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GENERAL INTRODUCTION

1.1 Background of the Study

The Macua look at the reality of death with certain "ambiguity" in the sense that
they sce it as a necessary step towards ancestorship. It is an essential, indispensable and
definitive passage from the visible state of life (earthly) to the invisible. Death is not total

destruction or annihilation of a person but through death one goes owani (home) or returns to

Mount Namuli.t According to Macua understanding, death does not break the vital circle
because a dead person still belongs to the family or clan. Ile/she lives a full and real life, for
with death the person acquires "supernatural” power and becomes an intermediary between
Muhtku (God) and the living people.

Iowever, death constitutes a moment of great crisis in the family and in the
socicty at large. And whenever death strikes in the family, people grieve, wail and mourn
desperately. For this reason death is feared and fought against in order lo safeguard life,
which is the highest and most precious gift from God. Death creates disharimony and panic in
the sociely. At the same time, the Macua arc unaninous about the untversality of death, that
is to say that death is a universal phenomenon whereby it does not choose some and leave
others. Some proverbs will help us to understand the mind and conviction of the Macua

concerning the universality of death, Nakhwa ntthavi na Muluku khuvo onihalela which

' See the myth of the origin of Macua people below.
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means death is (like) a hunting net of God, there is nobody who can escape it. In spite of this
conviction thal death is a universal phenomenon, the Macua still see it as something that
occurs unexpectedly and without warning, as this proverb shows: Nakinwa khunleya, onrwa
ntoko nawiye that is to say death is (like}) a thief, it comes unexpectedty.

This ambiguity created in me some interest that led me to research on this topic so
as to try to grasp this mystery and seemingly contradictory attitudes.

The questions that arise are, how can we as Christians explain the Christian
understanding of death as a passage from this world (earth) to the heavenly kingdom of
God? tHow can the paschal mystery be relevant in the daily life of the Macua? [Tow can we

make a connection between the Macua understanding of hereafier and the Christian doctrine

of resurrection?

1.2 Statement of the Problem

During my Philosophical studies at Seminario Sanlo Agostinho in Maputo
(Mozambique), I was asked to present a paper on Macua culture to the class when we were
dealing with African Traditional Rcligion.2 To my surprise when | started looking for the
material, | realised that there were very little resources available and accessible in our

nalional libraries. From this [ came to realise that although the Macua are the largest ethnic

group in Mozambique (about 34.5% of the whole population) 3, their culture is stilf unknown
to many due to lack of writlen sources.

This essay is aimed at providing some major information that will cnable us to
understand how the Macua view and deal with death. We shall tackle this topic basing

ourselves on the issues such as iflness and the response of the people to it; death and its

2

The theme of the paper was “Birth in Macua Culture: a Celebration of Life”.
3

Jornal Noficias (Mozambican Daily NewsPaper), 1998, February 17, p.7-9.



causes, funeral rites and destiny of the dead people (the hereafter). Finally we shall
concenirate on how to give the concept of death a new meaning in the life of the Christians.

The question of death and its consequences still puzzles the Macua today including
those who have converted to Christianity. In several instances, the Macua have been accused
by the missionaries and other Christian leaders of not having strong faith and trust as far as
the destiny of the dead is concerned. Some others even went further to tabel the Macua as
superstitious people because of the strong practice of ancestor veneration and the sacrifices
they make to them. The widow/widower inheritance after the death of one of the partners
undermines the Gospel values on marriage that teach monogamous marriage, one man to one
woman. The disease of the time, Acquired Imumune Deficiency Syndrome (AIDS), 1s a real
and serious threat (0 human life and therefore, needs to be addressed properly lest the entire
community runs the risk ol being wiped out.

Surely we cannot understand how the Macua people relate to death and understand
the hereafter unless we know their social, cultural and religious background. To do so, we
shall have the first chapter presenting the Macua community as it is today without forgelting
its historicat past. Therefore, it is important to inention right now that, like any given culturc,
the Macua have experienced many internal social, cultural and religious changes throughout
history. These changes have been brought in through contacts with other people
(neighbouring ethnic groups, Arab traders and Portuguese colonialists) or even due to
internal developments within the culture dynamism. Education of the people and new
religious belief systems: especially Christianity and Islam have also contributed to the
cultural changes.

With a view of promoting and shedding light on the richness of the cultural
heritage of the Macua, I developed great interest in writing about them (Macua) as a

contribution for those who seek to know them better.
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Due to the fact that the Macua are a very large community, and scientifically
speaking we cannot cover all of them in this paper which is rather limited so we shall focus

.. . . . 4
our study on the Macua living in Nampula, the northern province of Mozambique.

1.3 Objectives of the Study

The first objective of this work is to highlight the Macua culture so as to help
people (especially the missionaries) to know it by portraying its richness as regards the
treatment and care they (Macua) give to their dead ones.

Second, to suggest some ways in which the process of inculturation can be carried
out in order to affirm the Macua cultural beliefs, which are compatible with Christian
tcaching. The values to be upheld include solidarity with the bereaved family, appreciation
of life as a gift from God, beliefl that death is not a total destruction or annihilation of life and
betief in the life hereafter. Then ways to “purify” those negative elements which go against
the gospel values such as fear of the dead and fear of the spirits.

In short I would say that the aim of this work is to ook for ways to respond to the
challenge put to Macua by Jesus himself when he asks, “Who do you, Macua, say that the
Son of Man is?” (Mt 16:13-20). People know and understand somebody according to the
way they were brought up and according to their cultural understanding. In my opinion,
when Jesus asks the Macua who he is, he implicitly questions how the Macua in their own
cultural set up fook at and perceive who Jesus is for them. Once they know they will love

him in their own way.

4 .
See Lhe subdivision of Macua below.



1.4 Research Methodology

In this work we have used basically three major types of sources: written articles
both published and unpublished. Interviews with some Macua elders and Catholic priests of
Macua background (such as Rev. Frs. Mario Maloquiha and Ezequiel Maloa). And some
expatriate missionaries both Catholic and Protestant, who have dedicated their time studying
Macua culture and have given their contribution to this work cither through interviews or
non-published papers.

Macua culture cannot be tackled in isolation because it has a lot in common with
other African cullures, especially the Bantu speakers. So [ have also used a lot of material
which deals with other African cultures.

I also took into account my own personal experience and obscrvations as I was
born and brought up in the Macua communily.

Church Documents, magazines, dictionaries, pamphlets, articles, encyclopaedias

and other material relevant to this topic have been consulted.

1.5 Structure of the Chapters

This work is made up of four main chapters. The {irst chapter presents the Macua
community: Who the Macua are, their geographical location within Mozambique, their
family life and socio-polilical organisation. All this is meant to provide some important
information about the Macua community: their practices and customs and religious beliefs.

The second chapter deals directly with the Macua understanding of sickness, care
for the patients, death and the funeral rites, widow and widower inheritance, aneestor

vencration and finally the belief in life afier dcath.

’ The interviews were conducted between 1993 lo 1998 in view of writing a paper on African Religious
Studies. However, due to the fact that the material collecled was more than the paper was requiring (I only
wrote about Birth as a rile of passage} | decided to make use of the remaining malerial in this work. While in
Tangaza Collcge, some questionnaires were sent to Macualand 1o collect more information on the matter.
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In chapter three, we shall present the theological analysis whereby an attempt will
be made to point out what the Scriptures and teaching of the Church say about death, eternal
life and communion of the saints vis-a-vis Macua culiure.

The fourth and final chapter will be dedicated to practical suggestions for
inculturation, that is to present or re-express the gospel in forms and terms proper to
a culture.’” ln other words, to make Christianity more relevant in the Macua life so as to

avoid double standard of living. So that a Macua can be a Christian without stopping being

Macua. “To be a full Macua and a full Christian™.

A Shorter, Evangelization and Culture, London: Geofiiey Chapman, 1994, p. 32.



CHAPTER ONE: THE MACUA PEOPLE

INTRODUCTION

To know the culture of a given group of people is to penetrate the deepest secrels
of its being, its feelings, its sensitivities and its way of conceiving the world and life. In this
chapter we shail briefly present the origin and meaning of the word Macua, Macua
Community with its main characteristics, geographical location, sub-divisions of Macua,

thetr origin (myth), socio-political arganisation, and the role of the Afata (maternal uncle).

1. The Origin and Meaning of the Word Macua

The word Macua stands for the names both of the people and of the language they
speak. However, there is not much consensus among historians and anthropologists who
have researched on Macua community, as to the meaning and possible root of the word
‘Macua’.

Lerma presents two possible hypotheses as to how to understand the meaning of
the word Macua. The first hypothesis suggests that the word might have come from
a pejorative and negative nickname given to them by the surrounding people due to the
Macua's bloedy and uncnding wars with the neighbouring ethnic groups. If this is the case,

the word umakhuwa means, or is equivalent to savages, barbarians, and rude or uncivilised

people,
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The second hypothesis that Lerma gives is that the word might have come from
the rool Ma-koa, which mcans the one who is from Goa. In this case the word would stand
for “those who come from Goa”. Traditionally it was believed that the Macua canie from one

of the islands of the Indian Ocean. The island was identified with Goa. The reasons behind

this belief are not clear so some further research would need to be done on this link to Goa.7
Luis Wegher, in his baok Um Othar Sobre o Niussa, maintains that the word
Macua comes {rom the verb okhuwa, which means, "to keep secret”. He argues that the
traditional Macua were specialised in keeping secrets about their life, their ceremonies and
especiatly the initiation rites and the secret societies. He goes on to say that they came to be
called Amakhuwa (Mmkhuwa= singular) which, with the evolution of the language, gave
origin to the present ‘Macua’. Of course, this evolution of the word was enforced by the

Portuguese colonial rule because the Macua themselves still use the original form:

M'makhuwa or /Imakhm-vas. We need (0 point out that these are just hypothesises by which
anthropologists (ry to grasp the meaning of the word Macua. Therefore, there is still room
for further research in order to unveil the meaning ol this word.

Wegher goes further to suggest that this interpretation of the word (that is the word
Macua comes {rom okhuwa) is the most probably the right one. [le defends this position by

saying that the Macua are, in fact, very serious people, with few words, prudent and who do

. . . . 9
not reveal their problems and clanic mysteries to any stranger or foreigner.

1.1 The Macua Conununity and Its Geographical Location

’ For further information on the matler ¢f. Francisco Lerma Marlinez, O Povo Mucua e a Sua Cultura,
1 ishoa: Ministerio de Educagiio. p. 39. The fact is that the Macua-Chirima, due to the influence of their
language which tends to be open and soft, have problems in pronouncing G. For instance, for them the G and K
sound [E]t.‘ same. Likewise B and P and D and T are pronounced alike.

" Amakhwwa (Mmakhuwa - singular) are the people, Emakhuwa is the language that the Amakhuwa
speak and the Omakiuwani is the tand inhabited by the Amakhuwa.

9
Luis Wegher, Um (Mhar Sobre o Niassa, Maputo: Edigdes Paulinas, p. 125.
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The Macua community is a Bantu group of people who live in the central and
northern part of Mozambique. The Macua are found in four provinces, namely Zambezia
{the central part of the country), Nampula, Niassa and Cabo Delgade (in the north).
‘They are bordered in the North by Rovuma River, East by Indian Ocean, South by Licungo
River and West, by Lugenda River.

Apart [rom the Macua found in Mozambique, we can atso find Macua, though in

small groups, in some other African countries such as Malawi and Tanzania.m The Macua
are also found in Madagascar, Seychelles and Mauritius islands where they were taken by
the slave traders between the 18" and 19" centuries.

{lere we need Lo recall the fact that the Macua were very famous slave traders.
They used to practice slave trade with the Arabs along the Mozambican coast long before the
arrival of the Portuguese in 15" century. Of course, with the coming of the Portuguese into
Macualand the slave trade intensificd even more.

