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ABSTRACT

The thesis on which this work is ocased is that the study of African
Traditional world views and conecepts is essential for the development of
a meaningful, relevant and authentic theoloyy for Africa, a theology that
takes seriously the existential conditions of the African in his cultural
set-up. The concept of God is taken as the koy towards the development of
such a theology because it is the common factor between African Traditional
and biblical religions and that everything else can be explained in teras
of it.

This study seeks, therefore, to exploréréhewa concept of God in
order to discover what similarities and differences exist between it
and the biblical concepts. It further seeks to draw out whatever implic-
ations this concept has for evangelism, theolojical contextualization and
church life.

The study makes the following assunptions:

1. That man everywhere has an awareness of God as a "mysterium, tremendun
et fascinans” (to use Rudolf Otto's description) and that this reality
manifests itself in various ways for jood or i1ll and at times seeain

indifferent to human existence.

2, That no matter how crude this conception is, it is of paramount signific-

ance in the existence of any people.

3. That the Bible gives a fuller and the only adequate revelation of this
mysterious presence, therefore providing a useful background against

which we can study the Chewa conecept.

4. That it is therefore the task of the Church to understand what const-
itutes Chewa spirituality, if it is to speak relevantly and meaningfully
to the Chewa and to any other cultural group in Malawi in carrying out
its wmission of evangelization.
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To place this study within a wider context, there is first a con-
sideration of the need to study African Traditional Religion irorder to
avoid being parochial. As a result I have liberally made use of works
from other parts of Africa to support, clarify or illustrate a point.

In our survey of the history and relijious conception of the Chewa,
it is noted that their world-view is anthropocentric rather than theo-
centric. This observation is very significant for theology in Africa
especially for the doctrine of God. In comparing the Chewa and biblical
concepts, it is noted that the Chewa concent is not very developed and
the reason suggested is the cultural lisitations on the intsllectual
development of the Chewa., while God is acknowledged as creator, he
remains peripheral to daily human activity and therefore is remote. The
place that the viblical tradition gives to Lod is occupied by the ancestors |
in the Chewa tradition. For all practical purposes the Chewa outlook is i
anthropocentric. The question is, how Jdo the twe ocutlooks relate to eaeh
other for the sake of relevance and aesaning?

Four points emerge and are sinyled oub as significant to the thesis.

These are:-

1. The need for a fully developed all-eabracing doctrine of God made

relevant and meaningful by taking into account the traditional concepts.

2. The ethnological study of the people to be reached by the gospel as a
major subject for those in theological training. This will require an

interdisciplinary approach.

3. A clear grasp of the gospel message and 2 comprehensive view of salva-
tion embracing the totality of man in his existential condition (the

Chewa) is essential.

4. The traditional world-view to be integrated with the biblical world-

view. In practice, it means the reforaulation of the doetrine so that



it addresses itself to the existential condition of man as culturally

determined.
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AIM OF THE STUDY

1.1 INTRODUCTION

It is an indisputable fact that African Traditional Roligion’ has
established itself firmly either as a discipline in its own right or as
part of African studies in institutions of higher education in Africa and
overseas. However, the questions of the function, methodology of doing
it, the meaning and relevance of the discipline in a modern multi-
cultural, multi-religious and technological aje, are not settled. The
interest in the study of African Traditional Religion can be traced to a
nunber of reasons and here we will only mention a few.

The first was therise of nationalisn in Africa and with it, the
need to recreate AFriean selfhood and personality in and through the
various facets of Africa's cultural existential situation. One such
attempt has been through the concept of negritude. Leopold Sedan Senghor,
a leading proponent of the concept of neyritude has written,

"The whole concept of negritude has widened in

scope to include the whole zonplex of civilized

values - cultural, economic, social gnd politie-

al which characterize black peoole™,?
Kofi Busia, taking up a sentiment that had boon felt for a long time, has
stated,

"The reaction to colonialisa has a positive side in

the desire to uplift the blackaan who has been th

object of scorn. His dignity has to be asserted”.

Indeed Nationalism increased pride in what ia of traditional value and
religion was no exception. Speaking of relijion Leopold Senghor declares,
*The member of an ffrican society feels and thinks
that he can only develop his peotential, his origin-

ality, only in and through society, in union with
all other men, indeed with all other beings in the

universe - God, animals, trees, paebbles. This
draws our attention to the fact that the social,
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political or economic institutions and aspira-
tions of the African peoples are closely related
to their assumptions, pronositions and inter-
pretations of the universe - of God, society and
nature. In the cultural heritage of Africa, this
is pre-eminently within the sphere of religion
which cannot be divorced from politics or @
philosophy or economics”.’

Religion in Africa can be likened to the nervous system in the body which

provides responses to the internal and external stimuli. Through religion

man is in touch with the entire universe and responds to its various
stimuli - spiritual and physical. Religion is basic to and permeates the
whole of culture hence it determines to a large extent African selfhood

and personality. This, the nationalists realised and therefore they upheld
the significance of religion to the nationalist cause.

Secondly, the surge of interest in the study of African Traditional
Religion has been caused by the inadequacy of western theologies for
African spirituality on the one hand and a search for an African Christian
Theology which is formulated against a background of African culture on
the other. There is an amount of disillusionment on the part of African
theologians with certain trends in the theoloyizing process as done in the
west. For instance, the death of God school, the demythologization of
scripture school, the existentialist theology, the philosophical pre-
occupation with meaningful lanjuage of the logical positivists, and the
demolition of the metaphysical foundation upon which traditional christian
theology was erected. All these trends have brought about a confusion and
uncertainty on the theological scene to warrant the following remark:

"It seems theologizing is a gaue without rules.

Now most of these western theolojies have little
relevance to the African situation. All this has
led some of those in the forefront of theological
thinking to seek alternative theologyies for Africa
which arise out of their existential situation and
find expression in their thought forms which addreas

themselves to their situation".b

Bishop Tutu expresses his dissatisfaction with western theology in the

following terms,
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"ye are still too concerned to »play the game
according to the whiteman's rules when he of ten
is the referee as well, - Why should we feel-
embarrased if our theology is not systematic?

why should we feel that something is amiss if

our theology is too aramatic for vegbalization,
but can be expressed only adejuately in joyous
songs, and the scintillating movement of the
African dance in the liturgy? Let us develop

our insights about the co-operateness of human
existence in the face of excessive western
individualism about the wholeness of the person
when others are concerned for hellenistic
dichotonies of soul and body, about the spiritual
when others are made desolate by the poverty of
the material. Let African PTheoloyy enthuse about
the awasomeness of the tranacendent when others
are ambarrassed to speak about the king, high and
lifted up, whose train £i11 the temple. It is
only when African theology is true o itself that
it can go on to speak relevantly to the contempor-
ary African..."®

while appreciating the Bishop's stronj sentiments as reflected
against his own political enviromment, the point he is making is a valid
one. For Bishop Tutu, African Theology (as the pre-Ghristian and pre-
modern African peoples' experience of God)has to be the pasis for
Christian theology in the light of the Christ-Event.

Another writer, Samuel Kibicho' maintains that what has been acceptod
as orthodox Christian theology is actually only European-American thesolojy.
This theology subscribes to the idea of discontinuity between African
Traditional Rekigion and Christianity. In his view, this is misconception.
There is a radical continuity especially throuyh the concept of God.

What is needed for the African is a thneology of living in the light of
the Christ Event which makes sense of his existential situation including
the whole of his culture.

The third reason for the rise of the study of ATR is the realization
that the Africanhas something to contribute to universal spirituality of
the christian message. Father Shorter has said,

"Until there is a place in the world Church for
an African theology, for african rites and for

church structures of african aspirations, an African
christianity will never be a reality. The time will
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only come when we have stopoed talking about

translating African ideas into western terms.
it is not enough to Afrxicanize christianity,

African Ghﬁiltianity must discover a catholie
vocation".

Shorter realises that up until now, African Christianity has been enshrined
in western theological terms or what Idowu teras "orefabiracated theology"
and couched in western culture. He also realises that for Christianity

to be aythentic on the African soil, it must have its roots within the
African culture milieu, However being aware of the danger of a parochial
theology, he insists that there must be a theological cross fertilization
for African Theology to discover its catholicity. Such a cross-feltiliza-
tion is only possible where there is a conaon Jenominator, and culture
upon which African Theology is to oe based cannat be that demominator.

Writing on African Theology, Sawyerr is of the view that African
Theology should seek to interpret Christ to the African in such a way
that he feels at home in the new faith. iie warns that care must be
exercised to avoid both syncrestic tendencies as well as a hollow theo-
logy?

The idea of an African contribution to universal Christian
spirituality has come about as a result of realising the richness of the
African culture as a base for the preachingj of the gospel. Nowhere, for
instance, does the idea of the communion of the saints find a richer
home than in Africa with its extended family which embraces the living
and the living-dead in a communion of beings. Edward Fashola-Luke sees
the doctrine of the communion of saints as a possible basis for establish-
ing & theology that would satisfy the pagsionate desires of African
Christians and non-Christian alike. ‘However, the idea of sainthcod and
ancestorhood are not interchangeanle and they Jo not refer to the same
thing as Fashol‘—Luko gseems to imply. One cannot be substitute for
the other without grossly distorting the essence of each. FasholgLLuko's

concern for those who lived and died befure Lhe jospel and the way he
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draws them into the communion of the saints does not provide an adequate
bridgehead for the construction of African Theology.

The fourth reason is that of religious pluralism amongst Africans.
This means that a person embraces two world views which co-exist . They
have a traditional one and a Christian one and each coming into play at
different times. The fundamental juestion is, why is it that after more
than a century of missionary work Christians reflect a pluralism in their
religions outlook? Tne study of AIR is one way of seekiny to find an
answer to this kind of question. It seeks to discover what makes the
traditional religious world view persist wiln such a tenancity.

The fifth reason for the study of ATQ is pastoral and soeial. "To
ignore African religious beliefs', oltl warns, iCan only lead to a lack
of understanding of African behaviour and problems because religion is the
strongest element in traditional Dackground and that it exarts probably
the greatest influence upon the thinking and living of the people
concerned".‘J

From the reasons that have been discussed above, it is clear that the
task of ATR can be very varied dependinj on the particular perspective
fron which one views the subject. A few scholars have addressed themselves

to this question of the task of ATR. Okot p'Oitek defines the task as

follows:~

" +s.to photograph in as nuch Jdetail as possible,

the way of the African peonle and then to make

comments pointing out the connection and relevance

of different pvarts and their ultimate relation to

the whole of life". 11
This approach though pointing in the rijab dizsclion presents two diffie-
ulties, The firpst is that it assunes we «new what "the whole of life
consists of so that what remains is to relate the particular aspects to

its The second is that no one individual can accomplish the task for the
whole of Africa. However p'Sitek's suggjestion pronises better results

if the facts can determine first the African world view rather
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than bending the facts to suit our own presuppositions. p'Bitek rejects
the comparative method on the ground that it distorts the facts and the
picture.

Mbiti is of the opinion that the taslk of ATR is to illuminate our
understanding of African behaviour and problems because he maintains,
religion is fundamental to African way of living. He has atteapted to
fulfil this in his bt:)okll,'2 but he has been criticised by p'ﬁitek‘3 and
Sotiloane" for imposing on his study of ATR a Christian theological
framework and categories.

To the present author, the task of ATl is First, to delineate the
major features of the African World view as an interpretative framework of
peoples' activity and thought. No one method could be adequate for such
a task and only a combination of methods can actually lead to its
accomplishment. The major source of ATR is the pre-~Christian and pre-
moslem religions beliefs of the Africans as was practised and is being
practised. While such knowledge is important for its own sake, its real
significance is in how it contributes to the understanding of the past
and the present and how it should be taken into account for the futurs.

In the present thesis our concern is nmuch narrower than the one we
have discussed above, We will consider : concept which is significant in
ATR and then using the comparative method to draw the implication of this

concept for the christian faith.

1.2, THE AIM OF THIS STUDY

It is the writers conviction that men everywhere have an awarasness
of God as a mysterious presence manifesting itsalf in various ways. This
explains the universal prevalence of the religious phenomenon., According
to Acts of the Apostles, Paul began with this assumption when he preached
the gospel to Greeks in Lystra. He declarad to his audience,

"In the pgst generations the (the living God)




allowed all nations to walk in thaeir own ways,
yet he did not leave hiaself without witness,

for he did good and gave you Zrom heaven rain

and fruitful uasonsg gatisiying your hearts with
food and gladness”.

To the Roman Christians he wrote,

"por what can be known about 3od is plain to them

(the non~Christians). &ver since the creation of

the world, his invisible nature, namely, his

eternal power and deity, have been clearly per-

ceived in the things that have oceh nade, *1°
Paul's point was that God was behind 21l the physieal phenomena and that
these were a pointer to his sternal power ind divinity. It was this God
who had now focused his revelation not in phenomena but in the person af
Jesus the incarnate and, therefore, man can no ionger continue in his own
ways and devices. This message had revolutionary implications for the
religions of the world because they had to reckon with the Christ or else
face God's condemnation.

Now, no matter how inexplicit the concention of this reality is, it
is of paramount importance and significance in the life and culture of
any people. The Chewa with whom we are concerned have in their own way
apprehended this roallfy and have responded to it as they felt appropriate.
The reality of this Presence has been aptly described by Rudolf Otto as
the mysterium, tremendum et fascinans (a aystery great and fascinating)f7

In this thesis, our concern is Lo look at the Chewa concept of God
and how it could be used as a tiheological bridgehead Detween the African
culture and the Christian Faith with a view to developing a relevant and
meaningful theology for Africa in general and “alawi in particular.

It has been mentioned that some reasons for the interest in the
study of ATR were the need for a relevant theslogy and the pastoral pro-
blem of religious pluralism. From both of these problems, it was realised
that a meaningful link had to be established bebween African culture and
the Christian Faith. It is the opinion of the author that one of the
significant realities in the establishment of the theological link is that




P Ay =0

T e AT

of God,the mysterious, great and fascinmating presence. The other import-
ant realities are the human community of the living and the living-dead,
and the world of living and non-living thinis. Since the Chewa trace
their origin and that of the world from creation by God, the reality of
God is taken to be the most significant of the three, that is,God, human

community and the enviroment.

1.3. RESEARCH PROBLEMS

A number of problems have been ouserved in seeking to reconstruct 2
Chewa traditional theology. To begin with there is the problem of tryiny
to disentangle the @hristian influences ron the purely Chewa concepts or
views. It is nearly a century since the beginning of missionary activityw'
among the Chewa and over three centuries of (rade contacts with the Arabs
and Europeans of the Portuguese stock. It is very likely that European
and Arab religious concepts and practices rubced off on the Chewa religious
outlook as it did on the ltmgum_;e.19 then the first Scottish missionarics
arrived they were surprised to hear a canoe song in praise of the Virgin
Mary sung on the Shire2’

Secondly, thera is the conceptual problem. The Chewa are a pract-
ical people and they are not given to speculative theoretical thought as
ie done in the Western countries. They demonstrate their ideas in
actions, symbols and proverbs. The nearest they come to speculative
thought is in the craation myth which aselas to nive answers to some
ultimate questions. The problem that one encounters is that the Chewa
religious concepts are not as precise in content as one finds in Wastern
theology where the study of religion has been taking place for a long
time., It is not uncommon to find that answers jiven to specific questions
are diffuse in content and genmeral. It is thorefore difficult to get to
the essence of concepts.

Related to the problem of conceptualization, is the problem of




establishing the meaning of ritual syadolisa and myth. The way the Chew:

conceive of the universe and their response to it, involves myth and
ritual, the origins of which are lost in antiquity. This way of per-
ceiving the world operates at a different plane from the scientific and
philosophical approaches practised in the Western countries. Caution is
called for in seeking to understand the traditional religious outlook in
terms of the scientific approach because there are many elements which
defy the scientific methods Instead of seurching for specific concepts
one has to deal with general impressions existentially perceived/than
through logical deduction of some relijious premises. It is therefore
common to find contradictory views co-existing side by side as antinoamies
without any effort being made to reconcile or eliminate them, Life itsel!
is the common denaminator in which these are resolved or held in tension.

The fact that the Chewa are mot yiven Lo philoscphical conceptualiz~
ation does not mean that they are irrational, but rather that they
comprehend or perceive the whole of existence and of deity in their
manifold manifestations from a different perspective. This perspective
Eliade calls "Magico-Religious", and the writer preofers the term "mystical
Existentialism™, Mystical Existentialism is the conception of the uniQersa
as mysterious, that is, beyond human conprehersion, full of life force and
dynamic, It is in the light of this mystery that they have to make sense
of their existence., It is in trying to come to terms with this mystical
universe that we find wagic, witcheraft, sacrifice, ritual and worship of
every kind. The term mystical-existentialisn covers both the sacred and
the profahie.

\.

Thirdly, there is the problem of the luck of written documents.
Chewa religion has no seriptures and no traditions of systematic theology
or philosophy. Its theology is found in its culture and oral traditions.
This being the case, then, the research student ralies completely on oral
tradition and the observations of religious practices which are boc?ming
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less frequent. Ural tradition, thoujh the only major source, is being

influsnced by elements from other relijions like @hristianity and Islaa.
The problem is further aggravated by the rapid social change taking place
so that the new ways are replacing old ways and therefore less and less
of the old ways are being passed on. Nevertheless, a core of what is
important is always available for study, The writer has not been able Lo
involve himself in observing religious practices to any extent and wost of
what follows comes from informanis who either know some of the traditions
or have participated in these ceremoniss and rites.

Resulting from the lack of written docusents is the problem of 1
interpreting the data that has been collected. How does one avoid being
sub jective? How can a scholar with relijious connitment stand back from
his subject in order to be objective in his assessment of the data?
Scholars always approach their studies with presuppositions or hypotheses
which yet modified and even discarded as the research yoes on. The best
one can do is to let the data itself suyjest a path towards a possible |
interpretation. The probolem of interpretation is made more acute by the ‘
fact that a lot of religious beliefs are expressed in figurative and
symbolic language. Further to this, a major aspect of Chewa religion
involves the Nyau cult. What goes on in the Nyau cult and what it means
to belong to it is not available to an external observer. Therefore, what
is mentioned here in connection with Nyau Societies comes from informants
who are themselves initiated into the society. This problem has been

amply discussed by Kuthomba—malo.“

1.4. METHOD OF STUDY

Charles Nyaniti says,

“praditional religion peraeates sfrican life so much
that any adequate explanation of it reguires complete
investigation in all the various svheres of culture,
such as social and political orjanization, education,
custonms, laws, language art, technology as well as
historical situation and the physical environncnt'?z
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In so far as religion can be defined as mun's existential response to the
dynamic universe, Nyamiti is right in hic srescription of the task
before the scholar of ATR but practically this iz an impossible task for
any individual to accomplish., What individuals can do is to study
particular aspects of a culture in detail and see how each fits in with
the rest to form a cultural mosaic. This study therefore, limits itself
to the concept of God.

The data on which this work is based was collected through a
questionaire (see appendix ii) which was used in interviews. The people
that were chosen for interviews were determined by the following consider-
ations:

1. Their status in the community. In this connection village head~

men were picked. Apart from villaje headmen, other old people

were involved because of their knowledye of the past traditions.

2. Then there are others who play significant roles in the relijious
life of the community. The sample growp included €hristians and

traditional religionists.

Our approach to the study of the Chewa concopt of God will be
analytical and synthetic in nmature. Fraon the analysis of the names, cults,
and rites, theological formulations will be drawn and it is with these
that a comparative study will be undertaken against the biblical concept
before drawing whatever implication this has for the Ehristian faith.

While acknowledging the significance of a historical study of religious
concept we find ourselvea severely handcapped on this score because there

are no written docunents that span a long period as the Old Testament
documents do.

1.5. LITERATURE ON CHEWA RELIGION
A lot of literature is available on various aspects of Chewa
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culture and which has been written to serve different purposes. We cannot
have here an exhaustive list of all the available literature which is in the
form of books, theses, monographs and articles, but rather a few works
significant to our study will be mentioned.

Therérg'few works in Chichewa of a general nature covering various

aspects of the Chewa culture. Mbiri ya ‘chewa, Limbe 1965 by J. Ntara

presents uncritical popular history of the Chowa without a chronology.
This work has been translated into English by J.A. Kandawire with explan-
atory notes by Langworthy. It has something to say on the religion of
the Chewa and most of the information on the lsinja cult is based on this

work. Kukula ndi Mwambo, Limbe 1965, by J. Gwengwe is a survey of various

agpects of Chewa customs and traditional practices. 1t has a chapter on
worship which gives an insight into the practice of rain calling. Maliro

ndi Myambo ya Achewa, Longman, 1275 by A. ‘lakuabi, discusses mostly funeral

rites in respect to the deaths of different classes of and condition of
men. It describes how these rites are done and their significance.

In the knylish language few major works nave been puolished.
Rangeley has written several articles on the Chewa mostly in the "Nyasaland
4225535 (Malawi). These are on the various aspects of Chewa culture.
Relevant to our study is the one on "Makewana, the mother of all people"
by Rangeley. Schoffeleers has done much research on the Mang'anja of the
Lower Shire, a splinter group of the Chewa, especially on the M' Bona cult
and he has written extensively. [Epa the selected bibliography appended to
this worgl His work is a significant contribution to our understanding of
religion among the Chewa from an anthropological approach. Linden has made

some contribution on the Chisumphi cult in the Guardians of the Land,(Mambo

Press, Zimbabwe)and in Catholics, Peasants and Chewa Resistance in Nyasaland,

Heinemann, London 1974.

So far there are no major works of a theological nature on the Chewa
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Rudolf Otto (1869-1937) was a protestant shilosooher and theologian.

His vastly influential classic, The Idea of the lioly, London O.U.P.
1958, attampted to show that at the heart of 111 religion is the sub-
jective experience of the mystenium, tremendu: et rascinans which is
poassible for all human beings as such through their possession of an
innate feeling for the numinous.
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“Unimsities Mission to Central africa arrived in 1859, Livingstonia
Mission 1874, Blantyre Mission 1870,

“'nure are a number of words in Chewa of Portujuese origin e.g. Mbatata,
Nsapato, Vinyo, Mbendera.

20:4. Schoffeleers, "Interaction of the M'Bona cult and Christianity”, in
Weller and Rangor (eds) Themes in the Christian history of Central
Africa' Heinemann 1915' 907.

2'J. Kuthemba-Mwale, “Problems of research into ‘the reserve': An atteapt
to probe into Gule Wamkulu®, in Kalulu builctin of oral literature,
University.

22(:.. Nyamiti, The African Traditiomal Religion and the Christian God, Gaba
Publication, Spearhead No. 49, Kenya p.l.
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2.1. THE CHEWA'

As determined by language and culture, we can at present speak of
the Chewa as a single group, but this has not always been the case. The
area occupied by the Chewa was previously occupied by a pygmoid type of
people called the Batwa or the Akafula. The name Akafula may have its

origin from smelting (kufula chitsulo), an activity that the Batwa excelled

in. The Batwa had an iron-age kind of civilization and lived in lé%ely
organized communities. Between 1200 and 14003 A.D.,z the area occupied.
by the Batwa received new people of the Jantu stock who entered it either
from the north or from the west? These people have been called the
Proto-Chewa to differentiate them from later immigrants called the Chewa
or Maravif Ntara and other colonial chroniclers of Chewa history

assumed the homogeneity of the Chewa as to their origin and culture. This
view has been challenged as too simplistic because it has been observed
that the history of these people is varied and complex?

As to the origin of the Chewa we have three traditions. The first
one claims that the Chewa came from the Great Lakes area of East Africa
led by a female rain caller6 by the name of langadzi and her brother
Chembe. This group was also known by the name of a Wanda or Kalimanjira
and are said to have settled alonj the lake shore in Tongaland. These
are the people we have referred to as the proto-Chewa. Wherever they
settled, they oryanized themselves into chiefdoms under leading families
and were ruled by famous rainmakersj

The second tradition concerns another wave of immigrants from the
north which entered Malawi from the west between 1400 and 1600 A.D.’

These are known as the Maravi. They invaded and occupied the land of

the Proto-Chewa on whom they imposed their royal tradition and authority.




The tradition claims that the Chewa originated from the Luba-Lunda country

in present Zaire. Phiri cites some linguistic and cultural gimilarities
petween the Chewa and the Luba languages and culture as pointers to this
tradition? This also accords with Guthrie's linguistic theory of Bantu
dispersion. The group was led by Chinkhole and his mother Nyangu. of
religious significance in this tradition is the place and role of a rain
cult which developed around the female rainaaker called Makewana (iMother
of the children or people) who was also known as Chauta. It has been
argued by Schoffeleers that the Msinja Shrineaf ilakewana was inherited
from the autochthones. Ntara alludes to this implicitly when he speaks

of the sacred drum (mbiriwiri) as having been captured from the Akafula.

The Chewa seem to have adopted the shrine and its personages and made it
the major religious centre.

The third tradition is a creation myth. According to Schoffeleers,
the myth as reconatructed from various traditions appear$ as follows:

"In the beginning was the earth and Chiuta. The
earth was not made by Chiuta. The earth was without
water. And Chiuta lived above the sky.

He sent a man and a woman down to the earth;

With them came down all the animals as well as
Chiuta himself and the rains. Men and women
alighted on a flat topped hill called Kapirintiwa.
After they had come down, the surface hardened
and turned into rock, large and f£lat. Chiuta,
men and animals lived together in peace.

One day man invented fire which he made with two
twirling sticks. In the end the grass was set a
light. The dog and the goat fled to man for
safety. The other animals were full of rage
against man and fled to safety. The chameleon
escaped by climbing a tree. Chiuta said, i
cannot climb a tree", He called a spider who span
a thread to the sky. Chiuta clinbed to the sky,
he was driven from the earth by the wickedness of
man. When going up he said, ™en should die and
after death come up high".t

The myth is concerned with the universal question of human origin
and the harmony that existed between Chiuta, nan and animals before the
fire was invented. The Chewa saw themselves as sharing in this descent

from the sky and after all, Kapirintiwa was in their territory and near




it was the great shrine of Makewana. However this myth is more than an

attempt to explain the footprints of Kapirintiwa. It has been suggested
that the myth goes back to the Proto-Chewa and that the Chewa adopted it .
to 1€gitimize their claim on the land. It has also been observed that
there are differences in the retelling of the myth between the Phiri and
Banda versions. This difference has been explained as reflecting a
balance of power that existed between the Lwo peoples. The Chewa re-
presented by the Phiri clan came in as invaders and conquerors, but the
relationship that came to exist between then and the Proto-Chewa represent-
ed by the Banda took a form of interdependence between the conqueror and
the conquered. Marwick11 attributed this interdependence to a division
between sacred or spiritual and secular authority. The Banda had the
ritual power being the autochthones while the Phiri as conquering new
comers had the political authority. The fact that there were more Banda
as religious functionaries seems to bear out this view, but it cannot be
absolutized as the situation that obtained at the time.

One of the major factors in the social fabric of any society is
& marriage arrangements. The Bandas, the dominant Proto~-Chewa group
provided a wife for Kalonga and she was called iwali. Thus through the
politics of kinship, marriage and military conquests, there was mutual
political and cultural assimilation between the Chewa and Proto-Chewa.
The marriage between Kalonga and the Mwali is an interesting one. Was
Mwali at first the highest prize of their conquest or was she a token in
a dovenant of friendly co-existence? This marriage arrangement shccls
some light on the mutual aceeptance of each othefg religious and political
authority between the Banda and Phiri clans. The move of the Phiris from
the plateau in Linthipe to the Lakeshore where the Bandas had firmly
established themselves can be understood also in terms of marriage
arrangements and not only through conquests. The fact that it became a

tradition that the Banda supplied the Kalongas with a wife (Mwali) speaks
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againgt the theory of conquest. Langworthy has mentioned in the case of
the Undis that they used marriage alliances and appointed the Bandas to
high affices in their kingdcun.12 There is need to look closely at marriage
alliances as a means to political stability and control. Marriage con-
tracts between leading families may not have been the only factor at work,

but sne of the major factors in the social and political dynamics of the

tine.,

2,2. RELIGION AMONG THE CHEWA

For the Chewa, like other nfrican societies, all of life has a
religious base and finds expression in various rituals and beliefs that
take place daily. In defining what religion is, Eugane Nida says,

"Religion is more than philosophy or a world view.
It is not only a belief about the supernatural, but
a response to it, charged with emotion and expressed
in such features as rites, ceremnonies, prayers,
sacrifices and observance of tagoo".’ﬁ

These rituals and ceremonies are highly synbolic in nature and are attempts
at giving expression to that which cannot be adequately articulated in
words, but is always experienced. This reality which is always experienced
through the many facets of life is what father Placide Tempels14 calls the
"Force Vitale" (The living or vital force or power). Through these rites,
man attempts to come to terms with the cosmos as a manifestation of this:
living force or dynamic spirit.‘5 Writing on the function of ritual, Ray « |
says,

"In Africa, as elsewhere, ritual behaviour is a way

of communicating with the divine for the purpose of
changing the human situation. As such, ritual has

two important dimensions: what it "says", and what

it "does". What ritual does or is believed to do,

is a variety of practical things. Rituals are per~-
formed to cure illness, increase fertility, defeat
enemies, change peoples social status, remove impurity,
and reveal the future. At the same time, ritual words
and symbols also important ghings about the nature of
what is being done - for example, how and why man
communicates with God, expel illness, settle moral
conflict, manipulates sacred power, make children into
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adults,control and renew the flow of time".

We are belabouring tnis point of rituals because they are an important
dimension of religion and unless we appreciate their religious besis, it
will not be apparent that religion is basic to life. In this connection
Mircea Eliade has said that myths, rites and beliefs express man's
existential predicament.‘7 The Chewa have their myth, rituals, ceremonies
and taboos and by looking at these in a selective way, we hope to dis-
cover the roots of their religious sensibilities in which we shall also
find the concept of God.
The Proto-Chewa tradition mentions that the Chewa were led by
female rain callers called Mangadzi- and Chauwa.® Phiri states,
"Wherever they settled in the area stretching
from Tongaland in the north to Mankhamba at the
southern end of the lake in the south, the Proto-
Chewa were organized in small scale chiefdoms
ruled by famous rain-callers. Ffurthermore, all chief
rain-callers appear to have been women"”, 18
These rain-callers were believed to maninulate mystical powers and as a
result, they had a lot of authority and influence. This recognition by
\the community of those who had such powers made it possible for them to
carry out public functions in the interest of the whole community. Rain
calling was part of their leadership functions and it may not be far
fetched to say that their role as leaders on the journeys of migration
may have arisen out of their possessing the mystical powers. From what
we shall see later in the case of Makewana, these rain-callers had
prophetic skills by which they foretold future events or interpreted the -
signs of the times. From Tongaland the Proto-Chewa established their major
shrine at Msinja. Schoffeleers associates the traditions of local creation
with these shrines. He asserts that they served as founding myths of
these shrines which were dedicated to the cult of the high god Chisumphijp'
When the Chewa arrived, they found these centres and tried to adopt

and incorporate them into their political system. To these religious




centres, they added their own ceremonies. For instance, tne Mbira which

was an annual ceremony perforned at Manthimba in veneration of the spirit
of Chinkhole who led them into the area from the north. The spirit was
thought to be represented by a snake that was believed to inhabit the
surrounding bush. The ceremony ended with the burning of the bush. It
has been suggested by both Phiri and Schoffeleers that the ﬂ@ggg ceremony
was politically meant to integrate the kingdom. Of course, it may not be
denied that the ceremony had political implications, but it is equally
true that the religious motives may have: been paramount and these were
more likely to keep the ceremony alive than political concerns. It also
provided a unique social occasion to meet and renew kinshp ties which
are very strong and greatly valued in the traditional society.

