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Chapterr  10 

Thee Bena Redressive Rites 

Badd repercussions in the life of a client take place when baridi is among members of 
thee family (see 9.1). In mat case, according to Jeremana, a state of masikitiko (grief 
orr regret) exists giving emotional repercussions in the living offspring, who die a 
'badd death' (kiparazi kibaya). A bad death creates a wandering soul who lingers in 
thee world of the living. Each soul must be given a chance for settlement so as to end 
thee influence of baridi on the next offspring (see 3.3). Whether or not baridi is the 
resultt of actions or problems in the past, present ritual actions can give redirection to 
thee future. With the help of symbolic rites, blemishes are removed (literally 'to take 
awayy mistakes' or kutoa makosa). With the restoration of the blemishes, spirits gain 
backk the reputation of their former positions in the family, while the initiate and his 
relativess receive the prospects of health, peace and wellbeing. Overall, the rituals 
rehabilitatee the spirits through redefinition of cultural identity. 

Whenn Jeremana addresses redressive rituals, she speaks of acts or performances 
(vitendo).(vitendo). These acte as rituals, do not involve only the mindscape, but also the land-
scape.. Under the influence of baridi, persons are said to likely harm the natural envi-
ronmentt In other words, traditional rituals incorporate psychological, sociological, as 
welll  as environmental components, bringing into focus the role of indigenous relig-
ionn to the preservation of nature. I refer in this respect to Turner (1969: 6) who stated 
thatt the study of rituals hold the key to an understanding of the essential constitution 
off  human societies. The meaning of the acte as rituals, correspond to three classes of 
symbols;; those behind which we can see, those behind which we think we can see, 
andd those behind which we cannot see. Certain aspects may be manifest because the 
subjectt is fully conscious of the explicit aims of the ritual, whereas other aspects of 
ritualritual may be hidden. In that case, the subject is unconscious of the sense or the pur-
posee of the acts involved (ibid.). The circumstances that give rise to dramatic healing 
ritesrites as proposed by Jeremana, are largely determined by the divinatory sessions 
functioningg as a switchpoint between social crisis and performances of redressive 
rituals.rituals. As Turner (1968:25) also stated, divination and redressive ritual are stages in 
aa single process that is peculiarly sensitive to changes, especially breakages, in the 
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networkk of existing social relations. Divination has certain affinities with the judicial 
process,, being concerned with the customs and interests of persons in complex social 
situations.. In the divinatory drama, moments of liminal reflexivity take place in 
whichh experiential knowledge is communicated. Yet, a more formal stage of liminal 
reflexivityy is realized by means of redressive actions so as to change the prospects of 
aa crisis that exists in the social group. Redressive rites are part of a more rigidly stan-
dardizedd process as a means to cope with the model of social drama (Turner 1957, 
1975),, marked by four stages: 1) a fraction between social relations; 2) an outbreak 
off  a social crisis; 3) intervention based on redressive action; and 4) the final solution 
too the conflict. 

Turner,, who looked mainly at the aspect of symbolism and performance, showed that 
thee third and fourth stage mark a crucial moment in social drama. The ritual actions 
symbolicallyy reproduce and re-arrange the traditional social system for the sake of 
preventingg further dramas from occurring. Turner was interested in giving an expla-
nationn of the meaning of ritual symbols and distinguished symbolism in divination 
fromfrom symbolism in rituals of life-crisis and affliction.*4 Where symbolism in divina-
tionn functions as an exploratory creative activity to objectify and externalize the 
problemm according to collective values and norms, symbolism in redressive rituals 
helpp internalize feelings of solidarity so as to repair a social rupture93. 

Inn Jeremana's practice, the redressive rites incorporate the ancestors as historical per-
sonalitiess with whom communication is established through symbolic acts. The per-
formancess or acts (vitendo sing, tendo) help to settle blemishes or mistakes in the fam-
ilyy by an agreement between the living and the dead. The rituals contain symbols with 
aa structure or a set of classifications that serve as amodel for thinking and talking about 
naturee and social life (see Levi-Strauss 1966: 1-33). The redressive rites are more re-
sponsivee to social pressures than are life-crisis rituals that focus entirely on the individ-
uall  client, like the musical sessions. The reason is, as I will demonstrate in mis chapter, 
matt complex cases of social pressure need reconciliation in the face of the lineage an-
cestors.. The way this is done and how notions of conflict, illness and disruption in-
teractt with the individual patient and his/her family is what I am most concerned with. 
Particularlyy the manner by which words and symbolic gestures address emotions 
comess to tight 

9494 See also a discussion abort intopretation of symholism in an article of de Boeck (1993:208-226} 
955 I also refer to Mulling s who mentioned that the social order  in die bneage is being rationalized by the exis-

tencee of gods and ancestors (1994: p. 127). 
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Firstt  in line of the viiendo are the ndeko acts to face the 'trap of coldness' that exists 
inn die lineage and to reach an agreement between the living and the dead Together 
withh the musical sessions, the ndeko rites greatly contribute to a favorable develop-
mentt  in the course of the treatment. The ndeko rites also form a bridge between the 
instructivee fertilit y rites and the burial and purificatio n rites that are the other  main 
viiendo.viiendo. The fertilit y rites take place between mid-September  through the end of Oc-
tober.. The rites are mainly directed to the paternal males, yet their  mother  and wives 
aree requested to join so as to receive instructions to further  avoid and/or  counter-act 
baridibaridi in the paternal family. The burial and purificatio n rites can take place at any 
givenn moment of the year. To provide a livery description of the circumstances in 
whichh the various rituals are performed, this chapter  incorporates four  extended case 
studiess of patients and their  families. 

10.11 The ndeko rituals 

10.1.110.1.1 The role and the performance 

Thee ndeko rites, traditionall y performed by Jeremana's grandfather  Mtulahenja, used 
too be a means to prevent broken taboos among the living in the Bena lineages. The 
ndekondeko rituals were a means to settle il l feelings within the family before any offences 
wouldd happen among the ancestors. The rites would address various types of broken 
taboos.. There were those dealing with harsh words (matusi), with expulsion from 
one'ss homestead (ufukuza), with a clash or  a fight  (pigano or  ugombano), with a 
separationn (utengano) or  with a murder  (uwa). Subsequently, the rituals were called 
ndekondeko za matusi, za ufukuza, za pigano or  ugombano, za utengano and za kuuwa 
Withh the old traditio n largely abandoned, settlements began to occur  under  much 
moree pressure, felt by the offensive reactions of the ancestors through baridi. 

Today,, Jeremana applies the same ndeko ritual s as a means to repair  mistakes (kutoa 
makosa)makosa) or  broken taboos (wiko zimevunja) in the paternal or  maternal family. The 
agreementt  that is sought with the ancestors is referred to as lideko ya mpatano in 
Kibena.. The Kibena word Meko (plural maleko) is a synonym to the Kinyih a lupa-
palapala (see 6.3), meaning the condition of coldness that arises in a lineage after  a seri-
ouss misconduct or  breaking of a taboo (mwiko), whether  originating from the past or 
thee present A person suffering from its consequences is said to have homayamadm, 
orr  pain deriving from a 'claim' by the ancestors. By exposing the mistakes or  of-
fenses,, the disharmony can be remedied and the complaints of spirit affliction (ugon-
jwayapepo)jwayapepo) can be healed. Literally , the ritual  chases away a state of coldness com-
ingg from grievances (ndeko ni dawa za kufukuza baridi na masikitiko) and heals 
wrongdoingss (kuganga makosa). The offenses are settled by means of repentance 
(masikitiko)(masikitiko) and/or  payment (malipio). 
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Manyy old repairs are involved in ndeko rites and can count back up to four genera-
tionss within an extended family. The agreement is symbolized in a certain plant 
boiledd in water, consequently called dawaya mapatano. The use of a rooster and a 
chickenn are a means for the ancestors to indicate to the healer what is needed as a 
'payment'.. The sex and age of the birds correspond with the age period of the client 
whoo they represent Upon consent, the chicken or rooster drinks the dawa ya ma-
patano.patano. If the deal is refused they do not drink from the mixture.96 In mat case, a new 
agreementt must be found, instigating a follow-up session. This session will prefera-
blyy be held with other relatives so as to obtain more details about historical events, 
afterr which more precise rites can be held, like in cases of killing or chasing away a 
closee relative. Another purpose of the ritual is to verify the reason for discontent from 
onee or more ancestors in case this failed to be communicated during the musical ses-
sions.. Eventually, the ritual is used as a means to discover which grandparent received 
aa traditional burial and offering. 

Recordss are being kept by assistants on each ndeko performance stating the findings 
off  the rituals for each family. The record-books I checked dated back as far as 1991. 
Thee records allow remembering for which ancestor reconciliation has been sought, 
whatt claims (madad) have been traced, and what settlements have been agreed upon. 
Oncee agreement is found, the clients purchase what is needed with personal means so 
ass to show honest concern to the spirits. The payment (malipio) may vary from the 
sacrificee of a chicken to, more exceptionally, a cow. The sex and age of the sacrifi-
ciall  animal is linked to the status and sex of the departed relative. In the following 
accountt on ndeko rites, some characteristic features in the onset of baridi are ex-
posed.. Also the physical and emotional implications and the way that Jeremena re-
actss to these implications are brought to the attention. 

10.1.210.1.2 The case ofElia and his parents 
Thiss case is based on two sessions dealing with a young man called Elia of 20 years 
old,, and his parents, Rose and Joshua, respectively 35 and 45 years old.. Elia has been 
workingg at times as a driver in Njombe area. Most of the time, however, he would be 
helpingg his mother cultivating and maintaining the fields in Mdandu division, 
Njombee district Elia's problems started after his mother Rose suddenly left in 1997 
afterr various struggles with her husband, Joshua, who often spent the little money 
theyy had on women and drinking. As Rose left, she was in the company of another 
mann and her newborn baby. Rose remained for nearly a year in Tanga without con-
veyingg any news to her children and husband Joshua. Soon afterwards, Joshua placed 

Thee medicine is diluted with water  for  the chickens since the platte are dangerous to tbem. It can damage 
men::  intestines and cause mem to die. 
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Eliaa and his sister Mary in the care of his two brothers who lived in a village some 
distancee away. In April 1998, Rose returned from Tanga. Upon seeing her children 
shee found bom of mem in poor condition. Mary and Elia were absentminded and 
skinny.. Furthermore Elia suffered from three large sores on his leg that did not heal. 
Hee was unable to walk and in great pain. Rose consulted Jeremana, who came over 
too treat him with plant remedies. After six weeks, he recovered from his sores. After-
wards,, Jeremana advised Rose to come with her husband and children for a divination. 

Whenn they came, they learned that various claims had been set in motion by Elia's 
emotionall  suffering mat started during his mother's absence. Jeremena then said that 
thee conflict situation needed to be addressed by means of ndeko. At first Elia's par-
entss were reluctant to partake in this ritual. They did not support the idea of admitting 
theirr mistakes or promising better conduct Elia took their refusal as a demonstration 
off  their disinterest in him and was much disappointed. Elia had always shown love 
forr his mother by helping her when his father failed to do so. Around June, Elia left 
Jeremana'ss compound to try and work again but soon he developed new symptoms. 
Inn October 1998, his mother came to see Jeremana telling her that Elia was terribly 
emaciated,, unable to retain food or liquids. Also he appeared to be very depressed. 
Jeremanaa gave Rose some plant remedies to purify Elia's blood so his condition 
wouldd strengthen. Jeremana urged Rose to bring Elia for treatment and participate 
withh her husband in the ndeko rituals to help Elia. It was by the end of November 
19988 that Elia arrived with his parents. 

Onn December 3, 1998 Jeremana proposed to perform the first rite with the aim to 
settlee the damage caused by the separation of Elia's parents, called ndeko za vten-
ganogano (lit. a rite of separation). At 11.00 a.m. the family garnered at the ndeko hut 
wheree Jeremana installed herself together with two chickens and a rooster, represent-
ingg the mother, the son and the father. She briefly explained to the family the proce-
duress and the function of the ritual. First the father, Joshua, would have a chance to 
speak,, giving his version of the situation, followed by the version of his wife Rose, 
andd their son Elia. The actual speech event of this ndeko ritual took over three hours. 
Muchh of the actual text was repeated a number of times, each time in a slightly dif-
ferentt way. The texts below are a curtailed version of the actual speech event and are 
accompaniedd by my comments. 

Thee first  session 
Ass Jeremana starts to pluck some feathers from the rooster, she asks the attention of 
thee paternal and maternal ancestors of Joshua and Rose, while softly blowing at each 
feather.. Jeremana then places the feathers in a metal cooking pan in which some wa-
terr with roots of plants are heated on a fire. Next Jeremana uses a piece of bamboo 
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servingg as a whistle to invoke extra attention from the ancestors followed by the use of 
aa small metal bar to tap on the cooking pan. Bom sounds are made repeatedly during 
thee session as the three family members utter their grievances. As Jeremana initiates 
thee ritual she loudly speaks the following: 

Badd deaths (Japa-azi labqya) have brought a state of coldness (baridi), let the ancestors come 
forwardd and speak through the chickens, really they [the parents] have left your  [the ancestors] 
chfldd behind, they [the parents] made him leave his home. We ask each of them today to ex-
plainn themselves! 