They are agriculturists and practice small-seale trade with neighbouring people.
Those living atong the coast depend basically on fishing, and trade with inland people.
As alrcady noted, the Macua are about 34.5% of the whole population, and thus are the
fargest ethnic group in the country.
1.2 Subdivisions of the Macua

The Macua connunity is made up of various small groups with small dialectical
variations depending either on the internal changes or external influences with neighbouring
ethnic groups.

Basically the Macua are divided into three main groups:

Lerma, ¢ Pove Macua ¢ Sua Cultura, p.37. Some Scholars suggest thal the Macua migrated to
Malawi around 19" century either due to harsh conditions of life imposed on them by the Portuguese colonial
rule or because of severe famine which was caused by prolonged drought in the arcas of Zambezia and
Nampuia in 19" cenlury. In 1970s and 1980s there was another massive exodus of Macua to Malawi and
Tanzania due to liberation struggle of Mozambique against the Portuguese and because of the devastating
guerrilla war in the counlry which ended in 1992.
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Macua-Lomwe, found mainly in Zambezia and Niassa provinces; Macua-Meto,
located in some parts of Cabo Delgado and Niassa provinces and Macua of the interior,
known also as Macua-Chirima in Nampula and Niassa provinces.

Apart from these major groups, we can also find other subdivisions within the
Macua community that necd to be inentioned briefly here. For instance, we can find the
Rovuma group, which lives close to the Tanzanian boarder, in Cabo Delgado Province; the
Chaca group found tn the southern part of Cabo Delgado and north of Nampula provinces;

the Chirima group, in Nampula and Niassa region, and finally the groups of Macua on the

coast (the Marrovenc, the Nampamela, the Mulai, the Mogingual and the Nahara)I g

Despite the fact that the Macua are made up of different groups, they make up one
people. To this point, Lerma points out three major uniting factors: Common place of origin:
all the groups and subgroups of Macua trace their origins, or believe that they were created
by Muluku (God) in Mount Namuli. In spite of these dialectical differences, we can still find
that there is indeed that “Macuaness”, the essence or identity, which gives them a strong
sense of belonging to the same root and common ancestor.

The second factor is the use of the same language, the Emakhuwa though there are
few diflerences and dialectical variations due to the peoples with whom they came into
coutact vver the years. The third factor is the strong cultural homogeneity. In other words, alt

the groups have basically the same culture, the same tradition, the same customs and values.

- . .. 12
There is certainly a common characteristic for all the Macua people, the “Macuaness”.

Alberto Viegas agrees with Lerma by saying that

the use of the same proverbs in problem resolution, in initiation rites, the exoclanic

marriage, matrilineal regime, belief in one God called Muluku and z:ncestor veneration are but few
3
reasons to accept the fact that all groups make the Macua community.

+ L
A. P Prata, Gramdtica da Lingua Macua e Sens Dialectos, Portugal: Tipografia dos Missioes
Cocujdes, 1960, p.6
12
l erma, pp38-39
13 .
Alberto Viegas, Conselho de Um Velho Macua. . unpublished paper, p. 2.



1.3 The Myth of the Origin of Macua People

When we hear the word myth, we immediately think of a narration of miraculous
happenings or imaginary events or even baseless legendary accounts. But in fact, myth is

first of all, a form of thinking which makes a reality accessible to human grasping. In myth

, _ . 14
the person mukes an effort to make the reality manageable, says Cuppen . Cuppen goes on

to say, fo think mythically is (o take a complete position regarding a given reality. So we can
even say that myth is a structure of the first knowledge which a person has of himself/herseif
and of the world.

On this regard, Elia Ciscato clatms myth tells a 'sacred truth’ because it narrates

an event that took place at the time of origin; it refers (o when the thing began to exist (the

15 ) ) . . .
real being).  With these brief econsiderations about the importance of myths and the role
they play in society, let us now see what the Macua say about their origin. The oral tradition

of the Macua people asserts that the first Macua couple was created by Muluku at Mount

Namulim. Every Macua values and treasures Mount Namuli as sacred becausc it is {from herc
that life “originated™. In fact, to speak about Mount Namuli is the same as to talk about the
personal and social identity of the Macua community. In other words, all aspects of Macua
{social, cultural, moral and religious) are oriented towards this sacred Mountain,

For example, it is very common to hear, in various rites of passage of Macua
(birth, naming, initiation, enthronement of a new king, death and burial), people constantly
making some reference to Mount Namuli because it is the core of identity that every Macua

clings to. For instance, you can hear expressions like this: mivo kinkhuma oNamuli ni

14
G. M. M. Cuppen, 4 Religtosidacle dos Meros, Likhulezi, Moutfort Press, p. 21
o5 i
Ciscato, BE., Ao Servico Deste Homem: Apontamentos de Iniciogao Cultural, Maputo: EdigGes
Paulistas, 1989, p. 11.

lf‘ . . T T »
Mount Namuli is situated al central province of Zambezia {(Mozambique). This is a sacred mount for
Macua because they believe that they were created here by God.
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kinrowa oNamuli (I come from Namuli and | will return there). This expression means

*...we know where we come from, we know our origin and know where we are going,

therefore, we have a purpose and destiny in life”." And the myth goes as follows:

Long, long time ago, Muluku got “tired” of living alone, so he decided to create
a human being to give him company. Since Muluku was ever busy creating the world and all
it contains, the newly created mlopwana (man) started feeling lonely and sad because there
was nobody to talk to.

One day the man went hunting and during the process of chasing the animals, he
stumbled on a stone and fell down, hurting himself. He, then, started bleeding a lot and, due
10 the pain he was undergoing, fell asleep. But when he awoke he found that the water in the
nearby river was full of his blood. He was curious to see where his blood was going and so
he started to follow the stream of water downward. Surprisingly he found that his blood was
concentrated in one spot; while examining that "miraculous" scene, he realised that there was
a human person being formed in the midst of the blood. And behold a beautiful muthiyana
(woman) was being created. Then, the man was so taken up and excited that he forgot his
pain. [e took her out of the water and built a small hut for her. Because she was feeling
cold; he prepared fire for her to warm herself. Since the woman was very weak and fragile,
he forbade her to do hard work such as hunting or collecting wild fruits. Instead, she should
always remain in the house making necklaces and bracelets with beads to decorate herself so
that she could become even more beautiful. So the conjugal union of this first couple gave

birth to some children, who in turn multiplied and fitled Macualand up to this day. This is

: 18
the way the myth presents the creation of the {irst Macua couple at Mount Namuli.

‘7

Lerma, op. Cil. p. 41
]

‘ Inlerview with Nikupa Sipaneke, a Macua elder (aged around 80 years), interviewed on 15" of June
1994, 1his version was confirmed by Mario Malokiha, a Macua diocesan prieslt who has done some valuable
research work among the Macua of Nampula in view of inculturalion in the diocese. The inlerview with him
was conducted on 23" of December 1995,



As we cau see this myth is very important for the Macua people because it touches
the very core of their existence. It also has a vital religious dimension in the sense that it
touches Muluky, the Creator of everything, He is the Creator of heaven and earth, of peaple,
animal, plauts, etc. in other words, Mount Namuli is regarded as the place where Muluku
fives and who, seated in the high mountain, is able to look after the Macua people and
control the whole world.

It too has social and refational dimensions for it points out the sense of belonging
to a specific group of people. The myth says that Muluku created a group of people who are
relational, friendly and united.

Finally, we can say that the myth makes some reference to the finality, or destiny
and purpose of the people; that is to say, they are created to live here on earth and then return
to Namuli, the place of Muluky. That is why for Macua, like many African ethnic groups,
death is a serene and joyful return to the place from which they came, as we shall see ahead
wlten we concentrate on the rite itself.

On salvation history and anthropology tell us that the Macua came to Mozambique
durtng the great migration movements of the Bantu people from the Great Lakes region.
Many authors say that the Macuva might have been the third Proto- Bantu nucleus which
migrated from the region of the Great Lakes and moved downwards to Zambezi and Chire
valley. llere they stopped and divided themselves into various groups, which later followed
different routes. The most recent hypothesis suggests that this Bantu migration took place
during the first five centuries AD. According to this hypothesis, the first Macua communnity
had established itself in the northern part of the present Mozambique especially along the big
rivers such as Lurio, Lugenda and other large rivers and swamps where agriculture was

) 19
{avourable for their sustenance.

" C. T. Cruz e Silva, O Sul de Mocambique e o Povoamenio da Africa Sul Oriental na ldade do Ferro
Inferior, Maputo, Universidade Eduardo Mondlane, (Non-Published Research Paper), 1978, pp. 9-11.



- 14 -
2. Religious Belicfs
Speaking about the religious beliefs of the Macua, they are very religious people.
Cuppen says that the Macua were the first ones in the whole country to receive tslam around

the ninth (1X) century through the their contact with Arabs from Persia. Today Islam has

very many f()l]uv.r(n'sz(J among the Macua especially along the coast, and now it is spreading
mto the interior through the Macua businessmen and women {rom the Coast. In 1947 the
Comboni Missionaries were callted in by Cardinal C. T, de Gouveia, the Archbishop of
Maputo (by then Lourengo Marques). to work among Muslims in the diocese of Nampula,
which is ninety eight percent populated by the Macua community. By then, Muslims
constituled the second largest religious group afier the one of followers of African

- L . . . . .
Traditional Religion. I short, the highest percentage of Muslims in the whole country is

found 1n Macualand.

The Macua were also the first people to welcome Christianity. The first mass in
Mozambique was celebrated in 1498 at llha de Moq:ambiquen. This first mass is regarded as
the arrival ol Christianity in Mozambique. In fact, in 1998 Mozambique celebrated five
hundred years of Christianity in the country. Apart from these major religions, a great

majority of Macua still practisc traditional religion.
3. Family Life

The Macua people are matrilineal, that is to say that descent is through the woman,
Shorter says, natritiny is a custom by which inheritance of rank, name and property is not

X

) . .
1t is eslimated thal around 85 per cent of .the population along the coast ol Nampula province are

Muslims.
by

Agostoni, T., Fistory of the Institute of the Comboni Missionaries: Qutlines, Rome: Comboni
Missionaries General Secretariat for Formation, 1996, p. 1235,

¥ liha de Mogambique is a small but very historicat island localed in Indian Ocean in the northern part
of Mozambique. It geographically belongs lo Nampula province. It was in this island that for the first time the
Arabs came inlo contact with Muzambican coast {by titen not yet a nation). Through this island the Portuguese
entered and conquered Mozambique for almost five hundred years, from 1489 to 1975. Another aspect that
makes Itha de Mogambique a very historical place is that it was once the capital city of Mozambique before it
{Capital City) was lranslerred to Maputo.
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2 e . .

from father 1o son but from mother’s brother to her son.”” The identity and inheritance are
passed on to the children through a brother-sister retationship rather than through husband-
wife. Kirwen asserts that a father, in the matrilineal sociely, is not the source of either

lincage tdentity or inheritance for his own progeny, but he fulfils this function for the

children of his sistcr.24 Among the Macua there is no dowry or bride-wealth but there are
certain conditions that one needs to fulfil if he wants to marry somebody’s daughter. First he
has (o fix his residence on his wife’s clan land (especially near the maternal uncle of the
gitl}, and then he must be willing to render some services (o his in-laws (farming, house
repair and financial assistance). The most important condition of all is that the man should
have tlie capacity to bear children once he is matried. It is important to underline that the
Macua prefer having gitls to boys for they (girls) are the ones who guarantee the growth and
continuity of the family and clan.