Of the two shrines, Kapirintiwa and Msinja, it is the latter which
became famous . According to Ntara,zo the lMsinja shrine was at Kapiri-
ntiwa, but due to the threat of wild animals, it was moved not far off, .

to Msinja. Let us look at how this shrine was organized.

2.3. MAKEWANA AND THE MSINJA CULT

The origins of the Msinja cult are shrouded in the distank past
and mythology. Oral history is helpful as far back as the sixteenth
century.21 The main personality at the shrine was a woman called Makewana
(Mother of all people) and she was also known as Chauta. The name Makewana
carries with it the connotation of a person upon whom the welfare of the
people depends on as much as children depend on their mothers. To be
wamasiye (motherless) is to be unfortunate and pitful. To Makewana this .
universal motherhood was given on account of her ritual authority over
the control of rain. Moreover, she was leader of the people on their way
and as a female chief. This title was appropriate because she owned the
people she was leading. The title Chauta is enigmatic. In contemporary .
usage the word Chauta or its variant Chiuta is applied to God. How did




Makeawana come to be known by the title of Chauta? Schoffeleers is of the

opinion that the two variants are opposites. Chiuta means God and Chauta
refers to the spirit wife of Chiuta. Schoffeleers makes much use of
sexual symbolism in explaining a mumber of rituals and physical phenomena.
For instance, the sticks that are used in fire making are made to
symbolize male and female sexes; the rain and the earth, where the earth
represents the female element and the sky the male element. While this is
a gsignificant observation, it may be taking it too far as far as the deity
is concerned. 1 suggest that the word Chauta was applied to Makewana
because of her role as medium. Makewana was.&od's spokewaman, who un-
folded or interpreted the message of Chauta to the people. This is
confirmed by the way the Makewana cult started and how she was succeeded.
Rangeley following the Phiri:s' tradition (though he refers to other
traditions too) says that when Undi was on his way to establish a kingdom,
he was accompanied by his sister ilangadzi who fell into a trance and began
to make utterances (kubwebweta, which means to speak anyhow in an un-
controlled manner) and what she said was interpreted as God apeaking.z2
" It is reasonable therefore to assume that she was called Chauta because
God was speaking through her. The word Chauta implies someone associated
with ytg. More on this subject when we consider the word Chauta as a
designation of deity.

Tradition has it that Makewana used a bed of ivory tusks and were
a black cloth. She never cut her hair for to do so would mean symbolic- U
ally shutting out the rain, A shorn’ head symbolized or was likened to a
brazen rainless sky. She was responsible for initiation rites of
Chinamwali (the coming of age ceremonies for girls) and that of Mzinda (for
boys). To coneclude the initiation ceremonies, rakewana had to perform
ritual intercourse with Kamundi Mbewe who was officially designated as
Nthunga (snake). The ritual intercourse was thought to have a magical or
mystical effect on the initiates, possibly inaugugrating them to the
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practice of sexual relations in which they could now indulge.

When Makewana died, it was said that she had gone to visit Chauta.
A new Makewana was confirmed in that position by her prophesying and
following an interview. Whenever one was found, it was said that she had
come from Chauta. Makewana's attendants were called Matsano. The word
Matsano means graves and the application of the word te the attendants
could signify that they stood for the spirits from the graves. They were
also referred to as "Wives of Chauta" and as such, they were not allowed
to have gcxual relationship with anyone. By being called "spirit of the
graves" (Matsano), does it imply that they represented the ancestral
spirits? If so, did Makewana represent God? If, on Schoffeleers' view, -
Makewana was the wife of God called Chisumphi, then to whom were the
Matsano spirits wives? On the view that Makewana was God's representat-
ive or the incarnation of God, the Matsanoc would be the ®3pirit wives on
account of their function as servants and not in the sense that they were
married to the spirits of the graves.. ‘hether the relationship that
existed between Makewana and her attendants reflected that which existed
between God and the ancestral spirits, is hard to say. It is certain
that we are here involved with symbolic or Figurative language which may
be difficult to reduce to plain everyday words.

Makewana was a prophetess, a priestess and a political leader among
the Chewa. As a priestess or medium, she"sguke for the people to God
and as leader she was qoncerned with their conduct. Schoffeloers/
commenting on the nature of mediumship'writes,

"In their predicting and interpreting the crucial
element is the culturally established relationship
between a society and the natural environment on
which it is ultimately dependent. This relation-
ship seems to be established a logic according

to which the proper course og‘ tura;.depends on
the people's management of society. Thus calamities
in nature are routinely ascribed to instances of
serious misbehaviour in society and it is the job

of the tgrritorial mediun to provide the authorit-
ative statement on such events", 23




It fell to Makewana to give the authoritative word in time of moral or

political crisis. Her religious functions pervaded the very fabric of
society and was the society's link in the relationship that Schoffeleers
has described between society and the enviroment.

Territorial cults as religious institutions among the Chewa were
concerned with the total good of the community by intervening in times of i
floods, drought, epidemics, wars and by predicting future events. UOrganize
ationally, they had a loose net-work of shrines manned by priests with a
seasonal calendar of worship. Theologically, they laid emphasis on the
creative and directive power of God rather than the family and nature
spirits.24

According to Ntara, the following were the personalities that were

associated with the Msinja shrine.

1. Kamundi iMbewe was the chief priest whose job it was to offer
gsacrifices and was the consort of Makewana. Makewana had no
husband and it was the duty of Kamundi to fill that role. In
his role as sexual partner, Kamundi was called Nthunga or Nsato
(python). If She became pregnant, she was drowned in the Malawd
pool near Msinja. As priest,Kamundi made sacrifices and the
sacred fire that .os used. With the passage of time, Undi

became influential in the appointment of lbewe.

2. Tsangy'oma Mwale was the drummer. There was at Msinja a religious
drum called Mbiriwiri which, it is claimed, was captured from
the Akafula. This drum was dedicated to the spirits of the dead
and was used to summon people to lsinja or to announce the demise
of a distinguished personality. Tsang'oma was the keeper and

guardian of the sacred drum.

3. Tsakambewa Nkhoma was given the Lask of checking that the
sacrifices were without blemish, appropriate and in accordance

with the directives of Makewana.




4. Kanthungo Nkhoma slaughtered the animals for sacrifices.

5. Malemya.  Mwale was the messenger who carried and disseminated

Makewana's messages.
6. Kalozyiko Mphadwe kept the tools used in the service.

7. Chiwato Banda welcomed the visitors and provided them with

accommodation.
8. Mkwerera Phiri maintained the shrine.
9. Chigala Phiri maintained Makewana's house.
10. Matsimbe Kwenda fetched firewood for the sacrifices.

11. Msokomera Kwenda administered a big village near Msinja and it
was the duty of all who lived in the village to put out ritual
bush fires whenever the creation myth was re-enacted. This
village was also used as a reformatory for offenders who had

found refuge in it or were exiled to it.

A cult with such an elaborate organization and with such diverse
functions among those who served it, cannot have survived out of personal
interest, even if that might have been a factor, without the active
support of the whole community especially its leading members. The
Makewana cult was an important institution which concerned itself with
the well-being of all those in it living or dead. The shrine was
dedicated to Chauta and Makewana was the chief religious personality.

She presented the people and their welfare before Chauta and interpreted

his messages or that from the Azimu to the people.

2.4, THE CHISUMPHI CULT

Another important cult name is that of Chisumphi. According to

Schoffeleers in Symbolic and Social Aspects of Spirit Worship among the

Mang'anja, Oxford 1968, the name Chisumphi applies to all of the following:
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Firstly, it was the name of the high god in Central Malawi but conceived
anthropomorphically. He is surrounded by headmen and has a wife. He
also makes the rain to fall, All other spirits are subordinate to him.
Secondly, he is a wind spirit distinet from ulungu. He is a territoéal.
gpirit who has an earthly wife and he acts as a rain priest, a prophet
and finally a chief. Thirdly, Chisumphi is rain as can be deduced from
this song:

"Wabwera Chisumphi
(Chisumphi has come)

Chauta wamutaya
(God has cast him off)

Bwerekeni khasu nkumbe mkhonde
(Lend me a hoe to dig a canal around the verandah)

Chauta wamutaya
(God has cast him off)

" 25
Madzi angalowere m'nyumba w
(Otherwise the water will enter the house).

This was a song that was sung when the rain was coming. From the song,
either Chisumphi was rain or the rain was a manifestation of Chisumphi's’
presence. The coming of the rain signified the arrival of Chisumphi let
loose by God. If it is God who casts of T Chisumphi, then it follows that
Chisumphi could not be a high god and from both the first and second
descriptions of the name, he is portrayed more as a human agent of God
who fulfills ihe role of prophet, priest and chief.

Schoffeleers reports that Makewana was the title for Chisumphi's
wives.26 This aseertion is based on the assuaption that Makewana, also
known as Chauta, was the female counterpart of the male Chiuta, an
assunption which is questionable. It is suggested here that Chisumphi
should be seen in the same light as i1'Bona who acquired divine attributes.
Therefore, it is around such a personality who exhibited in himself
prophetic, priestly and chiefly qualities that a cult developed. The
Makewana cult was distinet from Chisumphi, but what the exact relationship.

was, if there was any, is not clear.
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How God came to be referred to as Chisumphi can only be a matter of
speculation. Having rejected the assertion that the name initially
referred to the High God, it is suggested that the name belonged to this
personality that was human, but with spiritual qualities and only through
the manifestations of the spiritual qualities was the name transferred to
God. There is need for more research to test the hypothesis we Wve
advanced and to see whether the Chisumphi cult complemented or competed

against the Makewana cult.

2.5, NYAU SOCIETIES AND THEIR RELIGIOUS SIuNIFICANCE

One important Chewa institution which is closely associated with

rites of passage is that of the Nyau societies. These societies are

important at two critical points in a person's life. They are important

when one is being initiated into adulthood and when one dies. The dynamics

/of the Nyau societies have a religious as aéiin;s a social dimension. The
religious dimension consists of what is ultimate to man because through the
dances they come into a vital communion with the ancestors and the dances
form what Schoffeleers terms a liturgical act}7

It has already been mentioned that the Nyau societies are important
in the critical stage of puberty when both girls and boys reach the entry
gualification into adulthood. They are initiated into adulthood by
undergoing certain ritual ceremonies and instructions so as to equip them
for adult life. The boys' initiation is done by the Nyau brotherhoods.
When going for the ceremony the neophytes are entrusted to aphungu (advisor)
who bring them to the place where the ceremony is to take place. The
initiate is exposed to ill treatment by beingy beaten, teased, made a fool
of apart from being instructed in the syabolism and passwords of the Nyau
and being taught proper behaviour of the adult life he is about to enter.
The ill-treatment is aimed at making the initiate alert and intelligent.

The girls too have their own form of initiation, but in their case, the




Nyau may come in on the final day when they celebrate their entry into

adulthood. Anyone who has not been initiated is looked down upon as a
perpetual child who will never mature. Thesc rites of passage have a
psychological impact on the initiate who feels that he has been transforned
into a new personality. He is regenerated.

The next critical point comes at death. iere agjain the Nyau
societies play a significant role especially when the deceased was a
member. They perform ritual dances and they carry the dead body to the

: , . e Sy
grave. There is an animal-like structure called Kagiya-maliro ™ which 1is

used to take the corpse to the grave.  decent and honourable burial is
that at which the Nyau perform their funeral dance. Through this ritual
dance, the living are in touch with the spirits of the dead as they escort
the one who has just died. They also provide an occasion for social union
and entertainment between the living and the dead.

For the Chewa, life does not end at death., It is believed that
physical existence is translated into a spiritual existence whose abode
is either in the grave-yard or some spirit world. Physically the abode
of the dead is represented by the graves, but the departed form the
community of the living-dead so long as they are still in the conscious-
negs of the living. The dead are expected to work for the good and
well-being of the living while the living are expected to reciprocate.
Kandawire says,

"The worship of an ancestral spirit invariably
began during the mourning cereamony. Among the
lakeside Tonga, for exauple, it Hegan as mourners
started making the first offerings to the dead as
the funeral party was on its way to the graveyard.
They continued making offerings until the dead

was buried when the main corpse attendant offered
a prayer, asking the departed spirit to go away to
the livina with abundance of the desirable things
of 1life",??

He concludes by saying,
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"Reality of symbolic exchange in African

religion is based on the fact that African

Religion is rooted in the belief that the dead

are like the living in their needs, and that

it is the duty of the living to provide for the

needs of the dead, and likewise, people believe

that in return the dead provide the living with

the means of livelihood"”, 30
In our case, the Nyau provide an honourable and decent burial and also
entertaimment in the hope that the dead will be well predesposed towards
them. In this way the spirits are kept happy and at peace with the
living. The religious significance of the Nyau lies in its role during
these critical points in a person's life. It has also significance in
that the dance goes beyond being recreational to becoming a liturgical
act. The Nyau dances provide an occasion when the community of the living
and the dead are linked in social fellowship.

Schoffeleers, who has made extensive studies on the Nyau societies,
links them with the creation myth. He argues that since the seasonal
changes, the wet and the dry, are significant in the creation myth and
since the dry season is the ritual season, the creation myth gives a
charter to the societies. He writes, -

"Read against its cultural background, the creation
myth turns out to be considerably more than a simple
narrative about the beginnings of the world; it
expresses and unifies the most vital experiences in
the life of the ancient Malawi. It explains the
origin and meaning of the seasons and man's quest
for foods it provides a charter for rain ceremonies
and for rain shrines which functioned as an import-
ant unifying agent... and it was a charter for the

Nyau societies which supervised the cult of the
ancestors and the initiation rites."31

The link of the Nyau societies with the creation myth seems tenous. The
exact origin of the Nyau is itself debatable, but possibly goes back to
the arrival of the Maravi people. Schoffelcers explains the confusion on
the origin of Nyau as due to conflict between the commoners and the
aristocracy or male and famale?z While! the sexual motif is significant in

Schoffeleers' understanding of the Mang'anja culture, he tends to over

extend its application.
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2.6. RITUALS AND TABOGS

For the Chewa, like other African societies, all of life has a
religious base and this religiosity finds expression in various rituals.
These rituals are highly symbolic expressing that which cannot be artic-
ulated systematically and cannot be objectified and yet it is real and
dynamic. Ritual enhances, manipulates or resists the potency, physical
or spiritual, which is embedded in the environment. Eugene Nida writing

on rituals and religion says,

"It is not enough to believe in spirits, to own

sacred medicine bundles, and to want healing.

One has to do something in order to attain the

desired results. Religion is belief in action.

The principal ingredients of ritual are sacred

objects, sacred words, sacred ceremonies and

sacred persons'.33
Rituals are a manifestation of an authentic gpiritual experience in which
the human soul finds itself profoundly involved.

The Chewa have positive as well as negative rituals. Negative
rituals include all taboos which are in themselves a religious response.
According to Shropshire, "the essence and strength of taboo are rooted in
the sacredness of life and custan"?4 Taboos relate to the sacred as well
as the profane. The sacred object or place must be hallowed and protected
from defilement otherwise a curse is involved on the offender. Positive
rituals have to do with an attempt aimed at securing a desired end.

There are various types of rituals amon; the Chewa. We find rites
of passage, rites of agriculture, rites for hunting, rites for travelling, -
and rites for food and health. The rites of passage ensure the smooth
transition from a lower age group to a higher age group and from one
social situation to the next. The major stages in the rites of passage
are birth, puberty, marriage, motherhood or fatherhood, advancement to a
higher class and death. For everyone of these stages, there are ceremonies
which are equally well defined.s5 Ely Chinoy states that,

"The sacred quality of ritual on such occasions
reminds the participants of the solemnity of the
step they are taking, as well as bhinding them more
closely to the group".36

Rituals therefore have a religious as well as a social bearing on the part-

icipant and are significant in man's daily response to his environment.

;




Among the Chewa, the following are sone of the most common taboos.

Te Adulo}7 This is the belief that ones life can be '"cut" or
endangered if certain sexual taboos are not observed., For
instance, a girl or woman who is menstruating is not supposed
to season relish with salt. If she does, she '"cuts" her parents
or husband. A husband is not supposed to have illicit sexual
relations while his wife is pregnant or nursing a baby. If he
does, the foetus or baby will either die or become ill. Parents
are not expected to have sexual relations while their child is

away on a journey for fear of endaniering his or her life.

2. A youngman who has undergone initiation is prohibited from
entering his parents bedroom. To do so is to despise them and to
be uncultured. Cultural conformity is a sign of maturity,

responsibility and of beinj civilized.

3. It is a taboo for anyone to eat the new crop before the necess-
ary inaugural rituals are done. During these rituals, sacrifices

of the new crop are made to ancestors.

4. It is a taboo to engage in sexual relations while preparations
for the offering of sacrifices are underCway. If it happens,

then the sacrifices become unsuitable and unacceptable.

Taboos are prescribed in order to protect society against the
violation of its sacred moral foundations and the disturbance of its proper
ordering upon which man's well-being depends. To qo against what is
prescribed as taboo, is a moral violation which endangers not only individual
life, but that of the entire society. It is to provoke the displeasure of

both the spirits and God.




2.7. THE CHEWA WORLD VIEW

We have so far dealt with some aspects of Chewa religion in a rather
general way and these aspects have been considered in the light of their -
historical and present situation. It has been observed that Chewa religion
is an existential response to the "mysterium, tremendum et fascinans" @8 !
manifested in the world of noumena and phenomsna. Let us now sketch out
their world-view and see what place the concept of God has in it.

A Chewa religious creed would begin like this,

"In the beginning before God began to create, there
was the earth and the sky".

On this earth man lives, dies and is translated into a gpiritual being.
Therefore the first and most important element in their world-view is the .
parth (dziko). The earth is the source of his livelihood. He depends on
it and the sky provides him with rain and light. Between the earth and
the sky there is a dynamism which produces seasons and natural changes.
Upon this earth man has made a home for himself, but how does he respond
to his environment?

The Chewa religious system is both concentric and hierarchical in
nature. It is concentric in the sense that relational structures extend
outwards in circles and it is hierarchical in the sense that each succeed-
ing outer relational structure is higher in authority and importance than
the preceeding inner one. There is a vertical and a horizonal dimension to
these structural relationships which is an important element in any religious
system.

At the centre of this concentric and hierarchical system is what we
would call the "communal-man". This term describes a person whose identity
is known and understood completely only against a background of his
community. His selfhood is tied to his community and his individuality is
recognized only within the society. The important question in seeking to

know his identity is not, "What is your name?", but”whose child are you?" .




or "From which village do you come?" The comaunal-iMan finds his fullness

within the community which surrounds him. !lere he finds his personal and
cultural identity. Within this community he fulfills himself as a living
member of it and thus he finds the meaning of his existence. This is why
even the death of a baby is felt as a yreat loss to the community. The
community needs to perpetuate itself Dy having children born in it. It is
within and from within the community thal aan relates himself to the outer
and higher circles of other beings and forces.

Beyond the communal-Man is the comaunity of all living headed by the

Mfumu or Nyakwawa (village headman) and includes all the elders of the

village both men and women and also all the youny wembers from sucklings
upwards. Members of such a community are usually related variously, throujn
blood-kinship, marriage, subservience to common authority or cultural
traditions. This community of the living and the land which it occupies
with its vegetation, mountains, valleys, and rivers form a living dynamic
physical and spiritual enviromment which constitutes a vital link with the
next circles of the living-dead.

This outer and higher circle of the living-dead consists of the
spirits of the departed. Physically speaking, the spirits of the dead are
apart from the living and yet connected with them as the guardians of the
land. They are much more powerful and feared than any living person.

Their function is two-fold. Firstly, it is to provide the protection and
livelihood to the living; and secondly, to be intermediaries between man
and God who is the creator and sustainer of all and embraces everything

in tender care.’®

Generally, the ancestoral spirits are expected to work for the well '
being of the living, but certain factors can change this dispositions
temporarily. As guardians of the behaviour of the community, they express.

displeasure at any form of immoral behaviour. Immorality here includes




any lack of conformity to the proper ordering of life and action. The

prescription for proper behaviour consists of the customs and traditions.
It is not only bad behaviour that is met with displeasure from the spirits
of the dead, but also the way a dead person died or the way he was buried
can be a cause of his adopting a bad attitude to the living. This is why
much care is taken to escort the dead to their resting place with full
honours and all the necessary provisions.

Spirits are of two types. There are good and evil spirits. The
evil spirits are called Ziwanda. These spirits are always bent on doing
harm and their malicious actions are seen through illnesses of all kinds
and social conflicts. It is thought that thess ars spirits of those evil
men who were evil even in their life on this side of the grave or of those
who are permanently disgruntled as a result of some misfortune or disaster.
that happened to them. They cannot be appeased. They go about as restless
spirits seeking somsone to harm. What the living do is either to banish
them with medicine or provide themselves with protective medicine.

It is not clear in the Chewa world-view where exactly the abode of
these spirits is. The abode of the spirits is described in three different
ways. There is the belief that these spirits inhabit the graveyards.
Graveyards are usually located in some jrove and are awesome places. LCach
village has its own graveyard. There is also the belief that these spirits
return to wherever thei"ancestors cane frou. The third belief is that
the spirits of the dead have no particular place, but they inhabit the
atwmosphere wondering from place to place.

To the Chewa, the universe is filled with a mystery which is spiritual. .
and its vasic characteristic is that of sower which can be used for good or
evil. Edwin Smith designates this characteristic as dynamism and Placide -
Tempels calls it "force vitale". This power is manifested in the potency
of herbal medicine and witchecraft. Parrinder underscores the significance

of power in religion when he says,




"It is the importance of »ower, its increase
or dimunition, which is a constant concern in 9
prayers and invocation, in spells and magic®.

 The verb kukhwima which means to be strong, to be tough or powerful, or to
be more than mature, is used of those who practise witchcraft. To say,
@nakhwima (he has toughened himself) means that the person referred to has
acquired either protective or harmful medicine which he uses to defend
himself against witchcraft or uses it to attack his enemies. Such medicine
is géued with power. A powerful medicine is that which is effective and
works within the shortest time either to cure or kill., The medicine can
loose its potency (kusuluka) by evaporation, overstaying, by being
neutralized or by being rendered ineffective through magic. The use of
this medicinal power for good or ill depends entirely on the disposition
of the user. Even though the Chewa do not bolieve that trees and other
physical objectives have souls, they believe however that some of these
objacts or parts thereof contain or act as vehicles of this dynamism.,
However this dynamism is not an active force in its own right, but always
in association with man or God who are its purposive agents. For the
Chewa, a major part of living is a nreoccunation with precautionary
measures againet the capriciousness of the manipulations of this power.

Beyond and over the living-dead circles is Chauta, Mphambe, Chisuaphi,
Nanalenga as he was known by various Chosa jroups. He is creator and
sustainer of the universe, the source of all jood things. He is remote
from man and yet not beyond his reach.

Personal religion in the sense of a personal commitment or loyalty
to deity as when Joshua declared,

"... but as for me and my house, we will serve
the mtd.‘.4o

is unheard of. Even those who act as mediuns and prophets, : are not
religious recluses, lone mystics or ascetics seeking personal union with

the deity, but rather religious functionaries performing for and on behalf!




of the community. Religion amony the Chewa is a community phenomenon with

the village headman or chief at the hewl. [leligious pietism after the
manner of 18th century Europe is unheard of among the Chewa. Part of the
reason for this state of things is that the secular and the religious are
co-extensive and interwoven to fora a single cultural mosaic. When in-
dividuals suffer personal, physical and spiritual crises, their religious:
response is a communal one involving the fanily or the village.

The concentric structure of the Chewa world view is like one large
extended family held together by spiritual tiee even in all its socio-
economic and political aspects. The comuunal-~ian is at the centre and the
system extends on through the community of the living to the realm of the
living-dead while God encircles and over-urches them all. Even though God
and man are related in that man is created by Cod and is cared by him, God
and man are separate and distinect from each other. They do not exist on
the same level. Like the great chief who rules over a wide area 8.J. One
of the early Kalongas, his authority is not inuediately felt because he
delegates it to lesser chiefs, and that to the comon people, he is remots
and of no daily significance. Similarly, the social set up has had an
effect on the Chewa view of God. Like the jraat chief, God is remote fron
the common man and has no immediate personal sijnificance, but only tnrough
the community. This does not mean that he is absent because in time of
need he is called upon as a present hely in the last resort. To go back to
our metaphor of the great chief, our comiwon 1an is less mindful of the chiofs
authority as long as nothing big bothers hin, but can in times of real
crisis, say when his source of livelihood is threatened 8.9. land, he secks
redress from the great chief. Rarely does he do this since the community

of which he is a wewber takes care of most of the minor crises.




Notes on Chapter Two

-

1'rhe Chewa as an ethnic group are spread over a large area and consist of
& various groups. e.g. achipeta, Amanj'anja, Anyanjae

2For these dates see article, "Towards the identification of a Proto-Chewa
4 cultures:s a preliminary contribution" by Schoffeleers in Journal of Social
: Science, Vol. 2, 1973 pp.47-60.

3There are two traditions on the direction from which the Chewa entered
Malawi. There is the tradition that they came in through the west and

the other that they came through the north. The two traditions may be trus
and that they are reflecting the entry by the sane people but under
different leaders and times.

‘For a discussion of the word Maravi see Schoffeleers “The meaning and use

of the name 'Malawi' in the Oral traditions and Pre-colonial documents"
in Conference on the Barly History of Malawi, University of Malawi, Limbe
1970.

—— a=ow -

SK.M.G. Phiri, Chewa History in Central Malawi and the use of Oral Tradition,
1600~1920, Unpublished Ph.D. Thesis University of Winsconsin-dadison U.S.A.,
1975 pp.40-89
J.M. Schoffeleers op. cit.

The term rain-maker is inappropriate and the teram rain-caller is to be
preferred. The term rainmaker is inappropriate because the Chewa did not
make rain, but pleaded with the spirits and God to send them rain. They

called for it rather than made it. When there was a drought people speak
g of kuitana mvula (calling the rain) or kuveusha mvula (asking for or
¥ praying for rain) or kulira mvula (cry a plead for rain).

7

K.M.G. Phiri, op. cit., pp.47-51.

K.M.G. Phiri, History Seminar Paper oresentcd to 2 conference of secondary
school teachers of history, 1979 "The iaravi state system and Chewa
political development to C.1840", n.2.

8
Schoifeleers, op. cit.

g 9 22 3 P ] :
; Phiri, Chewa history in Central Africa and the Oral Tradition, p.44.
I,L ‘f

10 :
Schoffeleers Symbolic and Social aspects of spirit worship among the

Mang'anja, D. Phil Thesis, University of Oxford, 1968, pp.196-198.

1 ;
M.C. Marwick, "History and Tradition in Central Africa", Journal of African

Historx Vol. 3 (1969) p.378.

12
H.W. Langworthy, "A history of Undi's Kingdon in Bast-Central Africa to

1890" Ph.D. Thesis, Boston University 1969, pp.27-30.

13
E E.A. Nida, Customs, Culture and Christianity, Tyndale Press (1963), Pe 135,




7

14?. Tempels, Bantu Philosophy, Presence aAfricaine, 1959 p.30.

1sFor the Chewa "force" is impersonal and always originates from a person.
Spirit is personal living and can originate force or power. Therefore,
Tempels "force vitale" could better be understood and rendered as "living

spirit" and not a Tempels pits it as "iiving force™.

168.0. Ray, African Religious Symbols: Ritual and Community New York,
Pe78s

M. Eliade, Myths, dreams and mysteries, Fontana p.88.

1aPhiri, K.M.Gs, "The Maravi state system and Chewa political development
to 1840", p.2.

19J.M. Schoffeleers, Symbolic and Social aspects of Spirit Worship, p.50.

20Ntara, op. cit., p«13.

21This is maintained by Phiri in his Chewa History @A Central Malawi,

Schoffeleers' "Towards the identification of the Froto-Chewa" and Rangeley's
"Nyasaland Rain shrine: Makewana: Mother of all people".

22Rangeley, "Nyasaland Rain shrines: Makewana, lother of all people”,
Nyasaland Journal Vol. 5 No. 2 pp.31-50.

23J.M. Schoffeleers, "Crisis Criticisms and critigue" in Journal of Social
Science, Vol. 3, 1974 pp.74-77.

24J.A. Schoffeleers "The interaction of the M'Bona cult and Christianity
)

1859-1963" in Weller, J. and Rangen T.0. (eds) Themes in the Christian
history of Central Africa, London, Hdeineanann, 1975, pp.14-29.

25 ; : A o : : :
Kachebere Seminary, Bantu Names for God The African way of life club.
Entry on Chisumphi, Song guoted f£ron "Notes on Chewa™ by Fr. Salaun,

January 1963 p.7.

2
6J.M. Schoffeleers, "Chisumphi and M'Bona cult in lMalawi, in The Guardians
of the land, Schoffeleers (ed) rMambo Press p.147. t

27
J.M. Schoffeleers, Symbolic and Social aspects of spirit worship

pPpP.312-214, 412-415.

28 .
A.J. Makumbi, Maliro ndi Miyambo ya Achewa, Longman (Malawi) Ltd., 1975

Ps51.

29 ;
J.K. Kandawire, "Reality and symbolic exchange in African Religion",

Journal of Social Science, Vol. 5 1976. pp.57-u4.

5. % Xandawire, ibid.

:




49

31J.M. Schoffaeleers, "Myths and legends of creation” in Vision of Malawi,
December 1972 pp.13-17.

32J.M. Schoffeleers, “"Nyau societies: our »sresent understanding®™ in Society
of Malawi Journal, 29 Wo. 1, 1975, pp.52-33.

33E.A.. Mida; op. it ., psl133,

34Quoted by G.C. Oosthiuzen in Post Christianity in Africa, London 1968
pe 172,

*
35van Gennep The rites of Passage.

3‘8. Chinoy Society (second edition) Random House, New York 1967 p.356.

37Mdulo is the cutting in a mysterious wav soneones life or undermining his.
potency by ignoring sexual taboos.

38The God of the Chewa is not the same as the God of the Deists. He is
remote, but not an absentee landlord. e can be called upon and his
goodness is taken for granted.

39G. Paninder, Religion in Africa, Harmondsworth, Penguin Books, London
1959, 9.4.

4oJoshua 24:15.

*Pailed to trace all bibliographical information in the library due to the
re-catalogueing exercise and end of vear disorder of books.






GOD IN Cicda THuduil

3.1. INTRODUCTION

The refinement of theological concepts is more often than not a result
of ideologjical conflict. Sometimes il is due to o need for clarity. Tais is
how the concept of God in the 8ible and nisturical theology attained its
development. This cannot be said of the Chews concept of God. This is so
either because we are iynorant of any conceptual conflicts in the religious
_history of the Chewa or because there has been no intellectual development of
-. philosophical nature to enable the Chewa Lo ask questions that could lead
to the conceptual development as has happened in christian thought. This
being the case then, our study of the concept of God is limited to the
etymologies and meaning of the various nanes.

In this chapter, we shall look at the various names used to desigynate
God in order to see if they can yield sonastning about what the Chewa thou nt
of God. Secondly, we shall consider soac attributes of God used in popular

' speach and worship. Lastly, we shall look at sume pertiment questions about
Bod whether he is a deified ancestor or crsutor, a projection of social
relationship on a religious screen or 1 reality of independent existence, and
whether the Chewa concept of God is compatiole with the concept of the hijh

God or not.