Jeremanaa then gives a short version of the general situation so as to announce the es-
sencee of the problem. Simultaneously she implores the paternal and maternal ancestors 
off  the husband to forgive the parents for the mistakes they have made. She says: 

Withh this ndeko we ask mat the bad spirit get chased away 
Itt  came in response to the existing state of coldness 
Theyy penetrated the boy via his blood giving him pain (via the sores) 
Thee bad spirits came in through his wounds 
Hee went to various hospitals for  treatment but all failed to help him 
Att  one time they gave him an injection to stop the infection but again to no avail 
Thee wounds got worse and so he went to see traditional healers 
Theyy tried plant medicine to which he did not respond 
Hospital-stafff  nor  healers understood why he did not respond 
Thee reason is that he was very sad about his mother  leaving him behind 
Knoww now that it is due to the presence of a bad spirit 
Thee spirit came in from the husband's side where tiieyhvedm denial of each other 
Whoo got separated as a consequence and died with a bad conscience 
Al ll  this hardship and pain was present in the blood of the father 
II  implore to reconcile through the Hood for  this spoils lives 
Sincee Wood continues to be dispersed through each lif e 
Returnn life back to them by clearing me condition of the blood 
I ff  the mistakes are the reason for  being upset today we will hear  them 
Leavee the chfld [Hia] in peace with the medicine I have here 
Andd baridi'will  be moved to the small ponds and the great river 
Itt  will penetrate the dry shrubs and trees which we need to make fir e with 
Itt  will fall into the sprouts of plants below and chase away the bad spirit 
Todayy they wil l drink the medicine to close the trap, being a large trap 
ItisatrapmwmchchildkenfaUeasu>arri i 
Wee ask to reunite today with all the grandparents 
Wee give thanks to the recovery of me sores 
Theyy were treated with plants mat my grandfather  used to dig Oiitwhm he was a healer 
Thosee were strong remedies in which I have learned to put my faith 
Lett  us end all the troubles, be reunited and give each other  a hand 

Afterr this introduction Jeremana invites the father, Joshua, to express his grief and 
accusations.. Jeremana reproduces the account in her own words to inform the ances-
torss while tapping on the cooking pot 

Att  night she would return home after  sleeping with the other  man 
Thiss is how baridi started to affect me children 

Shee mixed his Mood with the Wood of her  husband 
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Shee prepared food for the children who were contaminated 
Thee dungs she touched at home contracted her  state of being dirt y 
Thee kids started to become ill 
Firstt  they bad fits of coughing followed by digestive problems 
Theyy vomited and suffered from diarrhoea 
Thiss mother  caused mem a lot of hardship 
BarittBaritt spoiled their  healthy state 
Thenn she left her  husband and fled to Tanga with a man 
Leavingg her  children behmd without saying anything 
Shee will have to pay mis mistake won a he-goat 
HerrusbarKlwulofkrthehe^c^asasetdementtDhisaiKXstois s 
Too reunite the ancestors of the husband and the mother 
Al ll  spit on me ground to show mat you agree. 

Joshuaa explains how bis wife had offended him. Several times, upon coming home 
(drunk)) late at night, Rose had refused to let him in the house. At other  occasions, she 
hadd lied to him. Once she had told him mat she was pregnant and needed a check at 
thee hospital Rose left without aiming back. Several days later, Joshua went to look 
forr  her  and found that Rose had not registered at the hospital. As he returned home 
hee learned from villagers mat Rose was staying with another  man, whom she had 
alreadyy been seeing for  some time. When Joshua went to fetch Rose she refused to 
comee with him. On top of this, Rose had taken all their  possessions with her, being 
fivefive cows and two goats. Al l this had greatly evoked his anger. Having transmitted 
thee version of Joshua, Jeremana addresses his wife, Rose, to speak out her  grievances 
andd accusations. These too are conveyed to the ancestors while tapping: 

Whenn she gave birt h to her  children the relation wim her  lusband was bad 
Herr  husband did not want to work the fields instead be went oU drinkin g 
Hee spent money from home on beer  and women 
Hiss wife refused to let him in one day and made him sleep in the stable 
Ass a wife she ought to have kept the door  open for  him 
Menn like to impress on other  women, mis is the way they are 
Wee have rot the right to send a man away 
Al ll  this has brought sorrow on your  children and spoiled mem 
Thee daughter  started to see boys and became pregnant 
Shee contracted syphilis and had to go to the hospital fer treatment 
Thee mother  had given them a bad example 
Badd talk (matusi) went on as a consequence 
Todayy we want to end mfcfo'and make it go fir  away 
Todayy we close the trap and we wQl break barkS 
TheywiQaUdrmkthemedkinetoobtamthesmaigrh h 
Too end ndeko today with the help of mis medicine 
Theyy win stand at the intersection (nfiapanda) 
Thee water  of me rains wil l take away all the bad influence 
Wee wul bathe the boy with me medicine and the water  wfll take it along 
Naturee wfll work as a shield against doing further  harm to him 
AUU [the family] spit on the ground to show that you agree. 

Rosee explains among other  things that she made up the story of the hospital as an 
excusee to get away from Joshua. She was fed up with his drinkin g behaviour  and had 
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refusedd to let him in one night. Besides, Rose had met another man who wanted to 
marryy her. When Rose told Joshua about this he became outraged and tried to kill 
her,, but did not succeed. Rose reported the assault to a government official. After this 
event,, she was afraid to return home. Her husband started to talk badly about her in 
thee community and so she decided to leave for Tanga in the company of her male 
friend.. Throughout her stay in Tanga she felt guilty about her children and finally she 
decidedd to return and face the problems at home. At this point, Jeremana reacts by 
sayingg that Rose has done wrong not to tell her children where she went The least 
shee could have done was to leave them with her mother. This was a big mistake that 
createdd rage in her husband and bitterness in her two grown up children. Being the 
strongestt of the couple, she should have judged the situation better. If a woman is 
smarterr than her husband, Jeremana said, this makes him feel a failure and discour-
agedd to take up his responsibilities. That is why relatives of Joshua spoke badly about 
Rosee saying that she had stolen her husbands' wits away. These ill feelings alarmed 
thee ancestral spirits (hmyoza mawazo inaita mizimu) and consequently had set in 
motionn baridi. Eventually Elia is enabled to speak about his grieves and accusations. 
Withh a weak voice, Elia explains about his sufferings ever since his mother left in 
1997.. Jeremana transmits the following: 

Thiss boy has suffered a lot and cried for  his momer 
Hiss parents did not take good care of him and raised him with a lot of trouble 
Thenn his mother  left for  Tanga and he did not know where she was 
Hiss father  was unable to tell him and placed him in charge of a brother 
Hee ran away from his uncle who made him sleep in me latrin e 
Whoo beat him several times with a stick 
Whoo did not feed him or  show any compassion 
Soo he went into hiding and slept among the trees 
Hee scratched his legs on me thorny trees 
Hee could not eat anymore for  his feelings were too confused 
Hee was so depressed that he wanted to commit suicide 
I ff  God had not taken pity on him he would have died 
Thee ancestors decided to save him but gave him the sores 
Soo that the parents would reunite again by taking care of him 
Todayy his sufferings wil l come to an end and his health wil l come back 
Hiss worries wil l be taken away and all bad wil l be lifted 
Wee ask God to be together with us and pardon our  children for  their  mistakes 
Wee spit on the ground again to show our  support to the ancestors. 

Eliaa mentions that his stay with his uncles was terrible. He had run away repeatedly 
too sleep alone in the bush. At several occasions he had hurt his legs on thorny bushes 
andd eventually he contracted an infection. Nobody bothered about this or cared for 
him.. Untreated the wounds became more severe. Finally, he was taken to thee hospi-
tal,, but to no avail Herbal treatment from a herbalist did not help either. In 1998, 
Elia'ss problems worsened. He started to feel sick on account of the ongoing infec-
tion,, but also he was more and more confused, withdrawing from food and unable to 
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sleep.. Ella, who had marriage plans, had to renounce these given his condition and 
thee absence of a dowry. As Jeremana ends the tapping, she asks if anything has been 
leftt unspoken. This is not the case and so she prepares the next stage of the ritual to 
determinee the agreement with the ancestors. She gives Joshua, Rose and Elia some of 
thee cooled medicine to drink, which they receive in their hands while saying: 

Thiss medicine will help to mal» your  worries disappear  and not to see it again 
Sprtittotberi^tandtoÖieleflonlhcgnxjiKJtoshowyourdesiretoendaUbad d 
Nextt  you drink die medicine yourself and you proceed to go outside. 

Jeremana,, who feels die presence of her grandfather, suddenly gives a loud shriek as 
thee family walks out of the hut In an open space in front of the hut at the crossing of 
aa pathway, she instructs them to sit on their knees facing each other. She places some 
medicinee on a plate on the ground diluting it with extra water for the chickens and 
thee rooster. Then, she puts the birds in front of the plate on the ground. She instructs 
thee family to listen well while she walks around them stating the kinds of offers that 
mayy be needed for the settlement. For this purpose, Jeremana repeatedly whistles on 
thee bamboo flute and requests the ancestors to show their preference through the 
chickenss and the rooster. As soon as Jeremana mentions the right offer, the birds are 
expectedd to drink from the medicine concoction on the plate. She proceeds: 

Thiss is medidre for  agreement f&Hv j^m^ ^ 
I ff  you agree me chicken wil l drink from it three times 
Showw us that the child will be healed 
[Shee turned to me saying: Jessica we will test if they agree with the mother  paying a he-goat 
(mbuzi(mbuzi beberu) to the ancestors of her  husband, if so the boy wÜI  recover. We also try to get 
thee attention of me wife's ancestors for  they too can help in the settlement]. 

II  see Jeremana bartering with unseen forces until she says that a cow has to be paid 
byy the wife as a settlement to her husband. She has to buy this cow from her own 
moneyy and so Jeremena asks if she can afford that with two small children to nour-
ish.. Rose answers that she has 200.000 TSH (around 300 US$) in her saving-account 
andd a cow cost half of that. Jeremana reacts by saying that the old traditions are very 
strongg and mat it will pay off to regain the health of her child. Then she whistles her 
flutee again and proceeds by stating that compensation is also needed for the damage 
Rosee has caused to her son Elia. She proposes the payment of a he-goat to be offered 
byy Joshua to his ancestors. Jeremana raises her voice stating that Rose has agreed and 
wantss to show repentance to her husband and her son. The ancestors are now re-
questedd to show their agreement 

Todayy we reconcile so you become part of one family again 
W ee ask the rhidat n tn agrw ifrorb. hag spoken hpfystly 

I ff  their  words have come straight from their  heart (rohom)91 

I ff  this is so chicken drink the medicine (3x). 

97 7 
Thee Kiswahfli[wor d rohom also means 'soul'. 
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Thee chickens of Rose and Elia drink immediately from the plate, but the rooster rep-
resentingg Joshua, does not Jeremana double-checks the situation by having another 
roosterr be brought to her by an assistant. This rooster also refuses to drink from the 
plate.. Jeremana now barters with Joshua's ancestors, saying mat they should agree to 
Roses'' payment of a cow. Seeing no sign of the rooster drinking, she raises the pay-
mentt with two extra goats. At that point the rooster starts to drink which concludes 
thee settlement for Rose. Had none of the birds drunk at all, the ritual would have to 
bee repeated. Later, the remark of a novice healer placed a shadow of doubt over the 
wholee event as he said to me, mat chickens do not drink on an empty stomach. I 
wonderedd how he or Jeremena knew whether or not the birds had eaten, for they had 
walkedd freely on the compound beforehand. The next moment Jeremana implores 
Joshuaa to change his behaviour and work the fields for his family. Now that an 
agreementt is reached with the ancestors of Joshua, the family has to drink from the 
medicinee and spit this in the faces of each other while saying out loud: 

Herewithh we chase the state of coldness away Qiiekoya mjuhcano)\ 

Eliaa is instructed to drink the medicine during three consecutive days and after the 
sessionn he is bathed with the remaining of the medicine concoction. Jeremana then 
placess three bamboo sticks on the ground in front of the hut and hangs a cloth (ki-
tambaa)tambaa) at the entrance. The hut is to resemble their home with the cloth functioning 
ass the door. The parents are told to walk over the sticks and go into the hut 'closing 
thee door'. The boy has to break the last bamboo stick so as to symbolically break the 
influencee of baridi. Before going into the hut he has to ask if they are home (hupiga 
hodi)hodi) which is a common thing to do, followed by awaiting an answer of his parents 
sayingg please come in (karibu). This act of theatre is to show the ancestors that the 
parentss have honest intentions to reconcile. In fact, hope is created that the ancestors 
willl  be at peace again thereby returning their protection over their offspring, which 
concludess the ritual. 

Thee second session 
AA few days later, on the firm of December, a ritual of agreement (ndeko za ma-
patano)patano) is performed in the presence of Joshua and Elia The mother's presence is 
nott needed for this occasion as it deals with mistakes in Joshua's family. At 2.00 
p.ntt the performance starts under the direction of a novice healer, called Mkonanza 
[thee name of his ancestral guide]. The same procedure is followed as before. The 
messagess being tapped are directed to the paternal as well as the maternal ancestors 
off  Joshua, hi part, it is a repetition of what Jeremana has already conveyed in the first 
session.. In view of the reconciliation that is needed to compensate for the behaviour 
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off  the father, the emphasis is a littl e different Here follows a summary of the text of 
Mkonanzaa after he has consulted with Elia and Joshua: 

Parentss and grandparents you are called upon to approach us so as to explain about your  off-
spring g 
Bee concerned about this child (the father) who suffers from mistakes made by his own parents 
Hiss father  and mother  chased him away when he was stQl young 
Soo he went to look for  a wife and found one with whom he married 
Lif ee was fine for  mem until his parents died whom he had tried hard to forget 
Hee buried them in fhe bush instead of following the burial rites of his lineage 
Hee should have bought them a piece of family land to give them the last respect 
Thiss mistake made his hands dirt y for  he violated a traditional custom 
Fromm that moment onwards he became a different man 
OnedaycanietrjatheÜTCwasr«arathiswtfetokülherinvam m 
Wee ask that all problems come to an end at mis customary garnering 
Lett  us know what other  causes of'baridi '  are among you 
I ff  traditional procedures have to be followed then make it known 
Ass the medicine for  reconciliation will be drunk at fhecrossway 
Forr  mis purpose we request you to give us your  signals through the birds 
Soo as to hear  what we are to do to achieve a definite reconciliation 
Thiss child needs compensation for  having been chased away by bis parents 
Eachh parent will have to pay a goat to be offered with the help of mis child 
Wee implore his parents to show their  responsibility for  him and to reunite with him 
Too reconcile and liberate the son, the father  and all ancestors of ill feelings 
Wee ask you to make it known who among you died first  as to attend to your  burial ceremony 
Inn order to chase away fhe bad spirits and have only the good ones to remain 
Andd bring harmony again in the whole lineage of mis child 

Fromm the ritual gathering it becomes clear that Elia's father has suffered as a child on 
accountt of tensions between him and his parents. As Joshua left his parents and his 
homestead,, he felt compelled to look for a wife who would take care of him. He met 
withh Rose and soon married her. Years later, when his father and mother died, his 
brotherss and sisters had notified him to arrange and assist in the burials. As the eldest 
sonn of the family, Joshua was expected to abide by the lineage traditions and buy a 
piecee of land to bury his parents properly (he did not own land himself). However, 
Joshuaa and his brothers had buried both parents away from home in the bushes without 
anyy ceremony, which comprises a ritual bathing and wrapping the deceased in a burial-
cloth.. The fact that both parents had been denied a formal burial was bad enough, but 
havingg buried the father in the bushes had 'made his hands dirty'. This is what trig-
geredd baridi. From that time onwards, Joshua's life became troubled as he came under 
aa bad influence that affected him with repercussions felt m tos own family. Joshua not 
onlyy became more and more aggressive, he also became reluctant to take up responsi-
bilitiess in his family. Eventually came the day that Rose announced her affair with an-
otherr man. At that point, Joshua took a spear and tried to kil l her. 