Although, they are matrilineal and the women have a special place in the soctety
such as apwiyamwene (the mother of the king) and nampewe (the eldest sister of the king), it
is interesting (o point out that the social, political, cconomic and religious functions are
exercised by men especially the maternal uncles- Ataia25

Nowadays pelygany is rarely practised among the Macua, not long age it was
somcthing allowed and sometimes even encouraged, especially in cases of barrenness or
sterility and impotence of one of the partners. My informants told me that once a man was
officially married, he would be given some years to show (o his inn-laws his real “manhood”,
that is the capacity of bearing children. For example, the man could be given four to five
years to do so. lHowever, if the time expired and there was no hopeful sign that a child was

going 1o be born, they would lay the blame on their daughter about the misfortune of not

" Shorter. A. (Editor), Church and Marriage in Eustern Afvica, Eldoret: The AMECEA Research
Deparlmcnl 1975, p. 180,

’ Klrwcn M.C.. African Widows, Maryknoll, New York: Orbis Books, 1979, p. 84.
(uppcn G. M. M., 4 Religiosidade dos Metos, Likulezi: Montfort Press, 1974, p.5.
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heing able to bear children. So in order to overcome this shame they provide another young

sislf:r20 (if there is no other young sister in the family, a cousin-sister or any close young girl
relative can play the role) to the man so that he could have another chance to try his sexual
potentiality. The young girl provided was meant to bear children on behalf of the elder sister.
lowever, if the man failed to have children with this young one, the in-laws would
immediately conclude that the fault is on the side of the man. Since {for Macua children are

very important, this man would be chased away because he was “making the eggs get

a L . . .
rolien™, 1o use a Macua expression . Then the two sisters will get married to another person

who can cventually give them some children.

hn this way, polygamyzg was perfectly legal and greatly encouraged since it was
regarded as being at the scrvice of life — children begetting. In fact, one of the purposes of
polygamy as spelled out in the book, African Christian Marriage, is childbearing. Other
purpascs ol polygamy are: catering for sexual needs of men during the period of the last
months of their wives pregnancy, and the time after birth which normally varies between two
and three years, to minimise the chatices of promiscuity and prostitution, o have a large
fanily, to cater for childiess unions rather than opting for divorce, to stabilise the institution

of marriage, to tighten the bouds of the society and (o broaden the circle of relatives and

29 : .

associates.  We can say that polygamy was also practised as a way of showing power,
wealth. Today the few people who still practice polygamy do it due to the old age of their
wives while men are still strong sexually. In some cases the women themselves advise their

husbands Lo out and get another younger wife so as to satisfy his needs.

" 1f there is no olher young sister in the family or any close young girl relative can play the role of
substiluting, the elder girl.
e

in case a man knows that he is the one who is impotent and therefore, he cannot impregnate his wife,
Ie secretly invites his brother, or even a close friend to go to bed wilh his wife so that he can have children and
so save his marriage. The children born through his brother/friend’s assistance are considered to be his own.

in this paper we shall use the term polygamy to refer to the practice in which a man can have more
than one wife,
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The Macua have something peculiar, which is wrongly called “ practice of guest

proslilution".;U This practice is as follows. When somebody receives a very important guest
or close friend who intends (o stay for long time, the host is supposed 1o “lend” or allow his
own wife to go 1o bed with the guest. This is or was a sign of warm hospitalily and honour
that one Macua could award to his guest. Of course, this gesture was not shown to any guest
but to closc fricnds and very important personalities who happened 1o come for a visit and
did not come with their own wives. Apart from this practice, there is also another one known
as wafana that means alliance, pact or covenant between two friends. Once two friends make
watana, they are supposed (o exchange their wives in order to have sex with them as a sign
of strengtheming their relationship. In some instances, this practice brings about a lot of
problems because one of the women may not like to go to bed with another man and
sometimes one woman may like the other man (her husband’s friend) more than her own
husband.

These two practices (wakhelela alefto and watana) have been abandoned some
years back. Actually, they were some of the first things that the European Missionaries
fought against when they came to Macualand, as they were considered evil and incompatible

with Christian teaching.

3.1 The Role of Atata (Maternal Uncle)

We cannot talk about (he Macua people, especially concerning their socio-political
life, without making reference to Atata, because they play a very important and umque role

in the society. Mcn are forbidden to marry within their own nifiimu (clan) so they have to go

” Kisembo, B., Magesa L., Shorter, A., African Christian Marriage, London: Cassell & Collier M.
Publisher, 1977, p. 64.
1

A . v
In Macua language. this practice is called wakhelela aletto which literally means to welcome the
visitors,



outside it and get married. Although a man goes out looking for wife, he is still attached to
his mother's clans and will always come back whenever there is a need. For instance, they
will atways come back to their family (mother’s side) when he gets seriously ill, or has some
socio-economic difficulties in the society, and when there are big events of the clan such as
funerals, initiation rites and other important ceremonies. The paternal authority in the family
is exercised by the maternal uncles, that is the eldest brother of the woman (wife). So, what
is the role of the man (husband) in the family?

Traditionally, a man is simply an agent of procreation of new offspring for his
wile's clan or generation. !n other words we can say that the man has no juridical power over
his own chifdren but in relation o his nieces and nephews. He has only affective power over
them (his children). Sometime back, it was a serious problem if a man beat or “disciplined”
his own children, because the right to discipline children was reserved to the Atata.

In fact, the Atata is cntitled to supervise and foster good moral behaviour of his
sisters’ children. [le is the one to determine when and to whom his nephews and nieces
should get married. The power of the Atata over his nephews and nieces is so strong that
sometimes it reaches the point whereby he interferes in the internal affairs of the conjugal
tife of his sister. For instance, he can rebuke the behaviour and conduet of his brother-in-law
and his sister: he can demand explanation about certain attitudes and if necessary he can
chase away his brother-in-law. This interfercnce in the life of the couples contributes to the
high rate of divorce in the Macua society.

However, today this power of the Afaia over their nephews and nieces has been
reduced to almost zero because due to education, urbanisation or Christian teaching, the
parents take the tead in bringing up and educating their own children.

4. Socio-Political Organization of the Macua
We have briefly mentioned above that the Macua society is matrilineal whereby

the chitdren “befong™ to the woman's clan. In fact, among the Macua of Nampula, giving



birth to baby girls is more important and more appreciated than to boys. This is due to the
fact that the girls are the ones to maintain the prosperity and the growth of the family, and
the clan as a whole. A clan or houschold without girls is doomed to disappear because the
boys, once grown up, will have to move away from their own nihimu to marry and therefore,
they will only increase other people’s clan. The fact that the woman has the duty and
responsibility o transmit life through procreation and therefore, to increase her nihimu, she
is bound to remain in the place of her parents and be faithiul to the land in which the sprits of
the ancestors are resting. For this reason the Macua marriage is called matrilocal, that is, the
hushand goes o tive with his wife’s retatives. In short, once a man wants to get married: he
has to fix his residence in the land of his in-laws. It is important o point out that despite the
fact that the society is matritineal, still the head of the family or even of the clan is always
the Arara (the maternal uncle, the eldest brother of one’s mother).

Lt us now try to see how the Macua are socially and politically organised.

The Macua, like many other African ethnic groups, are organised and live in an
extended Family set up called nloko (maloko= plural) under the leadership of the mwene or
mpewe (the traditional ruler or king). Moko is a set or group of uterine units. Each ulerine
unit is known as Frukulu (irukaly in plural) which means womb, in this sense it refers to the
persons from or born by the same mother. The Nloko is founded upon a common maie

ancestor or the clan founder who is called anakhulu (or anakhulu: plural) who is always

remembered during rituals and other important events of the clem.3l Each nioko has its own
territory given by the founder ancestor. The territory is known as mutieithe (mitietthe=
plural).

The second kind of socio-politicat organisation of Macua is the Nihimu, which can

be described as the set of mafoko. The members of the same nifiimu use the same family

1
Lerma, O Pove Macua e a Sua Cuktura, P. 62.



name, which originates {rom the common founder ancestor and is transmitted from one
generation o another through the mother’s side.

As far as leadership in Macua society is concerned, we can say that the first group
of leaders is the group of Arata. This group is made up of the elders (maternal uncles) who
are under the supreme elder, the Juanu (makwanu: plural). After the humu, comes the mwene
who is the head ol various makolo which slay in a specific territory. Alongside mwene, there
is a very important [cmale figure called apwiyamwene. She is the right hand and the
counsellor of the mwene. He, mwene, cannot take any decision without the consent or advice
from the apwiyamwene. Apwiyamwene acts like the Queen Mother for the ruling mwene and
she is also known as the mother of all inothers. The mwene is also aided by two other
powerful [emale personalities: the Nampewe (the niece of the ruling mnvene) and the ahano,
(the aunt of the king, on mother’s side). These three women, together with other counsellors
known as atokwene (elders) and the mwene, make up the jury for problem resolution,
decision making and many other important events of the soctety. For example, when natural
calamities such as floods, drought, severe famine, ethnic wars and other misfortunes befall
the people, the communily rushes to these three female figures. They, apwivamwene,
nampewe and ahano, try to offer prayers and supplications to Muluku and offer sacrifices to
the ancestors so as to intercede for the rest of the community.

During my interview, ! asked why the prayers of intercession are not carried out by
the mwene since he is the one who represents the whole people.

The reasons given were as follows: women are a symbol of fertility and therefore

they are the ones who are in position of standing before God to plead for assistance in times

R no _
of trouble and misfortunes. The second reason is that woinen are a symbol of

reconctliation and peace due to their meekness and comnpassion.

12 . .
I'he conditions for the people to play the rote of apwiyamwene, ahano and nampewe, is that they have
10 be fertile and 1therefore capable to bear children.
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One of the clders | interviewed told me that whenever the Macua were involved in
wars with surrounding people, women were exchanged in order 1o bring about pcace and
reconciliation between the two {ighting factions. The exchanged women were married and
through marriage, new and dceper relationships between the two warring factions would
spring up and therefore, peace and harmony were restored. The traditional aathority also has
the duty to maintain unity among members of the society, to safeguard the cusloms,

traditional heritage and the identity of the people. The mwene and his council were supposed

, . 13
to organise and co-ordinate the defence of the peopte from any eventual external attacks.

CONCLUSION

Although, the Macua are considered to be one of the most traditional people, at
least within Mozambique, they have lost many cultural and religious aspects and acquired
new ones. For instance, the social and political organisation or set up, has greatly changed.
Today the rural "exodus” to the main towns, has undermined the custoins of the pebple. New
gencrations of Macua people do not even know their own imother tongue and much less
about their ancestral tradition. Tt is important to point out that most people, once they migrate
to town, they tend to live anonymous lives, and therefore they are subjected to cultural shock
and eventually end up in deep crises of cultural identity.

The figures of mwene, mpewe, apwiyamwene cannot be found today, and if they
are there, they do not play the same role as they used to. Some cultural changes were
necessary and essential but others have proved to be more harmful and destructive than

benelicial to the people. 1lowever, our aim here is not to pass judgement on what is good ot

[R%
Viegas, A, pp. 6-7.
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bad in Macua culture. At the same time we cannot overlook the lact that the Macua culture,
like any other culture, is a dynamic reality, which is subjected to changes as timec goes on.
These changes have also affected greatly how people look at death, (which is the main theme

of our study in the paper), as we shall sec in the second chapter.



CHAPTER TWO: ILLNESS AND HEALING RITES

INTRODUCTION

In this chapter we shall be dealing with the reality of iliness and the process used
by the Macua to prevent, cure or heal their sicknesses. First of ali we shall sec the concept of
iretta (illness), then we will try to understand how sick people are fooked after, the process
of healing, death and burial, ancestor veneration and the hereafier. In the conclusion we shall

stress the values emphasised in the whole process.