3.2, THE NAMES UF GUD
. There are several names used to desi jnate Lod among the Chewa. Like
Hebrew names, discussed in chapter five, sone Chewa names are descriptive and
not merely tags for identification. Descriptive names tell something about
the person so designated. Among the Chewa soue of these names Deyin as nick-

nases. By this we mean that the individual has been so named because of soao
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characteristic which he potrays or sonz activity with which he is involved.
For instance, the name KAMOWA could se jiven becouse one is fond of beer.

It is very likely that such a name started as 2 nickname. Th@: name KAMPINI
ecould be given to anyone engaged in making hoe or axe handles as a profes~
gion, There are other names which are given as a result of important
historical events and as reminders of such svents. What is true of the

pames designating human beings is also true of names designating God.

(a) CHAUTA
Y a This name designating God, has Chiuta as a variant., The variant

Chiuta is used more among the Tumbuka than among the Chewa. Schoffeleers
is of the opinion that Chiuta refers to the wale Lod while Chauta is
Chiuta's female counterpartJ Chimomoo taikes up this distinction and uses
it in his play, "The Rainmakor”ﬁ Sehoffalsers bases his distinction
between Chigta and Chauta on the reference made to liakewana, the prophetess-
_ mediun of Msinja as Chauta. Rangeley says that the name Chauta was
~ .attracted to deity from Makewana, In olher wurds, the name was Makewana's
before it was used of deity and yet, in the sase article, he refers to
the servants of Makewana, Matsano as wives of Chauta. This makes no sense
of the former claim. Surely, it was not a fora of le8bianism. It is the
opinion oof’ the present author that both Chiuta and Chauta refer to the
same reality and that by association, it was extended to Makewana.

The variant Chiuta is composed of prefix chi- and noun stem-uta.
Uta means bow. The prefix chi-adds the cannotation of enormity, of
bigness often in a derogatory sense even thouyh in certain cases it implies
admiration depending upon the circumstances in which it is used. As a
prefix of enormity, when combined with -Uta, it means big bow (Chiuta
cha chikulu). In a derogatory sense it will mean a big ugly bow. The

prefix chi- is usually used for thinjs and not for persons, if one means
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to be polite. It is used for persons when one wants to be impolite? It
48 a prefix of impersonality. Therefore when the word Chiuta is used, it

‘" may have referred to the rainbow in the First place. The rainbow is

Lg? called Uta-wa-Leza, (The bow of Leza). 0Only after, was it applied to the
: power of spiritual personality which manifested itself through the rain-
" bow. (In the Old Testament the rainbow was made a symbol of a covenant
by which God promised never again to destray manking with water).

The designation of Chauta has two probable explanations. Firstly, .

it is said to be derived from the verbal root Kuuta meaning to enfold as

- a chicken enfolds her chicks under her wings in order to provide protect-
“i ion. In prayers, it is said; "Chauta wathu inu amene mumatiutilira tabwera
~ ana anu" (our Chauta, who enfolds us, we your children have come). From

* the verbal root,the n%ﬁ Chauta would mean soacone who enfolds with a view

~ to providing security for man. Therefore, Cod is seen as someone who
aJ

;‘onfolda or provides security for man. Alternatively, the thought may be
- derived from the noun Uta which means sow. [he prefix cha- has the import
t'of belonging to or association with sossthin,. @n the case of Cha-uta, it
Means someone or something asasociated with, or belonging to, or possessing
the bow. There are several words in which Cha- prefixes form nouns which

carry this sense of association with. For instance:-

(1) Cha-Nkhandwe - A place name in Lilonjwe originally associated
’ with foxes. Therefore, a place aof foxes.
” (2) Cha-Fisi - another place name in iiziaba originally notorious for
E hxggos.
; (3) Cha-Ng'ombe - a personal name of someone who might have origin-
ally been associated with cattle,

(4) Cha-Nkhungu - is a place nane in Dowa associated with fog
(Nkhungu).
The word Chauta more likely falls into |this category and cannot bde

'élquatod with the rainbow as some 3cholnrr34 hsbb maintained. Chauta is
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therefore that reality in association with the rainbow or to waich the
rainbow belongs. The rainbow is his buw. Ths Chewa eall tha rainoor Hta~
wa-Leza literally meaning God's buw +4hera Leza is taken to apply t» daily
rather than to lightening. These two words Chauta snd Uta-wa-Lesa, oravids
a distinction between deity manifestad in the rainvow and the painsad
itself, the reference is to the soiritual pealiby behind the rainoase, 2
reality associated with tha sky and the rain. lben it i3 rzining, it i3
not uncommon, to hear people say i'ijuratively and anthrosowmoranizcally

"Chauta akunya madzi™ meaning Dad is sassin wster. Hers the taslieation

is more on the fact that he is source of tne rain than on the act of Hi3s-

ing water.

(b) MULUNGU

According to Parrinderfithe name ulunju or furungu is Found asong
some twenty-five tribes in Eastern Africa. The word has presented
scholars with many difficulties in tryin; to Jdefine or understand it
etymologically, Rev. Cullen Young linkad thie nanz with tie versal root
lunga meaning to jein, to put together two separated things ar sruxen
pieces. From this, he derived the idea of "thouuhtful concarn”. Tt is
hard to see how the idea of thoughtful concern can arise out of this varoal
root-lunga. This verbal rost is not restricted to the Chawa laniaje, it
is the same root in Tumbuka, Nknonde, Lasbya and Sukwa. The oossiole
Chewa nouns that could be derivad froa the root-lunges are ulunjitsi aad
Lungitso,

Alice Werner thinks that the name iulungu ueans “the jreat ane”
derived frum the Yao word Kulun Wa #0d2i agans uly o elder. Tharelurs,
God is the great one. Rev. Duff acdunald was of the osinion that 1407}
the Yao, Mulungu was the sum total aof the soirita,

Sugnestions have been made that tha naue wlungu may be linked vith

the sky. They deduce this from either the iaans word uly which means sky
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or heaven and also from the Chewa word 'ilenja~lenja which means space.

From these, Mulungu would mean the heavenly one or master of the skies.
However, all this is not convineing and it is largely speculative.

The word Mulungu is further complicated Ly the fact that it is not
restricted to the deity in its usaye, but is ulso used for rain and the
monitor lizard among the Sena] It is likely that the rain is called
Mulungu as a manifestation of his benevolence and presence, but for the
monitor lizard we can only speculate, Sacred ools were a ma jor feature
in Chewa religion especially in the 'alkewana and the H'bona cults, Monitor
lizards usually inhabit near such pools. dy associating the lizard with
water, and being found near some sacrod ouls, it became a symbol or
manifestation of deity. These further extantions of the word Mulungu can
only be understood in the context of what the word Mulungu signified
generally rather than specifically. Perhaps what Duff McDonald said about
the Yao conception is nearer to what we are looking for and therefore a
pervasive spirit that can take any form.

Scheffeleers, writing on the M'bona cult anong the Amang'anja, says:

“The name Mulungu carries two distinct meanings around
which cluster a number of secondary motions.

(1) It is the high God who is asgociated with the sky,
rain, thunder and lightning.

(2) His main animal symbol a monitor lizard and his
counterpart are also known by this name® 8

Father Charles Nyamiti says that the nane 'ulunju may have been derived
from Lungu meaning clan and therefore usaning warmth and hence life. It
is not made clear by Nyamiti whether from such an explatnation, the nane
implies corporate personality, ancestor or jrojendtor. He concludes by
saying that the name sugyests tne concept of yiving lifa?

We may never know the true oriyin and asaning of the tera Mulungu
and its variants. Can it not be that it is defying d&finition because its

etymology is lost in antiquity due to UJantu dispersal and the perforation



of the Bantu language? All that we can conclude in the light of what has
been said is this that the word is a desijnation of deity. It is the tera

that has been used in the chichewa Bible.w The llebrew word being Elohin.

(e) MPHAMBE

This term is used of God, but it is derived from the name for
thunder. According to Ntara, Mphambe can also mean a bird of prey of the
vulture family. Usually, this bird swoops on its prey at a terific speed.
God is therefore called Mphambe because of Lthe way he brings about death
in a swift and steﬂ.thy mamer." Othera are of the opinion that Mphambe
is derived from "Mbamba" meaning lightning., Lightning and thunder are
closely associated and therefore it would not be surprising if the word
Mphamog is associated with both. However, apkied to wod the term carries
the sensa of terrifying power both from the sound of thunder and the speed

of lightning.

(d) CHISUMPHI
The name Chisumphi refers to at least four things. Firstly it is
used as a name of dﬂ‘ty. It is a nane that is often mentioned when people
are asked about the names of God. Secondly, it refers to the prophet-
priest who was in-charge of the Mankhamba Shrine dedicated to God. Thirdly,
it refers to the rain as in this song which we have already referred to:-
*Wabwera chiswaphi, Chauta wamnutaya, Chauta
wanutaya, Madzai angalowere Hyuaba-—*
(Chisumphi has come, God has thrown him away,
lend me a hoe so that I digy a small canal in
the verandah, God has thrown hin away, lest
the water enter the house). ?
Fourthly, Chisumphi is coneeived as a wind spirit with an earthly wife,
He is a rain priest, a prophet and finally 2 Chief. >
As a supreme being he makes rain fall. lle is surrounded by a council

of headmen and all other spirits are subordinate to him. He has a wife.

-



Of all the names of God, this one is the wost anthropomorphic and its

varied meanings raise interesting questions, le have here the nearsst
that we can get of a description of 3 being who is both divine and human.
Schoffeleers comments that "Chisumphi" is unique as a divine name in the
sense that nonCof the others has this special range of meanings all ex~
pressing in one way or other the idea of male person, either a spirit or

a living man, who exercisejthe function of Chief, prophet priest." It

has already been seen that Makewana shared the name Chauta with God and in
this case the prophet priest Chisumphi shares the name with God, only that
he is male rather than female as could De expected among the Chewa.

The song we have guoted abaove raises interesting questions. A dis-
tinction is made between Chauta and Chisuanhi and that Chisumphi arrives
in the form of rain because Chauta has thrown him away or abandoned him.
It seems that some conflict is assumed. ihat was the relationship betwesn
Chauta and Chisumphi? why is Chisuapnd avandoned? What is the signific-
ance of his arrival being associated with the coming of rain? If Chisumphi
was man, how is it that his name was jiven to lod? These are difficult
questions to answer with the meagre information at our disposal from oral
tradition. The conflict assumed may be a strujgle for control between the
Msinja Shrine and the Hankhamba Shrine, betwsen the Proto-€hewa and the
Chewa or the Maravi.

It seems that Chisumphi became a territorial spirit from being rain
priest and slowly assumed the role of redeemer and wediator. Schoffeleers
comments again on the significance of the name Chisumphi by saying that,
"it provides a background te the understanding of individual mediators
rising from the category of territorial spirits and adopting redeemer-like
qualities."'® ‘

(e) LEZA
The word in its literal sense refers to lightning. In reference to




God, the word is used over a wide area. It is found ameng the Chewa,

Tumbuka and Tonga in Malawi and the Bewba and Ila in Zambia. Etymologic~-
ally, it is difficult to define the word precisely., Various derivations
have been suggested and among them are the followings-

(i) Ulezya (Ila-Tonga) which means he is coming.

(ii) Lelszya (Tonga) which means show, direct or instruct.

(iii) Mlezi (Chewa) which comes from the verb kulela.

While the third one might appear sinificant, however, it is diffic-
ult to see how the word Leza could be derived from it. There is another
Ghewa verb which has been suggested. This is the verb Kuleza meaning to
ve yentle or temperate. In this case Leza could be an imperative rather
than a noun. For instance, "Leza atima"would aean "be gentle". or be
teaperate, or hold your temper. Therefore, the word Leza comes rather froa
lightning. The Chewa have other more couson words for lightning than Leza,
for example, Chiphaliwali and Mphenzi. These are used more often and the
word Leza is left for deity. It is often used in swearing when someone
wants to underline the supposed truth of what he is saying. He will say
("Leza ndithu") which is the equivalent of ulungudi meaning God is my
witness. Generally speaking, even though the word Leza occurs among the
Chewa names for God, it is mot a word which is frequently heard. Its
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presence may be dues to external influences especially from Zambia
the northern region where the word is used both for lightning and God.
Like the names of Chauta and Mphambe, to the present writer, the name Leza
was ascribed to deity Decause lightninj was a nanifestation of God.
Possibly it showed his terribleness and power in the midst of his benevol-

ences as giver of the rain.

3.3. THE ATTRIBUTES OF GOD

From the foregeing discussion of the nuies of Lod, thers, are certain

names associated with certain phenaomenon i from this a deduction is made
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of what God was thought to be like. Eachi of these names, while remaining
a designation for deity, contains in it certain attributes of God which
are emphasized by the phenomenon they ire issucisted with. For instance,
the nane Hphambe gives us the idea of soactiing terrifying, powerful and
dangerous.

The discussion of attributes exposes us tu two charyes. Firstly,
that the term attributes comes froa western Lhwesloyy and is a relic of
Greek thought formg. Secondly, that we are reading into African thougnt
forms what is not there.

However, it is the writer's opinion that we sre justified in using
some of the categyories if only thsy cun serve to clarify what is being pul
forward. Categories and/or thenlasizail Frases of reference are a aattar of
ones preference so0 long as they serve tihe purpose the scholar is involved
in. In our case the cateyury of attrisules i o useful one. The second
charye arises out of a lack of aopreciating bhe difficulties associated
witn picturesque, symbolic and phenoaenulo icnl languagye. Western theol-
ogy has been shaped by the philosophicil trends from reek times to the
present. Therefore, its thouyht fora is srescoted in a particular way
which goes along with the philosophical tralditions. For the two traditions
of thought form to speak meaninyfully to euch other, they must address
each other in terms of the other. ‘iestern traditions must be explained
in terims of Chewa traditional thouyht or exoression for theam to be asan-
ingful and the same is true of Chewa traditional thought fora.

There are particular words which orojerly describe attributes of ol
but which are used as names of God. These wurds cre intrinsically adject-

ives which are used as nouns.

(a) NAMALENGA
This name comes from the verb "{ulen » shich weans to create.

From this ver we also get the noun 'ulen;i (creator). The vern Kulenga
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does not carry with it the idea of makin; sub sonething from something
else. The word kupanga is used for thak, lan .okes and God creates. It
is never heard it said among the Chewa th:t sowcone has created something.

The prefix Na- connotes in sone lan;u.;ax‘V female characteristic,
but it is also true that asong the Loawe 'Ma- iz used also as a male prefix.
It has been suyggested that the Na- prefix may point to God's peing conceived
of as female. This is difficult to maintain., Nanes prefixed with Na-
which refer to both sexes are common anon; the Chews and the eaphasis is
on the action or guality associatad with the serson so called. For
instance, Namayenda can refer to a pepson who trovels a lot. Namadetsa,
to one who dirts anything and everything she touches. While it is true
that proper usage would refer to faaals serson, they can de extended to
male parsons as well, out this extended use loes not wake male persons
female. Therefore, the word Namalenia doas not necessarily refer to a
female deity even thouyn the notiocn of fewinity Ly virtue of prefix Na- is
present.

Namalengja therefore, means the sne who crectes. God has orought
into being all that exists. He is the only ons known by this attriodute.
Assgciated with this attribute is the word lenju-lenga which means the
8ky or space. The word Namalenya would have the idea of the one who

!

inhabits the sky if illenga-lenjya is anvthin; to o by. However, the priaury

meaning is creator.

(0) CHANIIRL

This is the nawe for a warthoj. It was used of wod in the area
around Nyungwi in Mozambique accordin: to Nt;rx!s Possiodly God was
referred to as Chanjiri to convey the iley of Lower and terriblensss.
The warthoy was the animal symool that Leab roovcsented this aspect of

God.!?



(c) MATSAKAMULA

The word comes from the varb kutsakasula meaning to bring down or to
drop something from some heignt. The nane was used in the context of
rain. Matsakamula is the one who brinja down the rain., It is very likely
that this name was associated with the rainmaking ceremonies as a praise

name. Nthara tells us that it is tne nane that was used in Dowa,

3.4. THE NATURE UF GOD

in discussing the nature of wod, w#e are interested in looking at
what the Lhewa have thought God to be like in his being and character as
they have experienced him. It aight be necessury to use terms which are
found in €hristian systematic theoloyy. /s it has been stated earlier,
terminology from Christian theology is used for the sake of logical
clarity - (Not that the Chewa conception is not logical ,-but that it has
not been syatanitized;) de will therefore concider God's spirituality,

personality, goodness and power.

(a) GUD'S SPIRITUALITY

In the questionaire that was used in field research there was a
question that read, "Did your ancestors think of Chauta as man or was he
partly man and partly God?" The answers usr2 veried. The following wers
some of the answers.

1. He is only God and not human (lunthu).

2. He is not a wai.

3. He is spirit (Mzimu).

4, He is Lod and man and as man he is said to have been living at Msinja..
Anawer number one assuames a distinction uetwsen Lod and what is human., He
belongs to his own class as God. He is distinct from man possibly in fora.

Here, the consideration of God as a deified ncestor is ruled out. Answer

i number three describes Cod as Mzimu (spirit), izinu is a form of existence
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in which the form of the Mzimu may be invisible, but dynamically present.
Answer number four links God with the Hakewana who was the priestess of
"~ Msinja bearing the name of Chauta.

The unanimous opinion is that God is concelved by the Chewa as a

1 Mzimu. It is this that distinguishes tod froa man (unthu). Han has a
visible body while God is only spirit. It is always sald that man has a
spirit which can assume its own sxistsnce while the body cannot. The
spirit is the animating force. A distinction is maintained between God
and the spirits of the dead people. lkuaan spirits (mizimsu) take a plural

while God doea not admit of plural fora. e is not identified with thae

spirits of the dead. He is not one of Lheu, out is distinct from thea.
g His spirituality qualitatively surpasses that of the Azimu or Miziasu. He
'———-———-\
is a creative and dynmamic spirit. The s irit of the dead are dependent

on him,

(b) GUD'S PERSONALITY

S The category of spirituality falls witnin the African traditiaonal
religion. This is how God is conceived, but the category of personality
is agsumed. Personality and humanity in Chichewa are expressed by the one

word Munthu., Munthu is a person, a human boln  as opposed to Chinthu

thing or beast. The noun unthu or uaunihu rsiors to being human. God is

& not munthu and we cannot speak of his personality as unthu wa chauta (the
humanity of Ged) without runningj the daner of reducing hia to the lavel

i of man, The term munthu which carries the idea of personality cannot oe

- predicated of God in Chichewa, but this dnes nol mean that Cod is impersonal;
rather he is non-personal because he is God. The sentence (Uod is not a
man or human beiny) 'Mulunyu si wunthu' is toeoloyically acceptable but
the sentence "Mulungu ndi munthu” (God is wan or o human being) is theol-

ogically an inadequate description of Lod. This, however does not prevent

i
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God being approached as one would approach another, but dignified huaman
being. Talk about God employs anthropoworphic language and God is addresse!l
as a human being. In prayers the Chess address Lod as a personal being as

in this prayer:-

"Iinu Chauta mvula tipatseniiii,
Inu Leza avula mutipatsesce!l
Inu Chisuaphi tidalakwanjivecel
Inu Namalenga tidyvanii ifeecel”

"{Oh, Chauta give us rain

Oh, Leza yive us water

Oh, Chisumphi, what wrong did we do7?

Oh, Namalenga, what are we joing to eut?

21
Price acknowledies that Chauta is a personsl od when he says:-

"Rainfall beinyg directed by a oower which alone

among non~human powers speaks to mankind through

prophets, is the only justification for regarding

Mulungu a personal cod®, 42
God is not a personification of thunder, 1li iitning, rain and rainbow, but
rather the being behind these phanomena. In »n auricultural society,
like that of the Chewa, rain is so vital to life that everything associat-
ed with it is given a religious significance 2s o symbol for deity or a

manifestation of the divine.

(e) GOD'S GUUONESS

The conception of God as sustainer of the universe and the practice
of directing prayers to him throujh the ncestors leads us to the idea of
"thoughtful concern", wWe caws across this idea when we were discussing
the possible origins of the word Mulunju. The idea implies that God is
concerned with man and takes pity on hin 5y susplying his needs often
without his asking, but also as a resuonse to his prayer.

The response to another question shows that it is generally thought
that God is good. He takes pity on men and in their worship they ask God
to have pity on them. God gives rain, but avil wen can prevent its coming
or even control it resulting into droujht. od is pleased with proper




conduct and punishes misconduct. It is held that God likes all people

equally and that it is God who is more concerned for man's well-being than
the ancestors, who serve as his messenjers. Ihis last point was eaphasized
more by traditionalists than by Christians 2 possible pointer that the
ancestors do not have the same place asuny Christians as they do amony
traditionalists.

The goodness of God in Chewa thought consists in this that he is the
source of all yood things. Even thoujh e has the right and authority to
back that rignt to deny men their sust:inance, he is still inclined te
give. ihen men cry to him he listens and answers their prayers. He is

generous and genorgsity is an important uspect of yoodness.

(d) THE POWER OF GOD

Tne manifestation of God in lightnin; and thunder is associated
with his power. To the queation, "If lijhtnin; strikes a man's house who
has caused it and why?" The following answers were given. "“tod has
caused it, may be because he (the man,) was = sinner and that he did not
offer sacrifices”.23 Here is a point where Lod is displeased with sin and
is thougnt to punisn the sinner oecause he did not appease him with
sacrifices. "Chauta has caused,tnxs.”i* ine tnird answer, "“They bDeliesve

it was uwod ana sometimes they velleve Lt wis o uan pecause of hatred amon

other reasons".’’

fdere an allusion is aude Lo the possibility of wan
influencing lightning to hara anotner min. "% witch sends the lightning
because he hates the houae—holder"FA “Hecause of being hated by another
who sends tnhe ngﬂtﬂlﬂg"}T "Ine spirits of Lhe dead get angry and send
lightning%z8 "It is God to punish the owner because of sin®2> "It is God
to show his power"?o "It is Leza Lo snow nis power"}'

From these sample answers, il is clear that God is behind all the
lightning that takes place and uses it as un instrusent for inflicting

punishment on the evil doer. It is a show of power. He is a terrible God.
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It is apparent also that the phenomena of 1ijhtning is attributed to
spirits and evil men. While God remains the source, some disgruntled
spirits and evil men manipulate this pover and use it to harm others.

One often hears people say, "Anaaupanjila ciiohaliwali® (they made light-

ning for him) when one has been struck Ly Lt. Unfortunately, this never
occurs during the dry season, but only Juring the rainy season espacially
at the beginning.

The impression that one gets is that the Chewa did mot think of God
as causing evil or veing evil at times. Loideaics are seen as punishaent
for the evil of men. To the question, why does Lod allow epidemics? The
answer was that they express God's displeasure and they act as punishments.
"He gsends epideaics to punish peopla"}asnna;ﬁwwered. "He uses epidenics
to punish"33 another one said, "To punisch Lie ;.;eulgle"34 and "Uecause God
is angry with the poopla"?5 On witches il was the view of many that God
does not allow witchaa.a6

All interviewees were unanimous in declaring that God loves all the
people egqually and that he punishes people tu correct evil in their lives
and community., Punishment was for their good. Epidemics and drought wers
used to restors the moral inteyrity that ensured the continued goodwill of
both God and the ancestors. IThe pover the witches use was not given to
them by God. There is nothing in Chewa thought comparable te an external
evil principle found in the Biele callzsd Subun, even though they acknow-
ledge the presence and reality of evil. To the Chewa evil is in the huaun
heart. They speak of iitima woipa, (an evil heart). Associated with an
evil heart are evil thoughts which ord jinate ‘voo the heart. Therefore
to the Chewa, God was all good and concerned with the welfare of the whole
community, providing them with all the vital seuns of living-rain and
food. Whenever they cried to him, directly or through the ancestors, he
heard them and answered them.




3.5, POLYTHELISHM UR MONOTHEISHM?Y

According to §§g£3,37 tne various nases of Uod that we have descriacd
were used in different arsas. The 703t nrevalent of the nanes were that
of Mulungu and Chauta. These were used over a wide area. The name Mphaabo
was cowmon in Chipata vistrict of Zanwia, faab of Leza came from the
people of Kasungu. The name Chisumphi wis counson in Mehinji District
while Makewana was used at Mphobwe and around (sinja and Dzalanyama area.
Choma was a name used around the lakeshore, asround Lifuu. Matsakamula
was comaon arocund the area of Ntchisi and Dowa, rangadzi was a name tnat
cane from the Amang‘'anja. The desigynation of ulungu was mostly used amonj
the Yao and the Asenya.

Were these names of different Gods or of the one and same God? IF
they are of the one and same God, why so many anong the same people?

Froa the‘intorvieus, it is clear that all these names stand for the
one deity who created all things. #hat explaination is there then far the
different name? It is suggested here Liat tho Jifferent designations
result from the way the particular jroup appranended the mysterious
presence. lhere is need, however, ior i aisturical research into various
peoples, for which we do not have the Lise Lo o into for the present
study. It is further velny suggested Lhal sous of these desiynations,
for instance, “akewana, Mangadzi and Chisuisiil, were names of religious
functionaries associated at times wiln .. jor cultic shrines e.y. Makewana
at iMsinja, Chisumphi at Mékhamoa. For Lodsunphd, God became that spirit
that manifested itself in the prophet Chisuasphi. Chisumphi was a posses-~
sion spirit and was a territorial wind spiril over the area where his
influence reached. Chauta was not one of uany. Unly he is God and none
else. He was not the first among many uther suourdinate Gods or Spirits.
Therefore, the Chewa were not polytheists. In .olytheism different deities

have different functions and somstimes there is the highest of the deities
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who is sovereiyn over all, as we find in asany parts of West Africa.
Among the Yoruba, for instance, we nave the suprese being called
01 ‘odunare and below him are several divinities or spirits who are said
to have been with 0l'odumare befars thic woirll wis nade. These include
Oba'ta'la' who is the arch-divinity. This divinity is popular for giving
children to bDarren women and making tiwe devuless prosperous. Uru'nai'la’
is reputed as the source of knowisdye and J;JJJJ Jdirduwa' associated
with the creation of the earth and its innavitants like Upa‘'ta'la’.
There are other divinities besides Lhese e.,j. Lsu and Ugun., After these
we come to deified ancestors before we coue to-..zncestors?d

Such a hierarcny of divinities is not iound in Chewa traditions.
There is no evidence either that the Chew: velieved in Chauta while acknow-
ledging the existance of other deities. They ccknowledge only one God who

was known by all these designations.

3.6. IS CHAUTA A HIGH GUD?

Polytheism wore often than not has in 1t the idea of a high God.
Situations may occur where several div;n1£193 @8 acknowlsdged, but none
is supreme. Uo we find a high wod in the Chewa velief? Firstly, let us
consider the cuncept of the high ;34.'; vk i osud as reyarded as the
supreme deily, that is, he is head ol 2 nankacon or the yreatest amony
other deities. He is connected wilh the sky; Ehe heaven is his abode. He
i3 conceived as the creator and sustainer ui Lie universe while beiny
free to deleyate the recurring cycles oi naturs to lesser deities. He is
soaehow remots from the affairs of men and 43 . result he has no ro:gni -
able worship, cult or priestheod. Inspite of his being remote, his attitule
towards men is of yoodwill. In times of need, prayer can be made to him
directly.

The Chewa idea of God has a lot of Lovse culweptions, but Chauta is

conceived differantly in some tespacts.‘ Lhauts is not one of many, out
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the only one. He does not lead a pantheon is Zeus did or Olodumare does,
neither has he subordinate divinities that shure the rule with him., He is
supreme not Decause he reigns over other divinities and the universe, but
because he is directly responsivle for existenca of the whole universe.
His abode is the sky. The Kapirintiw: creation myth speaks of God with-
drawing to the sky after people had discoversd the making of fire. 3y
moving away, he made himself less approachable Dy men and yet in times of
dire need, he can be approached directly by man. The study of the nanes
for Lod showed Lhat he wanifests himseli in und through iampersonal oo jects
and as such, he may De considered an inverscnal (orce, but it has been
ghown that behind all phenomensa is a personal seing even thougnh his person-
ality transcends human personality, as spiritusl existence transcends the
physical existence.

On this understanding of the high Lod, Chuuta cannot be called a hi g
God, because he neither leads a pantheon nor is bhe the first among many
other d ties. i is the only one in his class of deity. Sometimes the
sky motif 1is used in the concept of hi i God when the sun is associated
with God's dwelling place. If a tod is a hijh God because he is located
in the sky and not on & mountain, or source of 2 big river, then the
biblical God gqualifies as a high God, bub one wonders how many are willin

to grant this. Un our definition he wuuld not ue called a high God.

3.7. IS CHAUTA THE GREAT ANCESTIR?

In the glogsary to Chichewa terus, Richard Gray Stuart defines the
name Mulunyu as''God' the yreat axru:caat:ur"’a.j'J Jid the Chewa ever think of
God as ancestor (Kholo = pro;anihor)? dould the term be justified theo~
logically?

The word ancestor can be used of God only in analogical sense.

Just as the ancestors are the progenators in the same way God is the sources




of everything. He brought everything into beini. Analogically therefore

God is the great ancestor. But to say that God was first an ancestor
before being God or that God is a deified ancestor is not the same as what
has been affirmed above.

There is a very clear distinction between piziay or azimy and God.
Even though they share a common existonice as spiritual beings, the ancestral
spirits are not deities. God is gaid to Save croated the world. The word
used for creating is kulenga and this is only used of God and not of man.
The word used for man's creativity is kupan @ seaning to make. The word
for procreation is kubala meaning to dear. uod czn create (kulenga) and
make (kupanga) something out of samethin; else, but he does not procreate
(kubala). HMan makes and procreates. The ancestors bore us, but did not
create us. Ancestorship comes through the oct of jeneration and not
creation. It is therefore wrong to desinate Lod as the great ancestor
in this sense. It is true that people claim to be Cod's children. Often

one hears, Tonsefe tili ana a Mulungu (we are 51l children of od), but

this is in the analogical sense rather than in the generative sense. It
is in this same sense that God would be referred to as father. The author
knows no desiygnation of deity which was orijinally applied to ancestors

or which applies also to the ancestors.

3.8. IS CHAUTA A REMOTE GOD?

The idea of a remote God imnliea tho osnnaite thought of a God near
at hand. A remote God is that deity whose supremacy is acknowledgyed, but
he is rarely involved, prayed to or sacrifices nude to him so long as life
is not threatened. He does not involve hinsell frequently in human affairs.
At most, he seems to be indifferent to historical proceasses.

The Chewa concept of God seems to portray such a being. The only
time or times when he is called upon is during o crisis. He is called
upon directly or through the mediation of the ancestral spirits. It is
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not because he is remote, but thal he is it sothered with what man can
take care of himself, but whenever the »raoblen (nes beyond human capadility
then they call for his aid and they believe that he will respond.

The creation myth also gives us a picturs of a God who withdrew froa
the people and therefore lives separately irou them. God's withdrawal
resulted from man's carelessness in setting fire to his enviromment fore-
ing both God and animals to witndraw to safety. He shows his concern oy
sending rain and providing plentiful food or by withholding rain and thus
causing famine when he is displeased. le intervenes in human affairs even
though he seems indifferent at times. (e is not indifferent Lecause he
sustains the people, but they do not call wson nim until their life is
threatened.

