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Abstract

The study examines virtues in Caprivi that haseddken seriously by the church. This offers
a position to promote the religio-culture of themmounity within the growing Christian
churches. The call is to use story-telling in omurgy to promote the cultural setting of
passing on the message. The way preaching is ¢iyrdone does not have similarity to the
way the message of the gospel is to be told t@tlikence. The argument is therefore, that if
the church wants to be relevant to the Capriviamroanity it should use the existing
community virtues. The assignments will include$erence to Peter Paris’ book who
searches for an African and African American maliatourse. As the assignment will try to
examine these virtues there is a need for suggestinontributing way forward, in which

Caprivian virtues can contribute to the virtueshaf church.

Abstrak

Hierdie studie evalueer die waardes van die Kapvat ernstige uitdagings aan die kerk stel.
Dit bied ook’n raamwerk om die religieuse kultuur van die gemkapinnen groeiende
Christelike kerk te bevorder. Hier val groot kl@p storievertelling binne die liturgie ten
einde’n bepaalde boodskap biniaekulturele situasie te kommunikeer. Die wyse wpat®
evangelie tans oorgedra word maak egter nie errisdieewaardes van die Kapriviaanse
gemeenskap nie. Juis hierom word daar in hierdu@nsang sterk gefokus op Peter Paris se
boek, waarin hy soek ria Afrika en Afrika-Amerikaanse morele raamwerk. Bemnsn
evaluering van die waardes van die Kapriviaanseegeiskap, word daar ook meer konkreet
gesoek nan nuwe werkswyse waardeur die waardes van die Kiagrige gemeenskap
betekenisvol inwerk op die waardes van die kerk.
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CHAPTER 1: BACKGROUND AND RESEARCH QUESTION

1.1 Introduction

Story-telling is an integral part of moral (commiyhiformation in Caprivi and my grand
father took time in the evenihdp tell stories of the past. The family gathenedhis parlour
after supper, at which time announcements for tBet mlay’'s assignments were made,
individual complaints tabled and resolved, andlaghtions on the common understanding of
the future made. Thereafter, my grandfather woakktthe stage to tell his stories. He
remembered many stories about the past, how henfes his wife, as well as the first day of
his marriage. He was a man of great reputatiohercommunity as well as a good husband.

He admired the past and wished that the handseofltitk could turn backds a Caprivian,

he believed in the crucial role of story tellingydaeven on his death bed, he told stories. He
wanted his most beloved son to understand the d¢ampdin of his impending death and how he
would become responsible for the upkeep of therathégdren, the grand children, and other
members of the family and the community. In the iG@a@gn society, such last words of a
dying person are taken very seriously and in motieres can be compared to a will. In most
cases, it is the responsibility of elders to passaawill to younger generations, to whom it
would serve as a ‘manual of instructions’. As ingnAfrican societies, oral tradition is a non-
negotiable aspect of community-based moral formatio Namibia, and this is a practice

amongst the Caprivians.

Magesa (1997:69) affirms:
“It is the responsibility of the religious leadeskthe society, as well as the elders in
the household, to pass on orally and be exampédl tfie moral codes of the clan and
ethnic group from generation to generation. Onlypbyperly living life in this world,
as indicated by tradition, are the individual aheé tommunity guaranteed life beyond.
Leaders have a unique responsibility to pass otr#uition because, by virtue of their
being leaders, they are ontologically in closelonrand communication with God and

ancestors than the rest of the population.”

Current trends and recent discoveries in humansan@l sciences have paid less attention to

the role the social context plays in the formatainmoral notions and behaviour. Today’s

! Normally the family gathers after supper, the fas@l of the day. This was the time elders usedltstories,
because during the day everybody is busy.
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Caprivians tend to identify with Christian groupbasge interests and concerns are centred on
their own projects and are disconnected from tldégamous religion. As a result of this, the
Caprivians’ religion which functions as a sociahies that plays a crucial role in shaping
individuals’ common perceptions and values is rafed to the background. The “religio-
culture” (that is, culture that is inseparably grdad in religion), the communal spirituality
that is rooted in the Namibian conviction of lifiedaexistence as evolving from, and revolving
around a Creator of nature and human beings, isgh&iplaced with a separatist, divisive,
individualistic, intellectual, and abstract cultuvehich draws its spiritualities from a Seventh

Day Adventists’ dominated Christianity.

This invasion of Caprivian culture by Christianisywhat is popularly known in the so-called
Third World as “cultural imperialism” or what Stwaf2002:67) describes from his South
African experience as “ideological hegemony” andiltieral transfer” respectively. This
development is accompanied and assisted by fastigoit and influential contemporary
technologies and media trends in the world. Theetias of ethical options and view-points
that result from this are often conflicting and digrreconcilable with traditional Caprivian
virtues and worldviews. This becomes more pronodivageen one attempts to take Namibian
(Caprivian) traditions seriously, especially itsndeiew, cultural diversity and philosophy. If
virtue is considered as the basis for ethical faimneand decision making in which people are
influenced through relationships, Caprivian virtuéen can be regarded as evolving and
revolving around their identity, personhood, famiégmmunity, and their understanding of
life, among other things. One can argue that dangy in Caprivi is anti-cultural, while
Caprivian religion can rather be described as gresity”, that is, the religious understanding
and practice of a people in contrast to religiodanstood as a system. One is therefore left to
wonder if the Christian transformation of Caprivianlture is biblical, and if it must be

uniform.

Jesus Christ, “the author and the finisher” of @twistian faith (Heb. 12:2) may also have
emphasised transformation for the fulfilment ofiitens, rather than their annihilation, when
he underscored in Matt 5:7 that he has not conabatish the law and prophets, but to fulfil
them. In the same vein John Howard Yoder (1996: 48, 45) writes from his western
experience that:
“Transformation takes into itself all the value it§ predecessor types and corrects
most of their short comings, certainly there ishmg wrong with simplifying and

classifying, as we seek to understand real hisesgeciallyreality in its diversity and
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originality [...] A typology [...] which throws some eeled light on the very nature of

those things classified, or the logic of how thekvoa mind or in cultures.”

Such positions would fascinate Kalu (2005:12) ggessed in one of his views on an African
Church History, that:
“The way the term history is used betrays the thet the Christian faith imposes
certain perspective on interpreting history (instloiase, virtues, CS). It imposes a
certain underlying meaning which forces theologi¢al ethical) perception of
historical events. It subjects our understandinghef past to the ultimate reasons as

well as the future of creation in most African sti®s.”

Virtue theory is viewed as rules and conducts #natlearned and lived out in the community.
Hence, Peter Paris (1995:133-4) writes that:
“The basis of this ethic in the common world vietvAdrican and African American
peoples separates it significantly from other tiads of virtue ethics that draw their
source material from different cultural situatiansorder to address the moral issues
implicit in those contexts. As in all theories obral virtue, African and American
virtues are dispositions that are innate. They arquired by habitual practices,

preferably begun in early childhood through teaghand practice.”

In fact, Africans view religious devotion and golifé habits as necessary conditions for the
prevention and solution of most practical problemnsountered in daily life. It is virtually

inconceivable for Africans to think of human existe outside its dependence on God,
divinities, and ancestral spirits in order to sotheir daily problems which are believed to

come as a result of incursions of evil forces.

The culture of the community has been a sourceardhauthority and this has been regarded
as a heritage. However, as in other African comtmesicultural diversity is regarded as a
natural blessing. It has a rich history in differeommunities. This point is emphasized by
John Mbiti (1975:3) whose claim is that:

“African heritage is rich, but it is not uniformt has similarities, but there are also

differences from time to time, from place to plaaed from people to people.”
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Paris on the other hand, is looking for a commatalirse within Africa and its Diaspora in
terms of virtues. Against this background, certpiestions need to be addressed in the course
of this study:

1. What is the cosmological understanding of the@r@an people and their view of the
embodiment of spirits and ancestors?

2. How can Caprivians function in contemporary @agn community without a critical
interference of the notion of transgression as g$e@n the perspective of Christianity? In
other words, are there more virtues that the ChumcRaprivi can adopt from the local

community in order to articulate and demonstrateoae fulfilling ethics for the community?

1.2. Hypothesis

It may not be seen as an over statement to sutggsthristianity as practised in Namibia is
contrary to the Caprivian religio-culture. As auksf this, there is Christian ethics identity
crisis in this Namibian society. The hypothesigto$ study therefore is that there are ethical
virtues in Caprivian religio-culture which the cbkbrcan adopt for a more feasible and
fulfilling ethical practice We shall attempt to show that the Caprivian chwa make use of
local virtues to make its ethical reflections amegtices more meaningful and more realistic

in contemporary Caprivian society.

1.3 Purpose

The goal of the study is to understand, articutate retrieve Caprivian virtues that can assist
the church in this Namibian society to be morevate and to fulfill its calling as the ‘salt’ of
the society.

A Christian ethic that encourages the Capriviarueatystem of communal relationship to
continue because it works better for the contemyo@aprivian culture and peoples may
prove to be a way forward in attaining spiritualiiyhis view is reiterated by Friday Mbon

who argues that:

“African social ethics could promote sound socioreamic growth and overall

development of contemporary African society”.

He continues to urge for a deliberation on the easgbility confronting the African nations
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and has even prescribed a remedy that warrantsesicrus consideration, in Olupona (1991:
101-3).

1.4 Methodology and structure

The methodology used in carrying out this assigrinierfnon empirical”, (Mouton 2001:
175-180). It draws from available books and resesydut principally from the outstanding

work of Peter Paris on Virtue Theory. The chaptkas follow are divided into four parts:

Chapter One of the essay deals with the backgramadthe research question of the essay.
The value of religio-culture (cultural understargjirand story telling as a way of passing
Christian message to people. The hypothesis ok#isay is that there are ethical virtues in
Caprivian religio-culture which the church can adfgp a more feasible and fulfilling ethical
practice. We shall attempt to show that the Capanichurch can make use of local virtues to
make its ethical reflections and practices morenimegdul and more realistic in contemporary
Caprivian society. The goal of the research is awehwider Caprivian understanding of

Christian ethics and philosophy.

