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ABSTRACT
This study investigates the Ontological Relevance of the Rituals of Burial and Exhumation of Human Relics (ORRBEHR) among the Wakyiwoso (Wakibosho) people of Kilimanjaro, Tanzania, highlighting the need for scholarly attention in this underexplored area. By employing a post-positivist paradigm alongside pragmatism, the research contextualizes these complex rituals within the lived experiences of the community. The investigation utilized mixed sampling strategies, incorporating both probability and criteria sampling to ensure comprehensive data collection. Researchers gathered information through a triangulation method that included interviews, Focus Group Discussions, and direct observation. Given the qualitative nature of data, the study effectively employed sagas, testimonies, and myths presenting them thematically. This study emphasizes qualitative methodologies in psychological research, which supports the methodological approaches used in exploring complex cultural phenomena such as burial rituals. The study found that the Wakyiwoso of Kilimanjaro have various origins, but they all share a set of mortuary and post-mortem burial and exhumation rituals that evolved over time in response to the ecological system. Findings also showed that modern religions impacted burial and exhumation rites to some extent. Furthermore, the Wakyiwoso of Kilimanjaro maintained a jurisprudential, ecological, and economic interest in human relic burial and exhumation rites, making them relevant. The study developed a "Theory of Ecological Necessity" (TEN). The term "Ecological Necessity" refers to the ecological system's role in people's rituals. According to the study, the BEHR should be supported because it is environmentally friendly, economically promising, and jurisprudentially relevant. New religious rituals should flow in the same rhythm of ecological necessity.
Key Words: Burial, Exhumation, Human Relics, Ontological, Rituals, Wakyiwoso
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[bookmark: _Toc181802065][bookmark: _Toc183574754]INTRODUCTION
1.1 [bookmark: _Toc181802066][bookmark: _Toc183574755] Overview
This chapter introduces the study's underlying issues. It accomplishes this by presenting a statement of the problem, research objectives, research questions, and significance of the study. Other aspects presented in this chapter are limitations of the study, delimitation and scope of the study, and study organisation. 

1.2 [bookmark: _Toc181802067][bookmark: _Toc183574756]Background of the Problem
[bookmark: _heading=h.26in1rg]Wakyiwoso are a part of Chagga subethnic group. They are also known as “Wakibosho” a given name and unfortunately the one used in government documents. However, this study uses the original name "Wakyiwoso." The necessity of using the original names of the Chagga people, as highlighted by Maanga (2015), stems from several critical factors that underscore the importance of accurate representation in historical and cultural narratives.

Firstly, it is for preservation of cultural identity. Using the correct names and pronunciations is vital for preserving the cultural identity of the Chagga people. According to sociolinguistic studies, mispronunciation can be perceived as a lack of interest or respect for one’s culture (Gumperz & Hymes , (1972). When people hear their names pronounced correctly, it affirms their identity and promotes inclusivity within diverse communities. Names often carry significant meanings and histories that are integral to a community’s heritage. Mispronunciations or alterations can dilute these meanings, leading to a loss of cultural significance. For instance, “Morang’u” reflects not just a geographical location but also embodies aspects of Chagga culture and history that may be overlooked when referred to incorrectly as “Marangu” (Maanga, 2015).

Secondly, Wakyiwoso is used for historical accuracy. Accurate historical documentation is essential for understanding past events and their implications on present-day communities. Misnaming places or people can lead to misunderstandings about historical contexts, relationships, and events. By using original names like “Kyiwoso” instead of “Kibosho,” historians can provide a more authentic account that respects the lived experiences and narratives of the Chagga people (Maanga, 2015).

Thirdly, it shows respect for indigenous knowledge. Indigenous knowledge systems are often rooted in local languages and terminologies that convey unique perspectives on geography, ecology, and social structures. If younger generations do not learn or use the correct pronunciations of names or terms from their culture, there is a risk that these elements may be lost over time (Fishman, 1991). When outsiders mispronounce or misrepresent these terms, it undermines the authority and validity of indigenous knowledge. The term “Kyiwoso,” for example, may have specific connotations within Chagga culture that are lost when referred to as “Kibosho.” Recognizing and utilizing original names affirms respect for this knowledge (Maanga, 2015).

Fourthly, counteracting colonial narratives. Historically, many non-African writers have approached African histories through a colonial lens, often imposing their interpretations onto indigenous cultures. This has led to a skewed understanding of African societies, including the Chagga. By emphasizing original names such as “Orombo” instead of “Horombo,” scholars like Maanga, (2015) advocate for a decolonized approach to history that prioritizes indigenous voices and perspectives. 
Fifth to promote linguistic integrity. Language plays a crucial role in shaping thought processes and worldviews. The misrepresentation of names not only affects how communities are perceived externally but also impacts internal self-perception among members of those communities. Using correct terms fosters pride in linguistic heritage and encourages younger generations to engage with their culture authentically (Maanga, 2015).

In conclusion, adhering to the original names used by the Chagga people is essential for preserving cultural identity, ensuring historical accuracy, respecting indigenous knowledge systems, countering colonial narratives, and promoting linguistic integrity. These factors collectively justify why historians must prioritize accurate representations over mispronounced or altered versions imposed by outsiders. Therefore, these factors hypothetically justify why scholars should prioritise accurate representations over mispronounced or altered versions imposed by outsiders. For this study, the original name Wakyiwoso will be utilised.

"Rites" and "rituals" are terms that have been used interchangeably. It is like a house and a room. A house is a structure that may have more than one room, while the room itself is not a house. The house is made up of at least one room, but the house is not a room per se. One house may have several rooms, which together make it. This analogy applies to the relationship that exists between the rite and the ritual. Sometimes scholars use the terms together as rites and rituals. When the rite is first mentioned, the concept here employs that it is a phenomenon, which unfolds into other phenomena. "Other phenomena" here are those actions under the influence of the former. For example, when someone is experiencing the rite of baptism in Christianity, the rite is only baptism. But rituals vary from the "May the Lord be with you" at the beginning of the mass to the last word. Death also is a rite, single in itself, but with an array of rituals from post-mortem procedures to the last day of the wake or some years later.

Since burial and exhumation are mere rituals in the rite of passage to death, the term "rituals" refers to what is done during the rite of death in connection with the burial and exhumation ritual series. Epistemologically, it is simple and logical to learn behaviours of the rituals rather than mere concepts of the rite of death, which seem to be infinite and aloof from the real world of senses. In their simplest forms, rituals occupy our daily lives under the names of various activities. Most human behaviour is built on some routine rituals. Serious professional practises are also based on rituals in the simplest sense of the concept. Specialists like lawyers, surgeons, legislators, as well as cooks, follow some patterns of actions or behaviours and symbols, wearing special costumes, ornaments, and inscriptions and using specialised languages (the language of a profession), making them rituals. Concisely, every aspect of life has its own rites and rituals, which makes rituals important in every culture. A phenomenon gives meaning to an individual's and societal life, respectively.

According to Joseph (2011), rituals help us mark important moments in our lives. They establish importance and meaning within a communal framework. They have lasting importance because they provide a link to other members of the family and to past generations. Rituals and public ceremonies provide individuals and communities with memories that feed and create identities. Without these markers, our daily, weekly, and yearly cycles would, frankly, be boring. More importantly, we would find ourselves rootless, without a defined and celebrated past.

The researcher concedes the above statement that people always live in ritual circles. However, in practice, some rituals are common in that they do not create any puzzles for those who are used to them unless they are exposed to a different culture to see a difference. In order to attract the inquisition, the rituals must differ from the daily routine of the majority through their mystic and symbolic novelty. For example, rituals of burial as used by many communities seem to be common and less puzzling to attract enquiry into them. However, the same burial followed by exhumation, though not new to people like the Wakyiwoso, so they may feel attracted to conducting inquisitions, is novel to most Tanzanian societies and some other cultures, and this creates the puzzle that attracts scholars’ attention who will want to see their relevance.

Saying "different culture" does not mean everywhere and all-time, as in human history, rituals of burial have been practised from ancient times by different cultures with different perspectives. In Egypt, for example, burial rituals held a significant place as they initiated the dead into the new world (Assmann, 1989).

The practise of post-mortem rituals is closely associated with human nature. Although some existences, like flies and primates, through instinct can dispose of the dead of their swarms or flocks, with limited cognizance of the phenomenon, only human adults appear to understand all of the following four components of death: inevitability, irreversibility, non-functionality, and causality. In other words, while some other animal species show necrophobic behaviours, in order to fully perceive and mourn the loss of another individual, a higher level of cognitive functioning is necessary, allowing the survivor to feel an emotional bond with that absent other, i.e., a bond with the dead (Shimane, 2018). Humans are unique not only because they dispose of their dead ritually, but because their capacity to think symbolically makes them able to transcend the present, remember the past, and visualise the future. It allows humans to imagine, create, and alter their environment in ways that have significant consequences for the planet (Madison, 2018). 

The rituals of burial and exhumation in the context of the present study mean that the two concepts are, in deliberate, linked together to form a compound concept, which makes the research problem remain indivisibly one. However, this does not mean that the two sub-concepts cannot be discussed independently elsewhere, on their own virtues; rather, for this study, the conundrum was not rituals of burial on their own or rituals of exhumation on their own, but rather "burial and exhumation." That is to say, the research problem is rituals of burial followed by the exhumation of human relics, for which the researcher was looking for relevance. It means that after burial rituals, everything stays at the threshold of exhumation rituals to do with the process of mortuary and post-mortem apprehensions. Therefore, burial followed by exhumation is what makes the two concepts go together as one compound concept; this is because the observation shows that the two concepts are not separated in the minds of a member of the Kyiwoso ethnic group; they are twins like fire and hit. Death rites, therefore, as mentioned above, are a process that starts with burial and ends with exhumation, or removing the grave marks which is termed in Kyikyiwoso as “ifulafula” (rubbing, erasing or to remove the marks).

The impetus for this research stemmed from the researcher’s observations and experiences with the Chagga people as a collective. However, this study focuses specifically on a sub-ethnic group known as the Wakibosho or Wakyiwoso, who hail from the Kibosho division (or tarafa) in Moshi and are also present in various urban areas across Tanzania. In addition to addressing direct inquiries encountered during his research, the researcher recognized that there were additional unresolved questions, particularly concerning the rituals associated with burial and exhumation of human remains. He posited that the central question being explored pertains to “relevance.”

For a long time, the church in Kibosho, as observed by (Mwacha, 2013), was divided into two main camps, Catholicism and non-Catholicism, including Pentecostalism. The former were tolerant of these practises for about a century since their first mission in Kibosho, while the latter always waged war against most traditional values and practices. However, from 2015 onward, the Catholic Church, which seemed to be tolerant, joined their counterparty Pentecostals to ban all traditional rituals, including traditional burial and exhumation of human relics. The difference therein is that the Pentecostals were just attacking these traditions in their discourses and individual counselling with no more actions, while the Catholics, through their parish priests, went house to house searching for shrines and any stored human relics to force them to be destroyed or reburied. The researcher has observed some people who have hidden human relics in unknown places, while others have reburied them secretly, while others are forced to submit them to the parish priests.

Whether these rituals of burial followed by exhumation were relevant to the Wakyiwoso socially, spiritually, or economically has so far yielded no answers. Suppose they were of no relevance. What was then the right measure by the Church? Another question is the modern religious influence over the rituals of burial and exhumation among the Wakyiwoso of Kilimanjaro, Tanzania. However, are those practises harmful to modern religions and in what ways? If the answer was "yes," one might wonder whether the Wakyiwoso should be allowed to change and abandon these rituals naturally and without force. There is a question, likewise, whether the same modern religions have influenced a new trend that blends traditional rituals with modern bereavement styles. 

 People dismiss rituals because they (rituals) are primitive, unnecessary, or religious. 
However, since myth and ritual can be valuable instruments to enrich people’s own lives and give them a sense of belonging to a community, before people dismiss or discard a ritual, they should stop to consider the meaning and effect of the ritual. Recognizing that disowning rituals serve to isolate a person from themselves and others (Joseph, 2011),

The Wakyiwoso, like most other Africans, are communally connected practically by a series of rites and rituals that mark their human development or milestone. Questions about whether these burial and exhumation rituals have any relevance or hold in modern society, that is, questions about their scientific merit, are worth pursuing in and of themselves. This study goes a further mile to ask why, despite the fact that the particular people have been exposed to Christianity and modern education for many years, they still needed to practise these burial and exhumation rituals over centuries amid criticism. Burial practises in modern religion, on the other hand, have created a new social, environmental, and ecological problem. The missions are besieged by graves and cemetery-like homesteads with concrete and marble-shrines, reducing the small kiyamba (a portion of land like a plot) to sheer cemeteries with no tangible intervention by either Catholics or Protestants, including the Pentecostals.

What are the significance of modern developments in burial and bereavement rituals in general, which are visible in the context of the Wakyiwoso yet are disregarded in both research policy and practise? Some opponents of customary burial procedures, particularly exhumation, argue from a theological or philosophical standpoint, using logic and ethics to interpret the practises as against human dignity. Some think that, due to human dignity, exhumation should not be performed by any means, as it disturbs what is to be respected as a very human resting place in his last home.

Where human remains are buried, according to Humayun, Khichi, Chand, and Khan (2010), once the body or remains have been entered or cremated into the ground, whether in a coffin or in the case of cremated remains in a container or poured into the ground from a container, if there is any reason to require an examination, removal, or disturbance of the remains, an exhumation licence or order will be required.
Exhumation is thus permitted for acknowledged and compelling grounds. A licence or permit is required. Exhumation is “an authorized digging out of the coffin of a dead person from his grave in order to establish his cause of death or to decide upon some other relevant facts such as the person's identity” (Maqsood, Butt, Arif, & Anwer, 2013).

In England, the Church has power over exhumation carried out in their necropolises. For example, the diocese’s courts heard the case of the exhumation of a petition by Mrs. Louisa Miresse, who had been ably represented by her son, Morris, to exhume the body of her daughter Agata (Morris’s older sister), which was buried in the consecrated part of Lambeth Cemetery in Tooting on February 27, 1985, with a view to reburial in the ground mausoleum at Streatham Park Cemetery (Lambeth Cemetery: Petition of Mrs. Louisa Miresse, 2003). Some reasons were, as read in the ruling for her petition, par.6:

What is said, however, is that a mistake was made in 1985, there having been no intention at that time that the burial should be permanent, and that for an Italian Roman Catholic (as was the deceased), burial in the Streatham Park mausoleum is altogether more appropriate. I was also told (and I accept, having seen Mrs. Miresse at the hearing) that the death of Agata changed her whole life, and that reburial as proposed would go some way towards easing her continuing suffering. The proposal has the support of all her family [See para. 6].

Also see the cases of anonymised in respect of the names of the petitioner (Neutral Citation No. [2019] ECC CHR 2, 2019) and (In the Matter of Lambeth Cemetery and in the Matter of a Petition by Thuy Chan Hoang, 2019) in this judgement par.10. Permanence is the norm of Christian burial, and permission to exhume cremated remains is granted only exceptionally. See appendix IX for more details of the way exhumation is practised in some European Christian communities.

In Tanzania, exhumation is carried out under Act No.9 of 1969, also cited as the Graves (Removal) Act of 1969. This is, however, silent about the customary practises of exhumation, which are undertaken for ritual reasons. It is in the inquests Act (CAP24) in Tanzania that the coroner has the power to order the exhumation of the body pursuant to article 9(1): "If it appears to any coroner that the body of any person who has died in circumstances requiring the holding of an inquest..."

When rituals of exhumation as a fulfilment of the burial process are not popular, on the other hand, there are many examples of medical-legal or forensic exhumations undertaken in the world. In Nigeria, for example, exhumation was undertaken to find out the deaths of five people who were violently killed. Forensic exhumation helped to understand the nature of the killing, age, and possible weapon, hence establishing evidence against the accused (Nnoli, Nwabuko, Ebughe, & Omotoso, 2013).

This study aims at a novel type of exhumation after burial that is associated with mortuary and post-mortem rituals. Regardless of Tanzania's general norms and laws, exhumation is a ritual performed on a diseased person in the Wakyiwoso ethnic culture. According to Hasu (2009), ancestors’ veneration and sacrifices remain important elements in the rituals of kin groups, as when they are relatively well-educated, migrant Chagga return home at Christmas season to commemorate their ancestors" (Hasu, 2009). Irwuo is the Chagga word for exhuming, which means "to open up?", "release" or "set free" somebody or something that once relatives detained or restricted ritually.

It is beneficial for medical and legal purposes, but it is also beneficial for the people to fulfil their spiritual obligation to the health of their society and consciences, as well as the supplication of their living dead. If this is for the sake of the dead, in legal metaphysics, the person is only the one who lives in a natural or corporate body, no more, no less. The dead have no rights or obligations because rights are simply claims that a person can make that are supported by the law (Nyasani, 2001). It is also a moral power that they can exercise to do, possess, exert, and maintain something without infringing on any other law. Once the person has died, all rights and obligations that belonged to him when he was alive stop as he ceases to be a legal man. According to the Latin Epitome, "hominum causa omne jus constitutum’ denotes that every law is made for the sake of men (Nyasani, 2001). Some rights of the deceased are transferred automatically to the living family members. What is done against the dead, therefore, is for the ones who live and have an interest in the dead as' ubi interesse ibi jus', a Latin maxim meaning that where there is interest, there you will find a right. In addition, what is done to him is done in accordance with his own will, which he or she made when he or she was alive. The dead cannot be ashamed or offended in any way, but the living may feel offended by what is done against their dead because of the filial bond between them. Therefore, what the living ones consider good for the dead cannot, by any other means, unless there is a law made against the action, be wrong. Men stop behaviour that is offensive to the living ones. The post-mortem rituals of exhumation after the burial of the Wakyiwoso are in lieu of the living ones – the community rather than the dead.

1.3 [bookmark: _Toc181802068][bookmark: _Toc183574757] Statement of the Problem
This study states that there is a prevalence of the paradox of rituals of burial and exhumation among the Wakyiwoso of Kilimanjaro, Tanzania. However, there are a few detailed or empirical studies that have assessed their relevance. In order to establish whether the rituals are relevant or irrelevant, there must be a theory that explains the relationship that exists between the living, the dead, and the phenomenon of clinging to these practises for so long. It simply remains that the Wakyiwoso makes a society of people with mysteries; according to Arukask (2011), things are different where burial is followed by exhumation after some years.

Hasu (2009) observes an inconsistency that even though the Chagga were one of the early ethnic groups in Tanzania to embrace Christianity and are proximately well-educated with modern education, some Chagga still practise the rituals. Among the postmodern rituals of the Wakyiwoso are the exhumation of the human relics.
Although rituals of burial and exhumation have received some scholarly attention, the puzzle of the BEHR, which is the main feature of post-mortem concern among some people worldwide and which is associated with indigenous traditional burials in particular, has received little attention by scientific research and has remained without a specific lucid theory that explains it. Despite the contributions of Aggrawal (2001), Humayun et al. (2010), Arukask, (2012), Aveline-Dubach, (2013), Eslit, 2013), (Geller, 1996), (Gilad, 2018), and Fisher, (2012), among others, which provide important information on certain aspects of the BEHR, none of these studies considers the relevance of BEHR among the contemporary Wakyiwoso of Kilimanjaro, Tanzania. This study, therefore, is an effort to explain the relevance of these rituals by using respondents’ perceptions.

1.4 [bookmark: _Toc181802069][bookmark: _Toc183574758] Research Objectives
According to Wanjohi (2014), research objectives are a specification of the ultimate reason for carrying out research in the first place. They help in developing a specific list of information needs. In this subsection, the general objective of the study is stated. To attain this aim, the specific objectives are presented. The rationale for breaking down the general research objective was to make the research process legible and manageable, helping to draw internal delimitations that will make it easily measured.

1.4.1 [bookmark: _Toc181802070][bookmark: _Toc183574759]1.4.1 General Research Objective
The main objective of this study was to understand the ontological relevance of rituals of burial and exhumation of the human Relics among the Wakyiwoso of Kilimanjaro Tanzania.

1.4.2 [bookmark: _Toc181802071][bookmark: _Toc183574760]Specific Research Objectives
The following were the study's specific research objectives:
1) To analyse factors that influenced the emergence of Wakyiwoso and the rituals of burial and exhumation.
2) To assess the impact of modern religions on the rituals of burial 
3) To evaluate, in terms of post-mortem ontology, the relevance of the rituals of exhumation of the human relics.
4) To analyse the research data to see the emerging theory that can inform the emergence and dynamism of the rituals with special reference to the rituals of burial and exhumation of the human relics.

1.5 [bookmark: _Toc181802072][bookmark: _Toc183574761]Research Questions
The following were the specific research questions:
1) What factors influenced the emergence of Wakyiwoso and the rituals of burial and exhumation?
2) What is the impact of modern religions on the rituals of burial and exhumation on the Wakyiwoso of Kilimanjaro?
3) What is the relevance of the rituals of exhumation of the human relics in terms of post-mortem ontology? 
4) (i) To what extent is the BEHR relevant in the Wakyiwoso setting and human post-mortem practise? 
	(ii) What is the emerging theory that can inform the emergence and 	     
                   dynamism of the rituals with special reference to the rituals of burial and            
                    exhumation of the human relics?

1.6 [bookmark: _Toc181802073][bookmark: _Toc183574762] The Significance of the Study
Three reasons justify this study. Firstly, the created knowledge adds to the existing knowledge. Secondly, it came up with a model – GT Theory of Ecological Necessity abbreviated as TEN; that attempted to show the relevance of the rituals of burial and exhumation of human relics in the context of the Wakyiwoso of Kilimanjaro, Tanzania. Thirdly, since this study is an ethno-philosophical one, it offers a ground for further studies among other ethnic groups concerning the rituals of burial and practises related to human post-mortem. 

1.7 [bookmark: _Toc181802074][bookmark: _Toc183574763] Limitations of the Study
The researcher ran upon numerous limitations that prevented the study from reaching its full potential. First, he was new to using the GT, so he had to brush up on his knowledge from time to time. Second, he found that the OUT repository library has very few GT studies, which could help the researcher complete this study on time. Third, the field of BEHR has not been sufficiently studied hence insufficient secondary data. As a result, the researcher lacked suitable sources, which may have sped up the process of finishing the study on time. These limitations were solved by meeting gurus in the study area in person and reading literature from various cultures. While reading three different versions of the GT helped to overcome this constraint of being new to using the GT. 

1.8 [bookmark: _Toc181802075][bookmark: _Toc183574764] Delimitation and Scope of the Study
The study was restricted to the Wakyiwoso sub-ethnic group of Kilimanjaro, Tanzania, rather than the entire Chagga people. The focus of this research was on the rituals of burial and exhumation. The issue has to do with philosophy and metaphysics, ontology, religion, ethnology, and theology, to name a few.


1.9 [bookmark: _Toc181802076][bookmark: _Toc183574765]Study Organisation
This study is organized into five chapters. This is an opening chapter that introduces 
the study by defining its setting and stating the research problem. The following chapter (chapter two) is devoted to a literature review, which covers previous research on burial and exhumation rites, as well as related subjects. The third chapter describes the research methodology used in the process of conducting this study. In Chapter four, the data is presented and analysed, as well as a discussion of the data. In Chapter five, the study finally comes to an end with conclusions and policy implications, as well as suggestions for further research.













[bookmark: _Toc181802077][bookmark: _Toc67251591][bookmark: _Toc183574766]CHAPTER TWO
[bookmark: _Toc181802078][bookmark: _Toc183574767]LITERATURE REVIEW
2.1 [bookmark: _Toc67251592][bookmark: _Toc181802079][bookmark: _Toc183574768]Overview
This chapter presents the literature related to this study. The purpose of the literature review section is to provide the reader with the big picture of the research topic, thereby defining the parameters of the research.  

2.2 [bookmark: _Toc67251593][bookmark: _Toc181802080][bookmark: _Toc183574769]2.2 Conceptual Definitions
2.2.1 [bookmark: _Toc181802081][bookmark: _Toc67251594][bookmark: _Toc183574770] Ontological Relevance
Ontology is a branch of philosophy that deals with the nature of being, existence, and reality. In anthropological terms, ontological relevance refers to how certain practices or beliefs shape a community’s understanding of existence and identity. The study aims to investigate how burial and exhumation rituals contribute to the Wakyiwoso’s worldview.

2.2.2 [bookmark: _Toc181802082][bookmark: _Toc183574771]Burial
In the context of science, a deceased person's body is buried, sometimes referred to as interred or inhumed, as a final disposition technique. Usually, this procedure entails digging a trench or pit, setting the body and any related items inside, and then filling it with dirt. According to science, burial accomplishes a number of goals: it keeps the smell of decay at bay, gives bereaved family members closure by keeping them from seeing the body decay, and is frequently seen as an essential step in allowing the deceased to enter the afterlife or return to the cycle of life. (Encyclopedia Britannica, 2023)   Burial customs can differ greatly among cultures and may include embalming, mummification, natural (or green) burial, and the use of coffins or shrouds. In this study burial will be used to mean putting the human corpse or the dead in the hollow, ditch, or hole made in the ground. It is also proper by "depositing in the earth, a grave, or a tomb, by consigning to the water, or by exposing to the elements or carrion-consuming animals according to a given geography, religion, and social system, as all these influence burial practises (Goblins & Lotha, 2018).

2.2.3 [bookmark: _Toc181802084][bookmark: _Toc183574772]Wakyiwoso
 The Wakyiwoso is the name of ethnic group located in the Kilimanjaro region of Tanzania. Their cultural practices may include unique beliefs surrounding death and burial that could be deeply rooted in their history and social structures. Researching this group requires an understanding of their specific customs, language, and societal norms.

2.2.4 [bookmark: _Toc181802085][bookmark: _Toc183574773]Kilimanjaro Region
Kilimanjaro Region in the mainland Tanzania is known for its diverse cultures and traditions due to its geographical location in Tanzania. This diversity can influence burial practices significantly based on local beliefs, environmental factors, and interactions with neighbouring communities. Some works of literature have used various terms with specific meanings; this study has chosen and defined these terms to avoid ambiguity that would prevent the reader from grasping the intended meaning. As a result, the meanings are merely contextual rather than final.

Death has no ultimate definition. Aristotle, for example, defines death as the freeing of the soul from the body. The freeing of the soul from the body is as if someone imprisoned escaped from a prison where the soul is limited to apprehending the ultimate truth or knowledge. The day a man dies is his or her soul's emancipation (Begum & Mushtaq, 2016). Death destroys the body but not the soul because the soul is in the composite. So, if the soul is in a composite, it is indestructible and so can’t be destroyed by death (Jeff, 2006, p. 3). In the Old Testament (O.T.), death, a Hebrew term māwet is used, and it appears 150 times in the O.T., meaning the natural end of human life on earth. It was, and still is, in Judaism and Christianity that death is God’s judgement. In the N.T., the Greek term thanatos is used in the scripture to signify, firstly, the separation of the soul from the body, rendering the latter functionless and decomposing into dust (Vine, Unger, & White, 1984, p. 149). See John 11:13; Heb. 2:155:7; 7:23. Secondly, thanatos means the separation of man from God. 

The separation from God took place immediately after Adam had disobeyed God. In this sense, the offspring of Adam are born in the state of death, which is to be separated from God. See Gen. 2:17; Rom. 5:12, 14, 17, and 21. In both the O.T. and the New Testament (N.T.), death is "viewed as the penal consequence" (Vine, Unger, & White, 1984, p. 55). Among the Bantu, there are both physical and moral deaths. "Death can be of the body because the soul is no longer there." A person as a whole is dead when he no longer has good relationships with other ontological members or principles. "Moral death occurs when a person acts contrary to what is believed to be obligatory" (Mwacha, 2013, p. 150). Though all concepts can appear in the present study, the emphasis is on physical death, which means the body stops functioning and needs further actions, including exposing it ritually. 
2.2.5 [bookmark: _Toc67251597][bookmark: _Toc181802090][bookmark: _Toc183574774]Exhumation
[bookmark: _Toc67251598]Exhumation is derived from the Latin word exhume, which means "from the ground," and refers to the removal of human remains from any place of burial (Humayun, Khichi, Chand, & Khan, 2010). It is a phenomenon that has not been preserved in north European cultures but that can, in the light of treated bones or incomplete skeletons in the graves of the Bronze and Iron Ages, be assumed to have at one time existed even in Estonia. In cultures where exhumation has remained a living practise up to the present (the Greek culture, for instance)... The relevant rituals have been performed to the accompaniment of laments (Arukask, 2011). 

2.2.6 [bookmark: _Toc181802092][bookmark: _Toc183574775]Human Relics
Human relics in this study mean human remains or leftovers after burial. Remains may be found in many forms. At the most basic level, a relic is a material object that relates to a particular individual and/or to events and places (Walsham, 2010).

2.2.7 [bookmark: _Toc67251599][bookmark: _Toc181802093][bookmark: _Toc183574776] Rituals
Ritual The academic study of ritual has failed to agree on a definition of ritual. This failure follows from the fact that the concept "ritual" is a social construct. As a social construct, when the term "ritual" is used, there is no common objective referent that can be used to correct, modify, or authenticate such usages. As long as ritual theorists shared common prototypical examples of ritual, the absence of a common objective referent could go unnoticed (Payne, 2016). Ritual in this study means the performance of ceremonial acts prescribed by tradition or by sacerdotal decree. Ritual is a specific, observable mode of behaviour exhibited by all known societies (Penner, 2018). Ritual is behaviour; it is "religion in action" (Wallace, 1966, p. 102).
It is personal and private behaviour, as it is social. A solitary ritual is exemplified by a sick patient praying for strength to endure pain and a soldier praying for protection while under bombardment. The ritual may involve sacred or secular symbols. "Stereotyped communication... reduces anxiety, prepares the organism to act, and (in social rituals) coordinates the preparation for action among several organisms" (Wallace, 1966, p. 236). By "ritual", says Turner (1967), "I mean prescribed formal behaviour for occasions not given over to technological routine, with reference to beliefs in mystical beings or powers." (Turner, 1967, p. 19). 
	
 (
2.3 [bookmark: _Toc67251600][bookmark: _Toc181802094][bookmark: _Toc183574777]Theoretical Literature Review
The purpose of this theoretical review was to examine the corpus of theories that have accumulated with regard to an issue, concept, theory, or phenomenon. It helps to establish what theories already exist, their relationships, and to what degree the theories have been investigated (USC Libraries, 2019). However, for many years, the search for ritual explanations remained confined to religion and theology. No religious ritual theory is complete without a philosophical explanatory framework. The analytic philosopher’s demands for rigor, clarity, comprehensiveness, and systematization have yet to be met (Sokol, 1980). It was examined using grammar, which the researcher acknowledges may not resolve all philosophical issues. 

Even if a theory could analyze the contextual meanings or abstract forms of ritual activities, theories of semantics or syntax would fail to account for the dynamism and effectiveness of ritual activity (Kreinath, 2005). In his 1979 work, Staal presents a provocative analogy comparing ritual practitioners to an elephant in a zoo that is unaware of zoology, suggesting that those who engage in rituals do so without understanding their significance (Staal, 1979). He argues that ritualists perform these actions merely out of a sense of obligation or instinct, rather than from a conscious understanding of their purpose. This perspective raises important questions about the nature of human behavior and the role of rituals in society.

Staal asserts that if we accept this view—that ritualists lack awareness and understanding—it could imply that humans are akin to “irrational beasts” (Staal, 1979). This comparison challenges the notion of human agency and intellect, suggesting that our behaviors may be driven by instinct rather than reasoned thought. Staal further elaborates on his stance by stating: “I shall not bother about these differences. My view is that ritual is for its own sake” (Staal, 1979, p. 9). This statement implies that he believes rituals exist independently of any external meaning or function.

Staal’s claim that “ritual is for its own sake” suggests a perspective where rituals are devoid of intrinsic meaning or purpose (Staal, 1979). He posits that while rituals may not serve an explicit function or goal, they still possess intrinsic value. This distinction is crucial; it indicates that although rituals might appear meaningless from an external viewpoint, they can hold significance within the context in which they are performed.

Evaluating whether judgment is fair requires consideration of various perspectives on ritual practices. While his analogy highlights a potential disconnect between action and understanding, it overlooks the complexities inherent in cultural practices. Many scholars argue that rituals often carry deep meanings and functions within their respective cultures, serving purposes such as community bonding, identity reinforcement, and emotional expression (Geertz, 1973; Turner, 1969). Thus, while Staal’s argument presents an interesting viewpoint on the nature of rituals as potentially lacking conscious intent, it may be overly reductive. It fails to account for the rich tapestry of meanings and values attributed to rituals by those who practice them.

Briefly, while Staal’s analogy serves as a thought provoking critique regarding human behavior and ritualistic practices, it may not fully encapsulate the nuanced realities surrounding these cultural phenomena. His assertion that rituals are performed without understanding could be seen as dismissive of the profound significance many individuals attribute to their rituals.I shall not bother about these differences. My view is that ritual is for its own sake. To say that ritual is for its own sake is to say that it is meaningless, without function, aim, or goal, or also that it constitutes its aim or goal. It does not follow that it has no value, but whatever value it has is intrinsic value ". (Staal, 1979, p. 9).

The study argues that to understand development of rituals of burial and exhumation, one needs a theory that is broad and complete with the ability to account for the two phenomena at hand. Secondly, if there is no such a theory, there should be one for the first phenomenon and another for the second phenomenon. Hence, there is a need for a theory or a model that explains the ritual of burial and that of exhumation of human relics and their dynamism. The model deeds consider the philosophical and environmental issues of both phenomena.
According to Sokol (1980), theories are developed to explain certain classes of phenomena, but what about phenomena that need accounting for. The intellectual route taken to account for them largely depends upon the questions the theoretician asks himself as he sets out on his inquiry. Sokol (1980) calls this "question-dependence" (Sokol, 1980, p. 2). The phenomenon in this study is one "ritual" with two minor phenomena, namely P1 (burial) and P2 (exhumation). 

What is important in philosophical inquiry, in the researcher's view, are the research questions rather than existent theories, because all theories are generated by questions, while not all theories can answer all questions. This can partly be reflected in the work of Sokol (1980). Sokol (1980) argues that a theory is incomplete if it fails to answer all relevant questions about the phenomena it purportedly explains.
If there exist, say, three relevant sets of questions, q1, q2, and q3, which may be appropriately asked about some range of phenomena, p1... pn, then a theory developed, t, which satisfactorily answers q1, but not q2, or q3, is a satisfactory account of p1... pn only for q1, but not for q2 and q3. If there are reasons to believe that p1... pn is not fully (or even adequately) accounted for until questions 2 and 3 are answered, then t, despite its success in answering q1, is not a complete (or even adequate) representation of p1... pn. Thus, the final shape of a theory is determined by the questions the theory must answer in order to be complete (Sokol, 1980, p. 2).

Constructivist Grounded Theory (CGT), as developed by Kathy Charmaz (2006), emphasizes the co-construction of knowledge between the researcher and participants. This approach is particularly relevant in qualitative research where understanding social processes and meanings is crucial. CGT diverges from traditional grounded theory by focusing on the subjective experiences and interpretations of individuals rather than seeking an objective reality.

The rituals surrounding burial and exhumation among the Wakyiwoso people are rich in cultural significance, embodying beliefs about life, death, and the afterlife. Using CGT to study these rituals allows researchers to explore how community members construct their understanding of these practices. The following aspects highlight the adequacy of CGT for this specific context: Focus on Participant Perspectives: CGT prioritizes participants’ voices, making it suitable for exploring how Wakyiwoso individuals perceive and interpret their burial practices. This focus can uncover nuanced meanings that may not be evident through more rigid methodologies (Charmaz, 2006).

 Flexibility in Data Collection: The iterative nature of CGT allows researchers to adapt their data collection methods based on emerging findings. In studying rituals that may vary significantly across different contexts or over time, this flexibility is essential for capturing a comprehensive view (Charmaz, 2006). Contextual Understanding: CGT encourages researchers to consider the broader social, cultural, and historical contexts influencing participants’ experiences. For the Wakyiwoso, factors such as local beliefs about ancestors, societal changes, and interactions with external influences (like tourism or globalization) can shape burial practices (Guba & Lincoln, 1989).

Emphasis on Social Processes: The rituals involved in burial and exhumation are not static; they evolve with community dynamics. CGT’s focus on processes rather than outcomes aligns well with studying how these rituals change over time or in response to external pressures (Mason, 2002). Ethical Considerations: Given that burial practices are deeply personal and often tied to grief and memory, CGT’s emphasis on ethical research practices—such as obtaining informed consent and ensuring participant confidentiality—is crucial when engaging with sensitive topics like death (Charmaz, 2006). The rituals surrounding burial and exhumation among the Wakyiwoso people are rich in cultural significance, embodying beliefs about life, death, and the afterlife. Using CGT to study these rituals allows researchers to explore how community members construct their understanding of these practices. The following aspects highlight the adequacy of CGT for this specific context:

Focus on Participant Perspectives: CGT prioritizes participants’ voices, making it suitable for exploring how Wakyiwoso individuals perceive and interpret their burial practices. This focus can uncover nuanced meanings that may not be evident through more rigid methodologies (Charmaz, 2006). Flexibility in data collection: The iterative nature of CGT allows researchers to adapt their data collection methods based on emerging findings. In studying rituals that may vary significantly across different contexts or over time, this flexibility is essential for capturing a comprehensive view (Charmaz, 2006).

Contextual understanding: CGT encourages researchers to consider the broader social, cultural, and historical contexts influencing participants’ experiences. For the Wakyiwoso, factors such as local beliefs about ancestors, societal changes, and interactions with external influences (like tourism or globalization) can shape burial practices (EGuba & Lincoln, 1989) (Guba & Lincoln, 1989). Emphasis on Social Processes: The rituals involved in burial and exhumation are not static; they evolve with community dynamics. CGT’s focus on processes rather than outcomes aligns well with studying how these rituals change over time or in response to external pressures (Mason, 2002). Ethical Considerations: Given that, burial practices are deeply personal and often tied to grief and memory, CGT’s emphasis on ethical research practices—such as obtaining informed consent and ensuring participant confidentiality—is crucial when engaging with sensitive topics like death (Charmaz, 2006). (Charmaz, 2006, p. 10).

2.4 [bookmark: _Toc67251601][bookmark: _Toc181802095][bookmark: _Toc183574778]Empirical Literature Review
This section presents an empirical literature guided by specific objectives and research questions. The rituals of burial are discussed first, followed by the literature on the types of exhumation in its different forms (medical, legal, and ritual). However, here and there, depending on the source context, the phenomena are interwoven and are discussed constructively.

2.4.1 [bookmark: _Toc98799492][bookmark: _Toc181802096][bookmark: _Toc183574779]The Emergence of Wakyiwoso and the rituals of burial and exhumation
What factors influenced the emergence of Wakyiwoso and the rituals of burial and exhumation? This was the first specific question. The Wakyiwoso people belong to the Chagga ethnic group. However, scholars often overlook the Wakyiwoso and their leader, Mangi Sina, in discussions about Chagga chieftains. This oversight occurs in both colonial and postcolonial literature as(Mbilinyi, 2008 and Mhando, 2010). Until the 1950s, the term “Chagga” was theoretically devoid of any specific ethnic group. However, the Chagga people came together to form the Chagga Council, known in the Wakyiwoso language as “Konsheli,” which served as a central authority (Mhando, 2010). Initially, Mangi Mkuu Thomas Lenana Marielle, an elected official, led this council. Marielle died on February 14, 2007, having been born on June 15, 1915 (Mhando & Mbilinyi, 2015) (Mbilinyi, 2008). The various ethnic tribes embraced the colonial label “Chagga” while preserving their local chieftainships for the status quo, viewing their unity as a nationalistic characteristic (Baker, 2012). Chagga Day was observed annually on November 10 until the chieftainship was abolished in 1962. 

As a result, researchers cannot trace or study the origins of the Wakyiwoso in isolation from their sister Chagga communities. Historians should explore the Wakyiwoso history, like that of the entire ethnic group, with specific regard to the histories of their neighbours. The Kibosho, originally known as “Kyiwoso,” represents only a small part of the Chagga population; however, examining one area implies examining the entire community to varying degrees. 

While other Chagga dialects have been written down, no single piece of literature in the Kyikyiwoso dialect has survived the twenty-first century, including a Bible, hymnal book, catechism book, or even a flayer leaf. Fisher (2012) expresses concern about this, claiming that Mangi Sina's opponents, Mangi Rindi and Marealle, attempted to diminish Sina's importance in order to enhance their own political influence. (Fisher, 2012).

The genesis of the Wakyiwoso might be illuminated if an objective history of the Chagga was written during the Colonial period. The following subsection attempts to trace both the Wakyiwoso and the entire ethnic group, the Chagga, back to their roots. This is accomplished by analysing written and oral postulations fragments.

2.4.1.1 [bookmark: _Toc181802097][bookmark: _Toc183574780]The immigration and Gikuyu influence on the Wakyiwoso
The Chagga ethnic group is thought to have diverse origins, and as a result, they do not speak the same language phonologically. The original Chagga people, according to Winter (2009), were the product of a coastal exodus. Arguing that Kilimanjaro's population may have reached 30,000 people due to coastal influxes until around 1200 CE. These individuals are said to have originated in coastal areas. They were the ones who introduced the irrigation system, which consisted of a 2–6 km-long water furrow that would have occupied the labour capacity of all male youths and men for two to three years. (Winter, 2009).

The preceding argument by Winter, (2009) that the first people were the effusion from the coast appears to be suspect because no traces of irrigation systems fetching water a hundred metres down the river to the mountain ridges have been found on the coast expect a few in the Usambara mountains. This is because the irrigation systems before the Europeans in East Africa seem to be scant or missing. It remains that the earliest people who brought the farrow systems must have come from agricultural cultures such as Egypt, Sudan (also known as Lower Egypt), and Ethiopia. Both mountain terraces and flood plain irrigation are used in the lower section (Boeree, 1970).

Professor of Anthropology at Yale University, George Peter Murdock (1897–1985), appears to agree with the claims when he insists that the immigrants in East Africa occupied both the plateau country, where they presumably encountered only Bushmanoid hunters, and the more elevated slopes of the Pare Mountains and Mounts Kenya, Kilimanjaro, and Meru. The Megalithic Cushitic peoples, who practised intense irrigated agriculture on terraced fields, appear to have come before them. Agriculture iodate is still practised by Mountain Bantu, as are a number of other Cushitic-derived customs. Murdock, 1959).