The seeming remoteness of God can be viewed as his transcendance as
against his immanence. OUOn the social mer;ﬁrc;x/\/he ig above all that is and
therefore less approachable and even when he is approached it is througn

intermediaries.

e e

Even though the Chewa relijion is not a pelijion of the book and has
no systematic theology, it is possible to construct what the Chewa thaught
of God. He was known Dy several naies, suue ol wWhich were agsociated wita
natural phenomena. He is the creator of .ll thinys and at first lived
with man, but later withdrew. He manifests hiusell through persons e.j.
Makewana, Chisumphi and through thunder, lijhtning and the rainoow. He
is awesome and terrible. He gives rain and food, but can withhold these
when he is displeased with the behaviour of the pecple. He is a spiritual
being who is addressed in personal terms. (e is thouyht of as Good and
all people are his children. He is the only one in his class and thoujh

apart from man he is concerned with man's well-beiny.
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The word of His Excellency, the Life President of the Republic of
Malawi will form a fitting conclusion to this chapter. He says:-

"ie never use plural fora »F ‘ulunju at all, for

the simple reason that we 4id not think there were
more such beings than one -~ none oI ny parents or
grandparents used the plural form of Mulungu or
Chauta. They always used the sinsular form. And
they used the word many tiaes witain my hearing
especially when we were about to beuin eating the
new crop of beans or maize or when there was drougnt
in the country or when thore was death or illness

in the family. The fact that we used the plural of
aizima, but never of Mulungu, nakes it plain that we
never thought that spirits were uxis, as some are
inclined to think. The soirits of one's ancestors
had to be prayed to, not because they were theaselves
delties, but as means of approaching the deity who
was above cv.sythinq else including the spirits
thenselves. "4
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4.1. INTRODUCTIUN

If religion narrowly meant only ots of worship or sacrifice, then
the(ﬁhowa relijion could be described as 2 reldjion of crisis, but as it
is the rockbed of a culture that yives it neaniing, stability and direction,
it is not a religion of crisis. A relijion of opisis would be the kind
that operates in time of crisis--during droujnt, epidemics, floods, etc.
Even though worship and sacrifices were usually serformed during such
crises, the Chewa lived their lives in a relijious context. The word
werisis® in this context is not used in the sense of “crisis" as used in
Crisis Theology. Here it is restricted to the view that religious activ-
ity is prompted by some crisis.

In this chapter, we will explore what response the belief in cod has
produced among the Chewa, in other words, how they worship God and for
what reasons; how they order their conduct; how they view evil and what is
their attitude to death.

de have already sketcned the theoretical relationship between uod
and man in chapter two. There, e have se2en how access to those of a
higher status is DYy aediation of those #ho are socially near to them and
that these two factors, mediation and socizl oroximity partly explain the
religious dynamics in the Chewa world-view. Let us now turn to some
practical outworking of these religious bellisis paying particular attention

to the belief in God.

4.2, GOD WHO DWELT WITH MEN

The Chewa acknowledge the existence of 2 creator God. From the

designation of Namalenya, we saw a sod who croates and is associated with
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the sky. This God is in-charge of 11 things visible and invisible. The
Chewa Delieve in certain things which are invisible, but very potent. The
spirits are invisible, but are powerful. Jitches can make themselves
invisible, and their power can be guite effective. God is invisible but
powerful and man is entirely dependent on hii. (@h, therefore, owes his
existence to God.

We have already come across the creation ayth and how according to
the myth, the man and all animals together with sod descended from the sky
in a shower of rain to a place called Kapipintiwa. This place is located
on the boundary between Central Malawi and the Jete district of Hozambdique.
God lived with the people happily in unity and fellowship until someone
invented fire and started a bush fire. The sioke caused Chauta to with-
draw into the sky and men and aniaals digpersed into different directions.
Such myths that describe how God and aan seoarated are found in many parts
of Africa} Jpon withdrawing to the sky, wod dJeclared that @man should die
and after death should join hia up in the skye

Froam this creation ayth, we can deduce o NURMLET of things about
what the Chewa thought about the relationship setween God and man. Firstly,
the harmony between God on one hand and aan snd the animals on the other
is striking. They all come down together in a shower and live together on
earth. Secondly, it is man's action that couses God to withdraw. Thirdly,
consequent to this, disunity, encaity and death become the order of the
day. Tnere were now domesticated and wild aniaals and en-mity between man
and the wild animals which were enraged by man's actions. God withdraws
into the sky and decrees that man must follow him by dying. Some parallels
could be drawn with the Genesis story in that san's action brings about

N
disharmony to an otnerwise harmonious relationsnip. In the Lenesis story,

however, God drives man out of the jarden inatead of withdrawinge.




4.3. THE wurSHlP OF GOo

Worship can be defined as toe soknovlad paent of God's authority and
power as sovereign ruler leading to an «tkitude of submission and depend-
ance which manifests itself symbolically in sone concrete way. The con-
cretization of worship may take the fora of ainging, dance, sacrifice or
all these in a complex liturgy. Liturgjies ss means of communications and
communion with the divine in spiritual realities tend to be highly symbolic
in nature. In defining symbol, HMacquarrie s1ys that it is anything which
is presented to the aind as standing for something else. He continues to
say, "In this broad sense, symbolisa is all—pervasive of life"?

The Chewa worship was determined by the agricultural cycle of events
and around major crises that occuﬁ%d. It was Jdetemsined by the agricul-
tural cycle in that offerings and sacrifices were made when they sought
for rain, after the new crops were ready for eating, and when going for
hunting. Worship was a comaunal affair. The whole community participated
in ceremonies for sesking rain and in seraainias concerned with the new
crops. Each person was gupposed to aobasrve 11 the laws attached to such
cereaonies.

The ceremony to pray for rain or an soidenic to stop followed after
this pattern} The village headaman calls for = weeting of all the people
in his village and expresses to thea his concern about the drought or
epidemic and how the very life of the cosaunity is beiny threatened. ie
suggests that the spirits and God have ne jlected them either because there
is evil in the village or the spirits have been neylected. The villagje
headman then summons all those present to get ready for a day when they
would make sacrifices and lipations. The people are asked to prepare
flour, beer and to abstain from sexual relations.

On the appointed day, the villaje headnan leads in the solemn pro-

cession to the grave yard accompanied eitier by an old woman who has passed

e
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child beariny aje or a youny virjin who has not yet started menstruating.
Usually there would be a ghrine in the jraveyard yrove called Kachisi. It
was a small thatched hut made of poles and daudsd or covered with grass--
in it was placed a pot.

Upon approaching the graveyard, the villaje headman begs the attention
of the spirits by saying "3di®, and announces to them that he and his
people have come to visit them in order to sesk help against the drought or
epidemic. He says to them,

"Ife tabwera kuti mutipatse nvula chifukwa kudziko
kuno kwauma, ife ana anu tinjafe adi njala.”

(de have come that you may give us rain because

the land is dry and we your children may die of

hunger) .

Then the old woman who usually is the village headmnan's sister or
the youny girl takes some beer and pours it in the pot and some flour is
put on the ground. More words of pleading are uttered. In the case of a
drought ritual dancing takes place as water is thrown into the air
symbolizing the anticipated rain. [t is said that more often than not
rain fell even before they reached hone.
In their prayer they called upon both Lod and the ancestor spirits

to come to their aid. It was not always necessary to have a kachisi,
Offerings could be made at the base of . tree or by a biyg pool, especially
sacred pools. The offerings were primarily for the ancestral spirits.
They symbolized comaunion as part of hospitality and the reciprocal
relationship by which good relations and social well-being were maintainadﬁ
The sacrifices and offerings were made to the ancestors primarily because
they occupied a wediatorial role between the living and God. The worshippars
summoned the spirits to speak on their sehalf to Chauta. The spirits acted
as spokesmen. Secondly, sacrifices, prayers and offerings were made to the
ancestors because they were known by the living. The next morning after

the ceremony they would come to see if the offerings had been accepted.

Rl e SR i



If they found the beer drunk, they conzluded that the spirits had drunk
it. Thirdly, the ancestors were called uson hecause they were thought to
have achieved a new and higher status which was endowed with power with
which they could do jood or haram. ueilny Lids Feared, they had to be
propitiated in order to maintain their jodwill. Fourthly,they were
approached because they were tnought to ve nsarer to God while the living
were far from him,

Fpom the fact that the ancestors occupy such a central place in the
worship of the Chewa, as is the case in muny sfrican societies, it was
thought that they worshipped the ancestors. This is not so. In the
African societies elders are revered as tha Jdepository of knowledgye, wisdon
and custodians of mwambo. Therefore reverence for them does not end at
death, but continues bpeyond the grave. Even in death they are consulted
and relied uponj

The way of worship reflected soae aspects of the social structure.

A young girl was used or an old woman who was past child  -bearing age.
This happened because ritual purity had to he observed. vWomen still

having monthly periods or having sexual 1ttichoents were considered un-
suitaole vecause their ritual purity was in doubt. OSexual gustinence was
enforced during the period just prior to the offering of the sacrifices
otherwise mdulo (ritual death) would occur. Tnere are a lot of rituals and
taboos having to do with monthly periods and sexual relationships and these
tabooas extend to worship as well, It is further suggested that sexual
Qbstinence was enforced as a sign of consecration, self-denial and hunil-
ity. It was not time for play, but a solewn tise for the whole community.
It was believed that the violation of sexual rules could contribute to
natural disasters and render the act of worship powerless.

The other social aspect which is found in worship is that of offer-
ing food and drink to the spirits. It is a noble Chewa custom and of many

Bantu groups that one does not visit empty-handed. Une usually carries



gomething for the person ne jues to visit. These jifts are symbols of

good-will and friendship. When visiting the JﬂCBSt?ral spirits, gifts of
food and drink are taken to them. It was cossonly believed that the dead
required food and drink from time to time and in turn they maintained their
goodwill towards the comnunity. These jifts of food and drink were meant
to feed the spirits, but at the same tine to placate their displeasure if
they felt any. They were given as an expression of communion and friend-
ship. Food and drink were also means of restoring broken relationships.

It was common knowledge that the spirits did not physically eat the offer-
ings, but rather accepted the essence of the act., 0Often the wild animals
or those who had no sense of the sacred, helped themselves to the offerings
at night. They believed the gpirits accepted their of ferings when they

received what they were askiny for e. . raie

4.4, CHEWA ETHICS

Religion cannot be separated fron culture. We cannot remove the one
without destroying the other. Tne Lwo urs iaterwoven in such a way that
religion is to culture what the nervous aystea is to the body. Culture is
based on religious peliefs which in turn ore shaped by culture. The area
in which these religious beliefs show cleurly is that of ethics.

There is nothing among the Chewa like the ten commandments, but they
are aware of wrong doing. This awareness of what is proper and improper
comes from their traditions, the way they Jo thinys, called Mwaabo.

Mwambo may be defined as the "Secialization principles." Proper and
improper conduct is judged by this and every child must be brought up
according to this gwambo, Ouring initiation ceremonies, the major part
is taken by teaching the mwambg--such that to be grown up is to know the

awanbo as it is related to every situation. To ve without mwambo is to

be less than human. The mwamdg is what the law of tioses (Torah) was to

the Hebrews. Where the Decalogus starts, ".nd the Lord God spake all



these words and said ..." for the gaaudy J¢ 4uuld have to say, "For the

ancestors spake all these words sayinj.” IL is referred to as Mwamdo Wa
makolo athu (the traditions of our fathers). It is their mwambo to #orshi s
God, to give sacrifices to the ancestors, not to commit adultery, to imposo
a fine on an offender, to practice matrilineal sorriages etc. This mwanbo
has been handed down to them from time immenorial and this gives the Chewa
their identity, meaning to life and action and & sense of direction.

It is Chewa belief that improper conduct, which might mean going
against certain prescription e.q. breaking a taboo or ignoring a ritual,
can bring upon a whole community disastrous results. HMany times drought,
fanine, epidemics are attributed to soae gvil within the community. The
well beiny of a comaunity depends on Lie uenuers conforming to the awaaba,
Therefore man's responsibility is to Lie Lraditions of the fathers of
which the elders act as custodians. It is nut to God that he is account-
able, out to fellow man or the spirits of the ancestors. Just as in wor-
ship, in his conduct the Chewa is not lmaadiately aware of God's demands.
God may be involved indirectly byinvolving the ancestral spirits who act

as messendgers.

4.5, THE CHEWA AND EVIL

It has been stated that never at any tise did the Chewa attribute
evil to God. Evil was localized in man even though in the fimal analysis
it affected man's relationship with God.

There are three words in Chicnewa used tu dJdescribe evil. The word
Chimo from the verb kuchimwa means a wrongy action, an action contrary to
good order, conduct or ones well-being. It means to deviate from the right
and normal course i.e. transgression. The second word choipa (plural
zoipa) signifies something bad. It is an adjective describing a bad thinj
or person., The third word is cholakwa (zolaius, and it means a mistake,

but mistakes are not necessarily evil.

Kug, however, can carry with
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it a sense of evil deed. Evil was seen aus destructive and disruptive of
gociety and they traced it to the huaan heart. o vad man is said to have
an evil neart. Evil is not inherited iccording to the Chewa, but is
generated from the heart by intention. There is some determinism when
they speak of an evil heart as having been nade that way., It is inclined
towards evil. They say that is how God made hin., Therefore either a man
was born good or bad ar he chooses to be one or the other.

Evil took various forms, and it includes sorcery (ufiti), disease
(matenda), misfortunes (tsoka), malice (chiweabu) and insulting speech
(kutukwana). All these originated with man and were directed against man
and had nothing to do with God, Evil was feured more for its external
effects than internal effects.

In order to fight these evils and evil .en a number of methods are
used. The first is the use of mankhwal: (uedicine) to cure the disease or
to act as an antidote if witcheraft is suspected as the source of the ill-
ness. Some medicine was used as pHrotective sechanisa to give immunity
ajainst the attacks of the wizards. If 2 730 wanted protective medicina,
he went to a sing’anga who would ive hinm a tiny Gushlon inside of which
was put tne medicine. Either it has tu ue tied tu the body or carried in
a pocket. This cushion is called chithuawa. Sone ging'anga make slight
cuts in certain parts of the body with 1 razor ulade and rub in the medicine
as the blood flows out. This protective sedicine can be applied to a housc
or a jarden. Tne word used for applyin) protective medicine is kusilikai.

The second method is that of discoverin who committed the evil oy
means of divinations (Ula) if he is not forthcouing.

The third method was trial by ordeal whereby the suspect was jiven 2
poisonous mixture. The belief was that the poison would not hurt the
innocent whilo the guilty one would die. iore often people died due to
the potency of the mixture and not because they were guilty. The poisonous

mixture was called mwabvi>
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The fourth method was to take the offender before judges where if
found guilty a fine was imposed. Lvilis Lisl were dealt with in this way
were those of theft, adultery, responsioility {or pregnancy, domestic
anianals destroying another person's joods. ayaent of a fine settled the
matter.

Now where does God come in all this? Jructically God does not come
in. For daily practical living man looks to hinself and he does not invalve

God unnecessarily. Evil is done ajainst fellow man even though it may
affect the ancestors, but it is primarily ajainst man and contrary to the
@vanbo. The ethical basis for the Chewa is wore anthropocentric than
theocentric.

4.6. CONCLUSION

In cosmic terms, God is related to uan Lirough creation and is
believed to be the sustainer of the universe jiving to wan rain and food.
while this is so, God is not in direct contact with man. In worship, wod
is mentioned alung with the ancestral spirits and it is the latter who
loom large. It is the ancestors who are concarned with the ethical issues
in gociety and not God. They left the _wauwg to the living and they in
turn must conform to it. God is left out uni ovil is seen in terms of
man and not in terms of God. To the Chew:, w0 is not accountable to sod,
but to his fellowman and the ancestors. He hus no future Judgement to

fear from God. He is left to himself.
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1966 p.1.

zuacquazria. Principles of Christian Theoloyy, (study edition) SCM Press.
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London 1966 pp.161-173,

The pattern was given by informants. They all asreed on the broad out-
lines inspite of differences in details. The nain features are reproduced
by Gwengwe in “"Kukula ndi Mwambo,"

4In discussing the place of the ancestors in the christian faith,

Fashole'~Luke rejects the view that ancestors sre worshipped. He says,
"The basic axions of the christian faith is that worship should be

offered to God alone; but throughout tic Alstory of the church they have
been rituals and prayers offered to saints which sometimes come very cloga
to worship, critics of the cult of saint: and 1artvrs have often describol
these rituals as "Saint-worship", but taeir sractitioners have repl.ed
that it is neither charistian worshio in a desased form, nor does it con~
tradict the basic christian preaise that ‘od ilone is worshipful.® In
New Testament christianity for Africa 1 Lhe Jjorld SPCK. London 1974,
p.211.

STha Mwabvi ordeal was quite prevalent amony the Chewa Laws mentions it as

a common practice in Reminiscence of Livinjstonia. Sometimes the Mwabvi
was cleverly administered. The adaiiisbrator Lad advanced knowledge of
who was suspected, yave an overdose to hi. and a weak mixture to others.
The Mwabvi ordeal is no longer practised,
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5.1. INTRUDUCTIUN

This chapter is divided into four sarts. The first part is concerned
with some methodological considerations as they impinge on the idea of uod.
The second part takes from the first and considers the idea of God accord-
ing to the testimonies of the 0ld Testasent. The third part takes up the
idea of God in the New Testament and the final part tries to draw up a
comprehensive picture of the God of the Bible. No pretension is made of
being exhaustive in the treatment of the subject, but an attempt is made
to get a picture adequate enough to undertake 2 comparative exercise with

the Chewa idea.

5.2. METHODOLOGICAL CONSIDERATIUNS

One of the major tasks in Old Testament studies is that of identify-
ing the content of 0ld Testament theolojy. that was known as 0ld Test-
ament theology is undergoing a crisis because it has been found out that
fundamental issues which were thought to have been gettled are not yet
resolved. The issues concern the nature, function, method and shape of
the Old Testament theology. Here we will concern ourselves with the
mathods.

There is no agreement among Old Testanent scholars on the major
jssue of the method that should be used in doiny Old Testament theology.
There are five methods, which are mutually not exclusive, available for the
task. It is possible for a theologian to use nore than one method if
they compliment each other in fulfilling his task. It is also true thaf
the results of any theology depend on the presuppositions and methods

employed. The issue of methods therefore is crucial to the task of Uld
Testament Theologyj :



The following five methods are seing used currently: The descriptive
method, the confessional method, the cross-section nethod, the diachronic

method and the New Biblical tneoalogy wethod.

(a) THE DESCRIPTIVE METHOD

gy tnis method the theologian siaply describes what the text says
and what it meant within its historical context. He is not concerned
with its message for today. Several scholarsz of repute have opted for
this metnod. They base their theological work squarely on the history of
the 0.T. religion. Since it is impossible to enter into the historical
experience of Israel, the theologians can only Jescribe that expreience as
recorded.

This method has been eritised as being narrow because it fails to
recognize that the testimonies of the 0Old Testament point beyond themselves
to a God who acts in history. It has been further criticized for seeking
to separate what belongs together viz. what it meant in its historical
context and what it means in the present for it to be even preserved.

Mere historical considerations can never lead to the reality of Old Test-
ament religion. There is much more to Uld Testament theology than just
describing what the text means. In other words, it would be an inadeyuate
task of Uld Testament tneoiugy Just to describe events in their historic-
al context. 0ld Testament theolojy should not restrict itself to what
people have said and done, out rather what uod has done in and througn

the history of a people.

(b) THE CONFESSIONAL METHOD

This method views tne Uld Testament from faith. What the 0ld
Testament declares is a confession of faith in God who has acted in
history. This method is based largely on Eissfeldt's3 sharp methodolog-

ical distinctions between history of religion and 0Old Testament theoclogy.
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The former is a neutral discipline while the latter can only be approached
from a stand point of faith. Vriezen4 sees (0ld Testament theology as a
“christian theological science." G. Knignt states that vy theology of the
0ld Testament is written with the express sresupposition-- that the 0id
Testament is nothing less than the christian scri;)ture.5 The question to
be asked is, Is it necessary to separate the history of religion and

biblical thealogy? Could the two not complemeht gach other? We must De

wary of extreme positions which polarize one element against another.

(¢) THE CROSS-SECTION METHOD

The thrust of this method is to saintain the .nity of the Old Test-
ament while looking at the historical significance of each tradition. "The
great systematic task consists of making a apnss-section through the
historical process, laying bare the inner structure of religjion--"the aim
of the theologian beiny to understand the reala of 0ld Testanent peliefs.
in its structural unity and to illuninate its profoundest meaning",
writes Eichrodt.6 He uses this method and has found that tne thread that
holds together the various traditions is the covenant concept.

The insistence on the systematizing of the Uld Testament has come
under some criticism. It is seen to be artificial since the 0ld Test-
ament is less amenable to systematization than Eichrodt seems to suggest.
The comprehensibility of the concept of covenant in relation to 0ld Test-
ament traditions is also questionable. Systematization of the 0ld Test-
ament theology may be a far cry from the traditio-historical assessment
and yet a thematic consideration of its testimonies is bound to yield a
fairly recognizable view of Uld Testament beliefs as major features in
construction of 0ld Testament theologjy. Indeed, the richness of the
diversified nature of the biblical testinony requires an approach that is
commensurate with the material it is dealinj with. Single unifying concepks

will not do. The traditions of the 0ld Testanent show that revelation was




TR

o T S

not seen as static, but as gsomething developing towards a fulfilment in
the Day of the Lord. Von Rad claims that to look at the 01d Testament

traditions alone is not enough. The question of promise and fulfilment

must be taken seriously and beyond the literary confines of 0ld Testament

into the New Testament before a truly Old Testament theology and Biblical

theology can emerge. Confinement to 01d Testanent will only lead to a

history of the religion of the Uld Testamentj

(d) THE DIACHRONIC METHOD

This takes its cue from the chronoloyical sequence of tradition.

For this method, what gives theological significance to the biblical

testimonies is the history in which faith acts. It is the historical

experience which speaks or is recorded in the Bible. The greatest propon-

ent of this method is Gerhard Von Rad. Von Rad says,

"The theological task proper ©o the 01d
Testament is not simply identical with the
general religious one (religion of Israel)

and it is much more restricted. The subject
matter which concerns the theologian is
Israel's own explicit assertions about Yahweh
-- The Old Testament writef confine themselves
to representing Yahweh's relationship to
Israel and the world in one aspect only, namely
as a continuing divine activity in history.
This implies that in principle Israel's faith
is grounded in a theology of history"s

Von Rad maintains that all that the theologian can do is to retell these
testimonies and traditions. He ig concerned neither with confession as
such nor history as such but a combination of the two--gsalvation history

-- its meaning and its goal. In an attempt to remain true to the 01d

Testament presentation of its content, Von Rad sticks to the retelling as

the only legitinate way.
The problem with this method is with the idea of retelling.

Baungart019 has asked how one can speak in a theologically legitimate way
about Hosea 1-3 when one only retells what is stated there? He sees this




0y 0O

84
method and the emphasis on salvation history are too arbitrary.Bethat

as it may, the idea of salvation history is a significant contribution to

the study of 0ld Testament theology.

(e) NEW BIBLICAL THEOLOGY METHOD

This is the method which takes the whole Uible and then theologizes

from its content. It seeks to free the 3Bible from its historical past and
its message is made normative and not history. BeSe Childs10 is the lead-

ing proponent of this method. It is the entire scripture which is normative

while he maintains that both the 0ld Testament and New Testament are des-
criptive and not normative. It is hard to see how history can be ignored
and how both testaments can be descriptive and not normative while together
as scriptures they be normative.

All the methods outlined above have their merits and demerits. The
fact that many methods have been proposed is perhaps an argument against
seeking a single method that will do justice to the varied testimonies to
the Old Testament historical experience of uod. To work out any complic-
ated machinery, one requires an assortment of tools. Similarly, in dealing
with the 0ld Testament which is a complicated task, an assortment of methaods
is necessary to deal with varied situations. lle must know the whole
machine in order to deal with the parts and to ensure the good order of
the whole. Certain parts are less vital than the others and the machine
can do without them, but it remains incomplete. Without the biblical con-
cept of God the theological machinery ig impaired greatly. It is this
concept that we now turn to with all the methods at our disposal, but the

tead b ¢ ~historical method will be our major tool.

5.3. THE NAMES OF GOD IN THE OLD TESTAENT

In many of the cultures of the world, names tell something about the

character of their bearers. The Hebrews, like the Chewa, were no exception.




Davidson has said,

"among the Hebrews the name was never a mere sign
whereby one person could be distingyuished from
another. It always remained descriptive; it ex-
pressed the meaning of the person Or thing
dcsignated."1

Von Rad writes,

"according to ancient ideas, a name was not just
tnoise and smoke,' instead, there was & close and
essential relationship between it and the subject.
The subject is in the name, and on that account

the name carries with it a statement about the
nature of its subjects or at least the power apper-—
taining to it, for the cultic life of the ancient
Bast this idea was of quite fundanental importance.”

The names designating of deity also followed this practice. They expressed

sone revelation of his being and character or at least what the people

conceived it to be.

(a) EL

The name El or the plural Elohim nay have been derived from a word
or words whose root means "to De strong or powerful or someone with a
binding force." When applied to God, it depicted him as a mighty leader

or governor. It stressed the distance between him and man. God was seen

as standing behind nature as the binding and sustaining force, but he was
not identified with nature. Even though the name stressad the distance, -
it did not mean that God was like an absentee landlord. Eichrodt says,

"The semitic use of El demonstrates a strong link
between the divine activity and the social life of
the community. Such names 3 ag “"God is merciful”,
"God is judge™, "God helps" are extraordinarily
frequent and show that we are dealing not merely
with a spiritual being of little positive account,
but with a deity who draws into the sphere of his
concerns the moral and social needs of a people

or tribe".14
The distinctive feature in the conception of Llohim is his exalted=ness.
This is also borne out by the Elahistic thaology!s

The following designation is an attribute which confirms what has




has been said about Elohim. EL Elyon means "God most Highnt®

It carries
the connotation of God who is over and above all gods and which with the
pagsage of time came to stand for the transcendance and omnipotence of God.
It makes explicit what is implicit in the name El. God is conceived as
sublime and omnipotent in every way such that nothing could be conceived
as over and above him.

A further attribute which further undergirds the name El is that of
wEl Olam™ meaning "the God of ancient days or God of eternity”. In either
case the name signifies the permanence of God who is exalted over the
changes and chances of time. This attribute distinguishes the Hebrew God
from other rising-dying nature deities who were captiv. to the cycles of |
nature. The Psalmist: echoed this thought when he said "from everlasting

to everlasting thou art God"JT

(b) YAHWEH

This name is still surrounded by controversy over its root and mean-
ing and therefore its thealogical significance ig not clear. However, it
is generally agreed that the word Yahweh is a personal name of the God of
Israel. This is the name whose meaning is implicitly given in what Moses

was told, "I am that I mn"}a

Four possible meanings of this divine name .

have been suygested.

(a) That the original meaning of the root letters is to fall or to blow.
Therefore, God would be he who causes (lightning) te fall or the wind
to blow. Even though God is associated with natural phenomena in the
0ld Testament and is conceived as Lord over nature, he is not as a

nature God. This explanation is not convincing according to the con-

text in which the name ocCurs.

(b) The second suggestion is that the name has to do with God as creator.
It means "he who causes to be". God is the source of all that is not

by means of emanation, but actively bringing them to be.
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(¢) It has been suggested that the name is linked to God's eternity mean-
ing "He who will be." The living fod who will guide history and who
will reveal himself to his people continuously in their ever changing

experience.

(d) Some hold to the view that the name arcse out of an exclamation used
in the cult. This suggestion may serve the speculative spirit better
than the meaning or origin of a nane of the God of Israel.

Both Eichrodt and Von Rad agree that the name is not primarily concerncd
with the idea of existence or abgolute being in the netaphysical sanse, but
rather with the revelat.on and declaration of the divine will. This does
not mean that concern with being is aosent;unly that it is not primary..
Von Rad places emphasis on the implied promise or asturance of God's pre-
sence. He takes it that God is declaring, "I will be present on your
behalf, I will be with you in the way that you +iil learn".‘9 It may be
asked, Is the promise not based on God's own ontological nature which is
implicit in the'l amn' The second and third points of view nead not be
mutually exclusive. They are actually compl@mentsary, giving the meaning
"He who is"™ referring both to his beinj and prescnce?o

From what has been said as far as the names of God go, we can begin
to build a picture of how the Israelites conceived of God. For them, it
does not matter whetner the tradition belonjed to a group or to all or has
been assimilated from other nationalities, God was seen as a mighty leader
or governor who, though far above man, was interested in the community of
man. He was further conceived of as being separate from what he has created
and that he was not limited or controlled by time or cycles of nature. He
was over nature. In the mosaic religion, God revealed himself as one who
was always present and active among his people and that he is absolutely.

trustworthy.
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5.4. JHE DESCRIPTION OF GOD IN OLD TESTAMENT

We now move on to the descriptions of God. These amplify what the
nanes tell us. They tell us more about how God was conceived in their
practical living situation,

The first description is that of God as king.21 The consideration of
the historical developioent in the application of this title to Yahwenh is
peripheral to our line of study. Here we are concerned with the meaning
and its significance to our understanding of the biblical idea of God.

The title "king" was given to Yahweh in recognition of Yahweh's dominion

of the world by creating and maintaining it. This is a key concept in
bringing together the idea of creation and preservat’ n under a common
concept. It has been argued that this description of God only applied to
him after the introduction of kingship in Israel. There is evidence22 that
this suggestion is not prue. It may be true that the title king came from
Canaanite religion and that it was not popular in the earlier literature
because it was foreign and that with the introduction of kingship in Israel
the title came into favour. It was Deutro-Isaiah who rehabilitated the word
king as applied to Yahweh.23 Yahweh proves himself king of Israel in that
by liberating his own people, he also Affects salvation for all the nationaﬁ‘
God was considered king over the whole world and this led to the thought of
the kingdom of Yanwen gsubsisting from the beginning of time and glready
established at the creation.z5

Often times God was referred to as Baal. This was a coamon terin in
Canaanite religion and was applied to any conceivable deity. The term
meant owner or master. The devotees saw themselves as possessed by the
deity. When it was assimilated by Israel and applied to Yahweh, it meant .
that Yahweh was the possessor of heaven aicl earth because he was creator.
Even though he was recognized as master over all the people and that he
owned them, this understanding was greatly enhanced by the covenant relation-

ship.



Adon was another important and common title and designation for Yahwen.
The word Adop meant Lord. It refers to a master or person in his eapacity
as ruler. It combines the meaning of the titles kings and baal. Yahweh
was conceived as ruler of the whole sarth. As the Israelites were about to
cross the Jordan, Joshua said, "Behold, the Ark of the Covenant of the Lord
of the whole earth is to pass over before you into Jordan"?7 Yahweh rules
the whole earth and his word is law.

These descriptions of Yahweh have further helped to clarify the
Israelite conception of God. Yahweh was not (and is not) a tribal king
but king of the whole earth. His rule and power are manifested in his

creation and maintainance of the whole universe. He owns and directs its
Y
operations.z8 gnly his will which is soveroign,kaing Lord of the earth,

hags any consequence. The implications of this theological conception of

Yahweh are far reaching for any peaple or religion.