1. The Concept of llness in Macua Society

Macua look at sickness as something bad/cvil, disgrace and sometimes as
punishiment (ehukfnim) for one's wrong doings. The Macua believe that sickness comes
from the torest or from big rivers or lakes. In fact, the Macua always try to avoid going to
thick forests or crossing big rivers or lakes alone, for fear that the lord of darkness and evil
may send them some sickness.

So when a person gels sick the people around normally say that the sickness has
left the forest and now dwells with us (people). The treatment given to a sick person is
normally meant to return the sickness to where it belongs, the forest or big rivers.

Whoever falls sick is expected to bear the sickness boldly and bravely. One should

never despair before sickness. A Macua proverb goes as follows: erettha ennupuweliha
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Muluku, which means that sickness, reminds us about G0d34. Through sickness one comes to
realise the fragility and vulnerability of life and the need of God in one’s life.

The Macua are also aware of the fact that sickness is a universal reality.
Everybody gets sick in one way or another as this proverb illustrates erettha kinimuthanla
mutthu that is to say the sickness does not spare (choose or select) anybody, meaning that
everybody can get sick, from the weakest to the strongest.

Sickness weakens and undermines the health of the person, interrupting the normal
rhythm of onc’s activity. Sickness brings about disharmony in the society and that is why
people make an effort to restore the state of good health broken by sickness.

Lerma rightly says the Macua do not sec sickness as a mere physical problem but
as something much deeper which touches the very essence of the person as an individual and
as a relational being with hisfher surrounding environment (cosmos). He concludes by
saying that in Macua community sickness touches all the aspects of life: social, political,
economic, cultural and religious. For this reason, whenever people look for healing, they

actually address all the components of life: God, ancestors, and the world of the spirits, the

, . 35
family and the society al large.

1.1 Looking After the Sick

As in any other cullure, sickness is a cause of great concern in the Macua
communily. Once a person falls sick, alt family members feel the need to look after him/her.
The family members and relatives of the patient try their best to use all the means available
such as herbs, leaves, roots of certain trees or any other known traditional medicines in order
to cure the sick.

In case the sickness persists or worsens, the patient person is transferred to his/her

own mother’s house even if he/she is already married. This transfer is meant to provide the

u

Lerma. () Povo Macua e a Sua Cultura, ibid. p. 184,
s

Lerma, € Pove Macua e a Sua Cuwitura, ibid. p. 180.



maternal care and love to the patient in this time of pain and suffering, which could not be
renderced if the person remained far away from histher mother.

J'amily members and neighbours in turn, come to pay visits to the sick. They try to
assist him/her in whatever way necessary, ranging from supplying foodstuff, fetching water
for bathing or drinking, fetching firewood.

Liven today when there are clinies, dispensaries and hospitals in almost every
village, people, before taking their sick to these modern hospitals for treatment, first have to
consult the nahako (the diviner) in order to diagnose and determine the cause of the sickness.
The anuhako (plural of nahako) have several ways of conducting their findings or diagnosis.
JFor instance they can do it through otthukiya ni minepa (spint possession), washerya ehako
(divination), consultation of the ancestors or other spirits,

Once the cause of the sickness has been discovered, the nahako either preseribes
the medicine or refers to another person known as mukulukhana (the medicine man/woman)
who will treat the sick. However, if everything has been exhausted and yet the diviner cannot
detect the root cause of the sickness, or if the loeal/traditional healer has failed to cure the
sick, then the family resorts to a modern hospital or health centres. Unfortunately in some

cases the sick are taken to the hospital when 1t 1s too late.

(atarno Mwik1111336 pointed out that even when the sick person have alrcady been
taken to hospital, rclatives still sneak in secretly with traditional medicine and thercfore, the
patient combines both traditional and modern medicine. Another informant went further to
say that the family can even “steal”, that is, take away their patient secretly for traditional
treatment at home. The reason for this practice is that the Macua belicve in holistic healing

(body and spirit) of the person which is not given in the modern hospital.

i

Catarino Mwikuha, a Macua elder interviewed on 17 June 1998, Mayer Village, Nampuia.
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As long as the sick are still alive, people show him/her love, care, kindness,
solidarity and concern. Vor instance, the daily visit to the sick by all-family members and
neighbours is compulsory and a duty of everybody.

Mwatuka commented that all the wishes of the sick are to be granted when

possible so that the sick may fecl really taken care of and so that if the person dies, he/she

. . L . . .
will do so with a happy and peaceful mind.” The witchdoctors or wizards, people of evil
eyes and problematic people in the society are not allowed to visit the sick as they are
regarded as bringing a bad omen.

The good hearted, caring, responsible, respectful, humble and loving people are

the suitable ones to look after the sick. Juma Assumani38 says that the care rendered to the
sick includes giving them company, turning them from time to time (in case they cannot do
it by themsclves), bathing them, fecding them if necessary and silence within the house or
ncighbouring compound is sirictly observed.

During the last days of confinement the close relatives and friends spend the nights
around him/her keeping vigil. To fail to do so can be a serious issue within the family and
accusations of witcheraft or negligence can be levelled against those who do not come to
spend the night in the house where the sick is. This gesture is a sign of solidarity and respec
for both the patient and the family.

2. Death Among Macua

ln Macua communily there are several names given to the act of dying: this

includes to go back home, to return to Mount Namuli (see The Myth of Namuli), ohiyc

murima (to leave heart), to sleep, to be called by Muluku, to join the ancestors,

17

Mwatuka, interviewed on the 20" /December 1996, Netia Location.
iR
Juma Assumani interviewed on 15" Nov. 1995, at Mayer village, Nampula.



On the other hand, the Macua consider death as the greatest encmy because they
(Macua} give a lot of importance to life and do everything to defend,
conserve and transmil il.

Atthough the Macua are aware of the fact that death is nol a total destruction of the
persorn, that there is a continuation of life in the other world, and the concept of returning
home as rcference to death, they still find death to be something to be fought against. The
rcason behind this negalive view about death is that it creates disharmony or a gap in the
society.

Buti Tthagale, in his article, Death, African Rites and the Gospel asserts:

The rclatives of the deceased experience a terrible sense of loss and feel angry at
such deprivation. They feel powetless because they cannot undo or reverse the chain of

events caused by death. And further, mourning and funeral rites are intended to enable the

: . 39
bercaved to cope with such trauimatic events.

Due o this ambiguily about the reality of death, Lutahoire points out that

Christian preaching about resurrection of the body and life everlasting is a difficult
. 10 .

hypothesis for their perception. But does it mean that the Macua see death as a total and

complete destruction of the person?

N » 41
Certainly not for life goes on beyond the grave

Death is a change of status of being, which implies rupture and continuity. Rupture
because the dead person goes (o join the anceslors, so he/she is not physically visible to the
living members of the family. On other hand, there is continuity because the dead person still

has family links with the living; in other words, he/she still belongs to his/her family/clan.

1

! Buti Tlhagale, “Death, African Funeral Rites and the Gospel”, ACS 15 (1999) no 2, p.l.
Sebastian K. Lutahoire, The Human Life Cycle among the Bantu, p. 84.

" Mbiti, J. S.. Introduction to African Religion, London: Hememann Educational Books Ltd, 1975
(Reprinted in 1978), p. 113.
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The Macua belicve thatl the life which one lives here on earth, is the onc that
he/she will live in the hereafter. For instance, they say if a person lives a morally good life,
he/she will lead a good life after death. If a person dies before marrying he will consequently
remain single forever. Or if a person is a thicf throughout his/ber life, then he/she will also
be a thief in the other world.

Dead people are both respected and feared. For this reason whatever they
(departed) ask from the living family members, it must be granted to them, lest a misfortune

befalts them.

2.1 Causes of Death

tn Macua community the causes of death can be natural or physical and spiritual.

2.1.1 Natural or Physical Causes

There are several physical causes of death according to Macua understanding,
Here we shall briefly mention some of the commonest ones so as to have an idea about them
without going into details. These include road accidents, murder, lightning, fire accident,
war, famine, attack by wild animals, drowning, falling down from a high place, floods, fatal
stckness and snake bite.

It is important to know that it is not easy for Macua to accept an explanation that

_ 42
death can occur due to purely physical causes.

‘The Macua belicve that there is nothing that can happen by accident, as the
following proverb illustrates ekoma khiniruma ehivariye- that is, the drum cannot make
noise (sound) by itself. Somebody must beat it so that it can produce a sound. There nust

always be a person (evil person, witchdoctor) who causes the death of another.

47 .
L-or instance if somebody dies in road accident, the Macua will never be contented to accept the fac
Ihat this death has been purely physically caused. Instead they will ask questions like; who caused the acciden
to happen? Why had hefshe to die that way and at that time?
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2.1.2 Spiritual Causes of Death _

These arc the causes that cannot be explained physically as they are regarded
mysterious because they are prompted by evil spirits and magic power such as: mirres,
(Sorcery, witcheralt), havara (magic powers), minepa sonanara (evil spirits of the de:
people), nnvikho (broken taboos), natiri (failure to fulfil an oath or a promise), oriheliv

{(poisoning), ottikiha ephatxe (literally it means to pay back, but in this sense it mea

revenge), inrima (jealousy), m-cwiyu43 {death caused by bewitching duc to theft), disrespe
fowards a deity.
2.1.3 Natural Death

Although the Macua rarely talk of natural death or death caused by Mulu
himself, still some of the elders interviewed maintain that there is in fact a natural dea
This occurs when Muduku calls old people to join the ancestors who by their very nature ¢

close to Him (Mulukuw).

2.2 Types of Death

Among the Macua there are two types of death: ‘good’ and ‘bad’ death dependi
on the circumstances surrounding it.
2.2.1 Good Death

Occurs when a person dies in his/her old ape, having many descenda
(e.g. surrounded by his numerous children, grandchildren and even great grand childre
Another characteristic which qualifies death to be good, is to die at home or in histher o
village whereby the family and fiiends are around, rcady to take care of him/her. To

a good death implies to die without leaving unsolved problems, debts, quatrrels, accusatic

"It s believed that if a persan has been robbed, he/she can hire an expert to use magic powe
bewitch the thief using his/her footprint. Then the robber will fall sick he/she may be and can end up dyin
he-she does not return the stolen property. Some people say Ihat if lhe lhief stole a cock, on the lasl days be
his/her death, the cock will start to crow in the stomach of the patient.



of being a witch and so forth. In short, those who have lived honest moral and sound Iiy
are seen as dymg a good death,
2.2.2 Bad Death

Itis normally an abrupt death that occurs at early an age of a person who did
leave descendants. In this category is also included those who die a violent death such
suicide, homicide, assassination, car accident, drowning in a river or lake, in war, or hunti:
or killed by a wild animal. The persons who die far away from their home area are a
counted among those who have a bad death. Those who die barrew/sterile or having me

social and economic problems in the society are regarded as having a bad death.

2.3 Carc for the Dying

As already noted, OQkhwa nithavi na Muluku khaninxerekeliva death is (li
God’s net, it cannot be avoided. This popular wisdom of the Macua people tells us that de
is a universal reality that everybody has to go through. At the moment of death,
agonising person is placed at the breast of the most intimate person present.

As Odoki asserts, the aim of putting the agonising person on the breast is to ens

his/her spirit that proper care is being taken to ensure a peaceful death44. He goes on to
that the gesture 1s nieant to lessen pain in the dying person and to limit the painful sigl
one wrestling with death.

At this point the sick person can never be left atone because this is the most cru
moment of his/her life.
2.4 Omulaleya Nakhwa (Announcing Death)

(nee the person has left his/her heart (euphemism of death), an clderly persor
called in to confum that the person is really dead. After this confirmation, the wor

present go out and start to wail. The wailing has two purposes: a sign of great sorrow cau

“ Odoki, S., Death Rituals Among the Luos of Uiganda, (Unpublished Research Paper) p. 34.
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by the loss of the beloved one, and also to announce to the public that death has occurre
the family. However, before the wailing starts, the children and uninitiated people are ta
away from the house. Assumani says that the removing of children and non-initiated pe
is done because they are regarded as being immature people, incapable of bearing
understanding the pain of the loss of the relativc45

The first sign that alerts the people that death has occurred is the shouting
wailing of women. And prompted by this sign the neighbours start coming to the scen
express sympathy and solidarity to the bereaved family. Then messengers are sent o
different villages where other relatives and close friends live so as to announce the dc
The messengers are normally young and vigorous men (ncver a woman)46 who are capabl
walking long distances.