The Chagga, Tanzania's third-largest ethnic group, originally lived on Mount Kilimanjaro's southern and eastern slopes, Mount Meru, and near Moshi (Singh Diva, 2014). However, according to Mwacha (2013), there is neither “z” "g" or "gg" sound in the current Chagga phonology. That is why the Chagga speak in terms like "chaka-wachaka."

According to the earliest known Chagga history, there were more than twenty-two groups, each with its own dialect, but a research conducted by the Summer Institute of Linguistics in the second half of the 1980s proved that Chagga Land has roughly six dialects. Kyiurombo, Kyiunjo, Kyimochi, Kyikyiwoso, Kyimashami, and Kyishira are the dialects in question (Maanga, 2008:16; Maanga, 2015). Is it possible for each of the six to have a different origin? Maanga (2015) is one of the historians who felt compelled to rewrite Chagga history after discovering several flaws in early and even recent recorders of Chagga history. Maanga claims that most Chagga words were misspelt and spoken incorrectly by non-African writers. Morang'u (mispronounced as Marangu), Mashami (mispronounced as Machame), Shira (mispronounced as Siha), Kyiwoso (mispronounced as Kibosho), Orombo (mispronounced as Horombo), and Tuweta (mispronounced as Taveta) are some mispronounced words in Chagga geographical history (Maanga, 2015). The similarities and differences between the sub tribes are partly determined by their origins. This means that the Wakyiwoso and their relative groups -Chagga in their nutshell originated from the North Eastern Africa without the present label of Wakyiwoso, Wamashami, Wamochi, Washira (Wasiha), Waunjo, Wauru or Waorombo.  

The Chagga states (ethnic group) possessed a sense of autonomy before their federation in 1951, in that each linguistic group had its own governmental structure and designated area. Some academics are perplexed as to why they are not classified as ethnic groupings based on language distinctions. Languages may be caused by the subtribe's origin, affiliations within the subgroup, or geographical conditions such as rivers and forests that may have separated the same people for a long time. Other people were probably living on the mountain for hundreds of years before the Chagga came.

According to Mojola (1998), the name Wachagga is Swahili in origin. He goes on to say that their mountain neighbours (kirima-mountain people) refer the Kilimanjaro residents as Wakirima. Chaggaland is known as Waha by the Kahe and Pare people. These names, on the other hand, are not prevalent among the Chagga. The Chagga people refer to themselves as "Wandu wa mnden," which translates to "those who live in the banana fields" (Mojola, 1998).

For two key reasons, Mojola's assertion is open to severe criticism: first, Kirima is the name of two localities (villages and wards) in Kibosho, namely Kirima Juu and Kirima Chini (juu means upper while chini means lower). While “Kilima”, not “kirima”, is the Swahili word for hill or raised land. Second, except in the neighbouring country of Kenya, where it is used for places in different provinces, the word has never been used to refer to any living community in the Kilimanjaro region or its neighbours as far as Upare and Shambala. As a result, the researcher believes that the name came from the northern parts of Chaggaland, which is now contemporary Kenya. In Kenya, there are several places called Kirima, i.e., in Nakuru Count, there is Kirima Market in Naivasha, and there is also a market with the same name, Kirima Market. One of the villages that make up the Mbeere South Constituency in Kenya is Kirima, and there is a primary school named Kirima Primary School. Among the Chagga, there is no use of kirima for mountains; hence, kirima does not denote a mountain, as the word for an uphill is uwanga or wanga in Kyikiwoso. Lastly Mojola (1998) is not specific about the users of the name. 

It is true of the other names, especially by the Kahe and the other one referred to by Mojola as Pare the Asu. It is possible that the name Kirima was the result of migrants from Kenya who settled in a certain place in Moshi before colonial rule, and it should not be used for the entire people. Kirima is a Kikuyu word for "mountain." E.g., N’hinya kwamabata kĩrĩma. It means, “It is difficult to climb a mountain” (Lughayangu.com, 2019).

The Gikuyu and Chagga languages share many words, and this suggests an ethnic relationship and possibly that it was part of the Gikuyu people who penetrated the ridges of Mount Kilimanjaro, who then were either assimilated by the more powerful leaders or adopted the language of their hosts, amalgamating to form the new society of the Wakyiwoso. For example, the word for clean in Kyikyiwoso is sambia, while in Gikuyu it is thambia. Others are as tabled hereunder: to clean is the common term, which is also a sanitary ritual term. The following is a shortlist of the resemblances between the Kyikyiwoso and the Gikuyu language.

[bookmark: _Toc183499565]Table. 2. 1 Linguistic analysis of Kyikyiwoso versus Gikuyu
	
Kyikyiwoso
	Gikuyu
	English

	idikia 
	idikia
	believe/ respond

	ihoa (ngaku’oya)
	ihoya
	pray/beseech plead with

	ikumi (irukumi)
	ikumi
	Ten

	imwi (also nsu)
	imwe
	one

	Ĩnya
	inya
	four

	iriti 
	iriti
	lion/beast

	isasadu
	ithathadu
	six (two threes)

	mburu
	mburi
	goat

	ngaari
	ngaari
	car/ tyre

	nyanya
	nyanya
	eight

	saka
	thaka
	wild/wilderness

	
	
	


Source: Study 2020
	
The above shortlist of words indicates the close relationship between the bantu than the two societies of Wakyiwoso and Kikuyu. For example goat in Bantu is the same from the stem /mbu/ = mbuzi, mbudji, mburi and mburu. This shows that the Bantu people were once living together somewhere. Their separation for some centuries must have caused some linguistic changes, but the resemblances are significant. However, this makes the researcher think that the Kikuyu people migrated to Kilimanjaro and Kibosho in particular, and settled in Kirima and elsewhere in the Kibosho Territory because of some traditions, which say that some Chagga clans were from north beyond the Mount Kilimanjaro.
2.4.1.2 [bookmark: _Toc181802098][bookmark: _Toc183574781]Postulation of the Wa-Kilindi Migrations
Esaria Meli, a narrator of Chagga history who claims to be the great-grandson of Moshi's Mangi Meli, said that the Wa-Mochi were of Kilindi lineage who migrated from Usambara under Chief Semboja (Meli, 2019). The claims were implausible when the researcher referred to the literature review. Semboja ruled short in 1890, according to the Usambara polity's records, but Mputa I ascended to the throne for the second time on April 30, the same year. From 1870 to 1890, Mputa I was on the throne.

This suggests that following the throne battle, Semboja escaped to Kilimanjaro, where his caravan could take weeks or months to reach and settle in Moshi. Rindi, the fourth Mangi (chief), was enthroned for the first time in 1860, then Kitori took over in 1862 till he died, and finally Rindi took over for the second time from 1870 to 1891.

If Meli ascended to the throne in 1891 and reigned until 1900 (Cahoon, n.d.), there is a discrepancy that requires further explanation or investigation before accepting the theory, because a close examination reveals that Semboja, whom Esaria Meli claims to be the Moshi's immediate patriarch (Wa-Mochi), was a contemporary of Meli, who is said to be his distant descendant. However, because the name might have been passed down through generations, it could have been another Semboja, Sunsa, who ruled from 1815 to 1830 and was a contemporary of Kimweri I ya Nyumbai, who ruled from c.1815 to 1862.
Shambalai, Shambaa, or Wakilindi state, on the other hand, is older than Wamochi or Moshi state. As a result, the Shambalai may theoretically have affected neighbouring polities, as was the case with the Zigua and Bondei, who were previously Shambalai subordinates until the Shambalai became politically degraded owing to internal warfare. As he puts it, the Germans were responsible for the Shambalai's official demise. In 1895, the Shambala (Shambalai) monarchy as an independent entity came to an end. This was due to German infiltration into Tanzania (Feierman, 1975).

2.4.2 [bookmark: _Toc181802099][bookmark: _Toc183574782]The Hamitic and Semitic Origins of Wakyiwoso
Some other sources and modern oral traditions of the Missiology in the Chaggaland claim that the Chagga originated in western and northern Africa. Reliable written historical accounts of the Chagga date from the nineteenth century. The first European to reach the mountain was a missionary, Johannes Rebmann, who arrived there in 1848. At that time, Rebmann found that Kilimanjaro was so actively involved in far-reaching trading connections that a chief whose court he visited had a coastal Swahili resident in his entourage. (Encyclopedia of World Cultures, 2018).

The Chagga chiefdoms traded with each other, with the peoples of the regions immediately surrounding the mountain (such as the Kamba, the Maasai, and the Pare), and with coastal caravans. Some of this trading was hand-to-hand, some of it at markets, which were a general feature of the area (Encyclopedia of World Cultures, 2018).
Still, other German writers, like Raum (1909), believe that there is a tradition concerning the settlement of the land, which has resulted in the present division of the area: 
Some migrant workers came from the plains, while others came from the forest areas. When the last group of settlers arrived, they found people who were already living on the mountain. The first people who lived on the mountain were probably of pure Bantu stock, close relatives of the Wateita, Wakamba, Washambaa, and Wapare people. Together with these groups, they belong to the more recent Bantu people who moved in from the North. For example, the inhabitants of the Mbokomu area, west of Moshi, migrated from the Tana River. The original migrants of Bantu background have intermarried with people of Hamitic as well as Semitic origins. The Chagga people do not constitute ethnic homogeneity (unity). The ethnic foundation of these people is Bantu, although there is a strong element of Hamitic (Maasai) as well as Semitic (Wakilindi) origin. The pure Bantu man has a short and heavy stature, strong prognathism, protruding lips, and is of a dark colour (Raum, 1909).

Raum's (1909) racial claims are invalid, as the concept of the Bantu is not biological, and thus has nothing to do with stature and other human traits or biological characteristics. Bantu people, like Semitic and Hamitic people, are an ethnocultural group. Therefore, the term "Bantu" should be understood as a linguistic and cultural term that covers peoples of diverse biological origins who have been together over time and have common language patterns and culture in its broad meaning. As far as the researcher’s own experience is concerned, the Chagga themselves are not necessarily united by sanguine blood, meaning that they do not have common ancestry but rather common history. As claimed by Messner (1958), "the binding factors of such ethnocultural groups are ties of common dialect or language, common historical experiences and natural milieu, common local patriotism, and a model of life" (Messner, 1958). 

Apart from the ties of blood, other factors can bring the group together as one, even if they are mixed races. Most sources that confuse linguistic classification with race or biological characteristics are colonial by nature. The Hamitic myth, for example, was based on the works of colonial anthropologists. Colonial historians were tasked with persuading colonial subjects that all signs of development were attributed to the so-called Hamitic people, who belonged to the white stock (Itandala, 1997).

However, some traditions say that the Chagga came from the north, along with the Asu or Pare, Zigua, and Sambaa people, before 1500 AD (Clarke P. H., 1965). The Chagga are sometimes regarded as multi-ethnic people who arrived at Mount Kilimanjaro in waves, assimilating the indigenous people, primarily the Kikuyu, Taita, and Kamba. Mtallo (2015) believes that, originally, the Chagga came from different Bantu groups who migrated from other parts of Africa to settle around Mount Kilimanjaro. Early migration of the Bantu from the Niger-Congo led the Chagga to settle in the North Pare mountains, home of the ancestral Chagga. As the population increases, some people have started looking for a new place to live. They later settled on the southern and eastern slopes of Mount Kilimanjaro, which had a thick forest by then (Mtallo, 2015).
2.4.2.1 [bookmark: _Toc98799496][bookmark: _Toc181802100][bookmark: _Toc183574783]Agriculture and the Malagasy-Coastal Origins of Wakyiwoso
The agricultural evidence suggests that the early crops to be grown in the Chagga land were root plants, mostly the tuba. Dioscorea bulbifera, commonly known as air potato or air yam (nduu ta uye), the tuba is called nduu ta ndala or nduu ta shimbayi (simply meaning ground yams), maduma, and nkya (great yams have a variety of names, i.e; nkyia, kyia, iko plural mako, or shiko. Among the Chagga of Mashami, there is a clan known as Nkya that grows taro and great yams, respectively. The tubas are also the ritual foods, like bananas and some cereal beans. 

The researcher had the premise that to some extent, the coastal people who reached the slopes of Mount Kilimanjaro may have been people from modern Madagascar, the Malagasy, whose plant systems relate closely to the Wakyiwoso. Isale plant, the dracaena fragrans and bananas, for example, have the same significance in terms of foodstuffs and rituals, and some are taxonomically related. For example, the ndishi, which is a musa species, and ilali are common in both communities and are used in the rituals among some Malagasy and the Chagga population.

In the opinion of various authors, places and times of introduction likely range from Egypt to Madagascar and from 2000 BC to 700 AD, with Arab merchants or Indo-Malay immigrants as agents of introduction. In addition, the Nile valley, the Ethiopian highlands, the Pare, Usambara, Kilimanjaro Mountains, Arab trade routes, and the Zambezi River have been considered possible pathways for the spread of musa to the interior (Rossel, 1998, p. 45). It is convincing that the Chagga migrants from the north, as far as Ethiopia and Sudan, did not introduce the first musa cultivar in Kilimanjaro, but rather the introduction of the first musa entered the area from Madagascar via the Indian Ocean islands, especially Pemba and Comoros. This does not deny the fact that Ethiopia had the cultivar as early as the 6th century.

These pioneers did not settle in Usambara, contrary to popular belief. Rather, the Malagasy must be linked to the people who brought in banana, musa musaceae, and taro crops, as well as the isale-dracaena fragrans - holy plant, which is assumed to have come before other crops and plants. According to a study of plantains in Africa, a variety of additional generic musa names are used in Madagascar, including fontsy (Austronesian punti), which is also the Malagasy name for Ravenala madagascariensis Adans (Strelitziaceae). 

Kida pronounced akundru; Comoros-kundu ripe banana; and akondro, pronounced akundru; Comoros-kundu ripe banana, are two examples (Rossel, 1998, p. 200). The linguistic study relates the name of ripe banana among the Wakyiwoso, which is known as "ikundu" (plural Makundu), and aundru and kundru, which are used in Madagascar and the Comoros. However, there are other linguistic similarities related to musa across some societies, who also relate to the Chagga people as indicated in the table below:

[bookmark: _Toc140580442][bookmark: _Toc183499566][bookmark: _Toc183499567]Table 1: 2: 2 Taxonomic analysis of musa to determine the Wakyiwoso Origin
	Term
	Language
	Meaning
	Comments

	Kisumu/Githumu/Shumu Chagga/logoli
 
	 
Tiriki-Luiya and Nyole
Cultivar group Gikuyu/
	A cluster of banana plants/cultivar group 
	As well, the Hadza borrowed from the Chagga before their migration from Kilimanjaro. 

	Mulalu, mlali, and ilalu 
	Chagga/ Kyikyiwoso 
	Plantain barks
	Other Maasai, Nginda/nyinda, and others have also borrowed it.

	Nyinda
	Chagga/ Kyikyiwoso 
	Musa plant
	One of Massawe's nyinda is attributed to the origin of the musa in Kibosho. Their females are named Manyinda.

	Masaho
	Chagga/ Kyikyiwoso 
	Dry leaves of the Musa plant 
	Musa dry leaves are used for bedding, making head-pads for carrying firewood and any loads over the head. They are also used for cattle pens and thatching houses.

	Itendera/amdendera Chagga/ 
	Kyikyiwoso 
	One of the banana recipes
	The food is a plantain pudding mixed with beans, taro, etc. Madendera a-soko (soko means beans) 

	Labolo, bolo, mabolo
	Chagga/ Kyikyiwoso 
	The recipe for ndishi is normally cooked without meat or beans. 
	Mabolo is a musa plantain divided into halves and is not spicy at all. Kundu

	Ikundu, Makundu Chagga/Kyikyiwoso
	 Chagga/Comoro
	Ripped bananas 
	The same name, "kundu," is used in the Comoros, which means "ripe musa."

	Matabolo
	 Chagga 
	 After squeezing a banana for juice, a local brew known as mbekye in Swahili is created.
	leftovers after making the mbekye juice, the leftovers after squeezing the whole juice are called matabolo. 

	-dingo-kiddingo 
	Chagga/ Kyikyiwoso 
	A musa hand or a bunch of Irughu or Irugu, Chagga, Kyikyiwoso Banana Munenele, Nyenyele Kisukari Chagga, a type of mchale, or Kyikyiwoso, a small musa that is eaten ripe.
	 

	.Ndishi


	 Kyikyiwoso and all Chagga dialects 
	 Ndishi/Chagga/Kyikyiwoso "Ndizi ng'ombe" is a musa variety that is plentiful in the Kilimanjaro region. It is used for cooking, making local brews, and as cattle fodder
	 


Source: Study 2021

The above analysis reveals that the Chagga people and their dialects are related to many other ethnic groups in East Africa, mostly Kenya and the coastal societies. Some clans have a history of seeking shelter on Chagga territory and later assimilating into the tribe, according to the present generation. The Makundi and Kiria clans of Morang'u and Kyiwoso, for example, are members of the Asu tribe's Shana clan. These individuals arrived at various times and for various reasons. Civil conflicts, starvation, and fleeing due to criminal crimes were the most common. These individuals were accepted because of their blacksmithing or ironsmith skills; they were experts at creating iron weapons and agricultural tools (Kiria, Makundi, & Mdeme, personal communication December 5, 2020).
2.4.3 [bookmark: _Toc181802101][bookmark: _Toc183574784]The Rituals of Burial and Exhumation of the Human Relics
2.4.3.1 [bookmark: _Toc67251603][bookmark: _Toc181802102][bookmark: _Toc183574785]Rituals of burial: a global perspective
The scope of this subsection is limited to the extent to which it may cover the global development of the rituals of burial, as the rituals are different not from one nation to another, but from one ethnic group to another. Bearing this in mind, the researcher selects a few cultures from around the world to rummage through the historical development of the rituals of burial and where applicable, exhumation of the human relics. Regardless of minor differences in cultures and doctrines, all human beings agree on the reality of death and its consequences on the society of a horror in meeting it. However, the four facets of death, viz., inevitability, irreversibility, non-functionality, and causality (Shimane, 2018), make the living ones miss their beloved ones who meet this unavoidable event-death.

Those who believe in the evolution of man like Powell (2019) set the historical line of burial on the biological and technological development of the human being, hence tracing his initial rituals of burial to 60 millennia ago. At this stage, man had evolved to a stage near that of the modern man. The Neanderthals buried their dead and showed some respect to them as a modern man would show to their deceased loved one. According to Powell (2019), burial was not carried out for the living, but for the dead, as the process was to help the dead have a peaceful departure to the other world. His statement, however, is contradictory when he narrates that there were some acts associated with the rituals that were purported to protect the living ones.
Without telling enough about evolution of burial over time Powell (2019), jumps to 19th century rituals informing the way the dead were carried out of the home feet first in   Europe and America. The body was carried feet first to prevent the spirit from looking back into the house and summoning another member of the family to follow him, or so that he could not see, where he was going and could not return. Mirrors were also coated in black crêpe to prevent the spirit from becoming caught and unable to cross to the other side. Family portraits were also sometimes flipped upside down to prevent the spirit of the departed from possessing any of the deceased's close relatives or friends (Powell, 2019).

Powell (2019) followed an archaeological path to construct a historical pattern of the burial ritual. However, he seems to lean towards a few areas of Europe and Asia, while forgetting the archaeological works of Louis and Mary Leakey, discovered at the Olduvai Gorge in 1959. Should these be analysed, they may have been one of the earliest burial sites in the history of man. No history of man that considers an evolution of human beings in Africa would arbitrarily skip the Olduwan and Acheulian cultures can be considered trustworthy without a prejudice to its authenticity as the fossils discovered in the Olduvai Gorge have been credited internationally. Unless otherwise, it is established that the findings concluded that the human beings found by the Leakey's were not buried.

According to Mark (2009), burial practises date back 100,000 years. The question of 
why humans were to bury their dead according to Mark is unclear, though "the importance of the proper burial of the dead was emphasised by every ancient culture and the rites accompanying burial were among the most elaborate and significant in many ancient cultures." (Mark, 2009, para. 2.) Mark surveys some European, Asian, and Egyptian cultures while neglecting the rest of the world. However, the earliest undisputed human burial discovered so far dates back 130,000 years. Human skeletal remains stained with red ochre were discovered in the earliest undisputed human burial so far, which dates back 130,000 years. Human skeletal remains stained with red ochre were discovered in the Skhul cave at Qafzeh, Palestine.

Varieties of grave goods were present at the site, including the mandible of a wild boar in the arms of one of the skeletons in Palestine. A variety of grave goods were present at the site, including the mandible of a wild boar in the arms of one of the skeletons (Eslit, 2013). The research by Vandermeersch & Bar-Yosef (2019) suggests that the human relics found in the cave were intentionally burried. However, it is very hard, if not impossible, to establish with proof that the dead were buried. To conclude, whether they were buried or not, one should consider so many factors, including the imagination of the environment of that time, the population, and the level of technology that would enable the living to cut the crest and bury it. What if, while hiding in the cave, the heavy rain causes floods that enter the cave and overwhelm them? The report makes it clear that it is also difficult to determine the real time of when they started burying in the caves because:

Vandermeersch and Bar-Yosef (2019) discuss the general chronology, which has already been the subject of several papers. The lower terrace layers (XVII to XXIII) have been dated by thermoluminescence (TL) to a mean age of 92,000 ± 5,000 with a range of 82.4 ±7.7 Ka to 109±9.9 Ka (Valladas et al. 1988). Electron Spin Resonance (ESR) readings based on animal teeth produced two series of results for the range of layers XV through XXI: early uptake of 92 Ka through 119 Ka and linear uptake of 122 Ka through 145 Ka (Schwarcz et al. 1988). The suggested average was 115 Ka. Two recent studies also suggest a correlating correlation between Qafzeh and the MIS 5e (Frumkin and Comay, 2019; Ambrose, 2017) (Vandermeersch & Bar-Yosef, 2019). It is assumed that this average age matches the observed thickness of the lower layers and indicates that the deposits accumulated relatively rapidly. 

However, the relics may attest to the early practise of burial after exhumation, as for centuries the people of Mesopotamia, including the Jews, had a mortuary marked by the two steps burying the dead, and after decomposition, they returned to the grave and exhumed the relics to preserve them in the special place. According to Gilad (2018), Jewish burial rites of the modern age are greatly influenced by their gentile neighbours, especially the Romans and Greeks, in the use of caskets. In the history of Jewish funeral ritual, the dead were buried in the family tunnel tomb, which was cut into the chalky foothill.

The burial rite consisted of two parts. First, the body would be brought into an outer room and laid on the floor, or in special slots in the wall. Then later, perhaps a year later, the family would return to the burial cave, collect the bare bones, and add them to a pile of bones left by previous generations in an inner sanctum (Gilad, 2018).
The Jewish people mourn for one full year, and during this time, several rituals are performed. The family and friends observe shivah (a week) by waking or sitting for seven days. Then they will have another twenty-three days of Sheloshim, which means thirty more periods of mourning for the close members of the family until the end of thirty days. The mourning will end after theb Yahrzeit, which in Yiddish means one Jewish calendar year.

Modern Jewish funeral rituals are characteristic of mixed gentile and Jewish elements like the use of caskets, burial in the grave and without second burial of the diseased bones. The Jews, on the other hand, were elderly and wore torn clothes in the morning, abstained from pleasures, and prayed Kaddish every day of the year. Rabi Geller (1996) reports that exhumation of human relics was forbidden among the Jewish community, and it was insisted that, as a result of an error by a burial society, an individual was interred not in the grave site owned by him and his wife, but in a plot owned by an abutter. The abutter claims the occupied site and wants the remains removed from it so that the plot will be available for members of his own family, as he intended when the property was purchased. The family of the deceased refuses to allow the removal of the remains and requests that an additional plot owned by the abutter, adjacent to the deceased, be made available for eventual use by his spouse. (1) Is it permissible to disinter the remains in order to relocate them? Under what circumstances? (2) If the remains are relocated, may the plot be used for the burial of the original owner? (CJLS, Committee on Jewish Law and Standards, 1996). This is according to the paper approved by the Committee on Jewish Law and Standards (CJLS) on March 13, 1996, by a vote of eighteen in favour and one opposed (18-1-0). Voting in favour: Rabbis Kassel Abelson, Ben Zion Bergman, Stephanie Dickstein, Elliot N. Dorff, Jerome M. Epstein, Baruk Frydman-Kohl, Shoshana Gelfand, Myron S. Geller, Arnold M. Goodman, Susan Grossman, Judah Kogcn, Vernon H. Kurtz, Aaron L. Mackler, Lionel E. Moses, Paul Plotkin, Mayer Rabinowitz, Gerald Skolnik, and Elie Kaplan Spitz. Committee on Jewish Law and Standards (CJLS), 1996.

The Committee argued that people might not remove corpses or skeletons from an honourable grave to another, from one unworthy grave to another, from an unworthy grave to one that is honourable, without the need to state, from an honourable grave to one that is unworthy. The reasons given were that exhumation would humiliate the dead; this was prohibited by Rabbi Akibar. As recorded in the Talmud, after an incident involving a young man who sold his family’s property soon before his death, the family members were contending for the property. For this reason, they wanted permission to exhume him to see if the marks of puberty indicated that he was a minor.

Another reason was based on the grounds of belief that the dead are experiencing judgement before God by citing the story of Samuel when a woman, at Saul’s request, brought him up (1 Sam. 23:15). The last reason was that exhumation is a source of embarrassment to the dead, who must be moved from their burial sites before their flesh is consumed from the bones, because in that state, their remains are sickening to the living. This reservation does not apply. Once the flesh has gone, or if the remains are contained in a sealed casket, 

However, exhumation was allowed under the following conditions:
First, to move the remains to a family burial plot; second, to move the remains to Eretz Yisrael (in the land of Israel); third, for the security of the remains against vandalism or natural catastrophe; fourth, for public use; and fifth, if the remains were buried in a plot belonging to someone else. 
2.4.3.2 [bookmark: _Toc67251604][bookmark: _Toc181802103][bookmark: _Toc183574786]Exhumation as ritual and practice in European Cultures
When burial is common in Europe, exhumation of human relics is reputable for three major purposes, namely medico-legal issues, forensics, and religion. However, there are many references, which attest to the prevalence of the exhumation of human relics among European societies. Weiss-Krejci (2005) uses archaeological techniques to study excarnation, evisceration, and exhumation in Europe. Variability in mortuary treatment (including exhumation) has been interpreted as the result of age, gender, wealth, social position and affiliation, prestige, occupation, kinship ties, ideology, level of grief, and circumstances and cause of death (Weiss-Krejci, 2005). The goal was to explain the differences in the physical remains of the dead and determine the causes that are responsible for the variability in the mortuary record.

The study by Breitmeier, Graefe-Kirci, Albrecht, Weber, Tröger, & Kleemann (2005) was carried out not as a ritual per se but as an attempt to determine how long pathological findings persist after burial and which factors play a role in the decomposition of a corpse. They evaluated all bodies exhumed in 1978 and 1997. Eighty-seven exhumations (54 men and 33 women) were performed in this period. The time bodies remained buried varied between 5 days and 16.8 years (mean 1.5 years, median 2.3 months). Fifty-six percent of the bodies were exhumed within three months, and 10% were buried for more than three years (Breitmeier et al., 2005). These scientific studies show the extent to which bodies were decomposed by the time of exhumation. This would help the study to determine the relevance of rituals of exhumation among the Wakyiwoso in the aspects of timing and health risks. 
[bookmark: _Toc67251605]According to Breitmeier et al. (2015), bodies become mostly decomposed after approximately 8 years at the earliest, although it was still possible to evaluate some soft tissue remnants after 16.8 years. In stepwise logistic regression, both the length of time the body was buried (p < 0.00005) and the time of year (p < 0.0019) affected the rate of physical change. The variables of sex (p = 0.33), age (p = 0.61) and changes in the integrity of the body before burial (trauma, autopsy before burial; p = 0.15) did not influence the physical state of the body after exhumation. According to Breitmmeir et al. (2005), such information can be obtained from an exhumation even after a significant period of time has passed since burial... (Breitmeier et al., 2005).

Critically speaking, the above-cited European cited studies have strengths when compared to the present study in the sense that they deal with problems related to exhumation. As such, they inform the reader about what is already known about a similar title, especially in medico-legal issues and forensics. However, they fall short of offering solutions to the pending questions of the present study for two reasons: first, they are exotic by being conducted in the European context and not in East Africa, specifically Tanzania, and among the Wakyiwoso of Tanzania. Second, they are not addressing the raised research question of the study of "In what ways are the rituals of burial and exhumation of humans’ relics among the Wakyiwoso of Kilimanjaro, Tanzania relevant?"

2.4.3.3 [bookmark: _Toc181802104][bookmark: _Toc183574787]Exhumation as ritual and practice in American Continents
2.4.3.3.1 [bookmark: _Toc67251606][bookmark: _Toc181802105][bookmark: _Toc183574788]Rituals of Burial among the Native Americans
While each Native American tribe is unique in its post-mortem practices, there are some common beliefs about death and the burial process held by many tribes. Since Native Americans do not organise time through structured calendars, their bereavement practises often centre on natural elements and seasons. Understanding traditional beliefs about death and burial rituals offers a way to preserve these cultures and respectfully help Native Americans deal with death (Meleen, 2006-2021). Traditionally, the Sioux, one of the native ethnic groups, believe in the gradual departure of the spirit. The journey of the human spirit from this world to the next can take up to four days. The effective journey of the dead would depend mainly on the ritual performed by the living ones for the dead. The Sioux are renowned for their scaffold burials, whereby the dead are well wrapped in clothes and attached to a scaffold made up mostly of tree branches. 

[image: ]
Plate: 4. 1 The Sioux dead buried on the tree scaffold
Source: Adopted from Meleen (2021)
The tree burials took place over the burials in the ground because of the weather in the lands of the Crow, the Mandan and the Ponca: During winter, the Ponca Indians would often substitute a grave with a scaffold because the ground was frozen. A Lakota summed up the reasons why a high scaffold outdid a grave: first, animals or people might walk over the graves; second, the dead might lie in mud and water after rain or snow; third, wolves might dig up the bodies and devour them; and fourth, with the dead placed on a scaffold or in a tree, the relatives could easily talk to the deceased. 

An empirical study was carried out by Carle (1941) with the aim of describing the burial practises of that geographic area commonly referred to as the Southwest, namely, New Mexico, southern Colorado, southern Utah, Arizona, south-eastern California, Sonora, and Chihuahua. Both prehistoric and present-day groups have been included, namely, the Mogollon peoples, Hohokam and Pima, Anasazi, modern Pueblos, Navajos, Apaches, Mohaves and Yumas, Yaquis, Tarahumaras, and Seris (Carle, 1941). She found that entombment was practised by these societies at different levels. Burial was in the ground, as was cremation. Cremations, on the other hand, appear to have been practised very late and were not widely spread in the south-western. The bones were placed in urns. This evolution from pit to urn deposition was followed by the Hohokam. Only the Hohokam were earlier than the Mimbres in the use of urn cremation (Carle, 1941). 

According to Shufeldt (1891), in New Mexico, the Navajo people have four ways of disposing of their dead:
First and by far the commonest method is the cliff burial, wherein the body of the man, woman, or child is removed from the lodge or "hogan" where the death took place, and is carried to some neighbouring cafion, where it is deposited without much ceremony in any of its cliff crakes, where they have to cover the body with pieces of small stones (Shufeldt, 1891). Often, wild animals feasted on the body whenever they succeeded in plucking it from a rocky cleft. The wild beasts' feast eventually scattered some bones around the grave site. The presence of the bones led some people to believe that it was caused by the Navajos' negligence of their dead. However, there is no truth in the statement that they were careless in disposing of their dead (Shufeldt, 1891, p. 304).

Secondly, the Navajos had what Shufeldt (1891) called a "brush burial," and it is resorted to principally in those cases where illness has been long and protracted and no hope for recovery is entertained. The patient is then taken out of the hogan, especially if he or she is old in years, and is carried to some secluded spot near their camp to die (Shufeldt, 1891). This means that the man was buried alive and waited for nature to do the rest. The simple bet is that the old man will die of thirst and hunger unless it is revealed that he has been fed and watered.

Third, the Navajos resorted to grave-digging as a means of disposing of their dead. Shufeldt (1891) gives the testimony of one Navajo who was shot and killed (Shufeldt, 1891). In this case, however, it is not clear whether the cause of death dictates the means of disposing or a geographical area.

Fourth and last of all, the Navajos and Dakotas may occasionally resort to violence. According to Shufeldt, this practise is very rare, though by the time she was conducting her study, she had succeeded in witnessing one incidence. According to Shufeldt (1891), Meleen (2006–2021), and Leming & Dickinson (2015), this is done among the Native Americans. This also occurred about a mile from Fort Wingate, and its locality, as well as the mode of placing the body in the tree, are well shown in the plate. One deceased child’s body was wrapped in a Navajo blanket and carried up into a large pifion tree to a horizontal limb about fifteen feet above the ground. At that point, a rude platform had been constructed for the dead with broken limbs. Shufeldt, 1891). But the whole was so arranged that after the body had been laid in its final resting place, it supported it perfectly, and that completely in the horizontal position (Shufeldt, 1891).

2.4.3.4 [bookmark: _Toc67251608][bookmark: _Toc181802106][bookmark: _Toc183574789]Latin America
In Latin America, exhumation processes are described in fourteen countries. The main aim of the exhumation process was to make possible the rebuilding of the social fabric after violent events. According to Garcia, Perez-Sales, and Fernandez-Lina (2010), They have been classified into four categories:
i. Collective genocide (Guatemala, El Salvador, Colombia, and Peru, to name a few).
ii. Individuals detained and disappeared as a result of government policies (Chile, Argentina, Uruguay, Brazil, and Paraguay).
iii. Collective aggression (Venezuela, Mexico, and Panama)and
iv. Selected executions in democratic regimes (Ecuador and Honduras).
The events are described that made it necessary to start the exhumation process and other processes, analysing psychosocial accompaniment for relatives, whether it has been provided, and attempting to draw lessons from each experience to develop processes still outstanding in this and other continents. On the other hand, the native people had a ritual associated with the exhuming of human relics. The study was carried out by Millaire (2004), which highlighted the dynamic nature of Moche mortuary activity while stressing the important role of those in charge of manipulating ancestors' remains. Finally, it is argued that the Moche shared with their highland neighbours a common vision of the eternal character of human remains, comparable ritual practises involving the human body, and a similar belief in the capacity of the living to influence the course of their destiny through periodic manipulation of their ancestors' remains (Millaire, 2004).

Critically speaking, the two studies by Millaire (2004) and Garcia, Perez-Sales, and Fernandez-Lina, (2010) are of crucial importance but fall short because, first, they are Latin American in context. Second, they do not address the unknown raised grand question in the study: how relevant are the practised exhumation rituals among the Wakyiwoso in their current context?

2.4.3.5 [bookmark: _Toc67251609][bookmark: _Toc181802107][bookmark: _Toc183574790]Exhumation in North America
According to Kremer and Sauvageau (2008), in Canada, exhumation cases have been the focus of very few retrospective studies. In the present study, exhumation cases of legally interred and unlawful burials performed over six years (2000–2005) in the province of Quebec, Canada, were retrospectively analysed. Eight cases were found, representing 0.2% of all forensic autopsies and 0.0024% of all deaths. Of those, five were unlawful burials (62.5%), whereas the remaining 3 (37.5%) were legally interred bodies. Overall, the time of interment ranged from 2 weeks to 2 years. Forensic pathologists participated in five of the eight (62.5%) exhumation cases. Exhumation rates in different populations are discussed, as well as reasons for conducting an exhumation and if the forensic pathologist must be present on the scene.

Critically speaking, the above two studies are of crucial importance but fall short because, first, they are North American by context. Second, they do not address the unknown raised grand question in the proposed study of how relevant the practised exhumation rituals are among Wakyiwoso in their current context.

2.4.3.6 [bookmark: _Toc67251610][bookmark: _Toc181802108][bookmark: _Toc183574791]Exhumation as ritual and practice in Asia
In Asia, the BEHR can be categorised as forensic and religious. However, all these apply to some established rituals. The former uses established scientific rituals and are conducted under the auspices of scientific authority, while the latter operates under the auspices of a religious authority that makes sure that all rules are observed during ritual processes.

2.4.3.7 [bookmark: _Toc181802109][bookmark: _Toc183574792]Forensic BEHR in Asia
Exhumation has been forensically more than ritual or religious for what is considered "foul play in situations of hurt and homicide," according to Humayun, Khichi, Chand, and Khan (2010). From July 2006 to December 2009, a three-and-a-half-year study was undertaken in Pakistan. In the Sukkur and Larkana Divisions, a total of 21 exhumations were carried out during this time. Only nine of the twenty-one instances were found to be positive (autopsy). The overall success rate was maintained at 42.85%. On the exhumation, there were 19 cases of primary autopsy (first time), and two cases of secondary autopsy (second time) (re-examination). In challenging situations, the success percentage is mostly determined by the length of the exhumation and the cemetery's soil. If exhumation is done promptly the results would improve. 

Another Asian exhumation instance is that of Mukta, Pawan, Mukesh, and Yashoda (2012), who undertook a study to perform an autopsy in order to get crucial forensic evidence. They talk about the 10-year-old girl who was buried in India after committing sexual assault and strangulation. "Careful examination and recording of personal articles, belongings, and other items of the victim recovered from or with the body during postmortem examination" is stressed in their findings (Mukta, Pawan, Mukesh, and Yashoda, 2012).

When compared to this study, the two Asian-cited scientific studies have certain strengths in that they deal with similar post-mortem worries about a human problem, leading to exhumation in accordance with their profession's protocol. As a result, they educate the reader about what is already known about a similar autopsy exhumation. However, they lack three characteristics: first, they are exotic since they are conducted in the forensic and legal setting of Asia rather than Tanzania in East Africa. Second, they don't address the unanswered problems of the BEHR's importance among the Wakyiwoso in their situation. Finally, they fall short of being conducted and analysed using experimental procedures other than the ones used in this study.
2.4.3.8 [bookmark: _Toc181802110][bookmark: _Toc183574793]Jewish BEHR as presented in the emergency of Ossuaries in Palestine
The BEHR, which is similar to the WaKyiwoso of Kilimanjaro, was prevalent in Palestine and Israel in particular. Ossuaries were small boxes intended to preserve human relics after the flesh had fully disintegrated. The use of ossuaries arose as a result of the evolution. The ossuaries' geographical distribution indicates that they were not just used in Herodian Jerusalem, but also in other parts of Palestine (Teitelbaum, 1997, p. 42). All of the family members' relics were kept together, however it's unclear whether they were labelled for future generations' identification. The usage of ossuaries would have put a halt to the general accumulation of relics among Jewish families that employed them. The practise of holding funerals for members of one's family was once common.

When there were Jewish communities (Chevra Kadisha) for burial and land was allocated for common graves in the seventh century, the custom of family-based funerals was abandoned. This would have also signalled the end of the second burial (though it was not a burial) of collecting relics to be piled up with the other deceased brethren. It's akin to exhumation at its best in some ways.


2.4.3.9 [bookmark: _Toc181802111][bookmark: _Toc183574794]Exhumation as ritual and practice in New Zealand
According to Hera (1995), exhumation occurs one or two years after the first burial among the Aotearoa (the Maori term for New Zealand) (Hera, 1995). The body is normally prepared by a mortician and shown in an open coffin for the tangihanga ceremony. A tangi usually lasts three days and is conducted on a marae, however it can now be held in a hall or a private residence due to urbanisation. Hera emphasises for women's participation in dying rituals and calls for appropriate policies (Hera, 1995).

[bookmark: _Toc67251612]According to Higgins (2011), the relics are left for two years when they are held or buried before being exhumed and reburied. The ancient practise of exhuming and reinterring bones has been supplanted in some regions by the hura khatu (unveiling the gravestone) ritual, which takes place a year after the tangi. The exhumation was necessary in order to maintain healthy and continuous relationships with the loved ones who had died (Higgins, 2011).

Critically speaking, while the aforementioned research is extremely useful to the current suggested study, as it is teleologically seeking to maintain an ontological relationship between the living and the dead, it was conducted in New Zealand. They do not address the questions raised by this study, namely, the relevance of BEHR as practised by Wakyiwoso in their current context.

2.4.3.10 [bookmark: _Toc181802112][bookmark: _Toc183574795]Exhumation as ritual and practice in Africa
2.4.3.10.1 [bookmark: _Toc67251613][bookmark: _Toc181802113][bookmark: _Toc183574796]Exhumation as ritual and practice in South Africa
Mwandayi (2011) describes a significant event in which various Bantu customs, such as burial, are shared; exhumation is practised as a requirement for certain people, while it is an emergence for others. Exhumation, for example, was practised among the Shona of Zimbabwe on persons who, for whatever reason, did not obtain a proper burial. This was the case for many of Zimbabwe's sons and daughters who died during the freedom struggle (Mwandayi, 2011, p. 214). Exhumations differ from other types of burials in that the dead were unearthed in order to be given a second burial, which families and comrades in the liberation struggle for Zimbabwe believed would be a better one.

In South Africa, according to Nienaber and Steyn (1999), through exhumation, human remains and cultural objects were found in a hole dug by farm labourers in a mealies' field on the farm Lynnwood in the Dundee district of KwaZulu-Natal. On the grounds of tooth wear, a tentative age of 30–40 years old is suggested. Even though, due to poor preservation, few cranial measurements were possible, the degree of prognathism suggested an individual of South African Negroid descent. Cultural materials found in the grave suggest a manner of dress similar to that worn by black native people during the Anglo-Boer War of 1899-1902. The British military employed black native people (Nienaber & Steyn, 1999).

 Critically, the two studies by Mwandayi (2011) and Nienaber & Steyn (1999), which suggest that the living in Zimbabwe need to maintain a good relationship with their dead, first by giving them proper burial and second, by bringing their relics to their right relatives, which may be the same for the Wakyiwoso. In the case of South Africa, have made significant contributions to forensic and human rights and can also be useful in archaeological and historical contexts, have made significant contributions to forensic and The most essential factor in both is the widespread practise of exhumation, which is motivated by the value of a human being beyond his physical existence. However, they do not answer the topic presented in this study of how relevant the practised BEHR is among the participants in terms of method and essence.
2.4.3.10.2 [bookmark: _Toc67251614][bookmark: _Toc181802114][bookmark: _Toc183574797]Exhumation as ritual and practice in West Africa
Exhumation was only performed in few countries in exceptional circumstances. It was carried out for forensic and legal reasons in Nigeria (Nnoli, Nwabuko, Ebughe, & Omotoso, 2013). The goal of the study was to figure out what caused abduction victims' deaths so that their families could get justice and law enforcement authorities could finish their investigations. Five men and three women were kidnapped out of a total of eight persons. They discovered the cause of death as a result of their investigation. The truce had aided in the mitigation of justice and the abolition of the missing persons, according to the findings.