5.5. THE NATURE OF GOD IN OLD TESTAMENT

Apart from referring to divine presence and ereativity, the nane
Yahweh speaks of his personality and identity. BDefore the burning bush,
Yahweh defined himself in personal terns, but in so doing, he also ident-

and duskingul shhed :

ified himself from every go-called deity. Furthermore, he entered into a
personal relationship with the Israelites through the establishment of the
covenant which took place in the same area where the revelation of the divine
name took place. Eichrodt writes;

"phe divine being in connection with a covenant

must acguire an explicitly personal character.

gy the act of giving himself a name, God chooses

to be the definable, the distinctive and the in~-
aividual."?

The personality of Cod is one of the three characteristicsof God's
nature, the other two are his spirituality and oneness. By the term

“nature of God", we refer to the being of God as revealed to us. (It must

be admitted that what can be known is what is revealed)?o

_
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In asserting the personal character of God, we reject both tne in-
tellectualistic (rational) and mystical understanding of God. By intellect-
valistic is meant the treatment of God as a mere idea or a mere proposition.
Against this idea Blaise Paschal once said,

"the God of Abraham, Isaac and Jacob, is not the
God of philosophers®.

The mystical understanding of God is the view where the devotee aims
to be swallowed up into God. The God of Israel is not a God of philosoph~
ical speculations nor is he a diffused spiritual reality. He was God with
a personality, a character of his own which becomes the standard for his
people to emulate. To the worshippers of Yahweh, the divine name con-
gtituted a guarantee of Yahweh's presence and that in it they encountered
him in person and experienced his active involvement in their lives and
history.

Now the concept of God's personality, wnile avoiding the danger of
regarding Lod as an impersonal, brute, mechanical force, lays itself to the
danger of reducing God to the hunan level, but upon closer examination, the
danger is a superficial one. Ihe anthropomorphisa of the Bible attests to
the personality of God. The danger arises out of two misunderstandings.
Firstly, there is a failure to realise that huian personality is derived
from God by virtue of the fact that man is wade in God's image and not
vice versa. Secondly, by failure to appreciate the literal value of
anthropomorphic expressions.

Edmond Jacob has said,

wprom a literary point of view, £aith in the living

God attained its best expression in anthropomorphic
language™.

In Israel steps were taken to place limits on anthropomorpnisi as Jacob

further writes,

"pinally, a last limit to anthropormophism and one
which clearly shows that anthroponorphism was un-
suitable for expressing the divine personality in
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its fullness, is the prohibition of making a
visual representation of Yahweh".32

since it is human tendency to be naive and superficial in matters of faith,
it was a real danger. Man is satisfied with nothing less than touching,
possessing and controlling even God himself. Uithin limits, anthropomor-
phism serves to express the personality of God. As a living God, he is

the source of all life and has determined the mode of existence for his
creatures, but is himself without limits. He is o free creative personal-

ity while man is not.33

The development of Israelite religious beliefs reached its end in the
affirmation of the "Unity and uniqueness of Yuhweh"?4 The unity of God is
emphasized in the words of Deuteronony 534~7, "Hear O Israel, The LURD our
God is one LORD...". This unity of Yahwisn was greatly imperilled by a
multiplicity of cultic centres. As a result the Yeuteronomist insisted an
one cultic centre, that is, Jerusalen, in order to aveid Yahweh belny
reduced to several gods and that worship be centralised and made unifora.
Now his unity indicates that Yahweh is not divided and his uniqueness means
that Yahweh alone is God. Just as his unity was endangered by a multiplic~
ity of centres, his uniqueness was asgerted against the influence of
baalism of the canaanite religion.

The recognition of Yanwenh as unique did not at first exclude the
thought that there were other gods. For a lony time Yahweh was acknowledjed
beside other deities. Baal worship becane 2 Farmidable force in Israel at
one time to the extent of foreing a duel between Yahweh and Baal?s

Eli jah fought for the uniqueness of Yahweh which was demonstrated Dy
his sending fire that burnt a wet sacrifice. Yahwsh alone had to be wor-
shipped and the prophets who led the people astray were put to death in

accordance with the Deuterononist traditions?6

By declaring the unity and uniqueness of Yahweh, the Deuterononist
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aimed at avoiding all possibilities of differences within Yahwism and dis-

gession in religious life. For him, -
"It was not only necessary to abandon the
worship of pagan gods, but algso the worship
of Yahweh in various places vith distinct
cultic forms of their own and apparently
distinct conceptions of Gode. There was only
one way to speak of God and to serve him.
There was no plurifornity of faith, confession
or cult--In the struggle against Baalisnm,
things had to come to such a pass, that in
order to maintain the unity of faith, all the
ancient holy places were rejected evep if it
was Yahweh who was worshipped there®.

Deuéro-lsaiah takes to task all so called gods and challenges them
to demonstrate that they are indeed gods by elther predicting the future,33
or by doing goad or hann?g By declaring Yahweh as creator of heaven and
earth and everything found in them, Isaiah sunmarily banishes these gods
completely out of the universe and Yahweh is left to say, "I the LORD,
tho First with the lasts I am Ha"'® Here the doctrine of God attains its
highest development. It is no longer Yahweh beside other gods, but Yahweh
alone. #ith Deuﬁio-lsaiah the existence of all pagan gods is denied and
the concept of Yahweh is universalized. Une cannot escape the impression,
reading the traditions of Ilsrael, that for the Ispaelite, by virtue of the .
covenant with Yahweh, his loyalty was to Yahweh alone. The decalogue starts
from this point.

“And God spoke all these words, saying, ee.. 1 am

the LORD your God, who brought you out of the

Land of Egypt, out of the house Of bondages. !lcm‘1

shall have no other gods before (or besides) me".
To this affirmation and fact, the prophets called the people of Israel.
To Deuﬁ%o—lsaiah pagan worship was jrrational, foolish, and empty ritual and
an abomination because yahweh alone must be acknowledged by all nations.

Finally, let us turn to the spiritualily of God. It has been noted

that within limits anthropomorphic usages can be pointers to the personal-

ity of God. E. Jacob says that respect for divine transcendance led<to the



91
gubstituting of intermediaries. This means that God was too sublime to be
representad as man communicating with man. Anthropomorphism was not the
best way of speaking about God. He Further says that from the beginning,
Israel was aware that God was only partially the image of man and even
this because man was in the image of c0d2? By declaring that God is
apirit,43 negatively, it means that God is nok a material body to be seen
and touched, and positively, that he is the source of all spiritual real-
ities. He is the living and creative spirit. The assertion that God is
spirit and the contrast between flesh and spirit are meant to protect the
nature of God against approximating it too closely to the human.44 This
has been made apparent in our consideration of Cod as a personal beiny.

We noted the strong tendency towards anthropomorphism and anthropopathisi.
Spirit and flesh are made distinct categories to draw out a qualitative
difference between God and man. Spirit refers to the inexhaustible power
of the divine life, in which all of 1ife takes its origin. Flesh is the
life of the earth which is essentially transitory and like everything
earthly and created, it exhibits no principle of life in itself. It should

be mentioned here that even though the thought of God as spirit is not very

explicit in the 0ld Testament, it is implied and agsumed.

5.6. THE ATTRIBUTES OF GOD

Apart from the main features of God's essential nature, we find in
the 0ld Testament his attributes. These are the main features of God's
character. They are recognized within God"s personal dealings with man in
the daily business of living and they complete our picture of the Hebrew

conception of God.

(a) THE ALL-POHERFUL GOD (EL SHAODATS

gy this attrioute wod is recognized and presented as an invincible

warrior hero who fights on behalf of his people. He is God almighty. He

B
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is also known as the "Lord of hosts"46 or master of the heavenly armies or
forces". A God who has all things at his command. While such a conception
of God induces fear, it provides at the same time the greatest security to
those who Know him and trust him. Yahweh was seen to be powerful and
highly exalted, terrible in his activity and doer of wondera.‘7 Yahweh's
power is not an irrational brute force, but rather a living operation of a

self, and personal will purposively directed.

(b) THE LOVING GUD

The Heorews had a nuaoer of words for love, but commonest were Chesed
and Ahaban. Snaith48 distinguishes the two by gaying that Chesed is con-
ditional upon there being a covenant while on the other hand)Ahabah is
unconditioned love. Both these terms are applicable to God. The prophet
Hosea gives us a vivid picture of God's gggggg_through his own marriage
relationship with Gomer. Because of his own attitude to his wayward wife,
he came to know that the Eggggg_of God meant God's steadfast determination
to be true to his share of the covenant obligation no matter whatever
Israel did on her part. The other prophets49 bear witness to this love of
God. The love of God is not limited by the covenant but is unconditioned
sovereign love. Inspite of Israel's rebellion, God still loves her and has
chosen her for no reason at all on Israel's part.

The power of God is directed by love. Love is, therefore, the
earnest and anxious desire for and an active and beneficent interest in,
the well-being of the one loved. God's basic Attitude to man is one of
love even when he Jjudges and punishes. It is this love which is the basis:
of the covenant relationship. The idea of a loving God comes out also in
passages where God is described as "Fat’ner”,51 “Husband",52 "Shepherd“?3
God's love is seen uniquely in relation to sin because sin is a direct
affront to God's majesty and authority. It is only a loving God who would

seek to forgive a rebellious people inspite of being God almighty.
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The major characteristics of this love of God are:

(i) It is a personal love, it issues from the very being of Godj it is
part of his personality. In Hosea 11:9, the Uld Testament comes very

near to saying God is love.
(i) It is voluntary. As we have alpeady seen, it is unconditioned.

(iii) It is spontaneous; it is not caused by any worth or attractiveness in

its object, but rather creates worth in objects.

(c) THE RIGHTEDUS GOD

The third attribute is that of Yahweh's righteousness. The Hebrew
words for righteousness are tsedeq (masculine form) and tsedagah (Feminine
form). These words may have developed from a verbal root meaning "to be
straight". Snaith tells us that,

"the word thus very easily comes to be used as a

figure for that which is, or ought to be, firmly

established, successful and enduring in human

affairs. It stands for that norm in the affairs

of the world to which men and things should con-=

form and by which they can be measured".s‘
Therefore applied to God, Tsedeq gignifies that standard which God maintains
in this world. It is the nora by which all must be judged. Righteousness
is what God wills because such is his nature. It is not a reality independ-
ent of God, but he is the reality of righteousness. The word righteousness
is not only ethical in its usagje, but also soteriological. The thrust of
God's righteous will was the banishment of evil and the salvation of men.
Wickedness is the opposite term for tsedeg. The righteousness of God shous
itself in His saving work. He vindicates the poor, the orphan, the widow
by establishing them firmly in their rights. od has regard for what is
right. He is righteous in his character and activity. His righteousness

is the source of all proper ordering of both nature and human societies.

He is consistent in himself and in what he does. God does not contradict
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himself either in his purpose or action.

(d) THE_HOLY GOD>®
Yahweh is a holy God. The Hebrew word used for holiness is Jodesh.

The usage of this word has undergone proyressive development. The word
qodesh has intrinsically the idea of separation. Aoplied to God, it means
that he is unique and apart from man and what belongs to man. Originally,
the word godesh may not have had moral connotations. Snaith, while accept-
ing the premise that the idea of qodesh was non-noral, says that it had no
moral content in our developed sense of the word moral, but that it involved
pre-ethical restrictions, as undeveloped in content «s itself?6 Rankin57
agrees with Snaith when he says that the root significance of godesh and
its Aramaic equivalent is that which is separate and this in a religious
gense the word implied that which, being associated with a deity, was cut
off from all profane contact or use. In the J1d Testament holiness is
designated of places, of things, seasons and official persons, in virtue
of their connection with the worship of God, but in its primary sense the
word holiness is applied to God. It refers to the absolute transcendance
of God's being over and against every being. By extension, his very nature
and character are marked by holiness and hence the later moral connotation
which came to be agsociated with the teru. Finlayson says,

"gut as the conception of holiness advanced along=

side the progressive revelation of God, from the

outside to the inside, fron cerenonial to reality,

g0 it took on a strong ethical gignificance”.
Yahweh is a holy God. He 1is unique and transcendant in every way. The
word also conveys the idea of a brilliant dazzling light, hence God's awe-

someness and unapproachableness

() A GOD OF WRATH>

Wrath refers to God's displeasure and thore is nothing evil about it.
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It is expressed against any disobedience and offence to the divine majesty
and sovereiyn authority througn lack of trust or through wilful rebellion.
It comes as a terrible punishment. God's wrath is not a loss of temper on
his part or deliberate aggression, but his righteousness dealing with what
is wrong. His wrath operates where his loving kindness has been disregard-
ed. It is the conclusion of his righteousness against what is wrong. God's
wrath and grace are two gides of the same coin each is understood only in
terms of the other. Obedience leads to mercy while disobedience leads to
wrathfo God is not non-moral. The idea of wrath speaks of his active dig=-
pleasure in the face of immorality. It has been suggested that wrath in
God is an incidental element in his character. This view fails to appre-
ciate the seriousness of sin in relation to God. To say that it is an
incidental element in his character is to assume that evil is incidental
and not serious and yet it is a challenge to his majesty and nature as God.
This list of attributes is not exhaustive, but forms part of the
major features in our picture of God in the J1d Testament. Here we see a
God who is sovereign, mighty, loving, holy, righteous and wrathful. He
owns the universe and governs it according to his own will. His rule is 2
just and an everlasting rule. He commits himself to man in a personal and

perpetual way for man's well being.

5.7. GOD IN THE NEW TESTAMENT

As in the 0ld Testament, the New Testament takes the existence of God
for granted as a universal basis of all life and existence. The New Test-
ament presupposes and fFulfills the Old Testament both in its message
generally and in the idea and activity of tod in particular. That is, the
God of Abraham, Isaac and Jacob, is the father of our Lord Jesus Christ and
the God of the Christians.

It is necessary here to consider briefly the problem of the relation-

ship between the Old Testament and the New Testament. Differing positions




have been adopted. For instance, some scholars have opted for a complete
geparation between the two, while others have viewed the Old Testament as
nere history and of no theological significance. Still others have reject-
ed the New Testament as not scripture. There are other scholars who have
linked the two, but are not agreed on what links the two sections of the
Bible.61 One strand of thought may not be an adequate linkage to hold
together firmly such diverse literature. e would go along with Hazel
when he says,

"rhe complex nature of interrelationship between the

testaments requires a multiple approach. No single

category, concept, or scheme can be expected to

exhaust the varieties of interrelationships™.62

Among the patterns of historical and theological relationships

between the Testaments that he singles out is the following:

"+he continuous history of God's people and the
picture of God's dealing with mankind”.

This will be our cue in dealing with God in the hew Testament. We will
now proceed to look at some key concepts aggociated with the concept of

™

God.

(a) THE KINGDOM OF GOD

In the teaching of Jesus, the centrn} idea of the doctrine of God

is that of the Kingdom of God (iewd, mal#kptkggw@yiuu(Greek,EL@jxéﬁi 7?;:
5k§;} ). The term Kingdom of God‘theaven) came’into prominent use during

the intertestdmental period. It originated with the late Jewish expect-
ation of the future in which it denoted the decisive intervention of
God, ardently expected by Israel, to restore His people's fortunes and
liberate them from their enemies.

The meaning of this term wKingdom of God", is the sovereign ruler-
ship of God. God's kingdom is not a place, Syt God's reign itself. Alan
Richardson says that the Teram " ,& T Qe Should be "the reign of

God" rather than kingdom.63 This sovereign rule of God is realised where-

ver and whenever God's will is obeyed.

- hac
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According to the teaching of Jesus, the kingdom of God has come in !
Him. It is no longer around the corner, but it is here. It is character-

jzed by:

(i) a call to repentance and the announcement of judgement,64
but it is the saving significance of the kingdom which

stands in the foreground;

casting out of demons, healing miracles, the gospel being

|
|
(ii) the actuality of the kingdom which is manifested in the \
preached to the poor and Forgiveness of sin confirmed;65 \
|
1

(iii) that Jesus is the Christ of God. Therefore the long
awaited messiah had finally coue to inaugurate the king-
dom. The kingdom was concentrated in him in its present

and future aspects alike.

The inauguration of the kingdom is the beginning of the establishment
of that kingdom. It gsignifies the sowing of the seed which must grow until
harvest time~§7}while the Messiah himself undergoes humiliation and suffer-
ing before he is exalted and returns finally to take complete control. It
should be remembered that the Messiah is God's agent and in him God's
reign is personalized.

Now, what does all this tell us about God? God is the king of the
kingdom who rules in a sovereign way. His rule is not a political one,
but rather a spiritual one which operates in people's hearts. This is the
essential truth of a legitimate rule. It must be established by a people's
voluntary consent to be governed because it is in their best interest--the
salvation of their lives. He is a God who calls people to repent and
of fers them Lioerty from the oppression of gin and demonic forces.s8 He
is a God who forgives and who dwells anong his people and helps them out
of their predicament. He gives opportunity to the people to heed the

gospel before he brings them into judgament.o9 Therefore, he is a God who

""'::—————————————:::----lllllllllllllIIIIIIlIllllllllllllllllIIIII.IIIIIIIIIIIIIIIIIII
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ig both saviour and judge:’0

(b) GOD_AS ABBA
By calling God "Abba", Jesus introduced a very new feature in the
New Testament conception of God. The reverential use of the general term
"Father" in Judaism is attested even in 0ld Testament where God is referred
to as father of Israel; but the personal usaje of the term "my father" is
not seen. In prayer, that act of close communion, Jesus addressed God as
Abba (my father). Kummel says that this was very extraordinary and that
therefore, one can recognize Jesus' conceptions of God when one observes
how Jesus spoke of God, the Father. Kiianel further says,
"Jesus rather made a word of children's language,
which had become the familiar form of address for
a father generally, into the designation of God,
and thereby made it clear, even in the form of his
language, that he did not want to speak of God
with a traditional designation, but wanted to
preach with gpecific urgency that God seeks to
encounter man with fatherly 1ove®. 71
Further to this, Jeremiasnsays that the significance of this des-
ignation is that it expresses the heart of Jesus' relationship to God.
This provides a model for all believers. God is not to be feared by his
children, but only the rebellious should fear him because he has power to
cast into Gehenna]3
God is a father who acts not only in the present, but will also act
in future. The fatherly saving activity in the future was proclaimed as
the forgiveness of sin which was also a present reality. God is a father
who is ready to forgive and justify whoever adnits his sinfulness.
Conzzalmann—’4 differs in his understanding of Jesus' use of the
address "Abba". He denies that this was 2 distinctive idea in Jesus'
relationship to God. He maintains that Jesus did not keep it to himself

as an expression of the unique relationship, but rather that it is the

community which coloured the word with such connotations. Inspite of




conzelmann's reservations, Jesus' use of the term as indicative of a unigue
relationship, one cannot fail to appreciate the personal touch in passages

as these:

"So everyone who acknowledges me before men, I also
will acknowledge before my Father, whe a8 in heavenp
but who ever denies me before men, I also will deny
pefore my Father who is in heaven. " Matt. 10:32, 33.

"you are the ones who have continued with me in my
trials and I assign you, as my father assigned to me,
a ki!‘gdmooo' Lk. 223238, 29,

wglessed are you Simon Bar Jonahl for flesh and blood
has not revealed this to you, but 7y rather who is in
heaven" - Matt 16:7.

®... All things have been delivered to me by my
Father; and no one knows the son except the Father,
and no one knows the rather except the Son and any
one to whom the Son chooses to reveal him". Matt.11:27
Conzelmann, true to Bultmannian tradition says that it is the commun-
ity which brought about the distinction of "ay Father" and "your Father" .
and it cannot be attributed to Jesus?s’iﬁﬂle the community may have made
the distinction, they did so because it was a necessary one. They maint-
ained the uniqueness of Jesus' relationship to God in contradistinction
to that of the disciples and God. Barrett says,
»Jasus distinguishes between hinself and his relation-
to God, and his disciples and their relation to God.
To each, God is "God and Father™; he calls them his
prothers; yet he is God's Son eternally; they are
God's children through hin".76
This emphasis on the unique relationship joes back to Jesus. The
God who was his Father had now become their (disciples) Father as well.
God becomes intimately personal. Jesus came to teach about a personal
God known and served through a personal faith. This personal dimension
was new in a place where God's personal name Was being revered and sub-
stituted.
The Fatherhood of God is tied to the inoreaking rule of God which is a
fatherly rule and the manifested sovereignity of grace or of God's univer-

sal fatherhood,77 in the sense that every man by virtue of being created
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is a child of God, but spoke of God as his own Father and taught that others
might become his sons.

The concept of God as Father is not limited to the New Testament,
but is latent in the OUld Testament. The emphasis here is on God as Father
of a nation, but not withstanding the thought in which he is father of
individuals. For instance, in the following passages, God is likened to
a father:

"As the father pities his children, so the LORD

pities those who fear him".79

"ror thou art our Father...“j9

It is only in the New Testament that this idea has been fully exploited.

(¢) GOD IS JUDGE

As we discussed the idea of the kingdom of God, we touched on the
sovereign rule of God. In other words, God is king where he rules
sovereignly. The word king translates the Hebrew Melek and the Greek
fLwﬁ%eﬂS' In classical Greekﬁ;unxeus denotes the legal hereditary ruler,
guiding the life of the people by his justice. Later is found the idea of
the king as benefactor whose will is law and this leads up to the idea of
divine-king. Kingship in the New Testament has been influenced more DY
0ld Testament conception than by Greek thought. Kingship in Judah,
although it became hergaitary, was based on the Davidic covenant and
derived from God who is King par excellence. The king was supposed to
rule in righteousness and justice mostly because God demanded it to be so.
It is in the dispensing of justice that a king becomes a judge. The
title of judge is attributed to God in the context of the salvation which
Christ introduces. Through Christ, Cod is to judge the world for its
wickedness. The Son of God has come into the world to offer men salvation
by asking them to turn away froa their sin and to believe the gospel.

: 80
Those who snub at this offer are pbrought to judgement and condemned.




The judgement of God is related to the concept of the kingdom of God
in that it has a present aspect as well as a future aspect. The present
agpect is that what men do makes them liable to God's judgement in the
future. The establishment of the kingdom of God will culminate in a
universal judgement by which those who believed and remained faithful will
enter into eternal life and the rest into eternal dam»:::nation.a1

Apart from these major aspects of the concept of God in the New
Testament, the attributes that we find in the 0ld Testament are also

agceribed to God in the New Testament.

(1) God is lovel? Love is the invincinle goodwill and this is
the attitude that God has towards all men. This love is his.
nature and he has shown it in giving Jesus to redeem mankind

inspite of mwan's rebellion.

(ii) God is holy. Holiness in the New Testament means being
separate from all that is common and being of moral excellence.
Holiness refers to the transcendence of God. In his high
priestly prayer Jesus refers to God as "Holy Fathar".83 and

the followers of Jesus are comnanded to be Holy.

(iii) God is righteous. St. Paul is the one who uses this attribute:
most. It has three senses. First, the sense of ethical
conduct demanded by the Mosaic law. Second, of galvation
which is a gift of God through Christ and third, of that
ethical conduct which is demanded of ChristiansS! All these
three are a result of God's own righteousness which is his
love, truth and justice in operation. This is what St. Paul

refers to when he says,

"gut now the righteousness of God has been

manifested apart from the law, althoggh tne
1aw and the prophets pear witness to.it, the
righteousness of God throughrfaith in Jesus

Christ for all who believe".




(iv) God's sovereignty. The gospels are firm on sovereign rule of
God in individual hearts and over all that he has created.
God in Christ has united all things in heaven and on earthPG'
As sovereign Lord, he acts in mercy and wrath?7 He has the

last word.

The idea of wrath may be repulsive to be predicated of God and
attempts have been made to disassociate the action from the doers by words
like effect and affect. It is maintained that wrath is an effect outside
of God and not an affect in God and that the effect is impersonal and the
affect parsonal.aa We beg to differ from this view. Wrath as an effect
arises out of the way God feels about the objects of his wrath. It is a
personal af fect rather than an impersonal one. 1t is his displeasure no

matter how it is manifested.

5.8, THE CUNCEPT OF GOD AND THE RELATIONSHIP BETWEEN TESTAMENTS

A consideradle .li.t:tsr.sn:t.lre8 ? has energed on the relationship of 0ld
Testament to New Testament. In our discussion here, we will limit ourselves
to the concept of God.

Marcion in the early church maintained that the God of the Old
Testament was different from the God of the New Testament who was the
father of Jesus. He taught thagragd of the Old Testament was judicial and
not good, while the God of the gospels was good.90 This denial led
Marcion to leave out of his canon of scripture certain books of the Bible.
He rejected the Old Jestament, Paul's pastoral letters and re-edited the
gospel of Luke.

Qut of the many ideas that have been put forward to explain the
relationship of the Old and New Testament, there is the idea of God.

This idea of God plays a part in understanding the relation of the two

testaments. This relationship can be viewed historically in that the
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Bible is a continuous history of God's people and how God has been dealing
with them. Viewed theologically, we see that the main actor is God. The
gible is God's commentary on his own activities and thus it becomes his
written revelation. The holy One of Israel is the one who was in Christ
reconcil ing the world to himself. As a revelation of God, the 0ld Test-

anent looks forward to a fulfilment of God's promises.

5.9, CONCLUSION
Broadly speaking the Bible gives us the view of God that;
1. God is a sovereign God. He rules over all that he has created. He
transcends everything in holiness, power, righteousness and love.

2. God is a living God. This is in contrast to idols(ls' 40). They

can neither do evil nov good, but Yahweh is an active God. He acts in
history and directs historical events. le gpeaks in word and events

demanding moral action of man.

3. God is a covenant God. He does not act like & despot or as a brute
impersonal force. He enters into an intimate personal relationship
with man. The centrality of this covenant relationship will be dis-

cussed in the next chapter.

4. God is father, the only one who is truly deserving of that term. God

is not merely a friend, but a caring and loving father. He is gracious

and can be trusted.

5. God is king and has a kingdom to which he calls men to become members.
He is a God of salvation.
(08
6. God is judge. While he reigns in the lives of his people, his writh

is kindled against his enemies, He judges them and condemns them.

When his children go astray, He punishes them in judgements with a

view to reforming them.
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This is the God of Abraham, of Isaac, of Jacob, who is also the

Father of the Lord Jesus Christ through whom he has become the God and

Father to those who believe.
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GOD AND MAN IN BISLICAL THOUGHT

6.1, INTRODUCTION

The Bible presents man as a creature. This means that his origin is
outside himself. In so far as he is a created being, he shares in the
feebleness and limitations of all creatures. hile this is so, the diole
also tells us that man has been endowed with dignity all of his own by his
peculiar association with God, his creator. jan is given the capacity for
entering into a living fellowship with his creator by virtue of his nature
which is basically spiritual.

In this chapter, we will first seek to understand what the Bible
means by declaring that man is wade in sod's inage. Then, an attempt
4ill be made to determine man's nature. A case will be put that man's
response to Lod is determined by his nature. e will then look at various
responses and try to establish the sijnificance of each to God and to
himself. Finally, we will consider the biblical view of death and the
hereafter. This subject is vast and we will not pretend to exhaust it.

Qur major task will be to observe how the concept of God affects piblical

eschatology.
Man is created after a divine patiern.

"Then God uid,"lct us make man in our own image,
after our likeness, and let thea have dominion over
the fish of the sea, and over the birds of the air
and over the cattle, and over all the earth.' 8o
God created man in his own image. in the image of

God he created him, male and female he created them."

This is where the Bible beyins in deseribing man, but this passage

presents a nuaber of problems. For instance, in what does the image of

God and likeness consist?  Ho doas the division between male and feaale

relate to this image and likeness? Of what doss that dominion consist?

Biblical scholars and systematic theologians are not agreed on all these




problema .

6.2, THE IMAGE UF 60D

The outstanding feature in the concestion of man in the 0ld Test-
anent is the pronouncement of the priestly code that man is created in the
image of God, after God's likeness. The question that arises is, "what
do we understand by, "in the image of God and after his likeness"?

Various attempts have been made to dafine this phrase "Image of
God". For Wheeler Robinson, the phrase is intended to recognize man's
unique relationship to God and his supreaacy over the animal vom.'ld.3
Ednond Jacob is of the opinion that the shrase refers to outward appear-
ance. Tne image refers to a represt:n‘-:.ation.di Some scholars have seen the
image of God as the upright posture of man which in turn symbolises doain-
ation of the animal world.s Rowley holds a Jif feprent view. He writes,

"por it has been said that he (man) is a creature
of God, made in the image of GSod and that this is
not meant to minimize the difference between man
and God".®

He sees the likeness or the image in the spiritual quality of his being

and not the physical.
Derek Kidner commenting on the phrase, 'laage of God', says,

"The term "in our image, after our likeness,” are
characteristically bold. If image scemns too strong
there is the rest of scripture to control it, but
at a single stroke it imprints on the mind the
central truth about us. — The scripture does not
use them as technically distinct expressions, as

some theologians have done”.

Berkouwer defines the phrase image of GLod in christological and

eschatological terms. He contends that senesis alone does not give us

the meaning of the term, 'man in God's imaje's He finds some light in

the New Testament where the restoration of the image by Christ is men-

ue to the aeaning of the phrase. He

tioned. In this, he finds the cl

says,




"If we listen to the Biblical witness regarding the
image of God, we find it filled with actuality, and
with earnestness. e can here see a note of eschatol-
ogical earnestness of our ordinary 1ife. The image

of God stands before us in the context of guilt and
restoration, of being lost and beiny found. The image
of God is something which concerns the wholeman, his
place in this world and his future, his likeness in
his being a child of a Pather, of this Father in
heaven".

If the restoration of the image involves redemption or reconcilia-
tion and the return to the status of a son, then the original image was
something akin to God's nature and character.

We have to rid ourselves of certain aisconceptions when we consider
the teram 'image of God'. We are acoustaned to speaking of image in terams
of facial resemblance or physical aspects. Jf course, we cannot escape
these linguistic trappings, but to do so is to have wrong thoughts adout
God and man. It has already been noted in our considerations of the
Hebrew conception of God that the representation of God by an image was
forbidden because God could not be associated with specific forms. In
this case, it is man who is aade in the image of God and likeness and not
the other way round. The two terms speak of the one and same thing. The
one elaborates the meaning of the other. The prior question is not, "fhat
is the image of God in Man?", but "In 4hat does God's image consist?”
God's image can be nothing short of his nature and character or essence of
his being. One fundamental feature of Lod's nature is his spirituality.
The image of God in us consists in that we are created spiritual beings—-
that is, a capacity to have a personal fellowship with God. St. John's
gospel highlights this when it says,

"God is spirit and those who ‘fwo:shlg him, must
worship in spirit and truth".

It is this that distinguishes ®an from other creatures and bestows on man

a dignity all his own. The other major feature in the nature of God is

his personality. He js not a thing, an impersonal force, but a personal

being. Human personality is derived fron this. Eichrodt links the idea
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of image of God with his pm::mnhaod.‘J Jur personality is a manifestation
of God's image, a ghare in his personhood.

We can say that the image and likeness in which we are created is

the capability of entering into spiritual coxnunion with the creator, a

privilege which only man enjoys in all creation. Vriezen makes the point

even clearer when he writes,

"In th> Old Testament, the concention of man is
closely bound up with living in comnmunion with
God. As a result, there is a prior fundamental
distinction between God and iian. lan does not
spring (mnatc)" from God, but is created and
made a living being by the breath of GCod. This
radically theistic starting point implied on the
one hand, the absolute dependence of man upon
God, on the other hand, the recognition of the
high place given to man by God in his world
order.”