Ass a result of this second ndeko ritual, it was decided that compensation had to be 
madee for the bad conduct of Joshua's parents towards him. Since they had died, 
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Joshuaa himself needed to provide two goats (one male and one female) and offer 
themm in the name of his father and mother at their newly made burial sight At the 
endd of mis ceremony, it was concluded that the lineage fertility rites had been per-
formedd for all generations, which limited the chance of other ancestral grievances. 
Alll  this information was written down in the ndeko record-book. Later a new series 
off  ndeko rites would be held to establish what the claims were of the paternal and 
maternall  ancestors of Joshua, especially those who had been deprived of a traditional 
burial.. Since such matters are traced back to the fourth generation, there is need for 
(elderly)) members in the extended family to participate, both male and female. Since 
baridibaridi had been established in Joshua's lineage only, there was no need to address 
thee paternal or maternal ancestors of Rose. Jf that had been the case, Rose would 
havee had to come with members of her extended family. 

10.1.310.1.3 Reconsiderations 
Elia'ss sorrow and sufferings had initially offended the ancestral spirits of his father. 
Thee ndeko rites served to define the mistake in the conduct of the father and the 
mother.. This information is loudly 'transmitted' to the ancestral spirits by the healer, 
thuss strongly erophpsiring the individual involvement of the father, and to some ex-
tent,, also the mother. Certain visual stimuli, like the spitting on the ground and the 
drinkingg of the medicine by the clients, are meant to convince the spirit world of the 
personall  commitments to correct the mistakes made. This is followed by a pact of 
agreement,, symbolically construed through consent via the chickens that drink from 
ihee medicine. Besides the 'repair' that is facilitated among the paternal and maternal 
ancestorss of Joshua, has any 'repair' been done to me state of feelings in Eüa, Rose 
andd Joshua? 

Withh the help of the ritual, Elia's parents were made aware of the damage they had 
caused,, culminating in a symbolic reconciliation, even if they were not to stay to-
getherr anymore. By acting to receive their son home together, they showed willing-
nesss to care for him as one family. Elia who broke the bamboo before entering the 
house,, metaphorically broke his resentments and those of the ancestors. By doing so, 
hee was given new hope and the prospect that ancestral guidance would turn to his 
benefitt In that case his father would have to settle his mistakes, or any other mis-
takes,, within the paternal family. Elia's mother had to 'pay' with a he-goat for having 
abandonedd her son. The he-goat had to be offered by her husband to his paternal an-
cestors.. Next, Rose had to 'pay' a cow and two goats, offered to his paternal ances-
torss to settle their broken marriage. 

Elia'ss rather, who had drifted apart from his family and lost his self-respect, was also 
givenn new hope. la the last ndeko gathering, a situation was sought to increase con-
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sciousnesss about the role of Elia's father  in recent family history. By placing his own 
conductt  in the framework of baridi he was given a tool to solve the problems for 
himselff  and his children. Hearing about the emotional impact mat Joshua had experi-
encedd as a child, Elia was shown how all things are interrelated. His father  eventually 
agreedd to settle the mistakes, and this implied to Elia and the ancestors a prospect of 
changee in conduct. Provided Joshua accepted his family responsibilities and obtained 
somee money by working to pay for  the settlements, he would be able to win back the 
protectionn of the ancestors. As such, die ritual helped Joshua to be aware of his iden-
tit yy within his own lineage. By paying two goats, earned with his own sweat, Joshua 
couldd overcome the mistake of his parents in the face of me ancestors. Being the eld-
estt  son, he was also to settle proper  burial honors for  his parents. If he did not, he 
wouldd be held responsible for  the consequences. I f he did, he could bring salvation to 
thee extended family by becoming a medium or  chair  flati) of the ancestors. 

Onn December  18, 1998 Joshua returned home in a state of depression. He said to 
Jeremanaa that he could not possibly obtain money to buy me sacrificial animals. He 
foundd mat a big burden was placed on him. The littl e hope mat kept Elia on his feet 
seemedd to be swept away. His condition soon worsened and Jeremana did not know 
whatt  to do anymore. She had told Elia's parents repeatedly to bring Elia to me hospi-
tall  for  an infusion of liquids, but they had no money at alL  Finally, Jeremana gave 
Rosee the equivalent of 5 US$ to extend Elia's chances momentarily. Rose immedi-
atelyy left with Elia to the nearest hospital By January 15, 1999 she came to visit 
Jeremanaa telling mat Elia had responded well to the treatment in the hospital He was 
regainingg some strength. His father  had come to Jeremana and promised his ances-
torss to do all he could to purchase the two goats to give in sacrifice. Maybe there was 
aa happy end after  all. If not so, according to the principles of baridi, more relatives 
wouldd be victimized until the matter  was attended to. 

Thee case of Elia and his parents is a comparatively simple one. Often, however, the 
ndekondeko rites are more complex, as quite a number  of grievances need to be addressed 
withh reference to departed relatives. Usually, certain aspects remain misunderstood, 
duee to absence of specific relatives, m mat case, other  rites are delayed and so is the 
opportunityy to avert baridi. The reason for  me absence of relatives could be: 1) Irvin g 
tootoo for apart; 2) no means to travel; 3) broken family ties; 4) refusal to participate; or 
5)) crucial relatives had died. This became apparent once during the divination of a 
youngg man. He had gradually lost his whole family and hardly knew other  relatives. 
Hee had to remain with friends and was at a loss what had come over  the family. One 
afterr  the other  his father, mother, brothers and sisters had died. Without close rela-
tives,, the ndeko ritual s had littl e purpose. Al l he could do was to pray to the ancestors 
forr  their  guidance while searching for  other  members of his extended family. 
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AA specific feature in the case of Elia is that Jeremana made her  judgements according 
too traditional principles. Personally, however, she could disagree with these princi -
ples.. This seemingly contradictory attitude became apparent when Jeremana spoke 
withh strong disapproval about the mother  for  having offended her  husband and hav-
ingg abandoned her  responsibility as a mother. The mother's suffering was hardly 
broughtt  up in mis ritual . In so doing, I reckoned mat Jeremena's words favored the 
authorit yy of males according to traditional conservative views. Yet mis was not in 
linee with the sorrowful tone I noticed in Jeremana's voice as she spoke about the 
situationn of the woman. It appeared that this was a common reaction in Jeremana and 
herr  novices. Eventually, I asked Jeremana about this. She explained to me that during 
thee ritual s she and her  novices should abide by traditional ideology. Only in mis way 
wouldd consent and cooperation by the ancestral spirits be achieved. As a matter  of 
fact,, Jeremana often had disputes with her  husband or  her  family about the role and 
responsibilitiess of women. As a young girl , Jeremana had taken hold of her  own af-
fairs.. This was reflected in her  illness history where she explained about her  marriage 
too Edward against the wil l of her  parents. In her  position as a healer, her  authority 
increasedd together  with her  responsibilities, allowing her  privileges that other  women 
weree not likely to have. 

Thee following example of Jeremana illustrates the difficult y to break with certain 
traditions.. One day Jeremana told me about a rather  intimate concern. Much to her 
regrett  sexual lif e had come to an end for  her. Among Bena peoples mere is a belief 
thatt  sexual intercourse is dangerous for  a woman once she has entered her  meno-
pause.. The sperm would pile up in the belly of the woman, having no way to be ex-
creted.. This causes swelling of the belly and severe pains due to an internal infection. 
Bomm husbands and wives refrain from intercourse out of fear  of mis happening. As a 
consequence,, men are allowed to take another  wife.981 told Jeremana what I knew of 
hormonall  changes in women in western countries, and mat we see no danger  for 
womenn to continue intercourse after  menopause. I suggested her  to consult with a 
medicall  doctor  to ask advice. First Jeremana took this into consideration, but by the 
timee I departed, she told me mat she, nor  her  husband, were able to break with this 
custom.. To them, it would always be a taboo and part of the cultural codes they 
sharedd with other  relatives.. Jeremana and her  husband accepted, however, that their 
educatedd children had broken with this taboo and also with polygamy. 

Onee year  after  my departure, Joemana's husband Edward Owve took a young giri as histoid wife. This 
waswas told to me by mei- eldest son upon a visit to his house in Dar  es Salaam in 2000. 
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103.. The annual instructive fertilit y rites 

Onn December 12,19981 accompanied Jeremana for an informal visit to Chalowe, the 
areaa where she was bom." Chalowe is situated in me countryside two miles from 
Jeremana'ss compound serving as a location to perform the annual instructive fertility 
rites.. The area is dry and rivers are distant No people are settled mere. During the one 
andd a half hour walk out there, Jeremana explained to me about the plants that grow 
aroundd and are used in her practice. Upon arrival, Jeremana dressed in a special black 
outfitt as a sign of her traditional role as a ritual specialist She showed me around the 
rituall  compound mat covers about one hectare and is filled with huts made of straw. 
Jeremanaa and her family installed the huts in 1990. The straw for maintenance would 
bee bought far away as it was hard to come by around Chalowe nowadays. The huts 
providee shelter for the clients during the instructive fertility rites. There are separate 
spacess for men and women, while cooking is done outside. A natural well provides 
water.. While I made a picture of Jeremana in the midst of the compound, she suddenly 
raisedd her voice shouting: "here a big event takes place, it is a secret event, it are the 
teachingss of taboos'' (hapa ni kitu kikubwa, ni mambo za siri, mqfundisho ya 
mwiko).mwiko). mme next pages I describe what me event entails. 

10.2.110.2.1 Function, organization and preparation 
Thee teachings in the rites concern taboos that deal with fertility and reproduction. 
Theyy are referred to as traditional instructions (mqfunzo wajadi) or ancestral teach-
ingss (mqfundisho ya mizimu) that help to end the customary 'trap' (kufunga tego wa 
milamila ya desturi). During the instructive rites, patients and their families are ritually 
andd verbally made aware of the importance of the taboos. According to Jeremana, 
thosee who have violated taboos and suffer under baridi may harm the flora and fauna 
byy touching it, making objects wither and die. For this reason, for the duration of the 
rituall  year, the clients become apprentices who have to abide by certain regulations 
soo as to reduce damaging their environment Besides the teachings, the rites an-
nouncee the various settlements for each family following the ndeko rituals, while 
futuree (symbolic) burials are announced. The beginning of die annual ritual year 
startss halfway into September, which is also the beginning of the dry season. In this 
period,, new leaves grow on the trees following the rainy season that ends around 
Jury,, showing an intrinsic relationship with fertility and reproduction. The dry period 
normallyy ends by the end of October, but sometimes extends up until December. 

Att  that time Igwachanya made up part of Chalowe. Now Igwachanya fells under  a separate divi-
sionn of Njombe district , respectively Mdandu division. Historicall y the area of Chalowe, and with 
itt  Igwachanya, is ground of the Bena, Sovi and Pangwa. The Kinga occupied an area west of 
Chalowe. . 
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Forr nine days, people stay in a group of about twenty persons from one or two fami-
lies,, being mainly the male descendants, their wives and their parents. The men have 
too learn the old teachings and pass them on to the next generations as a means to 
avertt baridi to happen in future. Children are not allowed to witness the rituals until 
theyy are fifteen years of age. Small kids who accompany their mothers [wives of par-
ticipants]]  are left in a separate section in the care of a female relative. On the last day, 
thee children may join in. Jeremana emphasized to me that the rituals should never to 
takee place in the rainy season. The consequences are dangerous, as droughts or other 
naturall  disasters may occur in the presence of negative spirit forces. By the endd of the 
longg rainy season, in Jury of the following year, the ritual year and treatment of 
baridibaridi comes to an end during a 'final offering ceremony' (tambiko za mwisho). Only 
thosee who have participated in the first phase of the annual ritual and have started to 
executee the various ritual settlements, join the second phase of the annual rites. At 
thiss occasion, also female relatives of the client are invited to participate. 

