officer on behalf of the village government. 

The problem with the village meetings is the attendance, according to the Village Executive 

Officer. He estimates that about 25% of the people attend each meeting. He told me that he is 

not happy with this number, but that it is difficult to get people to attend the meetings because 

they are busy. Many people are working either for the Tea Estate or on their own shamba 

during the weekends, and during the weekdays, it is even more difficult for people to attend 

the meetings, I was told. 

 Some of what the Village Executive Officer told me about this corresponded very well 

with my own experience. A thing that did not correspond that well, is on how many people 

there is that attend the meetings. In my survey, I asked people “do you attend the village 

meetings?”. All in all, 45% answered yes, while 55% answered no. 45% is almost twice as 
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much as what the Village Executive Officer told me. An explanation for the difference in 

these numbers might be how I asked my question. It is a very open and not very precise 

question. It is possible for a person to answer yes even though that person attends only every 

second or third meeting, and maybe even fewer. Each person asked can define for himself 

how often is enough to answer yes on my question. On a closer look at these interviews, I 

noticed that some of the people have given answers like “yes, but not very often” or “no, only 

once and awhile”. It is impossible for me to know how many people that have answered yes, 

in reality only shows up for instance every third time. 

 The thing that does correspond very well with my own experience is that people are 

prioritizing other things higher than to attend village meetings during the weekends. I asked 

many people that said that they do not attend the meetings “why not?” , and the answers I got 

are interesting. Some said that during the weekends they are working on their shamba, so they 

do not have time for the meetings, while some said that this is when they have time to work 

for the Tea Estate. Others told me that the weekends are the only time they have a chance to 

travel to visit relatives, so they are busy doing that. However, maybe more interesting is that 

some said that they do not want to do anything special during the weekends, like a teacher at 

the primary school in the village once told me: “[I don’t attend the meetings] because I am 

working all the week long, so during the weekends I want to do whatever I want”. This is a 

good example of how little the meetings are prioritized by the people. 

 This teacher is not alone in feeling like that, as I heard this more than once. In 

addition, this attitude is interesting in light of how I experienced the village during the 

weekends. The village somehow felt a bit different to me. It got quieter and I often got the 

feeling that there was a lot less people in the village during the weekends. Normally, it started 

on Friday evenings and lasted through the weekend. People still had to do their work on the 

shamba, and they had to feed the livestock, but I felt that everything was done in a somewhat 

softer tone. There were no children running to school or running home after school, and 

people were in general seemingly at peace. This was also the case for the family I lived with. 

Zuberi (the nephew of Mama and Baba) still did his job of cutting grass, banana trees and/or 

jackfruit for the cows, but he did not do as much as he normally did during the weekdays. He 

was very concerned with the fact that this was days “to relax”  (one of the very few English 

word he knew), and this was very significant to him. He would not work as many hours and 

not as hard these days, and that was very important to him because after the work was done, 
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he could do whatever he wanted. Often to just be with his friends, not doing anything in 

particular. 

Everyone seemed very happy with this, and to just ‘relax’  was valued very highly, as 

most people are working very hard at their shamba or with other things during the weekdays. 

I witnessed how people could just lay on a sofa for hours upon hours listening to the radio or 

music on their telephones, and I got the feeling that this – to completely ‘relax’ – was almost 

like a luxury for them. Knowing that this is so highly valued, it is easier to understand why 

many people are prioritizing this over the village meetings, and this is a challenge for the 

village government’s informational work. 

 

The practical conservation has been discussed in this section, and it is evident that different 

measures are taken by different actors in order to protect the forest. When it comes to the last 

part – information and knowledge – this will be thoroughly discussed in chapter 5, when I 

will look at the REDD project. Next, however, I will look closer at the question that I believe 

is the heart of the conservational work that are being done in Daheni; what are the villagers 

motivations for doing it? 

 

Conservational motivations 

Looking at the reasons and the motivations behind why the forest is conserved, I will focus on 

the different actor’s point of view and demonstrate that they differ in their argumentation, 

somewhat based on their interests. As I will show, there are mainly two prominent views on 

why the forest is conserved. The first – ‘traditional motivation’ – is to respect the traditions of 

religion and rituals. This is mainly emphasized by the older generation in the village, and 

especially the Elders, although I will show some differences among them as well. The second 

– ‘environmental motivation’ – is concerning the local environment and climate. Most people 

are concerned with this motivation. This is also the motivation which is mostly emphasized 

by the two committees, which are important ‘knowledge spreading institutions’ in the village, 

and by the schools, which I have elaborated above. Whomever you talk to in the village about 

this issue, be it some ‘ordinary villagers’ or a local village institution, you will hear them 

argue for one of these motivations. 
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The Elders – traditionally motivated 

During my interview with the Elders, we touched upon this subject too. Mzee mentioned the 

role of the local environment when the village decided to protect the forest and even decided 

to make it bigger:  

“The forest was very small, and most of the people here are farmers. One year there was no 

rain, so they were thinking about how they could get rain. Although they were doing the 

worshiping, they thought that they had to make the forest bigger. […] With a bigger forest, 

there would be more rain, [because] this was a problem of environmental issue.” 

 

In a conversation I had with Mzee some months into my fieldwork, he briefly followed up on 

this by telling me that people wish to take care of the forest now, because of local 

environmental issues that are noticeable, like less rainfall. He also said that the enthusiasm 

surrounding the protection the forest was fueled by the environment education the people 

received from different environment NGOs. Mzee believes that this is also the reason behind 

why people are planting more trees on their shamba: “because the people have gained more 

knowledge about the forest and the climate after the organizations were here, there are now 

planted more and more trees on private shambas”.  

However, the Elders’ most prominent motivation behind the forest protection is 

without a doubt not the environment, but the worshiping traditions I have discussed 

previously. This became obvious to me during this first interview, but it got even clearer 

throughout my fieldwork, based upon how much they talked about worshiping compared to 

the environment, and how they are talking about it. As the above quotation of Mzee shows, 

the Elders are concerned about the local environment, but when they talked to me about the 

worshiping, I felt that they believed this was the heart of the issue.  

Johni wanted to tell me his thoughts on the matter. As opposed to Mzee, Johni 

emphasized the significance of the worshiping. Because it is important to do this worshiping 

at the sacred place, they need the forest. He also stressed that when the forest was smaller, 

people were also cultivating inside it, often very close to the sacred place, and they did not 

care about the warnings the Elders gave about these activities. They did not agree, Johni said, 

so one day there was many baboons that came and ate all seeds that were sown. Because this 

is not a normal behavior of baboons, they saw this as a sign that the area is protected, and that 

the spirits were very angry with the peasants that were cultivating so close to the sacred place. 
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Therefore, Johni told me, the spirits invited the animals to eat the peasants’ food. This led to 

the expansion of the forest by a fifty-meter-wide belt around the entire forest. After they did 

so, there have never been any problems with these animals ever again, according to Johni. 

This story underlines the historical importance of the forest protection for the Elders of 

Msilala. In this story, the forest spirits chased the people out of the forest because they were 

destroying it through their cultivation and logging. In other words, the destruction of the 

forest has led to sanctions even before the forest was protected by village law, strongly 

indicating that forest conservation has deeper roots in the society. This is also indicated by 

Bildsten when she writes that when discussing the forests in the East Usambaras, it is 

important to acknowledge that it has been for a long time, and still is, considered as the source 

of rain (Bildsten, 2002:82). 

 Based on the information I gained from the Elders, I am arguing that they are focusing 

on my first motivational term, which I call ‘traditional motivation’. They clearly emphasize 

the factors that fits into this term: that the forest needs to be conserved in order to protect the 

old traditions and to respect the religious worshiping that takes place inside the forest. This is 

naturally closely connected to the Elders’ (and other villagers of this generation) emphasis on 

the religious use of the forest and the sacred place, as described in chapter 3. According to 

them, this is the most important aspect of the forest, as it provides rain through the worshiping 

of the ancestors. 

When it comes to Mzee, which is the only one of the Elders that had a motivation that 

was not as traditionally oriented as his fellow Elders, but more environmentally oriented, it 

has to be stressed that he is the exception, the ‘odd one out’ among the Elders. I will offer two 

possible explanations for why this might be. The first one is his business. He is making 

money by selling seedlings. Even though he claimed that he is willing to give discounts to 

buyers because it is important for him to maintain a high frequency in the tree planting 

activities in the village in order to secure stability in the local environment, he has to make a 

certain surplus in order to make a living. In itself, this surplus may be an incentive for him to 

focus on the environmental issue, as this logic makes people buy seedlings. 