As a sign of sorrow and mourning they are not supposed to comb their hair ¢
wear a shirt. They must not shakc hands with people on the way. The Afuta (maternal ur
and other clan elders organise and co-ordinate everything. Meanwhile the women
entrusted with the task of washing and dressing the corpse. The washing ritual has a do
vatue: hygienic cleansing and purification from earthly dirt as a preparation for the pers
encounter with his/her ancestors. 'They (women) also carcfully treat the corpse
traditional aromatic herbs in order to avoid its decomposition.“ Iiven though some pe

take their dead ones to the mortuaries while they arrange for the burial.

15 o .
In Macua community a person who has not gone through the initiation rite cannot attend any b

It is mufuri = laboo.
4" . - L3
Women normally remain in the house where death occurred in order to take care of the cory

even to prepare some [ood for the gravediggers and other peopte who come to aitend the burial.
41

Up today. in rural areas when death occurs people stop doing the [arming, fishing or hunti
going for long trips or any heavy work until the burial takes place. My informants told me that before the |
takes place, people must not do any work because one hand there is a belief that if one works he/she can |
terrible accident such as cutting onesell with a hoe or cutlass. On the other hand, by refraining from
people are paying some respect to both the deceased and the bereaved family.
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The majority prefer to keep the muruthu (dead body) of their beloved ones in t
house so that they can view it unti} it is buried. The muruthu can be kept in the house |
three to four days without getting decomposed due to the herbs applied to it. The burial w
only take place when all the relatives (especially the elders) have arrived.

2.5 Burial

The type of burial given to a person depends on the age, status and his/l
responsibilitics in the society.
2.5.1 Burial of a New-Born Child

When a new-born child dies, there is no much wailing and announcing of |
event. The close relatives secretly bury the baby within the compound (in the ashes dumpi
site) on the very same day. Assumani says that this is done because the child is not a f
member of the clan and therefore, it does not need a complete burial ceremony. Anotl
reason is that the death of a child is a cursc, a great misfortune, a disgrace and bad o
to the family. Other relatives who stay far away will be told after the burial. Only the pare.
of the dead child will shave their hair as a sign of grief, then a small rite of purification v
take place and routine life will resume.

2.5.2 Burial of an Elderly Person

When the death of an adult of elderly person has occurred and the announcem
has been done, arrangements for burial are made.

On the day of burial the grave is dug in the family cemetery, which is norme
tocated some few kilometres away from the village. The gravediggers are usually the fan
fitends and the in-laws known as anaperwa. [n the house women wash the corpse with wa
water and dress it with the best attire available. Then the body is brought outside ncar
main entrance for the last viewing. Afler uncovering the face of the deceased, one of

elders addresses the people around asking them to come forward in case the deceased |

an unpaid debt to them or if somebody owes him/her something. In short, this is the time



family reconciliation before the departed starts his/her journey to the world of the ancest
In case there is a debt it must be paid right away so that the dead may return to Nan
(the world of the ancestors of the Macua) reconciled and peaceful.

The clders carefully and ceremoniously utter words of praise for the decease«
turns. Finally the eldest member of the clan says a rather long prayer for a “safe journey”
the deceased. The elder also begs the ancestors to welcome the new member. After
prayer the dead body is taken tn procession 10 the grave where it will be laid to rest.

Reaching the grave one of the elders says the last prayer and the body 1s laid 1
the grave. The grave is made as a niche where the body is placed so that the soil can
touch it. ‘Then all the members throw a bit of soil into the grave as a sign of farewell. Pec
return home without looking behind, as it is believed that f one looks belind he/she r

“carry” death to his/her home. In the house of the funeral people undergo some puriftcal
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before they go back to thetr homes.

2.6 Funcral Rite (Mathanka)

Like initiation rites, Mathanka has three phases: separation {rom the previ
world (the world of the living), period of seclusion, and finally re-integration into the |

state of life (the world of the allccslors)4q.

There are two types of mouming, mathanka malupale (literally it means
mourning period), which lasts between 30 to 40 days, then the mathanka makhani (s
period of mourning), which ends with the celebration of the first anniversary of the de

During the mathanka mafupale, the relatives spend nights n the house of the dece:

48 - . . . - . .
However, the burial of a person who has committed suicide is very simple, whereby mourni

forbidden, the burial is done in a hurry because it is a shame and bad omen (o the family. For instance, if pe
hias hanged himself, he/she is buried under the tree on which he/she hanged himself/herself. People even fe
touch the body of such a person. Nikhupa commented saying that this is done because people value li
much thal one should never take it away by him/herseif, which is a sign of selfishness and cowardice.

15
Lerma, () Pove Macua e a Sua Cuftura, p. 209.



keeping vigil, praying and offering sacrifices to the ancestors so that they may welcome t
spirit of the dead into their “kingdom™.
At the end of the matharnka malupale another purification rite is carried out whi

inciudes the shaving of the hair of all the family members.

50
2.6.1 Funeral Meal and Drink
For Macua, like many African cultures, the funeral is both a social event and

spiritual experlence. lamilies and {riends gather to celebrate as a sign of restoring t

harmony of life broken by death. The sharing of meal and drinking of otheka’ s sign
solidarity with the bereaved family and symbol that life has to go on in spite of what |
happened. At mealtime people make jokes about death saying death is not all that power
because it has only managed to take away one person. Before people start eating a
drinking, some food and a full calabash of otheka is given to the ankhulu (the ancestor
This 1s a symbolic act in which the people express the bond of unity between the living a
the ancestors and the Supreme Being (Muluku). It is also a sign of appreciation s
thanksgiving to the entire group of the ancestors and a request for them to welcome
newly departed brother/sister.

While drinking otheka people dance and sing with joy as lhey believe that
departed has finally joined the world of the ancestors. On this occasion nobody is expec
to show any sign of grief or sorrow because it is a day of joy and feasting as the depar
victoriouslty go to the other world.

As we have seen thal death brings about impurity, after the meal and drinking,
people who participated in the burial (especially the grave diggers, the mourners, the won
who washed the corpse, the corpse carriers and all the family members) go for

purification rite so as to rid themselves of pollution. The purification ritual consists in

il . . .
Funerat meal and drink are taken on the last day of the mathanka malupale (big mourning period).
3
Local brew made out of cassava and fermented sorghum flour called miropo.



thorough cleaning of the house in which the deceased spent his/her last days and eventu
died in. The dirt is taken to a nearby crossroad where another ritual is performed by hay
symbolic washing with some herbs of all the family members. Few belongings of
deceased such as the stool, a gun or a spear (if a man) or tobacco, are placed at
crossroads known as mafulo where the ritual cleansing takes place. The utensils, which
put i the mafido, are meant to calm down the spirit of the departed and prevent it {
disturbing the family in the pretension that he/she is looking for his/her belongi:
The Macua also believe that the departed needs some tools to use them in the other world

At the end of all this, all the members go back to their homes and normal

resumes.

2.7 Widow, Widower Inheritance

On the last day of mathanka malupale, the elders choose a suitable pe
{trustworthy, good hearted, responsible and caring) who will become the “substitute” of
deceased man or woman. As we can see both man and woman are given a substitute «
they lose a partner to take care of the widower or widow, of the children, and to continus
procreation activity left by the deceased. Both the bereaved man and woman need a pas
1o console and take care of his/her needs. Then the two are officially declared
“husband™ and “wife” and from then on they can live logether, enjoying all the
of a couple. The children born out of this leviratic unjon are regarded as belonging i
deecased person. The “inheritor” somchow perpetuates the life of the deceased since he
even bears the name of the deceased and plays the role of the dead relative.

Looking critically at this practice we can see that it has both positive and neg;
aspects. The positive ones are: to console the bereaved man/woman, to cater for the chil
of the deceased, as they need the love from both father and mother, continuatio
childbearing, the possibility of the children to belong to the same clan, and maintainin

bonds between the two clans of the spouses created through the marriage. Nikhupa a
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that the widows are inherited to prevent them from becoming prostitutes since they
never remarry. They cannot remarry because everybody knows that she is still married to
deceased husband. A man gets a surrogate wife after the death of his wife in order to 1
care of the children. In case the man goes outside the lineage of his departed wife to rema
his children might be mistreated by their stepmother since she is not related to them. La:
there s another fact to take into account, the economic factor. Once the man who has losf
wifc reccives a surrogate wife from within the clan, then he will not have to share his we
with his children while he goes out to remarry. Here we need to recall the fact that am
the Macua children belong to the mother’s (wife’s) side.

On the other hands, it is also true that there are some negative aspects that nee
be addressed. For instance, the lack of freedom of the widow or widower to remarry a pe
of his/her choice after the death of his/her partner.

The issue of Sexually Transmitted Diseases (STD), Human Immune-defici
Virus (iHV) and Acquired Immune Deficiency Syndrome (AIDS), which are rampant an
the Macua. is another factor that should be borne in mind. In this case once one olf
partners had been infected, consequently the “inheritor” will get infected as well. With
1 would like to say that this practice shoutd be abandoned because of the above menti
factors. As mentioned above to continue practising widow/widower inheritance poses a |

danger to the Macua sociely in the sense that many people will be cffected with HIV vin

2.8 Ancestor Veneration

Today we cannot accept the expression “ancestor worship”, used by some aut
to describe the respect that the African give to their dead ones. People now rightly lalk

ancestor veneration referring to the due respect accorded to ancestors. Parrinder in his b



African Traditional Religion quoting Smith E. W. says that the best word, which descrit
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the attitude ol the African Lo thetr dead ancestors, is pietas.

To the dead is given special and profound veneration. The graveyards are careflu
treated and there is a period in the year when the whole society goes around cleaning |
cemeteries so that fire should not destroy them. In most cases, it is on these occasions |l
peaple deposit some foodstuff, maize or sorghum flour, locat brew, clothes and even otl
decoration objects such golden or bronze bracelets, beads, necklaces or chains on the tom
Onc of my informants mentioned that traditionatly Macua do not offer flowers to th
deceased because f{lowers have no meaning in the life of the people. People do not t
flowers during wedding or initiation rites so why should they use them for their dead one
The Macua offer to their dead foodstuff and clothes because these are the things that th
knew and utilised while they were still alive.

Richard Gehman points out that the ancestors are benefactors because they prov
blessings. protection, and defend their living members {rom enemies. They are a
mediators between the living and Muluku. On the other hand, Gehman also notes that th
are certain duties of the living towards the ancestors such as care for their tombs, obedien

to maintain communion with them through offering some food or drinks, visiting of tt
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tombs regularly and offering prayers.

Although the Macua feel some familiarity with their ancestors to the extent
expressing openly their disappointment and {rustration when they (ancestors) do not meet
expectations of their living famity members, we also realise a certain fear towards them. T
attitude can be clearly seen by the way the Macua try their best not to annoy the deceas

and so whatever the ancestors demand must be granted so as to avoid their wrath.

" parrinder, E.G. Afiican Traditional Religion, London: S.P.C.P. 1968, p.64

K Gehman, R. J. Who Are the Living Dead? A Theology of Death, Life Afier Death and Living D
Nairobi: Evangel Publishing House, 1999, pp. 38-40.




Is every dead person an ancestor in Macua culture?