Chapter Two considers the virtues pointed by Pe#ars for African American society as a
starting point for evaluating (compare) to theuwas ethics and spirituality of the Caprivian

peoples of Namibia. This includes the understandirtgeir world, God, and the virtues.

Chapter Three is an overview of Peter Paris’ bdbk Spirituality of African People: The
Search for a Common Moral Discourséhe book contains the discussion of an African
understanding of God, ancestral spirits, the valieommunal allegiance and bond, the
African view of personhood, family, African, and rifan American virtues and ethics.
Attention is paid to traditional religions as iigtions in the context of contemporary African
cultural diversity. This book examines the firmnedsAfrican spirituality that continues in

African American religious life.

Chapter Four is a proposal (or conceptual engageragarding the need) for a conversation
between Caprivian religio-culture and Christiantu@s in search for common moral
discourse. The observation that family and comnyuanié indispensable in moral formation is

important if we put in view that this study is dldar a common moral discourse between
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Christianity and the Caprivian’s view of virtue. driefore, the conclusion is that story telling
is a practice which can be used for transmittirgghspel message in a religio-culture setting

such as that of the Caprivian context.

1.5 Motivation

As stated in the Introduction, Christianity hasgseatly influenced Caprivians that traditional
values are adjudged by comparing them with an imapigtic Christian standard and values to
the detriment of culture. Lamentably, received €lin ethics in Caprivi disrespect and
demonize cultural practices, including the veneratof ancestors as negative spirituality.
This and other problems have served as a motivdtiorthe current investigation of the
distortion and the degradation suffered by theivaog culture. The views of a Nigerian-born
African Church historian Ogbu U. Kalu (2005:1) ispeessed in his Igbo proverb that a
“person who does not know where the rain met him/iseunlikely to know his/her
destination.” This lends credence to the fact that acknowledgement of the source of a

problem can provide a means of moving forward.
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CHAPTER 2: CAPRIVIAN WORLDVIEWS

2.1 Background History and Geography

The Caprivi Strip is a narrow piece of land abdd® &ilometres long, in the far North-East of
Namibia. During the colonial period, the Caprivi sv@alled “Eastern Caprivi Zipfel”
(Pretorius 1971:1)The East Caprivi is bordered by the Kwando Linya&mown as Chobe
(Pretorius 1971:1). The Southern border followsraight line parallel to the northern border
and 30 kilometers south of it from the Kavangohe Linyanti River, from there it follows the
main stream of the Linyanti as far as the mainastref the Zambezi River (where Linyanti is
also known as the Chobe). The Zambezi River igggpneof swamps and flood plains and the
Caprivi Strip was obtained from Great Britain byr@any in 1890 to give German South
West Africa (now Namibia) access to the ZambezieRiwest of Victoria Falls. Originally
part of Botswana and referred to as (Bechuanaldhd)Caprivi was ceded by Britain to the
Germans in a complicated land exchange deal designenk German colonies from the west

to the east of Africa.

Buys & Nambala (2003:130) say of Caprivi:
“Due to its geographical position on the map ofiédr the history of Caprivi was
always linked directly to the histories of its niguring countries, opposite the great
rivers: Kwando, Zambezi, Chobe and Linyanti. Gepgreally, demographically,
economically and even culturally, Caprivi was alwasnuch closer to Zambia,
Zimbabwe and Botswana, than to central Namibiaelsive literature is available on

the effects of the colonial ‘scramble for Africa’ the previous century....”

In the 1970s and 1980s, the territory was usedraarabase by the South African army at the
height of the apartheid era in its war againstNfagnibian independence movement, South

West Africa People’s Organisation (SWAPO), whiciNemibia’s ruling party today.

The Caprivi is considered strategically importaniNiamibia because it is a narrow panhandle
extending out from Namibia's northern border andadstiguous with four other countries,
namely Botswana in the south, Angola and Zambideénnorth and Zimbabwe in the east. It

is also important because some of the arid southiican region's most important rivers,



8

including the Zambezi and the Okavango, run alomgthmough it. And as a popular
destination for international tourists, the Caphings in hard currency to the national coffers

of Namibia.

The Caprivian population is about 92,000 and thispproximately 3.7% of the Namibian
population” (Buys & Nambala 2003: xxiii). Caprivianare Lozi-speaking (the official
language in schools and it is regarded as a matimgue) and share a common history and
culture with Lozis across the border in Zambia. Tégion is dominated by two tribes, the
Mafwe and Vasubia, and in the west on the bankbekavango are the Mbukushu usually
classified with the Kavango people. In the east Qubia and Fwe tribes and the others
including Yeyi, Totela, Mashi, Bushmen (Makwengilhalangwe, and the Lozi community.
Outside Namibia the Caprivians are ethnically edatio the Lozi (Luyana, or Luyi) and the
Kololo (Bafokeng) people in Barotseland, Zambia {8& Nambala 2003: xxvii). All these
tribes make up their ancestral kingdom, known a®®aland. The Caprivians identify with

the rest of Namibia, as Namibians and they areafiganclined.

2.2 Caprivian religio-culture and ethics

As observed in 1.1, the Caprivian ethics is infleezh by religion which is seen as a primary
source of life. In addition, the long periods ofwloance of the Caprivi tribes by the Lozi and
the Kololo kingdoms, exerted tremendous influencéheir customs.

Buys & Nambalg2003: xxviii) record thaCaprivianspractise a mixed economy of pastoral
farming, hoe-farming, hunting, gathering and fighiThe Lozi pasture great herds of cattle

and practise agriculture.

2.2.1 Religious orientation

Caprivians are traditionally religious people likey other African people. Even though their
religious practice is associated with ancestors aature, they have a comprehensive

understanding of God as the Creator of all things.

% The kingship and traditional values are Lozi oridnte
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Traditionally, several places in the Caprivi regi@uch as, under the Baobab trees, in the
thick bushes, and some deep spots in the rivestiéirassociated with religion. The Caprivian

religio-culture resembles the Israelite cult, orws such as polygamy; abstinence from
certain food, and payment of bride price (loboMhpst rituals take place when there is less

rain; ancestors are then consulted.

There does not appear to be a long history of Btaté¢ churches around the region, but Buys
& Nambala (2003:xxviii) trace the first Christiarordact in Eastern Caprivi to David
Livingstone of the London Missionary Society (LM@ho launched an unsuccessful mission
to the area in 1860The Seventh Day Adventist (SDA) later became tts¢ €hristian group

to plant churches around the region. The Seventh Arventist missionaries started their
mission in Caprivi in 1921 while the Roman Cathdllburch began their ministry in 1940.
The Dutch Reformed Church followed suit with thairssion in the 1960s. However, it is
clear today that the received Christianity is &wuiprivian culture, even though Caprivi has its

own culture of virtue.

2.2.2 Caprivian Virtues

Caprivian moral virtue is made up of practical vasd caring, forbearance, and forgiveness.
These virtues are among others, but for the presamiersation with Paris’ work, we shall
identify some of the same virtues which he discusesrder to search for common moral

discourse. To this is added hospitality as see@dyyrivian a virtue which is non negotiable.

2.2.3 Practical Wisdom

Practical wisdom is highly practised by Capriviagspecially with respect to the moral
formation in children. Traditionally, a child islaved to go to the grand parents to learn
about life. In some cases someone who knows tlypiéage, the taboos, and the cultural/moral

instruction may be privileged to also pass thisdem to children. This cultural education that

% There are several reasons for the unsuccessfmpttisf this mission in Caprivi, one of which wastlat that
time, adherence to local culture was non-negotianld the people also where not familiar with English
Secondly, Caprivians prefer people to follow wHegyt do but Livingstone started evangelizing befazenas
even accepted as a resident.(own emphasis CS)
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is normally taught in the village prepares the a¢Hor the future. Language is considered
important for wisdom, and like all the virtues, gieal wisdom is the excellent exercise of a
skill. Since this also pertains to the art of drsagg the best means to the attainment of goals,

it is calculative in nature.

A parallel example of this kind of wisdom instrustiis observable in the Uniting Reformed
Church and other churches which practice a simyatem with their theological students. A
student is obliged to stay under a pastor for a pégractical training, during which the
pastor will influence him for ministry. This can begarded as practical wisdom because the

pastor does not distance himself from the studenistrather involved in his daily activities.

In a different vein, when the issue of conductifugneral services arises, many seminaries do
not teach on how to lay the dead to rest and thdeBilso is silent on this point of ethics
concerning the dead and the living. The commuitythe other hand, teaches its own people
how to conduct funeral services, and the ethicsosading the dead. This wisdom is only
acquired from the community and not from the sensa

In addition to this, it is worth noting that in Gap, wisdom is always a public virtue, which

is part of a person’s credibility while caring steemed as a non-negotiable virtue.

2.2.4 The Virtue of Caring

The art of welcoming in Caprivian culture showsesmple who care and look after others. A
typical Caprivian family welcomes a guest with foedater to bathe, a place of privacy and
the freedom to be a part of the household and emwvient. This caring virtue is a natural
picture of the people’s moral ethics based on tilkective concern of the people to practise
good deeds Caring is an act of love. As a commiprictice among the Caprivian people,
caring is regarded as one of the highest virtudsuman relationship and has the same value

as hospitality.

Hospitality is a way in which care is demonstrategeople, it is never a selective virtue but
it takes care of all - strangers, community membansl other living things such as dogs and
other animals. Caring, then, is regarded as a ndaitgt not only to the family but to the entire

nation. Caprivians are a caring people, not onhaorethnic level but on a national level of
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relationship. For this reason, the Caprivian comityuinas a virtue of forbearance which is

considered a good moral.