 The second explanation might be the knowledge he received from the NGOs. This 

gave him the environmental education he needed in order to see the value for the whole 

community of using private trees instead of using forest trees, and he also received the proper 

education in order for him to make a living off the nursery business. This education alone 
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might have led him to emphasize the environmental benefits above the traditional benefits. 

This leads me to my second motivational term, which I have named ‘environmental 

motivation’ and which I will look at next, when I elaborate how the two committees view the 

same matter. 

 

The committees – environmentally motivated 

The forest committee and the environmental committee are the most important actors 

concerning the protection of the forest. As their names implies, the environmental committee 

deals with all environmental issues, while the forest committee are just concerned with forest 

protection. During my fieldwork, I did several interviews with these committees, and I 

participated in some of their work, like taking part in committee meetings and going on forest 

patrols with forest guards. Both interviews and participation gave me insight in their work and 

their motivation for doing it. 

As I briefly mentioned in chapter 2, the forest committee sees themselves as the proper 

manager of the forest, according to the Chairman of the committee. He further thinks that it is 

important for the village government to have the forest committee as a tool for taking care of 

the forest because it is so much work that a separate committee is needed. I asked him if he 

could mention the most important aspect of their work. He answered, “to ensure that the 

forest management plan is implemented and maintained”. When I asked for the second most 

important aspect, he said “to make sure the people are educated when it comes to 

conservation and tree planting”.  

I wanted to know more about the education they are giving to the people, and I was 

told that they do it by meeting people to talk to them in different arenas. The committee can 

attend the village meetings that are held in the village every third month and they can hold 

their own meetings where they talk about this, but the easiest way to reach out to as many as 

possible is to walk around in the village and talk to people. 

In addition, I found it interesting to ask what they are telling people about why it is 

important to protect the forest. The secretary of the committee told me:  

“Among the important education, is that the deforestation can cause soil erosion and that the 

need for wood would be higher. The forest is a source of water in terms of springs and some 
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small rivers, so we tell people and make them realize that the absence of the forest will lead to 

loss of water”. 

 

Based on what the forest committee is educating the people, it is clear that they feel that the 

important factor behind the protection is the local environment, and that they are focusing on 

what I call the ‘environmental motivation’. Next, I will show that the environmental 

committee is focusing on the same. 

 

When I asked members of the environmental committee about their motivation for working 

with the forest protection, I heard the same two reasons the Elders gave me. It was obvious to 

me that they too had more focus on one of the motivations than the other. However, and not 

surprisingly as they are the environmental committee, they did not focus on the same one as 

the Elders did. When I asked about why the forest is protected, the members of the committee 

naturally focused on environmental issues. The protection of biodiversity, taking care of water 

sources and illegal timber harvesting was mentioned – in that order – as reasons for why the 

village protects the forest. Later in the interview, when I asked about the history of the forest, 

another member of the committee answered that the protection began because the Elders 

needed to protect their sacred place, but this was all they told me about the ‘traditional 

motivation’. When I asked further on this subject, it was evident that it was the 

‘environmental motivation’ that concerned them. 

 During the same interview, I asked what human activities the forest need protection 

against and I got several answers. Nonetheless, the overall answer was to protect the 

biodiversity from different hazards. Illegal poaching of small mammals in the forest in 

addition to illegal timber harvesting were the two biggest threats in this respect, according to 

these members. 

 They admitted that in theory the protection could be a problem for the community, 

because they need wood for activities like cooking food and making mudbricks, and timber 

for building houses. On the other hand, they made it clear to me that people’s private needs 

are overshadowed by the environmental benefits for everyone that lie in a healthy, standing 

forest. In addition, the representatives from the environmental committee felt that in reality, 
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the protection does not pose a problem for the community because they appreciate the forest 

and they know why the forest is needed.  

In fact, they experienced that today’s awareness about the importance of the forest is a 

result of the earlier deforestation I have discussed above. They believed that this has led to a 

change in people’s relationship to the forest. Years ago, when the forest was big, people were 

cutting down the forest in order to use the wood and timber, and use the land to grow crops. 

“During that time, the relationship between the community and the forest was bad,” the 

secretary of the committee told me, “especially bad for the forest”. 

He argued that the community then faced a challenge of climate: a considerable loss of 

rainfall. Because almost everyone in the community were small-scale peasants, this became a 

big problem. He says that after a while, they saw a connection between the deforestation and 

the loss of rain, so they became a friend of the forest. They decided to give away part of the 

surrounding land to plant trees on it in order to make the forest bigger and to clearly mark the 

boundaries of the forest where no one were allowed to grow crops or harvest trees any more. 

The secretary argued that this has led to the good relationship the community have to the 

forest today. 

So not surprisingly, the environmental committee emphasized on the local 

environment when asked about their motivation for protecting the forest. At the same time, 

they mention the ‘traditional motivation’ and that the Elders, too, have played a role in the 

forest conservation, but their focus are nevertheless on the environment. Knowledge and 

education about forest issues have been important for them to draw these conclusions. The 

committee members were among the first people to receive education from the NGOs that 

were in the village, and this has formed their argumentation, as they have, according to 

themselves, adopted many of the NGOs views and arguments. 

 

As I have shown, there are two quite different motivations behind the forest conservation 

from official sources: the ‘traditional motivation’ and the ‘environmental motivation’. Both 

members of the Elders and members of the committees are mentioning both motivations. 

However, it is not surprising that the Elders are focusing on the traditions, while the 

environmental committee are emphasizing the importance of the environment. On the other 

hand, I feel that the forest committee could possibly emphasis either one of my two terms, as 
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it is not obvious that they focus on the environmental motivation. They are, after all, a forest 

committee that deal with all aspects of the forest, and not an environmental committee that 

deals with environmental issues alone. It is therefore worth noticing that they are 

environmental motivated. Another thing worth noticing is that both motivations, on a deeper 

level, revolves around rain. 

Below I will look further at what I learned about how the village inhabitants looks at 

this issue. 

 

The people – “No forest, no rain!” 

The local environment is the most commonly emphasized reason behind the conservation by 

the village inhabitants, and it is extremely evident that it is the local environment they are 

concerned with. I find it very interesting that close to no one ever mentioned how a standing 

forest has a positive environmental effect beyond the village. When I talked to people about 

the positive effects of the forest, many people emphasized local things like more rain, less soil 

erosion, less wind and lower temperatures, among others, but I never heard anything of how a 

rainforest can have a positive effect globally. 

 One of the questions I asked when I conducted my survey (see chapter 1), was “what 

are your thoughts on the conservation of the forest” . Interestingly enough 97% of the people 

said that this was a good thing. The last 3% said that they did not have any knowledge about 

the issue. By the time I did this survey, these numbers did not surprise me, because the survey 

was done towards the end of my fieldwork, and by that time, this just underlined what I 

already knew about how most of the villagers feels about the forest. 

 However, in general, I was extremely surprised about the consensus among the 

villagers about the forest conservation, even though other studies can show similar findings, 

like Vihemäki’s (2005) findings from the East Usambaras. She writes that “most farmers 

stated that they benefited from the forest protection, because the forest were a source of rain 

and water” (Vihemäki, 2005:10). Before my fieldwork started, however, I was expecting a 

conflict between the villagers who are not allowed to use the forest produce they depend on 

and the law enforcers, in this case the village government. I guess my expectations can be 

understood as part of a common conception described by Fairhead and Leach (1995). They 
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write about how it is a normal conception that deforestation always is the local villagers fault, 

because they are cutting the forest because of their need of firewood and timber. Fairhead and 

Leach has named this conception an environmental narrative. Their results from West Africa, 

shows the exact opposite; that in the area they did their fieldwork, there would not be a big 

forest at all if it were not for the local villagers. This opposite reasoning is their environmental 

counter-narrative. There are many similarities in my case. Most important is that the villagers 

are arguing for the same as Fairhead and Leach – that there would not be a big forest in the 

area today if it were not for them. How the people are talking about the forest and what they 

have told me about their thoughts and feelings on this issue and most importantly, the history 

of the forest as they told it to me many times, demonstrate that they see themselves as part of 

the counter-narrative, rather than the narrative itself. 