The representation of man as the "image of wd¥, is the symbol of this

certainty of his communion with the iloly ode

6.3, THE NATURE OF MAN

We have so far maintained that thougn san is a creature, he has an
important living relationship with God. e is not an emanation from God.
As a created being ®an is an embodied soul and an ensouled bc)dy;13 so to
speak, all at once. Neither the body nor the soul is primary, put both
compose the principle of man's life as 2 ereature. He is not just a soul
with a body as an encasement, byt an animated body and taken as a unity.
The Old Testament accspts no dualism in man's nature.

For the Israelites the nature of man had three aspects which are:
the breath-soul, the psychical functions of physical organism, and the
ascription of all abnormality in conduct and character to the action of
invasive spirits.“ dhile this is true, the Israelite view was stamped
with a new understanding of man's relationship with the creator and his
place in the universe producing a unijue concept in the whole Middle-East.
The Hebrews did not come up with a compasite-soul body and mind, but
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pather they saw the various psychieal aspects of man which belong together
and have a common origin--one personal life.
The following are some of the teras used Lo describe some psychical

and physical agpects of man:

(a) Nephesh
This is a Hebrew term meaning life or goul, Eichrodt maintains that

this term nephesh is not an abstract concept, but refers to a sub-
stantial entity which might almost e described as the stuff of life.”
By extension, the term goes on to denote not just the life within the
individual, but the living individual hinselfJ® Beyond this nephesh
goes on to include being alive--all dinension and dynamics of life.
Therefore, nephesh is a pervasive tera peferring to the vitality of

life itself.

(b) Ruach

This Hebrew term means the individual spirit of man which comes out of .

the breath of God. Ruach is defined by fichrodt es,

"the life force present everywhere and existing

independently against over o single individual'.”

The two concepts nephesh and ruach are not distinct from each other.

While nephesh is particular puach is universal. The two terms do not
describe opposites or differing aspect of = n's nature, but they are rather
representing the whole of life from a particular point of view. Throu jh
these terms the connection is made between the organic and the psychic
life. By these terms man's relationship with God on the one hand as the
only source of life and man's pelations with his world ls defined. All

in all, every living thing shares in God's breath of 1ife which joes forth
to renew the created order. Thus ruach is at all times plainly superior

to man, a divine power within his ~ortal body, subject to the rule of

God alone.
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Man is made in such a wiy that ne has a relationships not only aitn 33d,
put also with nature. Nature defined is what is, is not indenendent of i
and has been put at man's disposal for his oleasure under Gad's saverai 0
pule. Man is made for fellowship with Sod being made in God's imaje and
likeness, and is granted dominion over miture. e is commanded to suddue

the earth and to fill it.)®

The fullness of aan's life and the realization
of his true humanity is dependent on this fallowship exoressed throun
obedience. In the story of creation, we notice how man is jiven 1 sy anand
which must be obeyed lest he suffers de:th. bedience would =ean live, Hub
disobedience would automatically lead to the anaihilation of 1afe.n

Apart from this communion sith Jod nan was not meant to live 1 solit-

ary life. He was created a 3ocial oeinge Tha Uible descrinea this yigic

human need vividly when it says,

"Then tha Lord 3od 32il, "It is a0t jood. that man
should be alome, T «ill make hia a b elper Fit for
nim®, 20

Man's social needs are realised in the sane verse as the words that define

his dual character,
" .. Male and female he made thea."” ".se There-
fore a man cleaves to his wife and they become
one flesh".

By creating man as a sexual beinj, God mcant that sex should be a
necessary cornerstone in the establishaent, building and mgintenance of
the comnunity. The life of the individual is intimately linked to that
of his family and also to that of his comaunitye

It is part of man's nature to relate to other men through marriage,
kinship system, economic and social associations. ilan as a social beiny
is created to be responsible. He is accountable to God?? and to his fellow
man for his action. He is a moral being. Even though Eichrodt refutes
attempts to interpret the image of God in terms of moral gxcellence and
to use it as a basis for developing 2 do juatic doctrine of mankind's

primal condition , he sees tne term a3 iaportant for revelation. He

says,
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“For by virtue of his pre-sainence above all other
creatures man stands as a sinner in a special re-
lationship with God, accessible to the judging and
compassionate word of the Lord whose ilmage he wears,
and called to responsibility®,

It is tnis sense of morality that binds the community together, a
morality that has its roots in the very nature of man. The Ten Command-
pents as a moral code reflect human nature s related to God and man.
Wheeler-Robinson has written,

*The thing that makes life supremely worthy is
its morality. This, the Israelites discovered
:.n:a:dw.:?r:ﬁod . it is this that their God

Morality has its significance for man in the idea of his personal
responsibility to God. He stands accountablc to God and he must either
please his creator or earn his displeasure and judgement. As a vital
link between his creator and his enviromient through the managerial res-
ponsibility that has been delegated to hia, the fruitfulness of the environ-
ment and its stability and utility is dependent on man's ordering of

hiaself in accordance with the divine directives. This is made abund-

antly clear in the story of the F 311.25
Man in the 0ld Testament aay be seen froa both a personal and a
corporate perspective. whesler-Robinson spoke of the concept of corpor-

ate personality as an important aspect in the understanding of man in the

ancient thought. He says,

»The unit for morality and rell jion is not the
individual, as the group to which he bhelongs.
Yahweh was the God of fsrael and only secondarily
the God of the individual israelites. The rela-
tion of God to man was mediated through the
corporate personality of the nation--(important
here is the idea of blood revenje). The idea of
individual responsibility was acknowledged but was
not prominent until it was asserted by the seventh

century prophets®.
In the concept of corporate personality we find a comparable concept with
similar importance as that of the egnmunal-nan” discussed in connection
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yith the Chewa. In that connection it was «lso noted that God is primarily
e community's concern rather than an inlividuil's and yet personal moral
deviance can pring disaster on the whole comaunitye.

The sense of moral responsibility wus further heightened among tne
[sraslites Dy the concept of covenant. According to Vriezen the doctrine

of the covenant implies three things:

1. The recognition of the reality of a true consunion between God and the

people of Israel.

2. The absolute recognition of God as the loly one who establishes and

guides this relationship.
3, The absolute acknowledgement of the rules of the covenant.

This idea of covenant is very important and fundamental both to the
theology of the 0ld Testament and history of ispael. The identity of the
Israelites as a people unique to God is founded on the covenant relation-
ship that existed between God and their ancestor Abpaham. This covenant
is firmly fixed in their history as forming one of the covenantal op».:n:hsza
of history in.uod's dealing with man since creation. In these covenants
the initiative lies with God and they are ant hotween equals, but a
superior and inferior, 2 creator and his creature. Man has an obligation

to God besides his obligation to his fellow aan because the covenant

terms are binding on him.
Understanding the centrality of the covenant idea, Hotyer says,

"At the centre of the world-view of the 0ld
Pestament and the centre of what 30d has
revealed about himself lies the doctrine of
the covenant. Covenant is thus the very heart
of 0ld Testament theology, the cegg:al essence
of what it teaches us about God”.

It is within this covenant relationshi; that God reveals nis will to

Israel through various galvific events. These historical events gave con-

creteness to the covenant and the covemant gave them meaning and
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gignificance. "The covenant knows not only of 1 demand, but also a
promise: 'you shall be my people and I will be vour God.' In this way it
provides life with a ygoal and history with o ‘.xeuning”.'m The goal is the
fulfilment of the divine will and alonj with this is a sense of trust and
security because man knows where he stands with tod. It is out of the
covenant that comes a legal code by which aan's secular and sacred act-
jvities are goverred. God is the divine law-jiver and the initiator of
the covenant. The law demanded right living and worship oefore God.

To recapitulate, the Bible teaches that wan is a unilty and not body
and soul. He is animated by God's spirit. lie is akin to God, having been
aade in God's image. He is meant to have fellowship with God to whom he
aust respond in a moral and responsible way. mong the Israelites this
fellowship Found expression in the covenant. Jzn's goal and fulness of

life are achieved in and through the covenant relationship.

6.4, MAN'S RESPONSE TO GOD

According to the terms of the covenant, obedience and trust were
demanded of man as tihe most appropriate response to the grace of God. To
Saul, Saauel said,

"4as the Lord as great delight in purnt offering

and sacrifices, as in obeying the yoice of the

Lord? Behold, to obey is bgtter than sacrifices

and to hearken than the fat rama®.
Even though these sayings may be seen as Saauel tg gontinued criticisa of
kingship and that he is looking for every opportunity to discredit Saul,
he is pointing at a very important fact. The heart of worship is not in
external ritual, but rather in the inner attitude of obedience. The
acceptability of a sacrifice befors God depends on this attitude. Isaiah
too warned,

"If you are willing and obedient, you shall eat

the good of the land, but if you ref and rebel
you shall be devoured by the gword”.
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The peuteronomic message declared that obedience would lead to blessings
yhile disobedience would lead to a cur33.33

It has been said that there was tension between the prophets and the
cult representatives. The prophets werc very critical of the abuses of
the cult by the priests. T all Fairness to the prophets, they critic~
iged the cult not because they wanted to get rid of it, but because it was
becoming an end in itself rather than the weans to an end. It ceased to
be symbolic and failed to point beyond itself. The prophets were con-
cerned with the glory of God just as the priests who were true to their
calling were concerned with his holiness. The prophets wanted to lead the
populace beyond a mechanical sacrificial systen to a personal religion
based on obedience and trust. The outward axpression of worship had to
tally with an inner disposition of obedience and trust. Let us now look
at the external significance of the external aspects of the cultus.

The cultus is no mere epiphenomenon but a genuine expression of a
living religion seeking to penetrate the whole of human 1life. For the men
of the ancient world, as it is for the Chewa, the outward form of the
cultus possessed a symbolic significange and for that reason, they sign-
ified not an unimportant or secondary sleaent, but a necessary and
essential activity of religious experiencc.

It is the sacrificial worship whizh fared the heart of the cultus
as man's response to God. F undanental ideas aassociated with sacrificial
worship are those of providing food for the deity, offering of gifts to
God, sacral comaunion and atonement. Ccan lsraslite sacrificial system De
interpreted in these terms? The idea of providing food for the deity is
rejected as a crude thought which we do not find in the 01d Tmt:ument,.34
There are several instances in which faod is placed before God and he

passes over it and does not eat. The significance of the action is the

ratification of a covenant.
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In Israelite religion the notions of comuunion or fellowship and
atonement formed the basis of the sacrificial asystem. The power of the
gacred communion mediated by the sacrifices rested rather on God's
declaration that he was prepared to enter into a special relationship with
his people and to give them a share in his oun 1ife. The comaunion sacrif-
ice became a gacrament in which the blessing pronounced by the priest, the
hymn suny to the glory of God, the casting of oracles and the promulgations
of law carried out in conjunction with the pitual, all recalled men to

@, whose fellowship they

the exalted power of their divine Lord and jud
vere experiencing in the celebration. The sacrifices were made becauss
God had sanctioned thea and had assured the sarticipants of the fellow-
ship of his presence.

There were different kinds of sacrifices and @sach had its oun

religious emphasis and function.

(a) The whole burnt sacrifice: The characteristic feature of this
gacrifice is that the entire victim is burnt. The destruction of the

victim may bDe explained as a means of making the offering useless and

therefore letting it oecoame an irrevocaole yifte.

(b) The communion gacrifice where the characteristic feature lies in the
fact that the victia is shared betuwsen God, the priest and the person
offering the sacrifice, who eats it as a holy thing. These sacrifices
are aeant to strengthen the covenant.

(¢) Expiatory sacrifices: These ar® sacrifices used to remove the offance

and restore normal relations, The use of blood and the disposal of

the victim are the distinguishing foatures.

Sacrifice was among the Israelites an assential act of external

worship. It was a prayer which was acted, a gymbolic action which exprass-

ed both the interior feelings of the person offering it and God's response



124

to his prayer. By sacrificial rites the ;ift mude to God was accepted,

fellowship with God achieved and the Juilt of man taken away. De Vaux

coaments ,

wgut these effects are not achieved Ly magic. It
is essential that the external action should
express the true inward feelings of man and that

it should be favourably received by God. Failing
this, the sacrifice is no longer a religious act. w35

The failure to realize this was at the centre of religious apostasy in
Israel. In practice, gacrificial syabols were vested with mystical (magical)
powers and it was deemed that their effect was automatic regardless of

hunan disposition. This is what the prophets tried to refute and correct.
Speaking on behalf of God, Isaiah said,

"4Jhat to me is the multitude of your sacrifices?
ve. Bring no more vain offerings... 1 _gannot
endure iniguity and solean 355@@'.)1,_'".'3“

Jeremiah testified,

»rhe LORD said to me, "DO not pray for the wel-
fare of this people. Though they fast, I will
not hear their cry, and though they offer burnt
offering and cereal offering, I will not accept
them but will consuae then by the sword, by famine
and by pestilence®.

Let us sum up what we have Deen gaying about man's response to God.
In man's response, God takes the initiative and remains the initiator.

Man is called upon to respond fresly and pasponeibly within the context

of a covenant relationship with everything ot his disposal. Within the

covenant relationship are prescribed certain means by which man maintains
this relationship and these means arc gaorasental in nature, that is,
divinely sanctioned and provisioned. Through the cultic activities, wan

acknowledged his dependence upon his creator and his need to respond

appropriately in order for him to fulfil himself. Yhrough the cultus,

but the whole of his exist-

a
ence. As long as man lives, he must maintain'\positive relationship with

man puts at God's disposal not only himself,

God.



6.9, DEATH AND THE HEREAFTER

(a) OLD_TESTAMENT ESCHATOLOGY

Even though man was made in Lod's inage and likeness he was not
created an imaortal being, but mortal. The possibility of immortality
was within his grasp, but he thwarted it by sin and that act of dis-
goedience sealed his Fate with death. !ow doss the Biole view death and
existence beyond the grave?

The Giole sees deatn as something that was not originally an aspect
of human existence, but that it came as a resulb of human disobedience.
The Yahwist source reports that Adan and Cve were told they would die i7
they ate the fruit from the tree in the aidst of the garden. The story
is told simply and syabolically in a mythpoeic manner. When they sinnad
or discbeyed, the curse of death came on thea accompanied by a hard and
harsh existence. ODeath remained a reainder that man had not the final
word on his life. He forfeited the possibility of eternal 1ife througn
disobedience. His utopian dreams of beconing like God were not realised
and would not be realised as long as man was mortale

The Old Testament concepticn of life after death is diffused and
not fully developed. It is left to the New Testament to develop the
doctrine of life after death. The 314 Testaient thought on life after
death finds expression in the concent 5f Sheol. Sheal was conceived of as
a place under the earth to which one tascenda but in which thers is no
comaunion with the dead and consequently no hupe of seeing again thase
who have yone before. The dead continued to exist in some shadowy Fora
of existence and were totally disarmed and left to a passive and gilent
existence. 1t is a realm of the powerless (cf. 1s. 14:10). The state of

the dead is compared to that of the man #ho sisep (Neh, 3:18). It was

not a state to which people looked forward. llozekiah wept bitterly when

he was told to put his house in order because he was going to die. After
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being gpared from death, he said:

"1o0 it was for my welfare that I had great bitter-

ness; but thou hast held back my life from the pit

of destruction, for thou hast cast all my sin behind

thy back. For Sheol cannot thank Thee, death cannot

praise Thee, those who go down to the pit cannot

hope for thy faithfulness".3"

God's presence is unknown in Sheol and those who are there cannot

respond to God with thanksgiving and praise. 5ignificant about the con-
ception of Sheol is that it is not Ethe soul that lives on, but rather the

whole man, In this existence there is no anntact with either the living

or with wode. oheal also gserved as a place whers the wicked were panished

()

to a solitary existence. The righteous pray wd hope that God will rescu

their lives from Sheol.

emhis is the fate of those wio have foolish confid-
ence, the end of those who axre sloased with their
portion. Like sheep, they are wosointed for Sheol;
Death shall be their shepherd, straight to the grave
they descend and their form shall waste awayj Sheol
ghall be thelr home. But God shall ransom my aoul.”
froa the powers of sheol, for he will receive me."

Side by side wilh the conception of Sheol is another view according
to which the dead dwell in the grave. Two Lidngs are important here,
firstly, the manner in which the dead man is buried has a bearing on his
future existence--whather it will be peaceful or note Secondly, the custos
of burying along side menbers of one's family. 1t seess that the teras

pit and sheol are used interchanjeablys. he one puts emphasis on the
place where the body is laid while sheol lays emphasis on the actual

state of existence. To De gathered to ane's people, is a common piblical

expression for death. Somehow fanily solidarity noes peyond the grave.

In Israel it was forbidden for the living to have anything to do

¥ith the dead, 6.g. consulting mediums and practising necromsgy. (cf.

Lev. 18:31; 2U36 Dte 13311). nese pronidbitions may have been introduced

to counter the temptation to worship the dead and to depend upon them.

Saul resorted to necromdty when he peceived no answer through all the
~
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sccopted means of determining God's will (1 San. 26:1-14).

Ar_gunonts have been advanced that the Ispaclites had an ancestor
ault, but nothing of the sort can be found in the Bible. Of course, the
[sraelites had a very high regard for the ancestors. The patriarchs were
highly honoured to the extent that God was known as God of Apraham, Isaac
and Jacob. The prohibitions against any agsociation with the dead do not
presuppose ancestor-worship, but fear of pajan influences which were in
conflict with the purity of Yahwisn. Anceator wonghip in Israel has Ddeen
advanced on the jdea of the family unit and the institution of levirate
parriage, but these are inadequate grounds. The Dible is silent on the
matter, an indication that it was virtually non—oxistent as a problem.

What importance did these peliefs avout the dead have for Israelite
religion? Eichrodt writes,

"It was the shattering experience of cod's will to

grule which shut the gates of tae singdom of the

dead, and proscribed any dealings with the departed.

Yahweh's claim to exclusive Lordship covexed not

only alien gods but also those subterranean powers

which mignt offer their help to aeh. w40
While Sheol was not independent. of God's soversign rule, his activity was
restricted to the world of the living who could respond to his works of
grace. Sheol had no effect on the living and the living loathed the thougnt
of being banished there, especially when they had not lived their life to
the full--(being full of years). Ihe ri jhteous began to hope for rescue
from Sheol and to look forward to a life with uode

Having removed Sheol from their insediate concorn, God remained

their God at hand. Animistic ideas Were rejected and God remained

sovereign in life and death. The U1d Testament does not provide a fully

developed eschatoloyy and it is not until we get te the new Testament

that we find a developed eschatolojy.
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(b) NEW_TESTAMENT ESCHATOLOGY

The fact of Jesus or what has been called the "Christ-event”,
prings biblical eschatology into a sharper focus in the New Testament than
we have in the 0Old Testament. Our present study will not look at the whole
gubject of eschatology, but will limit itself to how the Christ-event has
affected and influenced the €hristian eschatological outlook. We will
however consider some important eachatologieal questions as we go alang.

faschatology in the New Testament stacts wiih the Christ-avent. The
fact of Jesus provides a new perspec=tive on human existence and destiny
thereby transforming man's view of death and #hat lies bayond the grave.

According to St. Mark, Jesus dejins his vinistry with these words,

"mhe tine is fulfilled, an? the kinglon o God is
at hand, repent and pelieve tao ;-3;330.1“.“

In the gospel of Luke, Jesus inaujurates is inistry with a reading fron
Isaiah 61:1-4 and declares, “"Today this scripture has been fulfilled in
your hearing".

Jo achieve his theaological purpase Luke slaced the birth of Jesus
in the context of 0ld Testament predictions concerning the future ruler
(cf. Matt. 2:6). Jesus begins his ministry with the themes of repentance
and the nearness of the kingdom of heaven, Therefore what is observed
is that the New Testament speaks nf fulfiluent, and the realisation of
the kingdom of heaven.

The Old Testament anticipates the vigitation of God when he comes
as judge of the wicked, the redeemer of the righteous and who would purge
the world of all evil. "The day of the Lord™ and the abbreviated phrase
of "In that day", designate this divine visitation. The New Testament

sees in the incarnation of Christ the fFulfilment and hope, and in his

second coming the consummation of that hape. The coming of Christ there-

fore is the beyinning in the inauguration of the reign of God which coaes

to completion in his gacond coming.
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The second coming of Christ is the bejinning of the consummation.

Mis phenomenon is described variously in the New Testament "teovaa "
geans presence or arrival. In nallenistic Ureek it was used to describe
the visit of a ruler. Jesus will come back in power and glory (Matt. 2%:
7). WKTOWWNAS " means the unveiling or disclosure. This refers to the
sanifestation of Jesus in all his splendour and glory as king of kings.
neMBavell " neang appearing, it refers to the visibility of his return.

At the return of Christ the resurrection of the dead will also take
place. The resurrection is the direct outcone of Jesus' redemptive mission.
Christ has abolished death in his own body. Jesus' resurrection stands as
a guarantee of the resurrection of the just. There is life after death
which will be adapted to the spiritual conditions then existing which will'
be radically different from what is experienced now. The resurrected life
is not a shadowy existence that we meet in the concept of Sheol. It is
rather the resurrection of the bady (1 Cor. 15:35ff). G.E. Ladd writes,

"The revelation that death does not end huaan

existence i3 enlarged in the Hew Testament.

The natural metaphor of slee> is freguently

used of the dead”.4!
Even though the 3ible has little to say woout the astate of the dead, there
are some yliapses thal the redeewed are 4ith Christ. St. Paul longed to de
with Christ as a far better prospect than remain in the present existantial
situation.

In the New Testament we Find the element of Judgement as an inte-gral
pazt of the consuasation. The writer to the iebrews tells us that,

"1t is apoointad unto _men £O die once, but after
this the judgement”.

In our consideration of the concept of God,ws saw him as ruler of men, the
divine law giver and finmal judge. Soastines Christ is mentioned as agent
of this judgement. The parable of the sheep and goats illustrates this
theme and that the final judgement rests on faith and work. Another aspect
of this judgement is that the decisive factor is man's attitude towards



Jesus and that by thia people have either sscaped being judged or condamned
thenselves already. Even after this is said, Judgement remains an eschat-
ological fact.

How did these eschatological features affect the attitude of the
early Christians towards death and the grave? The resurrection of Jesus
Cheist transforwed the reality of death. Death lost its power to hare and
vas tranaformed into an instrunent of salvation. This is why the writer of
the courth Gospel can report of life and death in the same breath without
feeling any sense of contradiction. Jesus says,

"I am the resurrection and the 1ife, he who believes
in me, though he dies yet shall he live, and whoever
lives and believes in me ghall never aie".t

As the smallpox vaccine in which the haraiul and deadly effects are removad
and becomes potent againat itself, in the sy way death has been demoDiliz-
ed and transformed into a force for good. Hence the jubilation of the

believer:-

"Death is swallowed up in victory;
0] death where is thy victory?
01 death where is thy sting?

Death has been transformed DY the Christ-event. The grave is conquered

and eternal life is in the grasp of believers. Salvation has dawned and

it is being enjoyed, but it is not yet consumaated. The initial benefits

eivad, its fulliness ig yet to conc.

of being a kingdom memder Nas been rec
To the Thessalonians, St. Paul wrote of Chpist's return and tho resurrect-

ion of those who had died as the hope of o neliever and source of their

. . 44 .
confort, Thersfore, there was Mo nead for thea to grieve.  Peter speaking

on the expected return in order to all@y foars of those who were beginning

to doubt the parousia, said that God's time is very different from our time

and that his apparent delay 18 actually a divine kalros for those who have

not repented to do so. The returd of Jesus cannot be a subject of specul -

ations or prediction, put that the peliever aust oe prepared for it all

the tims. Jesus should be trusted to fulfil Jhat he promiseds > Such an
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mtgloglcal outlook had great implications for life in the here and now.
The new life meant a new ethic based on jodliness and holiness.

The eagerness that we see aaonj the early @nristians and the critic-
jsm from the non-believers which they had to put up with reveal to some
extent how their attitude to death had been affected by the death,
pesurrection and eaminent return of Jesus. #Against Schwaitzer,“ the New
lestament writers are convinced that Jesus had fulfilled a divine mission
of saving aankind. They were not trying Lo cover up a failed misaion. In
the light of his resurrection, death was no longer considered a defeat,
but a real victory. After all they had the Jid Teatzment paradigm of the
suffering servant. Therefore, what Schueitzer @ sintains to che effect
that Jesus forced matters when apparently his “rolitical mission"” was
failing, does not tally with the evidence 13 u2 have it in the New Testament.

sneol was no longer for the beliover. {or theam, there was life
beyond the grave in living communion with God. This world would vanish
and a new created world order would take its place.

Apart from Sohweitzer various views have been put Forward in an
attempt to make sense of this eschatological neasage gcatterad in the pajgss

of the New Testament. Uriefly, jet us turn to these and look at each in

turn.

Schweitzer had maintained tnat eschatalojy was the key to understanl-

ing the 1ife and mission of Jesus. 111 that Jesus taught and did wers
governed by his eschatological outlook. Schweitzer argued that the cross
was not part of nis aschatological outlook, but a vay of forcing the

issue when he found that his axpectations wers not being fulfilled.

laportant as this thesis is both in terms of the theological situation in

which it was expounded and the place ghat it wag given in New Testament

studies, it ignored certain important facts of the gospel tradition. The

impression is inescapable from these traditions that Jesus was fully aware

of the end results of his mission. He rejected all the simple and cheap
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sethods of carrying out his mission (cf. the temptations of Jesus). He

gpoke about his death as part of his mission. Seen against a Jewish and

fellenistic packground to insist on the death of a redeemer or a god as

Jesus claimed would be the greatest of scandals and folly. This is what

st, Paul says, "It looked like foolishness to Jews and Greeks". He writss:
“_ .. but we preach Christ cruciliad, a stunbling

plock to the Jews and folly to the gentiles™.
(1 Cor. 1:23).

C.H. Dodd in the 193U's restorad Che halanee by insisting on the
present reality of the new age. lle re joctad the futuristic eaphasis found
in Schweitzer's thesis. In his thesis on “porlized eschatology”, he
saintained that with the coming of Jesus,athe kingdom had actually arrived
insisting tnat the word "v‘i'rrmw“ aeans bne kingdom is here and mot just
near, The new age had broken into the old age and the course of history

had been altered.

R.He Ful.lm"la prought in a mediating position. Indeed for
Fuller, the kingdom of God was connected with the mission of Jesus but was
not completely operative. The caming of Jesus inaugurated the stage for
the kingdom of God, but the climax and effective astablishment was still

fmao
Thaose of tne Fora Criticism School dounl whether auch autnentic

saterial can be got from gjospel traditions to establish a viable view of

New Testament eschatology. HoWever, they insist that Jesus did not expect

a period between his dealh and the consumiation.

To this author, Schweilbzer called attention to eschatology as an

important factor in understanding the 1ife and wission of Jesus, but this

is not the only factor. We cannat 19 1long with him when he sees the

alssion of Jesus as a failure and then Jesus forcing the situation and

failing miserably. e maintain that £nS jospel tradition is apbundantly

clear that Jesus was aware of his mission and that the cross was part of
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it. He came on a mission to introduce the kingdom of God and that involved
ceconcilfiation of men to God through his ainistry and death as the climax
of that ministry and the reconciliation process. The kingdom has been

{naugurated by Jesus, the New Age has dawned, but the complete establish-
pent of the kingdom of heaven is not yet complete.

6.6, CONCLUSION

In all creation, the Bible singles out man as having been created 2
unique being. Both creation narratives in a compl@aentary way declare this
uniqueness. The rest of creation cones ilnty ueing 9y a aere declapration,
but with men, God deliberates and fashions his after his own image and
likeness. In this way, man is privilejed with 2 unique relationship to
God. It is only man for whom no suitanls nalpaate was found among all
other creatures. This unijue pogition is si nificant for man's existence
and life.

The Bible views man a3 a single sntity or being and not as a
composite of body and gpirit. The two are coordinated in such a way that
it is impossible to speak of the one 4dithout the other. This is the very
opposite of Greek conception of man whare &an is a duality, the oody
serving as an encasenent for the soul. This unitary conception has
gignificance for man's axistence and 1life. ihatever is done in the body or

spirit affects the entire human nature and has inplication for God.

It is as & spiritual being that man responds to God in worship and

acknowledges God's authority. Man seeks fellowship with God and God takes

the initiative by entering into a covenant relationship with man. ™an's

disobedience destroys this followship and puts wan in danger of averlast-

ing damnation. Through the New Covenant astaolistied through Jesus, God has

reconciled the world to nimself. With the chpist-gvent, man's destiny is

affected and death is transforned. Sheal is replaced by heaven and the



pe N

29
Jd L

faith and hope of the Old Testament bocoaes the living hope for an inherit~-

oo which is iaperisnable, undefiled ani unfading kept in heaven.

49 Han
can look forward to it.
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CHEWA AND BISLICAL CONCEPTS: A COMPARISON

7.1, INTRODUCTION

This chapter attempts to draw out parallels between the Chewa and
Biblical concept of God before coming to consider what implications each
concept has for the other in particular and the christian faith in general.
Although our main concern is with the concept of God in both Chewa and
biblical traditions, our comparative discussion with touch on as many
agpects relevant to our main task as possible. e shall undertake this

comparative study under the followinj headings:- Categories of thought,

the cosmological outlook, the concept of Lod, lan's response to God and his.

eschatological outlook. Under all these headings, our interest will be in

the concept of God.

1.2, CATEGORIES OF THOUGHT

The clarity of a concept depends on a nuaber of factors e.g. usage,
meaning of words used to explain the conceplt, the development of thought
patterns and the use of appropriate catejories or whether the concept has
been used in written document or not. The Western world has a long history
of the written word and through philosophical thought and the scientific
method, clarity of thought has been achieved in many disciplines. Concepts
in Chichewa have not been subjected to this gort of treatment and therefore
"y not be as precise as they are for instance, in English.

hen a discipline has been subjected to a long period of writing, an
dpropriate technical terminology develops which becomes refined with the
passage of time, Tnis is less likely to nappen when words are not written

0r defined precisely, let alone when terainoloyies and beliefs remain un-

®plored, It is not the practice in traditional&frican society to quastiofw

beliefs that have been handed down from generations immemorial. The

e e
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traditions are treated as sacrosanct. They can neifher be questioned in
order to clarify them nor to resove what is fallacious. These traditions
aust be simply accepted, practised and passed on. But this state of
affairs cannot be left to go on like this. The time has come when the
refinenent of the concepts must take place.

Sometimes precise terminology is hard to come by because of the
symbolic nature of the language which docs nol conform to rules of deduct-
ive and inductive thinking which are nodes of thought in Western thoujht
and education. Religious phenomena are notorious for their use of syabols
which are in turn embedded in the particular culture where they occur.
These symbols can be understood only within the cultural context and they
are difficult to translate precisely into tihe cateyories of another languaje
and culture. The Chewa culture is rich in sysbolisms and the language in
its daily usage is highly idiomatic and proverbial.

Systematic thought is also always coloured by the beliefs of a par-
ticular culture and it is employed more in the West than in Africa. It
would be untrue to say that Africans are incapable of systematic thought, -
although it may be true to say that their thinking is limited in scope and
to concrete situations. The other raason is that systematic thought is
tied to speculative and/or theoretical thoujat and it happens that the
Africans are not given to speculative or theoretical thought as we find it

in the West. In the West, thinkers will sesk to understand the whole

universe by either a single unifying concept or by geveral, but related

concepts. The African views the universs ina

full of contradiction and beyond hunan understanding. He does not need to

understand it in order to come to terms with it, and makes no attempt to

resolve the apparent contradictions. Equipped with various beliefs, which

are themselves unsyatematizad and often contradictory, he meets each

situation and interprets it according to those beliefs. The limited scope

of systematic thinking has not been conducive to the development of

concrete way as mysterious, ¢
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preciseness in conceptualization and creation of technical terms.