Thee annual rites, which have been instructed by Jeremana's grandfather Mtulahenja, 
aree held in Chalowe for two reasons. One is, die secretive character of the rites. No-
bodyy is allowed to witness the rituals other than those invited, including those who 
comee to assist in the rites. Usually these are relatives of Jeremana and other ritual 
specialistss from the area. The other reason is of a more practical nature. As the ritual 
startss with the preparation of local beer by the wives of the clients, a number of fires 
havee to be li t Also a big fire is made to invoke the spirits to join. This fire continues 
throughoutt the proceedings of the last three days, thus demanding a lot of wood. 
Jeremanaa showed me a special permit from the district office allowing her to cut sick 
treess in the area for the annual rituals. Just before my arrival in October 1998, an of-
ficialficial  representative nonetheless fined her and made her pay the amount of 80.000 
TSHH (around 120 US$) for cutting a large dead tree. Jeremana filed a complaint 
againstt the man stating she had a legal permit to cut wood, and demanded that the 
moneyy be returned. Officials denied having received the money from the representa-
tive,, for he had suddenly resigned.100 Seven months later, in May 1999, the represen-
tativee showed up at Jeremana's compound. He apologized to her saying he had been 
unfairr and promised to return her the money. According to Jeremana, the man be-
lievedd that she was a wealthy person having so many patients in treatment He, as 
manyy district and regional officials, were unaware of the fact that she demands no fee 
forr her services. 

Inn 1998, the annual rites were held late - in the beginning of November - a few weeks 
beforee I arrived. While at first it appeared that I would not be able to witness the ritu-

II  learned about Oris through Jeremana's son in June 2000. 
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als,, this changed a week after my short visit with Jeremana to Chalowe. A pressing 
issuee hadd come up dealing with a family in great distress. Jeremana decided to hold a 
speciall  garnering at this late date. No rain had feilen yet so mere were no restraints. 
Becausee of the urgency of the matter, Jeremana reduced the number of ritual days 
fromm nine to three, leaving out the initial six days of beer preparation and family uni-
fication.. Instead, the beer was bought and taken along, to serve the last stage of the 
ritualritual treatment Jeremana announced this sudden event to me as if the spirits did me 
aa favor. She wantod me to observe the rites because they are such an essential phase 
inn baridi treatment. On December 23, 1998 a Wednesday, we left with an assistant 
whoo took along the sacrificial he-goat of the male client. He, his mother, and his two 
wivess came later. They would carry with them the beer and some food. Another male 
client,, who was in problems of baridi, was able to benefit from the opportunity and 
joinedd with his wife,, brother, and nephew. Below I give an account of the family for 
whomm mis event was originally organized so as to place the performances of the an-
nuall  rites in a proper context 

10.2.210.2.2 The case of Jacob and Edigala 
Jacobb is a married 45 year-old former Bible teacher who lives in Mbeya region. 
Jacob'ss sister Edigala is 28 years old, married with one child. She used to be a suc-
cessfull  commercial trader who lived with her husband and son in Morogoro town. 
Onn December 17, 1998 Jacob was on his way to Jeremana with a sacrificial goat. 
Hee came directly from his mother in Makumbako, which is approximately 15 miles 
awayy from Igwachanya. As he approached Igwachanya, he lost control over himself 
andd ran into the bushes, leaving the goat behind. Three days later he was found lying 
nextt to a pool in the bushes, hurt from the thorny branches. Jeremana was warned 
andd assistants came to fetch him. They found Jacob confused. Jacob explained to 
themm how he had felt the influence of spirit forces that tore him apart He made at-
temptss to drown himself, but in time he had regained his senses. Jeremana later ex-
plainedd to me mat conflicting ancestors had fought over him. They were in disagree-
mentt with each other over the destiny of Jacob (magombano ya mizimu). hi fact, his 
familyy had been homered by baridi for along time. 

Backk in 1969, when Jacob was a bible teacher and member of an orthodox Christian 
Church,, he attended a religious seminar. During the seminar, Jacob suddenly displayed 
deviantt behavior. In a state of trance, he ran away and uttered words that did not make 
sensee to anyone. From then onwards, Jacob suffered from madness. His family brought 
himm to a mental institution in Mbeya where he remained in treatment for two years. He 
hadd calmed down from the drugs but continued feeling depressed, unable to perform at 
hiss job. Many years passed, until in 1995 his father suddenly died of poisoning. It was 
suspectedd that somebody had done mis on purpose. At mat time his mother suffered 
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fromm severe backache and tensed feelings in Ine legs, discouraging her to walk. Jacob's 
parentss lived in Makumbako, an important economic town in Njombe district. They 
weree a well-to-do family prospering from transport business. They owned shops, had 
carss and possessed a good number of cows. Following the death of his father, Jacob 
begann to have symptoms of madness again. As a good Christian, he strictly refused 
traditionall  treatment and was hospitalized in a psychiatric ward in Dodoma. After three 
months,, he returned home heavily sedated by drugs. 

Juu the beginning of 1997, Jacob's sister Edigala began to complain of confusion. Be-
foree her father died in 1995, she sometimes experienced the influence of spiritual 
forces,, but was never troubled by them. In her state of confusion, she regularly spoke 
inn a state of trance that traditional religious customs needed to be re-introduced to 
savee the family. Her relatives did not give her utterances any considerations. After 
somee attempts of Edigala to bring the matter under the attention of the elders in the 
family,, tensions began to occur among mem. During mat time, Edigala sensed that 
herr twin sister was in danger. She warned the family that her sister's life was at risk 
ass long as the family continued to bee negligent. Instead of showing any understand-
ing,, tensions merely increased in the family. In April 1997 her twin sister drowned in 
ann accident. Immediately after this event Edigala's behavior got worse. She walked 
aroundd naked, refusing to dress herself. She was violent, refused the intake of food 
andd was unable to fall asleep. 

Byy the end of 1997, Edigala's husband left her and placed their son in a boarding 
schooll  in Kenya. Her family tried to find help for Edigala at the psychiatric ward in 
Dodomaa Hospital. She calmed down with the help of the sedative drugs. In contrast 
too her brother Jacob, she insisted on treatment by a traditional healer. For some time 
herr family opposed, but eventually they gave in. A long search began in order to find 
thee proper healer who could help her and the family. The first healer ran a modern 
traditionall  clinic (see 9.2) not far from Makumbako, where Edigala remained for one 
month.. She refused, however, to be treated with medicinal or herbal compounds. 
Apparently,, Edigala's spirit forces disapproved of this. When the healer tried to hold 
aa ritual to counter-act witchcraft in Edigala, she strongly resisted and in trance she 
saidd that he used ritual tricks to impress her. The healer got scared and stopped the 
ritual,, afraid mat ancestral wrath would come over him. As nothing substantial could 
bee done about the core of the matter, Edigala left the healer without any payments. 
Edigalaa and her mother went to see a female healer in the same village. Since she 
wass not a Bena, the spirits of Edigala again refused treatment Next they consulted a 
healerr who was a specialist in mental illness. He used, however, a severe type of 
treatmentt In order to break the influence of the spirits and drive them out of Edigala, 
hee tied her with ropes and placed her in a hole in the ground for days without any 
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interruption .. The treatment was only interrupted to eat or  to go to toilet. Otherwise 
shee remained in the hole night and day, even during the rains. Edigala was totally 
exhaustedd when her  uncle came to visit her  ten days later. Edigala thought she was 
dyingg and pleaded to be taken to the compound of Jeremana who was pointed out to 
herr  in dreams. Her  family ignored her  wish and brought her  to a number  of other 
healerss in Iring a region. 

Twoo of the healers had diagnosed baridi and treated her  with specific medicines. They 
alsoo instructed Edigala's family to perform a sacrificial offering. During treatment at 
bomm healers, Edigala had shown a lot of spirit power, seeking medicinal plants under 
theirr  guidance, indicating that she had healing spirits. Though Edigala had reacted posi-
tivelyy to the treatments, these did not bring a definite solution. What remained to be 
done,, were the traditional religious Bena ceremonies to reunite the family with the an-
cestors.. Edigala returned to her  parents' home and for  a while her  condition was stable. 
Inn January 1998, Edigala had another  fit  of madness. Edigala's uncle, who was in 
chargee of the family, took her  to Ilembula Mission Hospital situated between Makam-
bakoo and Igwachanya. As mere were no psychiatric facilities, Edigala was merely 
givenn sedatives. A nurse who heard of Edigala's problems recommended mat they 
consultt  with Jeremana in Igwachanya. Finally they went to see Jeremana whose loca-
tionn had been mentioned so often by Edigala's spirits. There she was in good hands. In 
thee meantime, however, her  family had spent nearly. 800.000 TSH (around 1.200 
US$)) on me treatment with other  healers. Of the ten healers, eight had diagnosed 
witchcraftt  and the presence of bad spirits, while only two had diagnosed öaróft 

Byy February 1998, Edigala was finally  in treatment with Jeremana. Shortly after  this, 
herr  brother  Jacob joined her  but was uneasy with the therapeutic sessions and left the 
compoundd around March. The mother  of Edigala and Jacob was urged to return with 
thee uncle, Jacob, and other  male relatives to participate in a ndeko ritual  In June 1998 
thiss was executed but nobody dared to speak. Being unsuccessful, the ritual was re-
peatedd in August 1998. Edigala was still in treatment and reacted strongly with her 
spiritt  forces during the singing sessions. On several occasions she spoke in trance about 
aa compensation needed for  the bad marriage of her  paternal grandparents. Old griev-
ancess among ancestors had first  become manifest in her  grandfather  who, as the first 
onee of his generation, had abandoned the traditional lineage customs. Edigala said that 
aa he-goat would suffice as a settlement This time the advice from her  spirits was taken 
seriouslyy and the he-goat was offered to the ancestors. At that occasion male relatives 
promisedd to attend to the old customs and participate in the annual instructive rites at 
Chalowee in September  or  October  1998. They returned home until that time. 
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Edigala'ss first  improvements had taken effect as of August 1998 after  the second 
ndekondeko ritual , which rendered more than the first  attempt A month later, in Septem-
ber,, a sacrificial offering was made of the he-goat. Soon afterwards, Edigala felt to-
tallyy recovered. This was not the case for  Jacob, however, due to resistance to follow-
ingg traditional treatment hi October  1998, the uncle of the family decided that the 
familyy should denounce participation in the annual rituals at Chalowe. A few days 
later,, five cows of the parents suddenly died. Around this time Jacob was in a state of 
melancholyy and attempted suicide. He had experienced voices in his head and was 
unablee to sleep or  eat His uncle took him to me hospital, again to no avail. In No-
vember,, while Edigala and Jacob were at home, Edigala spoke in a state of trance 
sayingg that somebody would die because the family had delayed fulfillin g their 
promisee to the ancestors. By the end of November  1998 the uncle, who had refrained 
fromm joining the annual rites, suddenly died. By now the family realized mat some-
thingg had to be done quickly, fearing that Jacob would be the next victim. 

Muchh against his own free will , Jacob left on December  17, 1998 for  Igwachanya 
withh the sacrificial goat for  die (emergency) performance of the annual rites. The last 
feww miles he walked, he experienced a spiritual attack as mentioned in the beginning 
off  the account The reason was that he strongly resisted participation in the rites, but 
alsoo because he had refused to take his sister  Edigala along. She came a few days 
afterwardss to stay with her  ramify  during the rites. It was in mis period that Edigala 
spentt  a lot of time with me eager  to speak about her  illness story. Jacob on the other 
hand,, did not speak to anyone, including me. Once the rites were performed, this 
soonn changed. The account below will explain how the rites were performed and 
howw this took affect on Edigala, Jacob, and the rest of the ramify. 

10.2.310.2.3 The performance of the rites 
Underr  die given circumstances of above, Jeremana prepared quickly to go to 
Chalowe.. Several people were warned in a rush to come and assist Jeremana. Among 
memm was the ritual  specialist Daudi Kiswaga, who had been called upon when Jere-
manaa herself was suffering from  baridi (see 8.3). Omers who assisted were female 
ritualritual  specialists (including her  mother), her  husband, some male relatives and ex-
patientss of Jeremana. The first  participants arrived in the afternoon at Chalowe. This 
includedd the other  male client in the company of a wife, brother  and nephew. Jacob 
camee in the company of a brother, his mother  and his two wives. 

Jeremanaa allowed me to make photos while assistants were around to explain die 
variouss events. The secrecy of the ritual,  she said, would not be damaged if I were to 
exposee it in a book. She did tell me not to speak about the event with locals. Jere-
manaa was surprised to hear  that stories were told in the district as a result of the se-
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cretivee nature of the rituals. Yet, next to saving the secretive character, Jeremana also 
wantedd respect for her work. This was a dilemma, especially since gossip in Njombe 
townn had spread of sexual orgies and witch gatherings held at Chalowe. She hoped 
thatt my presence would contribute to convincing representatives of the regional and 
nationall  government that the rituals had quite another purpose. As the description 
wil ll  show, some sexual gestures are contained in the ritual but these are symbolic 
actee to re-unite participants and departed relatives with each other. I mainly write 
aboutt what happens during the last three days of the annual rites in which clients be-
comee apprentices to learn how baridi is averted and prevented. The event is pre-
sentedd in the present tense and concerns two stages; one the fertility initiation teach-
ingss and second the symbolic acts of fertility and unification. 

Thee fertility initiation teachings 

Justt before nightfall, around 19.00 hours, Jeremana bends down at the sight of the big 
treee behind the compound used for prayers and offers to her ancestors. Jeremana is in 
thee company of her husband, her mother, her clients and two ritual assistants. Together 
theyy sing a song of welcome to the ancestors after which they request their cooperation 
soo as to make mis ritual gathering successful Jeremana offers some local beer and 
pourss mis in a hole until it is totally filled. The clients make a small offering with a 
chickenn and a rooster. The feathers and blood of the birds are offered with some flour 
off  maize announcing the next stage of the rites. During the next three days, offerings 
aree repeated to mark each new stage in the event, either with beer, flour or a chicken. 