In Ghana, Potonik (2017) discovered that, due to the impact of all of these external causes, death rituals with their rich cultural legacy in traditional Ga culture and the environment are in imminent risk of being lost, but that some of them have been adapted and maintained within the new rites. The case study of Jamestown was used as part of his research project due to the numerous variances in ceremonies across the Ga subgroups (Potonik, 2017).

Critically, the two studies from West Africa are extremely valuable to the current research. Potonik (2017), for example, has expressed worry for the environment, stating that postmortem actions, particularly burial, might be harmful to the ecosystem, which is also pertinent to the current study. Both studies have aided the researcher in comprehending how Africans have similar ideas and thoughts about the postmortem phenomenon. However, the studies do not address the unanswered problems stated in the proposed study, such as how significant the Exhumation Kyiwoso's ceremonies are in their modern setting. 
2.4.3.10.3 [bookmark: _Toc67251615][bookmark: _Toc181802115][bookmark: _Toc183574798]Exhumation as ritual and practice in East Africa
Exhumation was carried out in Rwanda to pay tribute to individuals who died in the genocide as well as for forensic considerations (O'Brien, 2011). Indeed, international tribunals and international justice have been characterised as requiring two key elements: the power to apprehend perpetrators and the ability to get evidence against them. Without prima facie evidence that there is a case to answer, indictments and trials do not go on (O'Brien, 2011, p. 13). (O‘Brien, 2011, p. 13).

Purdeková (2017) looks into unofficial memorial activities, interactions with memory sites, and the fate of the materiality of memory—mass grave sites and their remains—in the context of Burundi's stalled transitional justice process. The report looks at three specific instances of violence in Burundi. The study concludes with observations on recent events, particularly whether the establishment of a Truth and Reconciliation Commission in 2014 signals a decisive break with the past (Purdeková, 2017).

Both studies have made significant contributions since they are based on a very close environment, being East African by nature, and demonstrate the very African concern for the deceased and filial bonds valued beyond physical life. These investigations, however, are among the few extensively disseminated scholarly publications on exhumation in the region. The two studies, however, do not answer the key question presented in this study, namely, how significant the BEHR is among the Wakyiwoso in their contemporary situation.

2.4.3.10.4 [bookmark: _Toc183553851][bookmark: _Toc183574799] Exhumation as ritual and practice in Tanzania
Exhumation literature can be found in Tanzania, as well as other nations, in the fields of forensics, archaeology, and rituals. Brown and Migliaccio (2012) investigated exhumation in the context of archaeological discoveries at Songo Mnara. Preservation, age at death, individual sex, metric and non-metric data, including measures taken as part of an assessment of skeletal ethnicity, and evidence for palaeopathology were all documented for each skeleton. Each skeleton was given its own recording form, which will be entered into a database that will be stored alongside the archive. The percentage of the skeleton present was documented as 75 percent complete, and preservation was graded as excellent, good, fair, or bad. These first findings point to a population in distress. Short height individuals, poor dental health, spinal osteoarthritis in nearly all adult males, a low average age of death, and a significant proportion of subadult graves are all intriguing results that we need to investigate further (Brown & Migliaccio, 2012).

Exhumation is also carried out in Tanzania for development objectives, such as in the Mtwara region to allow the construction of gas pipelines (Gabriel, 2013). After the burial owners were reimbursed, TPDC excavated the graves, and the artefacts were to be re-entered. The Makonde people, on the other hand, were not thrilled with the exhumation because it was against their culture. Gabriel (2013) advocates for a clear assessment of cultural heritage values during project implementation.

Kessy (2002) used survey methods to study burial rituals among the Chagga, coming up with information that death and exhumation rituals were performed by the Chagga regardless of their commitment to Christianity. He recommends it since there are many rituals performed by Chagga people and most of them are good to be integrated into Christian life (Kessy, 2002). 

Mwacha (2013) conducted the study to investigate the problem of the concept of man in the framework of the Bantu Ontology. The case study for this thesis was the Chagga, who are a Bantu group situated in north-eastern Tanzania, surrounding Mount Kilimanjaro. The study employed an ethno-philosophical approach focused on gathering qualitative data. Among others, he found that among the Chagga and Wakyiwoso, in particular, the diseased relics were exhumed and assembled around the holy shrub known as Isale or Masale Scientifically, it is Dracaena fragrans (Mwacha, 2013, pp. 128–129).

While the preceding studies shed light on the current study by providing information on the same concept and contexts, for example, Kessy (2002) and Mwacha (2013) both deal with ritual per se, Gabriel (2013) also deals with exhumation, but it was neither a ritual nor a religious phenomenon for him, rather it was sharing the natives' filial bond with the dead. Regardless of how similar the findings are, they fall short of answering the outstanding question in this study of how relevant the Chagga's practised BEHR is in the modern Wakyiwoso setting. As a result, this research was necessary.

2.4.4 [bookmark: _Toc67251617][bookmark: _Toc181802117][bookmark: _Toc183574800]Impact of Modern Religions on the BEHR
Religion has affected many rituals, and funeral rites are more strongly tied to religion and spirituality than nearly any other ritual that marks human evolution and changes. The function of current faiths in burial and exhumation rituals will need to be examined in order to properly anchor in the study of rituals. Modern religions have influenced African people's daily life in a variety of ways, including rituals. It is undeniable that new religious movements of all kinds and traditions have had a significant impact not only on daily life and society's ethos, but also on traditional funerals and burial rites. Traditional, indigenous, or historic faiths are sometimes compared with modern religions. As an example, 

The indigenous or traditional religions are condemned as animistic and polytheistic by modern religions, which are similar to Christianity and Islam. Christianity and Islam arrived as missionary religions and have succeeded in removing a large portion of the previous faith. Their achievement has been far greater than it would have been if African culture had been more settled in our time. (Nwadiokwu, Nwadiokwu, Favour, & Okwuazun, 2016). 

Amuzu (2017), using Ghana as an example, claims that Ghanaians are uncomfortable justifying their humanity and ideas inside African culture because Christianity and Islam imply superiority. As a result, Ghanaians are fast, happy, and proud to associate their acts and viewpoints with these religions. As a result, the displaced position has come to be accepted as the usual. A Ghanaian Muslim, for example, would use Islam to defend polygyny, despite the fact that far older traditional African beliefs also allow it. Religion has become a tool for Africans to transcend the subliminal inferiority feeling that has been imposed on them (Amuzu, 2017, p. 222).

Most arguments made against indigenous spirituality and religions that are meant to belittle them have been proved to be false, and the most of them are not scientific. The idea that ancient faiths were polytheistic whereas modern religions are monotheistic, for example, is founded on imperial prejudices and racism based on Darwinian evolutionary illusions. Even the most monotheistic traditions have internal polytheistic crises based on saint deification and textual criticism in which the deity is depicted in the plural; for example, the pronouns' we' and'us' are assigned to Abrahamic religions (Judaism – TaNaKi, Christian Bible, and Islam Qur'an). There is no agreement between the head and the heart (faith) (knowledge). Islam and Christianity, according to Acquah (2011), have marginalised African Traditional Religions (ATRs) and their practitioners.

[bookmark: _Toc67251618]Nwadiokwu, Nwadiokwu, Favour, and Okwuazun (2016), and Amuzu (2017). In the collective effort to answer the question about why modern religions have had an influence on Africans’ lives and rituals, it has simply become known that the reason is that the ATRs are perceived as inferior and polytheistic, while modern religions are monotheistic. Critically speaking, there is valuable information in them and less critical, but they have fallen short of answering the question of the influence of modern religions on African life and rituals, which this study was bent on.

2.4.4.1 [bookmark: _Toc181802118][bookmark: _Toc183574801]Christian perspective of nonbelievers
Unbelievers, including some Africans, claim to know and worship God, but Christians believe they are worshipping someone "whom they do not know." This may have a tenuous connection to what the Acts of the Apostles signify for the Athenians: I walked by and took a close look at your religious artefacts. I also stumbled to an altar that read, "To the unknown god." So, what do you already revere as unknown? This is what I am presenting to you (Acts 17:23). People who are admired for their faith, on the other hand, are viewed as demon worshippers. In the same chapter, verse 22, the Amplified New Testament says, "Men of Athens, I detect in every hand and in every turn I make– that you are extremely religious (very reverent to devils")," Paul stated, standing in the centre of the Areopagus [Mars Hill auditorium]." (See Acts 17:22.) The authors of African studies, particularly in the areas of religion and spirituality, shared the Jewish idea of praising the non-believer but rejecting their goodness. It is not unusual to hear indigenous scholars like (Mbiti, 1969) describe his fellow Africans as "notorious spiritual," yet nowhere in his writings does he claim that their spirituality does not necessitate imperial interference.

Modern religion’s impact on the African rituals of burial is seen in every step of rituals for example the burial of most Christians use two liturgies the Western and the indigenous even for the devout Christians both local and western elements are seen though not openly acknowledged. The life of African Christian has private and public aspects. One tracing the African Christian theologians such as Mbiti, as well as nationalist intellectuals such as Kwame Nkurumah and Julius Nyerere, would find that they had to abandon their African spirituality only as a public identity in order to advocate for modern religions. Furthermore, despite the fact that they were buried using both African and modern customs, modernity claimed the lion's share of their lagacies. Nyerere, for example, is regarded as one of the best catholic elites awaiting beatification. Baitu acknowledges, 'I understand. He (Nyerere) is a God's Servant. The procedure is underway, but it will take some time. We are hoping that he will be beatified at some point.' In actuality, the detractors of Nyerere's beatification provoke more witnesses and testimonials of what and who Nyerere was - and what he stood for to be announced the next day, according to Baitu (2019).

The impact of the Modern religions and exhumation of the human relics is seen in a complex picture. Exhumation is an ilicit to the common, while is reserved for the chosen ones. Nyere is one of the African public figure awaiting for exhumation as Heinlein remarks: 'Exhumation is another step in the canonization process.  'Exhuming the candidate's bodily relics is another step in the canonization procedure. There are various causes for this. Exhumation proves that the individual lived and died. That may seem unusual, but the Church strives to remain optimistic about even the most basic and straightforward facts.’ (Heinlein, 2021)   

The process of sainthood, according to Canon Law 1187 of the Catholic Church, begins with the candidate's death and the starting of the Cause of Beatification and culminates with the Canonisation, with the Pope first declaring that person a Servant of God, then "the Venerable" and finally "a Saint" (The East African, 2016). When President Museveni of Uganda attended a special liturgy led by Archbishop of Kampala, Kizito Lwanga, in June 2009, he expressed his support for the current campaign to have former Tanzanian statesman Julius Nyerere declared a saint (Mesaki & Malipula, 2011).

The researcher is baffled as to why most Africans with higher profiles support modern faiths when they are active participants in their traditional ones. Speculation, on the other hand, could be the source of ATRs. Because African Traditional Religion (ATR) does not have a founder, it is referred to as an indigenous religion. It is a religion that is vibrant and active, with ceremonies, festivals, and other events. It prioritises qualities, values, and morality. Almost all African men's actions involve ATR (Nweke, 2020). Because the ATR is still non-commercial, commercial-oriented methods are unable to guard some systems that lack commodity value. The religion has been pluralized due to slight internal distinctions among African communities, and it is sometimes referred to as African Traditional Religions (ATRs).

To date, the ATRs are regarded to be the canopy of false gods and goddesses in most communities, making them essentially polytheistic and agonistic. What would be the result of spirituality if its status, notably the rituals, were not recognised? Non-believers are not seen as having a valid religion by missionary religions. Man, on the other hand, is regarded as a unique creation of God who is lost in sin and in need of salvation or the path back to the true God.

Christian mission theology is based on the following maxims, according to Blauw (1961): To begin with, God created man in his image and likeness. A creature designed to be fully reliant on its creator, God. The man, on the other hand, was not at the pinnacle of the creation pyramid, but rather a one-of-a-kind creation with a secret that only he knew about. The mystery is that man is created in God's image and in God's likeness, a parte dei, and a parte hominis. Man, on the other hand, became the speculum dei, or God's reflection in a mirror, and was granted power and dominion over all living things. However, there is no guarantee that the creature-image man's and resemblance make him a deity; though he enjoys divine כבוד (kavod) (Blauw, 1961). 
Second, there are limitations that must be drawn between the creator—God—and the creature—man, aside from the parte dei and parte hominis that bind him to some creator's kavod, which is reverence and respect. The fall of man in Genesis 3 can be viewed as man's endeavour to go beyond the boundaries that God, the creator, and man, the created, had established. Man's fall is an attempt to "reduce God and himself down to one common denominator" (Blauw, 1961, p. 33). God's opinion of man has not changed since the fall, but man's opinion of God has.

Third, God has a plan to rebuild relationships that were broken as a result of the fall, but it is only via the divine plan that this may happen. God's aim now was to bring humanity back together via Israel. According to Mwakimage (2012), the Old Testament Centripetal Mission Paradigm, God becomes particularly God of Israel. See figure 3:1, the paradigm that sets Israel in the centre.
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[bookmark: _Toc140906412][bookmark: _Toc183499571][bookmark: _Toc183499572]Figure 1: 2: The Old Testament Centripetal Mission Paradigm
Source: Adopted from Mwakimage (2012) and Modified by the Researcher

This was based on the belief that all nations should come to Israel to worship Yahweh. Blauw (1961) forecloses this claim by warning that "... God is not" at Israel's disposal, because He is the free Lord who will never be enslaved by men. As a result, no one deserves to use God for their own objectives in this context, even though it is a human inclination to do so.

The people would find God via Israel, according to an Old Testament mission model. The New Testament was born with a new paradigm that God himself performs an outreach, based on the Old Testament conceptions. Instead of man striving to reach out, God, the creator comes down to men, including Jews and Gentiles, through the logos (word) incarnation.
God's presence, as revealed in Jesus Christ, is multidimensional as well. First and foremost, his journey was personal to him, and he was not met by his family. 12. But the power to become sons of God was given to those who welcomed him, especially those who believed in his name: John 1:11-12. (AKJV).
As noted in the following sentence, “his own” also reads, "he came to his own house" in RSV, referring to his people, especially Israel. 'And his own did not welcome him.' The Gospel, on the other hand, demonstrates that while Israel as a whole did not accept him, some individuals did. As the body of the Gospel demonstrates, his own nation was opposed to him (Guthrie, 1970). The Israelites who accepted Jesus Christ were the first to be used by Jesus to create his church, which would eventually take over the role of God's mission from the Israeli nation. As with the Church's mission, Mwakimage shows how consciousness shifted from centripetal to centrifugal (2012).
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Source: Adopted from Mwakimage (2012) and Modified by the Researcher

The Church must reach out to both Jews and gentiles, according to the mission's centrifugal consciousness. The focus of the Old Testament (OT) was Israel, but the focus of the New Testament is the Church. As a result, Christians have a huge task ahead of them: making disciples of all nations. Ethnic groups, tribes, and territorial communities are referred to as nations (Rev. 7:9'... of all nations, and kindreds, and peoples, and tongues...”) (AKJV).

This justifies missionary faiths' efforts, particularly Christianity's, to impose their beliefs on non-believers, particularly Africans with their traditional faith. They make a plea for people to accept the true God and abandon all others. As a result, when Christians engage non-Christian cultures, they do so on the assumption that the gentiles are without God, as Paul's Epistle to the Ephesians asserts:

Wherefore remember that, ye being in time past Gentiles in the flesh, who are called Uncircumcision by that which is called the circumcision in the flesh made by hands. that at that time ye were without Christ, being aliens from the commonwealth of Israel, and strangers from the covenant of promise, having no hope, and without God in the world: Eph. 2:11-12 (AKJV). 

The Amplified New Testament clarifies the wording as follows:
therefore remember that at one time you were Gentiles [heathen] in the flesh; called Uncircumcision by those who called themselves Circumcision, [itself a mere mark] in the flesh made by human hands. remember that you were at that time separated (living apart)  from Christ – excluded from all part in Him, utterly estranged and outlawed from the rights of Israel as a nation, and strangers with no share in sacred compacts of the [Messianic] promise - with no knowledge of or right in God’s agreements, His Covenants. And you had no hope – no promise; you were in the world without God. Eph. 2:11-12 (ANT).

The new religions, on the other hand, have never even agreed on what God is like. They claim to have known and understood the indigenous people's spirituality. The problem with indigenous faiths, on the other hand, is that their ideas are not written down to become scripture, and they lack organised structures committed to apologetics and propagation. They understand their Supreme Being, on the other hand, via the simplicity of experience and reason. Because of the simplicity ATR's theology's, everyone can know God, and no one can go into apostasy or atheism. When the agents of the new religions fail to persuade Africans to understand their theology, they infer that "the indigenous people have no concept of God." 

Even well-established monotheistic religions might be misconstrued, causing one to assume that they worship a group of gods rather than the only God. A non-Christian might dispute Christianity's Godhead and decide that they are better suited to polytheism than most ATRs. Consider the individual who recognises Ruwa as God, not some mythical entity with a consort, and introduces him to the trinity: 
	
one triune being under the indivisible Godhead. It leads to a mystic deity union (God the Father, God The son, and God the Holy Spirit). Three true and real godhead persons have the same nature and substance. The Father is not the Son, and the Son is not the Holy Spirit, and the Holy Spirit is not the Father, and the Father is not the Holy Spirit. If this is found among Tanzania's Bantu or Nigeria's Igbo, the religion must be polytheistic. Despite the fact that no one has ever done so in the history of Christian systematic theology, 

The premise of polytheism was disproved by theology. It is assumed that Christianity is a monotheistic religion, and the topic of the plurality of deities is sidelined in the mysteries of faith under the guise that no one can know God beyond what he has revealed.

Orthodox Judaism and Islam share the same dilemma. The deities express themselves in plural form in the Jewish holy literature Ta-Na-Ki and the Qur'an. "Let us"; "we"; "our"; For a simple reader with a Bantu mindset, who sees the Supreme Being as indivisible as the sun, which is one in its simplicity, the Jews and Muslims will be labelled as polytheists who are attempting to disconnect from the deity consortium and force them to be recognised in the reverse order. Alternatively, it may appear as if one of the deities has attempted to subdue the other deities throughout history, and its followers are attempting to ignore the fact.  

2.4.4.2 [bookmark: _Toc67251619][bookmark: _Toc181802119][bookmark: _Toc183574802]Islam perspective of nonbelievers
Islam is one of the world's newest religions, yet it is also one of the most powerful. 
The religion was founded by Muhammad in the seventh century and is based on five pillars or five obligations: faith profession, ritual prayer, almsgiving (Zakat), Ramadan fasting, and pilgrimage (Nweke, 2020). The term "Kafir," which is widely employed as an umbrella concept referring to non-Muslims, represents Islam's attitude on non-believers in the Islamic tradition. More sophisticated terminology like munafiq, mushrik, ahl al-kitab, zindiq, dahri, ahl bid'ah, murtadd, and mulhid are used instead. Despite the wide range of terminology available, none of them matches to traditional Western definitions of "atheism." (Sevinç, Coleman, & W, 2018).

Those who do not practise Islam as their sole faith, according to Wahyud (1997), fall into one of three kinds of non-believers. Even Jews and Christians are urged to convert to Islam in order to become ideal believers. Exegetes disagree on various points in their interpretations of sura 3:64, not least the identification of the People of the Book, which is addressed in this süra. Some believe the term "ahl al-lkitab" refers to Jews, while others feel it refers to Christians. A third group believes that this phrase refers to both religious communities that are invited to embrace true monotheism by the Qur'an (Wahyud, 1997). 

In the broadest sense, a non-believer is someone who does not believe in any god or gods. - Murtadd is a deconverted apostate. In Islamic literature, the phrases irtidad and ridda (apostasy, deconversion, and leaving religion) allude to the process of quitting Islam. Murtadd is the person who has left the Islamic faith. Christians and Jews are both referred to by this word. As a result, it denotes a non-believer in the limited sense (i.e., someone who does not believe in or follow the Muslim faith), but not a non-believer in the broad sense (i.e., someone who does not believe in or follow any god or gods). The ATRs, or ancestors' devotion and other rituals that do not come under Islam's purview, are seen in this light.

 ‘Verily! Allah forgives not (the sin of) setting up partners in worship with Him, but He forgives whom He pleases sins other than that, and whoever sets up partners in worship with Allah, has indeed strayed far away.’ (An-Nisaa’ 4:116).

Polytheism can be classified into two types: First, serious polytheism is incompatible with the fundamental belief in Allah's oneness, and it disqualifies a person from Islam. Second, small polytheism is incompatible with comprehensive trust in Allah's Oneness, yet it does not disqualify a person from Islam (Discover Islam Kuwait Portal, 2019). Textual criticism, on the other hand, demonstrates that Islam's One God is also mystic, because his expression is plural, even though he is confessed by believers. On a popular Islamic online community, someone raised the standard question: Why does Allah speak in the plural in the Qur'an?

The response was vehemently defensive:
Sometimes it is mentioned in the singular, as in the ayah (interpretation of the meaning): "And when My slaves ask you (O Muhammad) concerning Me, then (answer them) I am indeed near (to them by My knowledge." When the supplicant calls on Me, I respond to his invocations. [al-Baqarah 2:186] "... and we are closer to him than his jugular vein," says the hadith. [Qaaf 50:16]. This is like the Ayat (interpretation of the meanings): "We recite to you..." [al-Qasas 28:3] and ‘We relate to you...’ [Yoosuf 12:3]. Such usage in Arabic refers to the one who is great and has helpers who obey him; when his helpers do something at his command, he says "We did it," as a king might say, "We conquered this land, and we defeated this army, and so on." (Islam Questions and Answers, 1998).

These religions are modern in Africa and the ones that add to the African traditional religions. Most Africans live in two worlds: the real world of their traditional religion and the imperial world of religion. The first is natural, while the second is imposed by one of the imperial power systems. They live in their world but always struggle to mimic the imposed religions. They are named with two names: the traditional name in Swahili, ‘jina la nyumbani," and the religious name or baptism or Christian name in Swahili, "Jina la dini or la ubatizo." This also makes up multiple rituals or traditional rituals influenced by modern religions. This, therefore, creates another issue of dividing the rituals. One category is public rituals characterised by modern religions, and another category is private rituals characterised by traditional religions.

Eslit (2013), asserts that death and burial practices, on the other hand, vary across cultures and are often heavily influenced by religion. For centuries, scholars have been engaged in the study of religion and spirituality, but no one has ever come up with the answers that can quench the thirst of the inquisitors. Even the definitions have been left hanging, as cultural diversity makes no room for a single definition to stand as orthodox. The study suggests that there is no universal theory that can explain the phenomenon of religion that survives socio-cultural dynamics throughout the ages. Therefore, any definitions and theories from the researcher’s perspective must be accepted or refused with a pinch of salt.

As they are in the Middle East and Europe, Christianity and Islam are relatively new to the African continent. Christianity entered Egypt and Ethiopia in the first century, while Islam entered Africa in the seventh century AD, respectively. Islam and Christianity did not reach the rest of Africa before the ninth and fifteenth centuries, respectively. Until the 19th century, missionary religions penetrated the interior. The presence of these religions in Africa is analogous to a fountain of sweet and bitter water. Education, science, and technology are some gulps of sweet water, while on the other hand, the same has served the bitter water of cultural values' demise. In their entirety, African world-views were condemned as paganism and "ushenzi" (barbaric). .

According to Adamo (2011) in the period of Apartheid South Africa, ATR was widely practised, although in secret. The reason for the secret practise was that the missionaries, by the 19th century, whether they were Congregational, Methodist, Anglican, Lutheran, or Catholic, were aggressively opposed to traditional African practises that they considered barbaric and based on superstition (Adamo, 2011, p. 1).

Nweke (2020) points out that ATR has also been given negative labels. Old, ancient, antiquated, and no longer in use is what archaic means. ATR is not archaic since it is the life of the people, which has to do with the day-to-day life of an African, as we have seen from what we have already described. Paganism: The term "pagan" comes from a Latin word that means "rural, village resident," and its use in English connotes polytheism. ATR is a monotheistic religion, not a polytheistic religion. It's impossible that it's paganism. The concept that spirits inhabit some or all classes of natural objects is known as animism. Heathen: a person or religion who is uncultured or uncivilised. ATR is regarded as a non-religious society. (Nweke, 2020, p. 44).

2.4.4.3 [bookmark: _Toc67251620][bookmark: _Toc181802120][bookmark: _Toc183574803]Death and Burial in Christian perspectives
Christians believe that death was not a natural phenomenon. Death entered as the punishment to man’ rebellion to his creator. Gen.3 records God warning the first man Adam that the day he eats of the middle tree he will surely die. Then they ate, and therefore they would die. Christians believe that the soul of man survives a bodily death. After death, the soul waits judgement. The soul goes either to God or to the torment that makes it necessary for the living to pay for special mass for their dead- this is mostly in the mainstream churches like Catholics who believe in the dogma of purgatory. 

The experience shows that burial in most Christian societies has become ecclesiastical enterprise than the family or kinship as it was before. Once the person has died, the information is sent to the Parish priest via the lay leader of the cell group   or zone. The priest will set date and time for burial. Burial will follow the Christian ritual, though in most cases the traditional rituals may go abreast with the Christian ones depending on the society. 

2.4.4.4 [bookmark: _Toc67251621][bookmark: _Toc181802121][bookmark: _Toc183574804]Death and burial in Islam
In Islam, death is al-qadr, which is a predestined event. This means that Allah has predestined everything. Death, though a dreadful event, is the only way to return to Allah. That is why when in an Islamic obituary they recite: "Surely we belong to Allah and to Him we shall return." 
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When the call of his Lord comes, he should welcome it with open arms, accepting it as a blessing from the Almighty. He should be content with the decree (Qadr) of the Almighty. He should also rejoice that he will soon be taken to the presence of Ahlul Bait [the Prophet's Household] (pbuh) to meet his deceased companions and other believing brothers. He should also not be disheartened by the delay in death but should consider it an opportunity afforded by the Almighty to him to repent (Al-Islam.org, 1995-2021).

In Islam, the dead must be buried in a hurry because burial is among the muj’arab commissions; other things that would not be delayed are marriage and conversion to Islam, which in the Islamic faith are highly respected. After the body has been washed, it is swathed in a simple white cotton sheet or shroud; all Muslims are dressed alike to symbolise their equality before God. The body is then placed in an unlined coffin. 

According to Islamic religious traditions, the prescribed mode of disposal of the body is burial. The burial of the body should take place before noon. If a person dies in the afternoon or during the night, they are buried the next morning before noon. If they die at midday or thereabouts, then they are most likely to be buried the next morning, as burying after sunset is not customary (Funeral Rites Across Different Cultures, 2008, p. 44). The presence of Islam in Africa has influenced burial rituals in many ways. As in Malawi and Zambia, some Indigenous people had different ways of disposing of the dead under their ATRs, including abandoning their habitats, shifting to other places, and throwing away the corpse.

In their first hundred years of growth, Muslim congregations cultivated careful funerary rituals that were considered an improvement over earlier generations’ ways of "throwing out the dead." In a sense, the dead were allowed a more tangible presence in society than before, with the establishment of permanent burial grounds. At the same time, the notions of judgement day and hell (and, as far as it was known, the torture of the grave) implied a new need to look after the dead. Against this background, the invective of reformists against these rites in the name of Islam presents to traditionalists an almost perverse twist in the interpretation of what it means to be Muslim (Becker, 2009, p. 430).  

2.4.4.5 [bookmark: _Toc181802122][bookmark: _Toc183574805]Missionary and Da ‘wah and the modern religions
Christians use the term "mission" to spread their beliefs, whereas Muslims use the term "da'wah." In the same way that Christians utilise a centrifugal approach to their missions, Islam uses both centrifugal and centripetal approaches in its da'wah. Da'wah has gone out and called on humanity to join Islam, believing Islam and the Qur'an to be God's final message to all people before the cosmic end of humanity.
According to Hauser (2012), Islam is not a religion that is concerned with its adherents' spiritual lives. It is, rather, a system whose completeness is the realisation of the people's pervading spiritual, political, legal, and economic life. When Christians draw a barrier between religious and secular life, Muslims have only one religion, Islam, which governs all aspects of human life. It's "a missionary religion with universal claims that encompasses every facet of human existence," according to Wikipedia (Hauser, 2012).

According to Smith (2005), the spread of Islam was often necessary because it required merchants, traders, and itinerant instructors to choose a way of life and faith, or the willing replacement of repressive over lordship on the part of local communities. While the political and financial benefits of spreading religion were not inconsequential to the fledgling community, the religious or theological purpose was to propagate the original revelation of God's uniqueness and the truth of the Day of Judgment that Muhammad had received (Smith, 2005). 

The importance of these religions on indigenous culture, despite of their distinctions, 
cannot be overstated. According to Juma (1996), both Muslim and Christian spiritual notions influenced most indigenous African beliefs and cultural customs, including the manner in which the dead were buried. Traditional burial rites are no longer widely practised. Oral histories have left no record of whether cremation, for example, was ever used. Only small fractions of Hindu communities have been aware of this custom (cremation) in recent years. The majority of African oral traditions seem to corroborate the belief that the dead were buried (Juma, 1996).
Interference with African burial and exhumation practises was not limited to religions, according to Lee (2018), but also included the colonial authority. African burial customs provided a complex set of difficulties for European colonial rulers. Although, in theory, "traditional" organisations were given considerable autonomy under Indirect Rule in many parts of Africa, the public execution of funerary and burial ceremonies sometimes solicited colonial officials' interference. This was partly due to European concerns about the deleterious effects of "unsanitary" methods of corpse disposal, such as many or shallow graves, burials within homesteads, and corpse exposure practises. (Lee, 2008, p. 354).   

Therefore, from the above literature, it is clear that there is a modern religion's influence that has altered not only the indigenous beliefs but also the rituals of burial and exhumation. It follows that these religions modern may have partly influenced burial rituals in Africa. The above studies were valuable to this study as they gave a general picture of the influence of modern religions on the BEHR. Until the data for this study were collected, there was no specific knowledge of the burial and exhumation of human relics in the context of the Wakyiwoso of Kilimanjaro, Tanzania.


The significance of these rituals on the social and physical surroundings, on the other hand, cannot be overstated. There are three reasons for the rise in burial sites in every city and township: infringement on family and kinship rights to burial after their customary liturgies; rising funeral costs; and concerns about the disaster created in the burial processes, as well as the saturation of chemicals due to embalmment and concrete on the soil during burial. This will be explained in detail in the following section.

2.4.4.6 [bookmark: _Toc181802123][bookmark: _Toc67251622][bookmark: _Toc183574806]Physical and social environmental assessment
Modern burial is one of the major threats to both the physical and social environment on the planet. Funerals hurt the environment as they account for a lot of pollution. When people choose a burial-style funeral, they frequently overlook many unforeseen factors that contribute to burial funerals being so harmful to our environment (Safe Passage Urns). In addition to the physical environment, the social environment has changed in that African corpses are now refrigerated, embalmed, and captured on video cameras. The funeral industry is big business, especially when allied with the insurance industry (Lee, 2008).

The reader should be aware that the terms "contemporary" and "traditional" would have their assigned meanings in this part rather than the ones they are used to communicating in other sections. The term "traditional" in the context of African and other indigenous peoples refers to a manner of doing things that have been passed down from generation to generation. What they (indigenous peoples) have gotten from imperial civilizations such as Arabic and European cultures, on the other hand, is modern to them. What indigenous societies refer to as "modern" is clearly what they have done for ages and has become the norm for the majority. As a result, Westerners referred to their customary practises as "traditional."

Burial is a big concern in our generation. Every year, millions of people die. The
estimated global population is to be 7.4 billion people, with tens of millions dying each year. More than 100 billion people are thought to have been born and died on this planet. Some were buried in what is known in Africa as "modern burial," while it is known in the West as "traditional burial." Plenke (2016) makes several observations. According to Plenke (2016), tens of millions of the world's 7.4 billion people will die each year. Some will be burned, while millions will be buried beside tonnes of steel, wood, and poisonous embalming fluid. As the world's population rises, so does the population just beneath its surface, rendering the ground unfit for fresh growth.

The chemicals used to embalm the bodies are hazardous, and they find their way into underground water and subsequently into drinking water sources. "Embalming fluid is enough to fill a tiny swimming pool in a standard ten-acre cemetery" (Blakemore, 2016). Tons of cement, concrete, and plastics are poured into the ground every day. One of the consequences is that the land becomes unusable for development. Agriculture cannot be carried out on graves, and natural vegetation has been extinguished for centuries.

The food chain is broken by modern burial, which is a Western tradition. A "food chain," according to Khan Academy, is a series of organic organisms that use each other's energy and nutrients to move from one to the next. If you had a hamburger for lunch, for example, you might be a member of a food chain that looks like this: grass to cow, cow to human. However, what if a hamburger came with lettuce? In such a situation, you are also a part of the following food chain: lettuce to humans (Khan Academy, 2006).
The chemicals used to embalm the bodies are hazardous, and they find their way into underground water and subsequently into drinking water sources. "A standard ten-acre cemetery carries enough embalming fluid to fill a small swimming pool," according to Blakemore (2016). Tons of cement, concrete, and plastic are poured into the ground every day. One of the consequences is that the land becomes unusable for development. Agriculture has been prohibited on the graves for generations, and even natural vegetation has been eliminated.

In a social context, modern burial has resulted in a paradigm shift in which burial is gradually shifting from the hands of family and kinship to religious institutions and now to the burial or funeral industry. The new trend has increased the burden on the family as funeral costs are increasing from day to day. Some families are left with debts or with nothing for subsistence. The pinch of modern burial (which is termed traditional in the West) has been well felt, as Vatomsky puts it.

The following is a list of what Americans traditionally bury each year: The deceased family is burdened by 4.3 million feet of wood, 4.3 million litres of embalming fluids, 1.6 million tonnes of reinforced concrete, 17,000 tonnes of copper and bronze, and between 64,500 and 90,000 tonnes of steel (greenburialcouncil.org, 2011). Cremation has been proven to have negative environmental consequences; Doughty refers to it as "an environmental horror story," with the incineration process producing numerous poisonous compounds such as dioxin, hydrochloric acid, sulphur dioxide, and climate-changing carbon dioxide. These are detrimental to society and the environment (Doughty, 2011-2022). 

People have failed in many ways, even those who claim to bury themselves naturally. Concluding their study, (Coutts, Basmajian, Sehee, Kelty, & Williams, 2018)Coutts, observe that in the United States, the lawn-park cemetery is becoming seen as unsustainable; its ceremony, design, and rubbish are caricatures of a consumer culture gone wild. Internment practises in the United States have traditionally been marked by flux rather than stasis, and the present is no exception. Alternatives to embalmed burial in a lawn-park cemetery include densification, cremation, and natural burial.

2.4.5 [bookmark: _Toc67251625][bookmark: _Toc181802124][bookmark: _Toc183574807]The relevance of BEHR in the light of human post-mortem ontology
The term "human post-mortem" requires clarification and contextualization. This is because medical and pathology specialists rather than scholars from other domains such as philosophers, anthropologists, and ethnologists have traditionally employed the phrase to mean something else. What relatives or living people do for the deceased (the body) and what relatives will do in connection with the dead are referred to in this study as post-mortem practises.

Philosophers, theologians, and anthropologists worldwide have studied whether there is an element in man that survives physical death. In Europe, for example, most individuals believe in post-mortem human continuity. According to Oldhoff (2018), those who believe in the afterlife range from 27% of the Czechs to 81% of the Romanians; they generally believe in the afterlife, and therefore they could have a notion of their own about what they believe about the post-mortem of man after this life.
For example, in the 1689 Baptist confession of faith chapter 31 of the state of man after death, and of the resurrection of the dead, it thus reads:
The bodies of men after death return to dust, and see corruption; 1 but their souls, which neither die nor sleep, having an immortal subsistence, immediately return to God who gave them. 2 The souls of the righteous being then made perfect in holiness, are received into paradise, where they are with Christ, and behold the face of God in light and glory, waiting for the full redemption of their bodies;3 and the souls of the wicked are cast into hell; where they remain in torment and utter darkness, reserved to the judgment of the great day;4 besides these two places, for souls separated from their bodies, the Scripture acknowledge none (The 1687 Baptist Confession of Faith).

Based on the 1687 Baptist Confession of Faith, this creed is based on the following Judo-Christian literature: 
 Gen. 3:19; (By the sweat of your face you shall eat bread, till you return to the ground, for out of it you were taken; for you are dust, and to dust you shall return." Acts 13:36, (For David, after he had served the purpose of God in his generation, fell asleep and was laid with his fathers and saw corruption.) Eccles. 12:7: "And the dust returns to the earth as it was, and the spirit returns to God who gave it." Luke 23:43 (And he said to him, "Truly, I say to you, today you will be with me in paradise."); 2 Cor. 5:1, 6, 8; (v. 5: For we know that if the tent that is our earthly home is destroyed, we have a building from God, a house not made with hands, eternal in the heavens. 6 So we are always of good courage. We know that while we are at home in the body, we are away from the Lord. v.8: Yes, we are of good courage, and we would rather be away from the body and at home with the Lord. Phil. 1:23; (23 I'm torn between the two. I desire to depart and be with Christ, for that is far better); Heb. 12:23 (23 and to the assembly of the firstborn who are enrolled in heaven, and to God, the judge of all, and to the spirits of the righteous made perfect; see also Jude 6, 7; (v.6. And the angels who did not stay within their position of authority but left their proper dwelling, he has kept in eternal chains under gloomy darkness until the judgement of the great day—7 just as Sodom and Gomorrah and the surrounding cities, which likewise indulged in sexual immorality and pursued unnatural desire, serve as an example by undergoing a punishment of eternal fire.) 1 Peter 3:19 (19, in which he went and preached to the spirits in prison); Luke 16:23 (23 and in Hades, being in torment, he lifted his eyes and saw Abraham far off and Lazarus by his side. ), 24 (24 And he cried out, "Father Abraham, have mercy on me, and send Lazarus to dip the end of his finger in water and cool my tongue, for I am in anguish in this flame.").

Most Protestants and Pentecostals in particular believe in survival of death by man’s spirit. Further, they believe that the dead are in two categories or states namely, the believers who are saved and unbelievers who are unsaved. Though all bodies die and remain unconscious the spirits never die. The states of these spirits (souls) then according to the above creed (confession) the righteous ones go in paradise while the souls of the wicked are cast into hell. These are the two abodes of the souls after their departure from Earth. However, the Catholics (the Romans and Anglicans alike) have one more place where the souls go, the Purgatory. Though sometimes the Anglican scholar may seem to criticise the doctrine of purgatory labelling it Romish, still they participate in the core elements of the doctrine by praying for the dead.

According to the Catechism of the Catholic Church (CCC) purgatory is a “purification, so as to achieve the holiness necessary to enter the joy of heaven,” which is experienced by those “who die in God’s grace and friendship, but still imperfectly purified” (CCC 1030). It notes that, “this final purification of the elect . . . is entirely different from the punishment of the damned” (CCC 1031). The Catholic Church formulated her doctrine of faith on Purgatory especially at the Councils of Florence and Trent. In the doctrine of Purgatory, the Catholics believe that the venial sins can be purged in the Purgatory while mortal sins are unforgivable as they cause spiritual death. The critics of this doctrine however, argue that there are no such things like venial and mortal sins. ‘According to Scripture, however, all sins are “mortal'' in that even the smallest sin makes us legally guilty before God and worthy of eternal punishment.’ (Grudem, 1964). 

In many ways, Christians agree on the intermediate state that is between death and resurrection. In this time before resurrection, the man is in state of soul and after death he enters the state of pure soul whiles after parousia (resurrection of the dead) the body and soul will reunite to make a complete man. This body-soul relationship is the ground therefore, of the human ontological dualism, which is not yet well studied in reference to the Wakyiwoso. However, to relate the   question of the nature of the post-mortem life, it was revealed by the findings of this study in the first passage that the souls are living sufficiently after the physical death. Since the souls can sufficiently live without the body forever, the corporeal leftovers are nothing than any other expired products, which have no more value than enriching the soil while at the same time it should not hinder any profit that can be derived by manipulating the same burial place hence exhumation for land utility.
The second response has both philosophical and theological tones than a mere culture. A philosophical tone is found in the three main wordings namely, the soul ‘will not change into anything else than a human’, ‘…man will be like an angel will not marry’ and ‘…The souls will never die but will not be resurrected at all....’ In theology the concept of soul and spirit has been treated in reference to philosophy when the concept of angels can well be dealt with theologically especially in the New Testament Context under the systematic Theology. In the last wording is a denial to the resurrection, which also fits to be treated under eschatology and a cardinal Christian doctrine, which must be confessed. To analyse the problem of the soul of man according to the Wakyiwoso it never undergoes any change after death and that the maturity processes are inherently soul-linked than a fleshly one. 

From the Greek language man is a constitution of the Σομα (body), ψυχη (soul) and Πνευμα (spirit). However, never goes without criticism among the scholars. There are those who believe that a human being exists in a unity and anywhere reference is made about him as a soul or spirit refers to the same entity rather than a distinct aspect of man hence monochotomous theory of the constitution of man. Another camp of scholars believe that man is constituted with two natures or components that is body and mind or soul arguing that soul and spirit refer to the same thing the immaterial part of man, (Body + Mind/psyche = Man), hence the dichotomous theory. The last one is the camp of scholars who believe that man is a constitution of three components (body + spirit + soul = man), hence the trichotomous theory. 

According to Bilski, (2009) Plato believed that man had two natures he believed that 
the soul was there before the body and that the soul continued to exist after death. Plato’s influence in theology, anthropology and other fields is vivid as for many years the philosophical and theological concept of human nature either, must to support or criticise Plato. According Hobbes, (1651). The reptiles in water were created using the terms animae viventis, which means "that has life," while the other creatures were created using the terms omnem animam viventem, which means "every alive creature." The Bible employs the phrase and factus est homo in animam viventem to describe man's creation, which means "and man was made a living soul (creature)" (Hobbes, 1651).

The dichotomy versus trichotomy debate is one of the most popular topics discussed by some anthropologists and theologians when discussing the nature of the human being. Anthropological monism (viewing man as a single, complete constituent) and anthropological hylomorphism (seeing man as a combination of two constituents) are two significant viewpoints that attempt to address the dilemma of how to combine the components that make up a human being. However, not every theory captures the character of post-mortem human ontology properly.

