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ABSTRACT

This studyexploredAcholi indigenousmethods forhealing andre-integratingsurvivors of
violent conflict into the community in Gulu andKitgum, Northern UgandaThe healing
mechanisms ofAcholi indigenous healing and reintegratiorethodshave not previously
been documentedhis study sought tdescribe how survivors of violent conflict in northern
Uganda experienced these methods. The study also sought to itlemtdyecific problems

for which these methods were prescribed, theal processesas experienced by the
participants andtheir perceived healingnechanismsA qualitative research paradigm was
used Fifty (50) participants were selected using purposive samplivigle and female
survivors of violent confliccomprised he sample. Elders, who officiated in these rituals,
were also interviewed. Datm the form of interview narrativesvasanalysed using Voice
CenteredRelational (VCR) methodThe findings indicated that the healing ritualere
performedin various spedic sequence dependenin the nature of the atrocities committed.
The most commonly used rituals wergorotongweng culukworandmatoput in that order.

The rituals were performed for a range of reasomorporating cleansing argtotecton of

the surwors, their families, as well as the commiigs into which they were returning, from
the bad spirits of thedeceased thaivere never appeasedhe rtuals healed through
spiritualityd an appeal to a force greater than humadityhe presence and parpeition of

the community, compensation of the aggrieved clan, and open forgivaiesglace of
healing, as well as the healing of the spaces where the violence took place, attest to the
holistic, as opposed to the indiwialistic,orientation ofwesternversusindigenous methods.
The contaminating effects of the violence extend beyond ihafils and the community to
the environment itself, hence the need to heal spaces where violence ocMostd.
participantsperceived the rituals in positiierms. Infuences of religion and globshtion
were noted amongshose that perceived the rituals in negative terms. The fact that women
who were sexuallviolated during the conflict were unable to resume a conjugal relationship
with their spouses, even after thtuals, poins to the profound influence of gender. This
calls for further investigatiomto the effectiveness of healing rituals in cases where sexual

violence against womeas involved.
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CHAPTER ONE: INTRODUCTION

APsychol ogy has d asnag sourcg mfor e d cul tur
influence on humahehaviorand still takes little account of

theories or data from other than Ewlomer i can cul tur eso
(Spering,2001: 4).

This study sught to explore Acholi indigenous methods for healing andimgegrating

survivors ofviolent conflict into the community in order to bring about individual and
communal harmonyThe studyis located in Gulu and Kitgum districts abrthern Uganda.

The benefits of indigenous Acholi rehabilitation methadsexplored from the perspective

of survivors of violent conflict who have participated in indigenous healing rituals, the elders

who have performed the process of healing, #rel local community members. lwas

envisaged that aghoroughunder st andi ng of t he sigenousi vor s o
methods that underpin their existence, ilv provide social workers and psychological
counselos in northern Ugandaith a moreholistic and contextual understanding of their

clients. Mae importantly, itis anticipated that the studyill benefit he community, the

elders and the survivors of violent conflict tbe continuity of Acholi culture.

This chapter presents the background of the sttityproblem statement, the purpose,
specific objectives and research questitmsjustification of tre study, and a synopsis of the
methodology that was adopted. The study delimitations, definition of concepts and key terms

and the outline of the thesis are also covered in this chapter.

1.1  Background to the Research

The Acholi people ofGulu and Kitgumdistricts in northern Uganda experienced armed

conflict for more than two decades (Pakiam, 2004). According to Kibwanga (2009), this war
against the National Resistance Movement (NRM) of President Museveni took place in three
phases. The first phadey the ousted Uganda National Liberation Army (UNL.£&okplace

from 1986 to 1988. The second phasbky the Holy Spirit Mobile Forces (HSMF),
spearheaded by Alice Lakwena, started in 1987 and lasted till 1991, while the third phase
saw the formation of the tod 6s Resi st ance Army (LRA) unde
Kony that lasted from 1991 to 2006 (Kibwanga, 2009).



Throughout the abovenentioned periods, the local people were subjecteddgreat deal of
suffering that included forceful conscription intetarmed struggle, displacemémm their
homes and communitiesortureand physical disfigurementoss of relatives, cannibalism,

and sexual abuseAduo & Omona, 2013 Dolan, 206; Green, 2008; Finnstrom,
2008;Mazurana & Carlson, 2006; Tom, 2006)ther indignities included extreme
humiliation especially for women and girlstime formof numerous marital breakps, forced

early marriages, multiple and homosexual rapes, unwanted pregnancies and infection with
sexuallytransmitted diseassuch asHIV/AIDS. Women household heads, particularly
widows and single motheraiere most negatively affected by the war (MISCCE, 2001).
About 50% of the women who were forced into relationships with the combatants gave birth
to children from these relationships (Aam Blattman & Horton, 2006); nearly all formerly
forced wives are currently not living with their captor husbands and do not wish to be
reunited with then{Ainebyona, 2011)Forced wives and forced mothers in the LRA report
higher levels of distress thaheir abducted peerdihebyona, 2011Annan et al., 2008).

This hasresultedin psychological and social problems such as trauma and hatred towards
those who inflicted the suffering. Most of these women find themselves living a life -of self
denial (Kibwamga, 2009; Mazurana& Carlson, 2006).

Among the psychological problems reported by the Acholi survivors that required healing
were two tam, kumuand par (local depressiofike syndromes)ma Iwor (an anxietylike
syndrome), andkwomaraco(a combination ofsocially unacceptablédehaviorssuch as
fighting, using bad language, being disrespectful, deceitful, rough and disobedient) (Bolton,
Bass, Betancourt, Speelman, Onyango, Clougherty, Neugebauer, Murray & Verdeli, 2007).
In many cultures, fighting or quaitieg is regarded asletrimental tothe expectedritual
conditiors of the village. In other words, a social dispute is deemed dangerous because it
threatens the social harmony of the group (N8kbamm, 2006)The survivors also face
social problemssuch as failure to reconcile withtheir ancestors and their communities
(Kibwanga, 2009; Mazurana& Carlson, 2006; Mazurana& McKay, 2008ck, Pham,
Stover & Weinstein, 20Q7and social isolatianThe latter applies in particular to women who
wererapedanda result are considered by the Achol

for marriage. Whiladisplaced from their villages and living the bush, most women were



subjected to multiple rapes by several soldiers who considered them to be sexuallyedesirab
since they were viewed as virgi(sinebyona, 2011)Upon their returrio their communities

these women were considered by the Acholi community to be polluted (Ainebyona, 2011
JRP, 2012 The current study souglgmongst otherso document the liveedxperiences of
these women and other abductees upon their return to the community, with particular
reference to the use of Acholi indigenous practices to rehabilitate and reintegsse the

survivors of violent conflict

In an attempt to help people ovenge their suffering, the government of Uganda, with the
support of international negovernmental orgasations, embarked on nendigenous(non
local) counseling and reconciliation mechanisms with the airhealingthe waraffected
peopleboth psychologcally and socially (Rose & Ssekandi, 2007; Pham, Vinck, Stover,
Moss, Wierda & Bailey, 2007)Although both indigenous and namdigenouscounseling
and reconciliation mechanisms were used, emphaass placed on the norindigenous
(Westernbasedcounselig) mechanisms because they Hhé wider financial and moral
support of the international community (Phareietl., 2007). However, these namdigenous
counselingand reconciliation methods have been ceéidiforbeingculturaly alienathg and
failing to yield the desired transformativeffect (Quinn, 2006a; Verdeli, Clougherty,
Onyango, Lewandowski, Speelman, Betancourt, Neugebauer, Stein & Bolton, 20683 Th
primarily due to the fact thatonrindigenouscounselingapproaches focuseavily on the
individual and sefbrientation in isolation of the community (Earley& Gibson, 1998). This
individual focusi s contrary to the African view of
breaches, redressing of imbalances, and restoration of broken rélgisons the entire
af fected c¢ommun:i5). Futhermbtaicermaie orgalisatissuch as the
International Criminal Court (ICC)approach justice in a retributive and punitive manner,
focusing on the offender and leaving survivors periphertidlgégrocess (Daly, 2000; Suarez,
2008). These shedomings of norindigenouscounselingand reconciliation mechanisms
applied in northern Ugandappear torender thecounselingand reconstruction process
inadequate in addressing psychological and sasaks that arise from conflict in locad

nonWestern settings.



In northern Ugandaprimarily nonindigenous (Wester) counselingand reconciliation
mechanismshave been implementetdo al | evi ate the survivorso
without due consier ati on of the survivorsodo cul tural
Wierda& Bailey, 2007). Findings by Bilott§2011) suggest that Western therapeutic
practices such as Christidased counsellingnd dalk therapy are given precedence over
draditiomaldways in which the Acholi culture has collectivelyealed from war. What has
beenignored in the process is that Western therapeutic practices are themselves culturally
loaded and in most instances alien to the African indigenous population (Qubtg; 20
Verdeliet al, 2008).This view is supported by Summerfi@004, p.4wh o posi ts t ha
very idea of Western talk therapy or counseling, with its focus on detached introspection, is
alien in most noWe st er n lo thé Chuistian svorldvie, confession is one of the
therapeutic processes available to trausedtisurvivors. For example, people who are
psychologically disturbedvill go to a priest/pastor and confess their sins and they will feel

6l ighter6é6 (McLeod, 2007).

Historically, the ue of indigenous ritual practices has not been limited to African
communities. In 18 Century Europe, such practices wereployedwith the psychologically
sick/lunatics in asylums. Prince (1989) observed thamitived cultures employ healing
rituals, which rely on trance states or altered states of consciousness. The appearance of
hypnosis in the 18and 14" centuries in Europe and their transformation into psychotherapy
represents an assimilation of a transitional cultural form into a modern dcientif
psychotherapy. This led to the use of ftit@lking curé® by Sigmund Freud, who later

developed it into psychoanalytic theory.

Bowman (1991) anémith, Spillane & Annus (2008point out in a research study among
respondents opeople of colour in Amerec who are ofAfrican descentthat traditional
Western researchers often do not acknowledge the community system; instead, they tend to
focus on the individual in isolation from his or her cont&ie abovementioned authors

also highlight the role of r&aam and oppression in the study of the African population.
Societalwide factors such as racism and oppression are not taken into consideration in

individualistic, insightoriented psychotherapieQulanovaand Moodley (2010) support this



they posit thasome indigenous students in Canada often face challenges in pursuing their
counseling psychology degreein a Westernpostsecondarysetting, because of the
dominance ofWestern theory in thecounseling psychology curriculum. Indigenous
communities oftenaceive minimal support from the rest of the staff and the lack of cultural
awareness propounds the problem. One of the participants in the study had the following to
say about her training in psychology:

It was definitely lonely. There were a lot of tinvdsen | felt like just giving up and
walking away because of the colonial mentalitgainselingpsychobgy and a lot of
the lack of acceptance and racism that | experienced withinseashdary education
(Oulanova&Moodley, 2010, p. 353)

It is for reasns such as the above, namely training progranthasareat variance with the

needs and experiences of ithestudents, that indigenous knowledge systems ted
acommunality that underpinsdA f r i ¢ a n exsermeneeelHte be explored further. If
suwivors of violent conflict inthese and similar areas are to be helped in culturally
congruent and meaningful ways, there must be a deliberate effort to document the
therapeutithealing mechanismsanherent in indigenouscounseling and reintegration
practies.According toAccording totheOx f or d Advanced (A0Bpthener 0s
term6i ndi genousd pertains to what naturally or
counselling methods that originated or occur in the West, that is, Eundpgaath America

are indigenous to the West. Similarly, counselling practicdsotiiginated or occur in Africa

are indigenous to the continent. Therefore, importing wholesale Banerican counselling
practices to be used in African settings, while mgmgp healing/ counselling practices that
originate from the continent, does not constitute holistic healMigers and Speight (2010)

note that more work needs to be done to encourage cultural pluralism within higher education
institutions, in order thagcholars who are interested in pursuing African psychology are not
met with resistance and margirgalion. Myers and Speight (2010) encourage African
centeredpsychologists to be fearless in their efforts to invent, revamp and reviialorder

to creaé new systems for the mental health needs of the people of African descent.

It is only then, once Africacenteredparadigms of healing have been fully articulabed
terms oftheir philosophiesand processes, that the relationship between indigenousaafri
and Westerncounselingpractices can be meanindfulconsidered(Tomoeda & Bayles,
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2002). It is important that indigenous healing practices are visible in the academy and can be
articulated with reference to their own philosophies. Oulanova and Mo(DéQ) observe

that even though a number of Canadian mental health professionals do routinely integrate
Aboriginal healing practicesito their counseling their work has received little academic
attention and their efforts have not been documented, faparigeneral recommendations in
favour of such efforts. The same could be safidndigenous healing in the African context.

It is thus imperative that Acholi methods for healing and reintegration arele@imented

and adedicatedspace sought for theutilisation. To this endthere has been an attempt by
certain nongovernmental orgagations to work with their clients imore contextualsed

ways to some extent. Among these are orgatnbns such as Gulu Support the Children
Organization (GUSCO) and W d Vision.

GUSCO and World Vision embra@an intervention model that provides culturadignsitive,
crosscultural post conflict intervention called Culturally Aligned Mental Health Assistance
Criteria Assessment (CAMHACA). CAMHACA is an evaluatisysten that incorporates
holistic, allencompassing assessment of a formerly abducted youth, his/her surroundings,
cultural beliefs and practices, religion, family, community, schooling, farming, and working
milieu (Bilotta, 2011).By utilising CAMHACA, GUSCOand World Visiondemonstrate an
attempt to embrace traditional Acholi beliefs and values, while also acknowledging Western
therapeutic interventions that often contradict Acholi culture (Bil@gd1). If CAMHACA

can be used for abducted children, thtefollows thata similar approach can be pursued to

accommodate other categories of survivors of violent conflict.

Programs such as CAMHACA are imperative because unless the therapeutic and
reconstructte values of indigenous healing armmbunselingpractces are systematically
documentedgounselos in northern Uganda will continde possess limited understanding

of the philosophical underpinnings that affirm the existence of their clients in context. Mbiti
(1990) tried to help the world understand afriéan perspective toward personhood with his
famous statement, il bel ong, therefore | am
of view, there is no separation between the interpersonal, communal, social, spiritual and

psychological realms; alhese realms interact dynamically such that they mutually inform



and coeconstitute each other in a complementary manner. The relationship between the
individual and the community is thus not one of isolation; instead, there is a dance of
harmony where eveonpe who belongs is continuously moving, adjusting to the rhythm of
life within the community Ogbonnaya 1994. Human activities are always orientated
toward the restoration of harmony or communal equilibrium where this has been thrown into
an imbalance (Apengnuo, 2009; Dickson, 1984; Nsamenang, 2007; Waldron, .2010)
Likewise, from an African indigenous perspective, unless everything is moving peacefully
together then there is a lack of balance, a disharmony, iliness, disorder and lack of personal
wholenes (Kamwariag& Katola, 2012) Thus, indigenous healing mechanisms are directed
not only at the individual in isolation; they are also reparative in the sense that they are meant
to restore harmony between individuals, the community, the land on which #mely gte
ancestors and other higher realms of being, including God (Latigo, 2008; Nkosi, 2012;
Onyango, 2011Waldron, 2010).Any healing short of this is not holistic and therefore
incomplete. It is therefore envisaged that this study will assishselos of survivors of

violent conflict in northern Ugandaand indeed the&ounselingprofession in generato

provide more holistic therapeutic interventipkeeping in mind thé a t phdasaplses and
worl dview. This i s i n lendatien, statet ds foddwso | o6 s ( 196

When dealing with any pathology or fantasy imagination, delusion illness, the

cul tur al di mensions i nfluenci ndehdavibore i ndi
responses to the crises, should be taken seriously so that sazablagd cultural

ideas which play a significant role in the development and interaction of the
personality can become a part of the therapeutic process (Mpolo, 1965, p. 4).

According to Parke(1996 andBilotta (2011), when psychological traumas asseciavith

war and upheavalsccurin eitherWestern or notWestern parts of the world, aid agencies

often send out counselors and other memallthprofessionals t@assistwith psychological
challenges the traumatid people may be experiencingowever, many of tese aid
agencies make unawarghat a great deal of what people do and tlb&utduring and after

the war is locally specific (Bilotta, 201fiBehavior[of those from noANestern cultures] is
profoundly influenced by conceptions of causalipgin, accountability, spirituality and
moral ity which may be quite differ Paker, fr om
1996, p. 77).



As mentioned above, indigenous healing andntegration methods have received little
scholarly attention@ulanova& Moodley, 2010), and this is no different witegards tdhe

use of indigenous healing methods in Uganda. In most such communities, the elders are the
custodians of indigenous healipgactices (Latigo, 2008). It wasyainst this background that

this sudy employeda qualitative approach that provides an extensive description of the lived
experiences of the survivors of violent conflict among the Acholi in Uganda, as well as the
indigenous methods for the-integration of the survivors into the commuynitMcLeod
(2001)and Cresswell (2007, 2014) supptire use of qualitative methodologies in studies of

this nature. MclLeod (i bid) states that Aqua

inqguiry into aspect.s of the social worl do

1.2 Rationale for the Study

After two decades of war in Uganda, attempts were made to revamp indigenous Acholi
healing practices in order to use them for the purpoge-iotegratingsurvivors of violent
conflict into the community (Baines, 2008arlacheret al, 2009. The current study strive

to enhance these attempiy documening and analysinghe immense wealth of methods
used by the Acholto heal andreintegra¢ survivors of violent conflict back into their
communities post war trauma. A number of faststified this studyAmongst thesare

the lack of documentatiorof indigenous healing andounseling methodsised at the
community levelandan exploration intaheir effectivenessheneed for an evaluation of the
pros and cons of relying onounséing methodologies informed by an individualistic,
abstract notion of a person in a community that is largely communal and spiritual in
orientation; and the ethical imperative to build on, rather than sideline, ake&dyg
resources in the community order to maxinse care (Latigo, 2008).

Sue and Sue (2005) articulate three major therapeutic fatttatamight be helpful to
Westerntrainedcounselos in understanding African indigenous methods of healing. These
are: (a) the whole community protetite disturbed individual in solving problems within the
group context and thus reconnects individuals with their families; (b) the need for the
counselorto observe spiritual and religious beliefs of that particular commuhiting the

healing processand (c) the role played by the elders who \srgarded ashe custodians of



indigenous healing process andmust be considered because of their wisdons il line

with these recommendations that the current study was undertaken.

Thus, based on the alm aguments, there werealls for the consideration of indigenous
counseling practices to support rAodigenous counseling mechanisms (Abbot, 1998;
Coyhis, 2000; Coyhis & White, 2@0 JRR 2007; JRP, 20%2Trujillo, 2008; White, 2000;
Womak, 1996)The aguments given by proponents of indigenous approaches to healing are
supported by African philosophies and worldview (Aapengnuo, 2009). The Atreraered
paradigm supports the use of indigenous healing methods. The Africentric paradigm
emphasies interonnectedness and spiritualiyhen helping individualsto overcome their
problems. An Africentric worldviewhus firstlyassumes that human identity is collectivist in
nature Secondlythere is the notion that thepiritual/normaterial component of a han

being is as paramount and valid as the material component (Schiele, 1996). Several scholars
(Baldwin, 1986; Holdstock, 2000; Mkhize 2004) have all referred to the African social and
cultural experience as being defined by a distinctive worldview suéh) asterdependence
between the community and the individual, (b) respect for tradition, (c) harmony with nature,
(d) high level of spirituality and ethical concern, (e) sociality of selfhood, and (f) veneration
of ancestors and unity of beirtBojuwoye,2013; Edwards, 2011; Idemudia, 20Mkhize,

2004; Mpofu, 2011)lt is not importantto note that these worldview components do not
singularly define people of African ancestry all the time nor are they immutable to changes
over time. It is thus the task an Africancenteredpsychology to document what any,
modifications or changes have occurred over time given the different experiential realities
African people have undergone. Taking into consideration the above, thissstuglytto
explore the Afrcan (Acholi) communitarian worldview as well as its bearing on the process

for the reintegration of survivors of violent conflict into the community.

1.3  Statement of theProblem

Specific Acholi indigenous healing and reintegration mechanisms that docssrvivors of
violent conflict, like many other indigenous counseling methods in use in local settings, have
not been captured and communicated to the scientific community (Maiese, 2003; Zehr

&Mika, 1998). Extant studies have focused primarily on rettie justice, targeting



offenders, and not restorative justice, whistalso aimed at survivors (Zehr& Mika, 1998;
Maiese, 2003; Suarez, 2008; Ogora, 2009; Robins, 2009; Turyagenda, 2009; Enomoto,
2011). Unlessa detailed account of the healing elementsindigenous Acholi healing
processesind their perceived effectae drawnfrom the perspective dhe lived gendered
experiences o$urvivors, the healing of survivors of violent trauma in northern Uganda is
likely to remain culturally inappropria@ndthus largely ineffective

As a counselingpsychologist trained iWestern methodology antbunselingapproaches,

the researcher has found herself at tiroleallengedwhen working with the African local
communities in her practice. In her work with traussavivors, the researcher became aware
that when she was about to terminate the sessions, clients would often talk about the cultural
practice theybelieved they shouldo throughin orderto feel fully healedHaving practiced

for a number of years in Ata, the researcher hagtnessed many of her clienssruggling

to explain the nature of the rituals their communities expected them to undergo irocorder
help them heal completely. Moreoveahe researcher has grappled with the disparaties
between hetraining and what shbas witnessed in practicélany questiondave arisen

within her that remain unansweredi Ar e Westera methodologiethat counselors are
trainedin generakable to all population® Was she handlinghe client in context? What
makes these counselingnethodologies thathe has beetaught unabldo holistically heal

clients in certain cultural contexts®hat is the partwithin this client that these
methodologies araot reaching? What makesme clientsvays of seeing healing diffent

from the methodologiesounselordiave been taught?

In addition,the researchehas workedwith survivors of violent conflict fosome timenow
both in Gulu and Kitgum as well asore recentlyn Kenya What she aaeto learnwasthat
the mental hedit problemsmany survivors of violent conflict grappieith in their healing
processsurfaceas a result oftheir directinvolvement in theeunfortunateviolent traumatic
atrocities andmost especially because of theorldview they hold about such violent
attrocities Therefore, to be able to help the survivors of violent conflict to heigtically
from these traumatic experiences, the worldview they attach tseheolent traumatic
experiences needs to be takaeto account This is why itis imperatve to bring to the

awareness of peace personnel, social workers, mental health personnel, and security
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personnel and indeed to every persaorking in a healing professiom any other culture
different from their own that peace building strategies musé implementedin a
contexually appropriate manndrthey areto be embraced meaningfulby the communities
for whom the strategies are intended

It is because of all the above puzzlinghasweredjuestions, that the researclottoseto
understand theurvivors of violent conflict from their own frame of reference. Thus, the
study sughtto investigatethe commonly used@choli indigenous methods of healing and re
integrating survivors of violent conflict into the community, with reference to indigenous
African philosophical frameworks, axiologies and assumptions about health aruokemng!

These include the role of the elders who perform these rituals, and the implications of these
healing rituals forcounseling educational, nogovernmental orgasatons (NGOs), and
health institutions and government bodies dealing with healing, peace and reconciliation in
indigenous contegt The current study couldlsoserve as guide for negotiating a middle

path between Western counseling methodologies andibofisigenous healing ritual®r

use in the holistic healing of survivors of violent conflict.

The continued relevance of indigenous healimgcticesis evident in some of the Acholi
rituals such asKer Kwaro Acholi (appeasing the forefatherslyoro tong gwendstepping

on the egg/welcoming)kweyocwiny (cooling the heart or process of healing and
reconciliation) matooput(reconciliation) lwongotipu(calling of the spirit to rest or a healing
process) and culukwor (symbolic and material compengat), among othersJRP, 2007,
JRP, 2012Suarez2008). Through herounselingoractice, the researcher became aware that
unless there ismaccommodative type afounselingpr ocess t hat encompas:
cultural context, the client will not feghat thecounselingprocess has been completed.
Mkhize (2004) also questions the relevance of or singular reliance on individualistic
counselingmethods in a community that is largely communal and spiritual in its orientation

to life. It is through experieces and questions such as the above that the researcher
developed the interest and passion to understand the survivors through their own frames of

referenceHence the current study.
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In summary, the use of nendigenouscounselingand reconciliation mehanisms to cater

for survivors of violent conflict imnorthern Ugandawithout consideration oindigenous
practices (Kibwanga, 2009; Pakiam, 2004; Pham et al., 2007; R&s=l&andi, 2007 has
been criticsed forits limited effectivenessThepunitive natureof such practices, in that they
usuallyfocus on the offender while ignoring the surviydnasalsobeen questione(Daly,
2000; Suarez, 2008; Tomoed&dBayles, 2002; Quinn2006a; Verdeli et al., 2008 he
alternative is to blend indigenous counsg practices, which are based on a restorative
justice model anevhich focus on both the offenders and survivors including the participation
of the community (Suarez, 2008ith nonindigenous (Western) counseling methods
(Abbot, 1998; Coyhis, 2000; Chis & White, 2008; JRP, 2007;0m, 2006; White, 2000
Womak, 1996).However,in orderto successfully blend indigenous with Amowligenous
counseling and reconciliation mechanisms, the specific indigen@asinseling and
reconciliation mechanism must be Wwabcumented, understood and adequately captured and
communicated to the scientific community (ZetarMika, 1998). Currently thigs notthe

case with many indigenow®unselingapproaches (Maiese, 2003). This is because most of
them are stilpresented i fragmented fashiofvVerdeli et al., 2008). In view of the above,
this studysoughtto document and describe the Acholi indigenous methods for healing and
re-integration of survivors of violent conflict into the community, the healing mechanisms

involved as well as theersonakxperiences of the survivors of violent conflict.

1.4  Study Purpose

The primary purpose of the stughasto document Acholi indigenous methods for healing
and reintegrating survivors of violent conflict into the community, fsieigon theGulu and
Kitgum districts of northern Uganda. The study further anhto identify the specific
probdems for which these methods wepeescribed, their processes, and their healing

mechanisms.

1.5 Specific Objectives
The specific objectives dhe studyareto:
1. Identify Acholi indigenous healing practices for the psychological and social

rehabilitation of survivors of violent conflict.
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2. Establish the social challengtdsatindigenous Acholi survivors of conflict faauring
the reintegration pocess.

3. Establish the therapeutic (healing) elememtssentin the indigenous Acholi healing
processes related to survivors of violent conflict.

4. Establish the perceptions of Acholi survivors of violent conflict, community members
and indigenous healers tavds the indigenous healing practices.

5. Establish hav men and women benefit from indigenous healing practices upon their

return from the watr.

1.6 Research Questions

1. What indigenous Acholi healingdunselingpracticesare carried out for the purpose of
rehabilitating and reintegrating survivors of trauma into the community?

2. What social problems and issues are Acholi healmgiseling practices/methods
prescribed for?

3. What are the healiritherapeutic element®vident in Acholi indigenous healing
processes?

4. What perceptionsdo Acholi survivors of violent conflictthe community members and
theindigenoush e a | haveos the indigenous healing practices?