The other important factor in the development of terminology is the j
gocial dynamics of a given culture. By social dynamics is meant thase
factors that activate a social situation making it vibrant, responsive and '1
aeaningful. The African social systems have a number of such factors which
affect the system 1in varying degrees. Soue of these are thase of kinship |
oy blood and marriage, age groups, the solidavity of a community, hospital-
ity, the spirit world, rain and the gconanic activities. These factors
related to the social dynamics have an effect on the conceptualization of
things sa that one culture values one thing while the other culture values

a different thing. In the Heorew society anu nistory the concept of God

exercised the yreatest influence and all of life revolved around this con-

cept. When it did not revolve around the coneept, it was seen as a state

of rebellion. This was not the case anony the Chewa. The concept of God

did not have any significant role in the social life of the people except

in the belief that he gave them rain.

dithin their cultural liaits, the Laewa nave concepts relating to

their world-view, but these concepts have nat roceived the refinement

which some concepts in western countries have received, The biblical con-

cept of God was progressively refined from crude anthropomorphisa to

abstract descriptions and in theological thinking it has a long tradition

of reflection and refinement. From early times, the Hebrews were enjoined

’ : 2
to tell the saving activities of God ta succeeding yenerations.
The Chewa concept has no literary tradition behind it and it has

come to us through traditional peliefs handed down from the fathers Ly

word of mouth. There is no evidence that any reflection on it has been

done in order to clarify the concept. The concept, therefore, bears the

trappings of mystery and the resulting seliefs have animistic tendencies.

The concept is theologically less developed especially as it affects life,

history and human destiny. \hereas the biblical concept of God is central
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and dynamic, having direct inescapable implications for life, history and

huaan destiny, the Lnewa concept remains Latent within the culture. This: .
latency may be explained by the fact that God was remote, but not detached
and that he was not central and therefore not an important factor in the

gocial dynamics of the culture.

7.3, COSMOLOGICAL OUTLOUK

In broad outline, the biblical and Chewa coswmologies are very
gimilar. They both begin with God as creator who lives in fellowship with
men and takes care of them. They both have a realm of spiritual beings
even though they are different in origin. In the Bible this realm of
spiritual beings is occupied by angels and demonic spirits. The angels
being God's messengers and the demonic spirits being fallen angels working
against the will of God in the world. The idea of angels may be pre-Mosaic,
but that it only received its full development in the post exilie period.
The angels as messengers of God, show the exaltedness of Yahweh (Is 6:3),

his succouring power in fignting Yahweh's battles and are . quents of God's

punitive action. For the Chewa, the r2 wln of spiritual beings is filled

with tne spirits of the living-dead. These act as intermediaries between

the living and @od and they look inta £he well-being of the living. After

the realm of spiritual oeings, there is the shysical world in which man

lives. Man is dependent for his livelihood on what the physical world

gives him. He receives rain, light, air, vegetation and plant growth for

himself and for animals. The Bible assiyns the responsibility of steward-

ship to man. In the Chewa tradition the stewardship role is not explicit, -

but hunting, agriculture and food gathering have been the major occupations

for man.

Both traditions acknowledge God as Creator.
In the Kapirintiwa creation myth, creation

Among the Chewa, this

comes out in the word Namalenga.



141

ig agsuned when God, man and animals come froa the sky in a shower to an
adsting earth. How the earth was made, is not made clear. According to
the Biblical tradition, God created the heavens and the earth and he has
4 direct relationship with man as testiried in the book of the Prophet

Jechariah,

"Thus says the LORD, who stretched out the heavens

and founded the earth and formed the spirit of man

within him". (Zech. 12:1).
Man owes his life to God. There are no spiritual intermediaries between
God and man who act as the go-between as the ancestors are among the Chewa.
Man can approach man directly even tnoujn the priesthood came to occupy a
mnediating role in the later years of Israelite history. Man's integrity
before his Creator, according to the Genesis story and the Deuteronomi¢
historian, results in envirommental stability and beneficence and that the

lossoof this integrity leads to destabilization of the enviromment. The

link between man's moral integrity and environnental stability is also

found in the creation myth and popular oelief.

While it is acknowledged in Chewa thougnt that God sustains the

world, his active presence has been reslaced oy the ancestors. It is

understood by this that the activity concerned 4ikh man's well beiny, which

according to Biblical tradition is .scribed to God, is aseribed to the

ancestors in the Chewa tradition. w00d Falil, < sood harvest, multiplica-

tion of domestic animals are due to the yeod favour of the ancestors and

they reciprocate their hospitality with offerings. In speech the nane of

God rarely comes up and if it does it is due to Ghristian influence and
st traditional religiositysNenes (personal):that ere assaclated Wit

God are hard to come by and the writer has not come across one. Une

"yulungudi ! meaning, "by God I swear my
"only God knows' or "aulungy

usually hears people swear,
innocence™ or "Mulungu yekha adziwa meanin,
sapanganika® meaning, "one cannot negotiate terms

has not come across a

with God". The author

proverb on God or his activity even though, as it has

T - ::::—-I I |
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already bDeen noted, there are a lot of proverbs and idiomatic expressions

in Chichewa. The possibility that there ai. It be remains open, Therefare,
the Chewa knew a Lod who was creator and renotely remained sustainer.

The God of the Bible on the other hand is not only creator and sust-
giner, but one who is actively involved in its affairs as he guides human
destiny. It is not the universe which is mysterious, but God ,and con-
sequently man is forbidden to be amazed at the host of heaven, to consult

wizards and diviners, and to practice necromoncy. God is over and abave

the universe and presently available to man.3

1.4, THE CONCEPTION OF GOD

Earlier on we looked briefly at how culture can shape theological
thinking and expression. We shall now pursue this further. Here we would
like to compare words used to express the concept of God in the Bible and
the Chewa traditions.

Looking at the names of God in the Bible, we have words which refer
to his essential being, such as Elohim, EL Olan, Yahweh. There are other
descriptions which emphasize his moral essence, for instance, righteousness,
Justice, yoodness, truth etc. We have descriptions of God which give the
idea that God has a physical body e.y. phrases which depict God as a man of
"'?ll',4 or an angry beast bellowing smoke and fire from his nostr:j.l.5 af
course this point cannot be pressed too far because poetic language deals

With vivid imagery and cannot be taken literally.

From our discussion of the Chewa conception, it is observable there too, .

that the various names, attributes and descriptions of God emphasize cer-
tain aspects of his nature. For instance, iphambe refers to the terrible-
tes8 and power of God, the biblical equivalent of God as a consuming fire.’
The name Namalengg places emphasis on God's creative activity while Chanjiri

*phasizes fearsomeness.




L)

43

brde

What we need Lo note here is tiat, it is common to both traditions to
we phenomena to describe God, but this is done analogically. when the
gible refers to God as "rock",6 it does not mean that God is made of that
gubstance. When the Chewa call God Leza, it does mean that he is lightning,
put that lightning is a manifestation of his power, wrath, swift action and
terribleness. Physical phenomena are used in both traditions to describe
one deity. This is so because the mystery of God comes to man in a veiled
ganner. He is to both Chewa and the Bible, a God who hides himaelf.7

In the biblical traditions a development of the concept is discern-
ible. From simple naive conceptions in the patriarchal narratives of a God
who speaks directly to people, manifests himself as man, we see a 'change in
conception to a highly refined concept during the exilic and post exilic

period. The emphasis is more on his transcendence than his immanence.

There is a movement from a period when God is one of many to a period when
he is the only God and all other so called gods are nothing. There is a
shift from tne thought that vewious gods are in-charge of various aspects .
of nature, against which Deutero-Isaian spoke, to a declaration that all .
natural phenomena are under the direct control of Lod. Such a developnent
is lacking in the Chewa traditions. Jdithout a literary tradition it may de
expecting too much by looking for such a developinent.

The other idea which is significant to our discussion of the concept
of God in biblical and Chewa traditions is that of revelation. There is a
vast amount of literature on the subject and the scope of this study does
not allow us to make an adequate survey of the literature and subject. The
Bible claims that God has revealed himself to man through epiphanies, the

prophets, the law and the cult. The prophets themselves always preface

their message with phrases like, "Thus saith the LORD", "The word of God

came to me"™ or conclude with, "For the mouth of the LORD has spoken". The

prophets were not speaking out their own ideas, but God's word just as a

nessenger sent by his king would say when delivering the message. In the

e 2
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| New Testament, God's revelation has been focused in Jeszus.8 God has spoken
{ ina final way in Jesus. He is the fullest revelation of God, being himself
gmanuel (God with us) or God incarnate.

In the Chewa tradition, we do not find the same claim as we find in
the Bible. The nearest we come to it is in the case of spirit possession, -

but even in this, it is the dead who speak rather than God. 1In our dis-

. cussion on Makewana, it was mentioned that she acted as a prophetess

interpreting the message from beyond the grave, be it of God or the ,
ancestors to the people. The prophetic tradition took the form of predict- |
ion, than the declaration of God's will even this element of prediction was
carried out by those who practised ula. Those who predicted or practised

ula could be properly described as seers. These were people who had the

ability to discern the future or what is hidden. Therefore, we may not

find among the Chewa the same kind of prophet as we find in Israel during
the 7th century and later, but we find seers, a kind of prophet and how

they performed their task was amore culturally determined than theologically.

With a fully developed concept of God, the Bible has a far-reaching

thealogy that touches every aspect of man's existence and hies world. This

is not the case with the Chewa concept and its significance is limited as

the God it portrays is remote and of little imnediate conscious significance.

In conception, the functions of God and those of the ancestors which affect

their daily life, get mixed up and it is the ancestors who seem to get the

immediate attention.

7.5, MAN'S RESPONSE TO GOD
both traditions claim some kind of wo

Here too, rship and in certain

respects their worship has common features. At the heart of the structure

activities which act as means of communicating with

p whether directly or through intermediaries. These

of worship are cultic

their object of worshi
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cultic activities involve prayer, sacrifices offerings, eating and drink-
ing, and even dancing. In the case of Siblical traditions, the cultic

drama is directed towards God, even in the case of enthronement ceremonies.
The king was thought to be appointed and anointed by God and it is God who
vag called upon to bDless the new king.9 Worship in the Bible follows a
calendar pattern after agricultural festivals and some festivals follow

historical events. 1t is likely that the commemoration of historical events

i
4

nay have been linked to agricultural 1"ezst:ivala.10 In the New Testament the
sacrificial system has peen replaced by the once-for-all sacrifice of

Jesus and the liturgy consists of prayer, the breaking of bread and the
* ministry of the word.”

Among the Chewa cultic activities follow the seasonal calendeqr.
They concentrate at the beginning of the rainy season, then at the beyin-
ning of the new crop, then after this, during the hunting time in the dry
season. These religious actsare generally directed to the ancestors and

through them to God with whoa they seem Lo be closely associated. Worship.

2 . ) o s
atong the Chewa is sporadic, governed oy the occurgnce of natural disasters

or crises. In Chewa liturgical traditions the significant element is the -

placating of the spirits or deity to alleviate suffering or whatever mis-

fortune or it is to forestal their displeasure. It is negative in its
12.

import. In the biblical traditions, the most important element is praise

and thanksgiving. Praise and thanksgiving bacause God deserves this kind

of response and secondly because man does not deserve God's acts of power

and mercy. God acts inspite of man and against a background of man's

inability to help himself. The cultic hymns as seen in the book of Psalms

are based on the praise motif. This motif is so dominant that even the
13
lanents end up on a note of praise and hope.

Apart from the cult, man responds to God Dy his way of life depend-

ing on which authority he acknowledges as ultimate. In the Bible, it is

God's authority which is ultimate and it is God's law which enshrines that

‘_—a———“‘;é
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authority--an authority demonstrated historically by the deliverance from
fgpt through Moses and theologically by the covenant with Abraham, that of
sinal and the redemption througn Christ. an's behaviour has to conform to
wd's gtandard out of gratitude for what God has done and as the most
,ppropriate response befitting man. Failure to acknowledge this authority

renders one sub ject to condemnation. Such a prospect acts as an incentive
for proper behaviour.

For the Chewa ethical considerations are not determined by God's law
but by mwambo as prescribed by the fathers (Makolo). Misconduct may be
punished by the living through the court (bwalo la mlandu) or the ancestors’
by showing their displeasure. Therefore, misconduct is primarily either
against the mwambo or the ancestors or the living, and only secondarily
doss it affect God. Common to both traditions, as already seen, is that
immorality results in the destabilization of the environment. The right -

ordering of one's life according to the Torah and Mwambo, ensures the

peace of the land. By peace we mean the proper working of natural forces

80 as to enhance man's wellbeing instead of disrupting it through floods,

droughts, barren soils, epidemics and wild arimals becoming destructive.

God can be said to determine behaviour anong the Chewa only in and throujn

the ancestors. The idea of sin as jawlessness in respect to God is virt='

ually non-existent. The law and authority that is feared or acknowledged

is that which accords with the Mwambo, and the quambo has no divine

origins. The Torah was given by God through Moses and all other tradi-

tions were derived from it, but the mwambo Was given by the Makolo (Fathers).

By Chewa traditions, David's sin with Dethsheba could have had nothing to

y with the relatives of Uriah and Bethsheba. Yet the

do with God, but onl

confession in Psalm 51, traditionally attributed to David says,

"aAgainst thee, thee only have I sinned and done that
which is evil in your sightsess”

Mmong the Chewa, God does not come immediately in their ethical considerations.

Fa SRR P ———— - a
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16, HUMAN DESTINY

That life continues beyond the grave is one of the major beliefs
aiong the Chewa, but the life in the hereafter is not determined by their
relationship to God, rather by their lives in the here and now. Good and
peneficent lives in this life continue to ve yood and beneficent to those .
who are still living. Their happiness is determined by the living through
what they offer them and not by God. Tnis is why the living must take a
lot of care in burying their dead and performing all the agsociated ritual

especially those of putting the spirit to rest (Kugoneka mzimu). The

relationship of the dead to God is not clear. It is thought that they are

closer to him and he is more accessible to them. This is why they also act

as intermediaries.
The New Testament goes beyond the idea of Sheol and transforms it by

putting in its place heaven where God lives and welcomes those who perform

his will. The wicked are consigned to everlasting punishnant." God judges

the actions of men by Jesus and this judgement takes place continuously

depending on what attitude men adopt towards Jesus. The Bible also speaks

of a final judgement when men's destiny is finally sealed.

The idea of salvation is of great significance to the whole question

of human destiny. This idea has relevance for all aspects of life in the

here and now and also in the hereafter. Salvation has to do with the saviny

of the whole of man's existential situation fron the destructive and

corrupting effects of the power of gin leading to restored and living

fellowship with God. It is the reconciling of man to God by God. As we

saw in the last chapter, God is at the very centre of this process as its
subject and initiator whereas man is the object of galvation. People

enter into this salvation by their association with Jesus and have a fore-

taste of the full galvation to come at the consumnation of the kingdom.

Salvation in this sense of the word is not found in the Chewa tradition.
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me Chewa tradition limits itself to escape from physical harm or danger and
does not extend to the whole of man's existential situation. It does not
involve God, but rather the ancestors. Whenever one escapes from some

danger or strikes at some fortune, it is to the Azimy (spirits) that the
success is attributed. The quality of life beyond the grave is viewed
differently by both traditions. According to the Chewa view, life beyond
the yrave follows the same routine as life on this side of the grave. The
dead are buried with their utensils and implements. Dying is sometimes
thought of as a journey and the dead are given provisions for their journey.
It is not known how long it takes to get back to the place of the dead.

The Bible presents the view that the dead live in the presence of God as

disembodied spirits even as they wait for the resurrection and translation

of their mortal bodies into jmmortality. St. Paul, with this hope in view

gxpressed 3 desire of dying 80O that he could be with Christ as a better

progpect than remaining in the flesh. For him, to live was Christ and to die

was gain.15 The difference in the quality of life is due to the concept of :

God who has a purpose for man and controls his destiny in the biblical

traditions, while in the Chewa traditions, it is the lack of such a concept

and a life viewed in terms of man that diminishes that quality. As a

result, life beyond the grave is no different from what it is like now

except for the body. It is suggested here that the idea of eternal life

is the logical outcowe of the concept of God who is greater tnan the

universe and purposively involved in it.

7.7. CONCLUSION

The comparative discussion that we have undertaken in this chapter -

has shown us, inspite of the differing perspectives and emphasis, that

there are areas in which theological bridge
areas are the concept of God, the communality

heads could be made for a

meaningful dialogue. These

of the Chewa Society, the anthropocentricism and the culture of the peoples
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In daily living God is remote and man is generally concerned with
pimself as a member of a particular community. He does not consciously
live in response to God or some liturgical demands.Man is the measure of
all things. Since there exists the concept of God, it would be a matter
of realising that what they ascribed to the ancestors actually came from
God. In other words, God has to be presented as a practical reality in
the way St. Paul is reported to have preached.

n. .. and (we) bring you good news that you should
turn... to a living God who made heaven and earth
and the sea and all that is in thefie.. yet he did
good and gave you from heaven rains and fruitful
seasons satisfying your hearts with food and glad—-
ness" Acts 14:15-17.

"vet he is not far from each one of us, for ‘In him
we live and move and have our beings; «««" Acts 173
28.

There is much to which the biblical concept of God could be grafted

and thus enlarging and enriching the traditional concept.

The Chewa view takes man, his social and physical enviromnments and

his life very seriously and as a result his whole perspective on life

centres around him. It would be important to understand the existential

conditions in which the Chewa find themselves, analyse and isolate those

factors that give meaning and direction to their lives as the following:

(food, drink, kinship, hospitality, marriage, orocreation, status, but also

fear of witchcraft, illness, physical hari, death) and fit that existential

situation into the enlarged concept of God. 1IN other words, there is need

for a theology of culture and of man in which man and his culture are

explained in the new concept of tod. Popular oreaching has more often

than not ignored the factors that condition and to which man reacts and

while ptomising people 1ife beyond the grave as the
The Chewa tradition should gtand as a

It is in this

denegrating this life

most important and valuable.

reminder that life in this world must be taken gseriously.




life that God has to be a practical reality.

The question of their solidality with the ancestors is a very
qucial one. The biblical tradition manifests aspects of it in regarding
the patriarchs as the ancestors, but this is limited to the 0ld Testament.

[n the New Testament linkage to Abrahan is through Jesus. God being God

of both the living and the dead, and involved with both, the concept of

wd can be brought in between the living and the dead and through it
gatablish a new solidarity which is no longer based on kinship and comaun-
ity, but on God, and humanity. Any reverence to them should be in
gratitude to God for their contribution. A relevant theology of culture .
should be able to deal with this question. The solidarity that exists
anong the living on varying levels-faaily, clan, village, tribal, language
and now nation must be theologically viewed and fitted into the enlarged

concept of God. There is the need for a theology of society that takes

seriously man's existential situation.

We have hinted on the fact that anthropocentricism can be accommod-

ated in theocentricism. This is important for morality. Once man is the

neasure of all things, the rule of conduct may be anything. A concept of

God as described above leads people to internalise their gthical values

and to act accordingly so long as they are mindful of God. Therefore, a

theology of ethics is necessary and should be based on the concept of God, -

and also a theology of man, evil and the enviromnment.

With these conclusions in mind, we 4ill turn in the next chapter to
look at what implications the Chewa concept of God has for the Christian

faith. We will have occasion then to survey sone of the needs we have

expressed here at a deeper level.
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Notes on Chapter Seven

I1t is not certain when the Deuteronomist composed the book of Deuteronomy

and other historical books. The book of the law found

ghould mark the latest period for the book., Since it w:: ;::gt::i:i.ted

in the temple, it shows that some time has elapsed before it was discovered
Therefore its composition should be possibly before the fall of the mrther;x'
kingdom and the traditions it records may be of great antiguity even

though they might have been modified theologically.

‘1 ot. 6120-25.

3l!l. 47:12-15, 8:19.
Ex. 15:3.

Ps. 18:8.

Dt. 32:4; 2 Sam. 22:2.

Is. 45:15.

’ BJohn 1:14; Heb. 1:1-3; Col. 1:15-20.

9?8. 83, 97, 93, 101.

w!'or instance the passover was celebrated in the month of Nis=an to

commemorate the beginning of the Jewish year. It has been suggested that
the festivals dorze following the calendar wonth reflects the situation

after settling in Cannan. (Ringgren, Pe185) »

Macts 2:42, 614.

‘2800 Ps. 135; 136, 138; 146-150; Josh. 7:19; 34-36.

'BCfo Pg. 69 : 3"’36.

14
Cf. Matt, 25:31-46; Rom. 2:3-11.

15
Philippians 1:21-24.
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IMPLICATIONS

3.1, INTRODUCTION

In this last chapter, we will draw out whatever implications the
thewa concept of God has for Christian theology, anthropology, culture,
gvangelism and church discipline.

There is need for a dialogue, between €hristian theology and African
religious traditions, if Christianity is to speak relevantly and meaning-
fully to the African. Christianity cane to Africa as something from out-
side just as it came to Europe, but with time it adopted the culture of
those areas. Indeed as early as the time of Paul the question of cultural
relevance was urgent as the gospel messaje went beyond the confines of
Judaism. When Christianity reached Africa, it came in the cultural and
theological wrappings of Europe and America and the variety of their

churchmanship. Until now, the church in Africa, in general and Malawi in

particular, is governed Dy creeds formulated in those countries where the

nissionaries came from and the theological traditions which they followed.

This being the case, the gospel message has not been relevantly presented

by not shedding the Western culture and grafting itself to the African

culture and thought and it has also failed to relate meaningfully to the

existential situation of the people. Even though Christianity has been

accepted, it is viewed as a foreign religion and the message as that which

concerns foreign deities. Further to this, the message has not been

addressed to their problems, but kept on speaking of western problems.

Therefore, it lacked relevance. The thought form in which it is being

presented is of a foreign culture and therefore less meaningful. The

question of relevance and meaning ig an urgent one. Western civilization

and its culture has produced a split personality among those who have been

e



jnfluenced by it and this state of affairs is an unhealthy one from which

the African must be rescued.

Although theology must be as universal as possible in its essence,.
it cannot avoid having a local twist in order to suit its cultural environ-
sent. There is therefore need for a relevant theology in the categories
ond thought forms that are meaningful to the people among whom the theo-
logical task is done. Christian theology as we have it in Africa has been

developed in the West in response to intellectual, social and cultural

challenges in an attempt to make the Christian message relevant and
meaningful in those areas. Africans have different problems and a relevant
theology must address itself to these problemns. These problems have already
been mentioned elsewhere. Bishop Tul:u1 states that Christian theology
arising out of Africa should offer a theology of power in the face of an

a theology.

gpidemic of coups and military rule, a theology of development,

that addresses itself on issues of poverty, disease among others.

8.2, METHODOLOGICAL CONSIDERATIONS

African @hristian theology has not yet come up with a method of

carrying out its task of the production of a relevant and meaningful

theology. Fr. Charles Nyamit:i2 has tried to argyue for an anthropocentric

theology. He subjects the doctrine of God to that of man and God is con-

gsidered only in terms of man. He says,

entrism implies that the African
ns of human life and existence

as the centre of value and understanding. The result
of this is that he centres everything (including
God)3 on human life, both in the appreciation of

its value and in the way of thinking of it. God

and universe are interpreted in terms of human

existence".

"African anthropoc
makes the dimensio

G. Setiloane presents a more padical view on doing (bhristian theo-
g to do with western concept.

logy in Africa. He would rather have nothin

Writing on the concept of religion he says;



"It is because I am myself of the conviction

that the concept of 'religion' is a western
phenomenon, defining the deity (God) whether

it be a supreme being, father, brother, or

mother, and even capable of dying. To do this

in this paper would be importing foreign categ-
ories and trying to force the African understanding
to stand or fall according to whether they make
sense to them".5

He lets the traditional concepts speak for themselves and stand by them-
gelves. The gospel message is then interpreted in terms of this. He

criticises Mbiti for forcing traditional thought into a western mould. !ie

says,

"It is a pity that Bolaji Idowu's book African
Traditional Religion: A definition, reached the
printers so late. By then John Mbiti had al-

ready filled hungry minds in Africa and abroad

with his apologetical work, compiling African
religion with philosophy and much too simplist-
ically drawing up similarities between African .
traditional understanding and the christian faith".

Advocates of Black theology have approached theology from their

existential social situation. Buthelezi says,

"Black Theology methodology takes seriously the
situation of the black man and seeks to under-
stand the gospel in relation to experience in
this situation. Seeing that the black man
experiences life from the position of being
rejected because of his blackness, the methodol-

ogy seeks to interpret the gospel as_a liberating
event from the chains of rejection”.

This approach is limited to the South African situation where there is

oppression of the blackman. The rest of Africa does not share in a similar

situation even though at one time they did.
There are other theologians who have advocated different approaches
such that there is not one method for doing theology in Africa, but all

these approaches have points to recommend them and they tend to agree on

major points even though they differ in emphasis. Jose Chipenda sees these:

areas of agreement to be:-
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1, The understanding of African history and to discover what has shaped

the African people to be what they are.

2. The stressing of the fact that God's revelation is addressed to all

people.

3, Theology in Africa should spring from the people. Theology or talk

about God should take the African culture seriously.

4, Theology should help us to realise that faith flows from life to
doctrine and not the other way round,sf’l_iishop T. Tshibangu of Zaire also
mentions similar points to those of Chipenda. He mentions the import-
ance of':

(1) Traditional values.
(2) The general evolution of the African situation; and

(3) The clarification of theological proolems which have not been
resolved.?

The question of method can be tackled adequately only from a proper
understanding of what theology is or aught to be and what its aim is.
Theology as word about God and how he relates to man's existential situa-
tion, can only start from God. The primary source for talking about God

: { BN .
is the Bible. This has been maintained by a number of theologians., God's

revelation has come to all people in some measure and it is the biblical

and éhristian view that it is concretely and vigibly focused in Jesus.

That revelation shows us who God is and what this means for man and the

world. There are some theologians who have made man's existential situation

as the starting point, but while it is important to know the human condition,

it cannot be the starting point because it has nothing to say about God,

but Cod addresses the human condition in his pevelation. To start from the

husan condition will lead to the same. Even those who make man the start-

ing point, do so on the assumption that God has addressed himself to

the hunan condition. A prophetic theology is possible only on the




ssunption that God has spoken otherwise one has nothing to declare, but
one's own thoughts and not God's word.

Nyamiti argues against theological narrow-mindedness. The surest way
tovards this is to start from man and move out to God. Comparedto God, man
gs a starting point is a narrow perspective that is bound to distort theo- }
logy. Unly the God perspective is wide enough to make sense of everything
that exists. The smaller should subject itself to the greater. It is very
African to define the smaller in terms of the greater; to identify the
child in terms of his parents or grandparents, the village headman in
relation to his chief.

By denying that man can be the starting point we do not say that he -
is only a passive recepient of what God jives, but rather it means that .
God is the initiator and man responds to God's move actively. Therefore, -
it is a theological task to look at how he is responding to God's initiat-
ive and whether it accords with the revelation in Jesus. Jesus being the °
God-Man, provides the pattern for man's response. The task of studying
man's response is secondary to that of studying God's revelation. This is:
why anthropocentric theology must give primacy to theocentric theology.

African theology needs to be done in the context of Africa. It need
not dress African deities in western robes or dress the biblical God in
African robes, but letting 3od be the God as revealed in scripture to

Africans in their existential situation. This can be done by leading the

people to a personal experience and knowledje of Cod. It means a personal.

commitment and not a blind following of tradition. Each person to know and

rejoice in the reality of God who is sufficient to meet all his needs and

to find in him a sense of purpose and destiny.

8.3, THEOLOGICAL CONSIDERATIONS

Let us suppose that we had only the Chewa traditions to theologize-




yith, what kind of theology could we come out with? To answer this
question, it is important to know first what the theological task is.
geginning with what Bishop T. Tshibangu writes, he says,

"Theology is actually a scientific or scholarly act
of commitment. Defining it in precise and dynamic
terms, we can say that it is ' the science dealing
with the divine destiny of humanity.' This science
is grounded on God's revelation in Christ and it is
based on deep, thoroughgoing knowledge of human
beings and the factors that condition their lives'.‘

Bigshop Tshibangu mentions three important things in the task of theolojy.

These things are:-

1. Personal commitment without which the task is only speculative. This
comnitnent makes a person to person communion possible which is an

important factor in religious knowledje.

2. God's revelation in Christ as the focal point of the theological task

by which God and man are linked in the salvation process.

3. A deep knowledge of human beings and factors that condition human life.

This observation is very significant such that relevance and meaning in

theology cannot be achieved without this. It is maintained here that

right theological thinking coupled with a correct analysis of the human

condition is the only way to a balanced, relevant and meaningful theology.

Where does this leave us with the Chewa traditions?

Chauta or Mulungu is a pervasive, personal, terrible creative gpirit

who is acknowledged as creator of all that is. Even though he is invisible,

yet he reveals himself through his acts of concern for man by providing

rain, air, plant growth, and the sun. Hs can be relied upon in time of

need with the aid of the ancestors. Even though he seems renote, it is

because he is socially transcendant and therefore must not be bothered

with little matters. The fact that he is not bothered with small matters

results from the fact that he i too "elderly" and such a request could
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. mount to disrespect. On the other hand,it means that man in his limited

capacity can take care of some of these small affairs without referring

them to God. Man is allowed some authority and ability to manage some of

his own affairs. Those matters which man finds that are far beyond his capacity
gven with the aid of mankhwala, he refers to Chauta. Chauta is not an
individual person's God, but God of the comnunity and he is appealed to

fron the solidarity of the community which is in fellowship with the

ancestors.

Chauta's revelation of himself comes through natural phenomena, the
lightiﬁg, the thunder, the wind, the rain, droughts and epidemics and also
through religious personalities in dreans, trances and spirit possession.
This revelation has meaning and value for the time it is given and it is
never made into a universal creed even though future revelatory events
might be affected Dy past events in their interpretations.

In understanding the human condition among the Chewa, one cannot
overlook the solidarity between the living and the ancestors. Whether
they are good or bad, the ancestors are all part of the united community
and they all relate to God as such. The well-being of the living is close-
ly connected with the ancestors and the ancestors are dependent on the

living for their own well-being and together as a united community they

are all dependenton Chauta, Namalenga.

Such a theology has significant implication for the Ghristian faith

on two important points. Firstly, where are we to place Jesus in this

scheme? Setiloane has seen the concept of Sing'anga (traditional healer)

as a christological departure for Africas. This is a bold suggestion. A

ging'anga ideally, has both the knowledge to diagonose a disease and

treat it, his Mankhwala is filled with (living) power which makes it

potent and often he has pyschic powers and acts as a seer. Such a concept

covers only an aspect of Jesus' ministry, and is therefore inadequate for



amiatological thinking unless we have to fill in the rest with other
oncepts. In areas where physical and psychical ailments are attributed
to evil men and evil spirits, the Sing'anga is the person who deals with
 these. Jesus dealt with these very problens and he delved deeper than

the Sing'angas are able. All that is needed is to build the picture of
;nideal Sing'anga and prune it of all bad comnotation before it can be
uised christologically. This is one way of accommodating Ghristology with
the Chewa tradition in mind for theological relevance and meaning.