The philosophical research on the condition of a human being after death is what is referred to in this study as human post-mortem ontology. What exactly is death? Is there any reason to assume that it is the responsibility of the living to bury the dead? When analysing the relationship between human relic burial and exhumation rituals, as well as the role of the living in carrying out the rituals, several common questions, as mentioned above, may arise. Some scholars have attempted to answer some crucial questions; Izunwa (2016), for instance, conducted research across Nigeria's four cultures with the goal of deconstructing the aspects of relevant burial practises in order to demonstrate their afterlife implications and societal importance.

A phenomenological-hermeneutical analysis of the symbols used in funeral rites throughout the four jurisdictions is used to achieve this. He learned that the right to a proper burial is next to the right to live in the hierarchy of customary rights, and that it has a special way of strengthening a community in return. Izunwa asserts that this burial "right" should be promoted in all manners and by all means to the extent that it satisfies the legal requirements for the applicability of customs, (Izunwa, 2016, p. 123).

Burial and exhumation rituals are ontologically related concerns that reflect rights, duties, and expression in respect to specific beings, according to most African customary laws. To light or electrify a lamp or device, the circuit must be complete, just as an electricity circuit. The correct suited post-mortem practise has four elements ontologically. The right holder is the first; the act is the second; the purpose of the right is the third; and the person obligated by duty is the fourth (Iheme 1995 in Izunwa, 2016).

The bearer of the right is the dead, and the contents of the right are the ancestors' joinder. The community must however, exhibit their nobility by behaving properly; the right's purpose is to befit the burial ceremonies; and, ultimately, the ones obligated to duty are family members or kinsmen. The researcher connected the Holder+ object + Duty-bound + an Act to create an abstract diagram of a complete circuit of customary jurisprudential relevance based on Izunwa (2016)'s work.
The dead have no legal obligations or rights, although the living dead are included in the notion of person in African jurisprudence. If the concept of the dead being counted as living is accepted by post-mortem ontology then follows that, they have both duty/obligation and rights. As a result, both the rights of the deceased and the rights of the living are considered in mortuary and post-mortem rites. The significance here could be jurisprudential.

Though Izunwa's work was so useful as it was attempting to answer the legal philosophical question of the relevance of burial rites, which related to this study as an African based on ethnic groups, or as he put it, the 'right of a befitting burial'; the study did not address the question in the context of the Wakyiwoso of Kilimanjaro, Tanzania, and it did not attempt to resolve either the paradox of burial rituals followed by exhumation.
	
2.5 [bookmark: _Toc181802125][bookmark: _Toc67251626][bookmark: _Toc183574808]The Research Gap Emerging from the Empirical Studies
The studies conducted by Humayun et al. (2010) and Mukta et al. (2012) provide valuable insights into legal and medical frameworks within Asian contexts, while Garcia et al. (2010) and Millaire (2004) contribute similarly in Latin America. However, these works primarily focus on the legal implications of burial practices without adequately addressing the ontological, cultural significance and psychological impacts of these rites on specific ethnic groups. The theoretical frameworks employed in these studies may not fully encompass the socio-cultural dynamics that influence burial and exhumation practices among different communities. For instance, while they touch upon legal aspects, they often overlook how local beliefs and customs shape these practices, particularly among the Wakyiwoso of Kilimanjaro, Tanzania.

The methodological approaches utilized in the aforementioned studies tend to rely heavily on quantitative data or case studies that may not capture the nuanced experiences of individuals involved in burial and exhumation ceremonies. Nnoli et al. (2013) and Mwandayi (2011), while credible in their investigations into burial ceremonies followed by exhumation, employ methodologies that may lack depth in qualitative analysis. This raises questions about the richness of data collected regarding personal narratives or community perspectives related to these rites. Furthermore, there is a lack of comparative studies that examine how different ethnic groups within Tanzania engage with burial practices compared to those studied in Asia or Latin America.

Ecologically, the studies referenced do not consider how environmental factors influence burial practices across different regions. For example, the impact of climate change on land use for burials or how ecological settings affect traditional rites is largely unexplored in both Asian and Latin American contexts. In contrast, research focusing specifically on Tanzanian ethnic groups like the Wakyiwoso could reveal unique ecological considerations that shape their burial customs—such as soil composition, water availability for rituals, or even land issues affecting burial sites.

At a country level, there is a significant gap in literature addressing the specific cultural practices surrounding burial and exhumation among Tanzanian ethnic groups compared to those studied in Aotearoa New Zealand or other countries represented in existing research. While Nnoli et al. (2013) and Mwandayi (2011) provide some insights into African contexts, their findings do not directly address the unique traditions of the Wakyiwoso people nor do they explore how colonial histories and foreign religions have shaped contemporary practices in Tanzania. This lack of localized study creates an incomplete understanding of how global influences intersect with indigenous customs.

In summary, while existing literature provides foundational knowledge regarding legal and medical aspects of burial practices across various cultures, significant gaps remain concerning theoretical frameworks that incorporate cultural significance; methodological approaches that prioritize qualitative insights; ecological considerations affecting rituals; and country-specific studies focused on Tanzanian ethnic groups like the Wakyiwoso.



[bookmark: _Toc181802126][bookmark: _Toc183574809]CHAPTER THREE
[bookmark: _Toc67251628][bookmark: _Toc181802127][bookmark: _Toc183574810]RESEARCH METHODOLOGY
3.1 [bookmark: _Toc181802128][bookmark: _Toc183574811] Overview
This chapter delineates the research methodology employed in this study. It encompasses the research paradigm, approach, and design. Additionally, it provides an overview of the study’s population, sampling methods, and sample size. The chapter further elaborates on the data collection methods, tools and techniques utilized, as well as the ethical considerations pertinent to the research.

3.2 [bookmark: _Toc67251630][bookmark: _Toc181802129][bookmark: _Toc183574812]Research Paradigm
This study operates within a pragmatic paradigm. Pragmatism, as a philosophical stance, prioritises the practical consequences of phenomena and critically assesses the thoughts, beliefs, and experiences of individuals. The choice to adopt pragmatism as the foundational philosophy for this research on Rituals of Burial and Exhumation among the Wakyiwoso is based on the premise that rituals serve as behaviours that articulate human beliefs, aspirations, and self-worth within both community contexts and the natural environment. 

The study has adopted a pragmatist philosophy for this inquiry. This choice is primarily motivated by the study’s goal of examining burial and exhumation rituals among the Wakyiwoso to determine their practical relevance. The use of pragmatic philosophy is appropriate because the research seeks to understand these rituals in terms of their significance in real-world contexts. Pragmatism emphasizes that scientific inquiry is influenced by its context, acknowledging that historical, social, and political factors both past and present play a crucial role in shaping the scientific process. This viewpoint supports the idea that scientific research should aim to tackle social issues, as highlighted by Giacobbi Jr., Poczwardowski, & Hager (2005).

Pragmatism is a philosophical tradition that aligns well with the study of the ontological relevance of burial and exhumation rituals. This approach posits that understanding the universe is fundamentally connected to human agency, as noted by Hookway and Legg (2019). In this context, pragmatism emphasizes that biological evolution necessitates that organisms adapt to their changing environments in order to survive.

Moreover, investigation plays a crucial role in this process. It allows an organism to transition from a state of confusion and uncertainty to one of confidence and assurance regarding its needs. As Walsh (1985) articulates, this movement from ambiguity to secure belief is essential for fulfilling an organism’s demands.

3.3 [bookmark: _Toc67251631][bookmark: _Toc181802130][bookmark: _Toc183574813]Research Approach
This study employed qualitative approach. The study employed a qualitative approach widely because, firstly, the nature of the study as it is about a social phenomenon, namely, rituals of burial and exhumation of human relics. For example, the exhumation of human relics is a complex study as it deals with a social phenomenon informed by legal, medical, ethical, metaphysical, and spiritual dimensions. 

The study also considers symbols and behaviour whose meanings depend on the individuals' and social perceptions in interpreting them. Qualitative research, therefore, enables the researcher to make sense of reality, describe and explain the social world, and develop explanatory models and theories. It is a qualitative approaches that which ‘the theoretical foundations of social sciences may be constructed or re-examined’ (Morse & Field, 1996, p. 1). In the qualitative approach, the researcher collects information from language (words), whereby the researcher asks respondents to give their opinions, expressing their feelings, beliefs, and convictions in relation to some phenomenon that cannot be subject to quantitative analysis. 

In a qualitative study, the researcher is in agreement with Walliman (2011) that qualitative research is about behaviour; hence, the researcher is interested in how the subjects of the research interpret their behaviour rather than imposing a theory from outside (Walliman, 2011, p. 12). On the other hand, qualitative research is a scientific inquiry that can be used in a range of disciplines and subject matters. The study used this approach because, as Curry, Nembhard, & Bradley (2009) put it, "to understand complex social processes" (Curry, Nembhard, & Bradley, 2009). 
The processes concerned here are the BEHR. The approach is used not only to understand the complex phenomena but also, at the same time, "a qualitative study is an inquiry process of understanding a social or human problem, based on building a complex, holistic picture, formed with words, reporting detailed views of informants, and conducted in a natural setting" (Creswell, 1994).

Second, the study used a qualitative technique to examine how people build meaning in their social context by empowering their stories. Qualitative research approaches are useful for describing complicated phenomena in depth. Tracking strange or unexpected events; offering a voice to those who are rarely heard; doing preliminary investigations to create theories and produce and test hypotheses; and moving toward explanations (Sofaer, 1999).

Quantitative research, on the other hand, entails the collection of data in a quantitative format. Comte, Mill, Durkheim, Newton, and Locke promoted the quantitative technique, which is also known as conventional, positivist, experimental, or empiricist (Clarke R. J., 2005). In order to collect and analyse data, this study used both quantitative and qualitative methodologies.

3.4 [bookmark: _Toc67251632][bookmark: _Toc181802131][bookmark: _Toc183574814] Research Design
This study is a Grounded Theory (GT) in design. The research design is regarded as an arrangement of conditions for the collection and analysis of data in a manner that aims to combine relevance with the purpose of research (Kombo & Tromp, 2006). In the GT design the researcher mixed design combined the descriptive survey and exploration designs. The reason for using this triangulated multivariate design is that though the field of study was not new, little was known in Tanzania's context and there was no well-established theory that explained the BEHR as it was practised among the Wakyiwoso of Tanzania. Sokol (1980) argues that a theory is inadequate when it fails to answer the pending questions. (Punch, 2004) advises that when there is no suitable theory, the study should adopt Grounded Theory (GT). While there are several types of research designs at hand, those designs lack theories. This study therefore employed a multivariate design patterning to the Grounded Theory (GT) in the replication of the version of (Charmaz, 2006).

3.5 [bookmark: _Toc181802132][bookmark: _Toc183574815]Grounded Theory (GT) Methodology
The overarching goal of grounded theory is to develop a theory or a model. The rationale for employing GT for this study is stated by Vollstedt & Rezat (2019) when they said that Studies might be carried out related to research phenomena or objects that lack a sufficient theoretical foundation. It may be that no theory exists for the phenomena under study. The existing theories are insufficient in that they lack important concepts; the relationships among the concepts are not elaborated enough; and the relevance of the concepts and their relationships has not been corroborated for the population or the context under study (Vollstedt & Rezat, 2019, p. 83). It was therefore for the above resons that the study adopted the Constructivist GT. 

3.5.1 [bookmark: _Toc181802133][bookmark: _Toc183574816]Various viewpoints on Grounded Theory
According to Allen, (2010 ), the history of grounded theory is based on four important works: Glaser and Strauss are recognised as founders of Grounded Theory. The monumental works in GT include Strauss and Corbin “Basics of Qualitative Research,” Charmaz's “Constructing Grounded Theory”; and Clarke's “Situational Analysis”. The GT developed from the collaborative work of Glaser and Strauss in their awareness of dying (1965). In this project, they fought against the then-prevailing positivism, which overemphasised verifiability in research. The result of their first work was a new research approach they named Grounded Theory, abbreviated GT. As the two schools parted and developed independently, they collaborated with other scholars, each deviating from the classic CGT and forming other GT branches the Modified Straussian.

 The way most people think about grounded theory probably links closest to the Strauss and Corbin (1990) interpretation of grounded theory, which is probably more systematic and concerned with coding and structuring qualitative data (Tuner, 2013). Cathy Charmaz, Constructivist, Feminist, is more related to nursing and social science. Kushner and Morrow, 2003) and post-modernism. The contribution of all GT traditions was recognised in this study, and they are mentioned here and there. The study, on the other hand, followed Charmaz's constructivist GT (Charmaz 2000–2006). Charmaz's stance was chosen for the reasons below:

Firstly, its goal is to debunk the notion that a theory can be "found" from facts, as if it were just lying about, neutral, and ready to be discovered. Instead, it attempts to acknowledge that theory will always be skewed by the way researcher skewed theory, and that participants will construct their own view of society and reality. This interaction between participants and researchers is frequently cited as an important aspect of the constructivist method (Tuner, 2013, n.p.).

Furthermore, the constructivist method is simple to combine with other approaches. This strategy worked effectively with the Open University of Tanzania's criteria. However, some terms in the traditional research approach used by the majority of researchers are unknown. The reader can easily follow and comprehend the study's framework.

3.5.2 [bookmark: _Toc181802134][bookmark: _Toc183574817]Constant Comparative Analysis
During sample analysis, the researcher compared snippets, and the ones that matched were grouped to make a category. The constant comparative technique is a four-stage process that compares episodes that fall into each category, integrates categories and their characteristics, delimits the theory, and writes the theory. Data might be gathered during study interviews or other types of observation. During the data-gathering stage, the researcher might employ a number of strategies to retrieve pertinent information for the study. The methods for data collection that were commonly discussed in the literature were documentary review, participant and non-observation, Focus Group Discussion and interviews. Four stages are included in the constant comparative methodology: (i) comparing occurrences appropriate to each category; (ii) integrating categories and their properties, (iii) delimiting the theory; and (iv) formulating the theory (Glaser & Strauss, 1967, p. 105; Kolb, 2012). This study though led by constructionist grounded theory by Charmaz it is hardly impossibly to be void of the predecessors. In this study, the four stages were evident. 

3.5.3 [bookmark: _Toc181802135][bookmark: _Toc183574818]Theoretical sampling
In section, two this study indicated in the theoretical analysis that most per existing theories were developed to answer particular questions and not necessarily suitable for new questions. It also indicated that it was hard to have an existing-theory that answers the exploratory question why despite the good western education and new religion embargoes against BEHR still Wakyiwoso pressed to stick to their traditional post-mortem rituals. This needs a new theory. According to Charmaz (2006), if you one wants to develop a theory based on evidence, as when using the grounded theory approach to research, she should use theoretical sampling unless when performing research to test or validate pre-existing ideas or when conducting descriptive research.

3.5.4 [bookmark: _Toc181802136][bookmark: _Toc183574819]3.5.4 Codes and concepts
In the process of conducting this study, the researcher developed codes. There are three types of codes in the GT namely open coding, which was done in the initial step, axial coding which was done in the second step, and selective coding. In their 1990 publication, "Grounded Theory Research: Procedures, Canons, and Evaluative Criteria," Corbin and Strauss describe their strategy for open, axial, and selective coding which was done in the last step. 

The reasons behind coding were that when conducting GT study, open codes are like tissues of a living organism as they are significant source of descriptions that the researcher maintained and controlled throughout the process. The data are divided at this point into discrete (stand-alone) pieces of information. Axial coding is the second coding step of grounded theory, where you begin to draw connections between ideas in your research. With grounded theory, you are looking to turn your qualitative data (such as transcripts from in-depth interviews or focused groups) into a new theoretical framework. This is done through the qualitative method of “coding”, where you label and organize your qualitative data with codes.

According to Holton (2010), coding is the process of conceptualising the empirical substance of the area under study. Incidents are the empirical data (the indicators of a category or concept) from which a grounded theory is generated. 

3.5.5 [bookmark: _Toc181802137][bookmark: _Toc183574820]Memoing
Grounded theory's processes of coding and memoing help to alleviate the pressure of uncertainty.  Writing down memos is a crucial intermediary step between gathering data and analysing it. The researcher was to jot down all nuggets that appear to be valuable believing that the researcher should halt and evaluate all of his or her thoughts for the codes that come to mind as they are writing the memo to be studied  (Charmaz 2006), when drafting draughts of a memo. The memo-writing technique is crucial to grounded theory because it compels you to analyse your data and codes early in the research process. Writing subsequent memos keeps you focused on analysis throughout the research process and helps you increase the level of abstraction of your ideas. Some codes stand out and take the shape of theoretical categories when you write successive memos.
Sample of memo:
The researcher visited one elderly female relative who is estimated to have reached her late 90s of age. … I shouted my hodi (the knocking – but not of the door but asking permission to visit and get nearer the hosts). Karibu –welcome… greetings were exchanged using the vernacular …the old woman was groaning as approaching to me telling me that it was now very hard for her to make any distance walk. She was at the sometime asking her daughter never to forget scattering her beans she was rewarming in the sun, as they were stored for long time in the containers. This is for emergency, as no one knows what would happen about rains. She then strengthened her attention to me. “Remind me again who are you?” She asked, “From what household do you come from?” she added. 
I answered her accordingly, naming my grandfather’s name. He was real a “man” she remarked. …when my husband died, someone disturbed us by trying to grab our land…. We just walked in the morning and found the coffee plants and plantains in the shamba….mmh.. Someone was grabbing our land to be his…. This was only because my husband had passed away and the one who was to take responsibility of caring for us was negligent and … he used to live away. By then your grandfather and one Nchili (leader) intervened and we managed to retain it. 
Death is there and some people take advantage of death once the strong one dies his family may be prone to humiliation if no one strong will take over the family. Now see, my own child who was to take care of me is cursing me. Let me tell you the truth and ask your brother why he is doing such bad things. He was not willing to see my daughter coming back home after her marriage broke out. However this kyiamba – a piece of land you see here was given unto her by her sister who had the lot of being here, as she did not have a plot to build a shelter and her sister is also now dead. All my daughters are dead and only this one remaining to take care of me, I am almost dead, my buttocks are already in the pit. I am so afraid as My son cursed her sister wishing her immature death. I don’t know why?
I am not glad at all. I want them to get together as in the old days. Let them love each other and have mutual understanding. Their father is not happy at all where he is now…..     
22/12/2020
3.5.6 [bookmark: _Toc183574821]Descriptive Survey
Due to the nature of study, the researcher adopted descriptive design for this study. The researcher adopted description design because firstly it weds both pragmatism philosophy and the GT design. Secondly because the BEHR phenomena are linked to the cultural and ontological network of Wakyiwoso, only members of the Wakyiwoso can articulate not only the processes of particular behaviours, but also the meaning tied to such behaviors—what they imply. A descriptive research aims to provide a systematic description of a situation, problem, or event, as well as information about a community or views toward a topic (Kumar, 2011). A descriptive study is one in which the focus is on description rather than examining correlations or associations.

3.6 [bookmark: _Toc67251634][bookmark: _Toc181802139][bookmark: _Toc183574822]The Population and the Research Area
The study contextualises this study by locating the 'Wakyiwoso of Kilimanjaro, Tanzania' in the paragraph. With a postcode of 25000, the Kilimanjaro Region is one of Tanzania's 31 administrative regions. The municipality of Moshi serves as the regional capital. The region had a population of 1,640,087 people in 2012, which was lower than the pre-census forecast of 1,702,207 people. The region's yearly population growth rate of 1.8 percent was the 24th highest in the country from 2002 to 2012. (Wikipedia). The rural districts of Kilimanjaro and Moshi, in particular, are near the equator and have fertile volcanic ash soil.

Agricultural activities are more predictable thanks to yearly seasonal rains and irrigation farrow systems than in many other sections of the country that rely solely on rainfall. Mixed agriculture, coffee, bananas, fruits, flowers, and cereal crops are among the locals' economic pursuits. Some are sent to Kenya's neighbour, while others are marketed internationally. Some Zanzibar businesspersons also come to buy bananas and avocados. 

The Chagga are competent farmers who have a thorough understanding of the crops and their ecological needs. They understand the functions and applications of the plant species on their farms. The large variety of species allows for both subsistence and cash crops. It allows the farmer to maintain his management options while also protecting him against drought, pests, and economic hazards (Fernandes, Oktingati, & Maghembe, 1984). Some societies, such as the Asu, and some people from other ethnic groups around the country participate in the fisheries. The Nyumba ya Mungu Dam is the primary fish supply (Fernandes, Oktingati, & Maghembe, 1984). (Fernandes, Oktingati, & Maghembe, 1984). 

3.7 [bookmark: _Toc67251635][bookmark: _Toc181802140][bookmark: _Toc183574823] Study Population
The word "study population" refers to the participants or things in the study. This research focused on the Wakyiwoso, a Chagga sub-ethnic group in Moshi, Kibosho Division. This is a rural tribe that, despite having embraced other religions, mainly Christianity and Islam, continues to practise traditional rites and rituals and is noted for ancestor worship, which includes the exhumation of human relics (Hasu, 2009). Motivation for choosing this ethnic group is partly the researcher's command of the vernacular language. The mastery of language makes this population more enticing to him than others, and secondly, according to 2013 population figures, Kilimanjaro and Moshi, in particular, had more elderly people than the rest of Tanzania, with 7% of the population over 65. (URT, 2013). The participants in the study ranged in age from 50 to over c. 100. According to the 2012 National Census, there were 793,140 males and 846,947 females; 1,801,050 (2017 projections), with a 1.8 percent annual population growth rate and a 4.3 average household size.
 
[bookmark: _Toc140906414][bookmark: _Toc183499575][bookmark: _Toc183499576]Figure 3: 3: 1 Kilimanjaro population distribution by age ranges (by 2017 estimates
Source: Study 2020

3.8 [bookmark: _Toc181802141][bookmark: _Toc183574824]The Study Area
The study area refers to the location or location where the research or survey would be conducted (OUT, 2018). This exploratory study was conducted over four wards. Because its population is rural and shares many cultural aspects, this place was picked for its population homogeneous characteristics. The Moshi District Council is one of the seven administrative councils that make up the Kilimanjaro Region. Moshi is surrounded on the north by the Rombo District, west by the Hai District, east by the Mwanga District and Kenya, and south by the Arusha Region (Wikipedia, 2020). The area's elevation of approximately 1035 metres (3396 feet) above sea level. GeoNames ID: 7840035 has been assigned a district.
3.9 [bookmark: _Toc181802142][bookmark: _Toc183574825]Sampling and sample size
[bookmark: _Toc183000133][bookmark: _Toc183000511][bookmark: _Toc183499568]Table 5: 1 Sample size and sampling method
	S/N
	CATEGORY 
	METHOD 
	NUMBER 
	PERCENTAGE 

	1.
	Key informants
	Criterion 
	60
	75

	2.
	Focussed group discussion 
	Simple random 
	20
	25

	TOTAL
	80
	100


Source: Field Data, 2020
Table 5:1. Shows the sample size and sampling method employed in this study.

3.9.1 [bookmark: _Toc181802143][bookmark: _Toc183574826]Criterion Sampling
[bookmark: _Toc67251641]As indicated in table 5:1 above the study utilized criterion sampling to select 60 out of 80 respondents knowledgeable about Wakyiwoso rituals, particularly BEHR. This method saves time and money by obtaining more information from a smaller sample, aligns with post-positivists' paradigm, and efficiently uses limited resources. The study emphasizes the importance of availability, willingness to participate, and ability to explain experiences and ideas, as emphasized by (Patton, 2002).

3.9.2 [bookmark: _Toc181802144][bookmark: _Toc183574827]Simple random sampling
Even among those who were aware of what was going on around them, not everyone was to be invited, even if an invitation might be extended to everyone. The limits were defined by time and potential sampling saturation. For the focus group discussion, simple random sampling was used. Only 20 of the 80 responders were chosen in this category. Because the data collection stretched from November to the end of December, when a person may focus more on extra matters than daily routine issues, the Focus Group Discussion (FGD) was conducted during leisure time, usually in pubs or beside social events, at burial sites, and on Christmas days.
When the data were being collected, the researcher would randomly call seven or six people above the age of 50. Moreover, since they generally had to eat or drink during the Christmas feasts, or after they had conducted burials of the deceased at burial sites, as some members died coincidentally during the festival's joyous times, the researcher used these gatherings to collect data. In the event of a large gathering, the researcher had to advise the family's head or the floor manager that he and a few men and women needed to separate for a unique conversation. This was supposed to happen before the respondents were drunk.

3.10 [bookmark: _Toc181802145][bookmark: _Toc183574828]  Mapping a theoretical sampling
According to Charmaz, (2006) and Coyne, (1997) the term "theoretical sampling" refers to the recursive identification and selection of prospective data sources that contribute to the investigation of concepts and to continuous theoretical development, and it is recognised as the right sampling technique for grounded theory studies. In the process of conducting grounded theory research, theoretical sampling is implicit. Theoretical investigation and the creation of fresh facts because of the constant comparison approach serve as its compass. 

Theoretical sampling on the other hand is a dialectical process defined by the study's aims. To create legible data, it needs a plan in place that outlines the domains of knowledge and common queries that elicit the sources of information as well as the methodologies and procedures used. The following diagram helps the reader understand theoretical sampling tactics at a glance.

[bookmark: _Toc140580443][bookmark: _Toc183499569][bookmark: _Toc183499570]Table 2: 3: 1. Theoretical Sampling by emerging themes and Categories
	Domain
	Typical Questions
	Theoretical Sampling Method

	The Idea Systems 
 (1) (Ufu) Death 
 (2) (irika) Burial 
(3) (Erwuo) Exhumation 
(4) After-life
(5) Philosophy 

	In light of human post-mortem ontology, what is the significance of the rite of exhumation of human relics?

	The interview schedule in full, as well as the Focus Group Discussion

	
	In the framework of contemporary metaphysics and ethics, how can the ritual of exhumation of human relics are understood?
	Examine pertinent research, papers, and any secondary information

	Physical & Social Environment

(1) Graves construction – materials
(2) Burial items, fabrics, and chemicals
(3) Land space and utility
(4) Social networks  

	What is the difference between a traditional Wakyiwoso burial and a modern one?
	Interview,   Focused group, Key informants and Observations

	
	
	Interview,   Focused group, Key informants and Observations

	Historical Process
(1) Biophysical events – community history
(2) Socio-cultural events – festivals 
(3) Generative process

	What is the origin of the Wakyiwoso?
	
Review of relevant studies, other secondary data, interview and Focus Group Discussion.

	
	What historical reasons led to the development of burial and exhumation rituals among the Wakyiwoso?
	Review of relevant studies, reports, other secondary data, and Focus Group Discussion.

	Human Needs
1. Food Chain and burial
2. Instrumental needs
3. Expressive needs 

	What impact do modern grieving and funerals have on the Wakyiwoso's ecological system (Food Chain)?
	Review of relevant studies, observation.
Focused Group



The research gathered primary data. Primary data include documents and first-hand information, both verbal and non - verbal, that were observed at the site and documented by the researcher or his assistants using the instruments and techniques listed below: 
3.10.1 [bookmark: _Toc67251643][bookmark: _Toc181802146][bookmark: _Toc183574829]Observation Method
The  researcher went to ritual locations, graveyards, and shrines as a nonparticipant observer. In addition, as an observer, the researcher took part in several funeral rituals and recorded data. The focus of the observation was on funeral services, transportation, body preparation, interment rituals, and the roles of funeral directors; significant facilities; mourning practices including styles, costumes, colours, and taboos; and shaving customs.

The researcher studied shrines (relic sites), how relics are housed and disposed of, and how shrines are maintained. Other areas of study included the homestead environment comparing old grave arrangements with modern exhumation practices and the graveyard’s characteristics such as building materials, soil types, and vegetation. confirmation (Jamshed, 2014). 
[image: C:\Users\user\Desktop\graunded Theory Model.png]
[bookmark: _Toc140906415][bookmark: _Toc183499577][bookmark: _Toc183499578]Figure 4: 3: 2 Grounded Theory Model
Source: Adopted from httpswww.semanticscholarorg/paper/Grounded-Theory
The study started with research questions in the previously mentioned way. The study must choose whether to use individual respondents or a manageable, homogeneous group to answer the research questions. Theoretical sampling, as used in this work, is a type of qualitative sampling that is not constrained by a priori selection. This means that topics and respondents for whom the researcher had a priori justifications for include them were excluded from the study. Theoretical sampling, on the other hand, comprises gathering and analysing data together in order to determine what data to collect next and where to locate it in order to create a theory. 1967/2012 (Glaser & Strauss). 

3.10.2 [bookmark: _Toc181802147][bookmark: _Toc183574830]Semi-Structured interviews method
The data was gathered using a semi-structured interview style. Semi-structured interviews are ideal for a variety of activities, especially when multiple open-ended inquiries necessitate follow-up questions (Adams, 2015). The data was recorded using note-taking and audio-recording devices. Within a few hours, the material was transcribed and processed on the computer, with the goal of weaving the story together like a mosaic picture drawing. Forty out of the 80 respondents were adequately covered in the interview. The study also aimed to learn more about women's rituals by including more women in later sessions, as some women had refused to answer several questions about women's rites and rituals in prior sessions, stating that it is taboo in their clans and social standing. 

3.10.3 [bookmark: _Toc181802148][bookmark: _Toc183574831]Focus group discussion (FGD) method
The data were gathered using a semi-structured interview style. Semi-structured interviews are ideal for a variety of activities, especially when multiple open-ended inquiries necessitate follow-up questions (Adams, 2015). The data was recorded using note-taking and audio-recording devices. Within a few hours, the material was transcribed and processed on the computer, with the goal of weaving the story together like a mosaic picture drawing. A total of 40 of the 80 respondents were adequately covered. 

With FGD The study aimed to learn more about rituals from women by including more women as some women had refused to answer several questions such as women's rites and rituals, stating that it was taboos in their clans and social standing.
[bookmark: _Toc67251646]The number of people who took part in the discussion was divided into three groups: 6+7+7=20. The purpose of employing this method was to gain access to participants' language, conceptions, and concerns, as well as to encourage the generation of more completely articulated narratives and to witness the communal sense-making process in action (Wilkinson, 1998).

This took place at neighbourhood taverns, residences, and church grounds throughout the evening. Depending on the replies, the debate lasted anywhere from 40 minutes to an hour. The focused group conversation lasted 80 and 90 minutes in two cases. When it was discovered that certain responders had participated in prior sessions, the group had to separate them in the new list so that they would not be tallied twice. Those that attended more than one session were able to add to their previous contributions, which were annexed to their original or first-hand knowledge. 

3.11 [bookmark: _Toc181802149][bookmark: _Toc183574832]Data Collection Instruments
Data collection instruments are essential tools used by researchers to gather, record, and analyze information relevant to their studies. In the context of ethnographic research, as discussed by Charmaz (2006), these instruments play a crucial role in capturing the complexities of social interactions and cultural practices within a specific community or environment. Below is a detailed examination of various data collection instruments mentioned: transcription, audio recording, tallying, image capture, and video recording. (Charmaz, 2006, p. 21).

3.11.1 [bookmark: _Toc67251647][bookmark: _Toc181802150][bookmark: _Toc183574833] Observation List
In this study, an observation list was employed as a structured tool integral to the qualitative research methodology. This tool is particularly relevant in ethnographic studies, where the aim is to gather detailed insights into specific behaviors, events, or phenomena within a defined context. The use of an observation list allows researchers to systematically document their observations, ensuring that data collection is organized and focused.

The structured nature of the observation list facilitates the analysis of complex social interactions and cultural practices by providing a clear framework for what to observe and record. Researchers can categorize their observations based on predefined criteria, which enhances the reliability and validity of the data collected. This method not only aids in capturing nuanced details but also supports comparative analysis across different contexts or groups. By employing an observation list, researchers can effectively track patterns and variations in behavior over time, contributing to a deeper understanding of the social dynamics at play within the studied environment. This systematic approach ultimately enriches the qualitative data, allowing for more robust conclusions and insights. (Charmaz, 2006, p. 21).

3.11.2 [bookmark: _Toc67251648][bookmark: _Toc181802151][bookmark: _Toc183574834] Detailed Interview Schedule
It is crucial to first comprehend what a detailed interview schedule comprises in order to prove that one was used in the study. A organised instrument for methodically directing interviews in qualitative research is a detailed interview schedule. In order to ensure that the interviewer covers all pertinent issues while permitting some flexibility in the way questions are asked and answered, it usually consists of a set of pre-planned questions intended to elicit thorough responses from participants. Kathy Charmaz highlights the value of employing adaptable interviewing strategies that permit depth and richness in data collecting in her work, especially in her 2006 paper on constructivist grounded theory.  

3.11.3 [bookmark: _Toc67251649][bookmark: _Toc181802152][bookmark: _Toc183574835]Focus Group Discussion Guide
The data was collected from four groups of four to six persons using a focus group guide. The reason behind this is that small groups of up to six persons gave respondents the best possibility of completely participating, and it was easier for the study to review the data right after it was collected. The FGD guide was used by the researcher and his helpers to help them remember what was coming next and manage their time.

3.12 [bookmark: _Toc67251650][bookmark: _Toc181802153][bookmark: _Toc183574836] Data Analysis
In order to reach solid results, data analysis is essential. That is why thorough, methodical documentation is essential. Keeping memoranda at all levels and constantly updated coding are examples of systematic documentation. A thorough and extensive investigation has the advantage of allowing any study using the same procedures to examine the same findings and draw the same conclusions (Curry, Nembhard, & Bradley, 2009).

Because this study is a grounded theory, data analysis began soon after they were gathered, and this process was continued throughout the data gathering process. "It involves the researcher in data analysis; while collecting data, we use the data analysis to inform and shape additional data gathering," writes Charmaz (2006). Rather than competing with other techniques to qualitative data analysis, grounded theory methods might complement them (Charmaz, 2006).

This research looked at burial and exhumation rituals, looking into their dynamism, significance or relevance of rituals as well as the symbolic content of qualitative data. Why it was to develop using the given patterns.  Constructionist GT provided was a set of methods and procedures by which the study progressed from qualitative data to some type of explanation, understanding, or interpretation of the persons and situations studied. Hence based itself on an interpretative philosophy to look at what is called the significance and symbolism of qualitative data (Lewins, Taylor, & Graham, 2005) Sunday echoed this sentiment (2020).

As a result, the presentation took the form of themes and tales, with a few quantitative data points offered in numerical form when describing the respondents' attributes. A study procedure was meant to give a study precision and accuracy. A triangulation strategy was used to help the researchers overcome prejudices and explore some of the assumptions that could be unreasonable otherwise (Crossman, 2019).

3.13 [bookmark: _Toc67251651][bookmark: _Toc181802154][bookmark: _Toc183574837]Stages of Data Analysis in GT
This study was carried out in three stages: first, the researcher noticed the problem after living with the Wakyiwoso for more than 40 years, the day to day experience of what was going on the research context. The researcher observed burial rituals as well as exhumation of the human relics.  The researcher followed Charmaz (2006) who advocated that to collect detailed and rich data was important to learn how people make sense of their situations and act in them. 

Starting with coding, axial coding and developing to categories and then through categories the questions were formulated (interview schedules). At category stage the researcher was more focused on coding that helped not only for theoretical sampling but as well as to delimit the study to the emerged grand tour research question. Theoretical sampling collected more data until it reached 80 respondents and theoretical sampling saturation. The concept "the perfection of the study hinges in great part on the excellence of the coding" is the motivation for coding (Strauss, 1987). Second, the data was organised into concepts by grouping sets of codes with comparable content.  Third, a collection of categories that detail the subject of the study theory, and fourth, a collection of broad groups of comparable concepts that are utilised to build a category. The data was analysed at every stage, especially during the theoretical sampling. Like the waves and tides of the ocean the study analysis went forth and back making theoretical comparatives.
 
3.14 [bookmark: _Toc67251652][bookmark: _Toc181802155][bookmark: _Toc183574838]Secondary Data Collection
[bookmark: _Toc67251653]Secondary data is material that has been interpreted by other writers or specialists from books, journals, papers, and other sources. The study can use secondary data to supplement previous research, resulting in improved results while saving time and money (Puniello, 2018). This type of data was routinely scrutinised throughout the data collection and analysis process. A literature review was used to collect secondary data in three parts. Specifically, during the idea stage, to see the research problem; the second stage was followed by a literature review; and the third stage came after data collection, to refine the data by eliminating undesired information that crept into the study along the process and to discover any studies with the same footing, in theory and methodology. 

3.14.1 [bookmark: _Toc181802156][bookmark: _Toc183574839]Local libraries
Most of literature came from the Open University of Tanzania's libraries and the Tanganyika Library Services HQ in Dar es Salaam. The main sources of hardcopy materials were theses and dissertations. These libraries were critical because they could always have both local and foreign publications. They were highly rich in local papers, which were more relevant to the subject, in the case of local research. While some "grey literature" works are useful for scholarly and research reasons, they are constrained and limited in scope… (Samzugi, 2012). In the East Africana sections, for instance, hardcopy items such as reports, postgraduate dissertations, and theses loan were prohibited. These were supposed to be read in special library lounge (Samzugi 2012, p. 2).

3.14.2 [bookmark: _Toc67251654][bookmark: _Toc181802157][bookmark: _Toc183574840]Internet sources
Internet sources were also used in the research. Fee subscriptions, online purchase or periodical access, and free source resources are the two types of Internet sources that are economically available. Some of the former are available to institutional subscribers, which the researcher can access via his institutional email. Unfortunately, some have a preset list of open access institutions, and many African colleges are not on that list.

Internet sources were also used in the research. Fee subscriptions, online purchase or periodical access, and free source resources are the two types of Internet sources that are economically available. Some of the former are available to institutional subscribers, which the researcher can access via his institutional email. Unfortunately, some have a pre-set list of open access institutions, and many African colleges are not on that list. 

3.14.3 [bookmark: _Toc67251655][bookmark: _Toc181802158][bookmark: _Toc183574841]Secondary data in the literature review
The initial stage of the literature review occurred during the proposal stage, when the researcher was trying to figure out what he wanted to explore. At this point, the researcher was free to gather data linked to the BEHR problem in order to determine the extent to which the study had been explored and examined, as well as the study gap that needed to be filled.

The second stage happened during field data collection and processing, when the primary data was endlessly compared to existing data to confirm the reliability of oral traditions, dates, places, and events. The Chagga of Old Moshi or Wa-Mochi, for example, are supposed to be descendants of the Wa-Kilindi from Usambara, according to oral tales. The great-grandson of Mangi Meli (the head) of the Sages.

3.15 [bookmark: _Toc67251656][bookmark: _Toc181802159][bookmark: _Toc183574842]The Results and attainment of the Study
This research has produced findings that aimed to explain the BEHR as practiced by the Wakyiwoso of Kilimanjaro, as well as its relevance in light of contemporary philosophy and environmental issues. The study achieved the above results by using constructivist GT methods. In addition, the researcher benefited from the careful supervision of knowledgeable supervisors as well as the assistance of scholars from the Open University of Tanzania and other institutions. As a result, the study has paved the path for comprehending not only the rituals' significance, but also the model that has arisen from the research. 

3.16 [bookmark: _Toc67251657][bookmark: _Toc181802160][bookmark: _Toc183574843]Research dependability, Credibility, Confirmability and Transferability
To maintain the credibility of their study findings, positivist quantitative researchers evaluate dependability, objectivity, and validity (both internal and external). Objectivity is a phrase commonly used to describe the scoring process since dependability refers to the consistency of numerical scores for the same people or individuals (Adams, 1936). Qualitative researchers, on the other hand, consider trustworthy characteristics such as dependability, credibility, transferability, and confirmability to assure the rigour of qualitative findings (Guba, 1981).

3.16.1 [bookmark: _Toc181802161][bookmark: _Toc183574844]Research Dependability
In this study, research dependability is the state whereby methods and techniques employed are of a quality that can ensure loyalty and sincerity. Not only that, but the results of the study must give authentic information. This means that the methods used would allow the data to speak without the researcher bending the data to lean toward his or her whims and predetermined ends. The researcher presented the data as he collected them, sometimes paraphrasing longer ones without altering their original meaning. The researcher collected the same data through different methods. For example, in searching for the origin and development of burial, the researcher collected the data from individual respondents, written sources, and the Focus Group Discussion (FGD). The researcher presented and analysed to identify the core issues arising from all sources and presented them authentically.

3.16.2 [bookmark: _Toc181802162][bookmark: _Toc183574845]Research Credibility
The researcher observed the following approach in this investigation to ensure research credibility and confirmability:
First, language immersion: the researcher has worked with the population under study for over 40 years, and he extended his time in the field during this study. This is because qualitative research data collecting necessitates the researcher's self-immersion in the world of the participants. Bitsch (2005) claims that this gives the researcher a better understanding of the settings of study. This insight reduces the risk of information distortions caused by the researcher's presence in the field.
Second, the researcher used peer debriefing. He exchanged and discussed research methods, methodologies, and tactics with seasoned academics, doctorate students, and other graduate students on a regular basis, and he accepted their criticism in order to improve the study. According to Guba (1981), peer debriefing allows inquirers to put their increasing insights to the test and expose themselves to probing questioning (Guba, 1981). In addition, the researcher will enlist the help of other scholarly professionals, such as members of academic staff, by sharing some aspects of the study and tools with them and using their feedback to better the study.
To collect supporting evidence, the researcher used triangulation, which included the use of various and distinct procedures, investigators, sources, and ideas (Onwuegbuzie & Leech, 2007). Triangulation aids in the reduction of bias and the facilitation of cross-examination for integrity. 
Fourth, the researcher permitted member-checks to ensure that data and interpretations are constantly tested as they are obtained from members of diverse audiences and groups from which data is solicited—participants' replies.
Fifth, when data from the investigation contradicts the researcher's expectations, consider negative case analysis (Bitsch, 2005). If this occurs during the investigation, the researcher conducted a negative case analysis of the cases that came up during the investigation. Finally, to keep constant observation, ask whether the researcher or research assistants have conducted an in-depth study to gather information (Bitsch, 2005). Consistent observation aids in the discovery of participants' unique qualities.