5. How domen and women affected by the violent conflict berfeditn indigenous healing
practices?

1.7  Methodology: Synopsis

The study was qualitative in nature; it sought not only to describe and document Acholi
methods for integrating survivors of violence into the community but also to understand the
lived experiences of those who have partaken in thengeaituals. Primary data was
obtained directly from the study participabtg means oin-depth interviews. The secondary
data was sourced from existing records such as reports frogavennmental orgasations
(NGOs) and communitybased organsations CBOs) involved in indigenous

healingtounselingsuch aKer Kwaro Acholi and World Vision.
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The data collected by means of individual interviews was aedlysing the voiceentered
relational (VCR) method guidelines for reading interviews, pioneergddiligan and her
colleagues (Gilligan, 1982; Gilligan, Spencer, Weinberg & Bertach, 2003) and extended by
Mkhize (2005) and Mauthner and Doucet (1998condary data &s analysed using
thematic content analysigionson 1994 Boyatzis, 1998Braun& Clarke,2006; Hancock,

2002; Roulston, 2001). The methodology is described at length in CHapter

1.8  Delimitations of the Study

The participants of this studyeresurvivors of violent conflictrom the Acholi ethnic group

who hadundergoneandigenous métods for healing and reintegration into the community.
There wereseveral other ethnic groups the areawho may have experiencdble same
violent conflictdue to their geographical proximity tbe Acholis.Although these groups
drewfrom a common philagphical framework in order to understand themselves and their
world, such as the idea of balance versus imbalance, communality and spirituality (cf.
Queener & Matin, 2001; Krippner, 2000), the current studdgused only on members of the
Alcholi community It is thus possible thaither ethnigroups had a different exposure to the

conflict andthattheir take on the healing rituaisaybe different as well.

Furthermore, he study focused on adult survivaescollectionsof violent conflict and the
findingswerethusnot applicable to children. Thisok cognisance ofhe fact that the adult

survivors interviewed @y have been childrerat the timewhen thé& abduction and
victimisation took place. The qualitative nature of the study also it the sidy
findingswerenotgeneraba bl e i n a quantitative sense beca
cannot be generagbd. The study was nointended to arrive at populatiomide
generalgations but to understand the phenomenon of interest at a deepeinlevdér to

developa sense of the livedxperiences of the healing rituals as well as their perceived

benefits at the individual, community and spiritual levels.
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1.9 Definitionsof Key Terms

Thekey termsused in this study are defined below.

Indigenous healingmethods

Healing methods that amooted in the worldviews and philosophies of the indigenous
population,which in the context of this studsrethe Acholi African populationThe term

Ai ndi genous psychol ogi es ®fhunsanbdhavioithatéschatiees t h e
and not transported from other regions, and that is designed for its people (Kim & Berry,
1993).

Non-indigenouscounseling
Counselingnethods that are imported primarily from Western Europe or the United States of
Americg into a nonindigenous context. In general, such approachesotmselingare

premised on an individualistic view of the self.

TheNTUT Af ri can notion of é being
A central African Bantu concept that describes a universal, unifyingplite thatis found in
all things, includingnuntu(human beingne¥shantu (spirit in time and placekintu (spirit

in things) andkuntu(spirit inmodality/expressiveneggyashington2010)

Survivors of violent conflict
All the peoplésurvivors, men and womesome taken asadults, others aghildren but now
adults who were abducted by the LRA and recruited into the LRA and have returineen

rescued from captivity of the LRAnd have returned home.

Perpetrator
All the people who committed or were made to comatlikinds of atrocities by the LRA
This includes those whkill ed maimed, rapel, sble or committed other activities or crimes

against their will or perhaps even knowingly.
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Healing and reconciliation mechanisms
The healing approachassedeither by theindigenous people themselves or by the-non
indigenous (Western) people to help survivesoverfrom the wounds inflicted by the LRA

war.

Counselingpsychologist
A person trained inWesterncounselingmethodologies to help people/clients heal from
menal health issues.

Restorative justice
An approach to justice that seeks to reconcile (bring together) the offender and victim,

including the community.
Retributive justice
A punitive kind of justicehat seek$o ensure that the offender oegpetratopays for hidier

wrong-doing. It does not pay attention to reconciliation but to the legal procedures.

African culture

African culture refers to Athe beliefs, val
outward expressiono (Karanja, 2008: 6).
Worldview

A worldview refers to Athe way in which a p
sense of |life and of the universeo (Karanja,

Indigenous psychologies

Indigenous psychologies are concerned with the study of human psychologioesge®
within their cultural context, with reference to the belief systems of the culture that is being
studied. Kim and Berry (1993:2) state tlilauman experiences are studied and interpreted

from | ocal a cot ladigenéus psgchotogyeisc drént feos indigersation,
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which is an attempt to adopVestern concepts and theories to local-Wéestern cultural
contexts (Sinha, 1986, 1993, 2002).

Independent construalof self

The traditional Western understanding of the self as a bounded contagmeésting
independently of other similar bounded selMésne takes the independent self construal as

the point of departurehé goal of sociatation becomesindependence from other3his

me ans t h a behawiorip @garseodn 6fsr o m tirdteenal pheughtspfeelings and

actions (Markus &Kitayama, 1991). This is also known as smihtained individualism

(Hermans Kempené& Van Loon, 1992).The independent construal of the self sees the self
essentially fAas a s ubd thaosingiity @vn values,echartimggte nc y
own directions and commenting on itself in the manner of agselv er nor 6 ( Nwoye,
119).

Interdependent construal of self

This is the view of the self that is found predominantly in-iéestern cultures (Matsnoto,

1994). This view of the self emphsass interconnectedness among people. It is also referred

to as the collectivist self (Markus &itayama, 1991). The goal of socstion here is
harmonseone 6s i nterests and (o alosepavatetohesetf.Mlsos e o f
known as thec o mmu n a | view of t he soerdstfual emphai@e | nt e
social solidarity and mutual interdependenitean African contexthis also incorporates

interdependence between the living and the decdtse=tiving-dead) (Nwoye, 2007).

Ritual

According to Rook (2004), a ritual is a series of actions or type of behavior regularly and
invariably followed by someond the prescribed order of performing a ceremony. The
Acholi indigenous healing rituals aseset of beliefs and rites theglatehumangthe Acholi)

and all other living beings to the ultimate sources of (ife spiritua) in order to help a

person or community to overcome | ifebs probl
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Ancestors

These are the dead who lived theiebwith moralexceptionwhile on earth and have joined
the spiritual world. Africans traditionally believe that physical death is not the end ahtfe
that there is continuity in the spiritual world after de@hrg, 2003).

UCA: UgandaCounselod s eXbHthics

KCA: KenyaCounselingAssociation Code of Ethics

1.10 Ouitline of the Thesis

The thesis consists of six chapters. Chapter One has presented the background of the study
which situates the problem in its context. The problem statement, purppseific
objectives, research questions that guide this studgification of the study, and a brief
outline of the methodology synopsis, have been dealt with. Chapter Two presents the
background to the conflict, how it affected the Acholi in variougsyghe various responses

to the conflict by the government/peace mission,taetiestern counseling methods used to
address them. Chapter Three presents the theoretical and philosophical franGhaptier

Four presents the methodology. Chapter Five ptegle findings. Chapter Six discusses the

study findings and incorporates recommendations and limitations.
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CHAPTER TWO: THE BACKGROUND OF THE ACHOLI VIOLENT CONFLICT
2.1 Introduction

This chapter provides the backgroutadthe conflict in northern ganda during the pre

colonial, colonial and postolonial eras,as well asthe consequences of the war and its

i mpact on men, women and children. with al so
regards taehabilitating and réntegrating former abductedack into societyBy giving this
background, the auth@eeksto highlight the genesis of conflict in northern Uganda during

the precolonial period and during the British rule and how it has continued incptstial

Uganda.

2.2  Social Organsation, Conflict and Peace in PreColonial Northern Uganda

According toa number of author@Baines, 2011; Harlacher, 2009; Latigo, 2008, Refugee
Law Project, 2004YVaale & Stavrou 2003), there have been endless wars and incursions in
northern UgandaTo a certan extent, lhese conflicts can be traced right from the myth
regarding the conflict between two brothers. In one of the set hbeks still in use for
Primary Four pupils in Uganda, Nsubuga, Mujuni and Kabonge (2001) cite a myth of two
brothers, Gipiirand Labong. The two brothers, believed to be the descendants of the Acholi
and the Alur, parted ways because of a conflict over a spear and a bead. According to
Angucia (2010), this myth ipassed doworally by the elders from generation to generation
andis deemed to be the genesis of conflichanthern Uganda. It would be naive however to
attribute conflict of the magnitude witnessed in Uganda in the previous decades to the myth
per se.lt is therefore important to look at other possible sources ofdh#ict, the impact it

has had on the Acholi people, as well as the healing mechanisms they have developed over
time in order to deal with conflict. While studies have detailed the atrocities experienced by
the Acholi people, they do not explain how tlieunded population was helped to deal with

the psychological and physical suffering inflicted on thaming their own indigenous
methods. Nor have these indigenous healing practices been systematicallyistodiled to
present their processes and thechmanisms by which they heé\ngucig 2010). The

positive contribution of Acholi culture, in particular their indigenous methods for dealing
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with trauma postonflict, has not been documentéthe primary objective of the current

studyis thusto bridgethis gap in the literaturas far as possihle

Prior to the renaming and reconfiguration of Uganda Bsitish territory, the country was
charactesed by an array okingdoms (Buganda, Bunyoro, Ankole and Toro) (Kibwanga,
2009). Communities situated ime Lango, Acholi, Madi, West Nile, Bukedi, Bugisu,
Busoga, Teso, Karamoja, Sebei and Kigezi regions had developed rich customary practices
as wellaspolitical and social compositions. Each kingdom and chieftainship had its own way
of dealing with conflictand peaceAlso, the communitieshad developed mechanisrfe

peace building. The Acholi and the Langi wheighlour each other had similar communal

systems of conflict resolution, facilitated by the council of elders (Kanyeihamba, 2001).

In respect oftie Acholi conflict resolution mechanisms, Latigo (2008) wrote:

In pre-colonial times, and before the people of Acholiland were forcibly split up and
moved from their homesteads, practically all conflicts in Acholiland were settled
amicably through a welle@eloped mechanism for the prompt resolution of conflicts
as soon as they arose. Prior to the formation of the state of Uganda which replaced
the British colonial administration, the Acholi people maintained a traditional
government that was rooted firmig their religious beliefs, norms and customs,
which demanded peace and stability in Acholiland at all times, based on their
philosophy of life. This structure was maintained by the real anointed chiefs of the
Acholi people, known as timeodi modp. 102.

This is a clear indication that Acholi traditional and communal conflict resolution
mechanisms imorthern Ugandaexisted before the colonial conquest. Indigenous peace
building mechanisms did not feature in the peace building processes post the neflient co

This study seeks to document and describe this valuable traofittasdom

2.3 Conflict in Northern Uganda during British Colonial Rule

Not only have the Acholi people of northern Uganda been oppressed because of tribal
prejudices within the amtry (Eichstaedt, 2009); also, the Britisblonial divide and rulé

policy favoured the southerners, mainly the Baganda and sidelined the northernerare

the Acholiof Luo origin (Latigo, 2008).The colonialists created a parallel administrative

structure of mainly Baganda to run alternative, but influential, local governments alongside
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the traditional leadership, which they retained throughout Uganda. The colonial
administrative structure reported directly to the colonial masters, thus creatingmese
within the traditional leadership systems. Often, this Brsishported administrative
structure used violence and coercion to control the other parts of the country, northern
Uganda inclusive. As viewed by Allen (2006), International Crisis Gr(2(04) and
Refugee Law Project (2004), this situation drove most of the Acholi to join the military
order tosupport themselved his meant that the army was filled mainly with recruits from
the north, who were predominantly seen to be uneducated @dtobe, 2005Stravrou,

2003) This kind of practice engendered conflithst would eventually spilloverinto the

present day in northern Uganda.

2.4  PostColonial Conflict in Northern Uganda

Conflicts in most African states have also been attributeoboth the colonial legacy and
postcolonial politics (BuckleyZistel, 2008). Looking at postolonial conflict in northern
Uganda, what stands out is the British rule and the myth of the Acholi as a martial race, and
the several coups that have been wigerds@Angucig 2010). Colonial policies created
significant discrepancies between northern and southern Uganda that have continued to fuel

ethnic tensions (Buckley et al., 2008).

The fact that the first two presidents of Uganda, General Idi Amin and Miltwyte, both
originated from northern Uganda, have left the people of northern Uganda with stigma as far
as conflict is concerned (Allen, 2006). Obote took a significant number of young men from
Acholi into the military to consolidate his government wherblecame the first president of
Uganda (Kasozi, 1994). It is at this point that the myth about the Acholi being a martial race
and warlike people developed. The martial race myth wWasvever put to rest when the
Bantu dominated military o¥oweri KagutaMusevenj with their guerrilla tactics, fought

and defeated them in the Luweero triangle war. It is not clear how many people died in the
Luwero triangle war except that the killing went on until Museveni took over power (Allen,
2006). However, nothing mentionedabouthow the survivors of this war either were helped

to heal from the visible and invisible wounds inflicted on themost ofwhat is written is

about the protagonists concerned and how the war took place. This study therefore intends to
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fill this gapFurthermore, the period from 191986 wascharactesed by coups and counter
coups which saw several military battalions struggling to govern the couingycia
2010). The last coup was by the National Resistance Movement Army [(NRMderthe
leadership oKaguta Yoweri Musevenn 1986 (Kasozi, 1994; Museveni, 1997).

The civil strife trickled down to other parts of the countigrthern Uganda inclusive. The
rebel groups that were formed morthern Uganda include The Uganda National Laltien
Army (UNLA), Holy Spirit Mobile Forces (HSM
(LRA). With the emergence of these groups, war broke out imdhdern part of Uganda
(Latigo, 2008,Angucia 2010).This all started earlier in December 1985, widmseveni
disregarded the Nairobi Peace Agreemeitlh President TitdOkello Lutwa Despite having
signed a peace deal with Presidé@iello Lutwg Museveni continued to fight (Finnstrom,
2003: 101). The Acholi, who dominated the national army beforedtp by the NRM/A,
felt betrayed (Allen, 2006; Dolan, 200%)s a result they fled homewards to the north.

The defeatedJNLA organised themselves into a rebel group called the Uganda Reople
Democratic Army (UPDA). Alice Lakwena turned to the fleeing Laitgovernment soldiers

who had returned home to mobdia movement that came to be known as Holy Spirit
Movement (HSM). This now became the mutating breeding ground for all rebellions in the
north, combinedmainly around the LRA goseph Kony (Eichstaed2009; Allen, 2006;
Finnstrom, 2003). At the same time the NRA became a national army, changing its name
then to Uganda Peoples Defence Forces (UPDF). Allen (2006) cites that the UPDF were
generally perceived as a disciplined force. However, most of theliAobople were very

bitter: when the NRA arrived in the north 1987 they sexually molested both men and
women, destroying foodstuffs and stealing their cattle (Finnstrom, 2003). The Acholi people
saw all of this as atrategyby the NRA to control therfAngucia 2010).

2.5 Consequences of Conflict in Northern Uganda

The three Acholi districts mostly affected by the violent confiiere Gulu, Kitgum and
Pader. Mutambi, Hasunira and Oringa (2007) noted that by 2005 more than 90% of the
population had ken driven from their homes into Internally Displaced Camps (IDP). The

war had the most disastrous impact in toethern part of UgandéOmona & Aduo, 2013;
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Baines, 2011; Baker, 2011; Cagney, 2012; Harlacher, 2Qb#8ldren caught in the midst of

all this were vulnerable to sudden attack, violation of their basic rights, abuse and
displacement. They witnessed massive killings and abductions of their own sisters, brothers,
fathers and mother®plan, 20®; JRP, 2012)The boy children would be made into Idhi
soldiers against their will and the girl children would be made into sex slaves for the army
commandersThese girls not only risked being infected with sexually transmitted diseases
such as HIV; theysometimes ended up having unwanted pregnanciesLRA targeted
children rather than adults because the former were fearful amer éasndoctrinate
Children were also least likely tescapeas they werenot familiar with the geographical
terrain of the land in the bush (Becker, 2012; de Silva, Hoblb$argks, 2001).

It was estimated in the Survey of War Affected Youth (SWAY, 2006) that 71% of the youths
in the community were taken from their homes. Tinenber ofyouths under the age of 30
who were abducted is estimated between 25, 000 to as manyQ0G&WAY, 2006; Ayet,
Bongomin, DembaQkot &Unkovic, 2008). The LRA style of initiation for those abducted
was very brutalAmongst the attrocities committed against thelneytwere made to carry
heavy loads, walk long distances\d denied adequate fband water supplies. Their houses
wereburred down while theigranariesvere looted. Many were ambushed, raped, killed or
made towitnessbrutalmurder. Those who disobeyed were beaten routinely, or forced to beat
or kill their fellow abductee@illiams, Aloyo & Annan, 2001).

As the peace initiative startedmorthern Ugandshe majorityof the combatant (perpetrator)

soldiers started returning home at sites known as receginters Several others returned

directly to their communities without pasgithrough the receptiarenters They were weak,
malnourished, had physical injuries such as sore feet, bullet wounds and were haunted by
nightmares due to the experiences and trauma they had undefgeyealso experienced
nightmares whichfrom the comuni t yés point of view, were <c
(cen of those they had killed (Finnstrom, 2003; JRP, 2012; Latigo, 2@0ginst this

worldview, physical healing is not adequate. Completdihg would require ritual cleansing

in order to ridthe returning soldiers of these vengeful spirits and facilitate their reintegration

into the community.
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2.6  The Impact of the Conflict on Men, Women and Children

In this conflict between the government forces and the LRA, the range of tactics applied by
the rebels lacked any kind of war ethics. Some of thedesaffected victims of both sex

the same wayAccording to Radoja (2007), the extent of violencenamthern Uganda was
massive and over 20, 000 Acholi male youth witnessed torture. Boys weredttaifight

using an array ofveapons Dolan, 20®; Eichstaedt, 2009; Green, 2008}rategic rape and

the increase of HIprevalence connected to it was obviously a deliberate weapon of mass
destruction (Ochol a, 20 Opmgo3itve wir® espediallyedemoyed h o
to the north, with the mission to commi:t
(Ochola, 2006:62). Rebels also applied mutilation, forced cannibalism (MazufdicKay,

20(), looting, burning down the houses and liveliheazhusing famine. Civilians were

di splaced to IDPs (Internally Displaced Peorg

violence, HIMAIDS and suicide rates were very high in these camps (Ochola, 2006).

Armed conflict changes the normal coursdanhily life in a drastic manneWith the men
recruited or killed, single mothers became farhigads and of course they mourned the loss

of family members, victims of war (Kabaheshi, 2009). Children in the conflict zone were
starved,deprived of educatimand health care, and often had to flee their hofAesan et

al., 2009) In addition theywitnessed severe forms of violence. Abduction of children and
youth was more than common since they were seen by Kony asaegststo brainwash
(Baker, 2011). mey were made child soldiers or slaves, and as such experienced abuse in
various ways. Abducted children were tied, beaten, and had to carry heavy loot and
equipment.Deprived of educatignthey were taught and forced to kill, torture and loot
civilians ard burn their houses. Reluctance was punished (Dolarg; Zl6hstaedt, 2009;
Green, 2008; Human Rights Watch, 2003). Actions likeaking rules, stealing food,
refusing sex, failure to maintain the home, were punishable by beahdgsprisonmenin
theimi | itary, 0 where they wSerious mipthkesdike dpeakingt o
to men, having an affair or plotting to escapere punished by beatings which often led to
death (Baines, 2011A\bout 25% of these abducted young people were dbotadeat, cut or
murder other abductees, civilians, or even family members in order to bind them to the

group The intention wado reducetheir fear of killing and to discourage disobedience
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(Annan et al., 2009JUNICEF estimates that 80 of the LRA areabducted adolescents who
were forced to attack their own familieseighbaurs, and villages (Mazurana& McKay,
2003).

Abducted children who were given to commanders as hoaseés or part othe security

uni t, were <considered me iybaad were adlled silblimgs, ¢ 0 mma
especially at a younger age. Therefore it is understandableddsgite their sufferingn

their powerlessness they developed some attachments among themselves and towards their
commandersAngucia 2010). The younger thgya of abduction, the more bonds and loyalty

toward LRA they had developed (Annan et al., 2009).

To a different degree, both male and femalé d u c @éxmerescéd sexual gender based
violence with all its negative impacts on their psychological, physica reproductive

health (Annan et al., 2009; Baker, 2011; JRP, 2012; Omona & Aduo, 2013). Many of the
abductees faced stigma and discrimination when they returned home (Baines, 2011; Cagney,
2012; Omona & Aduo, 2013). For instance, many families forbaueeity abducted men or
women to marry into their families. Marriages of formerly abducted persons proved to be
difficult and vulnerable; separations were commémgducia 2010). Adverse economic
effects of war were common among the formerly abdudaéter 2011). Time in an armed

group was time away from school and the accumulation of skills and capital. Unless
association with a fighting force brings loot or relevant skills, it is safe to assume that ex

combatants were indeed uneducated and underemglagedn et al., 2009).

At times, female rebels in the villages attacked by the LRA raped men (Ochola, 2006).
Although boys and men were twice more likely to be abducted than girls and women, the
latter often spent a longer period in captivity (Annan et2009) The youngest abducted

boys were given to commanders as their security detail to protect them, andhahey
became members of t hAnguciap2010p it id estindated that about | y 6
20% of the abducted males never returned. Furtbee, Blattman and Annan (2010) fouad

considerable gap in human capital among males abducted into the LRA. Studies conducted in
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European and US former soldiers show a lower lifetime income and overall health (Annan et
al, 2009).

Girls were most vulnelde to victimsation accompanied by sexually transmitted diseases,
pregnancies and childbirth. Lack of medical treatment compealiine health risks (Baker,

2011; Knight &Ozerdem, 2004; McKay, 2004; McCallin, 1998; McKay &Mazurana, 2004).
Upon return, theirls reported shame and stigma in their communities associated with these
experiences of sexual violation (Baker, 2011; JRP, 2012; Sideris, 2003).Women who were
not abducted but who lost their husbands became the only breadwinners and heads of their
families (Kabaheshi, 2009); roles for which they were hardly prepared in terms of their
traditional, gendebased village upbringing. According to Annan et al. (2009), girls and
women were abducted about half the rate as boys or men. It is estimated thd@alobtibe

abducted females never returned home (Annan et al., 2009). Rebels divided females into
three groups: prepubescent girls, young adolescents, and those thought to be sexually active.
Prepubescent girls were kept as house maids and babysittecs affdlé gi ven | ater
to soldiers and commanders (Annan et al., 2009), often as a reward for war feats. Although
some reported domestic violence, as wives, they were treated relatively well. Their forced
marriage and mothering constituted their séxatause (Annan et al., 2009). They were
expected to become mothers by the LRA as th
new Achol i nat i on dinnétrAm, PGB Asesvon aslthe girls DEcante ;
mothers, younger children took over theintkstic chores and batsjtting duties until they

too were forcefully given as wiveéiigucig 2010).

Better educated womewere often employed in medical care, nursing and midwifery, radio
communication and recotkeeping of key tactical information. Theyso provided logistical
support and as a result were less likely to be released than the otherdbthalees were
(Annan et gl2009. As soldiers, women proved to be not less violent than were They
perpetrated quite the like actions as theirenagers, in the same number, too (Annan et al.,
2009).
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Mothering under stressful conditions, especially for child mothers, was surely a trying
experience for many abducted women and ghlsg(cia 2010; JRP, 2012). Forced mothers
faced more difficultiesn reintegration in their families: they are less likely to marry and find
livelihoods, face stigmatization along with their children, while many are forced to leave
their communities (Annan et al., 2009; Baker, 2011). There are instances however where
supportive welcome of former abductees, even if mothers, has been reported. In terms of
educationalopportunities,abducted women do not seem to differ from the-abducted,

simply because women usually have poor access to education in northern Uganda anyway
(Annan et al., 2009).

Ainebyona (2011) studied the reintegration of femalaleductees of theRA of northern
Uganda in Gulu District. He reported that continuous psychosocial support and-dipllofv

female exabductees in the communities of reinteigmatcould rebuild confidence and
provide comfort. Annan and Brier (201@pgrried out a qualitative research studyexplore

family problems among females returning from the LRA in northern Uganda, with a focus on
barriers to rantegration. Findings suggethat decreasing household violence dep@&md

the strength of interventions to address all levEle studyalso highlighted the structural
factors that permit and sustain gender inequalities, such as corruption in the police system,
and devastating perty. Amnesty International (2004) and Johnson et al. (2008) posit that
survivors of Gender Based Violence (GBV) show greater prevalence of mental health
problems among combatants. The aforementioned add that since women are the primary
targets of GBV, itis therefore also necessary to view \aéfected people through a gender
position so as to avoid the assumption that women and men are affected in the same manner.
GBV has no place for cea$iees since in the camps for displaced people it can still mappe
(Wessels, 2008).

While the aboveited studies explored local Acholi indigenous systems of healing and
reconciliation for the reintegration of formerly abducted girls and their children, they did not
explore how survivors of sexual violence were helfgedeal with the trauma they had gone
through. Nor did they capture and document how the gender disparities were dealt with

during the healing process. The current study seeks to fill in this gap by investigating and
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documenting the specific Achdliealingrituals including how the female esombatants or
abductees experience these ritulllereover, studies have not built on the Acholi worldview

to understand the healing process. The current study exploits indigenous understandings of
the selfin-communiy, the idea of harmony and balance in particular, in ordanébyzethe
potential usefulness of indigenous healing methods in the process to reintegrate former
combatant® male and femafe into the community. Indeed, studies have shown that war
affectedadolescents may continue to suffer from significant psychological distress in the
years following the cessation of conflict (McMullen et al., 2012).

We will now look at some of the attempts that the Government of Uganda attempted to use to

stop the conflitand help the people heal from all the atrocities inflicted on them.

27 Rehabilitation and Reintegration of For

Response

Uganda, with the support of international rgmvernmental organizationsmbarked on nen
indigenousapproaches to peace building. Apprehensive that unhealed aneéaumciled
people could pose a threat to the nation, t
Il nternati onal agencies and friendly ®ountri e
programmes (Bigombe, 1993: 116). Latigo (2008) posited that the Ugandan Government at

the start had approached its peace initiative with a carrot and stick policy. This was to be
accomplished by an amalgamation of military means of pressuring the,rebircement of

the law, an amnesty law and propaganda. Nevertheless, the conflict raged on and extended, to
reach such a scale that it became so destructive that disbelieving voices began to doubt the

government 6s power to waeonitdowe war and bring

Becauseof these futile military episodes, the local Acholi leaders started to push the
governmehto pass an Amnesty Acth& Acholi traditional leaders advocated for Amnesty
because of two genuine concerns; first, they were worriedcheftrend the conflict was
taking, with no apparent viable end in sight; and second, the moral urgency to give an outlet
for the victims who were abducted against their will. It was as a result of these pressures

from the traditional Acholi leaders, thatettyganda Parliament passed the Amnesty Act of

28



2000, and consequently establishing the Amnesty Commission to assist the return and

reintegration of excombatants into the national army or civilian life.