 The reasons for why there is such a big consensus among the villagers on this issue 

and seemingly no conflict, I can only speculate on, although some reasons seem plausible to 

me. The first one is that there have been environmental NGOs engaged in the village during 

the past decades. Especially their work on educating the people about the importance of the 

forest, and what role it plays for the local weather, has grown some deep roots in the society. 

Very often when I asked about where they have gotten this information from, the answer was 

either directly from the NGOs or from village meetings held by the village government. The 

village government told me the same; their information comes from the NGOs, and even 

though this information came from external actors, it dealt with internal issues, like the local 

environment and weather regulation. I believe this fact played an important role, as I will get 

more into in the next chapter.  

The second reason for why I think there is a big consensus on this issue is that 

virtually all of the people living in the village are small-scale farmers that are totally 

dependable on their own food production, which again is dependable on enough rainfall. I am 

convinced that no one knows better than these farmers how important the forest is for them. 

 A third reason might be that the forest and the rain are connected together in their 

religion, traditions and rituals. As I have shown in the previous chapter, the forest is where 

they go to do their rituals when they seek rain. This is not just the case in Msilala, but in many 

parts of the Usambara Mountains, and it has been for generations. One example is what 

Steven Feierman writes about how the power of the old king of the mountains, Mbegha, was 

rooted in myths and the rain ritual. By having monopoly on the rain magic and the rain rituals 
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done in the forest, Mbegha also had control within the kingdom (Feierman 1974:87-88). In 

addition, Bildsten (2002:99) have in her study argued that the rain in the traditional belief 

system in the mountains, the Sambaa cosmology, is connected to the ancestors and not 

directly to the forest. In my case, the rain is connected directly to the forest by different 

environmental and biological laws, according to the villagers. On the other hand, it is also 

connected to the ancestors, whom again are connected to the forest, as I have described 

earlier. Either way, environmentally or traditionally, rain and forest have been inseparably 

connected through generations in these mountains. As Bildsten writes: “the forest can be used 

both as a sacred place and for secular purposes. This shows how complex the ritual forest is. 

It is neither sacred nor worldly, but both” (Bildsten 2002:98). Daheni is also both a sacred 

place and a worldly place that is subject to certain scientific laws at the same time. This 

displays how the rain and the forest have been connected for a long time in these mountains, 

and this may influence how the villagers are thinking about the forest today. Thus, it might be 

one of the reasons for why everyone is happy with the forest conservation. 

 A fourth reason for the consensus can be that some of the villagers (preferably those 

who do not think the conservation is a good thing) are simply not telling me the truth about 

their feelings on the matter, because that I did not gain their trust. They might have told me 

what they believed that I, as an anthropologist, wanted to hear from them, or they might fear 

different sorts of sanctions if they told me something controversial. I have to hold this 

possibility open, even though I do not believe it. During my fieldwork I got the feeling that 

people were telling me the truth, that they really appreciate the forest and that they value the 

protection of it. Looking back, I still have that feeling. I believe that I gained the trust of many 

people in the village, and that they appreciated me and that I was interested in them and in a 

topic that was important to them. I also got some statements that indicates that they are not 

afraid of telling me at least semi-controversial things. Like Jata – an elderly neighbor of the 

family I lived with – who told me that the forest conservation is a very good thing because of 

the environment, even though it is a problem for him, as he does not have enough land to 

grow his own private trees, and that this is a problem the village government have to solve. 

Villagers who feels that the village government have gotten the politics all wrong when it 

comes to other issues have also told me about this, and I see this as a sign that people were 

honest with me. 
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 On the other hand, the truth comes in many shades. Some people can have a divided 

opinion on this issue. A person does not have to be all clear-cut. One does not have to feel 

either ‘a forest’ or ‘no forest’. Like Jata, one can see both the positive and the negative 

aspects, but might have chosen to focus on the positive sides of the forest protection because 

of me, or any other reason for that matter. I will get back to this later in this chapter. 

 

I wanted to know more about the motivation behind the forest conservation for the ‘ordinary 

villager’, so further on in the survey I asked “why is the forest conservation a good thing”. 

The answers I got, I have divided into three headings: village income, environment and forest 

produce. Village income includes all activities that give the village an income. Examples are 

tourists and researchers that pay a fee to enter the forest, or if the village government decides 

to make timber out of naturally fallen trees and sell it. Environment includes all answers that 

have an environmental logic behind it. Answers like increased rainfall, less soil erosion and 

improved conditions for wildlife are some examples. The heading forest produce includes all 

answers that have to do with harvesting forest produce like firewood, timber and herbal 

medicines. 

 The answers show that 60.6% of the people mentioned at least one answer under the 

heading environment. 57.6% answered at least one answer under the heading forest produce, 

and only 18.2% answered at least one answer under the heading income. 6.1% had no 

opinion. It is also interesting to look at how men and women answered differently. Men 

answered: income: 8.3% - environment: 83.3% - forest produce: 50% - no opinion: 8.3%, 

while women answered: income: 23.8% - environment: 52.4% - forest produce: 61.9% - no 

opinion: 8.3%. 

 These numbers indicate that more men than women are concerned with environmental 

issues, while a few more women are concerned with issues of forest produce. In addition, 

women are more concerned with village income. 

 What I find more interesting is to see what answer they mentioned first, because most 

of the interviewed people gave me more than one answer to this question. This is interesting 

because it says something about what is closest to their heart, and even more so, because they 

often gave me just one or two answers before I asked if there were any further positive effects 

of the conservation. There were just five different answers that were mentioned first: rain, 
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firewood, herbal medicine, income and wildlife. What I then noticed, was that 58% mentioned 

environment (rain and wildlife) first, while 32.3% mentioned forest produce (firewood and 

herbal medicines) first. 9.7% mentioned income first. This indicates that environment is more 

important to almost twice as many people as forest produce is. 

 What I then wanted to look at was the difference between the genders when it comes 

to what they mentioned first. It is very interesting that out of everyone that mentioned 

firewood first, 100% were women. The same (100% women) goes for income. On the other 

hand, 90.9% of all the men answered rain as their first answer. These numbers are strong 

indicators of what the two genders are mainly concerned with. 

 Overall, the numbers of my survey indicate that there is a big consensus on the matter 

of forest conservation; the villagers are very happy with it. This is also supported by what I 

have observed and heard in other settings besides the formal survey I did. As the time when I 

where by the forest with Sylvanus and he said, “The forest conservation and all that is good 

and well, but the reality is that we depend on the forest for rain. No forest, no rain!” 

On the other hand, there seems to be a difference in what people think about when 

asked why it is so important to protect it. According to my survey, there is a big difference in 

what men and women emphasized when I asked about this. Men emphasized the local 

environment more than the women did, and women emphasized the need for firewood and 

income for the village a lot more than men did. 

Reasons for why women are more concerned with firewood I believe is easy to 

explain; they are doing all the cooking and are thereby using firewood a lot more than men 

are. Reasons for why they are more concerned with income is harder to explain. It is equally 

difficult to explain why more men than women answered that they are concerned with the 

local environment. However, a certain pattern indicates that most villagers who state that they 

attend village meetings regularly, also gives ‘environment’ as their initial answer. When we 

take into consideration that this is an important arena for the village to discuss environmental 

issues, and about 60% of the men stated that they attend the village meetings regularly, while 

only 35% of the women said they did so, this can be offered as an explanation, which is 

supported by Vihemäki (2005). She is also writing about findings in the East Usambara 

Mountains when she writes that “Women’s lesser knowledge about and involvement in 

conservation activities can be partly explained by their large work load and time constraints. 

They are also typically less active in village meetings” (Vihemäki, 2005:10). 
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Differences and nuances 

There are of course many differences and nuances between what different people and 

different other actors think about all these issues, also within each of the two main 

motivations I have described. As I briefly indicated, it is not the case that all members of the 

Elders only emphasize the ‘traditional motivation’, nor is it the case that all members of the 

committees are exclusively talking about the ‘environmental motivation’. However, this is the 

distinct trend within the two groups, and it makes sense based on what the two groups are 

most concerned with in their daily life and activities. In terms of ‘ordinary villagers’, I noticed 

three factors that lead to these differences. The first one, gender, I have already discussed. The 

second one is age and generations, and the third one is land ownership. 