Aroundd 20.00 hours, the ritual teachings take place in a shallow place covered with tree 
branchess alongside the ritual compound The unyago, as part of the traditional lineage 
teachingsteachings of the Bena (mafundishi ya ukoo kwa müaya Kibena), is held for baby boys 
whenn they reach six months. In Tanzanian society the word unyago is usually referred 
too in the context of circumcision and rites of passage from childhood to adulthood It is 
illegall  nowadays to circumcise girls, and as a consequence, also the ritual teachings are 
abandonedd For boys, this is less the case. In mis unyago, however, no circumcision or 
riterite of passage takes place. Rather, it deals with an act to generate the infant's future 
fertility.. According to Jeremana, the sooner the ritual is held after the birth of a boy, the 
lesss chance mere is to trigger tniridi  in his family. Ideally, the mothers are required to 
repeatt mis exercise until the infant reaches walking age. m mat case, the boy may count 
onn ancestral protection during his lifetime, which in turn helps to prevent a state of 
baridi,baridi, provided he passes the ritual on to his own sons. If the ritual is not performed 
beforee me third year, it is considered likely that me boy wil l experience sexual prob-
lemss such as loss of libido, resulting in a failure to reproduce. 
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Thee unyago is performed at a quiet and shallow place on Jeremana's compound, 
muchh in the way it has traditionally been done at the homes of families. The wife, her 
husbandd and a close male relative of the husband take part in the event They have to 
stripp off their cloths remaining in their knickers and wear a short piece of cloth below 
thee waste as this was done traditionally. The mother sits down while the baby rests 
onn her thighs and the two men sit in front of her. She squeezes milk from each breast 
intoo the foreskin of the baby boy and rubs the milk into the urethra. The more power 
thee mother can achieve in spraying the milk on the foreskin of the penis, the stronger 
willl  be the ancestral forces that are passed on to the baby. After the milk is squeezed 
forr about five minutes from both nipples, a concoction is used from the soft leaves of 
aa plant mixed in water. This is rubbed gently over the whole body of the child. The 
childd is taken over by the father while the mother has to rub herself with the plant 
mixturee in a very specific way so as to purify her body. This is done with the hands 
flatt in one direction. After this the husband and the male witness do the same to their 
armss and lower legs. If a traditional specialist assists she too will do the same, before 
everyonee gets dressed again. To conclude the ritual, some sand or earth is taken from 
thee ground where the mother 'treated' the baby. This needs to be placed in an earth-
enwaree pot or shell and kept in a safe place around the home until the next child is 
initiated.. In case the woman has difficulties in the near future of getting pregnant or 
inn labor, the sand can be used to invoke the ancestral spirits to help her. As the ritual 
iss performed, specific traditional songs are sung that express the wellbeing of the boy 
whoo helps to continue life in his family with the blessings of the ancestors. 

Att Chalowe, the unyago ritual is first taught to the participants of the present genera-
tion.. During the instruction, mothers and mother's milk are symbolically accorded 
theirr rightful importance, but emphasis still remains on male reproductiveness.101 All 
clientss sit on the ground stripped of their cloths, only covered with an old cloth below 
thee waist They sit with their legs ahead facing the assistant, who is to instruct them 
aboutt the power of this fertility ritual and the taboos involved. Various gestures and 
sentencess are taught to the clients, who must learn to speak aloud to the ancestors. 
Afterwards,, each of them has to perform the rite symbolically four times addressing 
thee departed male forefathers of the past four generations who were withheld this 
unyagounyago ritual. Also for those who unjustly performed the ritual during their lives, 
theree is a need to perform it again. In contrast to the 'live' session I have witnessed in 
Jeremana'ss compound, no reall  baby boy is involved here, although the gestures im-
plyy there is. Sticks are laid down on the ground to represent the departed relatives, 
eachh of whom is to be addressed by the clients; the male offspring with their mother 

Mombeshoraa (1994:70-86) is the only author  I have found meiflkming the practice ofthü fatuit y rite. 
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andd wife (wives). The assistant repeats the purpose of Ine rite and the taboos that are 
concernedd for each generation. 

Laterr on, I asked Jeremana why girls are not given the same treatment She humorously 
respondedd mat mis would turn girls into nymphomaniacs. Women have no need for 
thiss treatment, not for a safe reproduction, not for a healthy sex life and not to prevent 
baidLbaidL If a woman is infertile, it is due to an internal infection or to poor quality and 
quantityy of the husband's sperm. Jeremana explains to me mat the sperm of the males 
iss traditionally seen as vital for a prosperous continuation of the lineage. The sperm 
needss sanctification by the mother by means of the ritual. By means of the breast-milk, 
shee can bless the boy and fortify the condition of the boy's sperm. As a result, the boy 
iss expected to have strong sexual desires and procure a healthy offspring. 

Thee symbolic acts of fertility and unification 
Thee initiation acts are finalized around 22.00 hours and the clients proceed to another 
partt of the compound. By now huge clouds of smoke arise above us as we join others 
aroundd the big fireplace in the midst of the compound. We are about fifty  people, a 
majorityy of who have been requested by Jeremana to assist in the ceremony. Jere-
menaa proceeds once more to the sacred tree to announce the next ritual stage to the 
ancestors,, while giving small offerings. Afterwards she proceeds to the middle of the 
compound.. Jeremana makes sixteen holes in the ground, representing the paternal 
parentss of four generations of the two families and pours some of the beer they have 
takenn along. When the holes are filled two male assistants embrace each other to 
symbolizee unification between the four generations of each family. Under loud ap-
plausee the two men hug each other and roll over the ground to express joy. Two fe-
malee assistants men perform the same act The hugging gesture between persons of 
thee same sex is to express the mending of relationships between departed males and 
departedd females. As with all acts they are repeated four times to address the four 
generationss that have grievances. The cliënte are seated half naked on the ground and 
watchh the acts. The sticks that represent the departed relatives are once more placed 
onn the ground as if the departed are watching too. 

Aroundd midnight, assistants who contribute to the ritual ceremony shuffle around the 
firefire and speak out the problems and worries of the departed relatives of the clients. 
Speciall  songs express the situation of the departed, but also of the clients who are 
presentt They are an essential means of meta-communication to end the customary 
'traps'' from the past (kitfunga tego wa mtia ya desturi). By midnight, people are 
walkingg around the fire singing about the lineage or kings' stool or throne (kiti mkuu 
orr kiti cha mfalme). The stool has a simple appearance, but it has played an important 
rolee in Jeremana's illness history as grandfather Mtulahenja used it when he was in-
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stalledd as lineage chief. Therefore the stool is an important symbol of lineage sur-
vivall  and strength. Subsequently, it plays a role in conjunction with the unyago rite. 
AA small calabash that represents the baby boy, who was 'initiated' with the mother 
milk,, is namely placed on the 'throne'. Jeremana ties the stool with a rope to the 
earthenwaree pot that contains some of the sand on which the mother was seated dur-
ingg the unyago ritual. The sand is seen to contain the positive energy of the mother 
whoo sanctified her baby with her fertility. 

Thee stool is decorated with two wooden spoons mat are used for different purposes in 
cooking,, representing the different roles of husband and wife. Branches and leaves of 
twelvee different fruit bearing trees are stuck behind the rope around the stool to sym-
bolizee fertility in the family of the clients in treatment Two millet corns are placed 
onn top to emphasize good harvests if a state of harmony in the lineage exists. In addi-
tionn to this symbolic display, the clients receive regulations they have to abide by 
untill  the end of the ritual year (e.g. June next year). The main regulations are not to 
hitt children or cows, not to pluck any fruits from the twelve trees that are bound to 
thee stool, or cut them for firewood. The negative energy that persons with baridi can 
exertt by their touch can result in death by emaciation or in fruit trees withering. 

Thee following moment women carry the decorated stool - representing the lineage 
thronee - around the fire as they walk. No man is to touch it! They sing songs that em-
phasizee the role of the stool representing fertility and prosperity in the lineage. In the 
meantime,, the locally brewed beer has found its way to the mouths of the partici-
pants.. The clients sit next to each other on the ground and are not allowed to drink 
fromfrom the beer. They are seated practically naked among the rest of the people and 
havee to remain silent, only to receive the teachings with a gesture of approval. To 
consentt to each act they have to unite their hands in front of them. The whole event 
clearlyy makes Jacob and his mother feel very uncomfortable. 

Thenn two elderly women act as man and wife who have sex together. Two other 
womenn shake some maize com in a cup next to the ears of the clients. The women 
clearlyy enjoy the game and exaggerate their gestures. The act symbolizes, however, 
prosperityy in the reproduction of the paternal lineage. Without women this cannot be 
achievedd The maize corns further represent the role of women in providing for a 
meanss of living, e.g. the survival of the family by working the land.102 A cloth is then 
placedd on the ground representing a sheepskin that traditionally has been used to 
carryy a baby for protection, referring to the times of war when mothers had to find a 

Accordingg to Jeremana, maize has traditionall y been a meare of payment in society. Yet in former times, 
womenn and men worked the fields together. Bom bad access arid corfliolo^ ^  market mechanisms. Today 
womenn do much of the work on the fields and men control the money. 
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hidingg place to protect themselves and the baby. A calabash in the shape of a male 
sexuall  organ is perforated symbolizing the great amount of sperm in the scrotum of 
thee baby boy. This calabash is placed next to the cloth on the ground, after which 
eachh client (and the departed relatives represented by the sticks) walk over it, softly 
touchingg the calabash (the fallus) with a foot to give credit to its importance. Eventu-
ally,, an elder of each generation has to crush the calabash (fallus). In so doing, the 
elderr symbolically ends the state of baridi in the family. 

Fromm here the ritual proceeds with a largee earthenware pot filled with water mat is used 
forr two purposes. The first one serves the purpose of a baptism as 'sacred' water is 
pouredd over the head of each client Good and pure forces that dwell in the water are 
saidd to enable ancestral forces to touch their offspring. According to Jeremana, the Al-
mightyy God can only reach the living with the help of the ancestral forces. The sacred 
functionn of water, as means of purification, is part of traditional beliefs of the Bena, as 
iss also the case with many other tribes. Furthermore, the water serves to personally 
'kill '' the influence of baridi by each participant Using a bow and arrow, s/he points at 
thee bottom of the earthenware pot in which two sacred objects lie that symbolize 
baridibaridi In Jeremana's illness history I have mentioned these power objects (see 8.3). 
Onee is the rigao or n'gambilo, being a metal clip and the other a kakakuona, or the 
shelll  of a beetle. After the 'killing' gesture of baridi, the n 'goo is brought into contact 
withh the openings of the body (starting from the mouth, the ears, to me belly-button). 

Thee n 'gao/n 'gambiio is a clip that does not easily allow to be penetrated and the ges-
turee therefore visualizes that the body is now armed against spirit forces. It is be-
lievedd that baridi enters a person by means of negative spirits who come via the vari-
ouss body openings. Often the spirits enter via the mouth giving pain in the teeth, the 
headd and the throat Gradually, the spirit forces will spread throughout the body, of-
tenn felt to concentrate around the belly button. From the belly button, feelings of op-
pressionn are radiated in the lower parts of the body, including the reproductive or-
gans.. I will come back to this feature in chapter twelve as I speak of the relation with 
'tandalmi'' in yoga. The clients are told that the shell of the kakakuona insect sym-
bolizess fertility. The insects are plentiful when the big rains start hi fact, they sud-
denlyy fall out of the sky. The insects are not only connected to rains implying fertility 
off  the land, they are also symbolic for the semen of men implying fertility of the 
lineage.. Bom are a means of reproducing life, whereas baridi stops this process. 

Byy ten the next morning, day two, the redressive performances (vitendo) have come 
toto an end. The clients can stretch their legs, wash, eat and rest That same evening, 
Jeremanaa makes two piles of maize flour around the sacred tree and requests the an-
cestorss to accept the offerings of each family as a hallmark of future settlements. If 
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thee next day the maize flower is (partly) gone, this means the ancestors have ac-
cepted.. In the case of Jacob's family, the pile is not touched at all. On day three in the 
evening,, a new request is made and on day four the answer is positive. It appears mat 
Jacobb first has to promise the ancestors mat he will continue treatment with Jere-
mana.. After doing so, consent of the ancestors is established This is followed by an 
offeringg of a he-goat (beberu) and by beer mat is left Before the clients can return 
homee they are shown the trees that are a taboo to them until the last celebration rite in 
Juryy next year. These are the fruit bearing trees that have also played a role in the acts 
concerningg the lineage stool. Trie next year, they will all return for a joint offering at 
Chalowee to announce what settlements have been made and, what remains to be set-
tledd in the near future. In general, men offer a he-goat and women a female goat. The 
wivess contribute by offering the beer. All clients participate in mis ceremony and so 
itt happens that by June two hundred people or more gather at Jeremana's compound. 
Menn in treatment, who have had to wear a cap from the beginning of the rituals, can 
noww take this off. In covering the head, one is better protected against the influence 
off  bad spirits. In case of female clients [sisters and mothers], a cloth (kitambaa) is 
usedd for the same purpose. 

10.2.410.2.4 Final remarks 
Thee annual rites can be seen as a means to unify paternal lineage members; be it 
thosee who suffer from a state of coldness or baridi, those who died in mis state, or 
thosee who are part of a family that inherited baridi. In the fertility initiation teach-
ings,, the participation of the mother is essential, whereas in the symbolic acts of fer-
tilitytility  and unification she is not In the fertility teachings, the milk of the mother is 
neededd to reinforce the sexual wellbeing of the son, which ultimately procures con-
tinuationn of the paternal lineage. Both elements, the semen and the milk, are needed 
forr reproduction. Without these fertility rites men are at risk in passing on or inherit-
ingg baridi through the semen. During the rites, wives receive instructions about the 
fertilityy rite together with their husbands to prevent baridi from spreading further in 
thee paternal family. The wives who participated in the instructive rituals at Chalowe 
weree over forty years old and maybe would not personally have to perform the ritual 
anymore.. In case they forgot certain proceedings in the future, they could always ask 
aa ritual specialist to help them, or anybody else who had been at Chalowe in their 
family.. In the second part of the annual rituals, the subsequent acte or symbolic per-
formancess of fertility are a means to bond patrilineal descendants. Yet, the acts also 
bondd males with the wives who are the carrier of their semen. The visual perform-
ancess impress on me clients so as to make them remember the meaning of the rites. 
Simultaneously,, blemishes or mistakes are dealt with while gestures and objects are 
usedd to symbolize repair. The clients remain silent as they watch the symbolic acts 
withoutt any expression in their faces. This turning inwards seemed recurrent in this 
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ritual.. Unification of the paternal family is particularly symbolized in the lineage 
chair.. Again, the role of women is clearly stated Paternal males own the chair, but 
thee women protect it, and are allowed to touch it for the purpose of healing. Together 
withh the stool, the women use other objects that symbolize fertility, like fruit trees 
andd seeds of maize, expressing the interrelationship between the environment in 
whichh they live, and the way people relate to each other. Since women play an im-
portantt role in providing food and taking care of children, they are mainly the ones to 
demonstratee this in the various acts. 