This approach by the Government in itself was cainttary to the underlying principle by

the traditional leaders, which had been to stem the prevalent fear of prosecution by the
returnees, borrowing |l argely from traditione
It is not a surprise that the Anmstg was not successful to the magnitude it would have been.

It is plausible that this was because the Government went against the philosophy of
forgiveness and restorative justice preferred by the traditional leadership and more in sync

wi th the scwondmawn The yeuwrent study sought to document the Acholi
indigenous wisdom to establish the restorative justice and peace and how such wisdom

contributed to the reintegration of survivors of violent conflict into the community.

Recognsing the abovanentioned efforts by the Government of Uganda, the United Nations
Development Program (UNDPyorking in collaboration with other partners, joined the
efforts to reduce regional conflict in order to advance the Millennium Development Goals
(MDGs). Throughits Country Program Action Plan (CPAP), UND#fered livelihood
support to the returning populations through, among others, skills training and improving the
aptitude of the community and households to use and administer natural resources. This
support wasntended at increasing household income and communityedghce in Uganda
(Bjgrkhaug, Bgas, Hatle& Jennings, 2007). However, while the UNDP approach was noble
and helpful, there were problems in that it only collaborated with the Government ofdJgand
and sidelined the Acholi survivors and their community leaders in planning what really
would have been helpful to them as a people. It is clear that the Acholi survivors had to work
with the agenda of the Government and UNDP. This agenda was not afmtheis and

their community but of the Government and its partners (UNDP). It is no wonder that it
failed just like any other even though the thought behind it was good. Below, a number of
further government initiatives to assist returnees are discu3demit weaknesses are
discussed in order to show the potential contribution of indigenous approaches to peace
building and support in the rehabilitation andimegration of survivors of violent conflict

into the community.
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2.7.1 Start up income for offerders

In order to assist the offenders to settle down and rebuild their liveswtreyeither given

gifts, startup income or incorporated into some projects (Baines, 2011). It could be argued
from an African indigenous perspective that offering thesentiees to offenders amounts to
rewarding them for the atrocities committed while the victims/survivors are ignored, thus
making healing meaningless (Maise, 2003).The focus on the offenders with relatively little
focus on survivors could be seen as anofben of injustice (Mutisi, 2009)The African

i ndigenous view of justice is aimed at fthe
restoration of broken relationships in the
Tomoeda& Bayles, 2002).lt is therefore important to use African indigenous healing
practices that include both the offenders and survivors in the healing and reintegration

process for the survivors of violent conflictnarthern Uganda.

2.7.2 Pacification (1988)

In 1988, the Gosrnment attempted to come up with pacification policies with the aim of
facilitating peace building in Uganda. These pacification policies were mainly done with the
focus on conflict in Northern Uganda (O6Kad:
a ministerial position for the pacification nbrthern Uganda. The minister who was placed

in this position was BigombéKibwanga, 2009; Latigo, 2008 5he was tasked by the
Government to come up with politically sound policies to bring the war to aamhdtart

peace building imorthern Uganda. By living in the midst of the people and listening to their
grievances, Bigombe (1993) was of the view that this would enable her to help the local
people understand t he gov e aciicateompratess wa® i t i on
successful. The pacificatiopolicies wereimposed on the local peopldrom outside

(modern) these policiexould not help much since the people did not own the process and

the process was far removed from their culture antbmss The result therefore was thiae
policies were not taken seriously (Kibwanga,
would have probably worked better if the local people on the ground had been roped in to

participate.
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2.7.3 Amnesty

In the year 2000, Amnesty was enacted by Uganda Parliament. Its designation was to reflect
the spirit of northern Ugandads traditional
the Amnesty was an integral part of conflict resolution mechanisms éictinai, Langi and

the lteso tribes who form the majority of the northern population; most of these tribes
practice forgivenesd his was thought to be the best way out of the conflict by both parties,

that is, the Government of Uganda and the Acholi whiad serially been unsuccessful
against the rebels by military means (Branch, 200%)e local tribal leaders greatly
influenced the Amnesty Act and its process. LomoandHovil (2004, cited in Allen, 2005: 65)
notes that amnesty was seen to be compatible Adgtioli dispute resolution mechanisms:

ACul turally, peopl eds i deas owhsadlearfegling/tlean e s s ¢
the amnestyvasbased on values thaterecompatible with the context in whichwtasbeing

applied (Allen, 2005).

The Amnesty Act of 2000 was established which facilitated the return and reintegration of
ex-combatants into the national army or back into civilian life by the Amnesty Commission
(ULRC, 2000). However, the process ended up being petiicbecause the survigas
beneficiaries were expected to offer their political support to the government or else risk
being tried for treason (ACORD, 2000; Latigo, 2008). This process was rather questionable

as it lost track of its founding purpose. Therefore even if the Atgr@ommission was able

to contribute to encouraging peaceful ending to the conflict by helping almost 23,000
rendered fArebel sdo reintegrate into their <cor

of effectiveness remada questionable.

Igreja and DasLambranca( 2008) assert that it did not measure up to the standards set

el sewhere on t he continent l i ke Sout h Afri
Mozambique after the end of the Mozambique civil war in 1992. The bottom line is that the
apprach in Uganda lacked political will and fairness as it was done in an atmosphere of
coerciveness. Perhaps indigenous approaches led by the people themselves would have done

it differently since they are public and have spirituality attached to them. Ith@asim of
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this study to explore and document the indigenous approaches in healing and reintegration of

survivors of violent conflict.

2.7.4 Peace Talks

Attempts to use peace talks to resolve conflicts in Uganda appear to have paid dividends
before. Howeer, successful peace talks have been those initiated by affected communities
rather than those initiated from outside like the 1985 Nairobi Peace Accord in which the
peace pact was not adhered to by the rebels and the communities where they drew support.
The reason the peace talks failed was that the signatories felt that they did not own the
process (Museveni, 1997; Ojetatigo, 2007). The same kind of approach is said to have
been used in Northern Uganda in the early 1990s. Where the representaitntemational
organizationsnamely United States Aid for International Development, Danish International
Development Agency (DANIDA) and Swedish International Development Cooperation
Agency (SIDA) attempted to broker a peace deal between the GoU anBAh&he Sdan
Tribune (£' June, 2006) reported that the attempt failed because the Government of Uganda
and theLRA both seemed suspicious of the whole process. It is therefore imperative that the
main focus remains on the local peace building practices how they view and handle
conflicts rather than on picking out what in téexpert opinion which may be considered

harmful and repugnant (Kibwanga, 2009).

2.7.5 Juba Peace Talks (20062009)

The Juba Peace Talks were initiated by the Acholi commtwmaggther with their traditional

and religious leaders. They were negotiated between the LRA rebels of Northern Uganda and
the Government of Uganda (Institute of Secu8tydies, 200). Their efforts were on track

to be successful, save for the peaceding Gexpert®in form of foreign governments and
internationabrganiations who started to pressure both sides to make peace. Then while they
were still in the process, came the most negative influence of all; that was the untimely entry
of the Haguebased International Criminal Court (ICC) indictment of Joseph Kony, the
leader of LRA and his army. The ICC ideals did not match at all with those of the community

on the ground. Indeed the evidence was there for the whole country to see when the Ugandan
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newp aper, ANew Vi s"iNoonv e onfb e M antifedfgligwing headline:
PAc hol i chief o p@oistearview noEnglish)t thei Ravdt (chief) reiterated
and elaborated his view in the following words below:

We the traditional leaders dooh want to be seen to be blocking justice. We
emphasize our justice system of reconciliation. | told the ICC Prosecutor when | met

him in London that the timing is not right. Religious leaders are negotiating. Also we

have a letter from rebel commanderyysang t hat t hey want t o
situation. Confrontation is still going on and the LRA are in the bush. The Sudan
Government has not signed the Rome Treat)
someone kills we have a system to stop the killihgt is why we did not have death

as a punishment. Nor did we have jail sentences. Rather we had reconcHiation

mat ooput é. Does the 1 CC not val ue commur
override all other systems? Even if Kony is taken to The Hagaewil not be a
punishment. The prisons there are -ainditioned! Rather he should be in the
community. He should see the suffering he has caused. Here people look in your eyes

and say | forgive you. Then he will understand aecbgnize what he has dane

(Allen, 2005: 67 & 68).

The 1 CC wanted fAjustice before peaceo, cl ai |
same time be able to build sustainable peace (Refugee Law Project, 2008). Again, this was an
indication that the ICC and the communityene not reading and interpreting peace and
justice from the same script. This brings the point home of how important it is to pay
attention to the people concerned on the ground other than imposing what may work
elsewhere but may not be genesadlile. The International Criminal Court (ICC) approaches
justice in a retributive and punitive manner, focusing on the offender and leaving survivors
peripheral to the process (Daly, 2000; Suarez, 2008).worst came when the ICC gave an
indictment of the rebel lekers; consequently collapsing the whole process (Glassborrow,
2008). This kind of approach of the ICC ushered in suspicion on the side of the LRA since
the government seemed happy because they had pursued for the indictments (ICTJ, 2005).
The result hencefth was that the hopes people had of a peaceful end to the war collapsed
(IRIN, 2005).

To this point, it is very clear that introducing pedeelding values that were not balanced
resulted into most of the peace building processeawithern Uganda tdail. Kibwanga
(2009) argues that external wisdom could do better in supporting traditiométyed peace
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building wisdom rather than substituting it; because the traditional wisdom resonates with the

communityds needs as it benefits them direct

2.7.6 Peace before Justice or Justice before Peace?

In northern Uganda, the different approachesring peace werdddled with a series of
debates about which should come first. People weadehether it should be justice before

peace or peace before fige (Kibwanga, 2009; Latigo, 2008; Okello, 2007). Many research
organsationssuch as the International Bar Association (IBA), International Criminal Court
(ICC), Outreach Division, Refugee Law Project (RLP) and others have dwelt on this issue.
Different researches have been done (e.4R,R2006; ICC, 2005; IBA, 2007) in an attempt

to establish what the beneficiaries really need as far as the issues of justice and peace were
concerned. Banenoch and Peck (2006) got the point in their repootttlern Ugada when

they stated that:

We found very little support for the International Criminal Court (ICC) arrest
warrants. The community had far more concern for reconciliation than for justice,
and for peace rather than punishment. Many people in Northern Ugsaydthey are
willing to forgive, but at the same time they want an acknowledgement of and
accountability for what has been done by those who have inflicted pain and suffering
on their communities. We all heard requests for a real and open dialogue With al
people affected by the conflict, with input from traditional and religious leaders, as
well as legal experts. Even the few supporters of the ICC warrants agreed that the
communities would take a deep intake of breath and accept a full amnesty in order to
gain a lasting peaceBadenoch& Peck, 2006:1)

However, the discussion as to whether justice or peace should come first continues to rage on
in northern Uganda and how the peoplaoifthern Uganda should be handled as far as peace
building is concernedlhe most likely fact here is the exposition of the weakness by different

organiations innorthern Uganda to comprehend the local needs of the people.

2.7.7 Use oféexpertdinput in Civil Society Organizations (CSOSs)

According to Kibwanga (2009%ivil society organsations have always incorporated peace
building strategies in their projects. He notes however, that they have alway&xpedsd
in their design and implementation. This might have been done rightly with the best interest

in mind as far aprofessionalism was concerned. In northern Uganda, some of these well
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intentioned interventions were the CARE International Peace building Project, the UNDP
Peace Club Project and the Northern Uganda Peace Initiative (NUPI) programme. National
and interational orgarsations carried out these interventions. Ekohl (2007) posits that
involving communitybased organizations (CBOs) was a positive step because it was meant
to develop hom@rown solutions. However, a critical analysis of the programmes exposed
that greater efforts were put on donor needs rather than those of the community. The
struggle, it seemed, was between meeting the d@xpeté requirements and at the same
time trying to listen to the aspirations of the community they were supposedé¢ovbey.As

Quinn (2009)argues so rightfully given the glaring tension that this was reflected in most of
their reports that both praised and ruled out traditional practices of peace building for being

claimed wrongly that traditional mechanisms mogthe best solutions.

Fisher and #nina (2008) contend that peace building asvéts conceptualized stodd
benefitthe technical staff at the expense of the beneficiaries; the feasisiore on project

bound locations and time scales than goals. They sughat it is better that the
communities, and not the funders of the government, should take responsibility for
transformative peace to take place. As Lederach (1995) puts it, approaches that strengthen
traditional peace building should have a transfoiveabpproach whereby théxpert®

should be turned into facilitators. The use of peace buildxgert® should not replace
community peace building mechanisms but rather should enhance them. In line with this
observation, the current study sought to uwfoent the peace building mechanisms of the
Acholi people as well as the lived experiences of the community members that have partaken

in these indigenous peabeilding methods.

2.7.8 Northern Uganda Reconstruction Programme

The first of the prograsito be rolled out in 1992 was called Northern Uganda
Reconstruction Programme (NURHhe program essentially was an emergency operation
aimed at restoring basic economic and social infrastructure as well as to revive economic
activities in the northern regiort aimed to redress the imbalance in recovery assistance
available to northern districts. Although NURP met its physical implementation and

development objectives, the immediate needs of the people far exceeded its scope of
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operation in the region. Thegected needs of the people under NURPI excluding Karamoja
region was originally estimated BXS$ 600million. However, only US$ 93.6 million was

actually realized and utilized (OPM data).

The question here is: how was the community consulted in thaiptaof this program?

This was done mainly through the redistribution of income in an effort to restore socio
economic viability Kibwanga (2009) noted that the programme failed miserably because the
beneficiaries viewed it as an attempt to bribe thenuppasrt the government. The people in
northern Uganda considered it a bribe aimed at assisting the government to bring the war to
an end, which was a threat to its existence. It is not surprising that the program failed as it
was planned and implemented the Government without involving the community who
know what could have been helpful for them. Secondly, distributing income seems to differ
with the Acholi conceptions of pedgpestice and healing amidst atrocities. The government
and the Acholi communityvere not reading from the same script of what constitutes the
reparation of damages caused by the pollution of war. Pollution that caused so much damage
and loss of life was an abomination for the Acholi people because it tears the fabric of the
inner peson of an Acholi and stirs up anger of the ancestors with whom they would have to
be reconciled. This incorporates reconciliation at the communal and spiritual realms. It is
important therefore that healing should be holistntl encompass all those facdty the

Acholi survivors and communityfFor perpetrators and survivors alike, cleansing rituals
provide a mechanism to restore balance following the communal, social and spiritual
disequilibrium created by the war (Allen, 2005; Ainebyona, 2011; Corbii®; 2@arlacher,

2008; Kibwanga, 2009; Latigo, 2007).he gover nment 6s failure t
recipients to reconnect or build broken relationships in a range of areas such as the familial,
communal and spiritual, thereby facilitating internal resiition with the self, may have
contributed to the failure of the programme. Hence, the current study, which sought to
document peachuilding efforts with reference to the philosophies and worldviews of those
that are most directly affected, the peomtethe ground.
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2.7.9 Northern Uganda Social Action Fund (NUSAF)

This was another Government of Uganda (GoU) programme. The Northern Uganda Social
Action Fund (NUSAF) is a government orggation in Uganda with $100 million of funding

from the World BankThe goal of NUSAF is to help local communities in the 18 districts of
northern Uganda that have been ravaged by conflict over the last 20 years. This money is
given directly to members of the community so they can invest in infrastructure and training

for long-term development.

Even though it failed to build durable peabelU S A Fefiods to a certain extent promoted
economic independence (Mindi, 2007: 46). It also managed to distract the people of
northern Uganda from discussing and thinking abbet ¢onflict only butalso focus on
running and managing projects. It however failed to establish a peaceful resolution to the
crisis especially as most of the beneficiaries tended to view it as reparation by the
government for the destruction of their li®ods. Further, according to Onoria (2005),
most of the officers associated with the programme had been indicted for corruption,

mismanagement and related offences.

2.7.10 The Peace Recovery Development Programme (PRDP)

Rolled out in August 2008, thisvas one of the most comprehensidevelopment
programmes ohorthern Ugandainitiated by the Government of Uganda. Its influence was
two-fold: on the one handt actedas a coordination framework, along which all donor,
government and other developmentivaties in northern Ugandavere tobe harmorsed and
monitored On the other hand, it represented -yedr comprehensive development plan
which wasto mobilise and allocate additional resources to the region in order to ensure
economic development amongnesmunities in thenorth. This was to bridge the gap between

the north and thesouth in terms of economic development. Implementation of the PRDP
started in 2009 and was set to finish in 2012, at which point its successor plan, PRDP 2,
would come into playThe PRDP aimed at stalsihg the northern regions in order to
consolidate peace and thereby lay the foundations for recovery and development. This was

supposed to alleviate the poverty of the populace ofidhé and improve thewvelfare. The
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activities and implementation falling under the PRDP framework were monitored and
coordinated at the central level by the Department of Pacification and Development in the

Office of the Prime Minister.

The PRDP programme was amongst those that were indefinitelypended by the
Government of Uganda in March 2009 (Mugerwa, 2009). The PRDP was a glaring example
of a topdown approach to peace buildjnas thedexpert® assumed that the beneficiaries
wanted formal justice, policemen trained and prisons built (UPP@?)2Mugerwa (2009)
however posits that the beneficiaries wanted reconciliation, peaceful resolution of the conflict
and physical safety. It would appear that thgpert® and the local affected communities
were looking at issues using different lenses la@nce the total failure of the project, leading

to its indefinite suspension by the GoU.

The GoU had to reconsider a fresh plan that would have to put into place the views of the
beneficiaries. Despite the PRDPé&sswereano i nte
familiar to the Acholi people as they did not tally with the way the indigenous people deal

with the issues of conflict. The current study explored initiatives that were based on peace
building initiatives as understood by the survivors anchmunity members themselves, in

order to ascertain the potential contribution of local wisdom in efforts to establish long

lasting peace. It was envisaged that lessons could be learned from such indigenous peace
building efforts that may be of use to nimligenouscounselos and social workers that are

involved in facilitating the healing process in Uganda.
2.7.11 Media Peace building

In Uganda, this is one of the modern approaches that have effectively been used in peace
building. Nassanga (2008) posifsat electronic media has been instrumental in blending
traditional practices of peace building with modern ones. Radio stations have broadcasted
dialogue organized in the form of traditional discussions, for exaMf@ago, which means

fire place. In tlese discussion forums, the elders of communities discussed different issues,
some of which included conflict management and peace building in meaningful ways. The

Norwegian Refugee Council (NR®Yango programme on radio Mega FM in Gulu district
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in northen Uganda was one of the good examples of the meaningful and careful use of the
media where dialogue programmes for peace building were aired to the Acholi community
(NRC, 2009). The Norwegian Refugee Council (NRC) is an independent, humanitarian, non
profit, nongovernmentalorganizationwhich provides assistance, protection and durable
solutions to refugees and internally displaced persamrdwide. Itis projects such as this

one that try to be inclusive in their approach to peace building becausdehdytraditional

and modern approaches that can bring about peace. Egjutsl (2007) assert th¥fang- o
modern peace building practices have worked to support local initiatives to achieve durable
peace. This is supported by Nassanga (2008) who pbsitdhte media was one of those
avenues that greatly contributed in encouraging the 2@068 peace building Talks in Juba

between the LRA and the Government of Uganda.

Kibwanga (2009) howevehinks differently on the roleof the printed media especialihe
newspapers with their opposite/differing views dominating the market. He citeNetive
Vision newspaper, considered the Government of Uganda mouthpiece amdotii®r,

which is equally influential but considered in Uganda as the opposition newsfdyaer
competition between these rival newspapers often polarized the public; people did not trust
what they considered biased reporting, depending on their take on the position of the
newspaper concerned. The bias expressed itself inter alia by meangies ffaat were
seeking peace claiming that they were being quoted out of context by the media outlets. The
printed media is quoted to a large extent as having contributed to the failures of the many
peaceful settlements of the northern Uganda conflidifidnga, 2009). Thew Visionand

Monitor newspapers f or exampl e reported the 1 CC invo
in an exaggerated manner, it has been claimed (Allio, 2006; Nyakairu, 2005). Hence, the
media had a role in complicating the peaceding process, somewhat contributing to its

failure.

Traditionally, the most commonly known and used media amongst northern Ugandan tribes
were village discussions and the sounding of drums. These were the methods through which
war and peace were annoudagithin communities. The Langi reserved drums for war and

peace announcements and village gatherings for announcing weddings, communal work and
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funerals. Similarly, the village crier was the medium by which death and accidents were
announced (Kibwanga, 20). However, combinations of these media were also used to
announce sessions and processes of peace building. Like in the case of a big conflict, a
village crier would call for a village gathering wheseace buildingorocesses would be
inaugurated. A gab example for other media to emulate is the NRC which has done it with
the Wang o, blending traditional practices and the modern once in peace building processes
(Kibwanga, 2009; Nassanga, 2008). The current study builds on these indigenous efforts by
looking at the social and psychological benefits of the cleansing ceremonies, from the
perspectives of those that have partaken in them, community leaders and members of the

community at large.

2.7.12 Peace Education

Amongthe modern peace practices in nerthUganda, this is one of the projects that were
cited as being successful. The mechanism was spearheaded by community service
organgations (CSOs) with huge emphasis on community input. Some of thesesatigaisi

are the UNDFunded and Uganda Human Rtg Commission (UHRC) School Peace. They
involved the indigenous leaders in partnering with schémlseach children the Acholi
community indigenous values on peace building as a way of creating peace in the region.
Different clubs were established to ¢ageace education to primary and secondary schools,
where the values of peace were taught. The project was successful because it took
cognizance of the traditional approaches to pdwmdeling, conveniently ignored by other
projects. Traditional values du@s children learning peaceful life skills from their family,
community and community leaders were salient and maintained throughout the project
(UHRC, 2006). People were helped in their context, in that way healing would no longer be
elusive but meaningf and reachable. The current study sought to document this valuable
wisdom by engaging with the lived experiences of those that have partaken in indigenous
cleansing rituals, in order to establish the contribution of such practices in bringing about

recorciliation at the level of self, family, community, and the spiritual realm.
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2.8 Overview of Peace Research Initiatives

Different individuals and institutions in theorthern Ugandan conflict have carried out
different peace building studies for differeeisons ranging from academic requirements of
masters and doctoralissertatios and thees Most of them were commissioned to justify
peacebuilding interventions (UCICC, 200Byrne, 2007). A common thread through all
these studies is their reluctanae éxplore the potential of traditional peace building and
reintegration practices in building sustainable peace. Very few attempts have been made to
explore and document indigenous peace building mechanisms for healing and reintegration
of survivors of vident conflict into the community as compared to the -maligenous
approaches. Many researchers in Northern Uganda have focused primarily on ethnic
differences as a cause of the wRyrfhe, 2007;Quinn, 2009). Further, most studies tend to

look at the Ugadan conflict from a political point of view (e.g. Allen, 2006). There is a
paucity of studi es examining how peopl eds
psychologically and emotionally (Baines, 2011). The way the conflict affected the ordinary
lives of tre people has not been documented in a holistic manner, nor have the indigenous
mechanisms used to heal the society torn apart by decades of conflict as well as the social
challenges encountered in the reintegration and healing process. The current wginlyoso
change this trend by giving voice to the Acholi survivors of violent conflict as well as their
home grown indigenous approaches to pdaskling, in an effort to arrive at a holistic

understanding of the Hi@tegration process.

2.9 Conclusion

This chapter has presented tiEnesis of the conflict in northern Uganda right from the pre
colonial, colonial andpostcolonial periods. In addition, the chapter highlighted the
consequences of the conflict and its impact on the people living in northand&algLastly,

the chapter discussed tigeo v e r n attenmps © stop the conflict and the rehabilitation

and reintegration of the former abductees focusing on various efforts that were sought by the
government, NGOs, religious leaders and local commuedsgters. The chapter has argued
that for peacénitiativesto succeed in any community gfforts should take into account the

values and philosophies of the people on the ground, their understanding of what peace and
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reconciliation entailsCommunity merbersmust be given voice and power to reach out and
implement approaches that are meaningful to them. It is difficult for the outsiders/non

i ndigenous personnel to come and claim to b
every culture is endowedith mechanisms of healing themselves, which must be respected

and upheld. This is a clear example of hmeacebuilding approaches in Africa have always

struggled to be sustainable.
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CHAPTER THREE: THEORETICAL AND PHILOSOPHICAL FRAMEWORK

3.1 Introduction

This chapter presents the theoretical and philosophical frameworks which inform the study.
There are no people who are culturally neutral because every individual is socialised into the
phil osophy and worldview of t femcompassg litt ur e .
embraces the religious, social, psychological, economic, linguistic, political amdheH

aspects that pertain to life. Culture is correlated to a worldview of a people. It is rooted in a
personb6s mind becaus hilosophy asdtoutlook brutheeworld,aandp e r s ©
inculcates values and ideals of how a person views and experiences life (Kamwaria &
Katola, 2012). There may be other cultures t
away with the core of who the perse(Chepkwony, 2014). This may be difficult foeople

from Western cultures to understamarticularlyin the area of mental health. Psychology as

a discourse tends to believe that Westyansellingmethodologiesare universal. Yet the

way in whicha person perceives culture and illness is very much embedded in the spirituality

and worldview into which that person has been socialised. Thus, in order to heal such a
person holistically, the mental health practitioner needs to use interventions that are
contextually meaningful. Assuming the relationship betweennsellingand worldviews, it

stands to reason that people are least likely to benefit from counselling methodologies that

are alien to their philosophies and worldview. This may create tensidiusgmms and a void

in the person, amongst othissues For this reason, an examination of African spirituality

and philosophical worldview is essential in order to understand and help African people, in

this case the Achobf northern Uganda

This chaper is divided into seven major sections. The chapter begins with a critical
examination of the relationship between culture, health and illness, followed by a discussion
of indigenous psychologies, African philosophical worldview, and African spirituality
Having introduced the broader African philosophical framework, the Acholi belief system
about life and death, traditional healing and teintegration initiative, and Acholi
indigenous healing methods for thesintegrationof survivors of violent coriitct, are inturn

presented and discussed
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3.2 Culture, Health and lliness

Akpomuvie (2014) states that culture has an influence on the way people understand health
and illness. #fADifferent ethnic groupsandand cu
causes and have developed different healthr e systems and treat
(Akpomuvie, 2014, p. 51)Porter (2009) cites Uganda as worth noting; he stHtat
Ugandads greatest strengths in traumdher ecove
culture. He asserts that identification and encouragement of these cultural support systems is
vital to trauma recovery (Porter, 200Qulture could be described as those ways of life of a
particular group of people that are used to express feeing emotions, for example in their

artifacts, idioms, language and vocabulary specificity, rituals, manner, habits and
characteristics (Ildemudia, 2009; Kamwaria & Katola, 2012). This is not to propose that
culture is static but that it unfolds and chamgea specific context, not in a universal context
(Nsamenang, 2007; Onyango, 2011). Cultural differences surrounding conceptions of health

and illness, including understandings of the causes and course of trauma, are thus to be
expected (Nkosi, 2012; Wiron, 2010).