It is interesting to notice that no one, during the formal survey, mentioned ‘rituals’ or 

‘the sacred place’ as reasons for why they think the forest conservation is a good thing. I am 

not sure why this turned out to be the case, but there seems to be a difference in that which is 

emphasized between the ‘ordinary villagers’ and the official institutions like the Elders and 

the committees who have a dual explanation behind the importance of the conservation. One 

explanation that I will argue explains this trend among the younger generation is – as I have 

discussed above – the difference among the generations when it comes to knowledge, 

thoughts and interests when it comes to the old traditions of the area. This is not as important 

to the younger generation as it is to the older people in the village. This does on the other 

hand not explain why not even the older generations touched upon a ‘traditional motivation’ 

for conserving the forest, in my survey. 

However, although it is not evident in my survey, I know that many villagers in the 

older generations do have a ‘traditional motivation’ in their arguments for why the forest 

needs to be protected, because I have heard them talking about this many times. An 

explanation for why this was not captured in the survey might be the formal method of the 

interviews, the questions I asked or how I asked these questions. Another reason may be that 

the two kinds of motivations in a sense has fused together. My point is that when Sylvanus 

said “no forest, no rain”, he could have had either one of the two motivations behind his 

statement. The environmental motivation in this setting is obvious, based on the arguments 

that says that the destruction of the forest leads to less rainfall. In addition, the traditional 

motivation could also be used, because if there were no forest, there would not be any sacred 
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place either, and no place for the Elders to do their rain rituals which would also lead to less 

rain or none at all, based on the traditional arguments by the Elders. 

I have also witnessed another factor that can lead to a slightly different view on the 

forest conservation: land ownership. Many people in the village do not own a big shamba 

where they can grow their own crops. They will naturally prioritize growing food crops they 

can eat, and not trees. In addition, a very small number of villagers does not own a shamba at 

all. These people do have a problem of getting enough firewood and a steady flow of it. They 

heavily depend on whatever they can get from the eucalyptus plantation, and they often 

depend on their neighbors and friends too. The fact that these people also told me that the 

forest conservation is good, based on either a ‘traditional motivation’ or an ‘environmental 

motivation’, underlines how deep roots these arguments have grown in the society. However, 

these villagers very often told me that “the forest protection is good, but it leads to some other 

problems”. This ‘but’ is important, and I frequently heard it in this setting and in similar ones. 

It tells me that there are some nuances within the two motivations behind the forest 

conservation. Still almost everyone appreciates the conservation, even when it leads to some 

personal challenges. 

 

Summary 

I have argued that there are two different motivations behind the conservational work that is 

being done in Msilala. It is mostly the Elders of the village who emphasize the first one, 

which is ‘traditional motivation’, although most elderly people in the village sympathize with 

this motivation. To them the forest is important because of the sacred place, and the rain 

rituals that are taking place there. They feel this is a benefit for the whole community as it 

secures rain, especially at times when the rain has been unstable, which many villagers argue 

has been the case the last decade or so. 

 The second one – ‘environmental motivation’ – is more important to the ‘average 

villager’ and the two committees in the village. They are advocating the local environment as 

the important factor for the forest conservation. The forest provides rainfall in itself, and is a 

regulator of the weather, which all the small-scale farmers in the village depend on. 
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I have however shown that not everything in this matter is black or white. There are 

some differences when it comes to the different actors’ views on the two motivations, and 

some nuances within them. One might be positive to the conservational work that are being 

done, although at the same time recognize the backside of the medal. In the next chapter, I 

will look further into these differences when I look at a REDD project that took place in 

Daheni some years ago – a project that is surrounded by many uncertainties. It will also 

become evident that there are more differences within the ‘environmental motivation’. 

 

 



67 
 

Chapter 5 

The REDD Project 

 

 

 

 

 

 

Hewa ya Ukaa 

As I have discussed in the introduction, there were primarily two factors that drew me 

towards the East Usambara Mountains, and another one that drew me to Msilala. The latter on 

was the REDD project I thought was in Daheni. As it turned out during my fieldwork, this 

would play a smaller part in my work than I first imagined. However, what I did find on this 

matter is very interesting. What I did not find on the matter, is maybe even more interesting. 

Especially when seen in combination to the two other factors, which initially drew me to the 

East Usambara Mountains: all the external influences the communities in these mountains has 

been a subject to for hundreds of years, and the recent focus on forest conservation in the area. 

Initially, I was walking around the village asking people whether or not they knew 

anything about the REDD project. The answer was always that they had never heard of such a 

project. I felt like they did not understand me and that frustrated me. It took a while before I 

understood that they actually did not understand me, because REDD is not called “REDD” in 

Swahili. It is called ‘Mpango wa Kupunguza Uzalishaji wa Hewa ya Ukaa kutokana na 

Ukataji miti ovyo na uharibifu wa Misitu’ which translates into ‘plan for Reducing Emissions 

of carbon dioxide from Deforestation and forest Degradation’. In short and in everyday use, it 

is called ‘Hewa ya Ukaa’, meaning “Carbon Dioxide”. Onwards, I will use both terms, but 

differently. I will use the term ‘REDD’ when I am writing about the global phenomenon of 

these projects and of REDD in general, as this is the global term, but I will use the Swahili 
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term ‘Hewa ya Ukaa’ when I am writing about the specific REDD project that I looked at 

during my fieldwork. 

After I realized that the villagers did not understand the term REDD, it became easier 

for me to get usable answers. However, as I will get back to, this was not the only frustration I 

would have to deal with regarding this project. 

REDD (Reducing Emissions from Deforestation and Forest Degradation) is a global 

phenomenon with the aim of reducing the global warming that is currently receiving a lot of 

attention in Western media and political debates. The aim is to avoid deforestation of the 

tropical rainforest. The rainforest are considered by climate scientists to be of great value for 

the world as a whole, and especially valuable in a climate perspective. It has been 

scientifically proven (Baker et al., 2010; Campbell, 2009; Strassburg et al., 2009) that 

deforestation of tropical rainforest is a huge problem and a big contributor to the raising 

temperatures on earth. However, that also makes the rainforest a potentially big part of the 

solution, and to stop the deforestation has been proposed as one of the easiest ways to reduce 

the global warming (as elaborated in chapter 1). 

 The logic behind this is based on climate research done by climate researchers 

throughout the world. Together with many environmental NGOs from different nation states 

and bigger international NGOs, they argue that the rainforest is very important for the global 

climate. Most of it comes down to the rainforest as a carbon storage. The trees, other 

vegetation in the forest and the ground beneath it are all storing carbon dioxide. If the forest is 

cut down, burned or in any other way destroyed or removed, this carbon dioxide will go into 

the atmosphere (Van der Werf et al., 2009) and thereby contribute to the global warming. This 

is especially problematic, of course, when the deforestation is done in a large scale. 

 REDD has been offered as a part of this solution, and many economically rich 

countries have been very positive and put a lot of money into this effort to conserve 

rainforest. The overall idea is that e.g. an economically rich country or the World Bank will 

pay an economically poor country to not deforest its own rainforest. For instance, Norway can 

pay money to Tanzania in order for the Tanzanian government to conserve a certain portion of 

its rainforest. The conservation of an already standing forest is the focus in a REDD project, 

not necessarily planting new forests and trees. 
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I found it challenging to find solid information about any REDD activities in the area 

before I arrived in the village. On the other hand, I knew that the forest was protected and that 

this was a decision made by the village government on behalf of its inhabitants. This, in 

combination with readings I had done about the possibilities of REDD in the East Usamabaras 

and in Msilala made me believe that there was a REDD project going on in Daheni. However, 

immediately after my arrival, I did not quite understand if this really was the case or not. It 

was difficult for me to get reliable information about this as I was told many different and 

contradictory stories about the REDD project in Daheni. Many people had never heard about 

a project like this, some told me that the project did take place years ago, while others said 

that it is still going on. I heard something about a big amount of money that was involved, 

while others had no information about this. Some told me about different people from Europe 

that was involved, including the Norwegian ambassador to Tanzania. Others told me that they 

were still waiting for the project coordinators.  