Inn sum, the role of fertility, that always has been central for survival, is expressed 
throughh the teachings of moral obligations in the paternal lineage. To break with 
thesee obligations, means to risk a state of baridi, bringing eventually death to an ex-
tendedd family. Victims of baridi in turn, may bring death to trees and animals that 
aree part of the food chain. The power objects, like the lineage stool, the ritual clip or 
n'gaon'gao and the insect shell or kakakuona, visually express the wish to end baridi. The 
objectss belong to Jeremana 1s paternal grandfather and may be used only for the pur-
posee of the annual rituals (see 8.3). Jeremana awaits instructions from her grandfa-
therr when she is to possess her own power objects. In that case, she will have to find 
aa specialist outside her lineage (fundi) to prepare them. Two goats will have to be 
offeredd to bless the objects by the ancestors. Jeremana exceptionally demands a 
paymentt for mis ritual intervention. In this case, each family had to pay 7000 TSH 
(aroundd 11 US$) and a goat The meat and the money are distributed among the peo-
plee who have assisted in the event 

Followingg the event I witnessed, Jacob and Edigala remained with Jeremana in the 
compound.. A ndeko ritual still had to be held for their paternal grandmother who was 
rudelyy treated by her husband and demanded compensation for this. It was agreed 
thatt a cow settled this matter, paid and offered in the name of her husband. Jacob was 
moree talkative now and less reluctant to join the interventions. Li fact, his attitude 
changedd shortly after the ceremony mat made him experience a relief from all his 
worries.. He was even willing to talk to me and give his version of the story. In fact, 
hee told me that mis event had made him change his mind about traditional religious 
customs.. He would not walk away from them anymore. Anyway he, Edigala, and his 
familyy had little choice. They had lost all their possessions and were forced to start 
fromfrom scratch. They needed a miracle to overcome this and nothing earthly would 
providee that By January 1999, Jacob and Edigala were both feeling quite well In 
February,, they returned home with the promise to bring a cow in March and settle the 
matterr for the grandmother. Then they would also start the burials for those paternal 
relativess who had died without proper ceremony. 
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1033 The burial and cleansing rites 

10.3.110.3.1 The cultural and the emotional 
Traditionallyy the Bena and interrelated tribes follow elaborate traditional funeral 
rites.rites. Dead relatives are buried next to their ancestors on ancestral ground. This 
meanss that those who die away from home must be transferred out there. The finan-
ciall  burden to meet this obligation is not the only worry for many families. A sacrifi-
ciall  offer needs to be performed at the grave and, local beer and food is offered to all 
relativess and close friends who may stay for several days of mourning, as a token of 
respectt to the deceased. After forty days, a celebration will be held to end the period 
off  mourning. Commonly, money is gathered among relatives and community mem-
berss to compensate for the various expenses related to the funeral If a bad relation-
shipp exists with the deceased and only a few persons make a contribution, the funeral 
becomess a costly event. Though the rationale behind the gradual abandonment of 
traditionall  funeral rites seems obvious, the failure to meet traditional burial obliga-
tionss is a concern of many Bantu people out of fear of ancestral wrath. 

Apartt from the instructive purpose and the role to redress the burial of a formerly 
deceasedd relative, the symbolic rites are a traditional way to repair or reset feelings of 
emotionall  disdain among the persons who remain behind. Death, and the sudden 
separation,, puts the living in a state of emotional debt, loss and disorientation. Grief 
deliverss to the dead that which they need to travel to the realm of the dead - a release 
off  emotional energy that also provides a sense of completion or closure. This 'clo-
sure'' is also needed for the griever who has to let go of the person who has died. For 
Africann people, it is a duty to grieve, like any other duty in life (see Malidoma 1996). 
Grieff  is needed to maintain a healthy balance and a funeral ritual gives relatives the 
opportunityy to achieve this. Without grief, the separation between the living and the 
deadd never actually shifts into that stage in which the living accepts that a loved one 
hass become a spirit The departed loved one consequently never arrives where death 
commandss him/her to go and therefore becomes 'angry' with the living. In other 
words,, without the performance of the funeral rites, the dead may despair and pose a 
dangerr to their offspring. To notify their offspring the ancestors seek spectacular 
wayss to alert the family, hoping that this makes them realize that a departed is in 
troublee (see chapter 8). 

Aboutt two hectares of Jeremana's field around her house serve as a symbolic grave-
yardd for her relatives and for her clients. Though mere are no real dead bodies, the 
proceduress of customary burial rites are acted out as if they are. Bodies are repre-
sentedd by small pieces of wood, thus demanding only small graves. Yet, the large 
numberr of small graves nearly covers half of Jeremana's territory. All over the place, 
smalll  piles of earth next to each other can be seen interrupted by a special burial sight 
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forr twin children. These are covered with a roof made of branches and leaves to give 
speciall  honor. Up to four generations of deceased relatives are remembered. Each 
couplee from the paternal and maternal side form a unit or house, thus resulting in a 
minimumm of eight houses for each descent To this, the children, the brothers, and the 
sisterss may be added. As a result most of the clients have between ten to twenty 
gravess to attend to in accordance with the claims for compensation. 

Off  importance in the funeral rites is the bathing referred to as kuogesha fyogo (to 
bathee the dead) or kuogea mtoni (to bathe at the river). Traditionally the deceased is 
takenn to the river by close relatives to be bathed in the water in a specific way. After 
thiss a fire is burnt at a crossway for which certain plants are used. The power of the 
rituall  lies in the role of purification. Through the natural assets of water and smoke, 
thee ancestors are able to remove bad invisible influences mat may have affected the 
departed.. An essential tool in the process of the funeral rites is the ndeko record 
book.. The book is consulted upon each visit of those clients who come to perform a 
neww series of rites (see 10.1). If in the past cleansing rites were not held or were in-
correctlyy executed during the burial ceremony, these too are symbolically redressed 
inn Jeremana's compound. 

10.3.210.3.2 The case ofAugustino and Mary 
Inn this case study I present Augustino and his wife Mary. Augustino and Mary are 
bothh around 35 years of age, Christian, with five children. They live in a village close 
too Njombe town. During my stay with Jeremana, I ran into Augustino and Mary as 
theyy were in the midst of sorting out the family obligations. Their case reflects the 
fourr aspects I have discussed above. One is the way that ancestral forces may alarm 
clients,, second is the role of emotional debts when these are not cleared before death, 
thirdd is how symbolic burial rites relate to the clients, and fourth is the way the sym-
bolicc burials are performed. 

Everr since 1997, problems started to take place in the lives ofAugustino and Mary. 
Maryy began to have sudden possession trances for the first time. Augustino began to 
loosee appetite and feel tensions in his legs mat made walking difficult Shortly after 
mis,, they began to experience strange events at home. For some time they heard knock-
ingg on the roof during the night At other times, the house was crowded with rats or a 
largee army of ants, forcing them to go out Progressively, Augustino and his wife be-
camee emaciated and rumors in the village were they suffered from AIDS. For quite 
somee time Augustino did indeed suffer from diarrhoea and a poor physical condition so 
hee had a thorough examination at Uwemba Mission Hospital. To make sure, he went 
forr another examination at a major hospital in Njombe town. At both hospitals, an 
analysiss was made of his blood but no signs were found of the AIDS virus. 
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Inn Augustino's family, tensions had existed for  a long time and more recently 
Augustinoo became the center  of attention. An aunt accused him of theft. She filed a 
complaintt  with the police after  which Augustino was taken into custody. Even when 
theree was no proof of his guilt, they locked him in for  several weeks and let him go 
afterwardss without a trial . Upon return home, Augustino noticed how relatives kept 
theirr  distance or  showed distrust in him. Yet, he had done nothing wrong. He decided 
too consult local healers. All diagnosed spirit intrusion brought by black magic and for 
thiss he followed various treatments. His wife was going through the same ordeal. In 
Marchh 1997, Augustino and Mary consulted Jeremana who told them that a state of 
bariSbariS had existed for  a long time in (heir  lineages. Several generations had lived to-
getherr  in denial This had brought many personal strains and a great number  of bad 
deathss (fafo kibqya). Most deceased had never  settled their  disagreements and so a lot 
off  mistakes were left unattended This also had triggered the unjust accusation by the 
auntt  of Augustino who was under  the influence of bad spirits or  mapepo mabaya 
Maryy experienced similar  influences from her  paternal grandparents, who had also 
livedd under  difficul t circumstances, hi both cases, burial rites were ignored or  badly 
conductedd and no settlements were ever  made. Mary had to solve the problem together 
withh her  father  and her  brothers. They had come to see Jeremana and to receive treat-
mentt  simultaneously with Augustino and his close relatives. One major  problem, how-
ever,, existed for  Augustino. As a good Catholic, his father  was opposed to traditional 
wayss of treatment, considering mem acts of Satanism. 

Ass of May 1997, Augustino and Mary came for  treatment. It took a littl e while until 
eachh of them demonstrated strong pepo forces in the musical sessions and expressed 
thee grievances of the ancestors (see 9.3). The major  grievance came from Au-
gustino'ss grandmother  who had been badly treated by her  husband and her  son. Au-
gustinoo was requested to repair  the emotional disdain of his grandmother  in the name 
off  his grandfather. The payment was a goat In November  1997, the goat was given 
inn sacrificial offering. Augustino's complaints reduced drastically convincing him of 
followingg the proper  treatment Besides this, he also experienced a change of attitude 
byy most relatives at home. They regarded him with awe for  he had become the driv-
ingg force to solve constraints and disputes in the family. This allowed Augustino to 
participatee with his brothers in the annual rituals of September  1997. The missing 
personn was still their  father  who was opposed to Jeremana's treatment In 1997 and 
19988 Augustino, his brothers, his sisters and several relatives joined a series of ndeko 
ritesrites to establish what other  grievances existed among the departed relatives of the 
paternall  as well as maternal family. In November  1998, various offerings and burial 
ritess began, still without participation of the father. Augustino hoped that his father 
wouldd change his mind in the course of the settlements. Not only were settlements 
neededd for  the paternal family; the maternal family also had several claims. On De-
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cemberr 29, 19981 witnessed how two female relatives of his mother, who belonged 
too the third generation of his mother (watengtda wa mama) were 'buried' by Au-
gustino.. Like the others, these women had died without a proper burial. The rites for 
theirr husbands were already performed, as were the rites for couples of the fourth 
generationn of his mother (wahenga wa mama). 

Inn the symbolic burial rite for the two female departed, Augustino had the assistance 
off  Mdetele, an initiate of Jeremana whose tamer was once a famous healer. Mdetele 
wass formally dressed in white and black cloths. For the event, a special hut on me 
compoundd was in use that momentarily replaced the home of the family. Mdetele 
carvedd sticks of wood to represent the two dead women. He made cuts in the sticks to 
indicatee the mourn, ears, armpits and legs. The sticks were covered with an old cloth 
forr bathing. This was done in front of the ritual hut where food was prepared during 
thee ritual by a young female member of Augustino's family. It is a taboo to involve a 
strangerr for the preparation of mis meal. At mis occasion, Mdetele applied leaves of 
aa certain grass plant mat serve as 'medicines of the grave' (dawa za kaburi) and 
placedd these in the cuts of the sticks. The leaves represent the new stage of existence 
forr the departed, but also the leaves magically cleanse the departed from any evil that 
mayy have been encountered upon death. Normally, these medicines are placed in the 
wrappedd cloth that covers the body. Next to drinking specific medicine, this act is 
seenn to be highly essential in cases of bad deaths (kiparazi or Jtifo Jtibaya). 