The Western biomedical model perceives disease as something physical that attacks the
body, due to forces thamnay be observable and/or newbservable to the human eye
(Akpomuvie, 2014; Onyango, 201Pearce, 1989). Diseasw illness, accating to the
Western biomedical models, is seen to originate predominantly from genetic, biological or
other internal sources. Scientific explanations of illness from a Western biomedical point of
view are often not tied to personal or symbolic structutresy are universally applied under
particular methodological conditionsegardless of the socmultural realities of individuals
orthepracioner 6s bel i efs (Clement, 1982 as <cited
indigenous conceptions of illes, which consider factors external to the individual, such as
punishment by an angry spirit, witch or ghost, to be contributing to the illness. In indigenous
societies illness is seen &wlture boundsince the explanations given for various illnesses

are more oftethan notbased on personal understandings of health and iliness that reflect the
specific society, culture, local histories and environméms which a personoriginates

(Waldron, 2010).Hence, bcusing on Western perspectives aldoe cases of illness in
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indigenous societiesnay not serve to heal all people universally. Ignoring cultural
conceptions of illness in dealing with trauma and other psychological conditions, and dealing

with them in an individualised manner in a community thelielbes in spirituality and

holism, could be problemati®apadopoulos, 2007Y.an Dijk (2006 as cited in Drozde&

Wilson, 2007 cautions that the impact of pesaumatic damage must not be individualised,
medicalised and reifie@®&ymbolically, a trauméted individual could be imagined as a spider
anchored in a multifaceted and often invisible wkth i t i 6,sp. 142 Acu@i lam

becausewe are, andbecausewe are therefore Bmb capt ures this under
individual that is anchored in a webgignificant relations as well as the idea of the self that

is immersed in community. In that context therefore the web must not be overlooked since it
met aphorically represents the victimbds cont
sociapdlitical domains that define hiror her (Van Dijk, 2006 as cited in Drozdek & Wilson,

2007).

The abovementioned differences in cultural conceptions of illness reqdiestern models

of counsellingto be extended to incorporate other cultural considestaintrauma and
healing (Idemudia, 2®@). From an African indigenous perspective, illness is considered a
social phenomenon that affects not only the individual but the community and the social
environment as well (Edwards et al, 2011; Essien, 2013; W&s2608). ltis a holistic and
spiritual conception of illness, and is concerned with mending brakahonships between
people, ancestral and spiritual reallkpomuvie, 2014;Kamwaria & Katola, 2012;
Matoane, 2012Nsamenang, 2007; Nwoye, 200G;ala,1997; Waldron, 2010).

It is in view of the abow@oted cultural influenceeelating to the understanding thess
thatthe current chapter presents the idea of indigenous psychologies as well as the African
philosophical framework and worldview thatanm indigenous African approaches to peace
building. The major tenets of this philosophical framework are discussed, including the idea
of the selfin-community and the notion of balance and imbalance. The chapter then proceeds
to discuss indigenous appiches to peaedauilding with reference to thiafrican framework

and worldview. An account of Acholi methods for healing and peace building follows. The
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chapter concludes with a-statement of the gap in research with reference to the literature

discussed

3.3 Indigenous Psychologies

T h e tmligemousdpsychologiésefers to the study of psychological processes in their
cultural contextwhich includesa consideration of theeanings, belief systems, values and
theories that are relevant to the indiges people under study (Allwood, 2011; Jordan, 2011;
Kim & Berry, 1993; Mukuka, 2013; Sue &ue,2005) This definition is closely related to
the definition of African psychology by Kambon (as cited in Wilson & Williams, 2013),
which states that indigenopsychology is a system of knowledge concerning the nature of
the social universe from an indigenous worldvi@wis approach advocates for knowledge
and skillsto be understood in terms gffeopl|l ebés beli efs about
functioning in the &mily, culturally, socially and in their environmental context (Jordan,
2011; Kim & Berry, 1993; Uichol, Ku&hu & KwangKuo, 2006 Yang 2000). Indigenous
psychology is ngthowever,about indigersation or adaptation dfVestern psychologies so
that theycan be used in indigenous contexts (Allwood, 2(iin & Berry, 1993; Yang,
2000). Instead, the necessity ohdigenous psychologies i® do with developing a
psychology that is socially and culturally relevant to the culture/s under study, using local
philosophies and worldview as the point of departure (Baloyi, 2008; &Berry, 1993;
Matoane, 2012).

Betancourt, Speelman, Onyango and Bolton (2009) note that multiple studies have found that
war survivors from a variety of cultures are at increasedfaska range of psychosocial
problems. To deal witlthese problemsit is of paramount importance that the causes of
illness and disease are understdmdistically without separating traditional norms, beliefs

and valuesfrom this understandingMatoane, R12; Nkosi, 2012). However, most
investigationsinto the treatment of psychosocial probleare based on Western concepts
which take the local context for granted and ignore how affected communities, families and
young people perceivéhese problems. Undestanding local perceptions is essential in
ensuring that local priorities are addressed in ways thanastlikely to be acceptable and
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effective. For this reaspramongst others, the development of indigenous psychologies is

essential.

Noting the dificulties of applying Western psychological theories and methods in different
cultural contexts, some indigenous, Westigained psychologists have been vocal in
criticising Westerrbased psychologies. Amongst these psychologists are Hiroshi Azuma in
Japa, SangChin Choi in Korea, Michael Durojaiye in Nigeria, Virgilio Enriquez and Alfred
Lagmay in the Philippines, David Ho and Chdfang Yang in Hong Kong,
BameNsamenang in Cameroon, José Miguel Salazar in Venezuela, DurganandSinha and Jai
B. P. Sinha inindia and KueShu Yang and Kwanfuo Hwang in Taiwan. These
psychologists emphasi that each culture should be looked at keenly and understood from its
own point of reference, which includésar religious philosoplical and ecological context
(Durojaiye 1993).

The study of human psychological processes from an indigenous perspective requires an
examination of peopl ebs skill s, beliefs, pr
and belief systems that are unique to the indigenous group undgr $tis is because
human experiences only make sense when they are understood from the perspective of the
people being studied (Aduo & Omona, 2013; Allwood, 2011; Baloyi, 2008; Ho, 1998;
Kamwaria& Katola, 2012; Kim, Yang & Hwang, 2086Matoane 2012; Mkuka, 2013;

Smith, Spillane &Annus, 2006).The use of noiindigenous approaches in indigenous
settingshasinvariably beencriticised forits medical and individual leaning and labelling of
survivors (Bracken, Giller& Summerfield, 199%urther citicism of using norindigenous
approaches in indigenous contexts is related to the issue of inequitable cultural representation
during the postcolonial eravhich has perpetuatedesternpolitical and social authority in

the modern world (Bhabha, 1994; Waldr@0,10). This is supported by several scholars who
assert that in contemporary psychology practice there is a continuing pattern of injustice
evidentbecausendigenous systems of knowledge and pracéicestill being marginabed

and belitted (Nkosj 2012 Nsamenang2007; Onyango, 2011; Waldron, 2010; Wessel

1992). This has been further aggravated by rttagginalisationof African voices due to

ascarcity of publication housesd thepoor state and inadequate devehgmt of those that
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do exist (Nsamenag, 2007). This is because such houses are often faced with serious
difficulties related to theeommercial value oproductionanddistribution of the publications
(Serpell, 1984). The result then is that African scholars have no choice other thantto turn
external publication houses. The consequesfcthis isthat they have to comply with the
international market which favours western European or Nbmtlerican theories and
epistemologies. This results in African scholars being exteroalkinted and ot speakingo

the concerns ofheir own people, their own issuemdin their own terms and language
(Nsamenang, 2007Anotherunfortunateconsequengs thatAfrican scholars do not writi

their own languagebut in European languages which canaoturately capturgéhe exact
meaning of for example African proverbs and idioms; thus their full meaningis distorted

and watered down (Ojiaku, 1974 as cited in Nsamenang, 2007). This therefore means that the
bulk of human experience and tfieuthdn the Afr i can worl d are #f@Ainacce
(MacGaffey, 1981, p. 22& citedn Nsamenang, 200 p. 4§.

In addition Waldron (2010), in his study on the production of knowledge in the health
systems in Western and ndvestern societies, argues that scienttnowledge in Western

medicine serves to foster and sustain the margmalii on o f 6African ind
knowledge. Waldron (2010) studied concepsaions of illness, symptom presentation and
help-seeking among African peoples of the diaspata. found that the epistemological

terrain upon which both indigenous and Western health professionals traverse is not level,
resulting in a hierarchy of knowledge, as well as superficial dichotomies between indigenous

and Western health approaches thatoles opportunities for alliances at the epistemological

crossroads.

Western psychological theory and practice in the African context ofteslifieyattention to

the experiences of people concerning communality and spiritu@ftCormick, 2009;
Poonwasie, 2006; Stewart, 2008; Trimble, 19825 Dzokoto and Wen Lo (2005) state,
there are differences between cultural norms and worldyidegending on the culture in
question It is important that psychologists and social scientists in general strive to
understand the philosophies and worldviews that inform interactions bepeeple aswell

asp e o pihtexa@t®ns within their communities amdth the natural environment.
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While several scholaysis discussed aboyarovide aconvincingcase for indignous healing
practices, it should be borne in mind thlaéseapproaches to healingo alsohave their
shortcomings, which may militate against the healing of survivors of violence. For example,
in some cultures, the weak members of the society may becsed to abuse and
marginalsation, forcing them to involuntdy accept any prescription of judgement passed
by the custodians of indigenous practicgho are often elders and men. Gender and social
status discrimination should thus not be ignored enstiudy of indigenous healing practices.
McAuliffe (2013) refers to theoften timesnarrow and patriarchal concerns relating to
indigenous healing practiceshere there is a tendency to reinforce power hierarchieammand
inclination forfrequent abuses dfuman rightso be committedin most African situations,
therefore, the women and child survivors of violent conflict may be discriminated against
during the healing process in fawcof males and elders (Gordon, 2009; McAuliffe, 2013;
Waldron, 2010). Itis thus important to study how both men and women are affected by

indigenous healing practices following the cessation of hostilities.

The abovementioned critique of indigenous healing practices notwithstanding, the
researcher, in her capacity as agtmjogist working with clients from diverse cultural
backgrounds, has come to question the universal applicability of general psychology that is
informed by Western, individualistic philosophical and value orientations. Phillips (1990)
enjoins psycholog practitioners not only to have cultural awareness but also to be authentic
in their practice. Cul tural awareness refer
culture as a psychological given. It is linked to an understanding of who one @ lioeam

1?9 as a practitioner. In most indigenous contexts this may entail moving away from thinking
about oneself in individualistic and atomistic terms to seeing oneself as a member of a human
community, with both visible and invisibleelements It is alsoimportant for psycholog
practitionersto be authentic (Phillips, 1990). According to the Africentric worldview,
authenticity mean&ealnes8of a person. Phillips observed that

As a community we ask t hastthisauthpndcesseace i Be
that becomes the basis for effective and satisfying relationships. It is the degree of
realness expressed that influences the direction and depth of psychological
movement. Authenticity is a state as well as a process (Phillips, f95H).
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Phillips (1990) adds that a mentally healthy person continuously grows closer in connectivity
with his or her spiritual self. He reiterates the importance of nurturing this quality of
authenticity in oneself and in the experience of it in others because tesgm@ nurturing
authenticity is itself an authentic act. To be authentic, according to Phillips (1888hs

being spontaneous. Phillifd990) observed that any person who is able to respond and
interact with the environment in a natural and efforthassiner is a mentally healthy person.

He observed that:

By being spontaneous, we are being more trusting of ourselves and of our connection
to others; because we are in harmony, then our intentions are trustworthy, and we
can feel freer to respond naturalto our ongoing ever changing environment. When
we are spontaneous, authentic, harmonious, then our natural healing and problem
solving mechanisms are functioning properly. We are NTU (Phillips,, 1280).

With the above comments in mind, the researééle unreal and inauthentic in her attempt to

assist survivors of violent conflict with reference tioe use ofimported theoretical
frameworks and this cast doubt in her maslto whetheshe was able to be helpful to the
survivors. Kim et al. (20Q6. 4) have been equally critical of the wholesale application of
Westernd er i ved psychol ogi es, arguing, Al f gener
psychol ogy woul dtisroothesebgeoundsehatehe seaearghér turned to the
study of indigenous approaches to healing survivors of violent conflict. It should be noted

t hat the researcher 6s argument d oWesternAn o t an
originated knowledgenor does she seek to extol reified indigenous knowledge systems a
panacea for all local problems. All knowledge systems exist in communication with other
knowledges. Like all knowledge traditions, indigenous knowledge systems have always been

and continue to be in touch with other systems of knowledge (Mkhize, 2IXiig)is in line

with the fluid, cyclical, operended and inclusive epistemology characteristic of indigenous
African approaches towards life in general (Grills, 2002). Thus, indigenous ways of knowing
eschew eitheor explanations (Dixon, 1977) and in theense they are much closer to the
connected approaches to knowing as discussed by Goldberger, Tarule, Clinchy and Belenky
(1996) in their edited volume entitléhowledge, Difference and Powe&onsistent with the

above, the researcheoughtto explorethe various ways in which indigenous and hon
indigenous peace building approaches could possibly complement each other, while at the

same time remaining cogant of the inherent tensions and power dimensions between these
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knowledge traditions. This reqes that each tradition be given space to articulate itself and
it is with this view in mind that the researcher seeks to give voice to masgahahfrican
indigenous methods for the rehabilitation of survivors of violent conflict (cf. Bing & Reid,
1996).

Gergen, Gulerce, Lock and Misra (1996) posit that thereertainly a need to develop
contextsensitive theories. This necessitagasongst otheaspecs, an understanding of how

the self is formed and articulated in each cultural contdktis agairst the background
considered abovthat African philosophical approaches and worldviews, including the idea
of the selfin-community, are discussed in the sections that follow. An understanding of
African worldviews, philosophies and views on selfhood ardy enablesin accountof the
shortcomings of noindigenous rehabilitation methods be developed but alsassiss in

situatng intervention methods in their social and cultural contexts.

3.4  African Philosophical Worldview: The Afri centric’ Paradigm

The main theoretical point of departure in this study is the Africentric paradigm. The
Africentric viewpoint emerged ithe 1960sfrom the thought o& group of AfricarAmerican
philosophershailing from different universitiedut in solidarityin their quest to come up
with new ways of analng information. These authors placegimphasis orconsidering
information from adlack perspectivieas opposed to th@vhite perspectiv@which was the
norm in American academy at the time. Hence, in the 19fid&kers such ag\sante started
voicing the need for an Afrocentric orientation to data (Asante,6)20Blowever,
Afrocentrism as a philosophical and theoretical conceptombsembracedater, duringthe
1980s, after the publication of major works by Asamdeely: The Afrocentric 1deg1987)
Afrocentricity(1988) andKemet, Afrocentricity, and Knowled¢E990) (Mkabela, 2005).

As a theory of change, Afrocentricity is opposed to theories and ideologies that place
Africans at the periphery of human thought armperience. Afrocentricity strives to
repositionAfricans back to who they are as a people, as subjects, from being objects in the

'Wfrocentricityd an ateréhanbeablydnehiststudy, thoughytie reaentérend is te kéan i
towards the latter term.
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Western project of domination (Asant€006) The theory objects to hierarchical
philosophical views and putf®erth the notim that all culturesshouldbe respected on the

same level (Asante, 2009). The aforementioned author further asserts that this is imperative
because Africadés distancing fr o-m predadt df, froi

Western dominationhas been ahg one.

Researchers contend that the Afrocentric theoretical paradigm deals with the question of
African identity from the perspective of African people as centered, located, oriented and
grounded(Asante, 1987, 2009 as cited in Mkabela, 200%)e pardigm assigns supreme

worth to the importance of African ideals and values articulated in the highest forms of
African culture, andpurports that thiswarenesgan bea useful characteristic of a radical

approach tochallenge arexisting facs or situatiors, in this case the tendency to view
information and situat i dhisds gfoundechirthe idéavHat t e p ¢
African people need to reassert themselves urgently if they are to achieve sanity (Asante,
2009).

Afrocentrism is premised on dettive identity; it emphasés interconnectedness and
spirituality. The Africentric worldview assumes that human identity is collectivist in nature
(Gade, 2012; Graham, 1999). Schiele (1996) reitetiagespiritual nonrmaterial component

of a human beig as paramount argfjuallyas valid as the material component. These key
principles and values underpin the Afrocentric worldview. The Acholi people of northern
Uganda practice the aforementioned principles of African belief systems. Ssvleoddrs
(Baldwin, 1986; Baloyj 2008 Bojuwoye 2013 Holdstock 2000; Mazama, 2001; Mkhize,
2005 Onyango 2011 Wessells 2008) have referred to the African social and cultural
experience as being defined by a distinctive worldview wharhongst otheraspects,
incorporates the centrality of the community over the individual, respect for tradition,
harmony with naturea high level of spirituality and ethical concern, sociality of selfhood,
veneration of ancestors and unity of being. As Baldwin (1986) notes, itpsrtamt to
appraisaheproblems of people of African ancestry with reference to African philosophy and
belief systems, antb document what, if any, modifications they may have undergone in the
course of their encounter with other belief systems. Baldd@86 goes on to state that
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African psychology is ingrained in the nature of black culture based on particular indigenous
philosophical assumptions, originally indigenous to Africa. Taking into consideration the
views discussedbove, this studyseeksto explore the African (Acholi) communitarian
worldview as well as its bearing on the procekseintegratingsurvivors of violent conflict

into the community.

African societies view life in an interdependent manner (Bojuwoye; 2005, 2013; Graham,
1999; Holdtock, 2000; Karanja, 2008; Mkhize, 2004; Mukuka, 2013; Myers & Speight,
2010; Nkosi; 2012; Nwoye; 2007; Wedsel2008). It idor this reasorthat interventions put

in place to deal with trauma healing need to have a holistic approach in addressing the
general aspects of human life. Wd&sand Monteiro (2006) reiteratlatinterventions need

to addr ess a range of I S s ues and intrapersodal n g t h
relationships such aspersonal relationshgpwith family and community, and spritual
relationshig with God and the ancestors. War and violence in general desatiie
equilibrium between people, leading to disarray within and among peogleding all they

may stand for and relate to as a people. As a result, an Africerdiycofvlooking at social
phenomena beckons as a better way of understanding African people in,dorntsgtcase

the Acholi survivors of violent conflictas this allows for the abilityo help them more

meaningfullyandin a way that resonates with theiorldview of life.

According to Phillips (1990) and Grill8elgrave, Jones, Kennon, Gray and Phillips (1998),

the core principles of the Africentric paradigm are best described by the NTU approach to
healing. Jahn (1968ssertshat NTUis an AfricanBantu concept that describes a universal,
unifying force which touches all parts of life. The approach uses the basic principles of
Nguzo Sabaas guidelines for harmonious livinflguzo sabas a communitarian value
system (Asante 1987. The basic princilgs of NTU include harmony, balance,
interconnectedness, cultural awareness, and authenticity. Phillips (1990) goes on to say that
the NTU approach takes into cogace the fact that the healing process is a natural process

in which the healer assists tldient to rediscover natural alignment. It is important to
understand each of these principles in the context of this stsidyell asother critical

components of an African philosophical worldview such as ritleginsing the holistic view
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of life andthe idea of the persen community. The following section expands on the

principles of the Africentric paradigm.

3.4.1 Harmony/Balance

Harmony, according to Phillips (1990), is a belief that there is a spiritual force to all life and
that the spiritualdimension is a connective link to the mental and physical spheres of
humankind. The overriding focus of lifey terms ofthe NTU point of view, is to be in
harmony with the forces of life. Harmony or balance refers to life as a dynamic process of
energy felds and forcesa p e rtasloin lifesis to balance these seemingly competitive
forces in a manner that brings about a unified whole. Obasi (2002) outlines four dimensions
of order. First are the laws of nature, which allow nature to be predictaltlendas the

moral order among people, which produces value systems that sapdoenabléhem to

live harmoniously with each other, with the universe and with the Supreme Being. Third, is
the religious order in which the Supreme Being and other entfigbe spiritual realm
actively engage and influencevorld events; and fourth, is the mystic order in which
traditional medicine and healing practices occur. These are the dimensions of order that work
to maintain harmony and equilibrium (Obasi, 200Bx the Acholi community hese
dimensions were disturbed by the war in Gulu and Kitgum, creating as such a situation of
imbalance As alluded to abovethis imbalance has necessitated use of healing rituals to
restore balance and harmony for the sungvof violent conflict and for the entire
community. The current studgoughtto establish how Acholi methods of healing aed
integrationcould be used in restoring harmony in the community for the survivors of violent

conflict in Gulu and Kitgumnorthen Uganda.

The idea of harmony and equilibrium forms an important aspect of an indigenous African
philosophy towards life (Eagle, 2004). For exampte,Zulu traditional cosmologyhe
universeis understood as a systémwhich all of life is undividecandwhere plants, animals,
humans, ancestors, earth, sky and the entire universeelistan varying states of balance
between order and disorder, harmony and chaos (Eagle, 2004). According to Baldwjn (1986
p. 244), humanity forms an integrahdinsepaa bl e part of nature, a
aspects of nature, including consciousnesg interdependent and integral. In addition,

54



Baldwin (1986 states that together all these aspects of nature form one phenomenal reality
a communal phenomeragly. Obasi (2002); an@®basi, E. M., & Leong, F. (2009) support

this view, arguing that it brings about order and interconnection. Thus, if the cosmic order is
not disturbed, the universe will continue to operate in a harmonious, rhythmic and continuous

manrer.

The worldview presented above does not separate the living add/ingn the natural and
supernatural, material and immaterial, conscious and unconsagWestern approaches do.
These sets of phenomena are viewed as unities in which the sethreanteen exist in a
dynamic interrelationship. The past, present and future harmoniously weave into one another
(Holdstock, 2000). The idea of a connected, interdependent and harmoniously balanced
universe is one of the lensisoughwhich Africans or pople of African ancestry, especially
those who are still connected to their cultural roots such as the Acholi, view the world and
their place in it. Applying the principle of harmony to the current study, it could be argued
that in the Acholi communityhese forces of life were interfered with as a result of the war,
which has hence disrugd the harmony in the entire community ankas creded
disequilibrium. Harmony and equilibriurare significant to the African (Phillips, 1990).
Therefore counsellorsand social workers helping the Acholi survivors of violent conflict in
Gulu and Kitgum need ttakethis worldviewinto considerationn order to provide holistic

healing.

Spiritual harmony is an essential aspect of the idea of balance or equilibriumanAfric
indigenous systems place a high value on spirituality, family and commuglityeing The

notion that the universe is both visible and invisible (the two are interconnected) is grounded
in the African belief system. Community is both a society anditg,umhich is made up of

the visible world of those who are living physically and the invisible world of the ancestors,
divinities and the souls of children who are yet to be born into different individugr&ups

(Ejizu, n.d). African indigenous systanview spiritual harmony as a state where the living
community practices traditions thagvereand respect the ancestors who they believe protect
them. Consequently, failure to honour traditions oesult inthe ancestors removing their

protection andnstances in which traditions are not honoured ttrgsite fear and spiritual
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discord among the living. In indigenous African epistemology, illness is a matidestd

discord or imbalance in the spiritual and othezalmsof life and healing requires the
restoration of harmony or balance. Disturbances in the pssatial realms have a spiritual
dimension and should hence be addressed through culturally constructed spiritual practices,
with properly qualified traditional healers playing a leading parhat process (Honwana,

1998; Wessells, 2006).

For traditional Africans, the community is fundamentally sacred, rather than sendés
surrounded by a number of religious forms and symi@nmunity comprisea societal

unity of both the invisible anthvisible members, particularly ancestors and spiritual beings,
powerful and by far superior to human beingsj@@oye, 2013; Ejizu, n.d)The invisible

beings are embodied by special kinds of symbols like carved objects, shrines and sacred
altars (Bjuwoye, 2013; Mukuka, 2013; Weskgl2008; Wessk & Monteiro, 2006). They

may perhaps be recalled in personal names given to children, especially in cases where
particular spirit beings or ancestors dh®ughtto havebeenreincarnated in individual
children. Their reality and presence in the community are appropriately reedgand
honouredamong various traditional African groups. eBe ancestors1 turn protect the

living. Ancestors and spiritual beingéangered as in the event of family membersitig in

discord or failing to offetibation rituals can cause disharmony which may lead to several

di fficulties in a personéd6és significant stag
difficulties may range from spiritual, sociahd physicalissues to other misfortunes in life
(Bojuwoye, 2013; Onyango, 2011ln African belief systems, isregardingthe ancestors
couldresult indisaster for human beings and the community and may disturb the harmony if
the ancestorsre not appeasedppeasement angealing can b@erformedthrough healing

rituals.
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3.4.1.1Harmony and Balance in the Context of Patriarchy

Despite what has been discussdmbveabout harmonyit is questiomble whethebalance

and harmony can possibly be maintainadsituationsin which certain members of the
society maybe abused and margimadd such asn a patriarchal societydealing practices

that favour males and the more powerful members of a satiagyresult in disharmony
among the less powerful members of the socieétiriarchyas a notion was not a pervasive
feature of indigenous African societies prior to the colonial invasionthedspread of
colonialideologies on the continent (Emecheta, 1982; Usman, 2012). Colonialism in Africa
not only signified aforced new form of administration and/or governmeah indigenous
peoples or societiebut was also a scheme of the ultimate reowgaioin of African societal

orders. Many cultures have been reshapsmmetimes repeatedlypecause of colonial
coercion(Usman, 2012). Tis hashappened througthe enforcement alules and regulations

and the alteration o§ o c i a l structur es ammhkesepwaessdsendve r e s
resuled in new forms of economic interactions, gender relations and social horms
incorporating asects from both the forced European and indigenous Africas ofdiving.

Thus, these changes of powsave contributed to profound social changes, including the
meaning associated witlgender roles and their relative behavg As Matory (1994)
assertsthe intrusive colonial systems shaped power around gender and sex systems. These
new crosssocial systems haahd continue to haveegative consequences chigiby women
because colonialism helped to reinforce indigenous patriarchy and intdooesvefams of

sexism (Emecheta, 1982). The beginning of colonial rule brought to Africa the European

notion that women belonged in the home, nurturing their family (Isike, 2009).

Chinwezu (1987ascited in Isike, 2009) states that the most damaging impact ocaA&

not so much political or economic but rather the psychological calioon of the mind from
which Africa is yet to break free. Colonialism brought about the disruption of traditional
systems of production in polonial societies by introducing ppessive forms of social
stratification through the instrumentation of the colonial state. In so doing, it reinforced the
existing systems of social inequality which resultedthe loss of power on the part of
women. Menhave henceforth exploitedv 0 me fadk ©f powerin an attempt to maintain

their privilege of dangerous masculinities, often justified by a misconception or
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misrepresentation of African culture (Isike, 2009). In fact, prior to colonialism, African
women heldcomplementaryather than subondate positions to men in the economies of
their societies. Women were involved in farming, trade and craft production,whbleb

were not associated with women in America or Europe at the time (Terborg & Rushing, 1996
as cited in Isike, 2009). In addifi, Isike (2009) points out thatthoughmen dominatedn

terms of political power in preolonial times social power was based on seniority (age)

rather than gendgrer se.