All this confusion surprised me. Looking back, I believe me being a Norwegian has a 

lot to do with that, as the REDD mechanism as a whole is part of the political debate and a 

priority among many political parties in Norway. It was easy for me to have the presumption 

that it would be important for the people on the ‘receiving end’ of the project as well. That 

was not necessarily the case. I will get back to this confusion after I have briefly described the 

project’s storyline as I eventually understood it. 

 

The project 

My focus will of course be on the villagers’ perceptions of ‘Hewa ya Ukaa’, as this is to me 

the most interesting part of the project. How they relate to the project, what they think of it 

and how much they know about it are some fragments of this. However, I will first draw out 

what I believe is a more or less correct picture of what actually happened regarding this 

project, as this will be useful background information. 

It was actually not until a couple of months into my fieldwork that I first felt I had 

gained an understanding of the project. By that time, I had received many different statements 

from different actors. From those, I felt I could draw a more or less correct and complete 

picture. The major part of this understanding came when I realized that my shy field assistant 

and translator, Eliakimu, had actually worked for the ‘Hewa ya Ukaa’-project. He did just not 
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think of telling me this before I revealed my frustration regarding my lack of understanding 

on this topic. It happened just after I had done a few interviews – with him as my translator – 

where I was trying more specifically to get information about ‘Hewa ya Ukaa’. The results 

were once again gloomy, and I was none the wiser. Outside, in the streets where we had done 

the interviews in the middle of the village, I told him loud and clear how frustrating it was for 

me that no one could simply tell me the story of the project. That was when he told me that 

the people who ran the project had trained him, and that he worked for them as long as the 

project took place in Daheni. At first, I was a bit annoyed because he had not told me of this 

before. However, that was quickly overshadowed by the fact that I now had a key informant 

on the topic, which made it a lot easier for me to understand how the project developed. 

Among other sources I used to draw this picture are representatives of the village 

government and the committees, official documents and daily talks with ‘ordinary villagers’. 

 

My assistant, Eliakimu, told me that there had been a REDD project in the forest in the past 

that had lasted for three years, but that was only a “pilot project”, as he called it. It was never 

developed further into a full-scale and long-term REDD project, because of good results 

based on the carbon measurements done in the forest, which I will elaborate upon later on. 

The village received money at the end of the project because of the good results, and 

according to the village budget – which I was allowed to look at and copy – the money was 

paid in 2008, so the project lasted from 2006 to 2008, as Eliakimu was certain the project 

lasted for only three years. 

 According to the environmental committee, “it all started when a Dutch guy came to 

introduce the project of ‘Hewa ya Ukaa’ and he had an African guy” that was working with 

the project. After this “Dutch guy” had introduced the project to the village government and 

the committees, they left. As it says in different official documents in the village, “the African 

guy” is in reality a professor at a university in Tanzania, and he was the coordinator of the 

project in Daheni. Why they called him “the African guy”, I am not sure, but the professor is 

not local to the Usambara Mountains, however he is a Tanzanian. One reason is that they 

might not remember his name and wanted to make it clear that he was African, unlike “the 

Dutch guy”, who left few traces in the village. The professor “came back with some other 

guys and equipment, including a special GPS that can measure the forest and tell if it is 

healthy”, according to the committee, and he told the village government that they wanted to 
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train some of the villagers so that they could work with them. This was done, and my field 

assistant was chosen as one out of five people, based on his education and the fact that he was 

in the environmental committee at that time. These villagers were trained so they could do the 

forest measurements that were needed after the coordinator had left the village. 

 At first, they established about 20 “sample spots”. These spots were in different 

locations inside the forest, and had a diameter of ten meters. Inside these sample spots, 

attributes like height, diameter, tree identification and GPS coordinates of every tree with a 

diameter bigger than five centimeters were measured. These measurements were the type of 

work Eliakimu received training in and later worked with. The records were then sent to the 

coordinator for analysis. This was done three times; once a year, each year the project took 

place. After three years, the results were done, and the results were good. According to my 

assistant, the forest was “well protected, and growing very well”, and “that’s why we 

qualified for a grant”. The grant was 2.6 million shillings, and it was paid to the village 

government in 2008. 

 The good results shown by the samples are also believed to be the reason why the 

project did not turn into a full-scale REDD project, and thus was stopped after the pilot 

project. If the results had shown that the area was being deforested, the project had most 

likely been followed up by a full-scale project, according to my assistant, who also told me 

that the REDD projects only deal with areas that are badly deforested. They therefore left 

Daheni after the good results. 

 

In this section, I have drawn what I believe to be a more or less accurate historical picture of 

what happened during the pilot project that took place in the forest. However, as I have 

touched upon earlier, there are still confusion, uncertainties and almost a myth-like notion 

attached to the project, both from official sources and from the ‘ordinary people’ in the streets 

of Msilala. In the next section, I will look closer at these uncertainties. 

 

 

 



72 
 

The confusion 

It took a while before I was able to draw a coherent storyline from the project’s beginning to 

its end, the reason being lack of information and contradictory statements from different 

informants. I experienced these contradictions at all social levels, including the different 

village institutions. I will show that there is a huge uncertainty in the village about the project, 

and that different people have different thoughts about it. Many people knew bits and pieces. 

Few knew the whole picture. Who ran the project, is it still going on, who initiated it, were 

there any money involved, who paid the money and how was the money spent? These were 

some of the questions that were difficult for me to get solid information on. Among some 

people, there is even a myth-like quality to the idea of the project coordinator whose return to 

the village they are still waiting for.  

 I asked different members of the environmental committee if the people of Msilala 

knew about the ‘Hewa ya Ukaa’-project. The answer was unambiguous: “they know”. After I 

asked about who received the money that was paid as a result of the project, he followed up: 

“all of the projects which is coming here in the village, people knows about them and that it 

helps them, not by hand, but specially for the development projects like school and other 

developments in the village”. However, I find it strange that members of the environmental 

committee were so definite in their answer when they told me that the people of Msilala knew 

about the project. As I will show, it is not necessarily the case that the villagers have much 

information about ‘Hewa ya Ukaa’. 

 Early on in my fieldwork, and even after I got to know the local name of the project, I 

had the feeling that ‘Hewa ya Ukaa’ was not something important to the villagers, and it was 

not always easy to talk to them about it. After a while, I understood that this had to do with 

lack of knowledge about the project as well as a lack of interest for it. However, there were 

many different stories about the project among the ‘ordinary villagers’ that knew something 

about the project, as well as among the official institutions. Hence, I heard many 

contradictory statements from all actors, statements that just did not fit together. Among most 

important of those might be the different beliefs about whether the project is still taking place 

in Daheni or not. Some told me the project had ended; others told me that the project was still 

going on.  
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The survey 

To follow up on some of the claims of the environmental committee, I wanted to see how the 

knowledge about the project turned out statistically. I therefore asked everyone in the survey I 

did if they knew anything about ‘Hewa ya Ukaa’ that took place in Daheni. The results were 

quite unambiguous: two-thirds, 67% of the villagers asked, said that they have never heard of 

the project, and interestingly enough, these numbers were the same for men and women. The 

rest, 33%, answered that they knew about the project. However, when I asked these people 

follow-up questions regarding what they knew about the project, it was evident that their 

knowledge was scarce. Some knew that there was a project in the forest, but nothing more, 

and some knew that there had been money involved, but did not know how much or how this 

was spent. One knew that there had been some visitors in the village regarding a forest 

project, while another had heard about REDD (he used the English term ‘REDD’) through his 

radio, although he had never heard of a local REDD project, the ‘Hewa ya Ukaa’, in Daheni. 

Again, I wanted to see these numbers in connection with the attendance at the village 

meetings, as this is an important arena for the village government and the committees to 

spread news and to discuss forest issues. Those who answered “yes” to both questions – 

where the first question was regarding meeting attendance and the second was regarding 

knowledge about the project – counted 33.5%. Those who answered “no” to the same two 

questions, counted 46.5%. In other words, the compliance regarding whether a person 

attended the meetings, and whether that same person knew about ‘Hewa ya Ukaa’ or not, was 

80%18. The rest, 20%, said that they did attend the meetings, but that they had never heard of 

the project. However, on a closer look, I saw that about 70% of these last 20% said something 

like “yes, I attend the meetings, but not every time”, or “yes, most of the times”. In addition, 

one of the persons that said that he had not heard about the project, even though he attended 

the village meetings, told me that he thought they might have discussed this project during a 

meeting he did not attend. So it seems likely that some of these people might have missed the 

                                                 
18 Figure 1: Statistics on meeting attendance and project knowledge. 

  

Knowledge about 
‘Hewa ya Ukaa’? 