As Emefic Tkenga Metuh, his book God and Man in African Religiunﬂ obser
there are some qualities that people look at so as to determine whether somebody i
ancestor or not. Likewise the Macua identify their ancestors by their moral uprightness,
age, and the kind of death the person died and the observance of [ull funeral rites. In fact
have already stated above that in Macua community there are good and bad deaths. So ]
who died a good death, are considered ancestors while those who had a bad death (sui
dying while young without descendent, or those who dicd far away and unknown places
therefore had no proper burial) will never be considered as members of the anakhulu

ancestors.

2.9 The Hercafter

Death is seen as a change of status, an entrance into a new and deeper relationship wit
clan, tribe and family, it (death) is sometimes desired or accepted willh surpr
55

equanimity- particularly by the elders.”

¥ Metuh, E.I., God and Men in Africun Religion, London: Geoffrey Chapman, 1981, p. 151

* l.. Magesa, “Death as Moral Maturity; a Synthesis of Three Theories”, in African Christian SI
Vol. 4, no2, (1988) p.41.



[n other words, death is a “necessary” passage leading to the life beyond. It
common among the Macua to hear some statements like, afulano anorupa - so-and-so
asleep, afulano ahathimakela makhulupale - so-and-so has gone after the ancestors, afula
alwla - so-and-so has gone ahead of us. These expressions reflect the deep conviction th
life docs not end with death, but continues somewhere else in a way the person has bei
fiving here on earth. This helps to understand why the living members are faithful to off
sacrifices, prayers and libation to the deceased ones. Magesa, quoting some outstandii

writers (P. Fannon, R. Gleason and others) says, death is seen as an active transformation
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the person into u new form of existence vis-a-vis God and the universe.

In (act. the ancestors are the closest link that people have with the spintual worl
spirits and God. So the ancestors are not actually far away (rom the living members, b
rather they participale actively in the daily events of life in the community. As mention
earlier, the living get inlo contact with their ancestors through prayer, sacrifice and hibatic
divination and spirit possessions.

Although the Macua believe that there is life beyond the grave, it is also true tt
they have no clear idea about what exactly happens in the life after death. My informaz
(Jodao Muhammad and Catarino Mwikuha) commenting on this issue said that [ife beyo
the grave is similar to the earthly one. The view given by the above mentioned elders is
line with what Magesa using the words of Mbiti states:

“For the majority of the African people, the hereafler is only a continuation of life more
less as it is in its human form. This means that the personalities are retained, social :
political statuses are maintained, sex distinction is continued, human activities are produc
in the hereafter, the wealth or property of the individual remains unchanged, and in m:
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ways the hereafter is a carbon copy of the present life.”

Further on, however, the Macua elders, seemingly contradicting themselves, s:

that life afler death is better than what we are {iving here on earth. To use their own wor

5

¥ L. Magesa, “Death as Moral Maturity”, ibid.
57 . .
Magesa, “Death us Moral Maturity” uoting Mbiti, p.38.
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in the other world there is joy, peace, harmony and freedom since the spirits of the dead
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maove wherever they want. They (spirits) can be in two or more places at once.

Of course, here the clders are not referving to the Christian notion of Heaven
they are talking about a certain nice place where the ancestors live. In fact, some writers st

as Mbiti and Obayashi, came to the conclusion that on the whole African Religion .

neither heaven nor hell, and neither rewards nor punishment for people in the hereafte
The fact remains that the Macua, like many African soctetics, belicve that life does not «
with physical death. The practice of ancestor veneration is a clear proof of this belief,
ancestor veneration presupposes the existence of life beyond the grave. Otherwise, it wo
be meaningless to offer sacrifices and prayers to people who do not actually exist.

The Macua hold the belief that people will always meet in the other world. I th
that this is similar to the Christian doctrine of the communion of the saints and triumpl
Church through the risen Lord. The Macua do also invoke their ancestors before starting
important event such as war, hunting, sowing, harvesting or even in the various rites
passage. There is a convergence between this Macua practise with what the Christians
during their major events. The invocation of Christian ancestors (samnts) during for exan

religious prolession and priestly ordination.

Jodo Muhaminad and Caarino Mwikuha, Macua elders living in Mayer village, Nam
interviewed on 10™ June 1998,

"1, Mbiti, Introduction to African Religion, p. 117. See also H. Obayashi, Death and Afierlife
Universily of Michigan Press.
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CONCLUSION

As a word of conclusion to this chapter we are going to single out a few val
contained in the whole chapter. From the time the person falls sick there is the sense of gr
solidarity among Macua to the extent that no sick person can suffer without the assistance
his/her family members and even of the socicty at large. Visiting, assisting and caring for
sick are the duties of cach and every relative. Life makes sense as long as it is lived
comnunity.

Solidarity goes hand in hand with togetherness. In Macua community, o live i
be with others, to eat with others, to share with others, to ery with others, to rejoice v
others. People are together both in happy and sad moments, during birth and during de
The sense of belonging and community and the concern for each other are the pillars
each Macua is supposed to cling to.

In this chapter we have also realised that reconciliation among people, be it al
moment of sickness or at the deathbed, is deeply valued. They pray for reconciliation 1
one another, with the cosmos and ancestors, and with Muluku.

Any broken relationship between one of these entities means death and chao
the society. A master of the initiation ceremony once uitered a very important statement

illustratcs what we have just said. He said the worst thing that one can do is to live witl
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friends. surrounded by enemies yet have no courage to seek for reconciliation.

The notion that death is obligatory passage for all which leads into the world of
ancestors and the belief that life does not end with death (the existence of the hereafter)
important values that Macua wisdom treasures.

6:’ . - - . v . - L.
Khwepeya, Master of initiation rite in the region of Mutxikha (Namputa), during an initi
ceremony on 13" November 1988,



CHAPTER UI: THEOLOGICAL ANALYSIS

INTRODUCTION

As the kernel and the centre of his Good News, Christ proclaims salvation, this great gift

God which is liberation from everything that oppresses man/woman but which is above

liberation from sin and the evil one, in the joy of knowing God, and being known by him,
61

seeing him and of being over to him.

These words of exhortation of Pope Paul VI keep ringing in our ears and remindi
us of the urgency and necessily of proclaiming the Good News of God’s liberation so tl
every tongue, nation and people may know God and worship him. This proclamation of't
kingdom of God is addressed to human beings who are profoundly linked to a culture a

(herefore the building up of the kingdom cannot avoid borrowing the elements of hum

culture or cultures.ﬁ2 Any evangelization must (ake a person in hisfher cultural conte
However, the cullures must be challenged, regenerated and purified by the Gospel.

[n this chapter we arc going to make a theological analysis on the concept of de
presented in the second chapter so as (o see the points of convergence and areas of conf]
between the Macua culture and Christian teaching. To do so we shall try to ook at what |

Scripture and Catholic Church say about these points.

&1 R .

Paul V1, Evangeli Nuntiandi, Apostotic Exhortation: Londen: Catholic Truth society, p. 15
62

Paul V1, Evangeli Nnntiandi, p. 29,
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1. Iness in the Scripture

As already mentioned illness in Macua community is understood as disgrace
an efndkromu (punishment) because it brings confusion and suffering not only to the affe:
person but also the whole family. One gets sick either if either he/she has broken an oall
a taboo, or has disebeyed the orders of the ancestors. In other words, sickness is assoct:
with punishment. For instance, a person who complies with the tradition and custo
respects the elders and ancestors, he/she is thought to enjoy good health since he,
receives blessings and protection from the ancestors.

Likewise the Old Testament (OT) presents sickness as a punishment for o
misconduct, disobedience to God or consequence of sin (Gn 3:16-19). This is the imag

a God who punishes the God of revenge of the OT. The “an eye for an eye, a tooth for tc

C()llcept”,63 For instance, in Ps 32 the psalmist says that the hand of God was heavy u
him and his strength was dried up because of his iniquity (vv. 3-5). In Ps 41 we find ano
connection between sickness and sin when the psalmist cries out to God 1o heal him fo
has sinned against him, God (v. 4). The suffering he was going through was due to
sinfulness. lllness can strike somebody due to his unfaithfulness to Yahweh, In fact,
promises not to bring diseases upon the Israelites as long as they listen to him and keef
statutes (x 15:26). The OT also testifies that God is the healer “I am the Lord who h
you™ (Ex 15:26) and the same time the human healers are also acknowledged and hono
for their healing skills (Sir 38:1-7(). But on the other hand, sickness is a deprivatio
goodness and wholeness because when God created the world everything was very ¢
(Gn 1:12; 18; 21, The friends of Job have this attitude towards sickness. For them sick
and suffering are a sign of one’s sins (Job 4:7f1). Suffering is a trial to which human be
are subjected. For instance, before the suffering of Job began, Satan went to God and a:

“k. Rahner & K. H. Weger, Otr Christian Faith, London: Bums & Oates, 1980,




him to put Job into the test so as to prove the genuiness of his faithfulness to (
(Job 1:11;2:5).

In spite of this suffering God did not abandon humanity to its fale but ra
prepared some ways to redeem the world from the power of sin, sickness and de
“F'or God so loved the world that he gave his only son, so that everyone who believes in
may not perish but may have ctemal life” (Jn 3:16). God sent his only Son into the worl
order {o restore the broken wholeness and perfect goodiess with which God had created
world, so the “world may be saved through him”(Jn 3:17).

When Jesus came into the world, his public ministry can be summarised
healing (Jn 5:6-9), restoring people’s lives (In 11:43-44, Lk 17:14ff; 18:35-42), fre
people from the evil spirits (Lk 9:37-42; Mt 17:14-24; Mk 9:14-29). In short Jesus re
came into the world to restore the human brokenness caused by sin. Jesus is the incar
love of God the Father.

Jesus did not keep his healing power to himself alone but he gave it (o the apo
and commissioned them to go out and heal the sick and cast out devils on his n
(Mt 10:7-8; Lk 10:9; Acts 3:6-10) and bringing salvation and etcmnal life to the w
(In 6:68).

lliness is something much deeper than a mere physical malfunctioning becat
affects the person as a whole (body and spirit). For example, whenever Jesus perf
a healing section, hie forgives the sins of the person before the physical healing takes |
(Mt 9:2-7, Mk 2:1-12; Lk 5:17-26). Because for him physical sickness reveals an |
disorder, that is why physical healing can onty take place if the person is internally disp
Another requirement for the healing Jesus asks before any healing is faith because wi
faith there is no real healing of the person as a whole (Mt 9:28-30; Mk 10:46-52). Faith

internal disposition, which enables one to be open to God's grace.
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As already noted the Macua understanding of healing goes beyond the physis
wellbeing of the person. For this reason the Macua are not contented with the scienti
explanation about the causcs of illness. They need to know the ultimate cause of
A spiritual and deeper root cause of the illness. It is understandable that the world of 1
spirits, the ancestors and the Supreme Being are consulted whenever illness strikes.

1.1 Looking After the Sick

Jesus summarises all the commandments into one word, love. The love Jesus
speaking about has two dimensions: love for God and love for one’s neighbour (Mt 22:3
Jesus does not talk of love that is just in the air but a concrete and practical gesture shown
others through concrete actions and deeds. Jesus says that everybody will be judged by t
concrete act of love (Mt 25:31-46).

St. James goes in the same line when he says that faith without works is ds
(Jas 2:17). Our faith is meaningful as long as it is accompanied with deeds. One of th
practical and concrete gestures of love is looking after the sick, “1 was sick and you took ¢
of me...” (Mt 25:36b). “Whoever loves a brother or a sister lives in the light, and in s
a person there is no cause for stumbling” (1Jn 2:10). Taking care of our sick brothers ;
sisters is to Tulfil Jesus® commandment given to his disciples, “...just as 1 have loved y
you also should love one another so that the world may know that you are my discipl
(In 13:34-35), "

While dealing with sickness we have seen that visiting and taking care of the
has a top priority in Macua culture. There is a general concern of everybody to care for

sick and console them.