2.2.5 Forbearance

Forbearance is a Caprivian virtue that appealsetmpie to tolerate others and to exercise
restraint in difficult circumstances. Such tolerarmar patience compels people to be ‘slow to
anger’. Forbearance as a virtue is not so muchtathbes but about attitudes, habits, and
behaviour which allow us to take part in our dadgtivities. It is therefore not just an
individual practice but a collective one. Thudsibnly by taking the virtues on, and exploring
them, and living them out, that one comes to joithat way of life and learn what it is about.
Caprivians esteem and appreciate the cultivationrafes in which forbearance has a place in
the art of learning to live faithfully in this caided world. Hence, we need to take cognisance
of that in order to partake in the character afeldi God, and to explore the resources that

are available therein.

2.2.6 Hospitality

Hospitality can be described as the highest spiritooral virtue in the Caprivian context. To
be human must mean to be hospitable as this isdegas a joyful participation in divine and
privileged responsibility to save others for the mmoon good. These privileged
responsibilities are pursued with the morals tmat“aoncerned with hospitality to relatives,
friends and strangers. It is considered a mordl tevdeny hospitality, even to a stranger.
Therefore, when people travel they may stop anyrevfa the night and receive hospitality in
that homestead” (Mbiti 1975: 177).

Should not thisstyle of hospitality be taken seriously by the dium Namibia, and in other
parts of the Christian world? Caprivian hospitaifyconnected to morality, and the wholeness
of human being towards God. The importance of gust can be attested to even in the
history of some other world civilizations, as PI#95:5) shows:

“In a number of ancient civilizations, hospitalityas viewed as a pillar on which all

morality rested, it encompassed the good. For duple of ancient Israel understand
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themselves as strangers and sojourners, with redplity to care for vulnerable

strangers in their midst, was part of what it meartie the people of God.”

A hostile person is seen as evil and unfit as frcammunity values are concerned.
Hospitality is a virtue learned from childhood, @ is taught to make strangers feel at home
by offering them seats, and water to drink, evethaabsence of the elders. Ancestors (the
living dead), also demand hospitality from theimfly, especially at meal times when a little
part of the food is thrown on the ground as anrofteto ancestors.

In many cultures of Namibia, African hospitalityteught as a moral obligation to the living,
to ancestors and to God and this spiritual origmatakes no distinction between poor and
rich visitors — all receive fair treatment. Thigdtment includes primary things like giving
food, and accommodation among others. Hospitaliyg & virtue used by other cultures in
Africa to increase their population because if Bura is hospitable, strangers would feel free
to settle among the people and surrender their @vitures so as to truly belong. In Africa,
institutions for hospitality such as hotels, restas, guest-houses and lodges are not
traditionally found; rather, personal propertieadtion as hospitality items. Pohl (1999: 57)
observes that:
“Hospitality is a personal but institutionally reat practice. It requires institution with
an identity, history, and purpose, whether famitjurch, or larger community.
Effective practices of hospitality are dependemt, part on the viability of the
institution in which the practice is embedded. @omporary attempts to recover the
practice of hospitality are made more complex bg thodern realities of highly
specialized large scale institutions, cultural alism, and concerns about the
institutions viability of the family and the chur€h

Through this understanding of doing good to othieris, believed that the ancestors are well-

pleased and at that the same time, the living fam#&mbers are happy.

2.3 Caprivian Cosmological Understanding

The Caprivian worldview is deeply grounded in gigio-culture as already observed in 1.1
and they affirm the existence of a creator whotegaature and human beings.
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2.3.1 Understanding of God

Caprivians believe that humanity is subject todreator of all things and they are to develop
a relationship with him through the ancestdmsis creator is understood to be older than all
creation and is believed to be powerful and strétg has done his part in creation and now
creation is expected to do what he requires itotoQlupona says that the primary function of
God is to create the universe; the “secondary™niliéis are in charge of the every-day to-day

life of the community (2000: xxi).

In the contemporary Caprivian culture, the ideghef existence of a supreme being generally
remains at the background of daily religious IFer instance, when one receives good news
he gives thanks to God by looking at the sky anlif his hands to the sky; and when troubles
come he asks God for the cause. This understamdigpd is attached to ancestors who are
believed to be immanent, not transcendent, and evhiefationship to human beings is
basically mutual and interdependent. Hence, theiy \nature is essentially bound up with
human experience. The Caprivians seem to agreeRsahm14:1 (KJV) which states that:

The fool hath said in his heart, there is no Goleylare corrupt, they have done

abominable works, there is none that doeth good.

Thus in Caprivi it is rare to find such people wim not believe in God — who forsake God.
Nature contributes a lot to the cultural understagcbf God, and a general revelation is
associated with the idea nfambi oparutara The idea of God being figured in nature and
the desire to see God with naked eyes is theref@@ntributing factor for making images or
create a space for practical demonstration. Thexefdhen a Caprivian looks at nature, he
sees the works of the creator. Mbiti (1969: 2) obse that:

“Wherever the African is, there is his religion: barries it to the fields where he is

sowing seeds or harvesting a new crop; he takegtht him to the beer party or to

attend a funeral ceremony; and if he is educatedtakes religion with him to the

examination room at school or in the universityhéf is a politician he takes it to the

* Nyami oparutara(Mbukushu tribe) this i§od who is praised by beating the drums the whole @ajs God
then comes near and dances with the people, | bage part of this ritual and experienced the mepoin
praising God with community ritual, as a practice among the Mishu tribe of Namibia in Caprivi. What
happens here is that they build a thatched roofrevBed is believed to come and sit while the people dance
underneath this thatched roof, strangely, as the aneé women sing and dance, no one looks on téfiofoof

to see thissod, but continue to dance. According to this tribeythétnessed two members of their community
taken to heaven during the same ritual ceremonysdhg&o men flayed together with their drums betwien
legs, and are thus revered as ancestors due tasfhigiual highness during the same ceremonias ighmy self
explanation of the event and observation. C.S).
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house of parliament. Although many African langusagk not have a word for
religion as such, it nevertheless accompaniesnitigidual from long before his birth

to long after his physical death.”

The idea of carrying his/her religion is for guidanand protection as his gods are known
through personal encounter as living agents diredtecting people’s lives. The question that
arises at this juncture is: what can this Africatigious approach offer to the understanding
of God’s omnipresence? A God who is only in hean&y not be able to offer much hope
when we talk of pressing contemporary problems,ltmmanuel,God with us, assures us of

hope.

In Caprivi, as in most African cultures and religgobeliefs, God is the creator of all things.

Mbiti (1975:44) offers us two general conceptsha African view of creation by stating that:
“It is believed in some societies that when God waghe process of making all
things, he made helpers or assistants whom henpabharge of making all certain
things under his supervision and direction. Butmiost African societies, people
believe that God alone was responsible for makiwveyyhing without a helper and

without an assistant.”

Thus, in spite of the many different cultures irrigd, there is little to argue regarding the
morality attached to the Creator and his authodtyer creation. All believe that this
monotheist Creator God desires to see human beaingducting themselves very well

because he gave them his creation to use and thesa a part of his creation.

God is also seen as unique, good, just, and isumlito be sitting on his throne with his eyes
over all of creation for better governance.
It is strongly believed that God rules in perfacdtice. Therefore he is also referred to
as the judge. People say that he judges all thumgty, distributes all things justly
rescues the oppressed and punishes the wrongdbér {9175:46).

From the above view of God as a ruler, we may disw a parallel with the system of
chieftaincy among Caprivians. A chief is callgilena and the same name is also used to

refer to God. ThéMulenais therefore responsible for passing judgmentsrahidg and he is

® Mulenais a Lozi name given to someone who is above egroand only kings, chiefs and God fall into this
category. In all the seven tribes within the regitie same expression can be found. The Lozi laregisahe
language taught in schools as Caprivians’ mothagus.
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supposed to be good. In Caprivian tradition, arinamy man cannot approach the chief on
his/her own, but has to go through the palace messs whose duty it is to relay a message
to the chief. The chief may then decide to gramt ¥isitor an audience or refer him to a
subordinate. This shows how the community views ®aith their human hierarchy; the
church can bring its teaching in line with this ergtanding oMulenaand God. When this
Mulenawants to address people they come to him andhlist& ‘parlour gathering’ of sort

and stories are told there or issues which neaghpeadit are discussed.

The Caprivians therefore, view God as having atgrdlence on the virtues, the spirituality
and the ethical conduct of the people in a worlgiofand evil. Forgiveness is embraced for
better community of brother/sisterhood. Whereas,isinoted as a threat to the community
and the only way to live together is through shapnimve and forgiving one another.

2.3.2 Sin and evil

Sin and evil are attributed to faulty familial mbfarmation. Moral formation itself is seen as
dependent on religion and Caprivians consider igligas a heritage of their culture. It is
inherited from one’s family as practitioners:
“A person must be born to a particular African peoim order to be able to follow
African religion in that group. It would be meaniegs and useless to try and
transplant it to an entirely different society odés Africa, unless African peoples
themselves go with it there (Mbiti 1975:13).”

In Caprivi, “... religion is an essential part of they of life of each people. Its influence
covers all of life, from before the birth of a pensto long after he died” (Mbiti 1975: 13-14).
Thus sin and evil are regarded as fallouts of iahg

It is amazing to observe that the religion of theople of Caprivi survive without formal
institutions for its spirituality. Unlike Christigly and other religions, Caprivian ethics thrive
on religion as a means of check-mating the dangeisn and evil, yet it has no known
founders. Mbiti (1975: 15) points out that:
Just as there were no founders of African religithere have been no reformers,
preachers, or missionaries to change it, improyeritto take it overseas to other

continents.
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Therefore,
“African religion is very pragmatic and realistitis applied to a situation as the need
arises. The followers of African religion are natund by any authority which goes
back in history” (Mbiti 1975:15).