Togetherr with another assistant, Mdetele went to the river to perform the act of bathing 
forr the departed women. The two men took up the role of the husband and stood in 
thee water with their legs widely spread while they passed the sticks (bodies) through 
theirr legs and pushed them under the water. When they came out of the water with 
thee sticks (body), both men acted as if they urinated on the side of the river103. Next 
theyy took the two sticks (bodies) to a crossing of a footpath (njia panda) and made a 
smalll  fire to clean or purify the sticks (bodies) by the smoke (kuogesha moto). They 
usedd some dry grasses to achieve this, but normally wood is used (kuni). Once re-
turnedd to the family hut, Augustino, his wife and the female relative consumed a 
meall  of porridge with chicken. Part of the food was offered to the two deceased. 
Thenn the sticks (bodies) were covered with a new white cloth for the burial and 
placedd next to the symbolic grave of the husbands. Two piles of earth represented 
thiss and all sat around it on their knees. Augustino and his wife had to watch how 
Mdetelee prepared the sticks (bodies) and dressed them in a whitee cloth. As Mdetele 
madee a space on the side of each 'grave', he buried each stick (body) in the side 
opening.. At that time, he spoke to the dead and implored them to take away all baridi 

II  did not get ifae meaning of this gestae. 
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soo as to end all illness and misfortune. This was repeatedd aloud by the clients so as to 
convincee the ancestors of their good intentions. After the grave was closed, Au-
gustinoo and his wife had to tap with their flat hands on top of the grave and repeat the 
samee message. In the end all thanked each other in the special hut and rejoiced as the 
departedd had now completed the passage to the spirit world 

Thee next day Augustino and his wife participated in the same ritual to be held for 
anotherr couple in the maternal family of the third generation. In fact, the symbolic 
funerall  rites continued for as long as Augustino was able to obtain small chickens 
neededd for me preparation of the 'last' meal. On January 3, 1999 Augustino and his 
wifee returned home for a couple of days. On January 17, 1999 they were back for a 
neww series of burials but also to receive a protective treatment. For this purpose, 
Jeremanaa prepared protective medicines (daw a za kinga) in the medicine hut The 
badd atmosphere mat had existed in both families initiated the practice of intra-lineage 
witchcraft,, which was not expected to cease as long as Augustino's father was op-
posedd to the traditional interventions. Subsequently, this meant a delay in Au-
gustino'ss definite cure. As long as emotional disdain existed evil forces would be 
attracted.. In such circumstances, Jeremana speaks of mazingara or 'state of be-
witchment'' which surrounds the offended person.104 Given the situation, Jeremana 
visitedd their home to place protective medicine in the ground (daw a za kinga) around 
thee house and their land to ward of evil spirits. This procedure is called 'to bury a 
shieldd by means of a charm' (kuzindika tryumba). At other times, Jeremana may dis-
closee evil objects by cleansing visits to people's homes (kusqfisha nyumba). The ob-
jectss or medicines she men discovers are kept at a secret spot in the compound. These 
aree burnt once a year, much in the way this happens with Nambela (see 6.3 under 
blackk magic and witchcraft). Additionally, Augustino, his wife and two children were 
personallyy treated by Jeremana to ward off any evil, which took place in the medi-
cinee hut Jeremana prepared the roots and barks from the strongest magical plants 
wrappedd into several tight bundles, referred to as daw a za kisa (li t medicines dealing 
withh the alleged cause).103 The ingredients were cooked a long time and applied 
orallyy and externally by washing and spraying the body of the patients). The cooking 
proceduree in itself is called chungu ya baridi or 'a cooking-pot to avert a state of 
coldness',, whereas the plant ingredients for this purpose are called 'medicines of the 
pot'' or daw a za chungu. This intervention is only deemed necessary when crucial 
relativess delay continuation of the treatment. 

MccingcraMccingcra also refers to occult forces. 
TheuseofdWjMJb/#flanddwo:wJb^isverypc>ixto o 
terr  eleven about the Kiharm healers. 
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Whenn they left the compound around the end of January 1999, the condition of Au-
gustinoo and his wife was quite well. They were both confident of finding a definite 
solution.. Once the final celebration rite of July would be behind them, they would 
'transfer'' the graves to their home and continue the procedures mere. The transfer is 
donee in a symbolic way by taking some earth from each grave along to create a per-
manentt graveyard on ancestral land. 

10.44 The sacrificial offerings 

10.4.110.4.1 The religious component 
Inn Jeremana's practice, sacrificial offerings take place at the (symbolic) graves of the 
ancestorss in question. The offerings of animals are given in ceremony (tambiko) as a 
giftt to the ancestors. Their soul is supposed to be received as a transcendent body and 
remainss with the ancestors. As such, they 'live on' as do the ancestors. All share their 
invisiblee lives with the living, therefore justifying to Jeremana that ancestors are able 
too give protection and help in dreams, trances or prayers. The claim for sacrificial 
animalss is related to having lived as agriculturalists, whose main possessions were 
goats,, sheep and cows. Traditionally, settlements are made according to the wealth of 
aa family with animals or foodstuff. The kind of (animal) sacrifice that is requested for 
compensationn or payment may be linked to the position, sex and age of the departed. 
Usuallyy a male animal will be offered for men and a female for women. Only in se-
veree cases or in case of a male elder will a cow be demanded. A departed member of 
aa family with many cows will sooner claim a cow for settlement man those families 
whoo had no cows in their possession. Generally, however, mostly chickens, roosters 
andd goats are offered. More exceptionally is it a sheep or a cow. 

Ass in many other African and indigenous tribes, animal offerings are seen to be a 
meanss of bringing stability and strength via the blood and the vital organs that are in 
partt offered and in part cooked and eaten (see Mbiti 1969:165). Among some tribes, 
spiritss demand a live prey or raw blood. I mink this has to do with the kind of spirits 
thatt are involved If they are animal spirits, as they often are in hunter and garnering 
tribes,, they demand compensation by a real prey. Among the agricultural and pas-
torall  tribes mis only happens in case reference is made to animal spirits. Ancestors, 
whoo once were hunters, may ask for a spear or another item for hunting as a power 
objectt It might also happen that living animals are requested as a gift Occasionally 
ann Arab or Swahili spirit, calledyim', can be detected. The gifts this type of spirit de-
mandss are of another kind and do not make part up of Jeremana's practice. 

Importantt in the burial and sacrificial rites is the respect shown by one's soul in follow-
ingg social norms and values. Prevention of breaking taboos is a fundamentally religious 
attitude,, since an offense can upset the smooth relationships of the family and the 
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communityy with those who have departed. An essential tool in the process of all rites is 
Ihee ndeko record book (10.1), which is consulted about a new series of burial e.g. 
cleansingg rites and sacrificial offerings. In case of animal sacrifices, offering is done in 
aa separate ritual to meet the ancestral claims warranted either in the musical sessions, 
orr in rituals of agreement (ndeko ya mapatano). In mis way, me ancestors are said to 
removee bad invisible influences surrounding the departed, a very common belief in 
Africa.1066 The animal sacrifices have the purpose of 'cooling down' the offended 
spirits.. Yet, if all claims are not compensated, the effect is only temporarily. How the 
claimss take effect on the physical wellbeing of a client is illustrated in the following 
casestudy. . 

10.4.210.4.2 The case of Nelson and his family 
Nelson,, with whom I had a very good relationship, was in treatment together with his 
sisterr when I arrived in November. Nelson, 24 years of age, started to suffer from an 
oppressedd chest and stabbing pains in 1994. At that time, he went to secondary 
schooll  in a village near Njombe town where he lived with his mother and sister. One 
dayy at school a friend warned him that he had a wound on his back that was bleeding. 
Hee did not understand why and went home puzzled. The next day he could hardly 
breathe.. His condition worsened, he lost appetite and started to tremble. In a short 
timee he had become a severe asthmatic. His mother took him to Hembula Mission 
Hospitall  for examination. Nothing was found to be wrong. His condition did not al-
loww him to go to school anymore, which made him very sad. At times his complaints 
reducedd only to return again with a severe attack. The first time Nelson came to see 
Jeremanaa in 1995, she did not succeed to find out what was wrong. She said that his 
soull  was 'closed' under the influence of ancestral spirits, not allowing access into the 
affair.. Some force held him back and he was told to come another time.107 Later that 
year,, he was thoroughly examined at two major hospitals. Again they found nothing 
wrongg with him In 1996 he had a check at the Benedictine Mission in Peramiho 
(Songea),, one of the best hospitals in the country. Again nothing. 

Inn 1997 Nelson went in treatment with the famous healer who runs a large modern 
practicee between Njombe and Makumbako (see 9.2 and 10.2). He stayed three weeks 
receivingg modern and medicinal plant remedies and paid 27.000 TSH (around 40 
US$).. This did not bring any result Nelson told me mat he knew many people who 
wentt in treatment there. He considered this healer to be a shrewd businessman, which 
iss what my first impression was too. I will come back to this healer in chapter 12. 
Nelsonn returned to Jeremana in March 1998, after he had lost two brothers in a 

Seee Paninder  (1963), Mbit i (1969X van Ptft (1971X Fernandez (1982) and Malidoma (1996). 

Seee similar  situation described in 8.3 about bad sprits holdmg people's tongue to speak the truth . 
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drowningg accident This time the divination for Nelson revealed that he and his fam-
ilyy were under the influence of baridi. He was in particular suffering under the griev-
ancee of his grandmother. Her husband was an aggressive man and Nelson's father 
hadd taken after him. He too suffered from asthma and died in an attack when Nelson 
wass still small. Their bad temper had caused a number of dramatic events in the fam-
ily.. Nelson's grandfather had attempted to murder his wife, which was one reason for 
herr to die in sorrow. The other reason was mat her son, Nelson's father, caused the 
deathh of his young daughter. The girl was born before Nelson and died in 1978 when 
shee was four years old. Nelson's father had prevented his wife from bringing the girl 
too the hospital when the girl suffered from a strong fever. Shortly after this event the 
girll  died. In reaction to her death, Nelson's father had blamed his wife unjustly of 
ignorance.. Out of anger he had swung the body of the girl around saying that all 
couldd benefit from her death serving as nourishment for the whole family. This act 
hadd offended Nelson's grandmother a lot. Shortly afterwards she died. The matter 
wass never spoken about anymore and now the grandmother claimed compensation 
fromm her son through the intermediary of Nelson. 

Ass Nelson was bom into a setting of serious grief (masikitiko makali) this made him 
ann easy victim of baridi. As a result, Nelson began to react with asthmatic symptoms 
justt like his father and his grandfather did. Once Nelson followed treatment with 
Jeremana,, his elder sister and brother joined him. His brother was a successful healer 
byy the name of Kidolama who had started to practice in 1986. Kidolama had advised 
Nelsonn to consult Jeremana when his problems became persistent108 m 1994, Ki-
dolamaa began to neglect his work as a healer going out drinking a lot and chasing 
afterr women. His marriage had suffered a crisis and he had left his wife and his sons. 
Inn the meantime, his ancestral spirits looked for another 'seat' (fati) and moved to 
Nelson.. He was chosen to settle matters right for the whole family. This too contrib-
utedd to the initial attack in 1994 that he experienced at school. 

Onn January 1, 1999 during my presence, Nelson suffered a major asthmatic attack. 
Too find out what triggered mis attack a divination was held It appeared that his fa-
therr demanded the use of medicines of the grave to drink (dawa za kaburi za 
kunywa)kunywa) so as to enable him to complete the final passage to the spirit world. The 
samee day a small offering of flour (sembe) was held with the promise mat his family 
wouldd drink mis special medicine for him. The next day, a ritual of agreement or 
ndekondeko ya mapatano was held to settle the matter with the grandmother. From this it 
wass established that two goats were needed to compensate the rude manner by which 

108 8 
Ass a member of the Emily a healer  is usually not consulted by idao\ram case tte healer  has peraonal or 
famflyy problems, s/he seeks help from a tutor  or  a befnended healer. This is a common feature among 
spintt  healers. 
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herr  husband had treated her. Two chickens were further  to be compensated in the 
namee of her  son (Nelson's father) for  his aggressive behavior  at the death of his 
youngg daughter. A few days later, January 5, 1999 Kidolama (Nelson's brother) felt 
thee presence of ancestral forces in his body. He was disoriented and suffered from 
stiffiiess.. He had felt remorse for  neglecting his healing role. Jeremana told him that 
hee would not be able to work as a healer  as long as baridi in the family bad not come 
too an end. That same evening, Kidolama spoke with spirit voices during the musical 
session.. Bystanders and myself could hear  a faltering voice coming from Kidolama 
explainingg how his ignorance over  the last four  years had urged the ancestral spirits 
too seek another  medium (literall y 'seat'). The fact that he had spoiled his healing 
powerss triggered the onset of baridi. Warnings about the strong claims (madcd 
makali)makali) in the family dated back ever  since 1994 and had been neglected by him. 
Hadd he listened at the time,, he would have been able to prevent the sufferings of his 
brotherr  Nelson. 

Meanwhile,, Nelson stayed with his mother  in the ancestral straw hut on the com-
poundd during the period mat settlements continued. This place was to give them bet-
terr  protection from the ongoing claims. Nelson, who was much concerned with the 
wholee affair, had started to settle the earlier  deaths of his brothers, who had fallen 
victimm to baridi. One had died in an accident and two other  brothers had drowned. 
Nextt  to his grandmother, nine deceased relatives were shown to have claims. Several 
ndekondeko rituals were needed to sort this out. As a settlement Nelson had to provide nine 
goatss for  sacrificial offering and execute a number  of symbolic burials. At this stage 
Nelsonn had not been able to talk with spirit voices at musical sessions, hi other 
words,, he was not yet an initiate. This changed after  a new attack on January9,1999. 
Itt  seemed that his brother  Kidolama had left without drinkin g the special burial 
medicinee as was promised A few days later, his brother  returned and drank the 
medicine,, after  which Nelson experienced a great relief. During the musical sessions 
Nelsonn spoke with spirit voices and told bystanders that he was to buy a black cloth 
(kamki)(kamki) and a traditional chain of beads (ushanga) as a gift to the ancestors. On 
Januaryy 22,1999 Nelson again suffered an attack. Nelson told me mat he had asked 
hiss mother  to sell a cow at home to obtain money to buy me nine goats to meet the 
failedd obligations of his family. But the cow was not his property and could therefore 
nott  be used for  the settlements. Once Nelson understood the reason of his sudden 
attack,, he promised to find his own means with money he had saved. During the 
yearss 1995 to 1997, whenever  he had felt up to it, he had been growing tomatoes for 
whichh the selling price was very favorable. With the money, Nelson bought the black 
clothh and a traditional chain of beads, and later  he brought the first  goat for  sacrifice. 
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Thee procedure of the sacrificial offering, under the guidance of Jeremana and a novice 
healer,, went as follows. With the help of a knife Nelson killed the animal. He re-
ceivedd assistance by a brother and another male relative. They cut the body open and 
tookk out the vital organs that were sliced in small pieces. Blood was poured into an 
earthenwaree pot to which certain medicines were added. After the actual offering, 
Nelsonn ate part of the mixture, as did his close relatives. Small pieces of organs were 
placedd in a calabash and mixed with some blood that was taken to the symbolic 
graveyardd for offering. The remains were to be token home and eaten by absent rela-
tives.1099 Nelson kneeled at the grave in the presence of his relatives. They repeated 
thee words of Jeremana and the novice healer, stating who made the offering and why. 
Withh each sentence, they placed some of the mixture on the grave. Jeremana's dogs 
weree there to eat the meat if the ancestors were pleased with the offering. The dogs 
didd not have the patience to wait for the prayer to end and so they received several 
blowss on their noses to prevent them from eating. As the dogs tried to seize the meat, 
theirr noses bumped into each other while they growled to get hold of the meat first 
Inn the meantime, the remainder of the goat was burnt to rid off the skin. Afterwards, 
thee goat was cleaned and the meat was cut in pieces. A part of the meat was roasted 
inn pieces and eaten on the spot by Nelson, his relatives, and other patients in treat-
mentt Remainders of the meat were taken home by Jeremana, Nelson and others as 
supplementaryy food for the day. As far as I know, there is no strict rule to divide the 
meatt among men and women. 