Examples from several African countries support the alposetionedanalysisof gender
relations in Africa prior to colonialism. For example, in the Acholi society methods of
economic output wereomplementary antased on gender relations (gender roteited

to how peopleworked in their farms with crops and livestock produdi®dgson,2008;
Korieh, 2007). In thease of thérorubaculture gender was not a defining concept; people
were not divided by sex,1BANtItigimportaet to ndieythat | n e a
the aboveanalysisdoes not suggest that there was no maiigation of women in pre
colonial Africa nor is it an attempt to romantsel patriarchy or mask oppressive inequalities
that existedduring the periodFor instancei n s ome early societies me
sexuality throughmeans such asarly marriage, widowhood inheritance and food taboos
(Isike, 2009).The subordination of femalas matrilineal societiesuch as th&aule in Ivory

Coast, Ashante in Ghana and Luguru in Tanza@a reinforcedhrough cultural practices

for instance longoubety rites which kept women in seclusion from their first menstrual
cycle to marriage (Aina, 2003 as cited in IsiR809. The thrust of the argument is that

Africa patriarchywas by no means a universal or tafergranted aspect of the relations
between men and women. Pointing at the complexities of the roles played by men and
women in precolonial Africa dispenses with the argument tpatriarchyis and alway$as

been an African cultural norm, which in tuardsin challenging male chauvinism in A¢a

today. It is important to highlight that gender remains one of the most important sources of
imbalanced or disharmonious relationships in most African societies to date, and this is more
so in the context of war or conflict. Fexample during the coflict in northernUganda,

Acholi women were used as sex slaves of war by the LRA. It is thus important to study the
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specific challenges experienced by women during the integration process and how they may

havebenefitedrom thehealingrituals thathavebeenperformed.

McAuliffe (2013) is critical of the idea of consensus and harmony, asserting that it may result
in an unhealthy constraining or oppressing of legitimate resentments, in the absence of
review associated with indigenous method proceduresieder, it is notuite true that the
indigenous methods lack review and critiquéhe dsence of critique and reviewf
indigenous methods wasposed by colonial masters as a means of oppressing the locals
which wasimplemented through thauthority oflocal chiefs (Ramose, 1999). Among the
Nguni and Sotho/Tswangeopleof South Africa, for example, there is a saying tinkbsi

inkosi ngabantu/kgosi ke kgosi ka batho whi ch meansoé6it is through
governs, that he becomes kinghis extols the king to always listen to the concerns of his
subjects. Likewise, the tradition of dialogue is a feature of many indigenous Adtittares

one such example being the necessity of the king or leader to emghdgeis subjects in
ibandla legotla orimbizg a meeting called to discuss matters of mutual concern. Different
views are sought, expressed, distenedto. Thelegotla or baraza (Kenya) is a palaver
tradition, whereby people gather to discassatteruntil they find a common solutiorit is

through practices such as these that indigenous procedures find their renewal. Thus, the
balance and harmony that is sought in indigenous practices does not suppress expression of
different views; instead, it seeks to ensure that all views canxpgressed and debated in
order to find the best possible solution for the communitywalole (Derek & Veeda, 2013;
Mangena, 2015). Different opinions and views are expressed, but with the sole purpose of
bringing people, community and the ancestors tagathbalance and harmony, not creating
anarchy and divisions which perpetuate imbalance and lack of harmony.

3.4.2 Interconnectedness

As indicated in the sections abowe,African cultures it is believed thalhere is a cosmic
universal energy or lifeokce, NTU that forms a connective tissue or link between all
phenomena. According to Phillips (1990, 1998), NTU unites the entire universe, and this
incorporates an unbroken chain of communication between the living and thedeadgthe
deities and th&upreme Being (BroodryR006; Ntsoane, 2003). Violent acts such as war
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disrupt the connection not only between community members but also between the living and
the livingdead and the deities, as the latter abhor acts of violence. In the context of this
study, therefore, it could be argued that the social and spiritual equilibrium of the Acholi
communityhasbeen disturbed by the violent conflict in northern Uga(iied, Higgins &
Mckay, 2011 Blattman & Annan, 2008Dolan, 2005; Finnstrom, 2003; Kusteuder,
2010). From an African worldview, the community is the focal point of departure for
individual diagnosis and treatmeot healing. Interconnectedness can only be experienced
through relationships of unity and oneness; for when people are intectethnig brings
about sensitivity to others and to the larger environment (Mangena, 2015; Phillips, 1990).
Healing in an African worldview takes place within the realm of relationships (Baloyi, 2008;
Bojuwoye, 2011; Essien, 2013; Kamwaria & Katola, 2012ngena, 2015; Mpofu, 2011).

The idea of interconnectedness is in line with the idea of the communal self, which is
explored in depth in the section that follows. Nwoye @Ofkfers to the relational and
inclusive character of the African self, or thetiao common in Africa of the self as a
participant in the lives of otherbecause it puts emphasis on the phenomenon of social
solidarity including the living and the livindead (ancestors). The description above
therefore implies that part of the graviaf the African self is a dialectic that connects him or

her and members of his or her community (Tushini, 2011).However, if the person is cast
away from the community for any particular reason, then part of the self is no longer there
(Nwoye, 200). Forexample, when death occlasdthe person has died away from home or

at war and is not given a proper burial for his or spirit to rest peaceffutye dead per s
spirit becomes troublesome the areavhere they died causingmnyama(Tushini, 2011).
Umryamaliterally means a cast of the shadow of darkn&sss can bring about spiritual
weakness and being prone to disease on the part of the community members until symbolic
healing isperformed(Ngubane, 197). This is conceptuaded as pollution, a mangal state

believed to exist between life and death (Ngubane7)1%7is seen as a spiritual force which
weakens a personods r etheway farnconditioris of nisfortusea s e s
disagreeableness and repulsiveness, therefore bringing alsegfuitibrium among the

family members or the community (Tushini, 2011). This is because an indigenous African

perspective attributes events in the visible world to events in the invisible world of the
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ancestors (Wesdsl & Monteiro, 2006). This spirituatosmology has a bearing on
indigenous African perspectives towards trauma and its management (Tushini, 2011). For
example, Wessels and Monteiro (2006) cite the case of a child soldier who was reported to be
having problems with concentration and sleep f@tiher examinationt was established that

the childhad killed a man during a fire fight and tthemandés spirit was <co
during the nightand asking the child why he had done that to hinRurification rituals

performed by indigenous healexs get rid of bad spirits are better designed to deal with
problems of this nature (Wessels & Monteiro, 2006).

If problems such as the omeentionedabove werepproachedrom an individualistic point

of view, the connectivity between the afflicted persammd his wider social environs
including the spiritualdomain would remain unaddressedVessells &Monteiro, 2006).
Honwana (2006) cites the case of Angola for where problems such as these are understood to
be communal rather than individual. People h&ithat if a boy comes home from waut

has not completed the purification rituals, he will bring spiritual contamination back to his
family members and to the communityhich will cause misfortunes and bad health. The
violent conflict among the Achopeoplehascreated many misfortunes, disagreeableness and
disequilibrium (disconnection) within the Acholi people andh@Acholi community. Thus,

peace building at all levels necessitates the restoration of a connection between the world of
the living and the invisible world of the ancestpwghichcan only beachievedhrough rituals

to re-unite the living and the livinglead in community again.

Interconnectedness extends beyond people, their immediate environs and the ancestors; it
alsoincorporateghe connection between the living, the lividgad and the land. Henae,

African culturesany death that is caused on the land wounds not only human beings but the

land as well. This differs from hegemoniestern understandings of healing, whaentre

on the biological, psychological, and physical realms of healing. Indigenous traditional
healing takes cogsance ofthe connectionbetweerhuman beingsthe land andhe broader

cosmos. The earth is not only a resource to be exploited; it is a livirtg astwell as a

source of life that deserves respé&abm an African indigenous viewpoint,tkear t hés he al

is very much connected to human headthd this connection is expressed through intricate
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relationships to the land (Robbins & Dewar, 20HH¢nce, African indigenous worldviews
alsoincorporate the ritual cleansing of the land which was violated by the spilling of blood.
Individual traumacounsellingwi t hin t he confines of the <cou
with the complex understanding asrmectivity and it is for this reason, amongst others, that

indigenous counselling approaches to trauma ought to be given serious attention.

Further, Westerntrained counsellors do not have the legitimacy to carry out rituals to
reconnect peoplaith the land; this responsibility falls on the elders who are the religious
and spirituals leaders of the community. In practice, this meansdigenous African
epistemologythatboth the ritual cleansing of the land as well as the actual place of healing
(i.,e. in a confined office space versus the commusiyting are paramount. Western
approaches to counselling do not take the above into consideration as they are mostly
confined to resolving individual or intgasychic traumas. Healingn indigenous Africa
thought does not take place in isolationniusttake cogrsance of the webs of relationships

in which the person is immersed (Robbins & Dewar, 2011). The current stwadhtto
address this disconnect betweaafestern approaches to trauma healing #wedexperiential

and spiritual realities of the Acholi of northern Uganda.

3.4.3 The Holistic View of Life

In indigenous African thought, life is understood holistically; it encompasses considerations
of the mutual influences of religion, culture, traaliial practices and rituals in the broader
cosmic networks of relationships (Baloyi, 2008; Essien, 2013; Kamwaria & Katola, 2012).
Different interrelated aspects of the human bepitysical, mental, emotional and spiritual

can be addressed using indigeadraditional healing. Imbalances in a person may arise due
to weaknesses in any of these areas (Robbins & Dewar, 2011). From an African point of
view, life is not fragmented; people are to each other and the rest of the cosmos an intricate
network of rehtions and interdependencies. Hence, a fragmented and indiseduali
approach to healing, consistent with the domivsastern worldview, does not resonate with

the African indigenous concept of healinig. traditional African thought, healing is a
relational phenomenon. Healing of arkind be it emotional, physical, cognitive or
behaviaral, is at alltimes understood frorthe p e r s mersgedive and the influence of
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higher cosmic forces. Traditional Africans perceive illnessmritual disturbance of ray

kind as a representation of relationships in suffering and unpleasant human experiences
(Baloyi, 2009; Washington, 2010Bujo (2003 p. 19) states that an indigenous African
epi stemol ogy does not conceive of burwtal!| i ty

reference to the |l ogic of Aboth/andod, what

Mkhize (2004) supports the aboeweentioned holistic and neimear, indigenous
epistemology. He states thé&dr the most part, indigenous societies do not view thgdan

a mechanical causeffect manner; rather they subscribe to a holistic view of the world in
which all the other life forces are mutually influenced by each system. In other words, God,
human beings, ancestors and the cosmos all dance in harmoBgloys (2008) asserts, the
living-dead, the yeto-be-born, and the Divine Spirit (God) constitute the African cosmic
unity. As such, ideally communities are interconnected, interdependent and live in constant
interaction and coherence with each other.hilithis cosmic unity, notes Mkhize (2003

70):.

A dynamic interdependence exists between all elements within the system, which are
capable of influencing and being influenced by others, depending on their life force.
This dynamism means that reality daunderstood by studying the system as whole,
rather than isolated parts. Similarly, personhood cannot be conceived independently
of the relationship between the individual and his or her community

Hence, the African indigenous fabric of life cannotcbenpartmentasiedbut rather it should

be taken as interdependamid holistic. Itis with this view in mind that theesearcher sought

to explore the Acholi indigenous mechanisms for reintegrating survivors of violent conflict
into the community.The prewailing understandingis that peace building needs to be
undertaken holistically and with reference to the idea systems of the people involved, if it is
to be successful ( Quinn, 2006a; Somjee, 2000).

3.4.4 UmuntuNgumuntu Ngabantu The Communal Nature ofthe Self

In traditional African thought, a persoamuntuor mothq is a persotfin-community. This
view of life is charactesedby communality, collectiveness and onenesgishout which a
person doesot exist(what has been termed diunital logic by Dixd977), cooperation, and

sharing (Nefal& Van Dyk, 2003). This is evidenced in expressions such as the following in
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various Southern African languagesnuntungumuntu ngabant(Nguni), which meangi w e

are people because o0 20060 6)enmmothokemothd ka bathd Br o o d
(Sotho/Tswana)and muthuubebelwamunwe(Tshivenda meaning a person is born for the

other (Mkhize, 2004), all of which pointhe notion of human interdependence
(Kamwangamalu, 1999). In particular, the above sayings bighlhe view that it is in
recognisingthe other and in beingecognisedby them, thatpeopleattain their humanity.

Mbitidés (1970) famous statement, il bel ong,

The philosophy otJbuntuundergirds traditionalfrican approaches to peace building and
healing (Mangena, 2015; Washington, 2010). Ramose (2002) défimastu in terms of

how the being of personhood in indigenous African thought is anchored in the universe.
Ramose (2002) argues that if ontology and isgemology are the main disciplines of
philosophy, then it can be said that the genesis of African philosophy was established in and
throughUbuntu Variants of the wordbuntuare found in most Bantu languages in Africa.

The Kikuyu of central Kenya and ieru of theeastern regions in Kenya refer to
umund@and umuntwespectively. The Sukuma and the Hayas in Tanzania have a similar
word, bumuntu,while the shiTsonga and shiTswa of Mozambique refarurnuntu In the
Democratic Republic of Congo, the Bobartgik aboutbomotoand the Kikongo and
giKwese of the same country gg@untu.Sociclinguistically, Ubuntuis a multidimensional
concept that speaks of collective sharedness, caring, hospitality and communalism
(Kamwangamalu, 1999; Washington, 2010). ThHish human becomes a pe
ot her so ( E¢.8aThedhaman @EGdnhdlity is believed to be shaped and developed
in community with others. Human nature is viewed as an interdependent, inseparable whole
(Nefale& Van Dyk, 2003). The group isese as the embodiment of reality and the only
framework in which individual selfictualisation carbe realised (Moodley, 1999). This
stance towards life, which is also captured in the idea of spirituality, namely the fact that
spirit permeates all existenceught to be taken into account in facilitating healing in

indigenous African contexts.

At the broader level, the idea Obuntufinds a partial expression in what has been termed an

interdependent construal of the self that is prevalent inrVidesterncultures mostly in
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indigenous societies such as Asia and Africa (Matsumoto, 1994; Mwawendagsk9@sl in

Mkhize, 2003; Myers, 2007). These culturesphasisethe primary connection among
people. In these cultures, people are interdependent withirfaha@ly groups (ethnic, nation

and extended family). They have norms, priorities and goals within their groups, and this is
what directs and communally shapes the way they behave. Wilson and Williams (2013)
argue that it is by virtue of participation thae are able to live anfllfil the highest and

truest expression of ourselves as human beings. Mwawenda (Ed99hasisesthe
importance of the extended family and community in general in indigenous African thought
systems. Life manifests itself within eéhcontext of the community based on a common
purpose. While individuality isecognisedthe community exists prior to the individual and

it is by virtue of participation in a community that individuadslisetheir potential. Hence,

there is a dynamic tardependence between the individual and society: individuals are
nurtured by the community and in return they are expected to partake in the process aimed at
taking the community to the next and higher level of functioning. Social responsibility
towards thers is regarded highly in indigenous African epistemology. The individual and the
community are always in interaction (Rudowicz, 2008hikuku, 2001), the primary aim of
which is to bring har mony arflineomthetltiasd opherr s o n a |l

members of the group and not to stand as an individual (Markus & Kitayanig, 199

Mbiti (1970) is among the first to have expressed the communality of the African view of life

in a way that captured the attention of international scholarshipisimow weltknown

ma x i m, A am because we ar e, and since we a
Wil son and Williams (2013, p . XxXx) also stat
the humanity of ot her s o.pentdntidea ofthensetfusrinasharp f | u i
contrast to the dominant/estern individualistic conception of the self, whighoritises
psychol ogi cal abstraction and individual ac
thine own self b e 28). The ewren( skiglgeeksso ,und&a@d7how p
returnees from the war in northern Uganda fulfilled their mandate to participate in their
community following the atrocities they commitfest had committed against them, during

the war. The main objectivaé the studyis thusto understand how indigenous healing rituals

facilitate the rancorporation of the returnees into the commumiith other people, some of

65



whom were similarly affected by the war. Further, it is contended that healing among the
Acholi needsto be understood with reference to tdbuntu communal perspective that

informs their worldview.

3.5  African Spirituality

African indigenous knowledge systems place a high value on spirituality, family and
community wellbeing. Spirituality in thistudy is taken to includa p e rralatiamship
with the supernatural powerteir relationships with ancestral spirits atigir own spirit in
relation to others and the cosmos (Duran, 20@6Cabe 2007; Stewart, 2008). African
spirituality connectshie physical with the metaphysical (being) (Garret & Wilag cited in
Beauliey 2011). It includes beliefs, practices and attitudes which ignite piodples and
provides people witltmechanisms to understand the world in which they, together with
everyday events and occurrences terms of establishing right from wrong, good and
appropriate from bad and inappropridhavioufGumo, Gisege, Raballah & Ouma, 2012).
This includes different interrelated levels of reference such as the level of éxpdrience
which refers to human attitudes antehaviours. These attitudes and behaviours are
influenced bya p e rukinoate ¥aues and communal lewehere spirituality is the shared
ultimate values and ideals of a particular group or tradition @uBisege, Raballah &
Ouma, 2012). Despite the intensitytbé Christian missionary effort and the thousand years
of Muslim proselytisingwhich marked various parts of Africa, African religions continue to
manifest vitalityin all parts of the contineffAdamo, 2011). Africans view spiritual harmony
as a state where the living community practices traditions rinagre and respect the
ancestors who they believe protect them. Consequently,sié traitions are nohonoured

this can result irthe ancest@ removing their protectigrwhich creates fear and spiritual
discord among the living. Tke traditions are more dynamic than niowligenous people
assume, as often they intermingle with formal religions which were brought about by
colonialism. Accordingto Baloyi (2008), there is no relational hierarchy in African
traditional thought. Instead, life is continuous andinterrupted and this means that human

beings and all lifeincluding the Divine Spirjtare continuous and implicated in each other.
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Life for an African is a lifeimmersedin a life force that permeates all phenomena

connections with the supernatural powers, spirits in the cosmos, ancestors and unity of being

with other human beings (Bal oyi , t2r3ps;)t. An ¢
is an interactive life (Kamwaria & Katola, 2012). It is a libharacterisedoy mutual

interdependencies and influences. As Bl60@ p.16) st at es, Afaccordin
peopl ebs belief, not onl y outalladarceskpese acaesal c an |

and ontological interdependence. Accordingly, natural forces can influence men and women
ontologically and vice versao. Thi sMoyas what
which in the holistic conception refers tmeness with the body where the individual has
connections with the spiritndothers in the communityncluding the living dead (ancestors)

(Baloyi, 2008). In the African healing sengeisme ans t hat a personds h
be achieved throughnaindividual in isolation of others in the community, ancestral spirits
andforces of nature (supernatural in the cosmos) (Kamwaria & Katola, 2012). Baloyi (2008,

p. 87) observed thain African traditional thoughtivloyacan be defined as:

Ways in which gople culturally define and interpret their existence andnigein
relation to the others and the cosmos, using methods of communication and
connections such as rituals and cultural rites of passage.

Moya is not separate or independent of the human bexisept where it refers to wind. It
cannot be translated simplistically as spirit or soul as the cultures that value independence
would, because that would connote separateness which is not consonant with the African
experienceMoyain the African sense isolistic, relational oneness with the body (Baloyji,
2008). Therefore, the African human experience of being cannot fit withiWimstern
individualistic, independent conception of spirit which is separate from the physical world
(Baloyi, 2008). As Mkhie (2004 p.47) asserts:

Traditional African societies hold the view that there should be harmony and
interdependence between elements in the cosmos. From this perspectveglity
ensues from a disconnection between parts comprisingwticde. Metaphygcal
systems thus provide a framework by means of which people make sense of
themselves and the world.

Il n I'ine with Phillipsd (1990) <call/l for cult
psychologists andtounsellorsin general address psycloagal issues through culturally
constructed spiritual and other practices (Honwana, 1998; Wessells, 2006; 20@38). It
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therefore important to incorporate the ideaMdya or spirituality in understanding the

healing process among the Acholi people of rerriHJganda.

3.5.1 Ancestor Reverence and Religion

According to the African indigenous view, physical death is not the end of life (Berg, 2003).
The understanding is that the dead wiavelived their lives morally while on earth join the
ancestorsKwari) who have gone before them into the spiritual woblat rot everyone who

has died qualifies to be an ancestor. Ratttex position of ancestas reserved forthose
people who were significant and highly respected in the clan (Harlacher, 2009). Haivever,
deceased become ancestors only when their families perform integration rituals on their
behalf. An integration ritual is a ceremony that is performed 4onite a member of the
family or community backvith the society after a long period of absenaaf the people.
Similar rituals are performed for tlieceaseth order to unite their spiritdMoya) with their
families. The rituals are conductambt only to ensure that the deceased spirit is at lvast

al so to facilitat es trahsgionisgpto tha rext woild, that ef thed e c e a

ancestors.

According to Harlacher (2009), the elders in traditiofhfiican societes enjoy the respect
related to reverence for the ancestors because the atdemsidered to be closest to them.
The elaersarealso considered to be knowledgeable about the history of the clan and thus
know best how their fordearers dealt with a range of issues that have a bearing on the social
equilibrium of the communityThe expertise of the eldeis passed on fromemeration to
generationand theancestors watch over them as spiritual guardians (Harlacher, 2009).

Ancestor reverence and Christianity for Africans can coexist; this is because, as far as
indigenous Africas are concerned, God is worshipped and the atars are revered

(Kamya, 1997). This is another lens through which indigenous Africans see the world, which
unfortunately was misunderstood or misrepresented by the early missionaries. For them,
ancestor worship amount edwdyd9l8p. 3. JleaadureiomMt 0o h e
Acholi spiritual life is embedded in reverence and celebration of the ancestors. This means

that even relatives who have died are still central to the living commasityell aso the
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f ami | yt@day litk.aHpwever, tbse who die by violent means or far away from home
without a proper burial are said to exact revenge on their living families through illness or
misfortune (Behrend, 2001). It is important therefore to understand the value attached to
ancestor reverence wh the Acholi perform healing ance-integration rituals in their

community.

Corbin (2012) asserts that in Acholi culture interconnectedness of life is indispensable in
their understanding of health and illness. They believe in the power of the aneestors
spiritual forces that can affect their lives, be it positively or negatively. View is
supported by Harlacher, Okot, Obonyo, Balthazardand Atkinson (2006), who state that when
any misfortunesuch asfailure of crops, sickness or poor hunting afffebe Acholi
community, such events are interpreted to mean that the ancestors are dissatisfied. However,
this can be mediated through traditional practice, prayers and cultural cleansing ceremonies.
Most African cultures define health as a harmony oftieiahips between individuals and

the spiritual world within the community (Honwana, 2006). Therefore, the health and
wellbeing of the community is affected if individuals cannot releg# with each other. This
concept includes an individual being solgiabnd psychologically well. Hence, if an
individual is disturbed psychologically, it is not just his or her own personal responsdslity

is the casen nonindigenous approaches. On the contrary, this also leads to disturbances at
the communal levebs well as spiritual disturbance.

Ellis and Ter Harr (20Q7Pg 387 assert that the features of African religion are embedded in
the African belief in the spiritual wor | d
specific and exercise power overeats and phenomena in the world. Tdehaviourof an
individual towards the community and spirituality shape practices like healing (Kielty, 2009).
Honwana (2006), in heresearch orthe rehabilitation of former abducted child soldiars

some countriesni Africa, discoveredhat at the core of African traditional healing practices

is religion. She stated that:

...The Cartesian dichotomy that separates body and mind in Western epistemology is
not recognized in these cases ... Because their wrongdoingaffeah their families

and villages as well, the family membemscluding both the living and the deadre

directly involved in the cleansing and healing process. The ancestors are believed to
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have a powerful role in protecting their relatives againsil end misfortune
(Honwana 2006 p.117).

Kamya (1997 p. 4) emphasiseshis notion, saying: AFor Africans,
cognitive or social, emotional or physical is deriviedm the personal and collective
understanding of the spiritual in peaplé | ves 0. According to Honw
African communities traditional ritual practices form an indispensable part of healing. In
addition, she notethat the communiyy 6 s llbeing could be violatedn the case okome

types of death, which are not in line with their norms. Typical examples of such deaths are
being killed in war or hanging oneself. In the event of death by unnatural causes such as war,
specific rituals needot be conducted at the level of the family and/or community for the
purposes of cleansing, protection, purification and restoration of harmony. The forced
abduction of child soldiers as well as the war situation in northern Uganda, during which
many peoplevere killed and not afforded appropriate burials,sdalt a similar intervention

as far as the Acholi belief system is concerned. Having addressed the main components of an
Africentric worldview, particularly as this relates to healing, the followindises present

the idea underpinningitual cleansing as well as healing from an Acholi point of view.

3.6 Ritual Cleansing

Cleansing rituals are fApractices designed t
based on beliefs which go back tceettime before the spread Western scientific bio

medi ci neo ( Rob b,ip8)sThe&e rilbamvalve a widedahde of ceremonies

and materials, depending on the culture, and may be used to treat physical, mental or
emotional problems. Several stars (Honwanal998;2006 Mkhize, 2004; Ngubane, 197
Nolte-Schamm, 2006; Nwoye, 200®/essel& Monteiro, 2006) haveesearched andritten

on the importance of grounding healingan Africarrcentredepistemology and ontology.

NolteSchamm (2006)inher paper titl ed, AThe African t
chest of grudges as emaphasisethe significante of teditiomalc i | 1 a-
rituals as a means of therapeutic healing for survivors of violent conflict. In addition, she
highlights the urgent need for innovative methods for social reconciliation and healing in
communities. She arga¢hat African tradition has a range of resources that can be used for
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purposes of sociale-integration (NolteeSchamm, 2006). In addition, Solom and Wane
(2005 p. 55) stat e, Aour ancestors have taught
disequilibrium; we have to find ways of healing and purifying the environment, our relations

and ourselveso.

According toNolte-Schamm (2006and Kamwariaand Katola (2012) rituals remain the

most important way of healing relationships in African indigenous societies. A social dispute
is seen as dangerous because it threatens the delicate social harmony of the group
(Kamwaria& Katola, 2012) Hence, rituals aremployed to restore the social equilibrium
when it has been alteremt breached. Irthe caseof healing ritualsthe ceremony can be
understood as aitualised form of conflict resolution. It is a mechanism for reducing,
excluding or resolving social cdidts in society (NolteSchamm, 2006)Iit could be argued
thatcleansingituals areemployed for the maintenance of the universetheyestablish and
maintain the delicate social and political network of the commudihe rituals create
harmony wherethere has beenupture andbalance the status quo where it has become
unbalanced because of rivalry (Tushini, 2011). The social world opdhtcipantsin the

ritual comes into attack because the evil of enmity and resentment has crept into the system
ard caused disarray. It is for this reason that it is imperative to maintain stability and restore
harmony (NolteSchamm, 2006).