13 . ‘
I is very important to realise that Jesus uttered these words on the eve of his suffering and deat

Macua, like any other African culture, the last words of one’s family or friend are regarded as s
and therefore they should be treasured and obeyed. 1 think that we too are asked to take these wors
Jesus to our heart and live on them.
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1.2 Causes of Iliness

We have come across in Macua community that the causes of illness are rath
“mysterious” and (o the idea that to diagnose them people need to go to the diviner. And i
most cases the diviner lays blame on some people as witch doctors or wizards. This bring
about confusion and suspicion in the family and society.

Earlier on we have seen that in the Scripture illness is caused by sin because illne:
is Satan’s burden that nceds to be unfoaded (Lk 13:10-17). Once again the N rcnews tt
idea that God (now in the person of Jesus, his only Son), is the healer. Since Jesus is t}
healer par excellence, there is no need for people to consult the diviner who after all caus:
more harm (suspicion) in the family than good). The issue at stake here is not whether to u:
tradition healing methods or modern medicine but the problem is to look for the causes
one's illness from a diviner rather than trusting in Jesus.

However, Jesus breaks through ‘the mechanical dogma of retribution’, which w:

. . . 65 . e .
wide spread in the OT later Judaism. = When confronted by his disciples Jesus clearly rejec
the connection between sickness and one’s sinfulness when he states, “Neither he nor h
parents have sinned” (Jn 9:3).

Paul goes so far as to claim that suffering (sickness) can also be permitted by G

as a means of healing chastisement (1Cor 11:32; 2Cor 4:17, l2:7ff).66

Scientifically speaking iliness can be caused by lack of hygiene, unbatanced diet
poisoning. There are also ways to diagnose people fo detect the cause of illnesses a
provide a proper cure. I is proved scientifically that some herbs or roots are medicinal a
can cure seme diseases if used properly, which means that people can also use these natw
resources that are provided by God for healing purposes. 1lowever, this should be do

without the process of divination which entails use of magic power, instead of trusting Jes

" Bauer, J.B. (Editor), Encyclopedin of Biblical Theology, London: Sheed and Ward, p. 847.
al
" Bauer. ) B., ibid.
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whole heatedly. “Do  not let your hcarts be troubled. Believe in
and behieve also in me” (Jn 14:1).
1.3 Dying With A Peaceful Mind

In the Scripture there are passages thal present death as universal reality in
sense that all people must die (Sir 14:17) because we all made out of dust (Gn 3:19). |
the QT and Macua cullure see the death of people of old and full of years as a blessing
honour from the Lord (Gn 15:15; 25:8; Job 5:20).

Jacob died in peace afler his son Joseph had promised that when he (Jacob) die
will not be buried in Egypt but the land in which his ancestors are resting (Gn 47.27.
Joseph complied with his father’s request because he realised that by doing so it would
him (his {ather) die with a peaceful mind. Likewise in the Macua community, as noted 1
second chapler, peoplc try their best to give special attention o the patients, by granting
wishes and respecting their last will, so that they may die happily and peacefully.

In the NT happiness and peace for the dying is Jesus Christ because ‘whoever
and has faith in him (Christ) will never die for He is the resurrection and life’ (In 11:2!
Rom 6:8). Jesus has overcome sin and death through his glorious resurrection. He conc
sin by his obedience unto death, and overcomes death by his resurrection. The |

continues saying that as a result of Christ’s salvific work, a human person exists on

with hope of etemal life and holiness.67 If we dic with Christ we shall rise with
(see Iiph 2:2-10). In other words, the death of Jesus has a redemptive value in the life o
Christians. The death of Christ is the model for our dying (Phil 1:20, 3:10).
1.4 Death as the Greatest Enemy

The ambivalence experienced by Macua before death is amazing. Death

necessary path to the world of the ancestors yet it is feared.

* John Paul I, Salvifici Doloris: The Christian Meaning of Human Suffering, Kampala: St
Publicalions, 1984, p. 24.
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St. Paul says that death for those who live or die in Christ is no longer
frightening and scaring because if we live, we live to the Lord, and if we die, we die to
lLord (Rom 14:8). Paul goes further to assert that death has been swallowed up in victory
lost its sting (1Cor 15:54-55). Christian hope in eternal life is the core of this belief, v
people will go to the home of God where death will be no more, mourning and crying wi
no more (Rev 21:4). Death is a call to communion with God.

Through Baptism, which is a copy of the death of Christ (Rom 6:5), the Chri
unites him/hersell with the death of Christ with whom he/she is buried but only to risc a
(Rom 6:3-11 ).ﬁa Having all this in mind there is no need to consider death as the gre:
eneny afler all it has already been defeatcd, and as a resull we have become the sons
daughters of God hence we share Christ’s sonship.

1.5 Mourning and Funeral Rites as Coping Mechanisms

Mourning is one of the ways a bereaved person tries to cope with situation of
and loss. Abraham mourns for his wife Sarah (Gn 23:HY), the Egyptians wept and mou
for Jacob (Joseph’s father) for seventy days (Gn 50:3) and the Israelites mourned for M
for thirty days (Deut 34:8). Mourning is an expression of sorrow, grief and helpless
before death. Funeral rites are meant to counteract and ‘neutralise’ this pain of
a beloved one. It is intended to restore the broken harmony caused by death.

1.6 Macua Concept of Hereafter vis-a-vis Eternal Life

In the second chapter we found that the kind of life in the hereafter for Mac
simitar to the present one. The life one leads here on carth is repeated almost literally i
other world. Of eourse, in Clristian understanding it is that at the moment of death a

transformation takes place in the deceased. He/she cannot stitl have the same type of life

* Bauer, J.B., Encyclopedia of Biblical Theology, p. 185
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First of all with death the soul survives and subsists separated from the body, wt

the body is subjected to gradual de001npositi0n.69 Al the moment of death the body whict
made of dust returns to dust.

The Catechism of the Catholic Church teaches that after death, the separated s
goes to meet God while waiting for the reunion with its glorified body. On the last ¢

(the Parousia) God will grant incorruptible life to our bodies by reuniting them to our s

. .
through the power of Christ’s resurrection.

1.7 The Dead Still Make Requests of Food and Other Material Things for their Surviva
The Macua believe that the dead still necd to be supplied with food for tl

survival in the other world and if one fails to grant it to them (dead), misfortune will be

him/her. This belief creates a lot of fear for the dead, if this is not done accordingly.

Of course this belief cannot be substantiated in the Scripture for on one side
dead are like angel in heaven who neither marry nor are given in marriage (Mt 22:29-.
Jesus himself pointed out the fact that the dead either go to heaven or hell (eternal perdit
depending on one’s deeds here on earth (Mt 25:31-46). Those who die in Christ go to hea
to live with God. For these reasons there is no need to be afraid of the dead.

1.8 No Natural Death?

The Macua as seen in the previous chapter, deny any possibility that death car
purely natural, that is to say that at a certain moment the person has to die as it is the fat
every living being. We also said that this attitude creates tensions and raises suspicion in
tamily. [t also spoils the relations since some people are accused of being the cause of
death. This belief denies the fact that God himself can also call somebody when the

comes. God has the right to take away lifc for he is the creator.

E
’ John Paul i1, Safvifici Doloris..., p. 25.
.

' CCC. no 997
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1.9 Bad Death

Some of the types of death regarded as “bad” arc not really bad. For instance,
Macua claim that the barren/sterile people have a bad death, just because they have
chance o get children. This view is not right because it is not the fault of the person nof

have children.

CONCLUSION

In this chapter we looked at the points of convergence and conflicts between
Macua culture and Christian in view of inculturation. Using the Scriptures we have detec
some similarities as well as areas of disagreement that need to be looked into.

Through his resurrection Jesus overcame sin and death, and as a result, he is
only hope for the dead. He invites people o go to him whenever they are in trouble for

yoke is casy and his burden is light (Mt 11:29).



CHAPTER 1V: PASTORAL SUGGESTIONS

INTRODUCTION

We shall now focus our attention on the pastoral implications of death
understood in Macua. Thereafter we shall make some suggestions so as to enable

. . - . T
pastoral agents to work oul some ways of contextualizing or inculturating the gospel.
But what is inculturation?
Ir Pedro Arrupe defines inculturation as:
The incarnation of Christian life and of the Christian message in a particular cul
context, in such a way that this experience not only finds expression through elements pr
to the culture in question but becomes a principle that animates, directs and unifie:
. . . P . . 12
culture, transforming it and remaking it so as to bring about a ‘new creation’.
Today more than ever before inculturation is the keystone for any fru
evangelization. For this rcason the missionaries and indeed all the pastoral agents nec
know the cullure and try to understand its positive as well as weak points so that they

adapt the gospel message to the culture they are evangelising. This was also the conch

that the African Bishops reached during the Special Synod for Africa when they st

! Although the term contextualization is more favoured and more extended, as Shorter sugges
shall be using the term inculturation in this essay because 1 believe that this is the term most used today ir
of its shortcomings.

? Fr Pedro Arrupe quoted by Aylward Shorter, in his book Toward a Theology of Incultur
Maryknoli, New York: 1988, p. 11,



The Synod considers inculturation an urgent priority in the life of the particular Church
for a firm rooting of the Gospel in A_}‘i’ica.73

Although inculturation is a complex and difficult task, as observed by the Syi
Fathers, the process of inculturation must be done in an ongoing manner, respecting the |
following criteria: compatibility with Christian message and communion with the univer
Church..in all cases, care must be taken to avoid syncretism. "

This difficult and complex task is what we are going to try to assess in this chap

1. From the Negative View of 1llness (as a Curse) to a More Positive One (Sharing th
Suffering of Christ)

As we have seen there is a need to make a shift from the negative view towse
death in Macua community that is to fook at death as something which is very bad
meaningless lo the understanding that suffering has a redemptive value. Jesus embra
suftering and death in order to re-unite or re-establish the broken relationship between (
and humanity caused by sin (1Cor 15:22). Jesus accepted to suffer and die on the cross fo
while we were still sinners (Rom 5:8) so as to bring us to God (1Pet 3:18) and those who
might live no longer for themselves, but for him who died and was raised for
(2Cor 5:14).

The main task of a pastoral agent is to bring this awareness of the redemy
value of suffering and death of Christ. Jesus’ death was divinely willed by
(Mt 16:21-23) because it was through this gesture that Jesus gathered people from all
nations before God.

Concerning the witchcraft accusation 1 think that some scientific explanation ¢
be given to the people especially the illiterate in upcountry. Hygienic methods

preventive measures could be of help for the people to reduce the rate of sicknes

7

" John Paul 11, Ecclesia in Africas Posi-Synodal Apostolic Exhortation, Nairobi: Paulines Publica
1995, no 59.

" jolm Paul 11, Ecclesia in_Africa, no 62.



Macualand.” Giving right information about the causes of sickness could eventually rec
the accusations of witcheraft, evil eyes and magic power believed to cause iliness. Instea
going for the diviners, hospitals would be of help to counteract the abuses that are typic:
the diviners.

In fact, health services in the Nampula area are very few and most people do
have access to them and no wonder that people resort to consulting the diviners, m
power sand witchcerafl. For instance, in Netia County, which is my home area, there are ¢
two health centres, one run by the government and the other by the Church. These two he
entities (actually poorly equipped) cannot cover the whole population which is estim
about seven hundred thousand people. 1 think that the Church could give a hand in
aspect since it 1s an essential and primary need of the people. Here an integral pastoral v
which includes preaching the gospel and building up of infrastructures would be approp.
in the diocese. Of course, the Church is already doing something in these lines but a
same time more effort could be accorded.