  YES NO 
Meeting YES 33,50 % 20 % 
attendance? NO 0 % 46,50 % 
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meeting(s) where ‘Hewa ya Ukaa’ was discussed, which again will increase the compliance 

between meeting attendance and knowledge about the project. 

First of all, this data underline how significant the village meetings are for the 

information flow in the village, as I also argued in chapter 3. These meetings are the most 

important arena for the village government to spread news, information and knowledge on 

different topics, as indicated by my data on ‘Hewa ya Ukaa’. Beside the village meetings, the 

information flow in the village consists of course of other parts as well. For instance, there are 

meetings held by the two committees, and the different NGOs that were engaged in the 

village played a role in the information flow. However, one should never underestimate the 

villagers themselves, sitting or walking in the village streets, chatting about this and that, as 

important actors in the information flow in Msilala. 

There were many times I found myself sitting outside a person’s home or in the streets 

around my own home in the village, talking to the family I lived with, neighbors or other 

friends about different village activities. The conversation could be about pretty much 

anything, like a local football match between two secondary schools in the area that was 

going to take place at the little dirt football field in the village. It could be about religious 

topics that were discussed in the mosque or in the church that day, village politics, national 

politics, or people might chat about forest issues. This is a much-appreciated activity done by 

the villagers to stay up to date, be social and to pass the time, in a tight and united community 

where entertainment devices like a television set is a luxury. However, I never witnessed that 

the villagers talked about ‘Hewa ya Ukaa’ in the streets of Msilala. Taking into account how 

much chatting in the streets are done, and that the topics discussed are mostly topics that are 

currently relevant for the village life, it underlines how ‘Hewa ya Ukaa’ is not anything the 

villagers relate to on a daily basis. It is simply not important to them. 

Second, the data from my survey underline how many people do not have any 

knowledge about ‘Hewa ya Ukaa’, according to themselves, and that the knowledge they 

have, often is small, incomplete and sometimes wrong. However, what is knowledge? Can 

there be a difference between what I, as a Norwegian anthropologist, consider to be 

‘knowledge’ and what a person from Msilala considers it to be? What is ‘knowledge’ in the 

eyes of the environmental committee member who told me “they know”? In my survey, I 

asked a straightforward question about whether each person knew about the project or not. 

However, I feel this became a pretty formal and somewhat ‘Western’ and ‘scientific’ way of 
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gaining knowledge, with a straightforward yes or no as the answer. I will not cast a shadow 

over these results, as they clearly bring valuable information to the table, but it might be 

productive to reflect on them and try to look behind them. 

There are more to ‘knowledge’ than what can be shown in a survey like this. After I 

did the survey, I felt that the member of the environmental committee was wrong, when she 

told me that the people of Msilala know about the ‘Hewa ya Ukaa’-project that was held in 

the forest. Nevertheless, as I will show, I heard many different stories about the project from 

different people and the different village institutions. There is knowledge of some sort in 

these stories, although it was difficult for me to see the whole picture. ‘The village as a 

whole’ know about the project and its story, and it feels somehow like the villagers that are 

not concerned about this, are happy with the fact that other villagers have this knowledge; 

they know that others know, and this is also a form of knowledge. In other words, when it 

comes to knowledge on this project, some villagers have more information and thereby are in 

the inner circle of knowledge, other villagers have no information and are in the outer circle, 

while most villagers are somewhere in between, having some information. The outer circle of 

knowledge is made up of the residents of the tea plantation houses19, as they have more or less 

no information about the project according to themselves. The inner circle of knowledge, on 

the other hand, consists of the members of the village institutions, as many of them have been 

working on the project or been involved in it in different ways. However, nobody in the inner 

circle knew everything about the project, as I will clearly show. Eliakimu represents this inner 

circle, as he had been a member of the environmental committee and did measurements of the 

forest as a part of the project. Sylvanus is another one in the inner circle, as he had been 

working with forest conservation for many years. This gave both of them much information 

on the topic, exemplified by their use of the Latin tree names when talking to me about tree 

species. It is interesting that the villagers in the outer circle of knowledge are seemingly just 

fine with this fact, and as far as they told me, they trust the village government and the other 

village institutions. 

As I have shown, people are in general very concerned with the forest and its well-

being. The fact that a healthy forest was the essence of ‘Hewa ya Ukaa’ too, made it a part of 

                                                 
19 A small area in the outskirts of the village with old worn-down houses owned by the Tea Estate. This area 

constitutes one of Msilala’s sub-villages. 
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the ‘conservational history’ of Daheni. Although, as I will show, in a very different manner 

than the community-based forest management that are being done in the forest today. 

 

“Nobody knows” 

I was surprised to realize that even the official institutions had contradictory and at times 

lacking information about ‘Hewa ya Ukaa’. During the interview I held with representatives 

of the Elders the very first day of my fieldwork, I asked them if they knew about the project. 

The answer was straightforward, although surprising: “We don’t know anything about the 

project, other than that the people that came here trained some villagers and that they had a 

collaboration with the TFCG”. Sylvanus told me after the interview that I should talk to the 

environmental committee if I wanted to know more about the REDD project, because the 

Elders do not have any information about it. As close as the Elders are to the forest through 

the worshiping, it surprised me that they did not know about the project that were going on in 

the forest a few years back. 

 However, in a private conversation I had with Mzee some time after the interview with 

the Elders, he told me that the aim of the project was to pay anyone who wanted to plant their 

own private trees, because this contributes to carbon storage. I found it hard to believe that 

this were the aim of a REDD project, as they are concerned with preventing deforesting, and 

my assistant, Eliakimu, elaborated when he heard this:  

“The aim was to pay money to persons who conserved a forest bigger than 1000 acres, but this 

proved to be difficult in this area because no one owns a forest that big here. That’s why they 

looked to Daheni, even though it’s not that big, because it had only one owner and they saw a 

will among the villagers to conserve it.” 

 

The environmental committee, on the other hand, had a lot more information about the 

project, although I was surprised that not even they could give me a straightforward storyline 

of exactly what had happened when. The different members had different information, a few 

things were contradictory to things I would later hear and some of it, I believe, was simply not 

correct. Among the things they told me that were not correct, is what they told me about how 

the people from the project got interested in the forest. The committee told me that Daheni 
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started to interest them after they had shown the good results. However, after the good results 

were shown, they did not continue with a full-scale project, so I find it hard to believe that this 

was the case. Eliakimu agreed with me on this, and he told me that other forest sites in 

Tanzania were more interesting as a possible site for a full-scale REDD project, because they 

are first and foremost interested in a forest that are being deforested. 

 

Time  

Another part of the REDD-project was there were uncertainties about among the different 

actors, is how long ago this project took place. When I asked the members of the 

environmental committee, they seemed very unsure, and they had to discuss it for more than a 

minute. When they finally answered, they said that the project started in 2006 or 2007. When 

I asked my assistant, Eliakimu, about the same, he too seemed very unsure. After spending 

some seconds to think, he said that if he remembered correctly, the money that was paid to the 

village was received in 2007 or 2009. In other words, that the project lasted from 2005 to 

2007 or from 2007 to 2009. The fact that he gave two answers makes it clear that he is not 

sure about this. I also asked the Village Executive Officer and the chairman of Korowemba 

about the same. It was the chairman who answered. He is the older of them and I had spent 

more time with him than the Village Executive Officer at that point. He told me that the 

project started in 2007 and the results were done in 2009. 

 When I have written above that the project started in 2006 and was done in 2008, this 

is based on what I have seen, in writing, in the village budget, and it says that the money, 2.6 

million shillings,20 was paid to the village in 2008. Therefore, I find it more likely that the 

project lasted from 2006 to 2008. All this uncertainty regarding when the project took place, 

underlines a common tendency I noticed many times in Msilala; people are not so concerned 

with time, especially with when incidents – that happened a few years ago – actually 

happened.  