Ethics is embedded in Caprivian religiosity withopke conducting themselves using religion
as a mirror. The observation that family and comiyusre indispensable in moral formation
is important if we recall that this study is a cedl a common moral discourse between
Christianity and the Caprivian’s view of virtue.&tis point, we can only agree with Pobee’s
(1979:102) that:

“African nations as they assert their rightful @adan the community of nations and

men, must take seriously issues of morality, snd, goodness”.

These same issues need to be taken seriously inade of the Caprivi people. Sig an

enemy of family and community.

2.3.3 Caprivian spirituality

Caprivians understanding of the Supreme Being hed telationship to Him is heightened

by the belief that human beings are tasked by @atbtgood and God seems to be watching

how this task is fulfilled. Writing from a generafrican perspective, Zahan points out that:
“Among the significant elements of the knowledgeha nature of God, the distancing
of him is undoubtedly the most widespread and tbstrfirmly rooted in the belief of
Africa. Humans, earth dwellers par excellence, theeDivine Being, both in space
and in emotional perception, as an entity so didtaat it is sometimes impossible to
name it and especially to address invocation oddwote cults to it.” (in: Olupona
2000:5).

Such relationship is not encountered on personadide but in relationship with divinities
which includes but is not limited to ancestors -emtounter with spirituality or the higher
being through the individuals is demonstrated inrahaupright living everyday in the

community.
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Thus, the position of ancestors remains signifiganthe spirituality of Caprivian peoples.
Since spirituality can be subjected to a tree, boshany object which is believed to have
supernatural power, it is therefore said that smfity can not be specific. Hence the

increasing tension for the call of churches to usi@ad the concept of ancestral roles.

At this point, it is worth noting that there are mpadiverse definitions of spirituality and this
diversity is a global challenge to the church taod&frican cultural spirituality highlights a
person’s connectedness to God, to his human rtmtsthers, and to the rest of nature. In
Christianity, spirituality is often described ase tbxperience of the Holy Spirit moving the
believer and the communities to be life-giving difetaffirming, as Olupona (2000:3) notes
that:
“Zahan Dominique’ identifies two kinds of spiritliy, “the later religions are above
else based on relationships with the invisible arelthe products of a code of love.
The religious experience in this case results ftoenlove of God for his creatures and
the love of these creatures for their Creator. 3pietuality ofTHomme Noir,on the
other hand, does not appear to confine itself &hsa conceptual construction. The
Traditional African religion is devoid of their noh of original sin. The African lives

in a state oAnamartesisywhich cannot be fully appreciated by revealed refig.”

Therefore, Caprivian spirituality is a cry for lifend for the power to resist death and the
agents of death. It provides the strength to gofanijt is the assurance that God is in the
struggle. This spirituality is cherished withoutngoromise because their beloved ones, the
ancestors, are a part of it.

2.4 Caprivian view of family and community

Communal life as we have noted, is indispensabthi;mNamibian society and the criteria for
belonging to the community is not restricted todalaelationships. Unlike in the Western
world where the emphasis is on the nuclear farttilg,Caprivian family ethic is communal. It
caters for all and ensures that no one lives asland. The Caprivian ideology is not based
on the individual but on the family and communiBor instance, personal calling of one’s
name is not encouraged but an individual is refetoeas either, ‘Papa’ or ‘Mama’; ‘Brother’,
or ‘Uncle’ etc. The advantage of calling a persartlte basis of relationship rather than name

Is that it keeps the family and community valuesadngh level.
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Moreover, among the Fwe people of Namibia, whoase Caprivians, parents-in-law are
accepted as one’s blood parents and are addressmdtla It is also accepted for a man to
have more than one wife. Polygamy was acceptechasttaod of extending the family and the
community but things are changing due to the thoé&tlV infection. It is possible then that
the norm for acceptable conduct within a culturanges as the culture shifts its ethical stand.
Family ethics is not only about right or wrong bstthe responsibility of every member
towards one another to ensure that the socialesréue upheld.

Unfortunately, the borrowing of and adaptation aéstern values which are based on a
capitalist economy have made communal ethics diffito sustain. Many families and
relations which were hitherto closely-knit have come distanced from one another. Due to
economic hardship, and urban-migration from ruraba that compels many people to move
away from their extended families the situation lh@some more glaring. Moreover, the
struggle to adapt to the many different culturesiiies makes it difficult for extended family
members to unite like before. The menace of econdmrdship has therefore become a
general threat to communal life in Namibia, but agei the Caprivian, in particular.

However, even though the new economic system inibiandoes not allow many people to
uphold their ethics and moral virtues, the churan benefit from the Caprivian virtue of
communal religion, especially the concept of regeydill clan and community members as
family even when they are not related by blood.

Unlike the political ideology which excluded norebks during the struggle against apartheid
in Namibia, the primary virtue and ethics of theople of Caprivi and their concept of
personhood demonstrate that “an individual existparately in terms of the family, clan and
whole ethnic group” (Kasenene 1994:141). The valtiehis relationship is based on the
ubuntutheory which in most African cultures is used asdea of self-value in communion

with others.

In common parlance, the conceptuliiuntudeclares that an individual is a person because of
others and through others. This principle is clearpressed by Paris (1995:101):
The African person is defined as a member of alfgrand so the African person is
never alone either in self-concept or in the peroepof others ... one can rightly

claim that the African person is related to the ifgras part of a living organism is



19

related to the whole. ... So the life of a persowl®lly dependent on the family and

its symbiotic function of biological lineage, comnal nurture, and moral formation.”

The Caprivians practise the same principle an@daarivian who disregards the family or
community in preference to personal interests iswed as anti-social. His excessive
individualism is regarded as a denial or abusehef ¢orporate existence. This view is
affirmed by Kasenene (1994:141):
“African societies emphasize interdependence ardiviolual obligations to the
community exist to work for the promotion of thenemunity’s welfare by doing good

and avoiding evil.”

Thus, it is one’s moral duty to see that othersndod suffer but equally enjoy ‘shalom’.
Broodryk (2002:83) reiterates this from an agrapanspective saying that:
“At ploughing time, members of one family would eff their services to their

neighbours, who would in turn lend oxen with whiolplough their mealie fields.”

Can the church in Namibia not adapt this method aseans of reaching out to those who are
in need and deprived? Would this system not reéeomomic gap between the rich and the

poor and make resources available to all?

Do they not demonstrate that our uncompromisingceon to ameliorate suffering is an

integral part of Caprivian belief in ancestors?

2.4.1 Beliefs in Ancestors

There is a need for Caprivians to do a compreherstivdy of the ancestors and their spiritual
capabilities. In Caprivi, the spirituality of therhily rests on its ability to maintain the

relationship between the departed and the livings Telationship is maintained as a special
tribute to the departed, that is, the ancestorstiNI969:25) describes ancestors as ‘the living
dead’ (the living-dead is a person who is physjcditad but alive in the memory of those

who knew him in his life as well as being alivetive world of the spirit).

Caprivians believe that the living dead have cdjiggsi to intercede for the living before God,

because they no longer experience the limitatidrisiman beings in the flesh. Ancestors are
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believed to be involved in family affairs by becowmispiritual protectors or guides. The
communion between the living and the ancestors mewes, it goes on forever. It is a
common belief as well that ancestors are clothat supernatural power from the Creator
and are, therefore, capable of protecting the mesnbetheir family, clan and community

wherever these members are. Moreover, they areveelito have needs just like their
surviving descendants and it is the responsibdityhe living to meet the ancestors’ needs.
The failure to do so can result in retribution whicould be in form of a sickness or a

misfortune.

This expectation of becoming a spiritual being edtti, gives a spiritual goal to the Caprivian
while here on earth. Can this not dispel the faleéion that Caprivians worship their
ancestors one may ask? By the way, do not the ngasemuest their congregants or
parishioners to stand and observe moments of silearcthose who died of AIDS pandemic,
accidents etc? Do not ancestors contribute in imgjldeaceable and liveable society vis-a-vis,

their role in the family?

Ancestors act as spiritual agents, guides and quesaf the living. They have existed for so
long and their moral values are followed by thdanky Their graves as well as personal
possessions such as walking sticks or clothes serpmints and objects of refuge and repose
to the living. Thus, it is believed that ancestoositinue their role by intermingling with the

living through dreams, appearances, and visionst fémilies also dread the anger of their

ancestors, and Magesa points out that ancestopatiest and kind possessing a godly image.
He states that “the patience of the ancestorsaw \af the mistakes and wrongdoing of the
living is a point of crucial importance in the mbvéew of African religion. Just as God does,
the ancestors will refrain from bringing misforturto their descendants unless it is
extremely necessary to remind them of the demahttseearder of the universe for their own
good”. Olupona (2000:13) concurs by observing that:

“In appearance, the cult of the ancestors seenyssiaplistic, whereas in reality it is

as complex as the public cult of Christian churtli@upona 2000:13).

Can we then draw that our knowledge of the staiale,and function of the ancestors can help
us even more to grasp the deep theological anethilvheaning of Christ's mediatory role in
African societies? The role of this influence orp@aan, and indeed, on African spirituality

appears obvious.
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2.4.2 African Christianity

The belief in the existence of ancestors and spisitesteemed by most Africans, including
Christians. Many suppose that the African beliefamcestors and spirits make it easy for

Africans to grasp the Christian understanding efwlorship of God.