Public ritual practices make reality transparent enouglideal with and resolveThis
involves the feuding personpublicly agpearing before the gathered community and the
elders, and exposingnot only to themselves, but also to the whole commuitigyreality of

enmity or hostility between them and those they represent. The feud between them is made
transparent and obvious tlee community, as is their intended reconciliation. N&lbéhamm

(2006) poins out vividly that what might have been an intangible and somewhat obscure
force in the community becomes overt and definable and therefore manageable through the
ritual. She gog on to say that the body, and how it is used, is an indicator of Sbcahyes

and normsand thatf there is an argument the human body is always treated as an image of
society. Tushini (2011) poisbut the humble and humiliating action of lickinghafrom the

hand of another as having a special meaning among the Zulu of South Wfiegan in the
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Zulu culture asukukhumelanaimlotha It signifies the willingness of both parties to show
vulnerability and to be humbled before the other (Hay, 1998 View finds support in
Nolte-Schamnd §2006) study, wherein it isarguel that the people concerned need to show
through their bodily actions that they are prepared to surrender their prideoaadrin

order to restore good relations.

Mayanja (20@) posits thatin African cultures|iving in tune with the moral norms of society
means participating in vital relationships because deviation from them denotes moving in the
direction of death. He goes on to say that whenever evil is comrhiited followed by the

good will and freedom of the individual or individuals involved, there is a possibility of
reparation. It is understood that making peace is important not only for the individual
concerned but for the common interest of all who are in that comyn{Méyanja, 20@).
Nolte-Schamm (2006) has shown the many aspects displayed by cleansing rituals and what
they signify. Important b note is that independent, nonigenous approaches are not
designed taesolveproblems having to do with spiritualitgswell aswith the restoration of

the relationship between individuals, including the relationship between the individual and
society. In indigenous approachesgblems of this nature are addressed by means of
cleansing opurification rituals facilitated ylocal healers (Honwana, 2006; Nefsehamm,

2006; Reynolds, 19905chmidt, 1997; Wssels & Monteiro, 2006Westernbased trauma
approaches tend to view emotional problems in individualistic geh@ncetreatment is
individualised (Wessels & Monteiro, @6). This does not tally with African indigenous
epistemologiesvhich prioritisean interdependent worldview. Nwoye (20@7 143 states:

The normal African self is disturbed by problems that are largely socially derived and
culturally constructed. A hwgportion of the African self is filled with narrative and
proverbial texts consisting of injunctions, counsels, beliefs, assumptions, myths, fears
and conditioned attitudes assimilated through cultural induction.

Taking into consideration the abeweenticned worldview, the healing ané-integrationof
survivors of violent conflict in Gulu and Kitguim northern Ugandaould need to include
culturalandcommunal healing, given that the survivors of violent conflict are members of

the whole community, inclling the ancestors (Corbi2Q08; 2012)
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It is evident from the literatureonsideredabove that healing systems vaifhis implies,
therefore, thait is important to takeognisanceof the relevantAfrican healing methods in
working with survivors of walent conflict in Uganda, particulartose prevalent inorthern
Ugandain the Gulu and Kitgum communities who have been involveduoh a great level
of violence. The following section expands tbescussion of theworldview on which

indigenous healing based by exploring the Acholi belief system about life and death.

3.7  Acholi Belief Systemsabout Life and Death

Healing cannot be understood without reference to the African and Acholi beliefs about life
and death. From an African perspective, désitlisually viewed in two ways, hameiynely
anduntimelydeath. Timely death means that the deceased has died in ripe old age, leaving
behind several children and grandchildren. This means that the lineage will continue through
the children (Berglund, I®). Untimely death means life habruptly ended before a person

has reached ape old age and this is usually by violent means. While all deaffrican
culturesrequires cleansing due to its polluting effect, untimely death requires even more
elabora e rituals not only to ritualistically ¢cl
bring their wondering spirit back home in order to prepare it for the transition to the ancestral
world (Ngubane, 1977; Tushini, 2011). The family and relatives ra¢sal to be cleansed

from impurities associated with death (pollution). Rituals agrerformed after a
predeterminedime from the passing on of the deceased to separate the mourners from the
spirit of the deceased, and to complete the purification of tcbteedea s ed 6s spi rit
2011). This facilitates thee-integrationof the spirit of the deceased into the home of the
ancestors so that his or her life cycle of union with the living and the dead is complete, and

the mourners ane-integratel back intasociety (Ngubane, 1977).

The Acholi people share similar views about death. They believe in the continuation of life
after death. For the Acholi, this means that life on earth is important; people should live well
and at peace with others, without qudimgl jealousy, anger, theft and hatred (Corbin,
2012). This then means that when a person dies she or he wailitdipeace inher or his

heart with a good andlearnameandwithout any anger or delotwed toanyone left behind

on earth. This is basechaheAcholi belief that the way a person lives his or her life on earth
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is whatresults ina persorbeingeitherat peace or suffering in the next world (Corbin, 2012).
Therefore, leaving a good name on earth is very important for an Acholi person, dlan an
family. The spirits of the dead aa¢sonot separated from the family because they continue

to be members of the community. They continue to be present in all activities of the
community. The spirits are approached and consulted and may speak thropth vpeo

serve as mediums. If the people who are lidilegome awaréhat the spirits are not happy

and a state commonly diagnosed through sickness in the community, misfortunes, bad
dreams and poor harvest, amongst otrersesthey provide the spiritavith food and other

forms of appeasement, depending on the nature of the diagnosis by the medium (Corbin,
2012). The spirits are also invited to give their blessings in ceremonies during prayers for the
healing of the members of the community who are, sitdansing those members who return
from captivity for instancefrom the LRA), and when funeral rites and healing practices
conducted(Corbin, 2012). This belief system poirtts the magnitude of what the Acholi
must have suffered during the war,ibss evident that many of their ways of living were
disrupted because of wrongfahduntimely deathsas well a®ther forms of violation. Their

very sense of who they are, as a people, was viothitedg the conflict

Similar beliefs about violent aéh are found in other African communitidgreja (2003)
Honwana (2006and Kamwaria and Katola (2012) explain the philosophy behind traditional
healing practices in the context of killings and different forms of violence. According to
Kamwaria and Katal (2012), ancestors are believed to take interest in théodiny affairs

of the community and have powers to influence the affairs of the living either for good or for
worse. In Mozambique, for example, the spirits attack people to avenge the victrmgeveh
violently killed (Igreja, 2003). Honwana (2006) goes on to explain, timtindigenous
Mozambican belief systemthe restless spirits of those killed duritignes of conflictare a

threat to the people who were involved in combat. It is believadtkie restless spirits of
those who were not properly buried, callgfhukwa can harm their killers including the
killerdos family and their kin and even thos
killed (Honwana, 2006). These beliefs about thesea of iliness are not confined to Africa
alone For example in Nepal it is believed that illnesses can be caused by spirits that are

hungry. If nothing is done to appease them by giving them food offerings, they attack
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humans and cause illness (Tabrcans Regm& Sharma 2005. These traditional beliefs in
Nepal and Mozambique bear a resemblance to the belief in spirit attacksceslkathong

the Acholi people in northern Uganda.

In African indigenous societies, tiperformance of rituals is a remety illnesses that are
caused by spirits (Baes, 2005; Harlacher et al., 2006; Honwana, 2006; Igreja, @&t

al., 2005).In many cultures, it is important take care of immediate healing and cleansing
of the victims concernetb preventthe intergnerational transmission of spirit attacks. In
Angola for example, the ritual of stepping on an egg, performed by soldiers returning from
war, is a symbolic break from the past (Honwana, 2006). Other ritualshi&marare
performed in Nepal to cure idsses through spirit possession or trance (Tol et al., 2005). The
beating of drums, singing, going into a trance and the use of herbs is an elaborate process
performedin Mozambique for example, either for the treatment of actual illnesseasoa
prevenaitive measure to protect future generations (Igreja, 2003ansgenerational
manifestation of the rituaN 0 F u land&Gamba spirits on familiesin Mozambican
indigenous culturess an occurrencewhere victims experience extreme physical and
psychologicalsuffering (Igreja, 2003). The present study examsiitine use of traditional
rituals by the Acholi in facilitating the healing of survivors of violent conflict in Gulu and
Kitgum in northern Uganda. The following section turns specifically to the Achakfbel
about the causes of misfortune and the role of spirits.

3.7.1 Acholi Belief about Causes of Misfortune

In the Acholi worldview as in other African communitied, the harmony and the moral

codes of the communitgrebroken by either individuals oh¢ community, the spirits of the
ancestors become angry and withdraw their support by sending misfortune, poor health and
conflict, thus reminding the community that something has gone wrong (Baines, 2005;
Behrend,1999) Among the Acholi community the sps, generally calledoggi, live in

specific objects and places like rivers, rocks, forests and mountains. These abodes where the
spirits reside are revered and respected (Behd®h) Not only do the Acholi depend on
Joggifor protection and guidandaut theyalso depend on thefor agricultural prosperity,
success in hunting and victory during times of war. When Ableoli want to prevent
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disasters and when they ndaglours they make sacrifices to the ancestral spirits (Harlacher
et al., 2006).

The Acholi do not only call upon the spirits for productive and life enhancing activities; the
spirits also guide and maintain the social, moral and societal order and are responsible for
correcting wrongs. This is depicted by the fact gtaduldthe moralor societal order of the
communitybe disturbed, an individual or the family may be attacked by the spirits. These
kinds of attacks will oftetbecome apparent asisfortunes or ilinesses which the Acholi call
cen It is thesecenthat will enter the mind robody of the person who has done wrong and
haunt him or her, manifestiragnightmares and visions which could easily turn into mental
illness and sickness, until the wrorthat the person may have doneis put right.
Consequentlycencanalsosend sickngs and nightmares to other members of the family of
the individual who did wrong, and in some instances their communities as well. This is the
reasonwhy the traditional cultural rituals of healing have to extend beyond the individual
who did the harmto thar family and the largecommunity (Baines, 2005; Kamwaria&
Katola, 2012).

Cen however comes forward for threeain reasons The first is when a member of the
family dies as a result of neglect from the family or when a member of the family angrily
leaves home The person in the wrong will be haunted and afflictedcbgin an act of
vengeanceuy the spirit ofthe dead person whmay havedied as a result of the above
reasons. It is equally believed tltainwill alsoafflict any person who comes acrdbs body

of a person who has been killed violentty even passes through a place where a violent
death took place. There is a strong beleftthe deac e r s gpint il avenge their death

by haunting the area where their death took place (B&206§, Harlacher et al., 2006).

The second reason for whigen will manifest is when a person intentionally commits
murder and this murder is not atoned for. The affliction will not only come to the individual
who committed the murder but to the membdrsot he mur der er s family
have the duty to right the wrong. The third reason is that an individual can inéerit

because of the wrong deedsmmittedby his or her parents or everlier generation®f
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their family membergBaines, 205). It is also believed thaten may not even afflict the
person whas currently inthe wrong but may manifest futurein the second generation of

his or her family lineage (Baines, 2005; Harlacher et al., 2006). It is believed that the
afflictions of cencanendurefor long periodsin the pursuit of the wrong that was committed

to be made right bthe people concerned for aconfesion to be made.

3.7.2 Religion as a Way of Life

In Acholi tradition, participating in religious practices is not opéibor negotiable. Rathdo

be a human is to belong to the whole communitiich entails participation in religious
observancegArtkinson, 1994; Corbin, 2012; Kibwanga, 2009). In traditional Acholi culture,
religion is infused in all aspects of lifehib therefore means that there is no momerd in

p e r sldenvbenthey arefree fromtheir jok. Jokis the spirit, power or force which can

take possession of things, animals and people. It is found in the wildetin@sadar the

rivers mountains andakes. In the Acholi languagém means what is outside the village,

the village beinghe abode of human beings. According to the Achadigi (spirits) can be
inherited from others or may take possession of a person if it so wishes. A possessed person
would only be free ofok by performing anexorcism or cleansing through rituals. However,

in Acholi culturejok can also be tamed by ajwaka(traditional healer) (Behrend, 2001).

Thismeans that most of the Ac hohepresgneerohismrd s | i
her jok. This begins from the rising of the sun to its setteagh andevery day of the
personbds | ife. Tjdk s présenhio all theirlkdaily actesitieéor examale,

when they are in their gardens cultivatioghunting in the bush, anth their relationships

with others, or eating, cooking, travelling and collecting water and firewood. These
traditional religious beliefs are still practiced by many Acholi people concurrently with their
Christianor Islamc religious practice§Corbin, 2012; Kibwanga, 2009).h e Ac hol i 6 s d
embedded beliefs about the spiritual redlighlights the need to take the indigenous belief

systems of thgeopleinto consideration in all healing or therapeutic work, including the

effortsto re-integratesurvivors of violent conflict into the community.
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3.8 Traditional Healing and the Re-integration Initiative

Traditional healing is informed by a specific worldview, knowledge, skills and local
resourcesAngucig 2010). Igreja (2003) andonwana (2006) support the use of traditional

healing practices in reintegrating survivors of violent conflict into the community. Igreja

(2003 p.46) st ates that Athe availability, acces
vital role in the ecovery process because they provide a rationale of suffering that fits with
the explanatory models of the traumati zed I
(2006) argues that the use of traditional healing rituals -integrate survivors of vieint

conflict into their communities provides an excellent example of how local resources and
knowledge could be deployed to resolve local concerns. De Jong @802 asCorbin

(2008) argue that family support is an important community resource irsdtial re-
integrationof formerly abducted childremndthe performance dfaditional healing rituals
thusensurs that mental health isss@manating from the waare addressed in their social

and cultural contest

Traditional counsellingpracticesand methods are prescribed for various types of problems
and issues in different contexts. For examplgernally displaced, waaffected people in
Angola utilise a type of traditional psychological healing callemhselho which is based on

At he g eaurageradnt gigen to people to abandon the thoughts and memories of war
and |l osseso (Eyber & Ager, 2002; Qui nn, 20009
attended by the family and broader community, are carried otleinvelcoming of ex-
combatah child soldiers back into the community in both Angola and Mozambique
(Honwana, 2002). In the case of South Africa and Rwiakdadlaandgacaca respectively
are a series of traditional small clan courts used as a form of traditional dispute resolution
mediated by chiefs and tribal elders (Hernd2®Q1; Quinn, 2009). In the case of Rwanda
gacacahas been resampedand formalise@ndsuccessfully beensed to deal with crimes of
genocide (Harrell, 2003).

The use of alternative methods of conflict teson by traditional societies of South Africa
is also deeply rooted in the customs and traditions of the various tribes of tbensient

(Choudree, 1996). These range from the processes of the Khoisan of the Northern Cape to
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the traditional courts adhe Zulu in KwaZuluNatal. Mnnig1967: 308(as cited in Choudree,

1996) notes that Pedi tribal laamphasisegroup relationships and rights rather than those of

the individual. Priority is placed on restoring relationships as well as the reconcilifition o
groups. Furthermore, the majority of disputes are resolved through the mediation process
within or between family groups. In fact, the latter is the principal vehicle for settling
disputes outside the official courts (Mnrii§67: 314 as cited in Choudeg 1996)In western

Kenya, traditional conflict resolution mechanisms are used by the Pokot, Turkana, Samburu
and Marakwet tribes (Pkalya, Adan&Masi nde,
child excombatants upon their return to their home conitresin Sierra Leone are carried

out by the broader community (Shaw, 209b

According to Quinn (2006b), Africa provides a diverse range of such traditoomdlict
resolutionmechanisms. For example, Uganda has a history of using traditional nseahani

which are stillpracticedby many of the 56 different ethnic groups. The Baganda of Uganda

use the traditionaKitewulizg a juridical process with a strong element of reconciliation, to

bring about justice (Quinn, 200Waliggo, 2003). The Lugbaray the northwest of Ugangda

maintain a system of elders for mediation in family, clan and-gciger conflict (Ndrua,

1988). In 1985, an interibal reconciliation ceremonygomo tong(the bending of spears)

was held to signify otuldkznhowafor figitingtbétveeen Acholime t h
and Madi , Kakwa, Lugbara or Alur of West N i
communities, the Karamojong, has a council of eldagkgiket) which settles disputes in line

with their traditional customsrd teachingsand in adherence toultural normsin the
performance ofitual cleansing ceremonies. Peace building through negotiation is thus a
pervasive feature of African societies, basedtraditional belief systems. These spiritual

based mechanisms hayersisted despite the influence of Christianity and Islam (Kamya,

1997). For this reaspamongst others, the current stimheks o under st and surv
experiences of the use of indigenous healing processes among the Acholi. This dovetails well
with calls advocating for the exploration of indigenous counselling practices (Abdi in Maree

& Westhuizen 2011 Murithi, 2005; Savickas, 2006). The next section explores indigenous

healing and réntegration rituals that are commonly practiced by the Acho
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3.9 Acholi Indigenous Healing Methods for the Re-integration of Survivors of
Violent Conflict

In this section the following Acholi rituals are discussé&lyono Tong Gwenfwvelcoming a
survivor who might have been contaminated with bad spiffk)yokum (cleansing the
body) Matooput(healing ceremony after a killingisomo tongbending the spegrsieaning

no more war between two clans and no more going back; tdatyo piny(cleansing of an

area to appease the ancestausd cleansing evil spiritscen, from places of massacres)
kweyocwiny(cooling the heart or process of healidg)pngotipu(calling of the spirit to rest

or a healing process to help to bring harmony between the living and the living aedd)
culukwor (symbolic and material compsation to appease the spirits of theg® were

killed to avoid revenge and more imbalancehia community) (Justice anBeconciliation
Project, 2007; Suarez, 2008). While the rituals are specific to the Acholi, it is possible that

neighbouringgroups peorm rituals of a similar nature.

391 Nyono Tong Gweno (The rite of HAstepping

Nyono tonggwenois the besknown andmostcommorty practicedcleansing ritual used to
welcome family members whbave been away for a long timback home The Acholi

believe that when people are away from home for a long time, nttagyhave contracted
spirits, which would pollute or bring bad luck to the whole community if not cleansed
(Harlacher, 2009). The ritual is not only for cleansing the returnees &igbisised to resolve
disputes or quarrels among clan members who might have left home and vowed not to return
because of the quarrdRy performingthis ritual, the returnee and the community show
commitment to each other; the ritual is symbolic of theimmitment to live in harmony

again (Huys& Salter, 2008).

The Nyono tong gwenaitual is strongly rooted in the welbunded Acholi beliefof
preseving the sacredness and social stability of their homesteads (Baines, 2007). The
ceremony involves the eldefacilitating the returnees by making them step on an egg, which
is a symbol of purity and innocence. A soagippery branch is given to the returnees for the

cleansing of any externédrces that may havefluencel them whiletheywere away, while
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a stick with a fork carried by eldersymbolisesthe family sharing food together (Baines,
2007, Latigo, 2008;Liu Institute for Global Issues, Gulu District NGO Forum & Ker Kwaro
Acholi, 2001). This is followed by a moment of confession of the cartieat nay have been
committed andacknowledgement ofvhom they werecommittedagainst Pardon is then
granted and the offender is welcomed back to dbleard side of the community
Compensation is chargddr the entire clan of the offender and payments are miade
evident that the traditional justice system cultivates the cultudeatifgue and inclusiveness.
This is a vital step towards a peaceful resolution (Latigo, 2008).

The ritual should be performed at the family or clan ldgelindividual family nembers
However, therdnas beeran instance whethne ritualwasorganisedy the Ker KwaroAcholi

(KKA) on a larger scalewhichinvolved returnees collectively stepping on eggs in a single
ceremony (Latigo, 2008). Knowledgeable eldensicised this incdence because the ritual
could only be significant and meaningful when appliedan individual at the respective
family or clan level.Turyagendd2009]s critical of traditional ceremonies officiated over by
politically appointed chiefs. This kind of plication of traditional justiceleviates fronthe
religious Acholi context where traditional leaders are anointed and not appointed, given that
traditional leadership is imbued with a religiesgritual dimension.Traditional leaders
would therefore notendorse the practice of conducting traditional rituals intended for
individual repentance on a larger group scale, as this would defeat the purpose of the ritual.
Nyonotong gwendocuses on restoring peace and balance where imbalance has been felt. It
is clan and community based. Western modelscatfinselling generally focus on the
individual in order to strengthen their autonomy and internal resilience.didmgsseshe
possibility of restoring the communal equilibrium that is so critical to the Aetmlidview.

It is thus important for indigenous healing to be incorporated into the programmes for
survivors of violent confligtwhich calls for a holistic approach in which both té&estern

and the indigenouspproachesan make a significant contributio
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3.9.2 Moyokum (cleansing the body)

Moyokumis a complex ritual performed to cleanse theié®odf personsreturningfrom
captivity. The ritualencompasses elders coming together to ask the ancestors to bless the
returnee, chase away evil spiritsddamash away the ill deedkat they may have committed

At times the ceremony involves the person who has returned ramib# lost life by acting

out somepart of their life (Latigo, 2006). The procesariesfrom clan to clananexample

of a procedre involved in the ritual is thgpeaing of goatandit then beingdraggedacross

the compound to do away witten(the evil spirit hovering around). Two or three days after

the returnee arrives, the pareptecurea goat and invite the eldeis overse the ceremony.

The goat is slaughtered, cooked and shared by all. Participants wash their hands and the
water is collected in a container. The elders bless the water and sprinkle it on the returnee
who facesa westerlyd i r e c t i oMarace avgngwargycen goteod (let the sun set with

all the bad fortunes or misfortunes). To conclude the ceremony, the elders cleanse their feet
as they | eave. Tobkutyenludit® . r &f enmrermdoce rt wfad h@ r e
takes a chicken of desiremblour andnature, and swings it around the eldeieset. The
chicken flaps its wings and criasd isthensetfree. The returnee is similarly considered free
(Corbin, 2012Harlacher 2009 Latigo, 2008).

This ritual also talks to the Acholi belief that those vilawe been away from home contract
evil spirits that may contaminate the family and community upon their return; hence the
ritual cleansing of the body (Latigo, 2008). Traditional justice in Acbalture seeks to
restore social harmony rather than to gariRituals aregherefore restorative and natinitive
(Baines 2015 Baines E., Stover, E., & Wierda, M. 2006 he Liu Institute for Global
Issues, with the assistance of the Gulu District NGO Forum and the support of Ker Kwaro
Acholi (KKA) (2005), havecarried out rituals of this nature with persons who were haunted
by cen(spirits). The purpose athis studywago explore the lived experiences of participants
who have undergone these rituals in order to establish hose titeals have been
experiencedat the individual, family and community levels. Traditional psychology is not
well-equipped to deal with the spiritual component inherent in such healing rituals and this

constitutes a gap in the field. It is also important to study the experiencesetfuitmees and
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the perceived social impact of the rituals well after the ritual ceremonies have been
conducted (Blattman &nnan 2008).

3.9.3 Matooput (Healing Ceremony after a Killing)

Matooputis a weltknown ritual within Acholi culture and its envirenlit essentially entails
drinking a bitter herb prepared from the root of a tree knowopas The ritual is usually
performedduring the peak of a conflict resolution process by a person/s of the community
who has killed anotheAccording to Latigo (208), the ritual is practiced to suppress hate
and resentment. &glemption is possible on the condition that there is a voluntary admission
of wrongdoing, the acceptance of responsibility, and the seeking of forgiveness. Acholi
society strictlyforbids the klling of human beingdecause of the belief ithe sanctity of
human life, as dictated by their religidvlatooputis therefore performetb evade the anger

of both the supreme deity known Byarubangaand the intermediary known ggk-ker.

Killing another personin the Acholi community provokes the anger of the deities and
ancestral spirits of the victim(dpading to evil spirits invading the@ e r p e thonzes$temdso s
and causing harm to its inhabitaritissually, as soon as the killing happens, thanbers of

the two clans immediately stop relatingth each otheras well as eating and drinking from

the samevessel until the killer is cleansed. This process involveaking the clan of the

killer pay blood money to the clan of the person killed. Tlo®mdb money is given to the
bereaved family to facilitatefor instancemariage toanother woman who will produce
children to replace the deceasddistorically, compensation and rituals welargely

employed to promote the restorationcofdialrelatiors (Baines, 2005).

The Matooputceremony takes place in an uncultivated field between the villages of the two

clans, away from any footpath or any place commonly frequented by women and children.
Womenareinvolved only in instances when a conflictinvelvg wo men or aowomar
0 a r.iSeneiswomerare limited to being witnesses to crimes committed, and woaren

never given the opportunity to preside over any open cBaihés, 2005; 2013Baines E.,

Stover, E., & Wierda, M. (2006)The Kkiller provides a ram and a buldlyangmedog buy

while the next of kin of the person killed provides a goat (Latigo, 2008). New vessels,

symbolisingnew relationships, are used to serve a large quantity of beer in the ceremony. All
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participants stand facing westwa in solemn silence. An invocation is then performed to
sum up the entire spirit and intent of reconciliation. Extracts from the roots opthéree

and an alcoholic drink are mixed in a new vessel. The killer and the next of kin of the
deceased kneelown and begin to drink from the same vessel simultaneously as a sign of
unity. Meanwhile women from both clans make shrill cries and shout the war cries of the
two clans. Members of the two families join in to drink from the same vessel for the first
time indicating that the social equilibrium between the families has been restored (Idemudia,
2009). The ritual mends the relationships that were put on hold by an accidental or
premeditated Killing in the community (Adeba, 2007; Harlacher, 2009). Healitggses of

this nature are not possible within the individualistic confine&/e$terabased counselling.

3.9.4 Gomo Tong (Bending the Spears)

In the distant pastspears were used as tools of war in most African countries. In Acholi
culture, the rituabf gomdongis performedo symbolisethe end of a war or bloody conflict
between two warring clans or chiefdoms. The ritaa vow for both sides ithe conflict to

evolke the living- dead, promising each other that the Killinij not be repeated agail is a
solemn vow never to shed blood agairvow whichtherefore remains eternally binding. The
significance of bending the spaarthat if a person were tase a spear agairastotherfrom

the opposing clawithout a good reason the spear would tagekon him or her and would
incur negative consequenceshis ritual can be used with or withouthe concurrent
performance omatooput If the ritualis performed in conjunctiowith matooput thismears

that the conflict involving the two clans or cli@d®ms was bloody. The people wlaoe
involved in the gomdong processare the chiefs and representatives from each clan.
However, when conflict wasxperiencedetween the Acholi and their ethmeighbourghe
gomo tongritual was done withoutmatooput The processis handled by the elders
representing the two communitjeend involves the examination and consideratiomwuét
brought about and perpetuated the conflict. It is the responsibility of the chiefs and the elders
to agree and warn their peopledtmp the killingafter performing the ritualCompliance
however,relies on the commitment, goodwill and character of the participants (Harlacher,
2009; Latigo 2008).
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Bendi ng tgbneo toaypsecansidereda highly sacred act as the vow invokée t
ancestors. The vow puts an end to hostilities iamglores thatno further blood be shed
betweenthe two conflicting parties upon its completion (Latigo, 2006). In 1385mo tong

was used in a grourdreaking effort to resolve severe tensions betwhenAtcholi on the

one sideandthe Madi, on the other sideho were killed on a large scale by Idi Amin and

his henchmen during his dictatorial regimeportant tonoteis thatd6 bendi ng t he
would have beesuitable ceremony to address the apparemsions between the Acholi and

the neighbouringcommunities of Teso, Madi, Lango and southern Sudansed by the
LRAGs i ncur si o,if the LRA had be¢ntadirsg®n behaleodthe Acholi, which
was clearly not the case (Latigo, 2006). Westeained counsellorsand social workers
thereforeneed to have access to this knowledge inpileeess of attempting teal their
clients; otherwise, they may risk leaviollentshollow and yearning for morassistancéhat

they may notoe able to obia from Westerncounsellingapproaches. For this reason, it is
important to document the lived experiences of the participants in these rituals in order to
establish whether their healing process have been successfat the individual and

communal level.