Secondly, the place of the ancestors. Is there room for them in the
Christian schemes or are they to be left out completely in the cold? Are
the living to accept this and how do they escape the displeasure of the
spirits thus divorced from the rest of the comaunity? What is going to
happen to their conmunal identity and traditions? These are important and
urgent questions. The Church in Africa can iynore these questions on its
own peril.

Edward Fasholé:Luke has suggested that the doctrine of the communion
of Saints be developed to include the ancestors. He thinks this is import-
ant because (using the Tallensi of Ghana as a case study) »

(1) Ancestry and more particularly parenthood, is the critical and

irreducible determinant of their whole social gtructure.

(2) The chief filial obligation of sons is the performance of funeral

rites for their parents.

(3) The ancestors are the guardians and custodians of the moral values.

} 12.
(4) Morality is not only based on right conduct but right relationships.

Commenting on what Fortes says, Fashole-Luke mentions two significant

truths about ancestral cults in Africa:

1. That the cult represents the gacralization of family ties,

preserve the golidarity between the dead and the l%ving, thus

enhaneing unity in the community.’
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————-----lllllllllllIIIlIlIlllllll.'iiil.iiiiiiiiliii'



A

A
.;b;

2. The cult indicates that the ancestors are the custodians of the
morality of the tribe or community, hence ethical conduct is
determined by reverence for the ancestors)3

Fashole-Luke argues that there is need for a profound appraisal

and a deeper theological interpretation of the beliefs about the departed.

and suggests that the interpretation of the phrase sanctorum communio to

gean fellowship with holy people of all ages and the whole company of
heaven through participation in the holy sacrements gives a lead to the
solution of the place of the ancestors in the Christian church, He urgues
further that through the eucharist, we are linked by Christ death to

the communion of the departed and since the death of Christ is for the
whole world and no one either living or dead is outside the scope of the

merits of Christ's death, in him we are linked with the -Christian

ancestors.

A warning to the effect that theological interpretation should con-
form to the revelation that we have of both God and man and not just to
fit in the African peliefs, is necessary hers. The danger of trying to
accommodate the Bible to African beliefs will always be with us. We must
be careful in our interpretation of the Bible and our understanding of the
African traditions. While it is true that the death of Christ is for the -

whole world, it is equally true that it was a stumbling block to Jews and

folly to the Greeks, but to those who were being saved, it became to them

14
power and wisdom of God to both Jews and Greeks. The Christ-event in-

troduces an element of individual pesponsibility in order to regroup Jews

and gentiles into a new solidarity, no longer based on clan, tribe, race,

but on Christ the bearer of the new humanity. The Bible testifies that

Jesus went and preached to the spirits (cf. 1 Pet. 3:18-20)". They are

supposed to make a personal respanse and be united with the living in

Christ. As already stated we cannot equate sainthood with ancestorhood.

The one depends on & positive response to the finished work of Christ and

L
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yile the other depends on physical reproduction. While appreciating
Vé
fashole-Luke's concern for the ancestors share in Christ and in trying to
g accommodate them to the new faith, his universalism should be rejected.
| There should be another way of dealing with the problem of solidarity with
the ancestors than by assimilating them into the communion of saints. St.
Paul may be giving us a pointer to a right understanding of the status of
the ancestors when he says,
righteous before God, but the doers of the law
who will be justified. When gentiles who have
not the law, do by nature what the law requires,
they are a law to themselves, even though they ‘
do not know the law. Theyshow that "what the |
law requires is written on their hearts, while e

their conscience also bears witness..."" (Rom.
2:13-16).

‘ "For it is not the hearérs of the law who are

The point being that man even without being exposed to the law has

an idea of right action, right dealings or right relationship and by

following the path righteousness he is justified. Have there not been a

lot of ancestors who pursued the way of righteousness before God inspite - }f
of the structural evil prevalent in their day? Surely there were just as.
there were wicked people. The standards of righteousness in the tradi-

tional /\frican society are a testimony to the genius and influence of such

Solidarity with them may be maintained through their righteousness

people.
and/or Christ finish work of redemption which extends to them as well. On

both accounts, not all of them may be included in the communion of saints

just because they are in the group of ancestors. To claim that the

ancestors are lost forever is as presumptous as saying that they are part

of the church triumphant.

The third point we need to coneider is that of the factors that

condition man's life-his cultural heritage. what is needed before an

is a theology of culture, a theology

assessment of any culture is made,

that takes man and his creative powers seriously and views these within
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faghole-Luke's concern for the ancestors share in Christ and in trying to

 accommodate them to the new faith, his universalism should be rejected.

There should be another way of dealing with the problem of solidarity with
the ancestors than by assimilating them into the communion of saints. S5t.
paul may be giving us a pointer to a right understanding of the status of
the ancestors when he says,

"ror it is not the hearérs of the law who are
righteous before God, but the doers of the law
who will be justifieds When gentiles who have
not the law, do by nature what the law requires,
they are a law to themselves, even though they
do not know the law. The3show that "what the
law requires is written on their hearts, while
their conscience also bears witness..."" (Rom.
2:13-16) .

The point being that man even without being exposed to the law has
an idea of right action, right dealings or right relationship and by
following the path righteousness he is justified. Have there not been a .
lot of ancestors who pursued the way of righteousness before God inspite -
of the structural evil prevaient in their day? Surely there were just as

there were wicked people. The gtandards of righteousness in the tradi-~

tional /frican society are a testimony to the genius and influence of such

people. .Solidarity with them may be maintained through their righteousness

and /or Christ finish work of redemption which extends to them as well. On

both accounts, not all of them may be included in the communion of saints

just because they are in the group of ancestors. To claim that the

ancestors are lost forever is as presumptous as saying that they are part '

of the church triumphant.
The third point we need to consider is that of the factors that

condition man's life-his cultural heritage. What is needed before an

assessment of any culture is made, is a theology of culture, a theology

that takes man and his creative powers seriously and views these within
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8.4, ANTHROPOLOGICAL CONSIDERATIONS

Man occupies the centre of the Chewa world-view in his individuality
and in his communality. Man has value in hinself as man and he is distinct
from other created things. He is muntHu (hunan) and not chinthu (thing or
wild animal). His social status adds little to him as Munthu., He is a
spiritual being even though not made in God's image. In his life, man is
preoccupied with himself and how to survive against tremendous odds that
confront him on every side. His life is conditioned by these physical and
spiritual forces. The man, in Chewa tradition, cannot be said to be man
come of age, that he need not depend on God any longer. This would go
contrary to the traditional understanding of blood kinship. Children are
ncver ever completely independent of their parents. They might enjoy some |
amount of freedom and live at a distance from the parents, but they are .
held together by strong cords of kinship. This is also true of the Chewa
and Chauta. Man is left to enjoy some freedom of action, but through
kinship réiationship with the ancestors and because of their dependence on
the enviromment, he cannot be completely independent of Chauta. He comes
of age within the realm of interdependent relationships.

The intrinsic value of man as to his nature must be maintained, but
not at the expense of doing away with the creator. The man we are con-
cerned with is not just the individual, but the one we have called the
communal-man or man-in-community, the munthu. The individual is supposed.
to be the concentration of what the best of hunanity is as manifested in:
the community. Kenneth Kaunda singles out the following as the major
characteristics of the African community, which must be reflected in the
individual also. He aaYs that first, it is an inclusive society. He

then declares "African Society has always been man-centred".

Both the Chewa and biblical tradition present a high view of man and

maintain his unique position in the created world. He has a dignity all




of his own. It takes the whole of his axistential situation to understand
who man is. The Chewa view differs from the biblical view in that its
theoloyical context is narrow, that is, man's unique relationship to God

is not only through creation and providence, but in and through salvation
history. Therefore, it needs a coherent theological world-view which while
maintaining man's dignity and delegated managerial power to subdue the
earth, has God as the centre. It is only within a theological context

that the human ideal can be fully appreciated and made possible. To
understand man, he must be defined within a greater perspective. The Chewa

concepts therefore provides a useful bridgehead in the theological task.

8.5, ETHNOLOGICAL CONSIDERATIONS

Much has been said about what relationship must be maintained between
christianity and African culture. Do we have to christianize the African
traditions or Africanize Christianity? uUo we have to adqpt Christianity
to the African world view or the African world-view to Christianity? Is
African tradition the precursor of Christianity and therefore fulfilling
the role of a forerunner? These questions are based on a wrong assunption
that the two traditions are opposed to each other. Such a presupposition
arises out of a faulty understanding of wnat the gospel is. The gospel is.
Jesus Christ and Jesus came to reconcile, 9ta create one man in place of

two.20 He is God incarnate, the word that became flesh - dwelling among us

1 It is Jesus whao comes into the Chewa culture and

full of grace and truth?

he must incarnate himself within it. Jesus does not come to abolish culture

even though he may sit in judgement over it. He comes to redeem it from

those elements which ran contrary to the will of God and man's well-being

and to give a deep significance to those slements which conform to God's

will and man's well-being. Setiloane sees authentic Cnristianity for

Africans to be possible on condition that they are truly and fully African,
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' in other words, Ghristianity aust implant itself within their cul ture.

The question may be asked how does Jesus become incarnate in a culture?

This is the task of the spirit of God, but from the human side through the
influence of the same spirit, Jesus becomes incarnate through the word
preached and taught relevantly and meaningfully. The preached word must
relate meaningfully to the existential conditicn of the people. The people
to whom the gospel is preached must be made to see their need of Christ

for their culture and only when they see the need and make a commitment, -
only then can they be taught to acknowledge the Lordship of Jesus over

the rest of their culture. It is out of this encounter between Jesus and
the culture that doctrine arise and the resulting church bascomes authentic.
Trerefore for Jesus to become incarnate in a culture, we need to have

comprehensive knowledge of the existential condition within the culture

and a relevant and meaningful christology.

8.6. EVANGELISTIC CONSIDERATIONS

Jesus is the gooqnawa. iark begins his message DY declaring that he

is writing the "gospel of Jesus".z3

gooqnews which is Jesus. It is the goodnews of gsalvation from the alien-

ation of sin in all its spiritual and structural manifestation accomplished

in and through the death and resurrection of Jesus. Therefors, evangelisn

among the Chewa ghould mean the prociaimation of Jesus in such a way that

they see the need of this salvation by havin

by. gin demonstrated in a concrete way both in its spiritual and structural

aspects, on a personal and communal level. Evangelism should aim at

declaring the gooqhews in the idiom and thought forms of the people with

a view to makingu:asy for them to perceive their condition and opt for
A

what Christ offers.

The introductions of organizétions or o @et of doctrines to people

Evangelism is the proclaimation of this.

g the alienation brought about

—‘ﬁ
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will lead to a commitment to either the organization or the ideology, and
probadly not to Christ. Jesus is supposed to enter into the existential
condition of any people and he takes the condition seriously and then deals
with it accordingly in order to bring about abundant 1ife.24 Evangelisn
nust take man's condition seriously, be it social, economic, political,
educational, psychological, religious and cultural. Jesus must be presented
to these conditions in his saving power. The approach which promises only
better things in heaven and not in this life, or that fosters the hellen-
istic view of the salvation of the soul regardless of what is done in the
body or the simplistic view of the new birth which makes salvation a thing
of the heart and not of the whole condition of man, and failing to spell
out existential implications of the call to repent and believe, will not
do. They will result into superficial christians and not authentic ones.
They will not produce wholesome Christians in whose lives Jesus and their
culture are at homeWilt~each other, They will always be children of two
worlds. The churches in their missionary effort must learn to be a
Malawian church to the Malawians for the Malawians, Doctrinal formulations
must come from the people themselves in the way they comprehend God's
revelation. The church can never becoae truly lMalawian until the Malawian
believers formulate from their own understanding and within their exist-
ential condition in the light of the Christ-event, their own Malawian
confession or creed.25 Without this, the church will remain foreign and

t to the culture and socio-political and economic condition

largely irrelevan

of the people.

Even though we have discussed all that has gone before, the political

emphasis on national unity does not allow us to restrict our theologizing

to the various language and cultural groups. Indeed points of emphasis

may differ from group to group, but the church must rise above the local

colouring, beyond the national to a universal solidality of believers under
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the Lordship of Jesus. It is not Presbyterianisa, Anglicanism, Roman
Catholicism, Methodism that needs to be authenticated but Jesus among

Malawian believers and their confession of the same.

| §.7. ECCLESIASTICAL CONSIDERATIONS

(a) DOCTRINE

Much has been already said on this one. It is not being advocated
that all Christian doctrine must yive way Lo new formulation based on
African Traditional Religion but that the doctrinal formulation as received
here must be reconsidered and possibly modificd and those found wanting
rejected or reformulated against a traditional outlook., Since the outlooks
on theology differ and the questions beinj asked are not the same, make

this task of reconsidering doctrine urgent as part of achieving authentic-

ity and selfhood of the church.
It is suggested here that the way the task of reconsidering doctrine

within the context of Malawi will have to start with the doctrine of God,

and then that of man before considering soteriology and finally eschatol-
| ogy. As it has been argued, God is the jreater perspective from which

everything else must be considered, he is the starting point. Under the

heading of God will De considered the traditional understanding, the

biblical view, the contrasting of the Lwo vizy and then formulation of the

doctrine from the two views., B8ejinning with the traditional view is import-

ant because we have to start from what is knoun and move to less familiar

ground. The doctrine of man could be considered in a similar way beqginning

with the traditional view, the biblical view, the contrast, a synthesis,

man's relation to God, man and community, Aai 4 the environment, the

concept of sin as alienation and its effects on man's existential condition,

and a theology of culture.
Having looked at the idea of alienation and defined a theology of

culture, we move to the doctrine of soterioloyy and that christology and




pneunatology would be considered against and within this doctrine. Here

again we would look for bridgeheads within the traditional view before
considering the biblical view and possible amplification. We consider
that the eschatological doctrine is very important in view of what
traditions have to say on it. The doctrine of Trinity important as it has
been in the church would not be treated along with the doctrine of God
because there is no clear formulation of it which could be meaningful and
because of the intellectual climate in which it developed. Possioly the
best that can be done to the doctrine is to reformulate it as 3ishop

: 2 . o
Christopher Mwdleka has done in terms of comaunity and sharing3°

(b) CHURCH DISCIPLINE

Church discipline is an area that raises gjreat concern. People are
suspended from membership for following traditional forms of marriage,
taking protective medicine against witechecraft (and not for taking small-
pox vaccine) for drinking beer, for observing traditional funeral rites,
for dancing, for taking part in initiation ceremonies or belonging to gule.
Yet, very little effort is made to give clear Christian teaching on these
matter, a part from simply saying they are forbidden, a taboo for christ-
ians, It must be born in mind that most of the church goers live their
lives by the idwambo for most of the time than by the gospel. The fact
that the Mwambo is not a divine law militates againet adherence to church's
discipline code and has no divine imperative. This being the case, moral-
ity is more of a human affair and having very little with God until some
Crisis happens.

For church discipline to ope made relevant and meaningful there is
need for a theology in context which addresses itself to the existential

problems of the people. The immanence of God must be made to bear on man's

life otherwise God remains remote in his transcendancy and man is left to .

himself in his pretended autonomy. In such a gituation, where man is
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himself in his pretended autonomy. In such a situation,where man is

The immanence of God must be made to bear on man's |/
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left to himself, the church remains but another organization like any
other philanthropic organization and failing to preach relevantly and
meaningfully, discipline will remain a major problem. In other words,

members will not live authentic Christian lives of commitment to the will | i
of God. What needs to be done is a dalanced concept of God which relates |
to all of life in a relevant and meaningful way. lembership of the church
must focus on commitment to the saviour rather than loyalty to an organiz-
ation or an intellectual acceptance of doctrines (and not an existential

comnitment). The church must insist on teaching and addressing itself to

those areas which cause the most problems. The believers should be a
theologically enlightened community which is intellectually, morally and

socially comnitted to the leadership of Jesus.

8.8. CONCLUSION
If we are to develop a relevant theology for Africa in general and

Malawi in particular the following points are important:

(a) There must be a fully developed, all-embracing doctrine of God made
relevant and meaningful by taking into account the traditional concepts.
It has to stress the reality of God in here and now. A weak doctrine of
God will produce a weak theolocy and a diluted and adulterated faith. A
sound and adequate doctrine of God must go along with a personal knowledge
of Jesus as Saviour and Lord of man's total existential situation and this:
leads to a theology that incarnates itself in every culture. The Chewa
concept of God provides the paint of contact with the Biblical conception
be is inadequate for a full doctrine.

To bring about this doctrinal implimentation will need a change of

approach in the theological education. There has to be an integration of

biblical studies and traditional world-view not as just an extra optional '

subject, but a major-thaological concern in the eoducational task of the




S

i 4™
171
i church. The church must bring theologyical education which has been

5
properly integrated with African culture into the pulpit and church

classes. It is the duty of every pastor and church leader with the church

members to work out this in their local situation.

(b) The ethnological study of a people to De reached by the gospel must

pe a major concern of those involved in the church's mission of evangelism
if the kerygma is to be relevant and intelligible. This concern will show
itself in taking the cultural context of the people seriously as the
element that conditions their mentality, responses, values and attitudes.
At the present time, this will extend to the socio-economic and political
aspects. This means that an interdisciplinary approach is necessary for
theologians in practice and in training. God has to become real in the

daily social, economic and political condition of the people.

(c) A clear grasp of the gospel and the salvation that results is required
of all those involved -~ the gvangelistic task. There 18 need for the

development of the doctrine of salvation which enbraces the totality of

the existential condition of the Chewa or the Halawi people. God in

Christ confronts man in his total situation and comes to redeem that

situation from the alienation of sin which affects that gituation on all

levels - personally, communally, politically, socially, economically,

religiously and even psychelogically. An adequate doctrine of salvation

must address itself to this situation at all these levels. A doctrine

concerned with individual salvation of the soul to be gained at death as

popularly presented is not only a distortion of the teaching of scripture

which sees the work of Christ in cosmic terms, but incompatible with the

greatness of God and inadequate for human existence.

(d) The biblical and traditional world-views aust be synthesized into a

new world view which will be biblically based. This new cosmic orientation

would be part of the social)economic and political change taking place.

e ——————————
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In practice it means a comprehensive doctrine addressing itself to all
aspects of man's existential situation, This exercise will not be limited
to the theological topics found in pooks of systematic theology, but will
also include items like politics, geyelap@ent, justice, tribalism, work, -
recreation, trade, labour, power, urbanization, business, in short, the
whole of the human condition. Coupled with the comprehensive formulation
of doctrine will be the intensive and sustained discipling of church
members so as to orient their thinking and way of life to this doctrinal
framework. In this way it will be possible for members to perceive the
full implication of their commitment to the lordship of Jesus. Failure to
do this will only lead to syncretism in their daily lives. To achieve this,
theological schools and the pulpit are crucial. Teaching and learning
mater.als for the African situation need to be developed for both theclog-
ical colleges and the church membership at large. An authoritarian and
dognatic attitude which tends to impose doctrine rather than teach and
clarify it should be avoided. Each member should be encouraged to seek

and perceive the truth of the gospel message for himself, Therefore, there
should be freedom in their search for truth and also to question some of

the fundamental beliefs which are usually taken for granted. Only when the

church membership is aware of what it believes can it be authentic and

fully responsive to God's will in all situations.
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A GLOSSARY of CHEAA WORDS |

Akafula or Batwa - A race of short people of the pPygmy stock who occupied

most of Malawi before the arrival of the Chewa. They
are called Akafula Possibly because they were iron

|
|
smalters. |
I
Chinamwali - Female initiation ceremony done during puberty. The '
girls are taught how to behave as grown ups now that :
they have attained the pPuberty stage,
!
Chi thumwa = Protective medicine or medicine forluck tied or sewn in E

a piece of cloth., It is believed to be potent and can
protect against witches or bad fortune or can bring
good fortune.

Chiwanda =~ An evil spirit of a dead pPerson.

Kubwebweta - To speak ecstatically in an uncontrolled manner usually
attributed to spirit possession.

Kukhwima = To be made tough by medicine. To make or learn the use
of destructive and nrotective medicine.

! Kutsuluka = To lose power or effect, to hecome dilute. Usually
| used in connection with herbal medicine.

Kusilika - To apply medicine in order to protect from some danger.
The object protected can be a house, a garden or any-
thing that can be valued.

Matsano - Servants of Makewana deemed to be spirit wives.
Literally it means jraves.

Mankhwala - Any medicine.

Makolo - Parents, but the meaning can be extended to ancestors.

Masiye - An orphan or motherless child.

Mbira - The sacred drum used at Msinja.

Mdulo - A disease caused by a breach of sexual taboos.

Mwali - The wife of Kalonga.

Mwini dziko - The Lord of the Land or ruler.

Nthunga or Nsato - Makewana's male consort symbolised as a snake usually
a python.

Mfumu - Tribal chief or village headman.

Mwambo - Traditions or traditional value system.
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Mwayi - Fortune or Luck.,
Phungu - Advisor, advocate, guardian or representative who takes
the neophyte to the Gule wa m'kulu initiation ceremonies.
sing'anga - Traditional medical practitioner. The term is also used
of Western trained Doctor.
Tsoka - Misfortune or bad luck.
Ula -~ The mechanism for divination.

o
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IMPRESSIONS FROM THE QUESTIONAIRE

Number interviewed & oa 53 Christians interviewed 35

Traditionalists .. .. 17

Village Headmen interviewed 16 Christian Headmen 8

A. THE NAMES OF GOD

Non~Christian Headmen 8

1.

2.

3.

5.

6.

7.

8.

9.

10.

11,

What did your ancestors call God? (ost of those interviewed gave the i
name of Chauta. i

Did he have any other names? If so what were they? Yes, the names
are Namalenga, Chisumphi, Leza and Mulungu. Less common were the
names of Chanjiri, Masopequ, Papa and M'bwebwe.

Were Mulungu, Chauta, Mphambe, Namalenya, Leza and Chisumphi names il
for the same God or did they origyinally represent different gods? i
The unanimous answer was that they all referred to the same God.

If they represented different gods, were these gods territorial or
clan gods? Some names were limited to certain areas, but they all
referred to the same divine reality.

Did the Banda have one name for God and the Phiri another? No i
such division. i

During epidemics, did your ancestors call one of the names of God
and when asking for rain or another? No, used attributes appropriate

to the occasion.

Did they ever call on God at all during the time of trouble e.g.
epidemics, drought and wars? Yes they did. If so, why? They sought
the help and mercy of God and the ancestors as their only hope.

Did the ancestors think of Chauta as man or part man and part God?
They thought of Chauta as invisible spirit. They did not consider

him as man, but as Spirit.

If he was a man, are there stories remembered about what he did or
said? while denying that he was a man, a few alluded to the Kapiri-

ntiwa creation myth.

Can you tell some? See the myth within the text chapter two.

Do you think that you and your ancestors descended from him? God
is considered as man's creator and therefore source of man's

existence.
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B. HOW
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Are there gtories about how you descended from him? Here many showed
the christian influence by citing the Adan~Eve story of Genesis.
Only three from among the traditionalists mentioned Kapirintiwa and

a fourth one mentioned an ape as the origin of man. The rest
mentioned the genesis story.

GOD IS WORSHIPPED

1.

2.

3.

4.

C. THE

Does a man have to appeal to his departed ancestors to approach
Chauta or does the priest do it on his behalf? On family matters
he may appeal directly or resort to a priest. All communal fun-
ctions are under the chief and the elders. :

puring which occasion is God approached? When there is drought,
epidemic, floods, wars., Why? To solicit his aid and protection.

Are sacrifices offered during these occasions, if so, why? Yes,
sacrifices are offered. They are offered to appease either the
offended spirits or deity, to re-establish broken relations, to
reciprocate their hospitality, to win the favour of the spirits.

What sacrifices are offered? Why these sacrifices? Sacrifices
consist of flour, beer, either a black cock or goat and whatever
other thing appropriate.

If different sacrifices are offered at each occasion, why this
difference? Whatever is available at any occasion is offered, but
usually beer and flour ought to be available.

Does a dying man call on spirits or God? No specific answer was
given to this guestion. The answer tanded to be sither on one Or
the other and or none at all.

Do the chiefs appeal to their own personal ancestors or do they call
to all the ancestors in general? To all ancestors in general

and in these are included his own. Definitely he had his own
ancestors in mind.

NATURE OF GOD

1.

2.

3.

4., Does God take

Does God get angry oOr is it the ancestors that get angry and punish
their living relatives? Both God and the ancestors can get angry,
but it is usually the ancestors who are thought to punish the living.

1f lightning stikes a man's house who is thought to have caused it
and why? The lightning is thought to have been caused by another
man. The reasons are usually jealousy and emitye.

Is God concerned whether man is good or bad or is it only the
ancestor spirits? God is concerned with man's conduct. He punishes
bad behaviour with floods, drought and epidemics. The ancestors too
are concerned with moral behaviour and the above catastrophies are

ascribed more to them than to Gode

pity on man? Yes God takes pity and in their prayers



5.

7.

8.

9.

10.

11.

12.
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to God and the ancestors the people ask them to have mercy on them.

Who is responsible for good or bad harvest? God gives good harvest,
but immoral conduct can have an adverse effect on the harvest e.g.
the breach of sexual taboos.

Does God know everything that man does? Yes. Who tells him? God
is everywhere and nothing is hidden from him.

Does God control the rains? 1If so, why does he hold back the rain
at times and sends too much at other times? God gives the rain,
but man can control its flow., Too much or too little of it is
considered a punishment for some gross misconduct.

Does God send epidemics? 1If so, Why? It is either God or the
ancestors for bad conduct.

Why does God allow witches? Answers varied on this question. Some
said he does not allow them to practice witchcraft. Others
maintained that it was not God's will. The other opinion was that
God's kindness extended to witches as well. Some went as far as to
say that God uses witches to help him punish by killing people.

Is it God who gives to ancestors the powerful medicine and magic
that they possess? If so, why? Here too the answers were varied.
Some said that it is God who gives them the powerful medicine and
others said that it was Satan.

Does God love all people equally or does he not care at all? It was
unanimous that God loves all peoole ejually.

Who shows greater concern God or the ancestors? The majority of the
traditionalists mentioned God as one who shows greater concern.
One went as far as to say that ancestors are messengers serving

God and man.

D. SPIRITS.

1.

2.

3.

4.

5.

Who are the azimu? These are the spirits of the dead.

Are there other spirits apart from the spirits of the ancestors?
There are none.

What is the work of the spirits? Their work is

(a) To warn the living of any danger.

(b) To act as intermediaries between God and the living.
(c) To protect the living and to look into their welfare.

Are all spirits good? Not all spirits are good. There are some bad
ones.
1f not, what makes them bad? If the dead person was bad in this

1ife, he will continue to be bad as a spirit. Improper burial or a
bad death can make a spirit bad. The neglect of spirits can make then

bad.




6.

7.

8.

10.

1.

12.

13.

E. MAN
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Are these spirits greater than God? No, God is greater.

What is the relationship between the God and the ancestoral spirits?
They are between God and man. They are God's messengers.

What is the relationship between the living and the ancestoral
spirit? The spirits are part of the extended family and are con-
sidered to be the guardians of the living. '

Can the living survive dangers without the help of the dead? It
depends on the type of the danger, some dangers can be controlled
by use of medicine. Danger that threatens the very life of the
community calls for the help of ancestors.

Do the spirits speak to the living? Yes. How? They speak through
dreams. Why? To instruct and warn the living.

Where do the spirits of the dead live? ZIverywhere, but mainly in
the graveyards.,

Why are they remembered by the living? They still belong to the
comnunity of the living and are souyght for help.

What would happen if no prayers and sacrifices were made to the

ancestoral spirits? Miscortunes would follow,deaths, illnesses,
drought, floods etc.

AND THE WORLD

1.

2.

3.

4.

5.

6.

7

Where did man come from? The common answer is that he was created
by God. Most of the answer reflect biblical influence.

Why was he put in this world? No clear answer was forthcoming. Some
said to do God's will. One suspects christian influence in this

kind of answer.

Did man and God ever live together? If so, when? They lived togeth?r.
Even those who mentioned the Kapirintiwa creation myth maintained this.

I1f they once lived together, what brought about their separation? .
Having said No in the above question, most of them went on to explain
that sin brought about the separation, an obvious reference to the
genesis story and hence christian influence coming through once mofe.

Does it matter how man lives? Yes. Good conduct is recommended.
Bad conduct brings God's and the ancestors' displeasure.

What causes the men to be bad? gin; man's thoughts; man's nature is:
naturally bad; spirits; parental bad conduct; evil acts; satan.

What taboos are observed in connection with:~-
' (a) Asking for rain. No white cloth or animal and no sexual relations,

(b) Sacrifice for the new Crop: No conflicts, no white cloth, no
other food, but meat only.



(¢) Birth: No adultery, the mother not to handle salt.

(d) Death: Pregnant women not to attend the funeral. Husbands of
pPregnant women not to help in the digging of the grave. Hoes
used in digging the grave have to be passed through the flames.

8. Why are these taboos observed? To avoid misfortunes and the dis-~
Pleasure of the ancestors. ‘

9. What causes evil? S8atan, evil spirits, lack of love, jealousy.

10. How can evil be overcome? By praying to the spirits and making
sacrifices.

11. Has God anything to do with evil? He does not like evil.

12. What is done to remove evil? Kill the evil doer; pray to the spirits

of the ancestors; punishing the evil doer.

F. DEATH

1. Is death the end of a person? No, his gpirit continues.

2. What causes death? Spirits of the dead; God; disease; witches.
3. Where do the dead go? They roam about; To God for judgement.
4. Does God ever reward them with gifts? i,

5. Why is it that mourning takes the form of dancing and feasting?
They are considered appropriate to proper burial; to give an
honourable escort to the dead; to prevent the dead person from
troubling the living; it is the dead man's gift to the living; it
is done to settle the spirit of the dead; to cheer the bereft.

6. Are the dead to be feared: If so, why? Yes, because the spirits
may come back to trouble the living and that at times they can kill.

G, PERSONAL

1. Does christianity bring anything good to your life? I& shows us
what sin is; there is forgiveness of sin; there is eternal life,
salvation; it teaches faithfulness in marriage; it brought education
and work; its ethical teaching is good. .

2. Do you think the goal of christianity and that of your ancestors the
same? VYes. They both teach about the same God, there is judgement,
and all teach faithfulness or moral integrity.

The aim is not the same. Funeral rites are different; custoas
are not the same; Christianity is whiteman's wisdom; worship is
different; christianity forbids beer (some churches of course) and

Nyau.




3.

4.

S.

8.

109

B %

What do you consider to be the most important elements in Chewa

‘religion? Sacrifices; spirits; integrity; repentance and fear of

» traditions; chilg upbringing; Nyau and initiation rites.

What do you consider to be the most important elements in christianity?
Everlasting life, education and work.

Is God important in Chewa religion? Yes he is Creator of everything
and he looks after thenm.

Would you lose something by becoming a Cchristian? Yes, Gule wa
m'kulu, the right to participate in sacrifices, traditions of the
fathers.

Do you think you could gain anything? Yes, everlasting life,
forgiveness of sin, salvation.

Should traditional practices be preserved for furture generations?
Yes, Why? To maintain tne traditions and way of life, for fear of
evil if customs are neglected; to give honour to the ancestors; To
avoid breaking the taboos; for the welfare of society.
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