However, the issue of ancestors in African spitityaemains a challenge for churches to
articulate and deal with because it is also atctire of African Christianity. Africans believe
that they are surrounded by the spirit world andtheontemporary Africans believe that both
ancestral and nature spirits, which are the intdranes between them and the Creator God,
inspire them. On the other hand, African ChristibeBeve that Christianity is Christ-centred
and is an inspiration from the Holy Spirit with @iras the mediator between the Christians
and God. As a result of this, many Africans who dme Christians become somewhat
confused because they cannot reconcile the difteebhetween African and Christian beliefs.
But Turaki (2006: 24) provides a possible way famivay asserting that:
“We do not make Jesus the Messiah look like on¢hefancestors, but he can be
presented symbolically as one who fulfils the aspns of those who depend upon
the ancestors and therefore stands as their med@uo knowledge of the status, role
and function of the ancestors can help us grasp ex@e the deep theological and the

biblical meaning of Christ's mediatory role in Afan society.”

It appears that Turaki’s position can be considéndohe with our earlier observation in 2.3.7,
above that the hope of becoming ancestors at deatvides a spiritual goal for many
Caprivians. Perhaps we can also ask at this stelggg, is the understanding and goal of life

for Caprivians as Africans?

2.4.3 Understanding and goal of moral life

Caprivians believe that life is the greatest gifGomd to human beings; hence, one is expected
to conduct himself/herself in appreciation of thgd#t. A good life is considered an
achievement of the moral person whose life goakes for the community. Kasenene
(1994:140) affirms that:
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“Any action which increases life or vital force right, and whatever decreases it, is

wrong”.

Doing evil to others is moral wrong and it is dite goes further to claim that:
“All agree that the community is a sacred phenometreated by the supreme God,
protected by the divinities, and governed by theceatral spirit. Thus, full
participation in the community is a fundamental uiegment of all human”
(1994:140).

This is an active and objective participation irmrounal affairs (especially on issues that
build up morality), in which the protection and apgation of the individuals is grounded.
Such a morally sound life is generally believedrtetamorphose into a happy and fulfilling

old age in the Caprivian worldview.

Consequently, the death of a youth is received witked feelings and Caprivians would
insist on finding out the cause of such a deathaiAgif one dies without children it is
regarded as a misfortune for which rituals havbd@erformed on behalf of the deceased. In
such a case, Caprivians would insert a hot chatoetsleen the buttocks of the dead, so that
this dead person can proceed on his pilgrimage Wisther misfortune. In recent times
however, this practice has changed. Of coursee tisealways a remarkable difference when a
moral elderly person dies - it is a celebrationalhis grounded in the African belief of the

continuity of life after death.

Paris notes that:
“In African worldview, there is no death in the serof radical separation from either
the family or the tribal community... Africans bel@that life is eternal and that its
motion is not linear but cyclical. In fact, theyeaconvinced that the temporal
movement of human life is a continuous cyclicalgess from the realm of spirit to
that of history” (1995: 52).

For Caprivians, every one is believed to have dicgoation of life in the ancestral world but
not every one has the same destiny. For instah¢® believed that when witches die, they
turn to bad spirits. Henceforth the ancestor iugfm to live on in the realm of the spirit

world, in a state of existence that Mbiti calls theing dead”. This world of the ancestors is
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pure, without sin and wrong-doing. Contrarily, weckpeople like witches, may be ancestors

but they do not have equal status with the mosadiynd ‘living dead’ in this perfect place.

It is now possible to appreciate why Caprivian fieesivenerate their ancestors by performing
certain rituals in order to maintain harmoniousatiehs with them. Paris’ position (1995:53)
is that:
“The ancestral relationship continues for as theme persons alive who knew the
person in the flesh. When historical memory ends, @o one can remember them by

name, they may be said to have fully died”.

Must we now continue to demonize the ancestorsRaperthe living can also be seen as a

supportive group to the living dead, in a divinstituted division of labour. Hopefully, we

can express agreement with Paris (1995:56), that:
“The mutual exchange of responsibilities and dubiesveen the living and the dead
and their families is reflective of the moral ethos general. Harmony is the
paramount goal within and among all the possidkgitnship within the cosmological
order, and herein lies its ethical significance. the source and justification of all
moral obligations, the cosmological order implibs toyalty and obedience of each
subordinate in the relationship. Negligence at #&wel can result in devastating
consequences not only for the agent but also ®oohher family as well as the larger

tribal community”.

Individuality may not be conceived as less partitipy in Caprivi because human beings do
not have a life of their own, but must live for eth. Life is a gift from God but it must be
lived out in communion with others, for the commgoal of all. Should not the church in
Namibia hear the prophetic voice of God expresse@lupona’s position on the moral life?
According to Olupona (2003: 120), “the life of thlividual is understood as a participated
life”. One may ask again, do not the members ofsdmme tribe, clan, and family know that
they live not a life of their own but that of theramunity? Olupona (2000:120) further states
that:

“Africans believe firmly that there is a living canunion or bond of life which makes

for solidarity among members of the same familglan.”

He continues to give a picture of the black Africammunity which “forms a vital circuit

where the members live in inter-dependence for theitual advantage” Olupona (2000:120).
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Has not John Calvin, Karl Barth, John Leith andnJofoder among others told us that
reconciliation (described here as healing), isgbal of a moral life? Does not reconciliation

bring healing to the mind, the family, the societig?

2.4.4 Healing

When we speak of healing, we also speak of sickhesause there is no healing without a
sickness. Nevertheless, the word, ‘sickness’ maynegessarily refer to body pains or the
malfunctioning of cells in the body but could referan imbalance that needs healing, within
the human being, the clan or within the communityerefore, healing can be regarded as the
restoration of harmony and wholeness in humanity &s relationships on a physical,
psychological, social, moral, economic, politicalspiritual level. When disharmony occurs,

it is experienced as an illness in the community.

2.5 Conclusion

Caprivians can be described as communitarian becfmsthem, to be is to belong and to
belong entails an active involvement in communitfaies, especially those that celebrate
moral religious formation. As in most other Africenmmunities, the Caprivi is a religious
milieu that takes traditions serious. Caprivianketve in the collective moral formation of the
individual beginning from childhood. This is alsaded on the conviction that God, (the
supreme being), is the creator and sustainer ofr@a@&nd human beings, while ancestors are

venerated as continuing family members who propiggection and guidance for the living.

Lamentably, the Seventh Adventist Church is the idatmg Christian denomination in
Caprivi. Hoekema (1963) observes that among thegththe Seventh Day Adventist Church
claims, is that they have a special sense of digmeance which is not shared by other
groups and that no part of human being lives afeath. Hoekema accuses them of legalism
especially in their preference of Sabbath obsemdadaith in Christ for salvation. Even the
presence of other protestant churches in Caprigi i@ helped matters. For example, the
Uniting Reformed Church in Southern Africa was aoluced by the Dutch Reformed Church
in the 1960s but being “Reformed”, as Dirkie Sn20@5:367) observes, the church should
demonstrate faith and tradition that are continlyoliberated from its own failures and

idolatry, as one with enormous liberating potestidlowever, this is not necessarily so but
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the highlight is a theological perspective thatnsgeénsensitive to the plight of “individuals,
groups, and categories of people who suffer frojustice, oppression, rejection, exclusion,
violence, an abuse” (Smit 2005: 231).

But, if as Mbiti (1993:31) also observes, that:ither the followers of African Religion nor
those of Christianity are perfect”, perhaps itime for the church in Namibia to take the
initiative towards an ecumenical interactive minjstith Caprivian worldviews vis-a-vis, the
church’s calling as ‘light’ to society? Again, shdunot reconciliation as preached by
churches be demonstrated as “embodiment of memudyhape” (Vosloo 2001)? Whose
ethical virtue assists us to assuage the painsisf“vounded body” (Vosloo 2001: 40)
without offering “timeless, disembodied and abstraolutions that simplify and even
trivialize the struggle and suffering of many” (l@s 2004:114), in this case, Caprivians?
Perhaps the review of the book of Peter Parisivelp us out. The question is, what then can

we learn from all these?



26
CHAPTER 3: PETER PARIS VIRTUE THEORY

3.1 Intellectual Biography of Paris

Drawing on an internet souftehe following biographical portrait of Paris cae given:

Born and brought up in Nova Scotia, Canada whereahneed his B.A. and MDiv. degrees at
Acadia University, Paris later became a naturaliaéitan American citizen He earned his
M.A. and Ph.D. degrees at the University of Chicagoch honoured him as an alumnus of
the year in 1995. He has received honorary doctlegiees from Acadia University (his alma
mater); McGill University, Lehigh University, andafayette College.

Paris’ publications include the following books:) (Black Religious Leaders: Unity in
Diversity; (b) The Social Teaching of the Black Churchég The Spirituality of African
Peoples: The Search for a Common Moral Discoursgb18is most recent edited volume is
The History of the Riverside Church in the CityNe#w York. He has also co-edited other
books, authored chapters in books and numerougsegsacademic journals.

Paris holds several national offices, including Bresidency of the American Academy of
Religion; the Society of Christian Ethics and tlexi8ty for the Study of Black Religion. He
has served as Vice President of the Society foué&lin Higher Education. He is a member
of the editorial Boards of several theological aeliyious journals, including: The Journal of
Religion; The Journal of the American Academy ofigten; Soundings: An Interdisciplinary
Journal; Journal of Constructive Theology (Southigs); The Toronto Journal of Theology,
and the Journal of African Theology in Ghana. Saniyl, he is the General Editor of a series
with New York University Press on Religion, Racel &thnicity.

He has served on the Board of Trustees of the Wsityeof Chicago Divinity School and is
presently on the Board of the New York Theologigaminary. He is a member of the Board
of Trustees of the Princeton Young Achievers (ateragchool program). Dr. Paris has
lectured widely throughout Canada, the United Stadad in several countries in Africa, such
as; Nigeria, Ghana and South Africa.