3.9.5 Moyo Piny (Cleansing of an Area)

The purpose othe moyo piry ritual is to appease the ancestors and cleanse evil spirits that
are believed to reside in confliot war-related areawheremassacres have occurred, such as
the sites of deadly ambluss, mass murder fields or compounds and battlefi@ldgpat is
sacrificed to appease the ancestorstarteanse the areat evil spirits andto put thespirits

to restbecauseheir wandering mayesult in them beinginsettled and unhappy. Research
compiled by the Liu Institute for Research (B)Oprovidesan account of reports by
youngsters who were affected during the conflichanthern Uganda who had passed by
dead bodies on their way to school. They had been instructed by their parents sncdasss
theseto place a leaf of thelwedotree on the body as a gesture of respect, as well as a way of
warding offcen The Acholi believe thatencan gather in places proximity toa dead body

or bodies and can be transferred to padser It is therefore important according to the
Acholi, to sacrifice a goat to appease the ancestors to cleanse the spirits and put them to rest
(Latigo, 2008).
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In some cases, some members of the commangtseluctant toreturnto their homes in fear

of prowling sprits, until therelevantceremony igerformedto appease the spirits (Baines,
2007; Latigo, 2006). From an indigenous African worldvieligeases and disharmony can

be transmitted from one place and generation to another as long as the fault has not been
resolved Therefore, the objective of theoyo pinycleansing is tensure that the arethat

has beemleemed stained and distorted has been cleansed of all bad @mdlecurss, so as

to allow people to freely return to their once sacred land (Idemud@g)2However, the
guestionarises as to whethéhis kind of worldviewcanbe utilisedin a counsellingsession

using Western counselling approaches It is important to treadcarefully in a new
environmenbrc ont ext ot h einordehtafacitaterihe &propdate methods for

addressing 6the needs of people who requirebo

3.9.6 Lwongo Tipu (Calling of the Spirit to Rest)

Lwongotipu (calling of the spirit) is a ritual which is performéat those people who have
died violently or wihout respect.This ritual is an important ceremony because it is
conductedo ¢&call a spirit to rest Any parent who becomes aware that their chdddied or
waskilled in captivity would perform this ceremony. TReholibel i eve t hat t he
spint is still alive eventhoughthe persons dead. Thg believe in the cosmology gbk
(spirit, force or power) and the central rdleat the ancestors play in their society. They
believe thajok canbe approacheiy community members in order to interppEoblems,
bring good luck to the community and provide afflueribas calling thevanderingspirit of

a persorhome (Remigio, 201). This is significant among the Acholi as it ensures that the
cosmos is in harmongince missingspirits are reunited wit thespiritual realmwhere they
belong and leave the living realm peacefully as they are laid to rest. Barpegorclose to
family and clan calls the lost spirit to rest at home alhmvs the person toontinue being
part of the communitywhicheventually provides closure to the familibecause¢he spirit of

the deadwill have moved on to another realm (Allen, 2006; Remigio, 2010). The ritual
performed thereforbrings thespirit of a deceased person back hamdive with his or her
people.The Adoli believe that the spiritsc€n)of these people will not rest peacefully and

will disturb the community until a specific action has been taktmti (1990 points out that
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in the African belief system tHeving-dead (ancestorsiwell in the land of spits where they
continue to have a vested interest in the affairs of the living, with whom they remain wholly

interdependent.

In addition, Opoku (1978) says that the dead areenttely cut off from the living. They
resurface in dreamgyovidingthe living with information, instructions as well as warnings.
They also possess the ability to summon the living to appear before them and listen to their
misconductsif any have been committed he spirits can also administer punishment. Those
who havelived bad lives or died bad deaths are believed to become evil ghosts and not
ancestors. The Achobelieve that the wrong or ghostly spiritef) will seekvengeance
bringing aboutdeath, sickness and misfortuf@ the clan of the perpetrator (Harlacher,
2009). It is this ghostly spiritden) that often compels wrongdoers to confess their crimes and
leads them to asWhetherthe spirit €en) can beconciliated with the clan of the victim.
Traditional cultural cleansing rituatsddan important perspectiie how the Acholi people
usually reconcile themselves with what has happemedtheir pasts (Justice and
Reconciliation Project (JRP), 2007). Theatterto be dealt withhereis whether Western
models would allow for the comprehension of indigenous viewmoiand subsequent
processes to occur in order to dedth this type of worldview incounsellingprocesss.The
abovementioned worldviewof the Acholi regardinghe role played by the spirits in the
affairs of the living is at variance witlVestern model®f counsellingwhich emphasise
individuality and personal insight. The current study therefeeksto fill this gap by
documenting Acholi indigenous practices for healing and reintegrating survivors of violent

conflict into the community.

3.9.7 Culukwor (Symbolic and Material Compensation)

Culukwor(symbolic and material compensation) is a ritual thaeisormedby the Acholi to
appease the spirits of those who were mistreated in life and, kil@gere not given decent
burial (JRP, 2007). In thisitual, the confession of the killer is listened ldg their clan
representative. This is followed by shouts of anger and cries from thefdlaa victim The

elders of the clan theattemptto calm the mourners and to reassure the offenders of their
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sakty. The payments are then deliberated upon and later made at the rite of reconciliation

known asimattoopw@

This ritual is also performed when peophake contact with the dead or the blood of the
dead, which is believed to infect not only an individoat also the entire clan aeighbours
leading to social pollution. Therefore, these rituals @egormednot only to cleanse an
individual but also to restore social order. The Acholi perceive cleansing iisiaiecesss
which arean important requement for the protection of the whole community against
pollution. Rituals comprise a vital element for sociintegrationof survivors of violent
conflict into the community (Honwana, 2002RP, 2007). Africanglace high value on
spirituality and tle wellbeing of the community. Psychologicabunsellorsand social
workersthusneed to takeognisancef this knowledgevhen counsellingpeople of African
ancestry. Regrettably, African indigenous perspectives do not form part of the training of
professonal counsellordgn Africa. This is a major shortcoming for those who practice on the

African continent.

Reviewingthe literature onheindigenous healing processa®valent in Africabrings home
to the researcher the fact that there is somethingusdyi amiss in thecounselling
psychology programes taught in institutions of higher education. This stadgksto allow
peopleof African ancestrya chance to reclairtheir personhood and voice anddoggest
ways in which counselling can be maaere elevant and meaningful for all. A reciprocal
relationship, whereby dueognisanceds paid to indigenous perspectiyés the same way
that African knowledge systems have been willing to liskexd adaptto Western
perspectives, confirms the inclusive epmblogy and unity in diversity that are prized in

indigenous African thought.

3.10 Conclusion

It can be argued that thenarginalisationof African indigenous practices of conflict
resolution,to some extentis a contributing factor to the newendingcycles ofviolence

evidentin Africa. More needs to be done tontextualise¢he process of healing into local
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setting instead ofelying onWestern methods and practices (Osamba, 2001). The current

studysoughtto fill this gap.

ChapterThree hasconsised of a review of the literature related Adrican philosophical
frameworks and worldviewwhich inform the indigenous healing process. Issues around
ancestor reverence and religiadhat underpin the African belief systenasd belie$ about
death and eligiosity of the Acholi have been explained in order p@vide a better
understanohg of the Acholi survivorsUnderstandings of peace and peace building from an
Acholi perspectivehave beerdiscussed, abBavethe rituals that are conducted to facilitate
this process. There is a paucity of literatieeamining the lived experiences of the
participants who havendergoneahese healing rituals. Similarly, the views of the elders that
perform the rituals have not been documented. In additidghe perspective of the
participantsregardingthe healing mechanisms of these rituaisnot knownor understood
nor has the gendered di mension of the retur
been documented. This stutherefore sought address thessdues in order to bring Acholi
healing perspectives from the margins to ¢katre It is envisaged that an understanding of
this perspective towards healing would aid psychologiocahsellorsand social workers that
are working with war returnees in neern Uganda and other African states that share a

similar worldview. Chapter Fouo follow discusses the methodology used in this study.
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CHAPTER FOUR: METHODOLOGY

41 Introduction

This chapter discusses the methodology used to gain informatidre easearch problem. It
includes the research design, study population, sample size, sampling techniques and data
collection methods. It also describes the instruments used to collect data and data analysis,

reliability and validity as well as the ethicansiderations.

4.2  Research Design

The qualitative research paradigm was used as the study danusiee lived experiences of

the participants. Qualitative research is a system of inquiry which seeks to build a holistic,
largely narrative, descriptiomt i nf or m t he researcher6s wunder
phenomenonCresswell, 2007Miles & Huberman, 1994)It is a systematjcsubjective

approach aimed at describing life experiences in order to give them meaning (Weirsma,
1995). A qualitatvea ppr oach was appropriate given the
anindept h, i nsiderdés view on the reintegrati
families and communities. The aim of the study was not to generalize to the larger populatio

of survivors of violent conflict; rather, the primary objective was to understand social action

in terms of its specific context, including the gendered dimension of the reintegration process

(cf. Babbie& Mouton, 2005).

A qualitative research design svadeemed suitable for the study asfatilitated the
understanding of par ti ci pntegrdatienérituals®aalitative i f e e
research is appropriate for the study of the lived experiences of the survivors of violent
conflict in Gulu anl Kitgum districts in Northern Uganda. According tobBa and Mouton

(2005) and Cresswell (20020149, qualitative research attempts to study human action from

the perspective of the local actors themselves; its main focus is to describe and understand
social action in context. The aim dfisstudywas to gain insight and to explore the depth,
richness, and complexity of experiences of survivors of violent conflict in Gulu and Kitgum.

The designwas naturalistic in naturdecauseit allowed the researcheto observe the

participantsd in their context and perspect
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nature cultureenteredin that they enable the researcher to generate explanations and
interpretations that are situataddthat take into account he parti ci pant soé wi
explanatory models. Thiwas important because understanding indigermusselingand
reconciliation practice requires use of an approach that provides an opportunity for the
researcher to understand the meaning of anrexqpe to the participant in a specific setting

and how the componentembineto form a whole (Thmas & Nelson, 1996).

Qualitative researchvas consideredppropriatefor this study because it demystifies the
researcher and the researched as objectsteuments of data production (Manji, 1996). It
enables research to be a liberating experience as it enables the researcher and the researched
to mutually enjoy the research process and share their experiences in a spontaneous manner.
It is important that kowledge is liberating because it is only through that kind of approach

that dialogue can emerg€resswell, 20042007 2014 Mies, 1983). The research becomes

devoid of hierarchies (top down approach) where the researcher and the research participants

are collaborators in pursuit of knowledge.

43 Design Coherence: Maxwell 6s Framewor k

This study incorporated Maxwéll{f 2 0 0 5) 0syst e maeeksctd estabbst e | wt
coherence between variogsudy componentsinter alia the goals, the study conceptual
framework, research questions, research methods used and validity iEsaeabove
mentioned componentform an integrated and interactive model linking the sections
wholisticaly to each othefThe goas of the studyare concerned wittvhat the researcbeeks

to achieve, its objectivesThe conceptuaframework includd extant literature, theories and

t he r e s peesonal lexperiénsegrior to and during the conduct of the research.
Research questiongfer to what was expected to be learned from thady. The research
methodsare concernedith thetechniques and approachescoflecting and analyng data.
Lastly, validitycomponentaddresses the methods that were used to strengthiegitimeacy

of the results andconclusions drawn from the study (Maxwell, 2005). From the
aforementioned the design of the stwdgs elaborated as well as how the five components
were interrelated. Figuré below illustrateshow the study design was conceptualized with

reference to the abovreentioned components.
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Figure 1: The Study Design Framework
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Specifically, the study adopted a case statlywo districts in northern Uganda: Gulu and
Kitgum. Case stuis involve a detailed investigation where data is collected ovpe@od

within its context. Its aim is to provide an analysis of the situation and processes that
underpin the theoretical issues under sti@hggswell, 20072014 Robson, 2002)The value

of the cas study relates to the in depth analysis of a single or small humber of units
(Hancock, 2002; Mugenda & Mugenda, 1998utisi, 2009).The researcher observed and

interacted directly with survivors of violenbnflict in the two districts.

According to Yh (2003, 2005, 2009) a case study design should be used when the focus of
the study is to answer Ahowo and Awhyo ques
manipulate thédehaviorof those involved in the study; thirdly, when the researcher wants to

cover contextual conditions sthe believes are relevant to the phenomenon under study;and
lastly, when the boundaries are not clear between the phenomenon and coresswéll,

2007, 2014 Yin, 2003, 2009). For instance, in this research stitldyasné@ t he r esear ¢
intention tomanipulate any variables in order to influencelikbaviorof the survivors. The
respondentsharedsome of the real life experiences they went through under the hands of

the perpetrators. It & notpossible for the ressah er t o have a picture
experiences and the process of indigenous healing procedures without considering the
context within whichtheseoccurred (Babbie, 201®axter & Jack, 2008).

44  Study Area and Sample

The study was conducted in tAeholi subregion in northern Uganda, specifically in Gulu

and Kitgum districts (see Figur®. The participants were drawn from the two districts
because they were the most affected by the violent conflict. Gulu is the largest town in the
Acholi subregion. It lies approximately 10%ilometres by road northeast of Kitgum.
According to Uganda Bureau 8fatistics (2011)the Gulu district population was estimated

at 385, 600.Kitgum borders Acholibur to the south and in 2011 its estimated population was
edimatedat 238, 300 (Uganda Bureau of Statistic, 2011

The Acholi subregion is occupied by the Nilotic people of the Luo ethnic group known as

the Acholi.Altogether,the population of Acholi sub region in 2002 was 1.2 million (Uganda
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Bureau of Statistis, 2006a). Their local language is Luo; English is the official and national
language of the country. They also speak Kiswabhili, one of the languages spoken in East
Africa. The literacy rate is 64 percent (Uganda Bureau of Statistics, 2012). The major
religion of the local people is Christianity with a minority practicing Islamic faith and the

majority of the people practicing traditional Acholi religion alongside Christianity and Islam.

The Acholi social structure is based on the family unit. The famaligted houses form a
village which then forms a sutlan and sultlans form a clan. The clans form the Acholi
tribe (Pain, 1997)There were approximately 350 clans in the Acholi-segion by the 19th
century (Atkinson cited by Harlacher, Okot, ObonyaltBazard, & Atkinson, 2006).

The people are ruled by traditional chiefs whose roles were greatly affected by the LRA
conflict because of mass displacement of the population, national politics, based on elected
leadership versus traditional leadership ahd breakdown of the social and cultural
institutions. Their role now is that of performing traditional rites of reconciliation, facilitating
the paying of compensation in cases of murder and rituals of cleansing those individuals of

the community who havreturned home from a forced armed conflict (Corbin, 2012).

The Acholi subregion borders to the north South Sudan, to the East Karamejagioh, to
the South Lango sutegion and West Nile sufegion to the West. The study targeted the
local communies who had witnessed tlewunselingand reconciliation practices, the war
survivors who had been taken through ¢benselingand reconciliation practices and elders
or religious leaders who conducted the traditia@lnselingand reconciliation practisein

the area.
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Figure 2: The Areas of Study
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4.4.1 Sampling

Non-probability, purposive sampling was used (Cresswell, 2007; Maxwell, 1998; Patton,
1990).In purposivesamping; participants are chosen with reference to specific criteria and
purposs in mind (Babbie, 2010; Trochim, 2006). Purposive sampling entails selecting
participants who are perceived to have the rich and diversified information, opinions and
views aboutthe study phenomena that are then studiedepth. The researcher used
criterion samplinga form of purposive sampling where individuals, groups or settings that
meet criteria are selected (Cresswell, 200 hjirty survivors of violent conflict from Gul

and Kitgum who had experienced and gone through indigenous healing processes were
purposefully identified. These participants were identified because of the valuable
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information they held of having gone through violent conflict, indigenous healing nsethod
and reintegrating themselves into the communhéy.elders and religious leaders from both
Gulu and Kitgum districts whavere consideredhe custodians of indigenous knowledge
systems were also interviewed. In addititem community members from Gulu @rKitgum

who live with survivors on a datp-day basis participated as well. Besides the criterion used

to select the sample, heterogeneity of the population wagaksainto considerationTo
diversify the samplerespondents from various ages randirggm 18 years and above who
could independently consentvere also sampledBoth genders (male and female) were
interviewed from Gulu and Kitgum districts based on their variousceuhties. Richie,

Lewis and Elam (2003) highlight various factors that caffiect the sample size; these are
heterogeneity, selection criteria, special group interest, multiple samples, data collection
methods, budget and resources available. According to Patton (2002), the sample size in
gualitative research cannot be deterrdifiy a specific rule. It is mostly dependant on the
purpose of the study, available time and resources at hand. However, Poad\Baker

(2002) argue that the sample size of a qualitative inquiry should not exitye@50)
participants unless necesded by the research question. In tisisidy, seventyeight
respondents participated in the study but because some intervievesl eth, fifty
participantsvho provided irdepth informatiorcapturing what omitted participants saidre

used. This wasahe to cater for the heterogeneous sample to include the survivors of violent
conflict, the elders who adminiseztthe rituals andhe community members who witnessed

the healing ceremonie3he heterogenous sample enabled the researcher to obtain views
from respondents from different walks of life, thus facilitating the depth of the data
According to Straussnd Corbin (1998;P. 136 saturation is fia mat:"
researcher halted at the8" participant after realizing that the overall expeces had
become redundant and that no new information was forthcoming. Since qualitative research
focuses more on meaning rather than statements with a generalized hypothesis as suggested
by Crouch & McKenzie (2006), the researcher opted not to comprorasé dor breath
(Murphy, Ding wall, Great batch, Parker & Watson, 1998)e summary list of theelected

500ut of 78participants is shown in Table
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Table 1: Summary list of the participants

Sample Group
District Population | Survivors | Elders and Religious| Community Total
Leaders members
Witnesses
GULU 385600 17 5 5 27
KITGUM 238300 13 5 5 23
TOTAL 623900 30 10 10 50

The sample coprised 33 males andl7 females.Table 2 presentshé breakdown of the
sample by gendedistrict andparticipant status.

Table 2: Gender of participants by district

Participantstatus Kitgum Gulu Total
Male Female Male Female

Elders 5 0 5 0 10

Witnesses 4 1 4 1 10

Survivors 8 5 7 10 30

Total 17 6 16 11 50

Table 3: Summary of participants

Number and percentage of participants

Participants Male respondents | Female respondents| Total respondents
Number | Percentage| Number | Percentage| Number | Percentage
Gulu survivors 7 21.2 10 588 17 34
Gulu witnesses 4 121 1 5.9 5 10
Gulu elders 5 15.2 0 0 5 10
Kitgum survivors 8 24.2 5 29.4 13 26
Kitgum witnesses 4 121 1 5.9 5 10
Kitgum elders 5 152 0 0 5 10
Total 33 100 17 100 50 100

Thus, in Kitgum and Gulu districts, more males participatethe study compared to the
females However, all elders were male participants while more male witnesses participated

in the study. In Gulu more female survivpaticipated in the study.
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45 Data Collection Methods

Data wascollected from both primargnd secondary sources. AccordingSekaran (2004),
primary data source is where the researcher obtains data directly from the field and secondary
data source is where data is obtained from existing written docuns&usndary data was
sourced fromrepots from nongovernmental organizations (NGOs) and community based
organizations (CBOs) such as Gulu Support the Children Organization (GUSCO), African
Centerfor Treatment and Rehabilitation of Torture Victims (ACTV) Gulu and World Vision
(WV) involved in indigenouscounseling Written reports from Acholi Religious Leaders
Peace Initiative organization (ARLPI) and the National DocumentagoterKitgum were

also studied and formed part of the data

45.1 Data Collection Instruments: In-depth Interviews

For the purpose of this study, in depth individual interviews were used to collect data. This
enabled the researchand the respondestto diverge in order to pursue an idea or a
particular experience in more detail (Britten, 1999). The researcher arseq-depth
interview schedule to explore participants?o
methods that they had been part of. According to Boyce and Neale (20aptin
interviews should be used in place of focus groups if the potentiétipants may not be
comfortable talking openly in a grouf@.he process of indigenous healing for trauma
survivorswas likely to bring aboupainful memories. The researcher opted to use in depth
interviews because some of the survivors would not wané-live their experiences in a
group setting. According to Kitzinget995),not all participants will experience the benefits

of focus group discussion; it can be intimidating at times, especially for inarticulate or timid
members. This shows that focuogp discussions are not empowering for all participants
and the researcher felt that-depth interviews would offer more oppanities for the

participants.

In-depth interviews provide much more detailed information than what is available through
other cata collection methodBoyce & Neale, 2006)Information is collected in a more

relaxed atmosphere as respondents often feel more comfortable having a conversation with
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the researcher about their experiences alone. Qualitative interviewing is an ongstanti
because it is able to capture the finer nuances of voice, including emotions, while people
relate their experiences (Rabionet, 2011). This was useful for the purpose of this research
study as the respondents were sharing sensitive and painful m&mor

However, there are a few limitations namely: being prone to biasness, time consumhing,
generalizable The researcher made every effort to design a data collection tool, create
instruments, and conduct interviews to allow for minimal bilaservievs can be time
consuming because of the time it takes to gather data, transcribe, and analyze the results.
Each respondent was given at least one hour to share his/her experiences unconditionally in a
private office within thecounselingcentes of World Msion, African Centerfor Treatment

and Rehabilitation of Torture VictimsACTV) and Gulu University where participants
usually come for omgoing counselingon a daily basis. Interviews also took place at the Ker
Kwaro Acholi, Gulu and at the documentatioenteroffices in Kitgum; including in the
participants personal homes as they deemed approfregeesearcher ussdmi-structured

guide interviews because they allow for the development of questions in order to explore
responses in depth. They alswyide an opportunity for asking additional questions as well

as a leeway to follow up on any interesting responses that might emerge in the interview
(Mitchell & Jolley, 2010). Iltems were developed from personal exposure casireselor
working with the swivors. Different interview guides were used for the survivors, elders,

religiousleaders and communitpembersgee Appendices 3, 4, &.5)

4.6 Procedure

Participants were identified through the networks ofritv@ governmentabrganizations that

were dready working with the survivors namely: World Vision, Refugee Law Profket,
African Center for Treatment and Rehabilitation of Torture Victims (ACTV), Acholi
Religious Peace Initiative Office, Ker Kwaro and Gulu Universidynsdingcentes. These
organizationsvere frequented by survivors of violent conflict. In addition, the researcher had
to work in accordance to the preference of some participants who are interviewed in their
homes either because they chose to or due to other various persomas./BHas researcher

left her contact details with various authorities inc¢kates who then gave the contact of the
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researcher to the respondents; who were willing to participate in the study to contact her
directly. Many of the participants showed imstr in the study and were contacted through
telephone to schedule an appointment on when to meet@iuhsding centes or places of

their convenience foan interview. This helped minimize power differences between the
researcher and thetudy partigpants.It alsocreated possibilities faeflection into different
perspectives which could have otherwise been difficultthatierarchical position not been
diffused between theesearcherand the research participantdehtomaki, Janhonen
Abruquah, Temi, Okkolin, PostiAhokas,& Palojoki,2013).

The researcher introduced the study to the respondents in order to malespbedent

acquaint himself or herselfith the study and share their lived experiences. Their lack of
understanding of any questi@n explanation in regard to the study was addressed at this
point . Furthermore, respondent sdéd permission
information. Theresearcher paid particular attention to language as well asliexfuaitic

cues incluthg body language, tone, speech, pitch gederally,how the respondent was

talking about themselves and others. This helped gdtenpt h per cepti ons of
lived experience®f the integration rituals and their experiences post integrationtteto
community.In some cases theveasevidence of rearaumatizationwhich were dealt with by

having standby voluntargounselos from variouscentes like ACTV (Appendix 6), Gulu

University CounselingCenter(Appendix 7). The researcher and her researsbisiantwere

well positioned to identify the participants who were distressed by the interviews, as they are

both accreditedounselos of the Uganda Profession@bunselos Association

Most interviews took 45 minutes to one hour while those with eldexssd r el i gi ous |
respondents took longer because of cultural values of reg@gbrohibited the researcher

from interfering with the long narative style preferred by the eldérs researcher strived to

write processnotes every day after conding interviews although this proved to be a
challenge Wherever possible the interviews were transcribed two days after data collection.

A research assistant was engatpeilanslaé thedata from the Acholi languaganto English.
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4.7  Data Analysis: TheVoice-CenteredRelational Method

This study utilized the VoiceenteredRelational (VCR) method for data analysis. The
methodwas orginally developed by Gilligan and her colleaguBsovn & Gilligan; 1992
Gilligan, 1993)to study narratives of real lif@s opposed to hypothetigaloral conflicts and
choice. The methodhas since been extended by many others Beuge et al, 2007;
Mauthner & Doucet 1998 Mkhize, 200% Nagy & Leavy, 2006; Portman, Bartlett &
Carlson, 201pto emphasize the social, culturahd power dimensions involved in real life
dilemmaswhi | e retaining the focus on the study
lived experiencesThe method emphasizése study of the selih-relation, as opposed tn
isolated, atomistic selfBfown & Gilligan, 1992). In using the Voie€entered Relational
Method, the researcheistiener) adopts a flexible staniceorder to understanithe narrative
from different vantage positior(&illigan, 2003).

According to BryneCanavan and Milla2007, in Lehtomaki, JanhoneAbruguah, Tuomi,

Okkolin, PostAhokas, and Pal oj oki (2013), the met hc
Central to the method is the issue of voice (versus voicelessness) or speaking in a voice that
i's nocbwnoregerdith i ng ot her s bhe vodesamteredirataiona rmethod
enabledthe researcher tfiocus on the person speaking, namtlg amalgam ofvoices that
emerged in the reading of the individual 0s
Gilligan (1982) posits that when people give a voice to their most natural and cultural
expression, it avails us with a powerful psychological tool to understand the inner and outer
worlds of the person. When we use this kind of understanding, then we are asayally

that the way people talk about their lives and experiences is important. The method
recognizes that the language that people use and the connections they make disclose the
world they see and in which they act (Gilligan, 1982).