 

 

                                                 
20 Equaled about 1280 USD during my fieldwork. 



78 
 

The myth 

One member of the environmental committee stated that he was still working on the project 

for the project coordinator – “the African guy” – who would come and tell him specifically 

what to do. He told me that he did not know many details about what is being done with the 

project these days, but he was waiting for the coordinator to come back. However, he did not 

know when he would come back to the village. When I talked to the Village Executive 

Officer and the chairman of Korowemba about this issue in a conversation we had when they 

both were present, they expressed that they did not know why the project was stopped after 

only three years, because they did not get any information about this. When I asked them if 

they had heard from the project coordinator since, they answered “no, not yet”. In other 

words, they were still waiting for this man to come back, or at least to hear from him again. 

The way they were talking about this coordinator was almost as if he was a mythical person 

that they were waiting for to return to the village.  

I find it very interesting that some are still waiting for the project coordinator to come 

back to give them further instructions, and in addition, that no one seemed to be able to tell 

me when the project ended, and even more; that some people told me that the project had 

continued and is still taking place. I believe that the time aspect of the project is somewhat 

disturbed by the fact that one can never actually see a REDD project. The project is just there, 

in contrast to most projects, and certainly most development projects and the like, where 

something will be done in order to fulfil the project goal, like building a building or digging a 

well. The point of a REDD project like this is to not do anything in order to fulfil the project 

goal. The aim is that nothing is to be done with the forest – to just let it grow. One can most 

certainly never see the end of the project either. They just saw the coordinator leave. He left 

the trained villagers to do the rest of the measurements and send him the results. So, did the 

project continue after the results were sent? When did it start? When does it end? The answers 

are not something one can witness and I believe this has contributed to the uncertainties 

among the villagers about the timeframe of the project. In addition, they were told that this 

was a “pilot project”. This name insinuates that there will come something after it is done – 

that there will be more. A “pilot project” is, after all, just the beginning. Thus, they do not 

simply talk about it as something that were in the past. It is not something that just happened 

“once upon a time” for them. There is more to it, and there is something revitalizing about all 

this. The project has been, in some ways the project still exists and it can flourish again. At 
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least some villagers are waiting for that to happen. In a way, this is keeping the ‘mythical’ 

aspects of “the African guy”, and the whole project itself, alive. 

There is also confusion around a visit which, according to Eliakimu, took place during 

the project. When he told me his full version of this story, he told me that “one time, your 

ambassador came to visit us”. By ‘your ambassador’, he meant the Norwegian ambassador to 

Tanzania. Eliakimu told me that the ambassador did not do much in the village, except for 

going to Daheni to have a look at it. He also promised that he would help with the villagers’ 

wish to conserve the forest and that the full-scale REDD project would come. This was before 

all the measuring was done in the forest, hence the results that proved a healthy forest were 

not done at that time. However, I have contacted the Norwegian embassy in Tanzania to ask 

for more information on this visit, and I got in touch with the man who would have been in 

charge of this project if the Norwegian embassy was involved. They told me that they have no 

record of such visit. In fact, they have no record of a visit to this part of Tanzania during that 

time at all. There are in general many uncertainties about this visit. I have contacted many 

different actors to seek more information about it, but no one else knows anything about it. 

This underlines how diffuse this project has been, and still is, on so many levels. 

I do however believe that this alleged visit has given more fuel to the mythical aspects 

of this story, no matter if the Norwegian ambassador was in the village or not, or any other 

ambassador, for that sake. It seemed important to Eliakimu when he told me about the visit, as 

if it gave more credibility to the project that this assumedly white, Western ambassador came 

to the village because of this project. This visit is adding to the story’s relevance and 

significance in the villagers’ minds and memory. Just as “the Dutch guy” and “the African 

guy” are. 

 

The money 

The money involved in the project has also caused some confusion among the villagers, 

regarding both the amount and how it was spent. A minority of the people had heard anything 

at all about the money that was paid to the village government because of forest conservation. 

However, those few who had heard about it had not much knowledge about how much it was. 
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A couple of people suggested about 1 million shillings21, when I asked. Even Eliakimu, who 

had worked with the project, had incorrect information. “We qualified for a grant of about 1.6 

million shillings22 that was given to the village”, he told me. However, he must have the 

numbers wrong, because it says about 2.6 million shillings in the village budgets. The village 

government also confirmed this amount on different occasions. 

In addition, people in general knew little of what the money was used for, although 

people did not utter any mistrust towards the village government on this issue. On the 

contrary, they gave me the impression that they were confident that the money was well taken 

care of. One villager even told me in spite of having no knowledge about what the money was 

spent on, he had heard from other villagers that the money was used in a good manner. The 

village government on the other hand, had the answer. They told me that the money was spent 

on a big unsettled electricity bill and to repair the village mill. The village budgets confirms 

that 2 million shillings23 were spent on this. The remaining 600 000 shillings24 are not 

accounted for in the budget. The Village Executive Officer told me however, that there also 

was built a new classroom at the primary school for the 2.6 million they received and I heard 

this from the headmaster and some teachers at that school as well, but this is not confirmed in 

writing, as far as I know. This is of course suspicious, and in a country that have huge 

problems with corruption among state institutions and employees, there will always be a 

chance for foul play. However, I have no indications of such by the village government, as I 

have neither seen or heard anything that would suggest this. 

Where the money came from is another question about the project I asked my 

informants many times, though no one had any precise answers. This question was the most 

difficult one for me to get answered. All the villagers and the different official institutions I 

talked to about this, said that they simply did not know specifically where the money came 

from. The diffuse answer I heard almost every time was “from the Kyoto Protocol”. Eliakumu 

said that it was the Kyoto Protocol that funded the project, and when I asked if he knew more 

specific where the money came from, he told me that all he knew was that the money came 

from the protocol along with the project coordinator. I heard the same answer repeatedly, 

from the Village Executive Officer as well as from the forest committee. 

                                                 
21 Equaled about 490 USD during my fieldwork. 
22 Equaled about 790 USD during my fieldwork. 
23 Equaled about 980 USD during my fieldwork. 
24 Equaled about 295 USD during my fieldwork. 
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I found this very surprising. The village government had received a considerable 

amount of money, from which they could pay for welfare goods that the whole community 

benefited from, and apparently, no one knew where the money actually came from. First of 

all, this underlines yet again that ‘Hewa ya Ukaa’ has not grown any deep roots in the society. 

As I have argued before, people simply do not have much information and knowledge about 

it. Last and maybe more interestingly, it says something about what role money has played in 

this for the villagers and for the village representatives. I find it hard to believe that the money 

has been the major factor for them, when not even the official institutions – which at least 

have some information on the project – know where the money came from. 

I asked a member of the forest committee if she knew more specifically where the 

money came from; “maybe a specific country or for example from the World Bank”, I 

suggested. “Nobody knows that”, was her answer. An answer I feel more or less sums up the 

whole project. 

 

Internal and external environmental motivation 

It interested me that in spite of how concerned the people of Msilala are with forest 

conservation, many people knew very little of a project that had been in the village forest just 

a few years ago with an aim to protect the forest. Especially having in mind what the 

committee told me about how conservational education was their second most important job, 

and how successful this education and spreading of knowledge have been when it comes to 

local initiatives to conserve the forest, as I have shown. Almost all of the people know and 

care about these initiatives to conserve the forest for the benefit of the local environment, 

while at the same time, they have little or even no knowledge about the ‘global’ initiative that 

was done to do the same thing. Of course, the fact that the REDD project only took place in 

the village for three years can influence this. The initiatives at a village level to protect the 

forest are much older than this. On the other hand, the project was discussed during village 

meetings and in other arenas, so people would have had the chance to gain this knowledge. It 

seems to me that there is a difference between global and local reasoning behind the efforts to 

conserve the forest and that the global reasoning does not fit into the villagers’ motivations, 

because most of them are not concerned about the forest as a carbon storage. They are 

concerned with the forest as a regulator of the local weather and as a sacred place. 
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These findings led me to divide my term ‘environmental motivation’ into two sub-

terms; ‘external environmental motivation’ and ‘internal environmental motivation’, where 

the latter has become the dominant reasoning at all society levels behind the conservational 

work in Msilala. 