He presently serves as the Principal Project Doreat a multi-year Pan-African Seminar of

Religious Scholars on Religion and Poverty whicfureded by the Ford Foundation.

Dr. Peter J. Paris has been the Elmer G. HomrigimaBsofessor of Christian Social Ethics at
Princeton Theological Seminary since 1985. Priocdming to Princeton he taught on the
faculties of Vanderbilt University Divinity Schooin Nashville, TN., and at Howard

University School of Divinity in Washington D.C. Istill alive and active as a Professor at

® http://jamesrjohnstonchair.dal.ca/johnston_6728lht
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Princeton Theological Seminary. He lived and workean 1961-1964 in Nigeria just after
Nigeria gained its independence and was burstiny tie energy of recovering its own

African traditions.

These years of experience in Nigeria at the beggqrof independence influenced his

worldview on religion and the people of Africa.

3.2 Peter Paris’ view of African and American Virtues

In the light of the comparable virtues of the Cajam people with those of Christianity, this
chapter will engage (come into a dialogue) withig*arbook, ‘The Spirituality of African
Peoples: The Search for Common Moral DiscoursBaris attempts a thorough investigation
of the ethical virtues of the African and the A&tcAmerican people. These virtues are
described as a symbol of the long struggle of tlhespective communities for freedom and
survival of their cultural virtues. Paris’ book seds virtues as a moral character in cultures,
releasing their social differences in different te. The book’s goal is to promote moral
ethical virtues for the family and community, espé¢ with regard to community identity.
The present chapter, therefore, provides a reviehdefinition of ethics and virtue theory.
In another study, Paris clairttzat:
“The moral dimension of life comprises one of thesindistinctive differences
between human beings and other animals. Moralitgxressive of the capacity to
determine the quality of human activity by makinbores in accordance with
understandings of good or bad, right or wrong. Asrahagents, human beings are
able to perceive others as subjects, and theirueepwith them they may choose to

treat them either as subjects or as objects” (168p:

In this sense, Paris is convinced that virtues khbe described as ethics and he considers his
viewpoint as that of an African in Diaspora and lri§tian. He sees virtues as ethics of
obedience to oneself, to the family and the comtgufior Paris, African traditional religion
and cultures have survived for a long period degpié threat and influence of other religions
and cultures around the world. As a result, theeslof the indigenous culture in Africa are to
be considered seriously because they are the sa@méhase of Africans in the Diaspora, and

act as a pointer to the people’s spirituality.
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Paris position typifies a religion of continuity oforal and religious experience of Africans
and African Americans. They have in common the sarassage, the same goal, even though
the religions express their central understandinGad in different ways. These differences
can be appreciated and valued in spite of the sityebecause the differences are not there to
divide the people, but serve as an essence inetlrels of common morals in religion. Paris
position appears quite tolerant, for an adhereti@{Christian tradition; he does not condemn
African religion but moves from a negative to aipee of outlook in which African and

African American virtues are seen as being in cwity.

3.3 Influences

Paris’ acknowledges in his introduction that camstions for moral discourse must search for
and listen to the voices in Africa and their countiies in the African Americans. However,
the sources he uses for the Eurocentric discowfskbis researches such as Mbiti and Idowu
are almost archaic in the light of more contemporasearches by scholars such as Appiah
and OluponaParis’ involvement with black churches influencaecthho associate with the
long struggle of the black community in Africa andNorth America. He admits:
“I have always felt a certain kinship with the ipgedent black churches in the United
States in spite of the fact that my early life lesen nurtured in an Eastern Canadian
black church tradition that had much less autontmay its counterpart in this country
(Americg. That spirit of kinship, more than anything elsas motivated him to probe
the dimensions of these denominations in ordendoodger their essence, that is, that
which distinguishes them from the white denominagioand designates their
uniqueness” (1985:ix).
Paris’s engagement with African scholars such asB&aji ldowu, John Mbiti, J.N.K
Mungambi, Adu Boahen, and B. G. M Sundler gives more information on the subject of
African virtues and he has been touched by thelaiities of these virtues with the Diaspora,
among other things around these communities. TA&sgan writers have contributed much

to the subject of African virtues and ethics.

Magesa says that:
“The huge displacement and transfer of AfricansAtmerica by the slave trade
negatively affected many channels of economic gnoavtd cultural cohesion for the

entire continent. The mutually destructive interret conflicts promoted by the slave
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hunters undermined traditional attachment to theeldgpment of the land and/or live
stock. At the very least such development was yrebiwed. When chiefs and elders,
in return for cheap rum, cloth or guns hunted dawd handed over the vanquished or
even their own people to foreign slave tradersy theere destroying Africa’s

development potential in several ways” (2002:98).

For this reason, even though he sees some of theewiin the Diaspora, Paris has a passion
for African religions and virtues and therefore pges its heritage in its cosmological and
historical dimensions. He addresses the survivalfo€an religions in the Diaspora, focusing
on the values and the meaning of existence. Hisigasof looking at the continent is
described by Lamin Sanneh with a comment in hikpdbe Spirituality ofAfrican People
Dr. Paris returns ... an old question ...of Africanwuals and continuities in African
American religious life and culture, and bringshis reformulation a fresh ethical
sensitivity concerning the condition of black peojh the contemporary age, Paris

(1995, back cover page).

3.4 Paris’ Virtue Theory

For Paris(1995), in trying to search for commonalities oftweés and moral experiences, he
acknowledges that where-ever Africans may go they umited in one spirituality which
underlies the traditions (in which virtues are HoHe looks at African and African-American
virtues as a determinative measure of values fohwhan activities. Moral attributes as a
character constitutes the nature of the moraldiid is rooted in and derived from God the
creator.

Among the Caprivians the primary target of thentuas is life, and its preservation with the
religious awareness that actions lead to good or kevthe foregoing, we shall attempt to
show that the virtues and values of the Caprivieopte aresimilar to those of other African

peoples.

In a similar way, Magesa (1997:31) says,
“For any religious orientation ... specifically forfican Religion, the most important
principles that determine the system of ethics Ikevaround the purpose or goal of

human life.”



30

Caprivian Christians have become culturally donedaby the norms and values of the Old
Testament. But one cannot but agree with the foligvgtatement:
“African inheritance may help explain the greatatHfulness of African Americans to
a biblical understanding of the covenant communiydily wholeness, forgiveness
and acceptance, rather than setting New Testanagtht ih the corrupting cultural
context of our secular, individualistic market maconsumerism”. (Glen Stassen, in:
Review and Expositor, Vol. 92, 1995: 529).

Virtues have to be taught for all times and be ioatusly embodied by individuals as part of
their social act to the community and family. Thap@vian Christian identity has been in
crisis due to a cultural understanding and traditibat is the result of their history and
cosmological understanding:
“Inheritance may help explain the greater faithbds of African Americans to a
biblical understanding of the covenant communitydily wholeness, forgiveness and
acceptance, rather than setting New Testament ifaitihe corrupting cultural context
of our secular, individualistic market place consusm.” (Glen Stassen, in: Review
and Expositor, Vol. 92, 1995: 529).

Nowadays, virtues are being associated with Chnstialues and ethics and this leads to a
dual practice of moral ethics. The Christian att&utowards Caprivian virtues and ethics is
placed in a context of heresy, animism and pringitiv caused by the Caprivians’ strange
outlook towards other church traditions. Becausdaihg regarded as primitive, Caprivian

virtues are in turn neglected while the virtuestlmbse who are regarded as civilised are

copied.

The Caprivian concept of virtue profoundly influescthe individual's notion of right and

wrong. One is raised for the common good and thishe whole essence of life. This
understanding of life helps the people to accepi ttesponsibilities toward their fellows and
to the divinities, that is, their ancestors. Theref good moral conduct “is a practical goal
that is deeply rooted in their cosmological thoughtl constitutive of all personal and public
life” (Paris 1995: 131).

So virtues are concerned with a way of life andratier and we may add that, each way of
life will have its own characteristics that are pkar to it. We are, of course, principally

concerned with a Christian way of life which isdaay in its beliefs and its ethics but each
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way of life produces its own rules of living whigh determined by the culture. Indeed,
Africans judge the way they live and Paris (199%)18pines that:
“Africans’ anthropocentrism does not imply eithke tsuperiority of human over other
forms of life or a denial of the supremacy of trestyl over all existence. Nor does it
constitute a rationale justifying want on explaatof humans over natural resources.
It merely means that humans are at the centersaiceed cosmos in which they are

expected to assume immense responsibilities fopitheervation of its unity.”

Human superiority is discouraged within the comryurand personal accountability in
maintaining a relationship with the ancestors i pamoral ethics within the community so
as to be consciously kept in touch with the worfdthee spirits. Paris (1995:131) claims
further that:

“It is the responsibility of humans to take thetiaiive in maintaining good communal

relations with the invisible world of spirits. ¢y exercise their responsibilities well.

Traditionally African peoples were and remain thaybly religious. They believe in God as
the creator and sustainer of all, as well as intspincluding the spirits of the dead. The idea
here is that Africans also believe they have a wame relationship with God. This
understanding prepared them to easily adopt thesizhr faith and to identify with the
covenantal God of the bible who delivered the peaglisrael from the hands of Egyptians.
This mind-set also helped lots of Africans to capih colonial powers and slavery.

Preservation of order and harmony within the comityusind with God and the spirits was
considered the highest good, so they developedvimgss, patience in adversity and the
practice of hospitality. The central and highesalgaf individuals was to serve the common

good of the community.

Mbiti (1969:91) however, approaches African monadl airtues from a holistic viewpoint by
saying that,
“Africans are holistic because they have a sacramherew of life which is expressed
in mainly three characters: First, the practicahlgaf community life is the highest
good, second, the relation between persons andibtes spirits play an important
role, third, the nature of all Africans is ina&gbn with the realm of life such spirits,

history and nature. Mbiti emphasises these pointsaying whatever science may do



32

to prove the existence or non-existence of thatsmie a reality and a reality which

must be reckoned with, whether it is a clear, lgldmor confused reality.”