3.16.3 [bookmark: _Toc181802163][bookmark: _Toc183574846] Research Transferability
The extent to which qualitative research findings can be applied to various contexts or settings with different respondents. Through a detailed description, the researcher aids a future user's decision on transferability.
3.17 [bookmark: _Toc67251658][bookmark: _Toc181802164][bookmark: _Toc183574847] Research Ethical Consideration
The research began with permission from the Open University of Tanzania, which provides research permission on behalf of the Government of the United Republic of Tanzania (see appendix vi). The letter of clearance was sent to the Kilimanjaro Region's Regional Administrative Secretary (RAS), who forwarded it to the district and local authorities for approval and administration of the research field, and then to the District Administrative Secretary (DAS) of Moshi and the District Executive Director (DED) of Moshi District Council for a research permit (see appendix vii). As a result of increased demand in research practises. The researcher guaranteed and maintained intellectual honesty and confidentiality throughout the process. 

All study participants were given a consent form that included information about the researcher, the study's goal, the benefits, and the risks involved with their involvement. All participants, on the other hand, were invited to volunteer and were able to withdraw at any time without giving a reason. The participants in the study were over the age of 50 at the time of the study. However, there were special considerations for three religious leaders due to their age. The inclusion of religious leaders under the age of 50 in the general population was considered to see what effects it might have. The implication was that they knew very little about the local history and traditions, and that they were not well-informed. They were uninformed about most rites and allegedly opposed to the continuation of the old ceremony. The old, while part of the same cadre, were respectful to tribal traditions. 

The positive consequences of including the under-age religious leaders were their logical answers to the questions, even though they disagreed on some points, they were able to give reasons for their positions, and they also related their answers to pastoral work, theology, and a few scientific facts. Above all, it was the agents of modernisation through new religions who were criticised for being against the Wakyiwoso of Kilimanjaro Tanzania's customs and the BEHR. Their inclusion improved the information balance.

The positive consequences of including the under-age religious leaders were their logical answers to the questions, even though they disagreed on some points, they were able to give reasons for their positions, and they also related their answers to pastoral work, theology, and a few scientific facts. Above all, it was the agents of modernisation through new religions who were criticised for being against the Wakyiwoso of Kilimanjaro Tanzania's customs and the BEHR. Their inclusion improved the information balance.






[bookmark: _Toc181802165][bookmark: _Toc183574848]CHAPTER FOUR
[bookmark: _Toc181802166][bookmark: _Toc183574849]DATA PRESENTATION, ANALYSIS AND DISCUSSION
4.1 [bookmark: _Toc181802167][bookmark: _Toc183574850]Overview
This chapter presents the data, analysis and discussion of this study. The study accomplished this by the lead of the specific objectives of the study. The study presents analyses and discusses the factors responsible for the emergence of the Wakyiwoso and the BEHR, the impact of modern religions on the rituals of burial of the Wakyiwoso, evaluating it in terms of post-mortem ontology, the relevance of the rituals of exhumation of the human relics and lastly to construct the emerging theory of post-mortem rituals. 

4.2 [bookmark: _Toc181802168][bookmark: _Toc183574851] Factors for the Emergence of Wakyiwoso and the BEHR
4.2.1 [bookmark: _Toc181802169][bookmark: _Toc183574852]Emergence of Wakyiwoso
The first objective of the study was to analyse factors that influenced the evolution of Wakyiwoso as a sub ethnic group and the rituals of burial and exhumation of human relics.

4.2.1.1 [bookmark: _Toc181802170][bookmark: _Toc183574853] Oral traditions and the Mushite theory of the origin of  Wakyiwoso
Oral traditions make a corpus of source of African history and philosophy. However, the information derived from this source remains theoretical until further studies confirm these hypotheses. This is a GT study, which goes forth and back in its theoretical sampling. During the processes the written sources may interwove with primary source. 

The researcher interviewed one of the Mushi clan members who were one of the 
great-grandchildren of Mangi Sina, the 12th leader of Kyiwoso, about the origin of the Wakyiwoso. For anonymity, this study will refer to him as i.e. "male, 70 years old." The first respondent was of the opinion that it is impossible to give a perfect account of the origin of the current Wakyiwoso. The informant said he was only confident enough to narrate his royal lineage. He was rather sceptical to refer to the entire population of the Wakyiwoso.

He started by saying,
It is not easy to tell you about the history of Wakyiwoso. Kyiwoso is more of an empire than a family. It is an empire that has brought together people from different backgrounds of blood and cultures that have been blending for centuries. Some have Asian-Negroid blood or Caucasian-Negroid blood. The Mushi are the Isralites and wherever they went they were rulers of their host people. They came to Mount Kilimanjaro and ruled. Originally, there were some big-headed dwarfs who were expelled or fled because of the rampart wars in the neighbourhood" (Male, c.70 yrs, 27/12/2020).

The informant above stated that some Wakyiwoso, including his predecessors, originated from Israel. He refers to the Mushi, a person mentioned in the Old Testament books. The Mushi are mentioned in the Pentateuch as the privileged family who bore not only the Kyiwoso royal family but also all the Chagga rulers. However, the reference the respondent was making seems to have come from the Bible, and also the question was whether the name "Mushi" alone could guarantee that they were Israelites. 
· The researcher wanted to see how the informant was constructing his theory. They referred to th  e Bible realising that the respondent had many years of study finding the clues. 
As far as the Bible and other sources inform the researcher, the patronymic "Mushites" refers to Moses. 
Our ancestor Moses was in Egypt and then in Median, where he married the Midianite woman, Zipporah. About forty years later, Moses is recorded in Numbers 12:1-10 as having married an African woman, a Cushite woman from Ethiopia. After the death of Moses, the children born to Moses of the African woman must had suffered perennial racist assaults, which made them take flight to Africa and to their maternal great-grandfather. Racism started soon after the woman was married, when Miriam, the elder sister of Moses, complained about why he had married the black woman, a Cushite woman.

The respondent did not seem to have enough stake for his claims without literature and sometimes using the Bible and sometimes asking to use my smart phone to ask about some themes which seemed to have been customary to him to do so.
The priesthood had previously been monopolised by Aaron's sons, but Moses' sons shared it with their brothers. These are clans of the Levites according to their genealogies. See also Numbers 3:20 and 3:32; 1 Chronicles 6:19; 1 Chronicles 23:21. Merari's sons are Mahli and Mushi.

The researcher paraphrased the following information: at this point, the oral traditions were followed in parallel to the Bible.

According to some elders in FGD:
 After what are thought to be natural calamities such as droughts or desertification, Hebrew social segregation and racism some of the Mushi family migrated to Africa, first to Ethiopia, Kenya and then into Tanzania past the Rift Valley to the Maasai land, settled with the Maasai for a while, and climbed up to the Kilimanjaro foothills. These aristocratic people were scattered throughout all subtribes of the Chagga wherever the Clan Mushi is named, from Mashami to Orombo. However, for Kiwoso (Kibosho), the first person mentioned was Yansanya, probably from the words Yahwe and Sinai (Yah-San'ah), who, after reaching Tanzania, settled in Arusha (Arumeru), then advanced to Sanya (Hai) and then to Machame, leaving some family members at Meru. At Machame, one of his relatives received him. (FGD, 27/12/2020). 

Yansanya begat Kimboka, who settled in Machame. However, the relative in Machame mistreated them, as one states below:
It happened that their host conducted the initiation rite known as udini (circumcision) for all young people, including the Kimboka, whereby the host directed the surgeons to cut off the whole penis of the Kimboka family. Many youths bled to death. Conscious of the incident, the Kimboka made an unplanned flight that night, heading to the present location of Kibosho. The first settlement was at Nchona, a hamlet in Uchau village. At Nchona, Kimboka was hosted by the Kulaya clan. Kimboka was very rich in cattle, and he used to pierce cow arteries for fresh blood, which was used for food, including mnlaso or usao (blood mixed with milk), and kisusio (soup mixed with fresh blood). Because of his generosity, the Kimboka were so loved and, because of their possession power, they were respected by their hosts, making them their leader, hence Mangi. In the real sense, the first Mangi was Kimboka rather than Yansanya, as many used to believe (Male, 85 yrs, 27/12/2020).

The analysis and discussion of the above tradition simply show that the Wakyiwoso, or their royal family, originates from Israel and from a Levite or priestly family. It is historically true that, hitherto, the Mushi clan was the royal family from which the Mangis of Kyiwoso and other Chagga states descended. In addition, it is historically plausible that the royal family was not the first people to settle at Kibosho, though it is not so clear whom the oldest clans settled there first.
Antithesis 
Biblically, it is obvious that the Mushi and Mushites were connected to the Pentateuch and to the exodus generation of 40 years since the time the Israelites came out of Egypt. However, in other scriptures after Deuteronomy neither Moses nor Aaron say Levites were dominating the priesthood of YHWH rituals. In 1Samuel 1:1-7:17 Eli is accepting Samuel the Ephraimite to priesthood. These non-Levite priests were the custodians of the Arch of the Covenant until Saul son of Kish was anointed the first king of the United nation. This can be compared with Leuchter (2013), who notes that:
The description of an Ephraimite boy (Samuel) being brought up by a priestly family (Eli) is more or less in line with the model that I am suggesting for early Levites, consisting of (later-born) Israelite sons dedicated to the service of YHWH. I would further suggest that this existent body of cultic professionals were what scholars call the "Mushite priests" (from the Hebrew muši, "[ones from] Moshe/Moses" found in Exod. 6:19; Num. 3:19, 26:58 and elsewhere). This group controlled the major sanctuaries during the early Israelite period and housed priests who claimed descent from Moses, a legendary holy man remembered as somehow instrumental in the early break with Egypt (n.p.)

The researcher argues that according to recorded history, this is contradictory as the Chagga people reached East Africa in the 16th century as nomadic groups (Clarke, P. H., 1965). This makes it impossible to be part of the Israelites who dispersed in 70 AD after the inversion of the Roman legions led by Commander Titus. Unless additional evidence is discovered to show that there were technological lapses, the Israelites were already more advanced in many ways, both culturally and technologically, than the people who are now known as Chagga and the Wakyiwoso, in particular. The concept of the Chagga and the Wakyiwoso about the world and the Supreme Being also differs to the extent that the two people are from two different cosmos. The cult of ancestors among the Chagga and the Wakyiwoso in particular, stands in stark contrast to Jewish culture, which, while influenced by gentile divinities and cultures from time to time, never diminished in the YHWH cult.
Synthesis 
The argument above can be synthesised as it follows: there are many gaps that show that the Wakyiwoso are not pure part of Israel, however, the kumbo-practice of dumping the dead relate Gehenna which was a dumping place for evil people and those who were not worthy of burial due to grave offences in Israel. (See Jeremiah 31:40)
Jer 31:40 KJV - 40 And the whole valley of the dead bodies, and of the ashes, and all the fields unto the brook of Kidron, unto the corner of the horse gate toward the east, shall be holy unto the LORD; it shall not be plucked up, nor thrown down any more for ever. And he made offerings in the valley of the son of Hinnom, and made his sons pass through fire, according to the abominable practices of the nations whom the LORD drove out before the people of Israel (cf.2 Chronicles 28:3).

The exhumation of the relics of some respected dead for reburial, male circumcision, and both societies' patriarchal social systems may reveal some similarities between the Israelites and the Wakyiwoso. This can be accounted for in many other ways, such as contact with migrants from Ethiopia, Sudan, and the coastal areas, which may also be the reason for some cultural similarities. Agricultural skills also make the Chagga and Israelites to resemble, for example According to the Jewish scriptures, the relationship between the Chagga and the Cushitic people is especially important in agricultural methods, particularly irrigation. The Israelites are informed that the land they are about to enter was not like the "one you came from, where you could sow the seed and water it with your feet like a vegetable garden" (Deuteronomy 11:10).

The researcher continued to compare and contrast the data from the field with documentaries (the Bible and written sources). He reasoned that if and only if there was some connection of blood between the Israelites and the Chagga and the Wakyiwoso in particular, this connection might have happened indirectly via the Queen of Sheba. It is believed that she was pregnant with King Solomon when he paid him a visit after he was enthroned as the third King of the United Kingdom of Israel. However, oral traditions are inextricably linked to the landscapes of inhabitation in Tanzania's Mount Kilimanjaro region:

Also in the early part of the first millennium CE, another type of people arrived in the plains around Kilimanjaro, which have more recently become the home of the Eastern Nilotic-speaking Maasai. In those early times, these intruders had to conquer the aforementioned Cushitic herders. They were speakers of Southern Nilotic. Their modern descendants are, e.g., the Barabaig Datoga, mostly from the Hanang District. Culturally, they represented a mixture of, at the bottom, so-called "Ethiopic" or "Old Nigritic" culture, with, at the surface, pervasively "Hamitic" or "East-Hamitic" features. Their interaction with the people of Chagga also left traces in the latter’s idioms, culture, and economy. The Chagga word for Eleusine coracana, "mbekye", which became an important ingredient of their local beer as well as their baby food, is derived from the Southern Nilotic root "pec". Eleusine millet was originally domesticated either in northern India or Ethiopia (Hemp & Hemp, 2009).
The riddle of where the Wakyiwoso originated has not yet been solved. Still, other sources show the close connection between the Wakyiwoso and Indonesians and Malagasy. This has been linked to agricultural activities and crops via linguistic traces.   

4.2.2 [bookmark: _Toc181802171][bookmark: _Toc183574854]Emergence of BEHR among the Wakyiwoso
The research question asked about what factors that influenced the emergence of burials ritual among the Wakyiwoso of Tanzania. The researcher broke down the research question into several typical questions. Concerning the present objective, the researcher found it appropriate to start with the concept of death before burial and exhumation. 

What was going on around? It was at the time when COVID 19 raided the world
We had a very bad situation before the government allowed the Corona-infected dead to be buried by their families. Every week, we cry as our relatives die. We've been worried about this fever… since it first appeared. …COVID-19 is different from other diseases we used to know. Last week, one of our relatives died after a brief illness suspected to be COVID-19-infected, and we were denied the right to bury him. We are very worried. We know that no one has the power to reverse what God has planned. What a pain it is for the government to take our dead from us and bury them elsewhere without any formal ceremonies or rituals. We wish we could bury our dead ourselves because failing to do so would harm the living in the future…. 
(Male, c.70 yrs/ 21/12/2020).
This was done because, for the whole year, people were living in terror of COVID-19, and the research area was one of the most affected. There were about three death accounts every week since this study was a GT the researcher observed what was going on around him in society and the social processes. 
The researcher asked about the nature of death and the beginning of the practice of burial rituals among the Wakyiwoso. This question aimed to examine the historical factors responsible for the emergence of the BEHR among the Wakyiwoso of Kilimanjaro, Tanzania. However, the way the discussion was gaining momentum, the group had to answer the question one respondent said that “Death has always been in the world, no one knows exactly why people have to die. Everyone must experience death human and non-human alike but death of man takes a special look…” (Male, c.76 yrs/ 21/12/2020).

This study had to deal with the question later, after discussing physical death, which existed before the appearance of the Chagga and Wakyiwoso. The researcher wrote memos and resume to the intended question of death. Responses collected from respondents have shown slight differences. However, they agreed on many aspects of the historical development of the BEHR.

4.2.3 [bookmark: _Toc181802172][bookmark: _Toc183574855]Death as a social and historical occurrence
When asked about death, respondents used a variety of wordings, but they all acknowledged that the phenomenon is genuine. Death was described as a state of being unable to perform any typical human activities in the world of the living. According to one respondent:
When a person is no longer able to breathe, they are considered dead. Heartbeats stop, start to cool, and eventually disintegrate (1). He or she ceases speaking in the language that other people use normally. (2) as is customary. Even though he or she has passed away, it is still not over. (3) The deceased still exist in the world of spirits and are conscious of their past and present selves. The living must not touch the dead. For the dead to pass securely, the living must bury them right away. (Male, c. 70 yrs., 28/11/2020).

Some of the words used here represent concepts.
(1) They think scientifically about mortality; once the body dies, the decomposition takes place immediately. Therefore, man is mortal.
(2) Being alive means communicating. This was demonstrated by the remarks, and some respondents elaborated on the idea of the condition and the symptoms of physical death. He starts with the definition of death, then leads to the symptoms that can be observed in the body of a human being.

Death means no more heartbeats. In Ki-kyowoso, we say mbii n’yudelelaa (the body cools). 
Mbii mmbo wiwaa nying’a nye-ansa edaa, meaning the body becomes a carcass and starts to give bad odours or stench. Also, it is leaving this world for the next. kweefo ededany; kweefo ekuballyian; kwiidelelaa cha muda; ufu nyu'fu kila kyindo kilemaa; kwiidelelaa cha muda.(Death is being dead; everything fails; there is no self-movement; you cool down like mere water. ), the man becomes "Warimu" (male, approximately 62 years old, 28 November 2020).

The above statements are just typical answers to the concept of death among the Wakyiwoso of Kilimanjaro. Death is studied scientifically, not mystically. Because of their bodily actions, everyone could attest to this: "We are mortal." One respondent said that even though sometimes some patients seem to have died, it is not proper to declare someone dead only because some behaviours like "not breathing" have been noted. Traditionally, the head of the family or clan is reported to one or two other mature people of sound mind.

The above statements are just typical answers to the concept of death among the Wakyiwoso of Kilimanjaro. Death is studied scientifically, not mystically. Because of their bodily actions, everyone could attest to this: "We are mortal."
 
One respondent said that even though sometimes some patients seem to have died, it is not proper to declare someone dead only because some behaviours like not breathing have been noted. Traditionally, the head of the family or clan is reported to one or two other mature people of sound mind. (Male c.62yrs, 28/11/2020).

Observations indicate that nowadays, most deaths occur in hospitals. In addition, whenever it happens at home, the body is sent to the hospital for post-mortem and storage while it waits for the relatives to gather, as many families have members in the diaspora. In this way, the autopsy is carried out in a hospital, and the doctor who conducted the autopsy issues death certificates.

4.2.3.1 [bookmark: _Toc98799491][bookmark: _Toc181802173][bookmark: _Toc98799512][bookmark: _Toc183574856]The Origin of Death
The data for this subsection used interviews and FGD. As the researcher was visiting the respondents, he introduced his subject, which made some curious to say not only what they heard but also what they believed to be true:
"niira eshyi kuwessa sheekyi?" "Eshi sha wakuu," she says."What are you looking for, and why are you asking?" "These are for the ancestors," nags one elderly lady as she prepares to sit by the door for more information. She started walking on all fours before grabbing her walking stick.   
“ufu n’llo kila ndu. lwowode mwin’nyin. Wandu wewekufyiia pfo kudo fuma kacha. Kitewe kyeepfo mbandu werunda shindo shiwicho Ruwa kasyuo. Nelendeswo wandu wek-kwuony; mbo wechoowookaa cha choka wakauya cha wana wat’tu….  Literally meaning that death is for everyone, and no people are special before it. From time immemorial people have been dying. The reason was the evils of the people that made Ruwa (The Supreme Being) angry. Before the Ruwa was angry, people were not getting too old. They were like snakes shedding their old skins and returned to their youthfulness.  (Female c. 98yrs,25/11/2020).

The cause of death here refers to why humans should die instead of living forever. However, there are some stories about death and its origin in some historical records of the Chagga people. In tracing the nature of death, the author discovered the dominant Judeo-Christian myths. However, somewhere in the ethical ontological framework, the origin myth of death loses relevance. For example, when someone says that Ruwa, the Supreme Being, sent a slower animal to tell people they would never die early in the morning,. Then, in the evening, he sent the fastest animal to tell the men that they would surely die, and the fastest animal announced the message of death before the swiftest animal announced the message of life. The story seems to be a typical Bantu one. However, now the Kyiwoso may have alluded to the biblical story of the snake, the woman, and the man in Genesis 3:1–20 fall story.

It was also asked about the origin of death. The following are the sample answers about the origin of death:       
No one knows where death comes from. However, God knows. Death has existed since the beginning of time. We were told that in the past, people did not die but simply vanished into another world. Some were renewing themselves from old bodies to youthfulness by changing their hides, just like snakes. There must have been somewhere some oversight that led to the death of the first man's, but we have not heard the details in a long time. Nonetheless, let me tell you that everyone will die, including birds, animals, and plants (female, approximately 95 years old, 28 November 2020).

Death is a terrifying truth. It appears that there was once a belief that humans could avoid death by renewing themselves, as one respondent put it, "by changing their hides like a snake." It is unclear whether respondents are referring to a different version of evolution, in which man is the offspring of other creatures, especially creepy ones like snakes. Furthermore, the incorporation of the concept of an all-knowing God may pose another question about the omniscient God's theology in Judo-Christian or Abrahamic theology, which is not included in the Wakyiwoso. Some took it for granted as one asserts: 

Death is not something we should question; it is real, and everything that lives must die. Death is older than we are; it was always there. Before these recent years, no one dared ask such a question because humans have been born and died since the beginning of time. They do not die because they are good or bad. They just die. No one is bold enough to invite death. Only the insane will say they need to die. (Female, 75 yrs, 22/11/2020).

When the concept of death was introduced and all respondents virtually agreed that the death phenomenon was a painful reality, another question was asked about the treatment of the dead, which would culminate in properly disposing of the corpse of a human being in ritual. Some believed that burial rites had evolved, even before the Wakyiwoso settled where they are now.

The researcher observed that death is a phenomenon that all humans fear, but it is certain and real. Among the Chagga of Kilimanjaro, death is an important rite of passage that requires careful conduct, as it is the point where the two worlds (physical and spiritual) meet. Most Chagga people must be buried in their homeland. Chagga is one of the few tribes in Tanzania that is very proud of its homeland. Once death occurs, outside homeland (diaspora) funds are raised to make sure that the dead are buried in the land of their ancestors. When discussing Dwell, Heidegger praised this philosophy.

The question of man's "where being and to where," that is, the question of his homeland, is entwined with the question of his existence. Heidegger proposes that humans need to be "somewhere," and that whatever comes to them originates and ends there. For Heidegger, "the man without a home can do nothing." … From the perspective of Heidegger, man chooses to stay in this world, and human beings are meant to dwell. To dwell conveys the meaning of remaining safe and free from anxiety. In other words, the concept of "dwelling" has a two-way meaning: first, taking care of the dwelling; second, guarding and taking care of the dweller (Shariatinia, 2016, p. 2).
One respondent notes that:
If a Chagga person dies in the diaspora and is buried for some reason with no other way to transport the body to the homeland, similar to Kilimanjaro, the dead must be symbolically transferred to the homeland by fetching some soil from the grave and reburying it at the homeland, telling the dead that it has eventually reached home and so should be peaceful. If this is not done, the dead may become hostile toward the living, inflicting misfortune on relatives and sometimes making members of the family disappear or appear horribly to them. The relatives may encounter phantoms insisting on being mistreated and thrown in the wilderness. (Male, c. 80 yrs., 22/11/2020).

The burial of the Chagga is a process that starts with inhumation and ends with exhuming the human relics and placing them at a designated place with proper rituals. This thesis is mainly concerned with burial and exhumation rituals. However, there are more rituals, which may be viewed as promotional, hygienic, and constructive ones.

4.2.3.2 [bookmark: _Toc181802174][bookmark: _Toc183574857]The Beginning of Burial Ritual
The "beginning" in the context of this study is the genesis of the ethnic group rather than the entire race of humans. The question here insists on the traditional burial rather than the modern one, which is influenced by Christianity and Islam among the Wakyiwoso. When someone asks an old person, "How did you bury him or her?" he or she quickly understands that you mean traditionally. Nevertheless, if you ask, "How do you...?" he will soon understand that you need the new way as introduced by the missionaries or Muslims. 

When the question of the beginning of burial was asked, one old woman asked in Ki-Kikywoso, "kumalila?" meaning in ancient times. To her, ancient times meant the times when people were free to do whatever they wished, provided it was lawful among themselves. They mean that there were days of their own, rather than these days when they have no freedom to choose what is good or bad for them.

Concerning burial rituals, something has been taking shape for many years. 
At first, people were not buried at all. Since they were nomads, they had to abandon the corpses in the camp shelter and go to another place. After some time, the old men could go back to the place and find that the corpse was decomposed, taking the skull as a reminder of their dead. This was given to a special relative as a token of the blessing of a departed (c. 65 yrs., 20/12/2020).

This respondent presents the idea of an ethnic group's evolution from nomadic to sedentary agriculturalists and settlers. However, according to many other versions, as presented below, he mixes two different epochs of the Wakyiwoso revolutions that are separated by many years, if not centuries. "Not burying at all" means that after the abandonment of the copse, the journey continued with no plan to go back for what he mentioned as the collection of the skull. According to the interviewee's additional information, the skull meant that once people had settled and developed meaningful burial rituals, the relics were now treated as important symbols in Wakyiwoso society. Though the below account has some important information about the beginning of the burial ritual, the respondent is misinterpreting the meaning of the slaughtered animals when she says that they are a farewell and that they are present for the yonder relatives. Though there is no canonical account of the meaning of the animals slaughtered in burial rituals in line with many accounts and the manner of burial in those times, the respondents’ analysis would tell what these sacrifices mean:
In the old days, people did not bury people. However, they performed some rituals for the deceased to say farewell to them. They slaughtered a cow or a sheep, which was thought to be a gift for the members of the neighbouring community. Anyone who went there empty-handed was not welcomed and was stigmatised as being poor and barren. He was mistreated as a loafer on earth and a man or woman without good relatives at the yonder feasts. The dead could become enraged and seek vengeance on their living relatives, which is why they had to provide food and drink to the dead in order to transport them to the other world. People did not begin burying everyone in the ground until the advent of colonialism (c. 70 years, 10/12/2020).

The above account reveals that there is a dual cosmology and that the Chagga people see death as just a shift from one mode of life—the physical world—to the spiritual world, where the dead go. The dead are just as alive and can take something to the next world. If this were the case, people would be desperate to ensure that there are good relationships between the living and the living dead. The connection between the two worlds was the rituals, especially the BEHR. The researcher's hypothesis is the more Chagga cosmology is known, the more interpretation of their mortuary practises becomes achievable, and therefore, the more one can see their relevance.

In the FGD, it was asserted that:
 People used to throw away the carcasses until they had settled. In due course 
of time, the population increased due to the plenty of food and peace they found in the haven of the forests of Kilimanjaro. Now that the movements were halted, people had to settle. Now, when someone dies, things are different. They treated everyone according to his or her social status. Some were thrown away for good, while others were prepared to be eaten up by scavengers like hyenas and foxes. First, after they were confirmed to have died and established the cause of death, they undressed the dead in order to redress it. This is called in Kikyiwoso "iyambuto" na "iwiko sora" meaning to taking off the luggage ready for travel. The deceased were wrapped in cowhide and smeared with lamb fat. They were then placed against a tree in a remote location away from home to be devoured by wild beasts.

The role of animal fat was to attract wild beasts to consume the body. They held a feast for the deceased after a certain amount of time, as they used to calculate. They slaughtered the cow, an ox, and a ewe or a lamb, depending on the sex and status of the deceased one. Not only that, but they sent some special people to collect any relics and anoint them with animal fat, and the skull was separated from other remnant bones. The skull was stored in a special place in the house, while the remnant bones were placed under the holy tree. Moreover, the point was now a "kifu" which means a burial and a shrine (FGD, 19/12/2020).

Another respondent added that:
Yet another account can be paraphrased as follows:
The burial came on demand. People were buried to create environmental sanitation. At this point, the population was growing fast. Population growth led to more land scarcity than before, and it was impossible to dispose of the deceased in the traditional ways. Trade and caravans were introduced, and people travelled to distant lands, meeting The burial ritual has evolved for centuries. It was during the colonial era that modern burial rituals involving foreign religious elements were practised according to the status of a person, and they had many stages until they were completed. There were times when the population and clans increased. The land was divided into kinship areas, which were demarcated for different purposes. Some areas were for home building; other areas were for grazing; and some areas were treated as sacred, where no human activities were allowed. For example, Ntudu (the forest) was preserved for building materials and firewood and was accessed with some permission, but only some prescribed trees were cut. Some trees were special, and it was taboo to even collect a dried branch for firewood. None of the people owned rivers or fountains of water; these were owned communally (Male c. 55 yrs., 20/11/2020).

Still others said: 
This could have not meant that the burial of mangi or mashika wa Mangi (minister of Mangi) was the same in all aspects. What he might mean is that the common people were segregated because of their wealth and social status which was influenced by the European and mission presence in Kilimanjaro Different people and cultures. They discovered that some types of burial involved burying the body in the ground from the Swahili (Muslims) and the Masiya (Christians). (FGD, 20/12/2020). 

The above data were collected with the aim of understanding the social and historical elements of the BEHR among the Wakyiwoso of Tanzania. The researcher wanted to know how external influences affected the burial procedures among the Wakyiwoso. This was done because the researcher believed that the logical or chronological arrangements of an event or course of action held the most meaning. 

4.2.3.3 [bookmark: _Toc181802175][bookmark: _Toc183574858]Burying Places, Rituals, and Procedures among the Wakyiwoso
A brief discussion of the pre-modern practice of exposing the dead to scavengers was worthwhile to grasp both the logical and chronological development of the concept of the ritual of burial. It is not clear whether exposing the dead to scavengers can be called a burial in its own right, or whether it is otherwise that the burial was overlooked altogether.

The concept of burial here should be clarified before proceeding with further analysis. The question of how burial is attained may well find its answer once the purpose of burial is well-defined and free from any reasonable ambiguities that might mar the relevance of action. When ambiguity is cleared, it means that one term will mean the same concept as the other.

One respondent said that:
Burial in ancient times was practiced by abandoning the dead and shift to somewhere elso without caring about what would happen to the dead. The kumbo, that was damping the dead at a chosen spot to be eaten by beasts, then it was buried erect leaving the head unburied and without exhuming. Some people went back after decomposition to collect the skull while. The last stage was interring followed by exhumation. (Male c. 57 yrs., 10/12/2020).

The author argues that there should be reasons for burial. Let one assume that some people may think that meaning is contextual and parochial, meaning that the concept is meaningful in a particular geographical area, cultural setting, period, or epoch. Still, others may think that the meaning of a concept is universal and ultimate, meaning that the meaning transcends both spatial and temporal bounds in that it is significant in one epoch, it will also be significant in the other regardless of changes in geographical and temporal means. In the following responses, the purpose of burial is discussed in order to determine the concept of burying among the Wakyiwoso, which will also determine the relevance of the rituals of burial. 
The findings of this study in this regard were the responses to the question that wanted to know why people have to bury their dead. The following results present the purpose of burial among the Wakyiwoso this question was answered by 30 (37.5%) whereby 10 (12.5%) religious leaders and 20 (25%) FGD. These categories were merged together. It was argued that the burial was to be decided by the ends of an action rather than its means. Three reasons of burial were outlined as below:

Firstly, the purpose of burying is to protect the living ones from contamination by the dead as some of them died from diseases while a few were because they had attained their natural life span by age or bewitched.  
Secondly, the purpose of burial was to hurry up the dead to his journey to the yonder, as the presence of the dead in the house could attract the company of the dead spirits in the house or homestead who may cause some more deaths among the living members of the same family.
The third reason was to mitigate the shock and trauma the family members would experience from perpetually looking at the dead. Taking the dead away as soon as possible would allow for fast healing and reduce more horror. In this (they added), in the old times, even the children were not told the whole truth about their dead relatives, and they seldom saw the dead. Some children who were in their early childhood were told that their deceased mother or father was on a journey to a distant land. They kept waiting until they were mature enough to be told the truth about the meaning of ‘journey to the distant land’.

The above primary field data tells some reasons for burial. Now let one assume that the concept of burial favours the first assumption that the meaning attached to the concept of burial is contextual rather than ultimate. If this is established, it also needs to be seen what the vital purpose of burying is. On the other hand, let someone suppose that the meaning must be universal and ultimate, or any way around. The author is bent on discussing the findings initially, without reference to any particular philosophy, rather than going between lines to the above-emphasized paragraphs. Therefore, the three purposes of burying are, firstly, protection of the living through sanitation, followed by clearing the potential source of contamination. This is in line with Cohen, who sees that.

Originally, earth burial might have been designated to protect the living from contamination, or to prevent wild animals from molesting the body, or, as a sympathetic rift, to promote rebirth. The position in the ground varied: prone, supine, lateral, sitting, or flexed. Often the dead person was interred with grave goods, e.g., ornaments, tools, or weapons. Among some groups, a body was temporarily buried, exhumed after a specified time, and then reinterred in a second burial (Cohen, n.d.).
 Secondly, the purpose of burying is to accomplish one’s socio-spiritual duty towards the dead. This was accomplished by the attainment of his/her fortune and the safety of the living, in the spiritual realms. Lastly, to help the living ones by elevating the psychological problems created by the event (death) especially the youngsters as one sage suggested: “Children were protected from traumatic sight of the dead” (Male, c.70 yrs, 2020)
Having established the purpose of burying the consensus is needed in the following:
Whether the Meaning of burial is sufficiently accounted by the above respondents, and whether disposing of the dead to scavengers meet the mentioned purposes, which are protection of the living through sanitation, socio-spiritual duty to the dead protection of the youngsters by mitigating psychological problems caused by sighting the dead. Whether ground burial (burying the dead in grave) meet the above-mentioned purposes of protection by sanitary, spiritual duty to the dead and protection of the youngsters.

 In the pure reason, the following syllogism may exemplify the idea:
If the disposal to scavengers leads to the protection of the living through sanitation, spiritual duty to the dead, protection of the youngsters by mitigating psychological problems caused by sighting the dead, then it is burial. If interring into the ground leads to the protection of the living, then it is burial through sanitation, spiritual duty to the dead, protection of the youngsters by mitigating psychological problems caused by sighting the dead then it is burial.

Now, analysis may lead one to conclude that if both disposal to scavengers and interring into the ground satisfy the concept of burial, there is one question, which needs to be answered about the meaning or relevance. The question is whether we can do either of the above options (contextual relevance or universal relevance) to meet the objective discussed above. For pure reasons, in the 21st century, no one in the city likes Dar es Salaam. You can plan with good intent to dispose of the dead anywhere; be it a dumpsite or a nearby zoo or even at Wild Park to secure burial, even if by chance the body happens to be consumed by scavengers in the same manner it used to be among the Wakyiwoso. Protecting the living by creating sanitation, attaining one’s duty to the dead, and protecting the youngsters, still the action will not satisfy the concept of burial, hence making no relevance. Nevertheless, if the same person died in this same epoch and placed the body in the grave, it would satisfy the concept of burial and hence make it relevant. However, in the same 21st century, somewhere in the same world, the disposing of the dead to scavengers may satisfy the concept of burial.

From what has been discussed above, it follows that the meaning or relevance is contextual and parochial rather than universal and ultimate. In this sense, in all epochs, disposing and interring are contextual and parochial. This disposing of is traditionally termed "kumbo" in the Kyikyiwoso language. The following discussion is presented using some figurative language and some hermeneutically derived expressions.

4.2.3.4 [bookmark: _Toc98799514][bookmark: _Toc181802176][bookmark: _Toc183574859]Kumbo as the land of the dead 
Burial service served among other objectives as the efforts to protect the living community. The whole chain of rituals aimed at maintains the healthy community both physically, psychologically, spiritually and socially. Burial was conducted in two main modes namely disposal to scavengers and interring which happened due to certain factors.  

It emerged that: 
When people multiplied and the beasts dwindled, there was a vivid need for burying the dead. This was done for sanitation purposes especially after seeing that there is no more ng’uruu (hyenas) that used to scavenge the land.    Another reason for burying was the interaction of the Wakyiwoso and other neighbours especially during the butter trade and the intrusion of the Wasungu (the white people). These factors discouraged people from practicing disposing of the dead in the ‘Kumbo’. Kumbo was the land of the dead where only the dead were thrown (Male, c.99yrs; 15/12/2020).

In the group discussion it was argued by respondents that: 
When it was established that someone had died if he was a male with grown children and sometimes the grandchildren, the bull or an ox was slain on the very day. Moreover, the Choni (hide) was used as the clothing for his burial. Some amount of the n’ndra (curd) is taken from the big intestine to smear the body; some lard was also used to smear the dead body. Ndura (the dry banana leaves) were used to cover the hide that wrapped the dead. After tying the body up fast and straight, some men took it and leaned it against the tree, waiting for the beasts to consume it in three to four days. After three days they sent one relative to see if the exercise was successful. If after the destined day, which ranged from three to four the carcase was not consumed they performed some right which made the animals attracted to the carcase and came to consume it up. (FGD 15/12/2020). 

Based on the information narrated by one sage (Male, 99 yrs), as paraphrased by the researcher, in most cases the kumbo (dwelling of the dead) was away from the residences of the living and were in forest which was bordered by the big rivulets. The lands were regarded as evil places where people expected illusions and bad omens. Even after some centuries, these places are not for building residential houses. These lands of the dead, in some clans were assigned to the immigrants. The lands of the dead were kept as the sara (forage reserve) where grass was kept to be used as in times of grass shortage.   
In analysing the term semantically kumbo is a noun which is derived from the verb ‘kumba’ meaning damp, cast away, put away or throw or toss away  in Kyiunjo. The term kumba in Ki-Kyiwoso means to sell especially to the marketplace. It was used as a thing or goods sent to the market and left there to belong to someone else. In addition, it is used of the miscarriage of a calf, a lamb or a kid by a cow, sheep and goat respectively. The human miscarriage was referred to as deta muna (lose the child) meaning to suffer a loss of dropping the unborn child. This was partly discussed in Mwacha, (2013). 
This is depicted in the words like “nyadeta muna” literally meaning, “She has lost the baby”; and ontologically means that in the process of becoming the chance was lost. In this sense, no one counted the miscarriages. The soul was registered as the living only and only if it is born alive. In the same spirit, the cow that miscarries was literally said to have sold the calf. In Chagga it is said “ng’umbe yankumba ngache”, meaning that the cow has sold or thrown away the chance of bringing forth the offspring (the calf) (Mwacha, 2013, p. 228).

4.2.3.5 [bookmark: _Toc98799515][bookmark: _Toc181802177][bookmark: _Toc183574860] Kumbo as an Ecological Phenomenon
The respondents were of the opinion that Kumbo was the place of the beasts; it was believed that this was not used for any other human activities than damping of the dead. As a land of the dead kumbo was also regarded as the territory of the wild beasts that were of great importance as one sage narrated:
The wild beasts especially hyenas   were regarded as very important at death as they served as the proper grave of the dead. It was very sad when people went to the kumbo and found their loved one unconsumed. It was a very bad omen which required a ritual of shooting the carcase with ‘n’ndo or tura (SW-ndulele) after a while they came and consumed the carcase. The trees of kumbo were not cut for any purpose and the land was supposed to remain virgin. Interrupting the vegetation and or animals would disturb the established relationship or symbiosis and affect the whole life system of the human beings (Male, c.68yrs).

Though some respondents were well schooled in modern education, they were still very keen to speculate their oral traditions. They had an exegetical approach to many things trying to show the roots of the rites and rituals and tattoos and taboos of the ethnic group. Some of these were teachers, carpenters, priests, pastors and local government officials. Even though the practice of Kumbo resonate the times when there was no modern religions such as Christianity and Islam they now hail to, some respondents praise their patriarchs saying that they practiced what they ought to.
 
If you do this in our days, no one will understand you and you will be subject to both legal liability and social reproach as the actions degrade the humanity of the dead. The human is respected alive and after his or her death, his or her relics must be handled with the same respect. Even if the man in his lifetime was a criminal the respect of his relics cannot be reduced or redundant (Male c.52yrs). 

The above passage presented the idea of human value as transcendental. The values of man then seem to lay on his nature and essence rather than his individuality. In lifetime, though an individual is a member of the Wakyiwoso enjoys self-freedom and stand as a legal person before the law responsible for his own action as an individual. The same person is also a part of the family and the clan that cover him with patronymic name. though the dead cannot enjoy good reputation or any good works wrought towards him or her, the living have some social connection to the dead receiving on his behalf all sympathies and responsiveness accorded to him. Therefore, all that is done for and or towards the dead is counted as it has done towards the family and the close affiliates of the dead. Therefore, changes in social mind-sets can change the way their dead will be treated as well. This is what happened over time: that the Wakyiwoso started burying their dead in the ground with the same rituals, adjusted ones. 

As was emerged in the literature review the concept of kumbo was practiced in many societies in New Mexico for example the Navajo people did the same (see Shufeldt, 1891). They had brush burial whereby the one who was sick for long time and thought to be at terminal stage was taken in the neighbourhood seclusion abandoned to wait his or her fate aided by starvation.  Sioux people on the other hand had scaffold burial the method of burying on the tree. This relates to kumbo practiced by the Wakyiwoso of Kilimanjaro.

4.2.3.6 [bookmark: _Toc98799516][bookmark: _Toc181802178][bookmark: _Toc183574861]From Kumbo to ground burial and the grave tenure
The findings show that it took many years for the Chagga and the Wakyiwoso in particular to break the ground for burial of their dead. Though it is difficulty if not impossible to know the reasons clearly why they had to shift from kumbo to grave burial some findings may suggest the natural internal change in the society, environmental factors (ecological adjustment, pandemic), and external pressures (war, social interactions and migrations). 

Respondents were asked to account for the influence of geography, and economic activities on the manner of burial. Burial here means the proper disposal of the human dead. Now the attention is paid to the shift from kumbo to rina (SW. kaburi) the grave burial. Most respondents agreed that these changes were necessary though they could not give sufficient reason. 

One sage narrated that:
After the increase of population the land was becoming narrow and narrow, the wild beasts were scant that the dead were no longer consumed in time causing an unpleasant environment. This might have shocked some visitors and those who came to look for asylum with the natives. The newcomers must have taught the Wakyiwoso a new way of disposing of their dead by breaking the earth and burying them (Female, c.90 yrs).

The above hint means that the burial to the ground was not an outcome of internal social evolution, rather an outside pressure. Though there is no sufficient ground to disagree, it is plausible that the changes may be as she previously mentioned the land becoming narrow due to ‘the increase of population’. It is logical to think that the increase in the living is also the factor for the increase in deaths hence increases of the carcases while the carnivores increase was not proportional. This would therefore necessitate new means of disposing of the dead among the Wakyiwoso.
 
Still there are natural calamities, which might have struck the population causing great catastrophe leading more deaths at a time, which makes the increase of the dead, which is not proportional to the population of the carnivores. The other factor is wars with invaders that may cause a high number of casualties and the same is expected to be exposed to the carnivores for evacuation. To make the list of possible factors short the last is pandemics, which might have happened to either party of symbiosis namely the Wakyiwoso, or the population of the scavengers. It is clear that the old way was possible if and only if there were deaths that produced carcases – hence food to a proportionate population of the scavengers. 

Whether factors for shift of burial practices are well known or not to the present generation, the study of the burial rituals remains important on one hand in order to understand those of exhumation on the other hand and their relevance.  The following responses will shed light to the burial rite and its rituals and open discussion for relevance attached therein. 