By “internal environmental motivation”, I mean all local aspects of the forest 

conservation done by the village. The fact that the conservation is done and managed by the 

village itself is the first aspect of this. The village – and thereby the villagers themselves – are 

in control of the conservation. The other aspect is that it is done for their own best through 

regulating the local environment. This is the reasoning behind the conservational knowledge 

and the educational work regarding forest protection that is done by different actors, e.g. the 

committees and the schools. People believe in this, it gives them meaning and it fits into their 

cultural lives. This reasoning and thinking about the forest have traditions to the area, as I 

have shown, and therefore the villagers have adapted these arguments as their own. 

The ‘external environmental motivation’ on the other hand, has not grown any roots in 

the society, and I will argue that the REDD project fits into this term based on the same 

reasons as why the local initiatives fit into the internal environmental motivation. First, the 

project was not a local initiative done by any local actors, but was initiated by external actors, 

like ‘the Dutch guy’ and the ‘the African guy’. Second, the arguments behind the project were 

of a global nature. The focus was on carbon storage as a part of the effort to decrease global 

warming. This was a global reasoning that did not have momentum among the villagers in 

Msilala. Only a very few ever indicated that they knew about the mechanisms of carbon 

storage and global warming, and even they did not see it as an important aspects of the 

conservation of Daheni. 

Because it is concern for the environment that is behind the REDD project, one might 

believe that the project would fit nicely into the environmental motivations of the villagers. 

However, that is not the case, as this concern evolves around global warming and thereby 

involves thoughts about an external issue, and have been brought into the village by external 

actors. These thoughts have occurred outside the village community and they are not ‘let in’. 

They do not give meaning to the villagers, as the villagers cannot witness the link between 

global warming and the degradation of the local environment, which can be exemplified by 

one of the very few persons that had heard about global warming, as she told me that this was 

something that did not take place in Tanzania. It only happened in “other countries”. What 
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they can witness, is that the local weather, and the rainfall in particular, has changed for the 

worse in accordance with the earlier clearing of the forest. As I have discussed through earlier 

findings from other areas in the Usambaras and elsewhere, the protection of the forest for the 

good of the local people, often based on what fits into my term ‘traditional motivation’, is 

common, and has been for a long time (see Bildsten, 2002; Feierman 1974, 1990; Parkin, 

1991; Sanders, 2008; Vihemäki 2005; Woodcock, 1995). As Zulu writes from her fieldwork 

in the East Usambaras: “[…] forest have always been protected for purposes of 

traditional/cultural values.” (Zulu, 2004:35). Therefore, even though the NGOs introduced 

new ideas and practices to the villagers of Msilala, these were embedded in the society’s 

already existing cultural life, as all of the new ideas the NGOs brought were for the benefit of 

the local villagers, while the new ideas and practices the REDD project brought were not. 

They were of a ‘global logic’. It is not that the villagers of Msilala do not care about the 

threats of climate change and global warming. They just did not need a new motivation for 

why they should protect their forest. 

It is also strikingly evident that the external motivation introduced by the REDD 

project has stayed external. After all these years, I could not see any signs of this motivation 

behind the forest conservation. As mentioned, people did not talk about global warming or 

carbon storage. Close to every single one of them talked about weather regulations, sufficient 

rainfall and wildlife, among other things, when they were talking about their environmental 

motivations. 

This is different from other externally introduced parts of the community. Throughout 

this thesis, I have given several examples of aspects of the villagers’ life that have been 

introduced by external actors. Beekeeping is one example of this, as it was an NGO (TFCG) 

that introduced this activity to the villagers of Msilala. Another example of this is the slogan 

‘kata mti, panda miti’, which started as a slogan for a national environmental politic by the 

Tanzanian government during the 80s. I still heard villagers use this slogan when they were 

talking about planting private trees on their shamba. This shows that national politics may be 

incorporated into the villager’s life, and that it fits into the framework that makes their 

understanding of life. This framework constitutes my point, as the difference between why 

these external influences have successfully been adopted by the village community and the 

REDD project have not, I believe is because both beekeeping and the politics behind the 

slogan is within this framework. It does not compromise the villagers’ understanding of life. It 
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fits into their old ideas and opinions regarding forest activities and forest use. The logic and 

reasoning that were behind the REDD project do not, as the villagers were not concerned 

about ‘the global’, and they were already motivated for doing the work that the REDD project 

would have them do, based on local conditions. 

It interests me how money was supposed to be the leverage to open up the forest for 

the REDD project. Clearly, the idea was “conserve the forest, and you will receive money for 

it”. In other words, money was supposed to be some sort of external motivation with the aim 

of getting the villagers to act in a preferred way. However, everything beside the money is 

happening in the nature and inside the forest, and the internal environmental motivations the 

villagers have for conserving the forest are directly linked to the nature and the forest. Money 

is not, and may be offered as one of the reasons for why the internal and the external 

motivation were never linked together, even though I have shown that money can work as a 

motivator for different activities, like doing some kind of work that is normally considered 

work for the opposite gender or to deal with beekeeping in order to make money. However, 

money in itself has nothing to do with nature, and therefore this did not truly motivate the 

villagers either, nor did the villagers need this kind of motivation in order to protect the forest. 

They already had another reason to do so: rain. Sanders has nicely put into words how 

important rain is for the inhabitants of another village in northern Tanzania: “[Without rain], 

all would cease to exist. There would be no rain. There would be no harvest, food or beer. 

There would be no animals. There would be no villagers” (Sanders, 2008:102). 
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Concluding remarks 

The aim of this thesis has been to shed light on what motivation the villagers of Msilala have 

in relation to forest conservational practice. I have done so through describing the forest use 

and their practical forest conservation activities. Their different uses of the forest in particular 

play an important role for their motivations. The Elders, which emphasized a ‘traditional’ use 

of the forest, argue that the forest is needed because of its ritual importance. On the other 

hand, the two committees, which deal with a more scientific focus, argue that the forest is 

needed for the best of the local environment. Common for both is that both set of motivations 

revolve around rain, and that villagers are dependent of the forest because of the rainfall it 

brings. The notion of ‘the forest’ and ‘rain’ are inseparable from each other in this 

community, and people do not talk of one of them without also including the other, whether in 

the traditional motivation, or in the environmental motivation, exemplified by Sylvanus when 

he told me “no forest, no rain”. He could have had both motivations behind this statement, as 

both motivations in reality argue the same: if they lose the forest, they also lose much rainfall. 

  I have seen the forest conservation that is taking place in Daheni, and the motivations 

behind it, in relation to a new, ‘modern’ and global initiative to conserve the forest, the REDD 

project, in order to better understand the complexity of the conservational motivations. I argue 

that the villagers of Msilala struggle to acknowledge the global threat of climate changes, 

which I feel is evident most people anywhere in the world struggle with as well. Hence, the 

global initiative REDD gained little acknowledgement in the village, and has left surprisingly 

few traces behind. Reasons for this, as I see it, are twofold. The proposed ‘motivation for 

action’ behind the REDD project was of a global nature; to save the world, through reducing 

atmospheric CO2. As far as I can tell, this has proved hard for most people to comprehend. 

The other reason for my view is that the villagers did not need a new global motivation 

behind their forest conservation motivation, nor did this new idea fit in to their existing 

cultural reality. They already did conserve their forest, and they had their own local 

motivations for doing so – their dependence on rain. 

My material has to be seen as an example of how difficult it can be for people in a 

given area to acknowledge the ‘big picture’, exemplified by the global threat of climate 

changes and global warming. This problem of acknowledging the threat can of course easily 

lead to problems in gaining a motivation to act in accordance to the threat. This ‘global 

motivation’, or ‘external environmental motivation’ as I have called it, is not present in 
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Msilala because the environmental problem, as they are perceiving it, is not acknowledged as 

global. The environmental problems they are experiencing are locally embedded in the 

reduction of their forest, which leads to the decreasing rainfall they are experiencing. Hence, 

the answer to their problem, as they see it, is also local; to protect their forest. This is in 

accordance with the ‘global answer’ to the same problem, however not in accordance with the 

‘global motivation’ that lies behind it. 

 The international community has not managed to come up with sufficient answers to 

the threat of climate change. One of the explanations of this can be that the majority of the 

people in any given locality has problems seeing the ‘bigger picture’, as they are concerned 

with their own lives within their own cultural realities. As Eriksen states: “Global crises are 

rarely perceived locally as global crises.” (Eriksen, 2013). Therefore, I will argue that my 

findings are not so different from other places where the global threat of climate changes is 

perceived locally. 
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