Twoo days after the offering Nelson felt reborn. He had never felt so good before! All 
complaintss had disappeared and mis continued to be so until I last met Nelson late in 
Februaryy 1999. He began to take care of Jeremana's tomato field that is a distance 
awayy from the compound, glad that he could finally return a favor to her. Soon Nel-
sonn would make a second offering, hoping that by April 1999 he would finish all of 
mem.. He looked forward to starting afresh with his life and working hard. Never 
againn would he forget, however, the existence of his ancestors. 

10.55 Discussion and conclusions 

Traditionally,, the Bena regularly performed customary lineage rites to reconcile with 
thee ancestors, thereby maintaining harmony in the lineage, which in turn protected 
themm for magical attacks by spirits, witches or sorcerers. There is, however, a general 
tendencyy among the Bena nowadays to refuse the obligations entailed in traditional 
religiouss belief and practice, hi Jeremana's practice, her Christian clients, however, 
gainn back on awareness of the function of traditional religious rites. This is especially 
soo after participating in the various religious redressive rites. Not only do clients be-

Thiss was also done in the ritual  procedure t o dose a resdess spirit '  by the tester Nambda in 6.3. 
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comee more critical about the messages conveyed by the church, more so they realize 
thatt God is too distant for offerings to have any affect. 

Inn other words, clients began to trust the protection and law of the ancestors who 
ideologicallyy place proper conduct of individuals and respect for the dead in the same 
orderr as mat of wellbeing. This awareness was increased after they had performed 
thee burial and/or cleansing rites and sacrificial offerings. The sacrificial offerings 
wouldd only temporarily 'cool down' the spirits' unrest if provocations interrupted the 
process.. In Augustino's case (10.3) this was due to his father's resistance to join the 
rites.rites. If nothing would change in the attitude of his father, Augustino's recovery 
wouldd be short lived. Still, the momentarily miraculous relief of all problems, like the 
strangee events and sudden series of complaints following the death of his father, con-
vincedd Augustino of the doings of ancestral spirits, m the case of Nelson (10.4) it 
wass amarhig to see how his respiratory complaints, which began after the death of 
hiss father, diminished but also increased with the ups and downs of meeting with the 
ancestrall  obligations. 

Inn an article by Mombeshora (1994: 70-86), the author writes that the Bena lineage 
ritesrites and the Bena ancestors see cursing as a legitimate means of enforcing social and 
economicc obligations. The use of a threat of being cursed may evoke compliance to 
ritualritual taboos, but it may equally result in accusations of the abuse of mystical powers. 
Thesee accusations are related to the life cycles of the young and the old in the lineages. 
Thee economic situation of the senior generation, who control ritual knowledge, is 
commonlyy weakened by the system of property transmission, which obliges mem to 
redistributee a substantial part of their resources to marrying juniors. Refusal by jun-
iorss to render services in return arouses jealousy, envy and curses, which to the 
youngg imply witchcraft. Furthermore, Mombeshora mentions how ideologies like the 
unyagounyago rites marginalize women in their own patrilineages. This can also be said 
aboutt the fertility rites in general as these too are only held for the males of the patri-
lineage.. Still, the information coming from my study indicates that more is involved. 

Mostt clients of Jeremana shared the opinion that the sacrificial offerings were indeed 
aa material means of showing respect to the ancestors. Whether rich or poor, each in-
dividuall  ultimately is to be made aware that the living and the dead of the family are 
stilll  one. Even when access to material means poses a problem for carrying out cer-
tainn rituals, this is not considered as crucial According to Jeremana, what really 
countss is that each client becomes aware of the benevolent and protective character 
off  ancestral spirits by better 'listening to their messages'. Showing ones own sweat 
andd personal concern, as in providing sacrificial offerings with personal means, was 
nott only a means of proving to the spirits of ones' honest intentions, it was also 
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neededd to transform prospects in life. This implied awareness about the economical 
interdependencee with (close) relatives. Temporarily sacrificing ones own personal 
wellbeingg or personal success was made acceptable to clients as it served the interest 
off  the family group, implying social interdependence. As a reward, the clients ex-
periencedd the benefits of ancestral protection throughout his/her life. 

Withh regard to the burial rites and the sacrificial offerings, clients of Jeremana fre-
quentlyy made associations with the Old Testament (Agano La Kale). They described 
too me certain passages from Genesis in which burial rites are said to be a token of 
respectt for the deceased who, through the bloodline, remain part of life, whereas of-
feringss are a means of the living to seek harmony with and protection from the spirit 
world.. Clients gave to me the example of Samuel verse 1-7 in which various offer-
ingss are explained, among them the offering of cattle to commemorate God, but also 
thee offerings of sin in case of a violation of taboos and offerings of guilt to compen-
satee serious errors in the face of God. Given this importance, the clients wondered 
whyy traditional burials and sacrificial offerings are condemned and abolished by 
churchh representatives. 

Anotherr aspect I would like to add concerns the role of animals in ceremonial offer-
ingss and the role of the dogs testing whether the offerings are actually accepted by 
thee ancestors. According to Jeremana, the Bena have always considered domestic 
animalss as the main source of payment to settle affairs between peoples. Once 
slaughteredd and offered to the departed relatives, the animals remain spiritually 
'alive'' and thus functional for the spirit world. There are two reasons why chickens 
aree pi^ominantry used for daily rituals: 1) chickens are not costly and easily avail-
able;; 2) the anatomy of the birds serves symbolic purposes for the living as well as 
thee dead. With regard to the function of Jeremana's dogs in the sacrificial offering 
ritesrites I add that I personally have never witnessed the dogs refrain from the offered 
meatt as a sign that the ancestors do not approve of the offering. Assistants and pa-
tientss have assured me, however, that mis has happened on a number of occasions. 

10.66 Conclusions of part three 

Ass a rule, Jeremana treated only ancestral afflictions for members of the Bena (interre-
lated)) tribes. The clients went through a number of sequences when they suffered from 
'aa state of coldness' (baridi) mat marked five phases. The first phase came with the 
signss of baridi developing complaints of discontent, fear, and the occurrence of misfor-
tune.. Usually a series ofpepo symptoms would occur, like heart palpitations, breaming 
difficulties,, and stabbing pains mat culminated in mental confusion. Male clients often 
hadd sexual problems or had failed to reproduce. Female clients had problems to 
conceivee or give birth. In the second phase, the clients had taken their complaints for 
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biomedicall  treatment at one or more hospitals. Many clients also had consulted indige-
nouss healers who mainly used interventions to counter-act witchcraft or sorcery, hi 
bothh cases, clients reported an increase in their sufferings. Only few healers diagnosed 
baridi.baridi. The majority of these healers practiced in the region of hinga and followed 
traditionall  healing methods in use by the Hehe. Their cultural approach to baridi did 
nott appease the Bena ancestors and clients kept on suffering. In the third phase, clients 
camee to consult Jeremana. Jeremana explained that their problems were tied to 
ancestrall  sufferings that brought about baradi, affecting their offspring by the loss of 
controll  over life and social unrest in the family. To gain more information about the 
identityy of the ancestors, their grievances, and consequently the gifts or sacrifices, 
Jeremanaa made use of ndeko rites in which it was established what offerings were 
neededd and for whom. The ritual of agreement (ndeko ya mapatano) was the most 
essentiall  rite to settle 'payments' of the living to the ancestors. Musical sessions, 
prayers,, or the use of herbs alone were not expected to have a lasting affect without 
accomplishingg and fulfillin g the terms of agreement. Negative or painful spirits 
wouldd disappear for a while, only to return in an even stronger manner some time 
laterr on. Patients who seemed more concerned with their personal pains and 
problems,, instead of those of the departed relative(s) would never be totally free from 
spirituall  intrusions. Furthermore, the afflictions would spread in the family from one 
generationn to the other until the wishes to perform the traditional burial and 
sacrificiall  rites were honored Jeremana acknowledged that African churches today 
payy more attention to traditional values and beliefs, but they are unable to admit that 
benevolencee and protection of God reaches people through the ancestral forces. 
Prayerss directed to God only are hardly effective. 

Thee fourth phase clients went through was accentuated by psycho- and social therapy. 
Too remedy baridi a strong interaction was needed between all parties. Jeremana would 
teachh clients about the role of fertility in life and death during annual rites, respectively 
thee fertility initiation teachings and the symbolic acts of fertility and unification. Based 
onn symbolic gestures and artifacts, these rites were an important means of bringing 
awarenesss to the clients about the impact of a disharmony in the family and the meas-
uress by which to counter-act the disharmony. In so doing, Jeremana raised new hopes 
andd prospects in the extended family. Typically, whereas other interventions were di-
rectedd to clients of bom sexes addressing paternal as well as maternal ancestors, this 
wass not the case for the annual instructive fertility rites. These were exclusively for 
menn and their paternal ancestors. Men were seen to be carriers and guards of the pater-
nall  lineage who passed on baridi through their semen to the next generations. Male 
initiatess could not favor emotional peace among their ancestral lineage spirits, how-
ever,, without the re-incorporation of the vnyago ceremony in which the wife 'fertilizes' 
thee semen of a baby boy. This old custom had to be re-introduced in family life to ex-
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terminatee baridi in me future. All the other  interventions, as part of the fourth phase, 
suchh as the musical sessions, the burial rites and the sacrificial offerings, were per-
formedd within a group setting in which all clients participated during a long time span, 
hii  this lengthy phase, Jeremana worked closely with the clients who became initiates, 
whereass some of them with healing ancestors became trainees. The healing forces 
wouldd be skewed towards herbal or  ritual  knowledge and skills. In most cases, these 
traineess sought to work for  me wellbeing of their  extended family or  their  lineage. Ac-
cordingg to Jeremana, trainees were not immediately instructed to render  their  services 
too others outside their  lineage. At all times, Jeremana would encourage all of her  cliënte 
too be open to positive clues from the ancestors and to give them a voice in the musical 
sessions.. Jeremana also tried to give confidence to her  clients by distinguishing positive 
andd negative energies during spirit manifestations. In mis fashion, all clients finally 
enteredd the fift h and last phase as they became 'a child of the ancestors'  (mtoto wa 
mizimu)mizimu) functioning as an intermediary, also seat (&ti) , for  the ancestors. As initiates, 
thee clients thus achieved anew status within the extended family. Once a major  part of 
alll  ritual s had been completed, wellbeing would be regained, demonstrated by fast re-
lieff  of all complaints and blighter  prospects of life. 

Inn general, by accepting their  role as an initiate, clients were forced to confront their 
personall  identity as well as the history of their  ancestors, giving attention to the hard-
shipp and struggles of deceased relatives. The initia l resistance to face ancestral afflic-
tiontion and tribal healing memods appeared to 
denouncee the existence and powers of ancestral spirits. To guarantee mat the initiat e 
wouldd become well again Jeremana set four  conditions. First of all, initiates had to 
makee a solemn promise that they would respect me ancestral lineage traditions. If'mis -
takes''  were made, these had to be confessed to the ancestors to avert the renewed im-
pactt  of baridi. Second, close relatives were expected to cooperate in the various rites. 
Third ,, the right compensation had to be met according to the terms of agreement 
(mapatano)(mapatano) between the living and the dead relatives. Fourth, all ritual s and offerings 
hadd to be performed within a reasonable time span so as to ensure the recovery of the 
afflictedd individual , but also to avert further  affliction within the family and the lineage. 
Oncee there was total commitment, problems could be resolved very hist Usually mis 
begann after  they had performed the burial and/or  cleansing rites and sacrificial offer-
ings.. If no further  provocations took place, clients became vigorous and cheerful again, 
hii  hict, some clients had never  been so well before. They praised Jeremana for  her 
goodd work and some told me that they had found a way to combine traditional Bena 
religionn with their  church obligations. In her  role as religious specialist, Jeremana's 
guidingg forces discouraged her  from going to Church, yet Jeremana did not show the 
slightestt  tendency to deny others from doing so. On the contrary, her  clients set a good 
examplee to their  relatives who were still hesitant to accept traditional religious customs. 
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Wheneverr treatment with Jeremena failed it was, according to her, because relatives 
hadd doubts about the merits of traditional religious healing methods or were against 
recognitionn of traditional prohibitions. Another reason was that some clients had no 
meanss of buying the desired object or animal for offering. This too could delay the 
cure.. Prayers could address this problem, however, requesting tolerance and guidance 
forr as long as the promises were delayed. It was especially difficult for patients to in-
dulgee with the disinterest, the ignorance or the opposition of close relatives. Often, lack 
off  communication and transport would play a role. Delay was reflected in returning 
hardshipss of clients who could remain uncertain about their future or even suffer mad-
nesss as a result, while other relatives could become afflicted as well. Often these were 
complexx affairs involving a good number of ancestral claims. In other words, there 
weree circumstances in which ritual treatment asked considerable endurance of the cli-
ents,, who remained uncertain about the outcome of their future. 

Thee area next to the healing compound where clients remain. 

300 0 



TheThe Bena Redressive Rites 

Malee patients and their wives receive the fertility initiation 
teachingss from a novice of Jeremana at Chalowe. 

Femalee assistants hug each other to express the mending of re-
lationss between the departed relatives. 
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Jeremanaa and her husband Edward make small offerings to the 
ancestrall  spirits at the start of an annual ceremony at Chalowe. 

Thee kings' throne decorated with the branches and leaves of 
twelvee fruit bearing trees which play a crucial role in the an-
nuall  ceremonial rites. 
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