4.2.4 [bookmark: _Toc183574862]Traditional Funeral and Burial rituals among the Wakyiwoso
In the group discussion which had the 20 respondents. Discussion on the rituals was
very controversial. However, between the lines there were more points of agreement in many issues raised than the differences. The term ‘traditional’ here is in the African context rather than Western. To the Western ‘traditional’ is what in African context is termed ‘modern’ the burial with caskets posh costumes institutional funerary service, music, buffet, concrete graves, chemical embalming and use of flowers. Traditional on the other hand stands for indigenous disposition, simple burial in the soil or feeding the beasts with the corpses with rituals according to the ecological demand. This also depends on the symbiosis of members of the ecological system. Sometime things change as an effort to keep equilibrium.
 
Traditionally in Kyiwoso, burial rituals started immediately after a death certification by the head of family. Respondents supposed that among the Wakyiwoso the dead were not delayed. Once death was established, the burial followed with immediacy regardless of the rank or social status of the dead. My father died in the evening and his burial was conducted in the very twilight. It was a taboo to delay the journey of the dead. The dead was in his middle adulthood, he was sick for short time and was treated both traditionally and in modern colonial health centres. At length the man was brought home being attended by his family for what they call ‘iwawara’ which include a care for the sick in many aspects including, feeding, medication, washing, consolation, encouraging and  soothing. It was about 3.00 O’clock PM when the he was declared dead. Men and women gathered at the homestead and the burial took place soon after the head of the kishari that kinship had mapped the grave. It was by then nightfall. Children and women did never draw near the grave they remain weeping in house or stood a distance. It was an only men’s obligation. There was no customs of displaying the dead body to bid farewell. (Male, c.70yrs; 15/12/2020).   

4.2.5 [bookmark: _Toc98799519][bookmark: _Toc181802180][bookmark: _Toc183574863]Burial procedure involved the following steps
The head of the family showed and demarcated the portion of the land where the grave was to be dug.  The head of the family would use the n’ndo (machete) folded in the Isale leaf or a piece of dry banana hide and draw the map where the grave would start and end after they had tape-measured the corpse’s height and breadth.

It was testified by some respondents in FGD that traditionally the youth would dig 
the grave to the specified size, which depended on the nature of burial. There were times when burial was done by seating the dead in the grave facing the Kibo peak of Mt. Kilimanjaro.  The body was not washed by water and the orifices were left open, not plugged, however the eyes were properly closed. At liminal stage to proper grave burial, before or soon after the grave was complete the cow or sheep was slaughtered on the very moment and the hide was used to wrap the corpse. If a man had no his own property, his blanket was used instead and was made to seat on the ‘kitima’ that was a three-legged chair or a stone facing Mount Kilimanjaro or Kibo peak. This practice was short-lived and forgotten; instead, they used to lay the dead down facing Mount Kilimanjaro. According to one sage, they believed that Mount Kilimanjaro was a home of Ruwa the Almighty, therefore the dead was directed to the Ruwa who is the source of life. However, this did not mean that humans would one day find and live together with Ruwa. There is no such doctrine in the Chagga and Wakyiwoso ethnicities. Men will eternally live their life separately but God remains the holy – separate being (Male 76yrs).

It was testified by FGD on 19/12/2020, that traditionally, after laying the body in the grave, the closest family members stood on the brim of the grave waving and pointing his right foot towards the pit, three times for the male and four times if the dead were a female.  The members will declare the following words while pointing the foot to the grave: ‘kokoo ngiwikye uwoko loko rinah lyako lyiwesumo kudi’ (“If I have a hand in your departure let my grave be dag in the like manner”). After declaration, they will cast some handful soil in the grave three times for a man and four times for a woman's funeral. This was to show that his close relative did not cause the demise of the dead. Moreover, this acted as a threat to make people afraid of poisoning and bewitching their relatives. The researcher observed that in some cases of burial that no room for oath taking as the pastor remained at the grave until the body was well buried.

It was observed and stated by some respondents in the FGD on the 20/12/2020, that, in early times, the graves of some dead were buried with some valuable goods. In the grave, also the dead were given masale (dracaena fragrance) which indicated peace and faithfulness as the testators; also masale meant to beg pardon for any unsettled matter between the dead and living relatives. After accomplishing all requirements, the grave was then filled with soil making sure, the whole soil unearthed was returned in its entirety. After burial all men washed their hands using fresh banana sheaths, this was the source of water, which also was used to water cattle.  While the; Gamu people in Ethiopia wash their hands with fresh ensete fibres (Rossel, 1998).

It was also stated by one Male respondent that that:
The first day was almost over and dembo (SW. matanga) literally meaning the wakes started and continued for three days if the dead was a male and four days if the dead were a female. Though the area had plenty of water, men did not use water immediately after burying, because by washing in the streams they could contaminate the water that was a very dear resource among the Chagga people and the Wakyiwoso in particular.  (Male c. 80yrs 27/12/2020). 

It was observed and testified by FGD 24/12/2020 respondents that:
 On the second day the sheep was slain which was called mburu ya n’nda or “mburu ye-kaba n’nda” this was a farewell present to the dead. The gender of the dead dictated the gender of the sheep; a ewe for the female and a lamb for the male.  The sheep hide will be located at the grave on the uttermost part that faces Kibo at the head of the grave. The meat is prepared by being roasted on the very point of the grave and consumed with some banana stew as known as mtori and wari the local brew made from umbi - finger millet with banana. People came for condolences and brought some litres of wari. Ashers who were strong relatives collected these brews in special containers called kalasinga a wooden cylinder, kyondi a wooden rectangular container, or nungu a ceramic pot including ports and distributed to the mourners. Now only core families were around. (FGD 24/12/2020).

Nowdays the animal is slaughtered in the evening for the fear of religious leaders.
It was observed that, all sorts of organs such as lungs, heart, liver, and intestines from the sheep were cut into small pieces and placed on the grave as meat offering to the dead (who was considered as the Living Dead - LD). In some clans, the lungs was cut into several pieces and were given to the close relatives to make a second oath that they had no hand in the demise of the dead. The following word were said while cutting off the piece of the lung with fore teeth saying ‘ko’koya n’nyii kikusongoryie yako iwesicho kudi’ literali meaning ‘if I am the one who sent you forth let mine be slaughtered in the same manner’ this is repeated three times for the male dead and four times for the female. . (FGD 24/12/2020). 

Some well-off families would by some meet from local butchery to have plenty of it to feast well. 
 On that very day after all the meat was consumed except the kiwiri which is the right forelimb of the sheep/ was well roasted and kept safely for special purpose as known as ‘eera kitunda casting of kitunda’ which was the ritual of driving away the soul of the dead from home. The Kiwiri as said above was a meat - a right hand (forelimb) of the animal that was special for the next of the kin whenever he slaughtered an animal. The next of the kin was not necessarily a brother from one mother or father though most of time would be related to the family as the paternal uncle’s son. The relationship was like a covenant that they would be faithful to one another and that whenever one of them dies the living one will take his position, inherit all his effects, and become a husband to the widow and the father to the orphans. . (FGD 27/12/2020).

Inheritance of a wife and adoption of the deceased children was decided as early as possible. In addition, all about family custodian should be public soon who was to take the custody of the family. 
If the dead was a married man on the second day mnama wo kiwiri that means a close relative or the close brother of covenant of the deceased, must remain in the house of the deceased where he might have been since the occurrence of the death, but on the second twilight to the third dawn for special ritual.  In other clans the brother in-law and his dead brother’s wife must enjoy conjugal intimacy, for others this must start from the very day of burial while in many clans this starts on the dawn of the third day on the river shore where people use to cross the river. 

First the couple will partake in the ‘kiwiri’, the special meat of the forelimb together and keep the bones with the other items; small bits of meat from every part of the body will be included in the kitunda parcel. In the dawn  they will wake up early in the dawn and lead their way down the river with their kitunda which is the mixed types of food stuff such as great yams roasted, some finger millet, nsenge (SW fimbo) staff or walking stick of the dead  along with fire in their hands.

Second, when they reach the destination, which is the shore of the river they light fire, break the staff, and place it on the fire this is known as edoota nsenge literally meaning breaking of the staff or a walking stick. After that, the couple will have an intimacy or sex on the spot. In addition, leave for home leaving all the items on the crossway. They will go without looking behind and without uttering a word until they reach home. When they reach home, they will lay in the matrimonial bed of the deceased one. This is a step toward full inheritance of the widow and the orphans. . (FGD 27/12/2020).
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Plate:4. 2 An elder drawing the grave at Nkonyaku harmlet, Kibosho
Source: Field Data 2020

The research asked the meaning of this and many agreed that: the Wakyiwoso were concerned with the perpetuation of the family and family wellbeing. The ritual of casting of kitunda was a symbol of removing the dead and escorting him to the river giving him foodstuff, which will make him survive in the solitary drinking of the water of the river; this is why in the parcel of kitunda the sample of all favourite food is presented. They also give him fire to continue cooking his own food. The breaking of his walking stick was the symbol of ending his authority as the head of the family and having sex between the in-laws means that the conjugal right now is being transferred to the inheritor from that time on. The intercourse will break the first relationship and initiate the new one.  The dead man’s soul will remain there for a destined time before the close brother (in kikyiwoso he is called  mnama-wo kiwiri) goes back there and returns him to his newly established home that is to his own kifu literally meaning a shrine. 

According to the information given in group discussion and individual interview, on the third day the relatives are to make a congregation to do some more rituals and postpone the dembo, which literally means the wake in case of the male deceased. For a deceased female, the wake lasts for four consequent days. The man is believed to have a short way back to his ancestors while a woman has a long way back to her ancestors. In addition, according to one respondent, the loss of a father was replaceable but the mother was irreplaceable making people to mourn for her for longer than man was On the third day (for male), this is a very busy day with a list of rituals of ‘idocha nguo’ which may last a daylong. All married daughters must be present accompanied by their husbands. Then the wari (mbekye-brew) is prepared and distributed between the sons and daughters equally.  The beverage is put in two pots each for the two camps. The same is done for meat and food.
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[bookmark: _Toc183002091]Plate 4:3.  The sacred plant, the isale, marks the skull encased in the pot.
Source: Field Data 2020

The following procedures are widely observed with minor differences among the clans of the Wakyiwoso:
Another lamb is slaughtered; this is known as ‘mburu ye-aamba mafuda’ literally meaning ‘the oil smearing sheep’. With sometimes, more meat may be purchased to supplement the sheep as the number of participants may require.  The hide of this sheep was spread around the grave to dry.

The parties of brothers will fetch some drink and give it to the sisters and sisters will fetch from their port to serve their brother. Then they will mingle their drink in a single container. According to the sages interviewed independently, this was the symbol of unity. This in the light of what is taking place will give the message that ‘even after the loss of our father our unity endures our sorrows’. 

Some respondents added that:
After eating and drinking the skull of the ship is placed on the grave facing where the moon rises (west) in Kikyiwoso ‘kimwiiri’ means towards west. They also plant Isale (dracaena plant).

 The close family lead by the inheritor of the family will shave their heads, after that the potential inheritor will stand with any sons of the deceased one on the door way of the matrimonial house with their weapons, nshu (double-edged sword), kyiandu kya kuwi (double-edged knife), fumu (spear) and ngao (shield). If some weapons like swords do not exist the knife may be used with some modification and some of the models of the other weapons. This according to some respondents is the symbol of entrusting the children the duty of protecting and defending themselves after their father has died. The inheritor is the one who is giving them this responsibility. It is like saying, ‘my brother has gone now it is my duty to protect you and you will stand with me to defend this family’. Now the inheritor and the elder son of the deceased would go to the banana grove to cut the trunk of the banana and chop it for cattle as a staple fodder. They had to cat two types of banana one is ‘ilalli’ and the other ‘ndishi’. Ilali is a male banana while ndishi is a female banana’ said one sage, (Male c.85yrs, 27/12/2020).
They further said tha:
After that, they would walk to the entrance of the homestead while the new head of the family hung the hide of the oil smearing sheep on his shoulders and they would return and enter inside the house. Then the clothes are brought in the middle of the homestead. The findings from Kibosho Mashariki were slightly different at this stage. Isullyia (the blanket) of the deceased was used to collect and fold all the clothes of the deceased. On the third day, the blanket is spread straight. On the right side the camp of the brothers and on the left side the camp of the daughters and their husbands. Now all clothes including ornaments are on the blanket.

The needle made of one ebon-fens tree as known in Kikyiwoso as iifu is taken with a knife held with some leaves of Isale will be used to piece the skin and mend it as if it was a shirt or a coat. The new head (inheritor) will start to piece the skin three times and mend it symbolically three times swearing to innocent of the death of their loved one; this is the third and last oath. They all swear saying: “if I have a hand in this death you will know” I am innocent of your demise, and if I have my hand in your demise let my cloth be tailored in the like manner” they will repeat it three times. Then Daughters are called one by one starting with the senior one accompanying their husband.  In addition, asked ‘have you paid the bride price for our daughter?’ the son in-law will answer yes or no. If the in-law has paid the due bride price, which is cattle, the head of the family will give him a chance to piece the cloth (skin). However, those who have outstanding debts of bride prices will make promises to pay them soon. (Male c.85yrs, 27/12/2020).

It was also communicated by several respondents in the FGD that after that the daughters and sons will also drink of the wari (liquor) using a bunch of herbs (masale, ngyaambi). They will drop the bunch in the beverage and put it in the mouth spitting it three times saying: ‘I am innocent of your demise, if I have a hand in your demise let my wari (liquor) get drunk soon and in the same manner’.
It was also said that: 
 After that the clothes and any other ornament used by the deceased was distributed to male. This starts with one cloth picked and hanged to the shoulders of next of kin who is the inheritor of the family. Then the head of the family will pick any cloth without choosing and give to the ones who deserved one by one routinely. (Male c.85yrs, 27/12/2020).

Another respondent added that:
When this was complete, the congregation would go out to collect firewood and grass. Men will bring firewood and put it in the store, which is on the roof of the matrimonial house. Women will put their grass bundles in the cattle manger. This, according to the sage, is a symbol that mourning is over and now the family should resume their normal activities.  (For the female dead the three is yet another ritual on the eighth day that is called Sonu). This will be discussed independently. (Male c.85yrs, 27/12/2020).

Another respondent explained what was to be done in the sonu rituals. Among other things, she defined the sonu as one of the great feasts prepared by women, which was prepared using diverse foodstuffs except meat. The meat is missing here because it was a taboo for women to butcher, and that it was customary that all other foodstuffs were under the custody of women except the cattle. Another reason was to have the foods, which would make the women, and their daughters come together and know the types of foods and their recipe lest they forget. This was like a to remember what the deceased was cooking them for everything someone tests would remind her of their beloved one that she used to cook and serve us this type of food in certain seasons and in this style. It also extended the deceased hospitalities to the living ones. 
Sonu (the meal for rededication and cleansing of the kitchenette) one week after burial there will be eight day when the daughters will gather at their mothers house to cook ‘Sonu’. Sonu are the combination of all types of yams, all types of beans (cereals). All families in the neighbourhood eat the sonu foods. (Female, c.65yrs, 2020).

The researcher observed that the feast of sonu was dietary than any other ritual as many kinds of foodstuff were presented; this was also a curative and constructive of the family. Physically the food was to recover where the body lost during mourning time, psychologically; the communal food indicated that though the mother is gone the love and fraternity continue among the family especially the daughters by the sonu communion. 
In traditional life it was not easy to know who a widow inherited or the real wives, all were treated as wives. The inherited children enjoyed the same privileges as the same children of the inheritor except that the children would inherit only the effects of their original deceased father and no children born by another womb were entitled to the effects of the inherited family. The inheritor or new father became a mere custodian and steward of his brother’s family and the consoler of the widow (Female, c.60yrs, 2020).
	
Now concerning the inheritance of the family (as not only the widow was inherited by the next of the kin, but also the children) the researcher asked its relevance where it was answered that the practice for the perpetual of the healthy community where all women had conjugal satisfaction; children had equal protection and security. In this life system there were neither widows nor orphans in the modern fashion. Sometimes the modern view of this practice may seem silly and something that belittle the women, as they had no choice. It should be noted that even men had no choice of who to marry as this was arranged by the family. In addition, men were not given freedom to decide whether to succeed the family or not as it was a social necessity that came either by birth position or the decision of the clan or kinship.

The above passage connote that the traditional Wakyiwoso did never see death as horrific as it is now that it may end someone's support, and relationship, rather everything kept working under the community ontological superstructure. However, the obvious danger is that the freedom of an individual was sacrificed for the betterment of the collective life. Community seemed to be better than the individuals were and no one should, therefore endeavour to gratify a self but the gratification of the many at the expense of an individual. Presentation and discussion in the following subsection the communitarian spirit emerges by exhuming the relics of the individual dead for the many living members.
	
4.2.6 [bookmark: _Toc98799544][bookmark: _Toc181802181][bookmark: _Toc183574864]Consideration of material used in the traditional rituals of Burial
The data analysis procedure is continued in this part. This is done by combining secondary and primary data and addressing them thematically to meet one of the study's research goals. The researcher wanted to know what was often employed in the process of funeral ceremonies. The purpose of the query was to determine what effects certain materials would have on the physical and social surroundings. The outcomes from the interviews were triangulated by utilising both the interview schedules and the Focus Group Discussion (FGD) by the participant and non-participant observations. Tables and narratives were utilised in tandem to ensure that the material was thorough and easy to understand. Even if the total number of respondents was N = 80 (100), the analysis was still qualitative.

According to answers (FGD), the instruments used in burial ceremonies were shown to be dependent on the type of soil. More diversified instruments were used where the soil was stonier. Ikumbi (plural Makumbi), a hoe, ichimbuo (banana spacing shaft), ibeleshi (spade), ntarimbo mining shaft, n'ndo (small machete), and ubanga (large machete) were also common tools These were the most commonly used tools in burial ceremonies and exhumation (FGD, 21/12/2020).
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Plate 4: 4  N’ndo (a Chagga small machete)
Source: Study 2021

It was communicated that in the traditional burial ritual, nothing other than choni (cowhide and sanda cotton fabric or lining cloth), which is used to wrap the dead for burial/mix (in later times), was allowed to go into the ground. All ornaments were taken from the dead body and were inherited as part of the diseased effects. (Female, c.62 yrs 22/11/2022).
Nothing other than choni (cowhide) and sanda (cotton fabric or lining cloth), which is used to wrap the corpse for burial (in later periods), was allowed to go into the ground in the traditional burial rite. All the jewellery was taken from the dead corpse and passed down as ill effects. However, more materials, including caskets, were used at the burial. Wood, cotton fibres, polyethylene, wax, iron, aluminium, and polyester are all used in the caskets. During the funeral, the supplies for the caskets and flowers are delivered. They have been hauled in. Some instruments may not have a negative impact on the environment, but some substances may. However, because of the modern trend to postpone burial owing to the distance between where the death occurs and where the burial must take place, the dead man is treated with chemicals. These compounds may be dangerous as well, yet the practise is becoming more common. (Female, c.62 years old, 22/ 12/2020). ” 

According to the researcher's observations, the body can take from three to seven days to be prepared for burial, and it can be carried anywhere from 100 to 7,000 miles. This indicates the distance between the United States and Kilimanjaro, which is 7,464 miles (https://www.prokerala.com/ ). The social impact stems from the fact that funerals no longer have the same meaning as they did in the past. Today, everyone is scrambling to seize the opportunity in the death industry now that it has turned into a commercial venture. Caterers, prayer choirs, photographers, and video shooters are all looking for ways to supplement their income. The transporters have been battling it out in the mortuary compound, using their brokers to swoop in on someone who is mourning the loss of a loved one. There are obituary service pavilions in the vicinity of major hospitals, displaying fancy caskets, jewellery, and bouquets of artificial and real flowers. As one respondent points out, the majority of the things and services are quite expensive, making them a financial strain for low-income families:
Our society has suffered as a result of the current burial style. Everyone is buried according to their own or their family's glory. The well-to-do families organise lavish ceremonies with buffets and copious amounts of alcohol, whereas the poor families rarely attend, and if they do, they rush up, and the difference is obvious. People are sitting in nice tents while their companions are forced to stand akimbo. This has caused a schism among people who were formerly together. We used to bury people simply, without caskets, and with the deceased's corpse covered in a simple white shroud. In almost every element of the mortuary, we were nearly identical (Male, c. 80 yrs., 22/12/2020).

Any community's strength is its ability to work together. The community's cohesion is jeopardised if there is no unity. According to respondents' perceptions and researchers' observations, modern burials cause a lot of losses in communities that many people don't notice. Mourning has evolved into a stage for people to demonstrate their money and power. People today are egotistical and greedy in their pursuit of everything. Most Wakyiwoso, if not all Africans, are familiar with the Swahili term "Kufa kufaana" which loosely translates to "Dying is benefiting others." This means that when someone dies, others will either benefit as inheritors or make a profit from his or her death.

4.2.7 [bookmark: _Toc98799545][bookmark: _Toc181802182][bookmark: _Toc183574865]Consideration of benefits of the exhumation to other living organisms
Answering the question about the benefits of exhumation, one respondent said, "We must bury with the knowledge that others are living too." Even plants need space. "Because no one is more important than others in occupying the space forever, exhumation is a requirement for land use sustainability." (Male c.87 yrs 28/12/2020).
According to the above respondent, the ritual of exhumation has benefits for other living organisms in that since everything will be exhumed from the grave, it means that even the material that was harmful to the environment would have been removed, giving the plants freedom to stretch their roots without any interference. Moreover, the space will be spared for more plants and organisms to integrate into the ecological system. This is factual and scientific.
Exhuming was a social obligation, as stated by several respondents independently. One respondent stated that:
 I am obligated to do what my ancestors commanded us to do. I am responsible, On the other hand, the family members were feeling safe about accomplishing their obligation to the dead. This was a psychological benefit. Every one of the family members was a partaker of the blessings of the living dead. The skull's custodians, however, benefited from the blessings and all the promises of the living dead, who were celebrated at exhumation. (c.68yrs, 22/12/2020).

4.2.8 [bookmark: _Toc98799546][bookmark: _Toc181802183][bookmark: _Toc183574866]Potential risks of performing the rituals of exhumation to the environment during and after this practice
In the FGD, it was argued that the ritual of exhumation was an environmental practise that did not add any hazards to the environment. People used malalu (banana bark) to fetch the soil and any human relics; no plastic or metal utensils were allowed. The malalu were gathered under the banana grove to decay and turn into fertiliser (FGD, 28/12/2020).
Another respondent added:
Even the ones who were opposing the traditions of the Wakyiwoso said if exhumation were performed for its own sake, I would have performed it for both my father and my elder sister. I hate modern burials. However, I have removed all the stones and levelled them flat. I grew some vegetables on them and planted maize and some beans for my children. Now I count myself, as I have no more graves with me… (Male, c.50yrs,28/12/2020).
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Plate: 4. 3 A fresh grave showing some obituary items including flowers
Source: Study 2021

4.2.9 [bookmark: _Toc98799520][bookmark: _Toc181802184][bookmark: _Toc183574867]The Ritual of Exhumation of Human Relics among the Wakyiwoso
Interview schedules and FGD were used to collect data on this subtopic. In addition to these tools, observation was used to triangulate the data for more reliability and conformability.  The study found that the Ritual of Exhumation of Human Relics was one of the common features of human post-mortem among the Chagga of Kyiwoso. In this study the context is limited to Kibosho in four wards namely Kibosho Mashariki (East), Kibosho Kati (Central), Kibosho Okaoni, and Kibosho Magharibi (West). 
According to the available data, the ritual of exhumation was a continuity of the ritual of burial. It is an episode in the series of the death rite or post-mortem.  As asserts one respondent: 
The ritual of exhumation is a very special ritual of the rite of passage performed for the dead to free him or her from the prison of loneliness. It is a festival for the men and women with full respect, mature, fruitful and respected by the living community. This is performed by exhuming the relics of the buried person from the grave.  ( Femalec.80 yrs. 22/12/2020) .

The sage above notes that the person thought dead was in a situation of imprisonment in that, this ritual is the key for his release or freedom. Though it was not clear that the Wakyiwoso think that in the grave the bodies were tormented, or the spirit were disabled by remaining in the grave. The concept can raise two fundamental metaphysical questions: first, what relationship is there between the soul/spirit and body in Ontological post-mortem?   Plato conceived that the spirit of man preceded his or her birth. He further argued that the soul of man was in prison while in the body, dying would logically mean that the soul, like a bird in hostage has been freed. 

Now thinking about exhumation of human relics in the Platonic is not clear since at death already the freedom is assumed. Analogically the Greek myth that the souls have existed before they assumed these bodies and that on their way coming into birth must cross the river and drink of its water, which makes the souls to forget all that they had known, may have some hold in the series of rituals of burial and exhumation.
Respondents suggested that in order for the inheritor to assume his new position as the head of his brother’s family successfully, he must send him away and breaking his walking stick ashore on the river cross. Would this mean that as were the Greeks, the Wakyiwoso once believed that the spirit came from abroad crossing the river and after death, it should be escorted to return to its abode? Why should they bother to send the soul where they think it does not belong? Why not to be sent back toward wilderness, forest or somewhere other than the river? 

4.2.10 [bookmark: _Toc98799521][bookmark: _Toc181802185][bookmark: _Toc183574868]The Origins of Exhumation of Human Relics among the Wakyiwoso
The findings of this study have not satisfactorily attained the source or the beginning of the ritual of exhumation. The respondents from the interview and FGD have remained speculative rather than historical. The researcher expected to find myths that could shed light on the genesis of this complex phenomenon but there were no myths that were able to bridge this practice with its origin. In the early stages of this study the researcher conducted a pilot survey asking on the relevance of the rituals especially this of exhumation where one sage reluctantly replied: ‘wandu wafyie warunda-any shindo shilawode n’dwe’ny wakauiya wo- nkonu’ many people do not labour for things which have no a  head daily or ‘many for no reason do nothing over and over again. But repeating something over and over again will not justify an action this is according to Aristotelians logic. Aristotle firmly believes that justification of actions involves more than just repetition, even though he agrees that habits build character. Reason, morality, and a dedication to virtue must all serve as a guide for behavior. Thus, merely repeating an action does not automatically justify it; rather, true justification comes from the alignment of that activity with moral reasoning and the pursuit of the good.In conclusion, Aristotle firmly believes that justification of actions involves more than just repetition, even though he agrees that habits build character. Reason, morality, and a dedication to virtue must all serve as a guide for behavior. Thus, repeating an action does not automatically make it justified; rather, it is the manner in which the action is consistent with moral reasoning and the goal of  but among the Bantu and the Wakyiwoso in particular the majority may justify both means and ends.

4.2.10.1 [bookmark: _Toc98799522][bookmark: _Toc181802186][bookmark: _Toc183574869]Alternative approach on the missing historical links
If the questions remain historical or empirical, the above answers are fallacious in this context – if and only if we stick to Western philosophy of reasoning (logic). However, change of mode of thinking and expression since empirically the remote past is inaccessible with mere senses, which would observe what was going on there to cause the people of that time to start exhuming their dead. Furthermore, since archaeological methods facilitate the study of the human past by using fossils artefacts and environment alone, it is not easy to study language, customers and specifically rituals beyond what is yielded by these phenomena viz. fossils and artefacts. The analysis of many sages who responded to this study as the researcher notes redirect him to use other approaches of thinking such as stipulative approach or assessive approach. Stipulative here the researcher means that the argument and analysis would be contextualized within what has been stipulated or ordered by authority’s religion and spirituality fall in this category. On the other hand, assessive approach will put a phenomenon (data or concept) under assessment in an abstract way to reach logical or philosophical conclusions. Therefore, the following findings will be analysed and discussed using alternative approaches:
Exhumation was performed after receiving the last word (will) of the deceased before dying or by an encounter in dreams or visions, or by the oracle. Remember that before burial people were travelling with the relics of their fore parents and important leaders of the clan. However, by that time they used to abandon the common dead in the place of death and visited the place after some time to collect the skull, which scavengers could not consume. When they started to bury some members according to two Male Respondents (c.52 and 70 yrs.), they buried the noble (Mangi and royal family members) in the Kisawuni (milk store) the dead were covered by cow faeces. Female (c.75 yrs., 28)/11/2020).  


This passage does not offer the historical factor for exhumation nor offer scientific information of why they had to exhume their dead relics. However, it alludes to some Biblical account about preservation of the relics of some of the Israeli family which were to be buried as Jacob ordered his son Joseph, joseph ordered his brothers and David gave order for exhumation and reburial of King Saul and his son Jonathan (Gen. 50: 25; Ex.13:19; 2Sam. 21:12-14). 

In the FGD, the participants were of the opinion that though the Israeli and Wakyiwoso culture of exhumation and treatment of human relics developed independently of each other, the same impetus or approach apply in that Israelites preserve the relics because it was stipulate by the will of their ancestor i.e. Joseph. The relics of King Saul and his son Jonathan are exhumed and reburied by the order of King David.

Sometimes people do things because they see them done by their elders. When somebody dies, the clan knows what is next. All rites must be performed in time if you fail. The dead will get angry which is said in Kikyowoso ‘elauka’. Ndu kafo mkada mlambikiya nruumo nyalauka’a (if a person dies and the livings fail to perform the due rites he will appear with anger to the responsible relative).  Female (c.75 yrs., 28)/11/2020).

When the ritual is held by one generation their meaning may be clear than the next generation, which will be taking them for, granted. This is not different from any other type of rituals, which are performed, but the spectators and the role-players cannot explain, for example a ritual of swearing the head of state or coronation of the king is not understood in detail. In the institutional religions, too lay people can hardly explain the meaning of rituals and their symbols. This is in line with the findings of this study; the members of the same society may have differing opinions on certain rituals without substantially affecting the reality. 
Ritual of exhumation is performed to initiate the dead (living dead) to his ancestors. He or she has been waiting for a long time now it is time for the upper living to release him/her preparing the feast to have him/her gather his/her kinsmen and feast with them. It is after slaughtering the animal (lamb, ewe, ox or cow) according gender, age and marital status. When the offering is being offered the following words are uttered to the Living dead (LD): ‘ewe [name of the LD] lokuninga kyellya ki kundellya na wo-odoo wakwaambye niche efwo; kuwelyorokya na e-loora nchya…’ (You...[name of LD] we have offered this food to you to feast with your fellow that they will admit you peacefully thereafter; guide us and show us the right path….’) (Male, c.55 yrs, 12/12/2020).

4.2.10.2 [bookmark: _Toc98799523][bookmark: _Toc181802187][bookmark: _Toc183574870]When do people have to perform an exhumation ritual?
It is obvious that exhumation did not precede burying in grave, as there is no exhuming without inhuming. However, the question was when exhumation entwined with burial in a landgrave was invented. Both may be true if at the beginning the society planned to inhume and exhume. However, it may also hold water to argue that exhuming emerged after people were tired of starting to dig new graves repeatedly, which could have taken many hours if not a day in the rocky land with poor tools and expertise. This is plausible in the one of sages wedding:      
When they started to bury in the ground they had to perform some rituals of burial, which are so many and varying from clan to clan. Due to the nature of the soil, this was so shallow because it was rocky. There were no tools, which were capable of digging deeper enough to make a grave and if the place was found the same were used to bury for the completely family members. People used ‘nloo’ a wooden shaft used to make holes in the ground. This is one of the reasons for exhuming the dead. (Female, c.90yrs, 20/12/2020).

The above is partly the answer of whether geographical factors influence the BEHR. But to think that the family could have a only one grave to bury the family members would be unrealisable since death can happen to more than one family member within the time frame when the grave is still engage with another body. According to the FGD, an interview with several sages as sampled by one below set the interval between burial and exhumation up to three years. 
However, they waited a longer up to three years to go back to the grave and exhume their dead. Those who were not worthy of being exhumed by any reason were left in the grave without even a mark on it as they performed what is called ‘ifulafula’ on it. The term ‘efulafula’ means ‘to clear’ or ‘to erase’ the act was intended to delete the marks and use the portion of land for any other general use. If the person has left some children, some buried a piece of stone longitudinally for the future generations, as the graves became points of ritual. (Male c.65 yrs, 23/12/202).
 
After about three years of the burial of a man or woman of age, the family prepared a great feast, which is called in Kikyiwoso language ‘Maruwo’ literally means ‘exhumations’ also ‘called sikukuu n’niini’ some use Swahili word sikukuu kubwa. On this great day, plenty of wari (liquor) is brewed and many people were invited as they were at burial or more. The bull was slaughtered for feats. People drink and eat to their capacity. Together with feast, the relics of the dead exhumed. According to the majority respondent, the FGD, and observation the series of the ritual were conducted in the following manner:

i. [bookmark: _Toc98799525]Opening of the grave and exhuming the relics 
About exhuming, the following were found. According to FGD:
In the morning, the head of the family would have made sure everything is under control. The experts who are known to be sober and cautious would start the work leading the youth how to dig within which borders. The relics will be exhumed with all the remnants of anything and even the soil that come out from the grave will be taken away. When taking the bones they have to start with the bones where the spinal cord meets with the lower joints, then at the upper point where the skull joins the spinal cord, and then other parts. They will use banana hides, and a clan will determine the type of banana. However most clans use ilali for male and ndishi for females and the relics will be placed under the tree. The clan also will determine the type of tree and gender, in most cases Msesewe (Rauvolfia caffra or quinine tree) is preferred, while a few prefer Iduka, Mruka, mduka  or n’duka (Albizia gummifera and Albizia schimperiana. The skull would be given to one of the relatives to store it in the roof or in the port (FGD, 20/12/2020). 

ii. [bookmark: _Toc98799526]Fetching the dead from wilderness back home 
Now on the very day the head of the family will go back early in the morning to fetch the soul of the deceased brother from the river. 
He will go in the midst of the river and take an average sized oval stone; putting it onto his shoulder saying to it as if it was the dead person that ‘I have come to fetch you for home my brother’ and hurry back home he will choose the proper place in the banana grove and place it there half buried. When setting it down there he will say ‘I have prepared a place for you my brother, just stay here, and if we get any food we will give you your share right here’. On the stone there will be among others masale plants and in some clans his skull (after exhumation). This is what is called ‘kifu’ literally meaning ‘shrine’. In some families, shrines are concentrated in the one and same homestead of the great ancestor of the family. This is the headquarters of the family and most offerings are given at this place.  (FGD, 20/12/2020).

This means that the tenure of the deceased brother was over and the inheritor takes full control. The children will continue having the care and teaching from father and mother. Whenever it was due, they went to the diseased shrine to offer offering of liquor or meat.  

4.3 [bookmark: _Toc98799527][bookmark: _Toc181802188][bookmark: _Toc183574871]The Impact of Modern Religions on the BEHR
In this subsection, the influence of modern religions namely Christianity and Islam on the BEHR is discussed. This is one of the specific objectives of the study. For this objective, the same methodology of data collection through interview, FGD.  Though the researcher was keen to see the influence of modern major religions as they have influenced rituals of burial and exhumation among the Wakyiwoso, it was found that Christianity was the predominant modern religion in Moshi and Kibosho division in particular. The finding based on the observation also revealed that Christianity itself was Catholicism and Pentecostalism of which the former is the most spread version of Christianity presented in its both Roman Catholic and charismatic Pentecostal modes. Pentecostalism in all its forms put together makes a fraction of the entire church in Kibosho. 

However, the study briefly discusses the presence of Islam in Kilimanjaro from pre-colonialism, during colonialism, Independence era and post-independence time. To facilitate this, documentary method were employed in addition to the aforementioned methods.  

There was a mention of modern religion, which in the context of this study means any religion other than, native or African Traditional Religion (ATRs). In clear words, modern religions are all missionary ones, which did not develop naturally in the natives’ life. 

4.3.1 [bookmark: _Toc98799529][bookmark: _Toc181802189][bookmark: _Toc183574872]Islam in Kilimanjaro and its Influence from Precolonial Era to the present
Observations show that Islam had its roots in Kilimanjaro and among the Wakyiwoso before Christianity. In Most localities, the researcher comes across with Islamic names of persons who are over 80 years old. For example in Kibosho Okaoni their names such as Mohamed (died c. 1960s), Sefu (died c.1990s), Selemani (born c.1921-alive), Salimu (Died c.1950s), Bakari also Mbakari (died 1940s) Musa originated from Machame, and Mausa (Died c. 1990s) just to name a few of them. 
Along the prevalence of names in all public butchery Muslims are the ones who slaughter animals thou in two or more villages one can hardly find a Muslim family.  One respondent said that:
 The Islamic elements in Kibosho suggests that there were contacts between the Swahili people and Kibosho Empire in the pre-colonial period. Swahili people from the coast and some from the Zenj Empire came as guides of the travellers and trade caravans. Some of them were in the Mangi court working as interpreters in trade matters (Male, c.65 yrs.; 20/12/2020).

Through the Swahili people, the Wakyiwoso acquired some Swahili-Arabic influence in the burial ritual. Semantically the funeral terms like (SW) ‘kaburi’, ‘sanda’, ‘maiti’, were conveyed in the latter rituals of burial among the Chagga by the Swahili who were greatly influenced by Islam as their culture was blend to the extent that the Swahili and Islam were used interchangeably by the Wakyiwoso. However, this study makes reference to Christians as they a majority and their influence is vivid than any other religion.  However, in the Moshi Municipality the Ismaili Muslims were present.

Following the devastating drought of 1799, Ismailis from Sindh, Kutch, Kathiawar, and other regions of Gujarat evacuated the Indian subcontinent. Their main goals were to look for career possibilities and better futures for their kids. Ismailis, who received security and freedom of religion, initially made their homes in Tanzania's coastal regions before slowly making their way inland and constructing houses of worship. Because our predecessors did not write much and frequently signed their names with their thumbs, there are no reliable records of early Ismaili settlement, especially in northern Tanzania (then Tanganyika). (Jussa, 2015)
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[bookmark: _Toc183002093]Plate 4.6:  The First Ismaili Settlers in Moshi in 1906
Source: Sultan Jessa, 2015

In the Municipality the legacy of Muslims especially Ismaili are the clock tower, health centre worshiping centre in the heart of the town. Their presences may have influenced the urban population to embrace Islam even if they were different denominations than Ismaili. Still many Muslims were from coast area who settled in the neighbouring districts such as Mwanaga, Same, and Hai especially Masama division. The influence of Muslims according to one respondent was “introduction of sanda – white lining fabric that was used to envelop the body instead of animal hides. The Wakyiwoso learned washing of the dead for the first time from the Swahili people who were muslims though they were not ready to adopt their tomb designs and rituals” (Male, c.70 yrs 19/12/2020). This was one of the watersheds from choni and ikata (fresh skin and dry hides). But since Muslims did not convert any significant population in the interior as the Swahili Muslims settled in urban their influence was diminished by the presence of European Christians.  This is the subject of the following subsection.
4.3.2 [bookmark: _Toc98799530][bookmark: _Toc181802190][bookmark: _Toc183574873]Christianity influence on the burial rituals in Kilimanjaro
According to FDG Catholics, who started their missionary work where the first church building stands now, reached Kibosho in the approximate same time with Rebmann's arrival in Kilimanjaro in 1948, as one respondent narrates: 

…and the Mangi gave them a barren-stony land for their settlement where they started a humble structure for the church and a school where they call Msinga (Kibosho parish). My great grandfather was full aware of their visit and he sent his son – my grandfather to join the school when my grandfather failed to pay school fees he was discontinued the school. This irritated my great-grandfather who find the Lutherans and join them that is why Mweka is the only place you can find a significant number of Lutherans than anywhere in Kibosho. The Christians of Kibosho were free to practice their rituals simultaneous of the church ritual and they were comfortable with the Roman Catholic as there were no substantial conflicts with their traditions. (Male, c.60 yrs., 27/12/2020)

According to the above testimonies, the Christianity intensification of the imposition of their rituals including burial was gradual. However to date the presence of the white missionaries and their religion influenced the customs of the host people and rituals in particular in many ways as retired education officer and the then active Chairperson of the laity council of on parish poses: 
	
In the old days, the dead were ours, and we had all power over the way we buried our dead, but today, burying has become a church or religious business. The church takes full control beyond the family’s decisions. If the person dies, kiongozi wa Jumuiya (the cell group leader) is notified by the family member, and the latter is given the letter signed by the cell group leader that is addressed to the ‘paroko’  - the senior padre. Now the body of the deceased must be in the hospital to wait for the date that the religious leader schedules for the burial. Before the padre allows the dead there must be a certification of church revenue clearance. He or she must be active member of the Catholic Church and participant of all Jumuiya’s duties that including weekly gatherings and due contributions. Failure to that the living members must clear all the dues before issuance of burial certificate. …This delays the burial that is contrary to our customs. (Male c.85yrs 20/12/2020.)

The body will enter the grave with so many undue costs from the burial service, transport, and MC. Public Address System, casket, candles, flowers, and buffet for lunch; tents, seating, decoration, and beverages; over what I said - church revenues if the dead had any unpaid dues such as first fruits, tithes, and compulsory contributions. If you find clearance at this stage, other costs await you as other home affairs burdens must fall on your shoulders, feeding all who came from afar until dembo - the wake is over. (Male c.85yrs 20/12/2020.)

This was in line with Sahlberg, (1986) who believed the history of Christianity in Kibosho to have begun with Rebmann's arrival in Kilimanjaro on April 27–June 11, 1848. His journey was not so fruitful in Machame, where the then-Mangi Mankinga (a contemporary of Mangi Kirenga of Kibosho) demanded more gifts than he could supply (Sahlberg, 1986). There is no evidence that Rebmann visited Kyiwoso, which was scheduled to be visited by Roman Catholic Missionaries. The Holy Ghost Fathers built the original Holy Ghost Church in Bagamoyo in 1872, making it the oldest Catholic Church on the East African mainland, and the Kibosho Church stone building was built twenty years later, Becoming the oldest in Kilimanjaro. (Sahlberg, 1986).
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Plate 4: 5 The first Roman Catholic Church Building in Kibosho built in 1893
Source: https://www.google.com/search?client=firefox-b-d&q=Roman+Catholics+in+Kibosho#lpg= 
	
As observed by researcher, this procedure is typical of what is done when the dead are Catholics. The Pentecostals have slight differences in the types of beverages allowed in the ceremony and minor differences in the church revenue, as they have no central authority, which makes them act similarly with a universal pattern to the Roman Catholics.