By looking at the social ethics and virtues Pati@85: 61) searches for a common basis for
moral action within African spirituality. To finchis basis, he joins the school of thought that
seeks to establish whether or not there is a comAfdonan spirituality that pervades the
diverse cultures of Africa which have survived tHestroying experiences of colonial
cultures. He therefore suggests that:
“At an early period, black Americans recognisedithplications of loss of morality, a
loss of their humanity... His concern for social ethieads him to consider the whole
horizon of human experience, ranging from the cdegies it is a practical goal that
is deeply rooted in their cosmological thoughts aodstitutive of all personal and
personal” by which they recall their beginningstiie specific moral obligations and

virtue of individuals and communities.”

Writing from the perspective of his experiencesaasAfrican in Diaspora, and adopting the
method of the insider seeking understanding, heuates the African and African American
moral and intellectual challenges to colonial aadist scholarship in social ethiddaris’
book is aimed at constructing a common moral dissmipased on the categories of God,
community, family and person. He therefore asséree premises upon which this discourse
can be built:
1) the traditions of the African peoples, both on thfican continent and in the
Diaspora, are culturally diverse yet united in theiderlying spirituality,
2) the realities of cultural diversity and the unitiyAdrican spirituality both separate and
unite African and African American religious and mralctraditions,

3) A dynamic principle of unity permeates the diversit African cultural traditions.

Paris (1995) makes his case for a common conteXfrocdan spirituality by exploring the

integrally related and overlapping proportions @fi¢an cosmological and societal thoughts:
“Africans view religious devotion and good moralbita as necessary conditions for
the prevention and the solution of most practicgabfems in daily life. It is virtually
inconceivable for Africans to think of human existe apart from its dependence
relationship on God, the divinities, and the anmegspirits.”

He discusses the realms of spirit, of a tribaltbnee community, family and the individual as

unique features of communal relationships.
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CHAPTER 4: CHRISTIAN AND CAPRIVIAN VIRTUESIN A DIALOGUE

4.1 Introduction

In this chapter we shall examine in the light ofi®avork the need for a dialogue between
the Christian faith and the Caprivian cultural we$ and moral values. In recent times, several
scholars have viewed the concept of Christian sthied virtues from various perspectives.
The shift of our cultures from modern to post-madéas disadvantaged minority groups
especially groups, with high level of illiteracyh& culture of the majority groups tends to

dominate these minorities.

Dorr (1991: 153)’s observation is from a culturabke. He states that:

“Since the first century, cultural ethics and ithrvirtues have been decreasing.”

He calls this another form of oppression assewdisg that:
“Minority groups in many countries of the world dreated as second class

citizens. Their languages and traditions are igtharedespised” (1991:16).

He continues to argue that:
“In the first world today, people are in a situatianalogous to that of the Latin
American church prior to its conversion. The o#ficchurch is failing people by not
articulating their deepest religious instincts witthem or even for them. This is the
failure to empower people just as for centuries riesses of Latin America were
deprived by church leaders of the empowerment bizaxe at last been given in recent
years” (1991:153).

However, the church should be the main pillar ie tommunity to empower the people
because it operates on a grass root level. It ologbe the place where the people can feel

assured that the embodiment of the virtues is bgiagtised.

In relating virtue to ethics, Carney (1978:435padsserts that:
“The moral notion of virtue performs two fundamdrtanctions in theological ethics.
First, it indicates the kind of person who is torlggntly considered good, just, faithful,
loving, holy, and so forth. As such, it providesttb@ normative complement to a
merely descriptive account of human nature and iodehuman personhood at which
to aim. Second, the notion of virtue offers anrali¢ive to notion of obligation for the

discernment of the morality of human act.”
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For Smith (1982:113),
“Christian ethics may be viewed as rational agtiait philosophical enquiry into the rules
and principles of morality, of right and wrong caiet] of good and evil as they pertain to
the beliefs and practices of the Christian faitbliedience to the will of God.”

These views put together arouse in us a call falodue between the virtues and ethics of the

Caprivians and their Christian counterpart.

4.2 Challenge of and Need for Dialogue

In the foregoing, we shall attempt to show thatiisele of dialogue between Caprivian ethics
and Christian virtues and ethics should be adddeSgeday’s Caprivi, with a large Christian
population is often seen as the future hope of hnity in Namibia. Most Caprivians are
now Christians and the quest for traditional visiuend ethics have been relegated to the
background. This has resulted in a lot of intearad external spiritual challenges. A dialogue
is here called upon today to develop a relevanh@aén our churches to address the cultural

iIssues of the society. Wogaman, (1990:39-41) says:

“Christians must [...] make use of tradition, expade, and reason. By tradition is
meant the conclusions to which prior Christian gatiens have come as they have
struggled with issues and problems. By experieagadant the contemporary wisdom
gained by individual Christians and their churcless they seek to live out the
implications of their faith. By reason is meant theughtful reflection by Christian on
the meaning of faith and the attempt to approprditéorms of human knowledge in
understanding and applying the faith. If the chigatialogue on moral questions is

informed by all this, it will be rich indeed.”

This can lead to a new approach that allows thetipes of religio-culture within the context
of the people’s background. The aim of the new aggh is to create a two-way traffic, in
which there is a willingness to listen to both pestas opposed to a one-way traffic in which
only one source enjoys attention. In view of thiigre is a need for diversity in the Caprivian
approach to church ethics and their value of judg@mThe Christian church is now being
confronted with the growing religio-culture of tpeople and also with their worldviews and

ideologies. The claim of absoluteness and univigysaf the Christian faith is taken for
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granted whereas it has more Western elements whith do not allow for contextual

meaning of the people’s virtues.

Unfortunately this view is not the practice withitre Caprivian church. Since many churches
are planted within the region, it is taken for geaththat there is no need for dialogue with the
traditional cultures and virtues since people sektoeadapt to Christianity very easily. As
any other African people, Caprivians struggle writernal forces which are at the root of
their loss of identity. For instance, if we considee church to have an impact on peoples’
virtues it should allow their religion-culture tave a voice within the same environment.
African religion wants to have its public involvemevithin the communities.
Magesa (1997:5) shows that:
“On the contrary, contact between Christianity @fdcan Religion has historically
been predominantly a monologue, bedevilled by apsioms prejudicial against the
latter, with Christianity culturally more vocal andeologically more aggressive.
Therefore, what we have heard until now is largélyistianity speaking about the
African Religion, not African Religion speaking fatself. This has been the case
particularly in the area of moral or ethical thoyygéin important cornerstone of any

religious system.”

It is a painful experience to die in silence, sineey little is known of the Caprivian people
and their virtues on ethics. It has often been Haad their struggle with regard to Christian
virtues, is a silent one. The hierarchical ideolptgnted among the religions that Christianity
is the highest religion of the human race seemsetoppressive to the people’s spirituality.
Since Namibia was colonised by White South Africams took strong biblical convictions

on differences in ethnic, race, and tribal opp@ssthe Bible was viewed as promoting a
certain race and the others as subjects of theedlgmeople. In contrast to this worldview,
Caprivians regard everybody as equal irrespectivelee, colour or race. The dialogue has to

begin to accommodate the people’s context of hishad cosmologies.

As a Christian one belongs to one’s community dreddommunity of faith. This means that
one is not alone in the struggles of our/the wdridthis system, a person can not behave the
way he/she desires, but an individual should belaacommunal way which is in relation
to others, considering others as important. Théspsocess Christianity may be seen as an on-
going tradition in which the faithful continuallystuss how to live the life to which they are

called to live in unity with others. Because their has a long history and has existed for
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many years in different communities, it should wonsider itself beyond transformation.

There is a need for a cultural life within the eottin which it is found.

The future lies in the available human resourcectvtod is using for his church, but if the
church is to practice independent moral formatwhat practical and social consequences
will this have for actual church life? In this sensvhen considering adopting the virtues of
the Caprivian people for use in the church, becaunseal life and thinking are by nature
bodily and social, depending on the social contéxhe people. The argument of the matter is
that the Caprivian virtues are alive and the qisesb see that these virtues are sustained on

the long run by incorporating them into church ethand practices.

4.3 Comparison with Paris’ Theory

Many views are being expressed on the similariietsveen the virtues of Africans and those
of African American people. However, Paris conssddrese similarities from a historical

perspective. He writes:

“Within this framework we note specific virtues thare highly praised by both
Africans African Americans. ... Each virtue requisatural capacity and adequate
social conditions that support its developmentsTdoes not mean that the virtues are
produced by either nature of social conditioningh e contrary, each virtue is
acquired through the long process of proper hatitmahrough teaching and practice.
Many Africans practices, however, are communalature, namely, festivals, rituals,
and ceremonial rites of passage, all of which anbued with religious and moral
meaning” (1995:136).

He further remarks that African virtues are commumad it regulates one’s behaviour
making religio-culture ethics a necessity. Caprividrtues and religious beliefs/practices
serve to confirm the general observation of Panishe subject. In as much as the aim of the
African American virtues is to promote sound cudtuethics and stand on the necessity for
traditional values, a common ground with Capriviariues is easily discernible. Hence, to

recover cultural heritage in Africa there is a needall on the value of our virtues.
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It is our concern here that the relationship betw€aprivian and Christian ethics be a healthy
one, rather than allow Caprivian virtues sink imblivion. Moreover, because Christian

morality is based on communion and co-responstbdibd these same virtues are found
among the Caprivians, we therefore call for anrenteview of the stance of the church in

Namibia towards Caprivian virtues.