On the other hand, the stress could also be given to the importance of praye
the sick 1 the life of the Christians (Jas 5:13-18). Prayer can be a call for help or an a
gratitude. Although the Christians are called for prayers at any time and circumstances
time of sickness and crisis a person need more prayers for comfort and consolation 50 :
be able to bear the pain with hope and trust in God.

Another important suggestion in regard to this double standard of living, th
being Christian and at the same time relying on others forces other than God, could be
the Church would try to emphasis on the healing ministry in the diocese. As we have
people go out to consult the anahako (diviners) because they are looking for holistic he:

{body and spirit). And 1 am convinced that if the Church makes this step of providi

Ts - el . |

The diseases most common in Macualand are Colera, typhoid, malnutrition, tuberculosis, malar
skin diseases. Mosl of these diseases are caused by lack of hygienic cbservances and prev
measures.
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strong healing ministry team in the area, the cases of diviner consultations will natur:
reduce. 1t is also true that to eradicate this deeply rooted practice from among the Macu
will take sometiie but it will certainly oceur.

[ believe that this change of attitude could be more fruitful if the Basic Chris
Communities or the Small Christian Communities (SCCs) could be of greal help to
Christians. As we know in the Small Christian Communities there is more openness,
sharing and interaction which easily enables people to help one another in times of cr
In the SCCs the people are concerned (or at least are supposed to) with one anoth

problem, an illness of one is (or should be) an illness of all the group members.

2. Ancestor Veneration

In regard to the ancestor veneration (The Macua venerate their ancestors bec:
they believe that they have supernatural power in them, ancestors). I think that this is a ¢
ground on which to build the veneration of the Christian saints who are universal ance:
regardless of one’s ethnic group or clan. More light could be shed on the matler so
clarify the fact that its not cach and every dead person who qualifies to become a sain
saints qualify to be saints.” 1t is not enough to have been loyal to one’s traditions
customs in order (o become a saint, as it happens for the Macua ancestors. The saint
models of inspiration for Christian commiiment and holiness.

In spitc of this shortcoming of the whole practice (ancestor veneration) the Ch
in Nampula Diocese has starled exploring ways 1o integrate it into liturgy as an atlem
make it relevant and mcaningful to the people. For instance, before the Lucha

celebration starts there is the invocation of the ancestors. Since the Macua are

* VVAA, Incudiuration in the Svuth African Context, Nairobi: Paulines Publications, 2000, p., 2
author continues 10 assert that saimts were those who performed miracles during their lives on earth an
their death. Whereas the ancestors are mystical agents by virtue of death and not on account of suffe
miracles performed.



accustomed to the practice of ancestor veneration, they wiil find the invocation of
Christian saints meaningful and relevant to their faith.

Then the feast of All Saints could be explained in such a way that the M
would appreciate it whereby some names of Macua outstanding ancestors coulc
mentioned during the celebration so that people may feel touched and moved by kno
that their own dead family members are atso in heaven with Jesus and God the Father.

This, of course, does not mean that the ancestors should be elevated to the lev
the Satnts but just as a recognition of the figurc of those who faith{ully lived accordir
their own tradition and culture. Proper measures could be taken to avoid misunderstan
among the Christians, that is to look at their ancestors on equal basis with the Chri
Saints. On the other hand it is also (rue that people are more familiar with their ance
who are blood of their blood, and bones of their bones, this experimentation would be u

as a starting point to the teaching about the Christian concept of sainthood.

3. The Concept of the Hereafter

As far as Macua concept of hereafter is concerned, (Macua believe that life
not end with death but it continues beyond the grave), 1 could be good if the Church ¢
start from where the Macua are so that from there it could construct the doctrine of et
life. Aithough the Macua concept of hereafter is rather materialistic (the dead maintain
status of life, necd food or drink), the work of the missionary or any other pastoral -
would be to help people to transcend and go beyond the physical and matenal idea. Sin
belief is already there, I believe that the shift would not be all that difficult. The pastora
here is to facilitate a gradual change in the mind of people from within through
organised Catechesis. In Macualand, like in other areas, people are baptised while the
still very young and when they grow up they know very little about their Christian
I think that the way forward would be 1o promote ongoing Calechesis or ongoing forn

on Christian doctrine in order to make the Christian know deeply the basis of their



I'or instance, the doctrine of eternal life (life of communion with God) would be
appropriate to stress here. It (doctrine) could be explained in very simple words that pe
could grasp of course bearing in mind their level of literacy and their capacit
assimilation.

Through the concept of hereafter we could also help the Macua to apprec
treasure and re-live to the full the feast of Easter. In fact, the feast most attended to 1s Ec:
Lven those Christians who rarely go to Church throughout the whole year find themse
feel very eager to go for Easter vigil. The reason behind this flocking to Church on Eas
that it is a cctebration of life. Jesus is being ‘resurrected’ or brought back to [ife. Once ¢
the resurrection is looked at, as something rather physical like the one of La
(see Jn 11:1-44).

An evangeliser could facilitate the move from this Macua understandin
hiereafter to the Christ's resurrection. During Lenten season more emphasis could be p
the mystery of resurrection so that people would get a deeper meaning of it. I am sayi
because 1 belicve that resurrection of Christ (our future resurrection too), is the core
centre our Christian faith. At the same time it is one of the most complex realities
explained. It is indeed a mystery.

Since the Diocese of Nampula (indeed the whole countl'y)77 has a shorta
ordaincd ministers who could help people to at least grasp the real meaning of Easter,
lay people would be given sound preparation on Christian doctrine so as to be able to

the demand of the pcople.n

7
Up to today the number of local priests in the diocese of Nampula is very low. They are abou!

(11) of them. Even the expalriale niissionaries are very few in the diocese which makes it more diffi
reach more peoplc. For example, lhe parishes of Netia (my own parish) and Mwekale remained for five
without a residing parish priest until 1997 when the Spiritan missionaries came in. However, Mwekate
being assisted by priests from another mission. They go there twice a month because the distance is rath
and the road network is very poor,

"s - . - » - * . I3 . .
Without falling inlo clericalism, we can say that there is a need for ordained ministcrs in the
and in the country in general.



The Synod Fathers awate of the role of lay people in the Church camec up wi
strong recommendation to irain them (laity) for the mission in suitable centres and schc
af biblical and pastoral formation. Further more, speaking about catechists the Bish
stated that:

The role of the catechist has been and remains a determinative force in the implantation

expansion of the Church in Africa, therefore they should continue to receive doctr
. .. 9
formation as well as moral and spiritual support.

The lay people could be really empowered with Christian doctrinal knowledg
face the challenges laid to them by their fellow Christians especially nowadays that more
more of the Macua people, like many other African communities, are experien

sccularisation and loss of traditional values.

4, Widow and Widower Inheritance

Despite the fact that the Macua so not consider widow or widower inheritz
or ‘leviratic unions’ as marriage as such, it (marriage) indeed compromise the Chiris
teaching of monogamous marriages. Although this practice is dying out naturally there
instances whereby people are forced to aceept to be inherited or to inherit after the deat
one of the relatives. As we have already seen there is no much freedom to refuse
practice, as it is a tradition left by the ancestors to be passed from generation to generatio

In my opinion, pastoral agents are required to assist the Macua Christian
understand that marriage is between two people and goes on as longer as both partner.
alive. According to Catholic teaching marriage terminates with the death of one of
partners,

Jesus referring to the original plan of God in creation says that marriag
indissoluble because once marriage takes place, man and woman become one

(Gin 2:24). Lven though it is not explicit about when the marriage terminates, the fact t

rqiohn Paul 1), Ecelesia in Africa, no 90-91,



is a covenant between two people implies though implicitly that it ends with the departu;
one of the spouses because after all what makes marriage is the coming together of
people who then become one flesh.

Thinking about the eminent Parousia of the Lord, Paul puts it clearly that a w!
only bound to her hushand as long as he lives (1Cor 7:39). But if the husband dies, s
free to marry anyone she wishes. Then Paul continues to say that the second marriage
be also in the Lord, meaning that it should be conducted in Christian way (‘not just come
stay’), following the directives of the Christian teaching.

As we have said Paul was influenced by the idea of the eminent return of J
Paul inserts a final clause urging the widows to remain as they are, that is wi
remarrying (1Cor 7:40).

The fact is that the widows and the widowers should be free to remarry the p
they love without being forced to inherit or to be inhertled.

On the other hand, we have seen that this is not the case in Macua community
is, marriage is ‘forever’ and therefore when one of the spouses dies, another person |
come in to substitute the deceased so that the marriage continues. In other words, the
issuc of widaw/widower inheritance needs to be revisited following the directives «
(‘atholic teaching on the matter.

Apart from this Church principle on mairiage (that is a stress on monog
it would be good for the pastoral agents to explain the dangers of this pr
(widow/widower inheritance). We have already mentioned some of these dangers i
second chapter 2.7 Widow and Widower Inheritance.

St. Paul urges the Christian communities to honour widows (1Tim 5: 3). A

further he scems to suggest that there was a special group made up of widows commi
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prayers, supplications night and day (1Tim S:S).s“ I think that this could be one of the v
to solve cspecially the problem of widows in Macua community. I mean the Church ¢
try to alleviate the suffering of widows' who are forced to be inherited by
brother-in-laws, by creating clubs or associations which will be concerned with wic
wellare. Meeting could be heid to sensitise the widows of their rights to remarry a persc
their choice outside their deceased husband (if they wish).

For those who, for one reason or another, find themselves already inherited
Church could scek ways to accommodate them rather than throwing them away. Sp
concessions, such as being allowed to reccive the sacraments, could be granted to t
Then session for Counselling could be organised to help the widows to cope with

situation of widowhood.

5. The Funeral Meal and the Sacrament of the Eucharist

The Macua funeral meal has various religious meanings. On one side
a gathering together of all the family members to celebrate not death but life therefor
total *defeat’ of death. Death is no longer powerful, as we have stressed earlier, becat
only managed to take away one of the many family members. People now perform
mockery on death. The act of drinking otheka (local brew) which is a source of happine
also very significant in this process because it implies that grief and sadness are over an
and happiness has to come back, therefore life has to go on.

I think that this is basically Christians celebrate in the Eucharist. It (Euch
brings together people in the new family, no longer confined to the blood relations but :
family based on the life of Christ. The Risen Lord brings joy and hope to the ben

apostics locked in the house, not only were they frustrated and disappointed but they

e

l Bagol, J.P., How to Understand Marriage, London: SCM Press Ltd, p. 93.
Bi L

Here we concentrale on the widows because the widowers have more saying in the sense that 1t

refuse 1his practice if they want to, though they can also be pressurised to comply with this practice lest t
ostracised.
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also fearful and uncertain. All their dreams were shattered and it seemed to be the en
everything. Death was too strong and had apparently won the battle. But Jesus’ resurrec
draws away all anxietics and fears. New life has come back. Death is completely overc
and Paul proudly shouts: “Where, o death, is your victory? Where, 0 death, is your stil
(1Cor 15:55).

In my opinion this ritual (funeral meal) could be integraied into the celebratic
Jiucharist and given a new meaning. In this way the Macua could retain their funeral |
whicli s so essential to their culture at the same time it could have a Christian mea
Once gain this involves dialogue and careful study of the matter in order to avoid superf

adaptation and syncretism.

CONCLUSION

Having dealt with the practical pastoral suggestions for new ways
inculturation, we have seen that the Macua alrcady have some solid traditional found
rich in religious meaning. To use the words of St. Justin, there are already seeds o
Gospel in the Macua cuiture. Only that some work must be done in order to cherish
sceds. Care, patience, endurance, openness and frank and transparent dialogue are gr
needed here.

Finally proper pastoral methodology, preparation and empowerment of laity
ongoing formation for the pastoral agents are the key (o possible success in the proce
contextualizing the gospel into the Macua culture especially on the area of death ar

rituals.
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