In the five years during this study, the researcher was both none and participant-observer of Christian ritual, finding that after the above preparation, the burial ritual will be as the liturgy dictates. Suppose the deceased was a mature-married male. The researcher observed that in Christian burial, like in traditional burial, the body must be placed in a designated place in the matrimonial home of the deceased before further steps. Still, some people may have a chance to give their last tributes before it is set outside for the public to pay their last tribute to the dead before the religious leader comes forth for the mass of the dead. All adults and children, male and female, will have an equal chance to bid farewell to their beloved ones. This is a blend of the traditions of the indigenous (Wakyiwoso) and Christian or western ones. Rituals are the domain of adults and occasionally certain groups of people of some status in the indigenous setting. No children were permitted to see the dead at all, and there was no such time in the west when after-death burial was imperatively instantaneous.

According to the researchers' observations in several locations between November and December 2020, the Roman Catholic mass for the dead was held at Kibosho Okaoni ward, and all Catholics and other non-Catholics would have the opportunity to participate. Only qualified Catholics, however, are permitted to partake in communion. At the end of the mass, after communion, the priest will lead the mourners to the grave, and the one with the big cross will lead the procession until they reach the graveside. There, the priest will bless the grave by sprinkling water at the location and after the reading of the scripture, the ritual will continue by lowering the dead to the grave. After that, the priest pours some water three times and some soil three times—blessing the grave. He will then allow the mourners to help fill the grave with soil. The priest will use the cross to make a cross sign on the grave and place it on the head side of the grave. He puts some flowers on the grave, lights the candle, and allows the rest to participate. Sometimes the priest may finish by warning the mourners should not entertain any more traditional rituals. The traditional rituals meant here include the wakes at home and the grave. He also encouraged the followers to adhere to the Catholic faith by subscribing to the mass for the dead. Exhumation is also prohibited.

That was how the modern religions have influenced the burial rituals in Kibosho though still family members do the traditional rituals simultaneously in secret. This has taken away the free will of the people. Church leader at Mkombole parish in Okaoni even forced people at Uri to bury their animals that they had butchered and were about to partake in it brotherly as part of a ritual while the leaser took the live ram to his mission quarters. This is a violation of religious freedom and free thought, and it may jeopardise the rights of minorities and disintegration of the community. As one respondent said:

The church is waging war against our traditional rituals. Nevertheless, people are performing them secretly. However, sometimes there are some Priest’s informants who use to tell him what is going on. Once He came to Uri and found us about to slaughter our animal. When He came, He just took the sheep aboard and disappeared with it. It is a calamity. Once the same Padre baptised one woman with her mbekye (a local brew) (Male, c.91yrs, 19/12/2020).

Speaking about the modern elaborate rituals, which the church respondents (both Catholics and Pentecostals) support, they compare present-time time practice to what they used to see in the recent past. One remarked that: 
Simply, we did not bury in this way earlier, and when we started burying, we had a different burial ritual that was friendlier compared to the present ways of burial. I used to see a simple burial with only cow skin or a cloth that folded the dead body. They dug a grave in the ground, and after getting the approval of the head of the family, they buried the dead immediately and ritually. To be frank, the burial was not over because the body was buried in the ground; rather, the burial was complete when the required rituals were perfectly performed. Men's burials were completed three days after they were buried in the ground. Women were counted fully buried fourth day of the wake and the eighth day of sonu (the dietary festival), after performing all the required rituals in their entirety. (Female, c.72 yrs., 19/12/2020).

For the male dead, the ritual of first carnal knowledge as known as yeera kitunda was performed on the second day, while on the fourth day they distributed the clothes and ornaments of the deceased, "nduumo wo docha nguo". It is famous as the ritual of the cloth piercing was held when the effects of the deceased were distributed to the family members. For a woman's death, in addition, on the eighth day, the sonu (the ritual of the Last Supper) was cooked. There were no concrete or hard materials buried with the body, and they were not as expensive and showy as nowadays (Female, c. 50 yrs., 19/12/2020).

In the spirit of the above passage, the respondents aimed at showing that though the burial rituals of the past were a process that took some time to complete, they were less expensive, and the burial took place instantly. The reason may be that they used the available resources like cattle, foodstuffs, and plants to meet their bereavement needs. It does, however, reveal that there were rituals performed only for men and others performed only for women. Kitunda and nsenge-breaking rituals, for example, are exclusively male, whereas sonu is exclusively female. A respondent also compares the traditional and the present and sees that the modern rituals of burial are both unfriendly and snobbish.	
The study also depicts the influence of the new religions in the rituals of Exhumation that the Church (all denominations) discouraged because they were labelled pagan and out-dated. One pastor remarked:
	
Exhumation is a pure pagan practice, it is the worship of demonic spirits that bind and blind the people spiritually. There are sixteen demonic rituals among the Wakyiwoso including the exhumation of the human relics. What I know very much about the practice is that they take the skull and store it for worship. If they are unlucky in their undertaking, they go to the relics and pray to them believing there is a connection between the relics and the real man whom they used to see. Their mind is blind, in this way they will never enjoy God’s blessing rather they will perpetuate curse from one generation to another (Male, c. 65 yrs., 22/12/2020).  
  	
When, the Church elder (Male, c. 50 yrs., 26/12/2020) was asked whether exhumation about the way exhumation is performed now he remarked (as paraphrased by the researcher) that:
People need to continue with exhumation but the pressure from the Catholic Church now makes it impossible to perform it in its old form. Sometimes and rarely, they exhume secretly or they do it symbolically by performing other related rituals in small groups and then levelling and erasing the grave marks. Male, c. 50 yrs., 26/12/2020)   

There have not been significant changes of the nature of participation in rituals of burial even after Christianisation of the area. In the old times, both men and women participated fully in the traditional burial and exhumation rituals. Only children were not allowed to some rituals and even sighting the dead and the manner of burying. The participation now however has included all family members including the children. Children now are engaged in paying farewell to their family members, putting flowers and candles on the grave and sometimes in speaking in the public. Some respondents as one of respondents remarked have praised this: 

The Church is the agent of modernisation; Christianity has brought freedom to all people regardless of their gender and age. When we were growing up the grownups used to tell us lies about death. For example, we were told that your mom or uncle has travelled or has disappeared. Children ended up being confused about what was going around (Male, c. 60 yrs., 19/12/2020).  


It is not yet clear why the traditional rituals of burial and exhumation curtailed the children; it is also not clear what effect the church-influenced practises have on the children and society as a whole. Contextual evidence, on the other hand, can shed light on the reasons for their exclusion.  The researcher argues that if someone thinks about what will happen in the rituals, including the Kitunda he or she would exclude the minors. Kituda ritual is where, among other things, the widow must enter into sexual intercourse with her brother-in-law. This process also include the driving away of the dead spirit to the river bank before bringing him home as the headstone, and that the man will control everything that belonged to their father, it may lead to some Oedipus complex to dislike the inheritor from the very beginning. Another thing is that exposure to dead affairs might cause a traumatic condition, which would lead to behavioural problems.

Though men and women share many things in terms of participation, the women are mainly mourners while the men are more active in the process of burying and rituals. Only a few mature women participate fully in any burial rituals. The reason why women did not partake in the full range of activities was also not clear. In the FGD, it was argued by some respondents, "…it is the fact that women are so sincere compared to men, and also women are emotionally unstable, so engaging them to the fullest would wound them beyond fast healing…" (FGD, 27/12/2020)

4.4 [bookmark: _Toc98799531][bookmark: _Toc181802191][bookmark: _Toc183574874]The BEHR in the Light of Human Post-Mortem Ontology
The rituals of burial and exhumation have been discussed above, tracing the historical development of the practises over time and their relevance to the Wakyiwoso. In this subsection, the author is concerned with relevance in relation to man’s post-mortem ontology and the environment. Exhumation's meaning in relation to man's nature will take a different mode and route if it falls into the metaphysical realm, whereas exhumation in relation to the environment will take a different mode and route because the environment is physical, thus empirical. All of these will then be philosophically harmonised using their conclusions. 

The researcher admits that using one of the modes to harmonise the metaphysical and empirical discussions was difficult because scientific and metaphysical conclusions cannot merge unless one is subordinate to the other. To understand the problems, one should constantly consider the problems at hand, namely the rituals of burial and exhumation, which one may have noted in rush, can take any form because senses like sight, touch, hearing, taste, and smell can be employed to gather information. However, hidden meanings in ritual symbols would not be allowed if explored scientifically. He may have a totemic or metaphysical conviction that his brother's spirit is with him animating the stone when he places a stone on his shoulder and says to it, "You are my brother," but empirically, the senses do not produce any results. As a result, he regards the stone as innate matter. The upshot is that a naked mind is a form of reasoning based on empirical data and a route to ritual knowledge. Therefore, this premise dissuades ultimate empiricism.

From the above information, the researcher has developed a hypothesis that in the Kyiwoso context, post-mortem ontology (this is a premise that examines life beyond death) means that there is a line between life and death. A post-mortem will simply signify the consideration of a man beyond his death. Both science and metaphysics may have known the object as a cadaver at one point, but science concludes that the object is not man but evidence (remains) of his past existence. Moreover, afterward, what science has to do in the ritual is, among other things, to trace the process of decomposition to the last tissue. Full decomposition is the end of the scope of science. On the other hand, ontology overcomes the empirical barrier by going beyond the decomposing tissues (the matter). The scope of metaphysics will accommodate what the senses apprehend and go beyond the scope of the senses. In this scope, someone can discuss life beyond death. When in empirical mode, nothing can be apprehended beyond the human or his relics (cadaver), but in metaphysics, a stone, plant, or even a pure spirit can represent the person not as dead but as living, crossing mortality into immortality.

The environment (which is both empirical and metaphysical by definition because metaphysics extends beyond the physical); however, to conclude any viable argument, one must choose one of the philosophical or empirical modes. Furthermore, in the current context, the philosophical viewpoint is dominant. Therefore, dealing with the dead through exhumation is relevant as it sustains the relationship between the living and the living dead presented and discussed below.

4.4.1 [bookmark: _Toc98799532][bookmark: _Toc181802192][bookmark: _Toc183574875]4.4.1 Relevance of the rituals of exhumation of human relics
Rituals surrounding exhumation serve a significant purpose in various cultures, particularly in how they relate to the living’s relationship with the deceased. In many traditions, it is believed that neglecting the dead can lead to spiritual repercussions for the living. This belief is particularly evident in communities such as Kyikyiwoso, where there are strong cultural expectations regarding the treatment of ancestral remains. The act of exhumation is not merely a physical process; it symbolizes respect and acknowledgment of those who have passed away.
Using a semi-structured interview and a focus group discussion the question about the meaning (and relevance) of human relic exhumation rituals was answered while one respondent remarked, "I think people are driven by ignorance and evil spirits, and we also thought that the rituals were not by any means helping the people.” (Female, c.65 yrs, 19/12/2020). 

From the combination of their opinions, the following was worded:   
In Kyikyiwoso, individuals who fail to perform exhumation rituals may find themselves facing dire consequences. The phrase “elaukkyio,” which translates to being angered by the soul or spirit of the deceased, encapsulates this belief. It might be frightening to see the indications that a deceased person's spirit is agitated. For example, people may suffer from seemingly unexplainable chronic illnesses or encounter ongoing obstacles in their careers, which can result in large financial losses. Furthermore, something that appears promising could disappear without warning. One especially heart-breaking indication is when a family member passes away unexpectedly; this is frequently seen as a direct result of improperly honouring the departed.
Dreams are an essential part of comprehending these spiritual dynamics. Dreams concerning a deceased friend or relative sending messages about family issues brought on by neglect are thought to be a wake-up call. These dreams are interpreted as direct messages from the afterlife, imploring the living to change their disregard for their ancestors. The significance of preserving a respectful relationship with the deceased is emphasised by such an experience.

In nutshell, cultural beliefs about life after death and the continuing connections between the living and their ancestors are fundamental to the rituals associated with exhumation. For both individuals and families, skipping these rituals can have serious spiritual and practical repercussions. (FGD, 19/12/2020). 

The above response on ritual can be discussed with a focus on respondents' perceptions of them as a spiritual duty. According to this viewpoint, rituals are a way to ensure the well-being of the living as well as a way to honour the deceased. According to the respondents, participating in these customs is crucial to preserving peace and equilibrium in their society. The claim that ignoring these responsibilities could have detrimental effects adds a psychological element to the conversation. Fear of consequences—like sickness, bad luck, or disasters—helps to emphasise how important it is to carry out rituals appropriately. According to this belief system, people may feel pressured to follow cultural customs because of a deep-rooted dread of upsetting the deceased. By directly connecting their actions to the welfare of both themselves and their ancestors, such anxieties can instill a feeling of accountability in the living.
Rituals are a means of bringing people together. They were used to cement the clan's and its affiliates' relationships. The ancestors used different means to make people come together and strengthen their ties. It was done during harvest, and when people faced hard times, the rituals were used to heal the survivors of the loss of their beloved one. When a person who has lost a parent sees several people in the crowd who resemble their late parent, he or she will be relieved and reassured that they have mothers on their side. (Female, c.50 yrs, 19/12/2020).

The above paragraph differs from the previous one in essence. To analyse the statements regarding the Wakyiwoso society’s inclination toward spirituality, obligations surrounding the exhumation of the dead, and elements of gender resentment, the following is vivid: The reference to spirituality suggests that in many cultures, including potentially that of the Wakyiwoso, spiritual beliefs often intertwine with social practices. The obligation to exhume the dead may indicate a cultural ritual that is deeply rooted in their spiritual beliefs. This practice could serve multiple purposes: honoring ancestors, maintaining a connection with the past, and reinforcing community bonds. Such rituals often aim to strengthen societal cohesion by reminding members of their shared history and values.

Exhumation can be seen as a significant act within many societies, often tied to beliefs about life after death or ancestral reverence. In this context, it may reflect a societal obligation where individuals are expected to participate in these rituals as a way of showing respect for their deceased relatives. This participation can foster unity among community members and reinforce social structures.
The mention of gender resentment indicates that there may be underlying tensions related to gender roles within Wakyiwoso society. Gender dynamics often play a crucial role in how societies function, influencing everything from family structures to leadership roles. If certain practices or obligations disproportionately affect one gender over another such as women being primarily responsible for caring for the dead or participating in exhumation rites this could lead to feelings of resentment or inequity.

Moreover, issues of gender equity and equality suggest that while there may be traditional roles assigned based on gender, there might also be movements or discussions within the society aimed at addressing these disparities. Understanding how these dynamics manifest in daily life is essential for grasping the broader implications for social structure and individual agency within Wakyiwoso culture.
Concisely, the inclination toward spirituality linked with exhumation practices reflects not only cultural traditions but also highlights significant aspects of gender dynamics within Wakyiwoso society. The interplay between spiritual obligations and gender roles can reveal much about societal values and conflicts regarding equity and equality.
Rituals associated with sacrifice are one of the sources of nutrition. All of these are good plans to have a reason to slaughter and eat their animals, and men planned this because they did not control the food systems in society. Women have always cooked and distributed all food in the family. However, in rituals associated with festivals, men were the ones who controlled everything. They roasted meat in the open air while women cooked some meat in the hut, but on the festival, men were the ones who controlled how much to consume on the spot and what people would carry home. Most men knew that some events would justify bounties to gratify their appetites. In addition, children were happy to have plenty of meat and blood. In this way, even low-income families could benefit from nutritious foods. (Female, c.60 yrs, 27/12/2020).

The preceding paragraph gives the sequence of responses a clear gender tone, and for the first time, a feminist element is emerging in the study of rituals. Men's plans to control nutrition against women are viewed as rites. The above respondent brands rituals as a mere male’s strategy to meet their sensual gratification, rather than ordinances from ancestors. Many Wakyiwoso who believe in ancestor veneration, however, regard this with disdain. To some extent, however, the contents of the respondent are a symbol of acculturation, showing the dual world of the Wakyiwoso between indigenous and modern perspectives.       
Rituals are the means of land utility. Though the meanings of many rituals are not clear, the rituals of exhumation were nothing more than an economic end. This is very clear, as after exhumation, one must plant a banana in the same area where it was exhumed. When the population was growing and the land was never expanding, the ancestors thought that the increased use of the land would solve the problem of land scarcity. It may also show that in the beginning, the Wa-Kbosho and other Chagga seemed to be materialists who believed that man was not more than the living body, and once this was dead, there was no more value. This is also true with the Maasai people, who are said to be the ancestors of some Chagga. Maasai are materialists with no idea of life beyond death. This made them value the living more than the dead. They set the grave's tenure to a specific year for a reason, and after that, someone else takes over (Male, c. 68 yrs., 19/12/2020).

At the glance the above data shows that the burial at all times was dictated by the environment or ecological necessity. In addition, this was the case in South American societies like Sioux, Mandan and the Ponca used different methods at different times and places.  During winter, they used scaffold to bury their dead because the ground was frozen. (Meleen, 2006-2021). While in Mexico Navajo people had a cliff burial. The body was buried in cliff crakes where the covered it with small stones to prevent scavengers (birds and beasts) from feeding on the body. Lakota used more scaffold than graves for ecological reasons too; namely fear that animals and humans might walk on the grave; secondly, the dead might lie in water, mud after it rains, or snow; thirdly fear that the wolves might devour the body.   

 Utilitarianism is springing up again in the rituals of exhumation. In addition, materialism is indicated, showing the eccentricity of the Wakyiwoso in the 21stcentury, who detached from their philosophical roots to favour modernity. Once again, the content of the responses seems to be influenced by modern education or indoctrination into modern religion. However, a blend of indigenous and modern thoughts appears in the Wakyiwoso Community, though to some extent it may take more time to understand some members' philosophical stances. At first glance, the utility of the land is said to be the aim of the Wakyiwoso in the rituals of exhumation of human relics. 

The respondent is also arguing that there are no spiritual ends but rather economic or utility ones. If the concept of utilitarianism is involved here, it follows that the Wakyiwoso were following the principle of (choosing the best option).greatest pleasure (which lasts for the longest time) to the greatest number of the population. This, however, raises more questions that are philosophical since the choice involves the living on the one hand and the dead on the other. Does exhumation reduce any pleasure? Whose pleasure? Who will enjoy the pleasure created by the process or the end of the exhumation? Until it is agreed that the dead enjoy remaining in the grave and the living are unhappy when the dead remain in the grave, the argument of utility will not make sense.

 But if it cannot be established, deliberation over whether to exhume or not should be made for the sake of the living only. Another theory holds that the Chagga and Wakyiwoso are materialists who have no concept of life after death or incorporeal life; the materialism mentioned here is linked to the Maasai, who had no eschatological concept of the afterlife. These have been controversial since the Chagga and have a vivid dualism of both the world and personhood in their panorama of the human soul—the world of the living and the abode of ancestors (Mwacha, 2013).      

Respondents responded the typical question ‘for how long the dead needed to remain in the grave before exhumation?’ as tabulated in table 5. 3, below: the results show that 46.5 percent were in agreement that the grave tenure was between three up to four years while 16.7 were of the opinion that one up to two years were normal. Fifteen percent of respondents set the grave tenure between four and six years, while those who set it between up to ten years were 11.6 per cent. The minority 10 per cent set the grave tenure between six to eight years. 

[bookmark: _Toc140906416][bookmark: _Toc183499579][bookmark: _Toc183499580]Figure 5: 4: 1. The grave tenure before exhumation of the human relics
Source: Field Data 2020

Differences in grave tenure suggest that there were no canons in the rituals of human relic exhumation regarding the time factor. Some respondents suggested that the decomposition of the dead was a factor in the exhumation. Because the burial areas differed in terms of soil type and temperature, the decomposition time varied. Breitmeier, Graefe-Kirci, Albrecht, Weber, Tröger, and Kleemann (2005) proposed, "bodies became mostly decomposed after approximately 8 at the earliest," though some soft tissue remnants could still be evaluated after 16.8 years. (Breitmeier, Graefe-Kirci, Albrecht, Weber, Tröger, & Kleemann, 2005, p. 218).

Three male respondents at different times and places testified about some cases of earlier than three-year exhumations.
In the Kibosho Okaoni ward, for example, one dead body was to be exhumed within three years and interred in the same place before the newly dead could be interred. The body was found amid the underground fountain of cold water, but all ligaments were intact and all parts of the body were still neatly joined. I remember having attended the exhumation of Mzee X at Kinangolo hamlet in Sisa-Maro village. The exhumation was not fully due, but people were compelled because the soil was so stony to dig another grave. Additionally, finding a place for a new grave was difficult. On top of that, for many years, it was taboo in that clan to bury the junior while the senior, if dead, was not yet exhumed first. Therefore, when they exhumed the body, they found it still not yet decomposed; it was as if it had been one week since it was buried. They also discovered that the untouched bottle of beer had been sipped fearlessly by one of the youths. The experts had to cut the body limb by limb and gather them ritually at the kifu that belonged to the family. They were now permitted to inter the newly deceased (Male, c, 90 yrs., 19/12/2020).

The above account does not give the impression that the grave tenure is fixed. In addition, it does not show that any measures will indicate whether the given body has been decomposed or not. Now, one can be convinced that burial does not exist in the Wakyiwoso and that the number of existing graves is determined by the nature of the soil. The question was, if another death did not happen in the same family, for how long would the grave's tenure have been? Another question is of health consideration: how safe are those who may be in contact with such rotting but not decomposed bodies? Another question is, given the study's previous findings that the rituals favour the living by pursuing sanitization, to what extent can the Wakyiwoso or people who happen to be in this situation be protected from a pandemic? Some may argue that those who oppose exhumation use these incidents as justification to wage war against it to protect the living.

Another respondent narrates that:
I was in my early youth when I started to attend funerals and perform exhumation rituals. One day I was ordered to attend to one of the relatives at Maseseweni village in Kibosho Mashariki. The man was in the grave for more than three years, but when it was exhumed, it was not well decomposed. Since the grave has been opened, there is no going back or withdrawing until the task is completed. As a result, the n'ndo (a short machete-like knife) was used to cut the limbs and then place them in their proper place (under the Rauvolfia caffra, also known locally as the msesewe tree), whereas the skull, after being stored according to the elders' directives, was sometimes placed inside in a corner of the house ceiling or a pottery vessel. I recall dogs feeding on the flesh of the dead for several days that week, and no one was driving the dogs away. Many young people were in shock, and I could not eat meat at that festival at all. It took more than a month for me to be able to eat meat as I used to before the incident. I have vowed not to exhume any of my relatives, but I will have to fulafula (erase) their graves without taking out the relics (Male, c. 50 yrs., 19/12/2020).

This scenario is not different from the previous one; the narrator reveals another untold truth: not just the children alone can be psychologically affected, as in the case of sighting the dead body, but even the youth and possibly other grown-ups may be affected if they see the premature exhumations. Therefore, the rituals seem to have no caution in regard to who can be involved in the exhumation of human relics. Another consideration is the fact that once the body has been exhumed, there is neither reburial nor protection from carnivores, and the canines include only what is valued: the skull. Though those who are used to seeing these behaviours may not be affected, the Wakyiwoso from the diaspora, such as those born abroad and in other cultures, may have a psychological injury ending in traumatic conditions.      
       Another male expert testified about a different scenario::
I have been a part of several exhumations, including P and Q's. They had been in the grave for over three years when we found them, and their remains were completely decomposed; only their bones were bare and white (some clothes, however, were still identical). The skulls and jaws had some teeth in them; some bones were soft but identical. I took out every particle that was interred with the dead, including clothes and remnants of the casket. Even the soil that was exhumed from the grave was taken to its new destination. There was no bad smell other than that of the rich, fertile soil. The banana plant was planted in the open grave. (Male, c. 52 yrs., 19/12/2020).

This account is valuable as it crosses over with the previous ones by shedding some light on the factors causing the delayed decomposition, which makes the actions relevant. The narrator's last sentence praises the soil of the graves he worked on as"Fertile, rich soil". "Now if someone contrasts this phrase with the first narrator's, "the body was found"in the midst of the underground fountain of cold water." and "The soil was so stony." This account can provide some clues about the environment, namely the type of soil and weather (temperature) factors, since in the time factor, according to Breitmeier, Graefe-Kirci, Albrecht, Weber, Tröger, & Kleemann (2005), the more time the body remains in the grave, the more decomposition occurs. Those who preferred grave tenures of six years or more appear to be healthier in their exhumation rituals, as it ensures more sanitation as well as less traumatic conditions.

The exhumation as the ritual has been discussed above and it informs in a very brief way what it was generally known about exhumation of the human relics among the Wa-Kilbosho. In this subsection the procedure is given. The following is the data collected through interview, FGD, and observation; the data were merged to make one well flowing piece of information. The researcher has noted that it is not ease to have a canon procedure of the Wakyiwoso rituals. Though people are encountered as the same, they have internal differences, which make it very hard to construct the liturgy that is universal among the Wakyiwoso.
	
 Clans have differences in some rituals. When in some clans the ritual may include eight parts, others may have only five or six only. When some may use more than one expert in some clans, only one can lead the rituals. For this reason, therefore the following procedural steps should be taken, as a sample that attempt to represent the general population as there is no comprehensive version found in the field.( FGD, 21/12/2020).

4.4.1.1 [bookmark: _Toc98799535][bookmark: _Toc181802193][bookmark: _Toc183574876] Notice of Exhumation share to the relatives
The notice of the exhumation ritual is distributed to all family members about a year before the event, which is the first aspect of all. As the FDG concluded:
Early notice helped the employees and those who lived in the diaspora prepare for their trip. It helped save some money for feast contributions, as fundraising is usually done by family members. In addition, it would help other relatives adjust their other plans to ensure full participation in the event. The rite is commonly known as "sikukuu n’ini," meaning "the great festival." (FGD, 22/12/2020). 

[bookmark: _Toc98799536]Contributions for the festival was compulsory to all able members. After FGD data were collected the following were revealed to see the way the family members shared the cost of exhumation ritual: 
Contributions are not purely voluntary; they are compulsory, and sometimes those who did not participate were disciplined publicly on the same day or another day when they had a gathering of that nature. Depending on the circumstances, contributions were made in kind or cash. Things in kind included, but were not limited to, bananas for making wari (local brew), bananas for food, firewood and utensils for eating and drinking, seating, and some working tools. (FGD, 22/12/2020).
	
Another respondent said that:
Cash was used to buy foodstuffs that were unavailable locally, foreign foods such as mchele- rice and murungu (potatoes), and foreign beverages like spirits and whisky in small amounts depending on the availability of money. Some donors may sometimes give a large sum of money to make people happy. Foreign beverages had been in Kyiwoso since their first encounter with the Germans (FGD, 22/12/2020). 

According to oral traditions and the account given by Mangi Sina's great-grandson, Sina ruled from c. 1872 to 1897. He added that Mangi Sina was poisoned by the perpetrator, who was his contemporary, Mangi of Marangu, and his best friend, Ndekoruo Marealle I, who ruled from 1880 to 1912 (d. 1912). “Poisoning him with wari wo mbekye (finger millet brew) was impossible because of the wari donation principle: both the donor and the donor must drink from the same kibata (cup), kata, a local jug for beverage drinking”. (Male, c. 70, 23/12/2020).

[bookmark: _Toc98799537]Observation by the researcher reveals that there were arrivals and gathering of the Diasporas a few days before.  Before the very day of the festival, the Diaspora arrived to make sure they participated fully. The early arrival allowed them to hold a pre-meeting to evaluate the preparation and improve it when possible. Diaspora members came from East African countries for commercial reasons, and during colonial times, some worked on plantations and railway construction while others worked as clerks and teachers. 

4.4.1.2 [bookmark: _Toc98799538][bookmark: _Toc181802194][bookmark: _Toc183574877]Making of the local brew (mbekye)
In all social activities and gatherings, drinking was not excluded. The local brew "wari," made by mixing banana juice with eleusine coracana flour, "mbekye," was there to refresh the participants and motivate their gathering without coercion. Making wari is not a one-step action but a process; it takes two weeks to brew the wari. It starts with "immanyia wari," a translated term meaning to cut bananas (fruits), which will be ripened for at least a week. After the bananas are fully ripened, they are peeled and boiled. After boiling, they will be allowed to cool and ferment for three days before proceeding to the "iingia wari" stage, in which the banana mixture will be mixed with water and blended for 24 hours. The next twilight, the finger millet was washed clean, put in the sacks, placed in a dark and damp place to bud, and then dried in the sun before being ground into powder (flour) and added to the well-filtered banana juice. The mixture is given a mildly bitter flavour from the Rauvolfia caffra (Msesewe) bark or root. The juice is non-alcoholic that night until it ferments the next day. This is now ready for public consumption. Therefore, the calculation was made to make sure that the process would reach the set day (FGD, 21/12/2020). 

4.4.1.3 [bookmark: _Toc98799539][bookmark: _Toc181802195][bookmark: _Toc183574878]Slaughtering of the cow on the very day
Slaughtering an animal is an important ritual that marks the climax of the ritual of 
exhuming human relics. This is the men’s duty while the women and young women are busy with other chores, including cleanliness and cooking, before some of them are invited to join the men in some rituals on the site. In some clans, women are not involved in the grave work at all, while in others they are. However, the inclusion of women is permissive if the dead were women. However, in most cases, the ones who died before they had raised a family were not considered deserving of big festivals, and if it was a daughter, only a sheep was sufficient for her ritual of exhumation. There was no legacy without offspring, especially sons (Female, 75 yrs, 20/12/2020).  

4.4.1.4 [bookmark: _Toc181802196][bookmark: _Toc183574879] Cooking of food by women and roasting of the meat by men
 In food preparation, according to FGD and observation, men and women alike were included, but the men were in the open air while the women were to cook in the hut but were not allowed to distribute. All the meat was brought outside to be divided by men. Therefore, women got their share according to some clan traditions and taboos. Some parts of meat are not permitted to be consumed by people of a certain age or gender; for example, some clans reserved all liver for the elderly, and no youth was expected to consume liver. Some types of intestines were only for women, and men were not allowed to eat them, while the genital parts of male animals were forbidden to young women, even to touch them, and were prepared entirely by men. In some clans, it was taboo for women and young women to drink raw blood, while it was a favourite food of the male youth and old men. Women drank blood when mixed with some meat stew (kisusio) or boiled milk (usawo or mlaso). On the site, the following takes place with minor differences depending on the clan:

4.4.2 [bookmark: _Toc98799541][bookmark: _Toc181802197][bookmark: _Toc183574880]Demarcating and excavation of the grave
Using a semi-structured interview and observation, it was recorded that:
 experts who were, in most cases, older had to show the labour force, mainly the youth, the area that they had to exhume. They were to plot the grave very well, as nothing that was extracted would be scattered around. The soil would be transported to a designated destination, be it Kisumu or under the tree. In most cases, older experts had to show the labour force, mainly the youth, and the area they had to exhume. They were to plot the grave very well, as nothing that was extracted would be scattered around. The soil would be transported to a designated destination, be it a Kisumu-area banana grove or under a tree mainly of the iduka family (Rauvolfia caffra-msesewe or Albizia schimperiana). The skull was put in the pot or piled with others in a prepared place, and the isale was planted beside it (which made it "kifu," or a shrine); "kifu" literally means a shrine, and "kifuny," or at the shrine. (Male, c.90yrs, 20/12/2020).    

All exhumation work was done with extreme caution so that no foreign object mingled with the exhumation contents. One serious man mumbled: 
 “As everything in the grave was thought to be holy and a part of the deceased person. Nothing will be left in the grave.” … The experts ensured that the grave's floor was as clean as it was before burial. 
This caution was at its highest level after finding the relics of the dead. All the remains were treated as one thing or as part of the human relics. Is it a cotton fabric, parts of wooden panels interred with the body or anything else? Everything was treated as special. (Male, c.90yrs, 20/12/2020).
    
Another sage added that:
The skull is the most important thing and more valuable than any part of the body. This, according to some clans, is given to someone who will keep it and anoint it with oil every year on the anointing days. This is called "iyaamba mafuda," or "anointing with oil, which is done ritually annually to venerate that ancestor. The treatment of the skull varies from one deceased person to the next.  (Female, c.60yrs, 20/12/2020).     

As said above the researcher also observed that after inspecting and finding the grave to be clean, it is filled with new soil, some banana stems and suckers are chipped, and a banana plant is planted there. There were no restrictions on the activities that could be carried out there.  This was ecologically and economically relevant.   

4.4.3 [bookmark: _Toc98799542][bookmark: _Toc181802198][bookmark: _Toc183574881]Concept of After Life and Human Ontology
The question about the post-mortem condition of man was asked, and the respondents had faith that the human person lives after physical death. The FGD was not involved in answering this question; in addition, 60 individual respondents gave their opinions of what happens when a person dies. The question of the afterlife was also referred to as a "human post-mortem." The trend shows that the majority of respondents have a belief in the survival of the soul of man after the death of the body. This was followed by another question about what form a man takes after death.

 One respondent noted that: 
God creates the human being. The body was created by the soil and the soul by the breath of God, and even our elders who were not Christians or Muslims believed that Ruwa created all of us, but since they did not have church buildings they had no gatherings, which they purposely used to teach many about doctrines. (Male, c.55yrs, 22/12/2020).   
This was also depending on the nature of ATR which makes inseparable institution like church. there is no a second when a member of the Wakyiwoso is detached from his or her spirituality. 
What we believe is that the man dies and what they see as dead is only the body. Soul of the man goes somewhere but not in heaven but down where ancestors live. When we converted to Christianity, we were taught that we have the human body, the soul and the spirit (Male, c.90yrs, 20/12/2020).  
  
The above respondent does not represent a pure Chagga, rather a blend of Christian and the Indigenous doctrines of creation, nature of man and eschatology. Most Christian denominations believe in the afterlife. The following diagram presents the concept of afterlife as influenced by Christianity. The below diagram shows the three states of a man at the present life when soul and body are united, his intermediate state after physical death when the soul leaves the body and after parousia and resurrection when the soul puts on the new body after resurrection ushering to eternal life with God. Parousia is the time when Christ comes again, and simply it means an appearance after a while or the second presence. Elwell (1996) also indicates this. 

[image: C:\Users\user\AppData\Local\Microsoft\Windows\INetCache\Content.Word\three states of the soul.jpg]
[bookmark: _Toc140906417][bookmark: _Toc183499581]Figure 6: 4. 1 Three states of the soul; present, after death and after the  
[bookmark: _Toc183499582]                        resurrection
Source: Study, 2020 
According to one religious leader:
When someone says, "death”, they are just referring to the soul leaving the body. The original natural body's mission is complete once the soul has passed away. Man's soul awaits the new body of glory, which, like the soul, is immortal. If the soul obeys God's commands and the church's teachings, it will enter paradise and spend eternity with the Lord. Other souls, on the other hand, might be tormented in the fire or purified in purgatory. The living members have a moral obligation to pray for those in purgatory and to register masses for them because God is gracious in alleviating their suffering and admitting them to eternal bliss. It does not, however, imply that man may achieve eternal life on his own. One can be saved and enter paradise only through God's grace and good works, which are always assisted by the sacraments. (Male, c.50 yrs, 22/12/2020).

In this passage, the post-mortem ontological state of man is the only soul without the body, and in this time, some souls will enter bliss as their reward for their faith and living the holy life according to God's commandments and the teaching of the Church. The state of man after death in the context of the CCC and Christianity, in general, confuses post-mortem human ontology, which requires knowing what kind of being man becomes after death.  See what respondent says below:
	
The Wakyiwoso adheres to a very precise post-mortem human ontology concept. A man loses his souled body when he passes away and becomes a pure soul. Man's soul is emancipating itself from the grip of the living and is compelled to join their forefathers. A different reply said that "the souls are in eternal motion, that is, from birth to death and from the present life to the afterlife to partial incarnation" This concept of partial incarnation refers to the influence of an ancestor's soul on recent earthly births. The ancestors' souls exist in two worlds. They have entire freedom and purity in the afterlife, and they have finya—force—over their lands (Male, c. 72 yrs., 20/12/2020).

It should be observed that, among the Wakyiwoso death does not interfere with the human developmental potentials in other aspect than physical. That is why the children who died as infants will keep growing and after some years when the children of his or her age enter to the rite of initiation to adulthood (by circumcision) the dead will be initiated first. In addition, the dead must marry ritually and have children. 

Adding on what they thought beneficial about death, two respondents noted that:
In our culture, a person never dies completely. Only his body dies but the man is alive without the body and the body is not needed for existence anymore that is why we do not care anymore after the bones of the dead. The person will remain identical even after death; if a female she will remain so even after death, if male, the same applies. The persons will undergo all rites and rituals, meaning all what is to the living ones including circumcision, marriage and Children bearing (Male, c.55yrs, 22/12/2020).

Another respondent was not contrary to the first; nonetheless was mixing the traditions with the Christian tenets thinking that:
The soul of man (also a woman included) is living forever, it will not change into anything else than a human. In our Church, we learn that a man will be in the likeness of angels. Men and women will not marry. In addition, the dead in our traditions will not go to heaven but they will gather with their clan. The souls will never die but will not be resurrected at all. These souls control the living by doing the rituals appropriately (Female, c.70yrs, 22/12/2020).
The above responses are given with some thoughtfulness that, though the narrator is a member of the Wakyiwoso community he may be a member of one of religious bodies too and may have different opinions in some situations. The wording ‘in our culture’ is given to show that he is speaking not what he necessarily believes to be correct but what he either observes or vice versa. He uses ‘we don’t care about the bones of the dead’ to denote his affinity to the community of the Wakyiwoso are not ethically disturbed to dump the relics of their dead under a tree to see them scattering and decaying as any other organic manure in the banana grove, meaning that it a societal behaviour. Now this signifies something ontologically, that the human being is essentially his soul rather than his body. 

[bookmark: _Toc98799547]To conclude this argument, the study points out that the Wakyiwoso believe that the soul of man can exist without the body and that there is no change in terms of essence, sex, or gender, and that maturity, which one might associate with the body, is one of the qualities attributed to the man soul by the Wakyiwoso. The afterlife was inconsequential to the Wakyiwoso because the deceased with their souls might grow to maturity, marry, and accept all other obligations as a living person, therefore the exhumation of human relics among the Wakyiwoso was relevant to them.. The analysis of the data for the emerging grounded theory/model.

To analyse the research data to see the emerging theory that can inform the emergence and dynamism of the rituals with special reference to the rituals of burial and exhumation of the human relics. At this point, according to the fourth specific objective of this study, the continuation of the data analysis was continued in an attempt to emphasise the findings with any shades of the substantive theory of BEHR. The goal was to develop an emergent grounded theory (GT) that would explain the significance of burial and exhumation rites in the context of the Wakyiwoso of Kilimanjaro, Tanzania. The researchers devised a "Theory of Ecological Necessity" (TEN). Ecological necessity here means that the ecological system plays a role in the survival of living beings, so the rituals of the people following the dictates of nature are in line with ecological necessity. Not only rituals but even dietary taboos, art, and economic activity are dictated by ecological necessity. In addition, this can be explained by inducing it from the following premises:
That a theory is the result of inductive reasoning by both respondents and researchers,
That, the theoretical sampling shows that all rituals are natural reflexes entrenched in humans that work to regulate their behaviour to be in rhythm with the ecosystem.
That is, a theory arising from some critical questions, such as whether traditional BEHR was relevant to the Wakyiwoso or why the Wakyiwoso had to perpetuate these rituals for so long, which needed to be answered by the research findings and the deliberations of the research respondents.
The first study question asked about the historical source of the Wakyiwoso and their rituals of BEHR, namely, the evolutionary mechanisms that led to the development of burial and exhumation rites. The interviews and Focus Group Discussions (FGD) revealed the following: and it can be caused in the following ways:
· That the Wakyiwoso ancestors did not bury their dead during nomadic times; instead, they would leave the death site immediately and leave with their herds. The dead were referred to as "the lost." The significance here is that burial was more subjective than objective, implying that burial was more for the benefit of the living than the dead. As a result, the nomadic community did not waste time and energy burying the deceased, which at the time had no social ramifications. The food chain was well established ecologically when they gave the dead a place to bury them. The distance would give wild animals more opportunities to cover the region and scavenge.
· That is, the Wakyiwoso settlers purposefully and ritually fed the wild beasts with the carcasses of their deceased at the start of the settlement. This was an obvious sign of ecological equilibrium. Humans were feeding other animal species and forming a good link in the food chain since the region was large enough to keep the living away from pollution, and feeding other carnivore scavengers was of equal importance. It may appear that the death of a human was not cherished as highly as the carcasses of a lion or a mouse. However, this was not the case.
· That, the Wakyiwoso moved away and began burying when the population grew and the number of scavengers decreased, but once the body decomposed, they exhumed it and reoccupied the same place. The importance of this is that humans who ate from the ground replenished it, allowing the circulation of a food web, which is critical in the ecological system.
	
· That, the skulls were kept after exhumation and went with the relics as they were relocated. They were always connected to their homeland and ancestors, no matter where they travelled. For a long period, this made them a very closed society. For a long period, their social confinement allowed them to maintain their traditions.

· That, the concept was that even if the body died, the soul would go on. They lived by the concept that the earth was for the lively living (LL) and the ancestors' abode was for the living dead (LD), because they believed in man's immortality, that he was more than mere flesh and bones, and that he never rested in the grave (LD). As a result, man is merely a renter who should live on earth for a set period of time and under the ground for a specified period, allowing the land to be used for other sustainable purposes. The narrow urika of Wakyiwoso (land) was to be a permanent home for future generations; therefore, this practise of burial and exhumation seemed appropriate.

· That, traditional burial and exhumation rites were environmentally healthy since they did not add any foreign things, chemicals, or human flesh to the earth. It allowed water and chemicals to circulate from the deceased to the soil and then to the plants, which would provide food for many other species.

· That, Traditional burial and exhumation practises were less expensive and more communal. Every family could easily organise a burial because it cost nothing more than what the community had and could provide. The family had to lose the young one after losing the cherished one. They had to lay their loved ones to rest.
Therefore:
In its purest form, a ritual, according to the emerging theory, is a subconscious dictation of nature carried out by humans in their context to maintain ecological balance. The rituals are incredibly significant since the men in a specific group require non-human parts of the natural system. When humans build new ways of life, they tend to separate themselves from old rituals and their surroundings. On the one hand, someone may regard it as progress, while on the other, it is considered natural degeneration.

Because all humans are ritual beings by nature and are unable to act meaningfully unless their vision, intentions, and appreciation are channelled through rituals, society, depending on a given situation, must share secular or new rituals but never without any ritual.
[image: C:\Users\Rev. Eure Mwacha\Desktop\model new.jpg]
[bookmark: _Toc140906418][bookmark: _Toc183499583][bookmark: _Toc183499584]Figure 7: 5: 6 Model of Theory of Ecological Necessity (TEN)
A true ritual must be imbued with the symbiosis of the ecological system's constituents to investigate it. The rituals, which include burial and exhumation, originate from the natural system's rhythms. Any changes to the ecological system will affect the rituals, and the rituals will influence the ecological system.