Paris (1995: 134) is convinced that:
“African and African American ethics is primary amined with the development of a
certain kind of moral character, a character tlekects the basic values of their
respective communities morality pertains to théural ethos and, hence, is culturally
specific. According to this perspective, there @ universal morality as such, even
though some common moral values are widespread@uaigarse cultural groups”.

If the above statement that ‘there is no universatality’, is considered true, therefore, it
stands to reason to argue that the virtues of tyeri@dan people reflect also their specific
values and morality. However, the relationship l@=tw the virtues of the people and their
adopted religion cannot be regarded as cordials Beiems to be a widespread trend in
Christendom as articulated by Nelson (1992:11)welo
“From the beginning of the Enlightenment, howewhkrs marriage between morality
and religion began to show cracks. The ideas efnaghilosopher spread gradually to
other intellectuals and the upper class. [...] Theuke system of values and norms
distinguished the bourgeoisie both from the clength their official, church-bound
moral doctrine and from the lower classes withrtipeipular religion, devotions, and
pious practices. The bourgeois ‘knows how to dggtish very well: secular morality
and science for them, religion for the other’ (Ghegysen 1979, 1:17). But gradually,
year by year, decade by decade, century by certhisysecular morality also reached
the middle and lower class. Ordinary people weus ihcreasingly influenced by the
tendency to distinguish between morality and rehgiand in the process they tended
to forget the original religious roots of the momhctices by which they lived, the
result of this is that it is not uncommon todayste the two domains, the moral and
religious, set in opposition to each other, to h@awple protest against any influence
religion might still exert in the moral domain aselek to eliminate all reminders of it,
as conflicts over the very presence of Bibles, iings, or other religious symbols...”

Mungambi (1999:87) says that:
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“Morals are seen as overt actions of man shapesquersonality. However, it is not
enough to shape one’s behaviour in accordanceagittain principles, it is important
to deal with internal factors of action (faith abdlief). For Christians, the Christian
ethic is central. For St. Paul, ethical (moral) d&ebur is a consequence of the right
relationship to God. Christian behaviour consi§tavalking in obedience to the spirit

of God. Therefore, morality and spirituality aréeirwoven.”

Spirituality is the cornerstone of the Caprivianopke’s past, and it is also the basis for
contemporary ethical and religious discussion. Aghal African peoples the primary goal is
their good relationship for others. Since the whafldife is sacred and since the moral virtue
of individuals and that of the community are thensaAfrican and African American ethics
aims at enabling individual persons to become gsodhat they will also become good

leaders in their respective communities (an etbidbe wise).

We would like to submit here therefore, that Pavistues are in continuity with those of
Caprivians in identity, and like their African Anmeain counterparts, Caprivian identity is seen

in their virtues and ethics.

4.4 Moral Guidance

It is important to recall our earlier observatidrat the Caprivian ethical community is not
restricted to the earthly community; it also in@sdhe invisible world of the living-dead. The
ancestors play an important role in shaping mgrafincestors are moral guides to the living
and it is believed that they impart wisdom. Idowuwonvinced that:
“The real keynote of the Yoruba is neither in thedble ancestor nor in the past deeds
of their heroes. The keynote of their life is thealigion. In all things, they are
religious. Religion forms the foundation and thégalverning principle of life for
them. As far as they are concerned, the full resipdity of all the affairs of life
belongs to the Deity; their own part in the maiseto do as they are ordered through
the priests and diviners whom they believe to lee ititerpreters of the will of the
Deity. Through all circumstances of life, throughits changing scenes, its joys and
troubles, it is the Deity who is in control” (1962).
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Similarly, the Caprivian culture-religion is expsesl in such a way that whatever one does is

for the benefit of God and oneself, with the anmessin the background as mediators of sort.

Mbiti (1969:213) affirms thus:
“We can make a distinction between moral evil aatural evil. Moral evil pertains to
what man does against his fellow man. There aréomss laws, regulations and
taboos that govern conduct in society. Any breafcthe right conduct amounts to a
moral evil. We find endless examples of that iniédn societies. It is the opposite of
cultivating or manifesting the virtue of good chae. Indeed, we can say that good
character is good because of good conduct it depi¢hat lies behind the conception
of moral good or evil, is ultimately the naturetbé relationship between individuals
in a given community or society. There is almost serret sin: something or
something is ‘bad’ or ‘good’ according to the outdaconduct. A person is not
inherently ‘good’ or ‘evil’, but he acts in ways wh are ‘good’ when they conform to

the customs and regulations of his community, ad’l{evil) when they do not.”

Seventh Day Adventist Church is an Old Testameieinted church, which gives the people
of Caprivi a sense of their cultural values. Howewamibia is a secular country and this
serves as a good platform for cultural practicesclviare in conflict with the Christian
values/practices today. The moral setting of Cagns' and ethics therefore, suggest that there
IS no justice done to cultural practices and redomnof the virtues by the Christian ethical
judgment. The challenge lies ahead in figuring authristological understanding between
ancestors and Jesus Christ which seem to be the dfathe different understanding of the
good news (gospel). The priority for the Caprivi@hristians should be to glorify God and
praise him with all their hearts and souls. Thepgb®f Jesus should be a part of the morals

found in Caprivian story telling.

The participation in the fellowship with the triu@God and the way people worship determine
their ethics, their communal lives and doctrine Werefore agree with Koopmans’ (2006:7)
guotation of Wogaman who does an analysis of th@pm@hristian doctrines and who
concludes that an appreciation and encouragememocd! formation is both a theological
and an anthropological activity. He states that:
“An endeavor in which human beings participate wité triune God is supported by
Christian theology. As persons created in the imaig&od human beings do have
capabilities of authority, freedom, creativity, icaality and relationality that enable

them to participate in moral formation.”
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Caprivians are to participate in the Christiantfdhrough their tradition and virtues such as
hospitality, forbearance, forgiveness, and resfmchature, history and God which seem to
be slowly dying. However, we are inclined to obgem another sense, that these cultural
values and virtues may not be really dead yet, dvat neglected by the “new religion” —

Christianity.

The issue presently is, how Caprivian morals amgi@s which have become weakened over
time by new traditions can receive fresh strengthe problem is the ambivalent ethical
practices of the Caprivian people and the realitiesow their lives need a new approach to
moral virtues. Mugambi (1999:85) says that thers baen a growing trend in Africa,
particularly in Kenya in which what one believesiadoes in private is considered a private
matter. With the advent of Christianity and Westeoulture, life has become
compartmentalized into private and public sectdrsis explains the existing dichotomy
between public and private, individual and colleetiand above all lack of “accountability”
in different spheres of life. All these have a rtagaimpact on the world-view of people in
Africa - the idea is that the consciousness ofitldevidual in doing good or evil is within the
context of family, community and God, that is whymamunity develop good virtues because

it is not an individual alone who is at stake.

Farley says that:

“It is possible for the virtues, or even a theofywiotues, to contribute toward the best-
ordering of society in a pluralistic age. Nonetlkslethe virtues are significant and
have the capacity to unite human beings aroundeaaomutually respected attitudes
and values that, in turn, have the power to shag®res and judgments toward
achieving what is good is any culture and orderfany of government,.g. duties of
fidelity, gratitude, justice, beneficence, self-impement, and nonviolence are
essentially “person-enhancement” values that uireddré hopes and sentiments of all
people” (1995:173/4).

Farley continues to maintain that these listeduestof duties which define human existence
as much as self-enhancement does, remind the wasiethe one hand, that the individual
lives for more than the self, and that human besrgsincomplete when they are apart from
one other. On the other hand, the virtues uniterg¢higious people. The commitment to the

virtues advance one’s sense of self and, therefume;s experience of the good; and it
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advances one’s neighbor’s good, thereby, in thasGdn faith promotes God'’s desired will

for all.

The relevance and the power of the Caprivian v@risedemonstrated when the community is
faced with crisis. This is the time that peoplairetto their original way of doing things. For
instance, in the case of an untimely death, fortietiers or diviners are often consulted to
find out what happened. This consciousness amdrmgy things points to the relevance of the
beliefs of the community and the seriousness dticail challenges in Christian religion.

4.5 Conclusion

Finally, in answering the research question; ‘Wtat the church learn from the local virtues
of the Caprivian people?’; the Vatican’s declanatielow proffers a suitable solution:
“The church gives primary consideration [...] to wiatman beings have in common
and to what promotes fellowship among them. Forpalbple comprise a single
community, and have a single origin, since God mhaewhole race of men dwell
over the entire face of the earth...one also is thieal goal: GOD". Farley (1995:
175/6)

This God is being revealed in stories in Capriwl daith is developed due to the historical
tales about God which are told in a way that adthisrealities of this world. The Caprivian
people’s view of God as the Supreme Being, theirmalgsource of life and all forms of life
and the creator of all things, prevails in theimds and in their historical understanding of
God. The view has enabled them to build dependendgod and on one another. This sense

of dependence also becomes a source of virtue vzuittls and shapes the community.

In the encounter between Caprivian anthropocentriaes and Christian theocentric morals
in the church, therefore, one tends to wonderdféhs room for cultural ethics in the current
gospel. It is our submission that the religio-crédtof the Caprivians consists of virtues which
can be properly harnessed for the teaching of mdmalthe Christian community. Since story
telling is a means of transmitting rich traditidwrdugh the ages, the telling of these virtues
remains the basic principle for passing them to riegt generation. This method can be
equally adopted by the church in Caprivi as it krdedence to the admonition that “faith
comes by hearing....” (Rom. 10:17).

" Declaration on the relationship of the churchaoa-christian religions, The document of the Vatidan
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In the light of the overall discussion on the peopf Caprivi in this study, their background
history, their worldviews and their similarities éther African cultures around the continent,
the call here is for the people and the churchadack to their virtues and articulate those

values which can be used for the common good.
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