Climate and soil (in all their forms) form the foundation of any ecosystem and are major environmental factors. The biotic, as well as the abiotic, in their wholesomeness, modify the daily life of man by dictating diet, curative systems, habitat design and construction, worldview, and the types of phenomena that have the potential for deification. Daily life will create habits that will eventually be synthesised with the worldview to develop rituals. Some rituals will then produce an appropriate phenomenon. From this, since by nature, rituals are the result of an ecological necessity to solidify the protection of the symbiosis, there emerge taboos, which are the lowest stage of the legal code. Going against the taboos is a violation of nature. The same can affect rituals and their frequencies. When the rains fail, the rituals are said to be influenced by the climate. On the other hand, vegetation and animals (biotic) depend on the climate and soil (abiotic).

When speaking about a theory of ecological necessity, consideration is given to what has emerged in this study. Firstly, the way the rituals of burial and exhumation were in line with the chronological order to understand this at this juncture, aspects of the ecosystem are needed, which will elucidate the emerging grounded theory labelled "Theory of Ecological Necessity (TEN)". TEN, therefore, designates that rituals are the conditions to keep the balance between the members of the ecological system for the improvement of the entire ecological system. In this way, it is also plausible to think that rituals will differ from place to place depending on the nature of the ecological system. Changes in the ecological system will automatically alter the rituals. Rituals and taboos have a vital role in the conservation of the environment. The environment is an aspect of the ecosystem.

For example, in one study by Ndlovu and Manjeru (2014), it was noted that the majority of the participants (80%) felt that the rituals and taboos played a pivotal role in sustainable wetland management (Ndlovu & Manjeru, 2014). Ndlovu and Manjeru studied the traditional ways of preserving the wetlands, which also looked at the way rituals and taboos worked to enhance conservation.

4.5 [bookmark: _Toc181802199][bookmark: _Toc183574882]The Current Trend on the Practice of the BEHR among the Wakyiwoso
The following is a summary of the typical responses to the trend identified by the BEHR:
The realm of Wakyiwoso is divisive when it comes to burial and exhumation ceremonies. However, rituals are projected to disappear as a result of social dynamics and the rapid changes brought about by globalisation. Only a few respondents thought exhumation was harmful to them, while the majority thought it was beneficial. The number of responses, however, was irrelevant because the unsure were Christian leaders from both Roman Catholic and Pentecostal churches.

According to one religious leader, the Chagga people were going through several phases of civilisation.
The rituals of BEHR were the slow transition from savagery to civilisation, I think…. Wakyiwoso and the Chagga tribe as a whole did not regard God as their Lord. According to the Bible, a country is blessed when the LORD is its God. It is no longer appropriate to continue doing something that even God himself condemns. Rather than going to their graves and digging them up, he predicted that all the dead would rise on the last day. Thus, exhumation is a carbon copy of what God intended to be the bodily resurrection. This is a human-created resurrection of the dead, which the Bible does not accept. (Male, c.55/15/12/2020).

[bookmark: _Toc140580041]According to the researcher's observations, many among the Wakyiwoso have begun to embrace new burial practices. Most young families are living lives that are disconnected from those of their ancestors and mothers, with no ties to the past. Intertribal marriages bring together two people from very different cultures. Furthermore, there are now people from all over Tanzania who come to Kibosho to work as government employees and then opt to settle after marrying an indigenous woman. New strawberry, flower, and coffee plantations, to name a few, are attracting workers and labourers from as far away as Singida, Tanga, Manyara, Dodoma, and Shinyanga. The fact that human relics used to be exhumed and dumped somewhere in the banana grove or in family shrines shocked these newcomers. In some clans, the skulls were kept in containers such as ceramic pots. The relic sites were known as mbuony in other parts of the Chagga, like Kilema and Rombo; in addition, these were known as kifuny in Kibosho.  

[bookmark: _Toc181802200][bookmark: _Toc183574883]CHAPTER FIVE
[bookmark: _Toc181802201][bookmark: _Toc183574884]SUMMARY, CONCLUSIONS AND RECOMMENDATIONS
5.1 [bookmark: _Toc183574885] Introduction
This chapter contains the summary, conclusions and recommendations of the study. It starts with a summary of the key findings, then moves on to conclusions and recommendations of the study.  

5.2 [bookmark: _Toc181802203][bookmark: _Toc183574886]Summary of the Key findings
The study summary is a brief sketch of the study's journey from its inception to its conclusion, highlighting key milestones along the way. The rationale for this subsection is to help the reader connect the entire study in a clear and panoramic way.
Objectives of the study were:
1) To analyse factors that influenced the emergence of Wakyiwoso and the rituals of burial and exhumation.
2) To assess the impact of modern religions on the rituals of burial 
3) To evaluate, in terms of post-mortem ontology, the relevance of the rituals of exhumation of the human relics.
4) To analyse the research data to see the emerging theory that can inform the emergence and dynamism of the rituals with special reference to the rituals of burial and exhumation of the human relics

The conclusions of the study are based on the findings of the research questions. Five questions were used to present the findings and conclusions, which were also based on research objectives. From what has been discovered, the following conclusions have been drawn:

5.2.1 [bookmark: _Toc181802205][bookmark: _Toc183574887]The emergence of Wakyiwoso and BEHR
    Cultural Diversity of the Wakyiwoso: The Wakyiwoso people are a blend of various cultural and ethnic backgrounds, including influences from northeastern regions like Ethiopia, as well as intermarriages with groups such as the Taita, Sambara (Wakilindi), and Maasai. This indicates a complex history of migration and assimilation.

 Critique of Semitic Origins Theory: The theory suggesting that the Wakyiwoso have roots in Israeli or Semitic origins is deemed unsubstantiated. It is suggested that this theory may have been influenced by colonial narratives and Christian ideologies that elevate Jewish heritage, thus requiring skepticism regarding oral traditions linking the Wakyiwoso to Semitic ancestry.

 Evolution of Burial Practices: The study outlines an evolutionary progression in burial practices among the Wakyiwoso, starting from the abandonment of the dead to more structured practices involving exhumation and modern grave construction. This evolution reflects changes in social customs and ecological considerations.

Rituals Linked to Ecological Systems: The burial and exhumation rituals practiced by the Wakyiwoso are historically rooted in their ecological environment, indicating that these practices are not only cultural but also adapted to their physical surroundings.
Stages of Burial Practices: The research identifies distinct stages in burial practices:
· Initial abandonment of the dead,
· Kumbo (dumping for scavengers),
· Interring followed by exhumation,
· Modern burials characterized by permanent grave construction without temporary tenure.

5.2.2 [bookmark: _Toc181802206][bookmark: _Toc183574888]The impact of modern religions on the on the BEHR in Kibosho
Dual Cosmology: The majority of Wakyiwoso respondents identify as Christians, yet they maintain significant traditional beliefs and practices related to burial and exhumation. This results in a dual cosmology that blends indigenous traditions with modern religious tenets.

Importance of Traditional Practices: Despite the influence of Christianity and Islam, traditional burial rituals hold an important place in the lives of the Wakyiwoso, indicating a strong connection to their cultural identity.

Burial Followed by Exhumation: The practice of burying individuals followed by exhumation is seen as an effective way for the Wakyiwoso to manage limited land resources. This method allows families to reuse burial sites for future generations, demonstrating environmental responsibility.
Community Cohesion: The rituals associated with both initial burials and subsequent exhumations serve as vital opportunities for family gatherings and community bonding, reinforcing social ties and cultural continuity.
Adaptation to Modern Needs: The acceptance of exhumation practices reflects an adaptive strategy among the Wakyiwoso that balances respect for ancestral customs with contemporary land use challenges.
Influence of Multiple Religions: Both Christianity and Islam have influenced the burial practices of the Wakyiwoso, illustrating how different faiths can coexist and interact within a single cultural framework without completely displacing traditional beliefs.
 Environmental Responsibility: The approach taken by the Wakyiwoso regarding burial practices highlights a growing awareness of environmental sustainability in managing land resources amidst population pressures in areas like Kibosho.

5.2.3 [bookmark: _Toc181802207][bookmark: _Toc183574889] Relevance of BEHR in the light of human post-mortem ontology
 The third specific research objective focuses on understanding the significance of exhumation rituals within the context of post-mortem ontology, particularly among the Wakyiwoso people. This analysis requires a detailed examination of their beliefs regarding human existence after death and how these beliefs influence their treatment of human relics.
· Post-Mortem Ontology among the Wakyiwoso:
The concept of post-mortem ontology refers to the philosophical study of what happens to individuals after death. For the Wakyiwoso, this ontology is characterized by a belief in the eternal nature of man as an “eternal force.” This perspective suggests that while physical bodies may decay, the essence or spirit of a person continues to exist beyond death. Consequently, they do not subscribe to a doctrine that necessitates resurrection in a physical form. This belief system leads to a diminished importance placed on human relics—remains or artifacts associated with deceased individuals—viewing them as mere remnants rather than sacred entities.
· Cultural Implications and Ethical Stance:
The ethical stance taken by the Wakyiwoso towards human relics contrasts sharply with that of some conservative Christian groups. These Christians hold eschatological views that emphasize bodily resurrection, which imbues human remains with special significance. For them, human relics are treated with reverence and considered distinct from animal remains due to their belief in an eventual resurrection where the body is restored.

This divergence in beliefs can lead to tensions between cultural practices and religious convictions. The Wakyiwoso’s approach reflects a utilitarian view where human relics do not carry intrinsic value beyond their historical or practical implications. In contrast, conservative Christians may advocate for preservation and respect for human remains based on their theological principles.
	
· Utilization of Burial Sites: The Concept of BEHR
In practical terms, the Wakyiwoso utilize burial sites through a system known as BEHR (Burial and Exhumation for Human Remains). This practice allows them to manage grave plots efficiently over generations. They employ narrow vihamba (banana grove plots) for burials, which are reused after a calculated period. This method prevents saturation with graves and enables sustainable land use. The concept of grave tenure is crucial here; it implies that once a certain time has elapsed since burial, the grave can be reused for another individual. This practice underscores their belief that while physical bodies may be interred, they do not possess lasting significance beyond their immediate utility.

5.2.4 [bookmark: _Toc181802208][bookmark: _Toc183574890]Emergent grounded theory
The first step in analyzing TEN is recognizing that rituals, including those related to burial and exhumation, can be viewed as natural reflexes. This perspective suggests that these practices arise from an innate human need to maintain harmony with the surrounding ecosystem. The Wakyiwoso’s rituals may serve as mechanisms for reinforcing social bonds, preserving cultural identity, and ensuring ecological balance.

Modern burial practices often involve materials and methods that can disrupt local ecosystems. For instance, traditional burials may utilize biodegradable materials that return to the earth naturally, whereas contemporary methods might employ non-biodegradable substances or chemicals that can harm soil and water systems. By examining how Wakyiwoso burial practices align with ecological principles, we can see how their rituals reflect a deep understanding of environmental stewardship.

Exhumation practices among the Wakyiwoso also warrant examination within this framework. These rituals may serve multiple purposes: they could be acts of reverence for ancestors, means of maintaining familial connections, or ways to adapt to changing ecological conditions. Analyzing these practices through TEN allows us to appreciate their significance beyond mere tradition; they become vital actions aimed at sustaining ecological relationships.
The contrast between modern burial practices and traditional ones highlights a critical tension addressed by TEN. While modern methods may prioritize individualism and technological advancement, they often overlook the interconnectedness emphasized in traditional rituals like those practiced by the Wakyiwoso. This disconnection can lead to ecological disturbances, suggesting a need for reevaluation of how we approach death and remembrance in contemporary society.

5.3 [bookmark: _Toc181802210][bookmark: _Toc183574891] Conclusions of the Study
i. This research introduces a previously unrecognized phenomenon regarding the closing chapter of freedom of ritual practice among the Wakyiwoso ethnic group in Tanzania. It highlights how modern religions, particularly Catholicism and Pentecostalism, have influenced local practices due to historical missionary activities and contemporary globalization pressures. This contribution is significant as it not only documents changes in religious practices but also provides insights into the broader implications for cultural identity and social dynamics within this specific geographical context.
ii. The study’s engagement with various disciplines—such as ethics, human ontology, epistemology, and religion—demonstrates its interdisciplinary approach. By incorporating philosophical perspectives alongside empirical observations, the research enriches the discourse surrounding ritual practices and their transformations under modern influences. This multifaceted analysis underscores the complexity of cultural change and invites further exploration into how different academic fields can intersect to provide a more comprehensive understanding of societal shifts in Tanzania
iii. This study is novel in Tanzania in relation to the ethnic group under the study and the timeline when the chapter of freedom of ritual practice among the Wakyiwoso was being closed by the modern religions namely, Catholics and Pentecostals at the expense of missionary activities, doctrine of hope for the resurrection of the dead and globalisation pressure. In speculation, it is the study, which touches several disciplines with philosophical tones of ethics, human ontology, epistemology, religions and inductive reasoning.
iv. The Theory of Ecological Necessity (TEN) posits that human rituals and behaviors are not arbitrary but are instead reflexive actions that help maintain harmony within ecological systems. This suggests that human interactions with the environment are deeply intertwined with ecological balance, indicating that understanding these rituals can provide insights into how to foster sustainable practices. The implication is that when humans act in accordance with their natural reflexes—those behaviors shaped by cultural and ecological contexts—they contribute positively to the stability of ecosystems. Conversely, ignoring or disrupting these natural behaviors could lead to detrimental effects on both human societies and ecological health. 
v. The emergent nature of TEN highlights the importance of adaptability in ecological theories as new data and insights become available. This reflects a broader trend in scientific inquiry where theories must be flexible and responsive to ongoing research findings. As such, TEN serves as a reminder that our understanding of human-land-vegetation interactions is not static; it evolves with continuous observation and analysis. This dynamic approach encourages researchers to remain open to revising existing theories based on new evidence, thereby enhancing the robustness of ecological science.   
5.4 [bookmark: _Toc181802213][bookmark: _Toc183574892]Recommendations of the Study
The recommendations of this study are divided into two categories: policy recommendations and recommendations for future research targeted at replicating this study.

5.4.1 [bookmark: _Toc181802214][bookmark: _Toc183574893]Policy Implications Recommendations
This study suggests that the BEHR be continued in Kibosho and any other regions where it has already been tried. This is due to their economic, legal, and environmental significance. The practice of burying relics and then exhuming them is ecologically significant because decomposition means the components are restored to the soil and then to the food cycle. This is a human understanding of the natural system from which he or she formerly benefited. He or she now sends some of them back to the pack. As a result, burial should be as simple as possible for humans to be good for the ecological system. Everything used at the burial location must ensure that the body decomposes quickly. In addition, they must ensure that minerals flow freely without being obstructed by concrete, stones, nylons, or ceramic tiles.

The new religions, notably Christianity and Islam, have pushed the Wakyiwoso and many others in Kilimanjaro who practiced BEHR to quit, with the former playing the most active role in waging war against the BEHR. This study also implies that the church is encouraging the practice because the BEHR does not offend the doctrines of any known Christian denomination. This is because certain churches perform the same ceremonies. The Roman Catholic Church, for example, exhumes the relics of her saints in addition to the warrants issued by the churches via their consistory courts for moving relics from one tomb to another for reburial. Among Roman Catholics, for example, exhumation is another step in the canonization process. Exhuming the candidate's bodily relics is another step in the canonization procedure. There are various causes for this. Exhumation proves that the individual lived and died. That may seem unusual, but the church strives to remain optimistic about even the most basic and straightforward facts.

In this study, many demands emerged, but the most important one is that the central government is the only power that is vested with the duty to protect the citizens. In Kibosho, there are two strong powers on the ground: one civil, that is, the temporal, and the other spiritual, which is also using the same principles of civil power to subjugate the citizens. They intervene in the traditional practices of Wakyiwoso. Let people be free to choose their way of life without interference. For a long time, the church was using teachings and prayers to effect conversions, but since the 2010s in Kibosho, the church has been using more force to indoctrinate the citizens and impose revenues than at any time before. This has taken away the free will of the people. The church leader at Mkombole parish in Okaoni even forced people at Uri to bury their animals that they had butchered as part of a ritual feast while the padre took the live ram to his mission quarters. This is a violation of religious freedom and free thought, and it may jeopardise the rights of minorities and the disintegration of the community.

All councils and municipalities should be free of religious whims in carrying out their day-to-day responsibilities to residents, ensuring that cultural heritage is conserved for the benefit of current and future generations. Instead of being forced by the churches, the regional, and the district, officers in charge of cultural affairs and social welfare should ensure that individuals have the freedom to choose what to keep and what to discard. Government officials should not take anything for granted until they have sufficient knowledge gleaned through study to predict the far-reaching consequences of any change in society. Furthermore, explicit instructions on people's freedom to maintain their identity should be provided.  

Christians and Muslims alike should tailor their teachings to the cultural context of the evangelised or reached people to mitigate conflicts. Their missionary mentality should be tolerant of various cultures. Missionary agencies should not police the community or use force to stop people's traditional rituals. Theologizing everything and idolising every non-Christian practice is a warning sign that could lead to public discontent and rebellion against the church shortly. Furthermore, the policing trend will marginalise the spiritually insecure minority who do not practise institutional religions. What are your options?
In the face of these chilly crusades against people who want to remain entirely African with their traditional religions, it is not fair. Preachers of the new religions should allow people to hear their message and make their own decisions without coercion.

Everyone in the community should understand that, while religion and spirituality are social, they are also individual rights, and everyone has the responsibility to ensure that they do not infringe on the freedom of their neighbours. The same community as the majority should protect minorities who do not follow the majority’s faith. Members of the community should learn to assert their core human rights, such as the right to freedom of worship and cultural heritage protection. This means the protection of their arts, melodies, taboos, architectural designs, rites and rituals, and anything else that does not constitute a crime or interfere with the rights of others, such as how they desire to bury their deceased or ensure the safe exhumation of their dead.

Community members should not stand akimbo to see environmental destruction in the name of modernity or posh burials. At the same time, they should not hesitate to stop any behaviour that threatens the ecological system or the sheer offences that are directed at other human beings.

5.4.2 [bookmark: _Toc181802219][bookmark: _Toc183574894]Recommendations for Future Researches
Future research recommendations are made to scholars and students who are interested in similar or related areas of this study.
i. The emergence of TEN indicates a significant shift in how we understand rituals within their ecological contexts. Future research should explore further implications of this theory across different cultures and ecosystems, examining how various societies integrate their spiritual beliefs with environmental sustainability. 
ii. Furthermore, while some tribes practise exhumation as a post-mortem ritual, it has proven to be effective in land utility. The new religions and globalisation have now put a threat to this. How can this be revitalised so that small locations such as Kilimanjaro do not become cemeteries in the near future?
iii. Caskets, concrete, and ceramics have all been used in modern burials, altering the environment and disrupting ecological systems in terms of the food chain and ecological systems. Chemicals can contaminate groundwater sources, posing further harm to creatures and humans. Scientific research is required to establish universally safe burial methods.
iv. Study how the traditional rituals of burial and exhumation of human relics may be accommodated in the church's liturgies. This is a secure method of establishing a robust indigenous church. The research will look at all the components that can be transferred to church rituals and those that will require modest changes to bring the two together. This would lessen the tensions between the church and the community.
v. The study recommended that would examine all aspects of the Church's current behaviour and evaluate its own mission practices. The research could also use a legal framework to try to define the boundaries of spiritual powers on people's freedom of choice and worship.
vi. Another area where the study could be applied is economic growth. According to the current study, from autopsies to burial services, catering, film production, transportation, and music system hire, modern grieving is economically oriented. The study should address the question of "How can modern bereavement be institutionalized and formalised to benefit the community and nation as a whole in terms of revenue?"
vii. Community health and questions about the rituals of exhumation considered: what are the health effects of continuing to practise the ritual of exhumation of human relics in communities like the current Wakyiwoso when the opportunity may warrant it?
viii. The health risks that individuals may face from coming into contact with these relics are unknown. What are the potential risks of exhumation by nonmedical experts such as pathologists? This necessitates interdisciplinary studies such as ethno-philosophical, medical and community-based research.
[bookmark: _Toc181802226]
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APPENDIX I
A DETAILED RESEARCH SCHEDULE
Rituals of Burial and Exhumation of Human Relics among the Wakyiwoso
 Objective #1:	To analyse the emergence of Wakyiwoso and the rituals of burial and exhumation among the Wakyiwoso. 
1. Where did Wakyiwoso come from?
2. What is death is?	
3. What do you think about the origin of death? (Where did death come from?)	
4. What do you think happens when a human being dies?
5. What are major rituals marking the human development among your clan? 	
6. When was the beginning of burial ritual?	
7. What is the ritual of Exhumation of Human Relics?	
8. What was the beginning of the ritual of exhumation?	
9. Why people practice the rituals of burial and exhumation? 	
10. What connection is there between exhumation of man and the world?  	
Objective #2:	To determine the influence of modern religions on the Rituals of burial and Exhumation of human relics among the Wakyiwoso of Kilimanjaro
i. How were you used to bury your dead before Christianity and Islam?	
ii. How did the old times' procedure of the rituals burial and the exhumation differ or were similar to the current ones?
iii. Who participated in the ritual of burial?	
iv. Who participated in the ritual of exhumation?
v. How have the modern religions responded to the ritual of exhumation
vi. What can you say was an importance of the ritual of exhumation among your people?	
Objective #3:	To examine the rituals of burial and exhumation of human relics in the 	light of human post-mortem practice and environment of the Wa-			Kibosho people
1. What do you think is the meaning of the ritual exhumation after burial? 
2. For how long the dead need to remain in the grave before exhumation?
3. What procedures were or are followed in the ritual of exhumation?
4. If you think a person lives after death, in what form does she/he live?
Objective #4: To assess physical and social environmental effects (positive and negative) of the rituals of Burial and exhuming human relics on the environment
1. What objects, items, or tools were or are used in the ritual of burial and exhumation?
2. What do you think are the potential risks of performing the rituals of exhumation to the environment during and after this practice?	
3. In what ways do you think are the benefits of the exhumation to other living organisms (ecology)?	
4. what is your position in supporting or discouraging the continued practice of the rituals of exhumation of human relics 
5. What is your last word concerning the ritual of exhumation? 	
Objective #5: To construct an emerging Grounded Theory (GT) that explains the relevance attached to the rituals of Burial and exhumation in the context of the Wakyiwoso of Kilimanjaro
1. What do you think drives the Wakyiwoso to bury their dead ritually?	
2. What is the concept of grave and burial places among the Wakyiwoso?
3. In your own view what is the significance of the ritual of exhumation if any?	
4. What is your belief or imagination about the nature of the world of the dead? 	

APPENDIX II
QUESTIONS TO FOCUS GROUP DISCUSSION (GUIDE)
1) Where did Wakyiwoso come from and how they are constituted and organised (consider sub-tribes clans and affiliates)
2) What are the important rituals among the Wakyiwoso clans?
3) When did the Wakyiwoso start to practice burial?
4) What methods did the Wakyiwoso use to establish that one is dead (autopsy)?
5) When did the Wakyiwoso start to practice the ritual of exhumation?
6) What do you think was/or is the importance of the ritual of exhumation of human relics on the:
a. environment, vegetation, animals and other living organism
b. living - social welfare,
c. dead - afterlife
7) What is the impact of the modern religions on the rituals of burial and exhumation?
8) What changes have you seen in the rituals of burial and exhumation over time? 
9) Can you add anything about burial? 
10) Can you add anything about exhumation?
***END***

APPENDIX III
OBSERVATION LIST
1.	Funeral services, transport, preparation of the body, interment, ritual and the 	funeral directors, important facilities  
2.	Mourning: style, costumes, colours and taboos, shaving style.   
3.	Shrines (relics sites), how the relics are stored or disposed, how shrines are 	preserved?
4.	Homestead environment – arrangements of old graves versus contemporary
5.	Exhumation rituals
6.	Graveyard (Building materials, soil, and plants)


***The End***


APPENDIX IV
INFORMED CONSENT LETTER
Dear Participant,
My name is EUREMENTYNEY ALOYCE MWACHA,
 A student of PhD in Philosophy of the Open University of Tanzania, Dar Es Salaam.
You have been selected and invited to participate in a below named research study: 
TOPIC: ‘Ontological Relevance of the Rituals of Burial and Exhumation of Human 			Relics (ORRBEHR) Among the Wakyiwoso of Kilimanjaro Tanzania’
That will attempt to explore the research participants’ perceptions about the relevance of the BEHR, to construct a Grounded Theory (GT) that explains this practice among the Wakyiwoso of Kilimanjaro Tanzania.
The following information is provided to you in order to describe the nature of your involvement.
PROCEDURES: You will be asked to participate in an interview that will take no more than forty minutes of your time. The interview will be audio-recorded and takes place in a location mutually agreeable to you and the researcher. 
RISKS: There are no known risks associated with this research. 
BENEFITS: You will have the satisfaction of contributing to a study focused on the relevance of the BEHR and a subsequent construction of knowledge.
CONFIDENTIALITY: Your name will not be used in the research study. All audiotapes will be kept in a locked location. Once the interviewer has transcribed the tapes, they will also be kept in a secured location as well or destroyed.
OPPORTUNITY TO ASK QUESTIONS. You are free to ask any question about this research and have those questions answered during the study. 
FREEDOM TO WITHDRAW: You are free to decide not to participate in this study. You can also withdraw at any time without harming your relationship with the researcher or The Open University of Tanzania.
VOLITION TO PARTICIPATE: You are voluntarily making a decision to participate in this study. Your signature certifies that you have decided to participate having read and understood the information presented above. You will be given a copy of this consent form to keep if you wish to.
ADDRESS YOUR QUESTIONS TO- 
Researcher: Eurementyney Aloyce Mwacha 
Email:euremwacha@gmail.com 
Mobile: 0758-450558; 0712-349795
…………………………                                                ………………………………….
Signature of Participant                                                             Date
……………….…………                                               …………………………………..
Signature of Researcher                                                              Date
[bookmark: _heading=h.odc9jc]

APPENDIX V
[bookmark: _heading=h.38czs75]RESEARCH ACTIVITIES SCHEDULE
The following is the research activities schedule, which starts from the concept paper to finish.  

	ACTIVITIES
	MONTHS

	
	5
	12
	24
	36
	48
	60
	65

	70

	Concept paper
	
	
	
	
	
	
	
	
	

	Detailed proposal development
	
	
	
	
	
	
	
	
	

	Literature review 
	
	
	
	
	
	
	
	
	

	Fieldwork
	
	
	
	
	
	
	
	
	

	Report writing 
	
	
	
	
	
	
	
	
	

	Report submission
	
	
	
	
	
	
	
	
	

	Graduation 
	
	
	
	
	
	
	
	
	

	The year 
	2015/16
	2017
	2018
	2019
	2020
	2021

	2022/23

	Time of Commencing the Study: The study was commenced in 2016
Expected time of completing the Study: The study was completed by 2022/2023



APPENDIX VI
RESEARCH CLEARANCE
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APPENDIX VII
RESEARCH PERMIT
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APPENDIX VIII
TOOLS AND UTENSILS USED IN THE RITUALS OF BURIAL AND EXHUMATION 
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P.O. Box 23409
Dar es Salaam, Tanzania

http://www.openuniversity ac.tz

THE OPEN UNIVERSITY OF TANZANIA

DIRECTORATE OF POSTGRADUATE STUDIES

Tel: 255-22-2668992/2668445
ext.2101

Fax: 255-22-2668759
E-mail: dpgs@out.ac.tz

Our Ref: PG201505397

17™ November 2020

Regional Administrative Secretary (RAS),

Kilimanjaro Region,
P.O.Box 3070,

MOSHI.

The Open University o

2007.In line with the C
through research.

To facilitate and to sim:
University of Tanzania

RE: RESEARCH CLEARANCE

Tanzania was established by an Act of Parliament No. 17 of 1992, which became

operational on the 1¥ March 1993 by public notice No.55 in the official Gazette. The Act was however
replaced by the Open University of Tanzania Charter of 2005, which became operational on 1" January

harter, the Open University of Tanzania mission is to generate and apply knowledge

lify research process therefore, the act empowers the Vice Chancellor of the Open
to issue research clearance, on behalf of the Government of Tanzania and Tanzania

Comumission for Science and Technology, to both its staff and students who are doing research in Tanzania.
With this brief background, the purpose of this letter is to introduce to you Mr. MWACHA Eurementyney

Aloyce Reg No: PG20
conduct a research title

1505397 pursuing Doctor of Philosophy (PhD).We here by grant this clearance to
“Relevance of the Rituals of Burial and Exhumiliation among the Wa-Kibosho

of Kilimanjaro Tanzania”. He will collect his data at your area from 18" November 2020 to 30™ December

2020.

In case you need any
(Academic) of the Ope

urther information, kindly do not hesitate to contact the Deputy Vice Chancellor
n University of Tanzania, P.O.Box 23409, Dar es Salaam.Tel: 022-2-2668820.We

lastly thank you in advance for your assumed cooperation and facilitation of this research academic activity.

Yours,

THE OPEN UNIVERSITY OF TANZANIA

Ao

Prof. Magreth Bushesha
DIRECTOR OF POSTGRADUATE STUDIES.
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THE UNITED REPUBLIC OF TANZANIA
PRESIDENT’S OFFICE
REGIONAL ADMINISTRATION AND LOCAL GOVERNMENT

KILIMANJARO REGION

Telegrams "REGCOM™
KILIMANJARO

Tel. No.  027-2754236/7, 2752184
Fax No.027 - 27-54430

E-mail ras.kilimanjaro.go.tz
Ras.kilimanjaro@tamisemi.go.tz

OFFICE OF THE REGIONAL COMMISSIONER,
P. 0. BOX 3070,
MOSHI

In reply please quote:
Ref. No. FA.228/276/03/304 17" November, 2020

District Administrative Secretary,
MOSHI

Re: RESEARCH PERMIT
Refer to the above subject.

2, | would like to Introduce to you Mr. Mwacha Eurementyney who is
a bonafide Researcher from The Open University of Tanzania.

3. He expects to conduct research on “Relevance of the Rituals of
Burial and Exhumiliation among the Wa-Kibosho of Kilimanjaro
Tanzania”.

4. The permission has been granted for him to collect data from 18t
November, 2020 to 30" December, 2020.

5.  Please give him the required Co — Operation and make sure that he
abides by all Government regulations and directives.

Thank you for your cooperation.

Antony T. Eltali

For: Regional Administrative Secretary,
KlLIMANJARO.RG‘ -
1wl Reg0

Copy to: Regional Administrative Secretary,
KILIMANJARO (7o see in the file)

- Mwacha Eurementyney,
Researcher
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(All Correspondence should be addressed to Executive

Director)
Unapojibu tafadnali taja MOSH! DISTRICT COUNCIL,
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IN THE CONSISTORY COURT OF THE DIOCESE OF SOUTHWARK

re: Lambeth Cemetery: Petition of Mrs.Louisa Miresse

Mr. Morris Miresse for Mrs. Miresse

1. This is an unopposed petition by Mrs. Louisa Miresse, who has been ably
represented by her son, Morris, to exhume the body of her daughter Agata (Morris’s older
sister) which was buried in the consecrated part of Lambeth Cemetery in Tooting on

27 February 1985, with a view to reburial in the above-ground mausoleum at the

Streatham Park Cemetery.

2 Agata was killed in the bathroom by carbon-monoxide poisoning from a defective
heater when she was 16. Understandably this tragic accident caused, and continues to
cause, great grief to her family, and in particular to her mother and to her brother (then
aged 14). The family are Italian Roman Catholics, and when the burial took place they
had no understanding of the significance of burial in consecrated ground. I am told that at
the time of burial, the parents’ intention was that after ten or so years they would go back
to Southern Italy and would take Agata’s remains with them with a view to reburial in an
above-ground mausoleum in South Italy (where this form of burial is extremely

common).

3. That is, however, no longer the family’s intention. Rather they have discovered

the new mausoleum opened at Streatham Park Cemetery in September 1998, and have
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(with very considerable difficulty and expense, including the taking of a loan) secured a
right of burial in the mausoleum. It appears that a large number of the clientele of this

mausoleum are of Italian origin.

4. I have been provided with details and illustrations concerning this mausoleum and
the process, which involves placing the coffin in a mausotray before its insertion into a
vented, sealed cell with a granite facing stone. There is a mausoleum plan and register.
Once sealed the cell may not be reopened, except for a further interment (which, I am
told, will not be possible in the case of the cell in question) or for the purpose of removal
elsewhere (subject to obtaining an exhumation licence). In this case, I am assured that
the reburial will be final, and that no further removal is intended. This mausoleum has
been designed on an Italian model, and I have no reason to doubt Mr.Miresse’s assertion
that it is beautiful, and would have been used by them in 1985, had it been available at
the time. It is the family’s intention that Mrs. Miresse will eventually be buried in the
same mausoleum, although Morris was frank that this may prove beyond the surviving

family’s means.

0 One consequence of re-burial will be that Mrs. Miresse (who suffers from
unsteadiness, pain in her hip and diverticular disease) will find it much easier to visit the
place of burial. At present she can only visit when her son takes her, every few weeks or
s0, a journey of about 15 minutes in the car. Without a car, the journey involves 2 buses.
By contrast, the mausoleum will be only a short bus ride from Mrs.Miresse’s home.

Although [ was supplied with a letter from Mrs.Miresse’s General Practitioner, I do not
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find in her medical condition, or in this “convenience” factor, a good reason for granting
the petition; and, although the point was mentioned in the petition, it was (correctly) not
argued before me that the petition should be granted on grounds of Mrs. Miresse’s

mobility problems (which are common to all old persons).

6. What is said, however, is that a mistake was made in 1985, there having been no
intention at that time that the burial should be permanent; and that for an Italian Roman
Catholic (as was the deceased) burial in the Streatham Park mausoleum is altogether
more appropriate. | was also told (and I accept, having seen Mrs. Miresse at the hearing)
that the death of Agate changed her whole life, and that reburial as proposed would go
some way towards easing her continuing suffering. The proposal has the support of all

her family.

s In re Lambeth Cemetery and Crematorium: Petition of Mrs. Mercedes Keenan
and re South London Crematorium: Petition of Mrs. Eileen 0'Sullivan (25 October 2002)
[ set out (paras.12 to 16) five respects in which the principles enunciated by the Arches
Court of Canterbury in In re Blagdon Cemetery [2002] 3 WLR 603 were relevant to what
[ had then to decide, which I do not here repeat. The present is not a case where there are
“very powerful” medical reasons, though I suspect that stronger medical evidence could
readily have been obtained: Blagdon para.36(i); on the other hand this is a case where a
mistake has occurred “due to a lack of knowledge at the time of burial that it was taking
place in consecrated ground with its significance as a Christian place of burial”: Blagdon

para.36(iii). Whilst there is a risk that, were the petition to be granted, others would seek
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to rely on the precedent (Blagdon para.36(v)), I consider the risk to be relatively small,
particularly since the appeal of reburial in a mausoleum is likely to be limited, save to the

Italian community, and even there cost will be a major deterrent.

8. Although I refused the Keenan petition, I allowed the 0 'Sullivan petition because

the family had intended a temporary burial place, and not understood, and not been

informed, about the consequences of burial in consecrated ground and the associated

concept of the finality of Christian burial (at least as understood in the Church of

England). As I said (para.22):
“As a consequence of the mistake, the stated intention of the deceased prior to his
death, and of his family after his death and prior to his cremation, will be thwarted
unless this petition is allowed. I know little about Roman Catholic burial
theology, but it is strongly arguable that a joint place of burial in a Roman
Catholic cemetery for persons of their religious persuasion is a more fitting final
disposition that what will occur if the petition is refused”.

[ there found the risk of precedent to be small (para.23), and held that there were

exceptional circumstances sufficient to override the presumption against exhumation

(para.24).

9. The facts here are not quite as strong as in 0 ‘Sullivan, not least because Agata,
unsurprisingly, had expressed no view concerning her place of burial. This mausoleum
(though much favoured by Italians, most of whom will be Roman Catholics) is not a
specifically Roman Catholic place of burial; and there is a considerably smaller prospect
of a joint burial place than there was on the facts of 0'Sullivan. Nevertheless I am

persuaded that the circumstances of both petitions are sufficiently similar that it would be
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anomalous not to grant this petition, and that I can properly treat the circumstances of the

present case as exceptional.

10. Therefore I grant the petition, subject to the usual conditions.

11. The normal rule is that a petitioner pays the prescribed court fees, and I so order,

but unusually I shall not make any order for the payment of a correspondence fee.

6 July 2003

CHANCELLOR
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IN THE CONSISTORY COURT OF THE DIOCESE OF SOUTHWARK
IN THE MATTER OF LAMBETH CEMETERY

AND IN THE MATTER OF A PETITION BY THUY CHAN HOANG

JUDGMENT

1. This is the petition of Ms Thuy Chan Hoang to exhume the remains of her father, Mr Nhat Tung
Hoang, from the consecrated part of Lambeth Cemetery.

2. Mr Hoang died in 1987 and his remains were buried in the consecrated part of Lambeth
Cemetery. Lambeth Cemetery is owned and operated by the London Borough of Lambeth. Mr
Hoang was not a Christian and nor are his family; I think from what Ms Hoang tells me of her
family’s beliefs that they are Taoist. The family did not know until they came to make an
application for the exhumation of Mr Hoang’s remains that those remains had been buried in the
consecrated part of the cemetery.

3. Further, Ms Hoang tells me that grave was previously acquired under a 50 year lease tenure and
the lease will expire on 21 May 2037.

4. The form of grant was as follows:

By virtue of the powers conferred on us by the Burial Acts 1853/57, the Local
Government Act 1972 and all other powers hereunto them enabling, the Mayor and
Burgesses of the London Borough of Lambeth acting by the Council as the burial
authority for the said borough in consideration of ...

Do hereby grant unto the said purchaser the exclusive right of burial in the grave space
in the Lambeth Cemetery and Crematorium numbered ... on the grave space plans

To hold the same unto the said purchaser, his personal representatives and such of his
assigns as the Council shall approve for the term of 50 years from the date of this grant
Jfor the purposes of burial and or burial of cremated remains, subject nevertheless to the
fees and regulations in force now and from time to time with regard to interment in and
management of the said Cemetery, and particularly to the right of the Council to resume
possession of the said grave as set out in the Regulations made by the Council with
respect to the said Cemetery and the said purchaser agrees with the Council to comply
with the said Regulations during the said term.

5. The form of grant did not refer to the fact that the grave space was consecrated.

6. I am advised by Lambeth LBC that there are no regulations providing for the resumption of
possession of graves.

7. The plot in which Mr Hoang’s remains were buried was a double depth grave.
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10.

33

13.

14.

Mr Hoang’s widow, Ms Dao Anh Ly, died in 2018. She wished her remains to be buried next to
those of her husband. However Ms Hoang tells me that it was not possible for this to happen
because cultural tradition prohibits a female to be buried on top of the head of the family. The
family inquired of Lambeth Cemetery whether it would be possible for Ms Ly’s remains to be
buried next to those of Mr Hoang; unsurprisingly, this was not possible.

Accordingly, the family bought a double plot in Beckenham Cemetery and Ms Ly’s remains were
buried there. This was with the intention of thereafter interring Mr Hoang’s remains in that grave.
It was only after the interment of Ms Ly’s remains in Beckenham Cemetery that the family
became aware of any potential difficulty in exhuming the remains of Mr Hoang from Lambeth
Cemetery. This fact explains why Ms Hoang and the family did not explore the possibility of
exhuming the remains of Mr Hoang from the existing grave, interring there the remains of Ms Ly
and then re-interring the remains of Mr Hoang. This still exists as an option, although it would
now require the exhumation of the remains of Ms Ly from Beckenham Cemetery.

Permanence is the norm of Christian burial and permission to exhume cremated remains is
granted only exceptionally'. However this is a situation where Ms Ly and her family were not
Christians and did not know that the grave where Ms Ly was interred was consecrated. Moreover
by virtue of the form of grant of the grave space, Ms Hoang and her family considered that the
right of interment of Ms Ly’s remains was of limited duration, expiring in 2037. This later
circumstance led them to believe that there would not be a problem in transferring the remains of
Mr Hoang in due course to Beckenham Cemetery (where, entirely reasonably, in that
circumstance, they had organised the interment of Ms Ly’s remains.)

It seems to me that the facts summarised in paragraph 10 above amount to exceptional
circumstances why a faculty to permit exhumation should issue in this case. I so direct.

. I'should add two further comments.

First, I note the fact that the double dis-interment of the remains of Mr Hoang and Ms Ly would
enable the interference with the remains of Mr Hoang to be limited to dis-interment and re-
interment in the same grave. Before the interment of the remains of Ms Ly in Beckenham
cemetery, it seems to me that this would have been the preferable course. Now that the remains of
Ms Ly have been interred in Beckenham Cemetery, it will cause less disturbance of remains if the
faculty is granted as prayed”.

Second, I think that the intention of the form of grant issued by Lambeth LBC and set out above
may simply be to give the purchaser a right of burial, which he or she must exercise within 50
years of the date of grant; it is not intended to limit the period within which remains may be
retained within the plot. I am not surprised that Mr Hoang’s family did not understand it in this
way; in particular, they were purchasing a grave plot for immediate use so that it was natural to
think that the inclusion of the reference to the term of 50 years from the date of this grant related
to the length of time the remains were permitted to remain interred in the plot.

. For present purposes, it seems to me that what is important is how Mr Hoang’s family reasonably

understood the form of grant. Evidently there may be other cases where exhumation is sought and

' See In re Blagdon Cemetery [2002] Fam 299 (Court of Arches).

%It is possible that the plot in Beckenham Cemetery is not consecrated but I do not regard that as a weighty
matter as regards this aspect of the matter. The disturbance of human remains should be avoided if possible,
whether from consecrated ground or unconsecrated ground.

2
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the form of grant has been in the same or similar words. I will deal with those cases on their
merits and in the light of the particular circumstances arising. I think that the form of grant is that
still used by Lambeth LBC. I shall ask my Registrar to raise the situation arising from what I
consider to be its ambiguity with Lambeth LBC. Lambeth LBC should be sent a copy of this
judgment.

PHILIP PETCHEY
Chancellor

2 August 2019
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