According toCarmic,Rhodes and Yardley (2003) and Gilligan (198B¢ methodiraws on

voice andrelationship apoints of entry into the human psyche. It is designed to open a way
to discover and to know the inner world of another person. They further explain that the
colledivity of different voices comprised in the voice of any given person is always

embodied in culture, and in relationship with oneself and with others (Camic, Rhodes &
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Yardley, 2003) Consequently, there may be a resonance or tension in these voices between

the self, voices of others with whom the person related,thecultural context in which the

person lives. The relational methodology enables us to note and record the continuous
changes in our own voice as a researcher and the rese§pehgcipant)voice; andtrace

what might constitutehe changes and or the tensions (Nagy & Leavy, 20D6&grefore

Afeach persondés voice is distinct bearing th
culture in the form of language, and the numerous ways iohaiiiman society and history
shape the voice of the human soul o6 (Camic, R

Commensurate with the metaphor of voice, thethod seekso answerthree interrelated
guestions: Who is speaking(the speaking subje¢t)Under what social and cultural
circumstances? Who is listening? and what is the nature of relationship between the speaker
and the listener’The | i stener (researcher) l' i stens at
paying attention not only to their thoughts, dimes and actiondut ako to the soial,

cultural and gendered @l in which the narrative unfolds. Hence relationships of power, or
how the respondents are positioned in their sociakatidral world, form an integradart of

the relational method afnalyis. The ligner paysattention to not only the speaker but also

to what is going on inside herself as a researdheaan effort to breaklownthe hierarchies,
privileges and power relationships tlwaiuld possiblyimpingeon tle relationship (Bryneet

al., 2007).

As the study was interested in the survivor
methods for selfehabilitation and communal -ietegration, the voiceentered relational
methodology developed by Gilligan and her colleagues lves$ suited for analyzing the

findings (Gilligan, 1992; Gilligan, Spencer, Weinberg & Bertach, 2008)terms of
application, he methodology involved the researcher reading the narrative four times, each
reading engaging with the story from a differ@antage pointin orderto explore several

positions from which the story can be told (Mkhize, 200bhe main purpose of doing this

was to explore many positions from which the African healing and reintegration practices

were perceived to be of value the survivors of violent conflictPortman, Bartlett, and

Carlson (2010), like Gilligan et al. (20parguethat relational theory and methodology are
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appropriate for studying aspects of the -gelfelationships or connectivity, an essential
element of tis study In the study,it was envisaged that narratives involving how the
participants reconnect not only with various aspects of their multiple selves but their
families and communities, would emerge. Further, the relational method was appropriate in
that it incorporated reflexivity; it enabled the researcher to acknowladgeown salient
experiences explicitly, ndb eliminate biasbut to discover potential ways of inquiry that
could obscure out the experiences that participants described, so thartstdation could

be avoided or ameliorated (Gilligan, 2003)The following sections describe the four

readings that were employed in the current study.

4.7.1 The reading process of the voiceenteredrelational method

The voicecentered mettbin thecurrent study comprisefbur readings that were adapted
from the works oMkhize (2003) and Mauthner and Doucet (1998, 20DB8)hefirst reading

the researcher builds a summary of the whole story capturing their own personal reactions
assumptions, intkdctual and emotional responses pertaining the story and on the people who
are involved.The reader seeks to understand the overall plot, paying attention to the images
thatwereused in the narrativ®uring the second reading, the researcher |etid¢a how the
research respondentsesk about self.Tensions ad contradictions in selfindersanding
werealso explored.This part of the reading culminated with the construction of-fh@ems,

as suggested Hydwards & Weller (2012)The third reading dw on the nexus between the
respondens e | f i n r el at The reatwado idemty sighificartt ethrers ¢hat
werepresent in the respondeg 6 s n a r mowa theywergositioned in relation to the
storyteller. The fourth reading tries to ptite narrative into the broader soaoltural and
structural perspectivedi. incorporates the social and cultural constraints or enablements that
mi ght have a bearing on the respondent so
concomitant, socialhganctioned power relations thus constitute an indespensable part of this
reading (Mkhize, 2005). It is customary to conclude the readings by drawing out the cross
cutting themes that emerge from th@authner &Doucet 1998, 2003)Others consolidate

the eadings by constructindhé Fpoems for each narrativ@8he four readings and their

application in the current study are described in detail below.
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4.7.1.1Reading One The Overall Plot

This first reading is commonly used to interpret interview trantciyy considering the
whole story (Brown & Gilligan, 1992; Gilligan, 1982; Mauthner & Doucet, 1998). It is a
summary of the entire story as told by the narrator. At this stage, | looked for images, words,
metaphors, themes, and contradictions in the trgstsd was reading. | paid extra attention

to the paralinguistic cues for example, pittdne and pausewith a view to comprehending

how the respondents experienced violent conflict and perceived indigenous healing practices
(Mauthner & Doucet, 1998;iRt0, 2004). As | read the narratives of the respondents, |

|l ooked for my own fr e adlais kind & sgtacanatyssdprovidédu s hi n
the researcher the possibility of acknowledging not just the person speaking but also the one
who is listeing - the researcher (Brown & Gilligan, 1992; Gilligan, 1982; Taylor et al.,
1995). This means that | had to place myself in the text and read for myself, placing my own
background, history and experiences, in relation to the respondent | had intervidwsed.
assumption is thdty trying to be in touclvith and name how we are emotionally, socially

and intellectually located in relation to our respondents can retain some grasp over the
blurred boundary between their narratives and own interpretationthose narratives
(Tushini, 2011).

As | pursued the first reading,reflected on and recorded in a journal my feelings and

t houghts about the responde Nyreséarckdssistanteas ( Br c
also encaraged to do the sam®/e thendiscussed between the two udf whatwe thought

about each of the respondents, how they each reacted to each story, and whether we
identified with the respondents. In addition, we considered the emotions elicited by each of

the storiesT h e r e s el indhe socid sonstruction of the lived experiences of the
returning survivors was made exqili (Hewitt, 2007), thus adding to the credibility of the

research process. Thus, the use of tbiEe-centered relational method of data analysis

enabled theesearcher to bring her own assumptions and perceptions to bear on the study.
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4.71.2Reading Two: The Self

Brown and Gilligan (1992) assert that the researcher needs to pay attention and listen for
indications of the sense of self of the participany or der to gain a feel/|
mi nd of another bodyo ( Brthisweading,n listenéd tb éachg a n ,
respondent ds st or yenengingsenseef selft(ii@. Whalteey were), by t h e
paying attention tothevay t hey used the per Jgiovead d pfryoawa n
Asignalling changes in how the respondent p
Doucet, 1998, p. 128&s cited in (Byrne, Canavan & Miller, 2009, page. 69). The main
purpose was to semlw each emerging fAselfo of the spea
to find out how the respondents spoke about themséd@sand the world they lived in

(Mauthner & Doucet, 1998). This could be noted from the way the respondents shifted the
focusfom Al 0 or Aimeo to Ayouodo or At hlecendy . (Let
|l i stened for traces of i ndividualisitc (pri
(primary focus on the group) understandings of the 3dié shifts and tensions betwee

different or opossing views on the self were notstkhize, 2003) As | listened forthe

tensions between the independent and interdependé&onhs of the selfi noticed that as an

African trained in western counseling psychology, these tensions ahrabfe in my own

life and | had to deal with them in order to maintain objectivityaddition, the researcher

keenly tried to trace other voices that could have been acting on the respdredémey

dominant ornon-dominant(i.e. Whois speaking). The readingassistedthe researcheto

locate the respondents within the context of healing practices in Acholi commamitgngst

others, this was done by establishing whether the respondents felt healed and their sense of
integrity restored (e.g. a sensesedf as worthy in the eyes of others) after the healing or if

they felt accepted in their communities (i.e. a feeling of worthiness in the community).

As an extention of the second readingdelelomdfil| 6 poems as suggested
Weller (2012) wh o observed that il 0O poems are part
interviews developed by Carol Gilligan and colleagues. This step involved cutting and
pasting italicised phrases out of the narratives in the exact sequence that they occurred
originaly in the interview, and placing them in separate lines, like the lines of a poem. The

Al 0O poem were constructed into stanzas based
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4.71.3Reading Three: The SeHin-Relationship

In the third reading, | read the sceplistening for how the respondents spoke about their
interpersonal relationships, with their relatives, children and broader social networks which
include the living and the livingead The first step is to identify the significant others that
arepresen i n the respondentdés narratives. I t h
counsciousness was influeed by these significant others in their lives, even if they were not
physically presentMauthner & Doucet, 1998: 16].his was important as the wdview of

the Acholi comprises spiritual others who form a significant part of their lives, even though
they are in the invisible spiritual realfror example, a returness who has received traditional
westerncounsellingmay not feel completely healed ife ancestors have not been part of the
healing process.Reading and highlightinghé relevant segments of the tekimapped the
relationship between the narratorglahe spiritul and other relationships in their lives, such

as their husbands and familyembersReading 3 was an important area of data analysis
because interconnectedness is a very important aspect among the African people from whom
the research was drawn. Also, reading for relationships was important in bringing out the
holistic theoretich framework which underlines healing in the indigenous Acholi

community.

4.71.4Reading Four: The Social Structures and Cultural Contexts

In the fourth reading, | placed the accounts of the respondents within religious beliefs,
cultural beliefs, philosdpical underpinningsgender and othesocial structures and cultural

contexts that underpinned their personal experiences of violence and indigenous healing and
re-integration into the communityn Acholi tradition religious practices is a must since

religion is infused in all aspects of life. To be human is to belong to the whole community
(Corbin, 201 2; Ki bwanga, 2009) . This theref
when one is free frorjok (spirit), power, force which can take possessiothofgs, animals

and people if they do not adhere to the values held within the communittgs.reading

was interested igender and other social and cultural factors that had a bearing on how the
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respondents experienced the healin rituals and tegration in general. For example, in a
community such @ithe Acholi, in which chastitys held in highregardor women, it was
particularly interesting to establish how men and women returning from the war were
received and if the cleansing ritual had equally beneficial effect on the intimate
relationships they had prior to the war and abduction, or those they were to establish after
returning from the warln a nutshell, amongst the issues explored in the fourth reading was

the gendered dimension oktimtegration ritualand community reception

48  Emerging Themes

From the genesis of the study | had recorded the summary of contacts and field notes data
sheets. This included the themes, hunches that had emerged during the course of my field
work (Miles & Huberman, 1994). All these notes assisted me in analyzing the data. This
writing of hunches and emerging issues continued thimutghe reading proces$heissues

were increasingly becoming clearer for me to understand, articulate and write onasalpe
continued to read the transcriphere | was doubtful or uncertaihwent back several

times and listened to the interviewsacing for the recurring, conflicting and dominant
narratives. lalso consulted and counter checked with my superv@sorseveral occasions
during the analgis phasel also crosshecked several times with my research assistant and a
colleague at the Catholic University of Eastern Africa especially over the areas | felt doubtful
about. Against their feedback, | was able ¢go back again to the transcripts and
independently take up an assured position of my data.

The abovementioned process of tracking the emerging themes, having mapped the
relationships, was supplemented by the thematic analysis procedure as recomnyended b
Braunand Clarke (2006). The readings were organized in thematic headingsltivess the

study objectivewhile taking cognizance of the emergiisguesin relation to the research

guestions and literature (Burman, 1994). | keenly explored the inteiedness of the

emerging themgs wi t hout | osing sight of the relatic
and the tensions embedded in the narratives as a result of culture, gender, and the positioning

of the respondents in society in genefldie reaing of the texts consistently drew me into
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understanding thtension between culture and religidrhis tension is aptlillustrated in the

findings and discussion chapters.

49  Reflexivity of the Reading Process

Reflexiity in this research helped tinesearcher to be able to understand her individual self
as an African woman researcher and the deep values that are embedded within the African

value of commundrianism.Reflexibility according to Tindall (1994, P. 15ih Zhuway

2011 p. 87) is:
Acknowedging the central position of the researcher in the construction of
knowl edgeé that all/l findings are constru

change and reconstruction

Therefore,in additionto being a religious woman researcher, | became aofan®@w my
beinga religious nunn front of the respondents sometimes influenced lesponsesThis
wasevidentin the tensions | noticed between religion, rituals aitdhcraft. Some Christian
participants hada sense of guilt talking about healindquals which theyconfused with
witchcraft Thus, in the course of my research, | found myself sometimes strypgtween

my Africanness, my religion (a Christian nun) and the way | was positioned by the
participantswho at times were confused that aanas interested in ritual matters.

| saw a sense of pride and coming akweongthe elders as they spoke with a lot of warmth

and emphasis about the rituals and the knowledge of their cukbes. spoke from a

position of authority and powerConsegently, | begarto feelwe had lost something of

great value as an African peopldelt | needed to walk back into the history and wisdom of

our culture which it seemed to me that the elders felt we have lost as the new gen&sation

an African woman | was particularly struck bythe idea of collective guiltcollective
responsibility and collective action| remained inquisitive throughit, listening with

empat hy. I felt I had to keep on | istening
influenced the number of people | ended up engaging wiiktened to the stories, keeping

a diary on the way I was t ou bandship, Idve; anl he r e

survival under difficult circumstances.
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4.10 Dependability and Validity of the Sudy

In qualitative research design, reliability is not about thertsst reliability or the internal
consistency of measures as measured by statistical methods. Rather, reliability is about the
quality of craftsmanship, or the dependability of tteta that has been collected (Patton,
1990) . Mill er and Dingwell (1997, p . 48) po
validity but opportunities for reflexive el
was achieved by taking intaccount the full descriptions of the research site and subjects,
data collection devices and proceduttest were usedn this particular studythe researcher
conducted individual interviews from Gulu and Kitgum districts. Researcher triangulation
(Jick, 1979; Schreiber, 200Maxwell, 1998 Creswel| 1998, 2004) was also used where
Acholi Religious Peace Initiative, Gulu University and Keraro facilitatorswere consulted

to cross check the data since they are familiar with the history, languageophyasf the

people of Gulu and Kitgum (Schreiber, 200D)e researchdpnok elaborate noteduring the

study and the notes were consulted during the analysis pAasachieve reliability and
validity, member checks were used. Respondent validation rtef¢ng systematic soliciting

of the views fromparticipants about the data (Maxwell, 1998). This technique included
several mechanisms in that it permitted the respondent to judge the consistency of the
research findingsThe researcher did this by goibgck to one of the meetings and checking

out with the participants if her research findings were explicit and whether they could
recognize their own descriptions in the final report (Miller & Dingwall, 1997, p. Aig.
researcher also sought the expentithe supervisor throughout the processmall sample

of the analyzed data was presented before the elders who had participated, for their input.
The same wa done with the people working with survivorsGualu Universitycounseling

center Ker kwaro Acholi and Religious Peace Initiative leaders who were knowledgeable on
the philosophy of théAcholi world view. Maxwell (1992)efers to this agn attempt to
establishinterpretive validity; checking out the consistency of the data received from

informans and the analyzed data.
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411 Ethical Considerations

The research proposal having been approved bySttigool of Applied Human Sciendes
Higher Degrees Committeethical clearance was granted by tHemanities and Social
Sciences Research Ethics Comaetof the University of KwaZuleNatal (Appendix 1).

Uganda National Council of Science and Technology also reviewed, cleared and approved
the research study to proceed (ApperjixPermission to conduct the study was also sought
from gatekeepers like thiker Kwaro Acholi (leader ofthe cultural practices in Northern
Uganda) who approved and wrote a consent letter of acceptance for the study to be carried
out, pledging his support in helping the researcher in any way she may need (Afpendix
Permission wa also sought from the District resident officer who granted his permission in

writing allowing the stuygl to be carried out (AppendB).

On arrival in Gulu, the researcher met with the Leader of the Ker Kivelnoli to explain

the objectives of her studynd to get his guidance of how she could proceed with the study.
He shared with the researcher tha thain aim of Ker Kwardcholi wasto promote and
revamp Acholi culture and that my study from the way he had understood it when we applied
for the gatekeepers pass, would go a long way in doing that for him and his people. He
requested to get a copy of my dissertation which | promisedHhnthen took the researcher

to meet with some of the elders who are part of the team at the Ker Kwaro éahteli She

briefly explained her objectives to them and they were happy to help the researcher with her
study because they said it would revamp their traditions that had been affected by the war
and modernity. They asked the researcher to come back after thevamfinished to share

with them her research findings since they were in the process of beginning seminars in the
centerbased on Acholi traditions for school going children. | guess it might have also been a
way of them checking out how | had fairednty assignment by the University; since most

of them were elders and people of wisdom. In African culture they would naturally have
needed to know how a younger person like me compared to them had faired in my work not
necessarily because of the accuracyindbrmation since that will be done to verify the

findings earlier but in order to follow up and mentor the younger generation.
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4.11.1Ethical consideration - Respect for Persons: Informed Consent

The ethical consideration of interest, such as respedhé participants and confidentiality

and informed consent were adhered to. The p:
and freely and they were free to engage in the study or not. First and foremost, the researcher

left her contact at theentes with the counselos, where the participants often converged for

their healing practices meetings (GUSCO, World Vision, Gulu University and Ker Kwaro
Cente). Prospective participants were free to call the researcher if they were willing to
engage in thestudy. This ensured total respect of the client and left them free to choose

whetherto engage in the study without having to be coerced.

Those participants who voluntarily got in touch with the researcher and who offered to
participate in thestudyrecaved a phone call from the researcher thanking them. A meeting
was then arranged in the place of their prefereMost of them preferred to be interviewed

at thecentes where they usually came because they said they had had other researchers
before andhey had always met there because it was quiet and confidential than their family

homesHowever, others preferred to be interviewed in the privacy of their homes.

According to Callahan and Hobbs (2010) full disclosure of the nature of the study, the risks
benefits need to be given to the participaitserefore,on the day of the interview, the
researcher introduced herself and her research assistant and then proceeded to give a full
disclosure of the nature of the study, the risks, benefits and akesatvith an extended
opportunity given to them to ask pertinent questions regarding the research. The researcher
did this by explaining very clearly to the participants the purpose of the study and the
procedures she was going to follow in interviewingpdtential harm inherent in a study of

this nature might have been the possibility of secondary trauma. The study may lead to the
participants being victimized by the perpetrators who may still be lingering in the
community; for fear that they may be refgat. A system of referral to trainezbunselos and
psychologists was set up with World Vision, ACTV and Gulu University; who have years of
experience working with the trauma survivorsduring the reintegration process. They were
approached to avatounselos to voluntarily carry outcounselingin case of secondary

trauma of the survivorschose who agreed to participate in the study signed a consent form
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that was invernacular(Appendix 12)and those who preferred to sign the Englaste
(Appendix 11)weregiven the English one to sighlowever,some of them refused to sign
stating that they did not need to sign any form since they trusted the researcher. | think this
may be because indigenous African people tend to rely more on trust than on legal
documentsand relationships take an upper hand to being official and acting professional. It
could also be because of the researcher is a religious nun and many people in the Northern
part of Uganda are Christians. Gasa (1999) highlightsutieral differenceshat ought to be

taken into account when obtaining informed consent from participants.

To ensure privacy and confidentialitjqe researcher and her research assistant interviewed
the participantsindividually. The research assistadmblds a Masters degesin Counseling
Psychologyandis a member of the Ugand@ounselingAssociation He is conversant irthe

Luo language of the Acholi peopleand is familiar with their customs agell. As a
counsellor himselthe research assistant was aware of the corifadiéy requirements which

were also dscussed with him prior to the researchPermission was sought from the
participants to tape record the interviews. Only the researcher and research assistant who are
trained counselos bound by confidentiality, hadcac e ss t o t he survi vor s
fact that the interviews took place individually minimized the risk of participants being
identified and therefore victimized after the research. All the participants were 18 years or
older and so did not need pession from anybody to take part in the study. In the data
analysis phase, the researcher treated all information provided by the participants with
maximum confidentiality by removing all personally identifying information that could lead

to the participarst being identifiedInterview transcripts and recorded tapes were kept in a
locked cabinet accessible to the researcher albme.interviews were transcribed by the
researcher and her research assistant both of whom are professionsélos bound by

confidentiality.
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4.12 Study Benefits

All the partcipants at the end of the interviews were given money for transport back home;
since the in depth interviews had taken a lot of their time more than usual. In some dentres, i
was a requirement that therpaipants are given money to transport them back home.

In addition, he findings of the study may enlighten education institutions of the gaps in the
counselingprograms or the capacity needs adunselingservices required in northern
Uganda and Ugandat darge. War victims that had been left out in otl®unseling
approaches will become the focuscolunselingas this approach will target them. This may
help them deal with their situation and live normal lives agagunselos currently working

in notthern Uganda will be introduced to other indigenaminseling activities that
communities believe in to help them heal from their current psychological challenges.
Involvement of the whole community in tleeunselingorocess may help the community to
work together and promote furthesustainable peace building in the region. Other aid
agencies in the region will be introduced to locally acceptable reconciliation process and
activities that they can incorporate in their own programmes to promote recancibad
healing of the people in the area.

4.13 Dissemination of findings

The researcher went back to Gulu and Kitgum as she had agreed to share with the Ker Kwaro
Acholi group about her findings and to leave a copy of the research findings for them. She
will join them in their seminars and workshops and at phisit, she will share the wealth of
information from her research findings with them. She will also take a copy of the findings to
GUSCO and World Vision to use as resource material for their waotkso as to carry out

rituals since that belongs to the designated elders but so as to add to and enhance their

understanding of their clients in context.
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414 Conclusion

Chapterfour presented the methodology of the research study. This includedstraach
design, importance of a case study, sampling techniques and procedures, data collection
methods and instruments, validity and reliability of the study and finally the methods by
means of which the data were analyzed. Ethical considerationsnelevthe study were

also addressed.
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CHAPTER FIVE: RESULTS AND DISCUSSION
51 Introduction

This chapterelaboratesthe findings of the studytaking into consideration the Voice
CenteredRelational (VCR) method analysis of the personal narratives ddrtgipating
survivors of violent conflictn relation to their experiences of cultural healprgctices The
chapterrefers also to the theory that underpinndte study and thereafter elucidates the
findings
The study was guided by the following resdaquestions:

1. What indigenous Acholi healing/counselling practices are carried out for the purpose

of rehabilitating and rntegrating survivors of trauma into the community?

2. What social problems and issues are Acholi healing/counselling practices/method
prescribed for?
3. What are the healing/therapeutic elements evident in Acholi indigenous healing
processes?
4. What perceptions do Acholi survivors of violent conflict, the community members
and the indigenous healers have of the indigenous healing practices
5. How do men and women affected by the violent conflict benefit from indigenous
healing practices?
In light of the aforementioned research questions, the salient dominant thethesub
themesthat emerged from the responde s 6 dat a wehewresintladedcathong Th e s e
others, the lived experiences of the survivors of violent confliog spirituality of
community members and elders, healing through the rituals and community particighegion,
significance of theplace of healing, reconciliation andrffiveness andthe Acholi belief
systemsurroundindife and deathd holistic view of life).

The results presented in this chapter include selected extensive salient interview transcripts;
however, this does not imply that the rest of the interview ¢rgpts are not valuable. It

simply means that the selected interview transcripts capture in a more precise and concise
manner the intervieweesd responses as narrat

are supported by epitome examples from st of the narratives (Mauthner & Doucet,
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2003; Mkhize, 2003)ldeally an indepth analysis and report on each and every stooyld

have been undertakehowever thisvas not possiblelue to thevarious constraints such as

time, costs and data narratisaturation point issues; meaning that at a certain point of data
analysis it became evident that the overall experiences had become redundant and that no
new information was forthcoming (Crouch & McKenzie, 2006; Murphy, Ding wall,
(Murphy, Dingwall, Grediach, Parker & Watson, 1998). Thus, this necessitatedding of

the common themes, plots and sulbts of each of the selected interview transcripts.The
sections that follow present the findings in relation to each of the research questions.

5.2  Acholi rituals most commonly used for the rehabilitation of survivors of trauma
and their re-integration into the community

The first research questicmskedwas worded as such 7 Wh a't are the indi
healing/counselling practices carried out for theppse of rehabilitating and-metegrating

survivors of trauma into the community and what is their personal and communal
signi fi cank edsestablishedntigaf for the purposes of rehabilitating anrd re
integrating survivors of trauma into the Asgthcommunity, the rituals that thearticipating

survivors of violent conflicimostcommonlyunderwentwere nyono tong gwenazulukwor,
matoput,lwongotipu, kwero merokjwoko pi wangandmoyokum However, the majority of

the survivors of violent conflicdid not go through all these rituals but many actively

participated in the first three Acholi indigenous rituals.

Table 3on the following pagsummarses the number of survivors who participated in the
study and the rituals they were each involvedTinese threeituals are then discusseéal

detail elaborating oithe procedure as expenced by the participants and the elders. The
discussion captures the places (spaces) where the rituals were perfiienigtie at which

the rituals were performed agll as the processes that were followed and the audiences that
wer e present . -Wonlc experencesaof e stuials dedsd referred to

alongside the descriptions of the rituals
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Table 4: Table representation of the survivors and the rituals they partiscipated

Resp. Gulu district Resp. Kitgum district
Went through rituals Did not go Went through rituals Did not go
through through
rituals rituals
£|12|5|:|5|% |5 £/12|5|5|5|%5|5
S| |88 |&|%8 |3 Slc|8 (82|83
o < '8 Q o o = o < '8 Q o o P~
s |3 |5|2|3|=2]5 gl |~|S|3|2|5
3 518 |2 3 318z
«Q < 9¢ % «Q < % %
5 < 5 @
3 3
001 a 002 a
002 a 003 a
003 a 005 a
004 a 006 a
005 a 007 a
006 a a 008 a a
007 a 010 a
009 a 012 a a a
011 a 013 a a
012 a 014 a
015 a a 015 a
016 a a a 016 a a a a
018 a 018 a
019 a a
021 a
022 a
023 a a a
Total | 14 | 3 2 0 0 0 2 3 Total | 9 2 2 1 1 1 0 4

Table 3indicatesthat survivorgarticipated primarilyn the nyono tong gweno, culukwand
matoputrituals for theirrehabilitation anccommunityre-integration. Althoughsome ofthe
survivors interviewed went throughall three rituals,greatest emphasis was placed
ensuring their participatiom nyono tong gwendhefirst cleansing ritualas23 (77%)of the

30 participants underwent this particular ritual. Thus the findings point to the fact that it is
considered most important for survivacssunderganyono bng gwencaeven if the resof the
rituals arenot followed up. Thereafter, if it was established that the survivor had killed or
beenforcedto kill, the healingprocess was to follow witthe culukworand matoputrituals
respectively. The order and numlaérthe rituals thus also hinges on the unique experiences

of each survivowhile they were in the war or conflict zone.

Interview findings provided Wi e pt h account s of participan

indigenous Acholi indigenous rituals that are mte# reintegrate survivors into the
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community. For the purposes of presenting the study findings, transcription symbols as

captured in Table Below have been used.

Table 5: Transcription symbols

Objectives Symbol Meaning
Objective one | ([]) When the rituals were performed (timing)
(é) Rituals.
[T ée1]1] Ritual processes.
CAPITAL Places where rituals were conducted (physical spaces).
PHRASE/WORD

Italics phrase/word

How the interviewees were situated in the various rituals performed.

Underlined phrase/word

People intervieweelated with when rituals were performed.

Bold phrase/word

Social structures / cultural contexts in which rituals were performed.

Objective two

Phrase/ wor d

Social problems / issues for which rituals were prescribed.

Italics phrase/word

How the interviewees were situated in the social problems/issues for
rituals were prescribed.

Underlined phrase/word

People the interviewees related with during the social problems / issu
which rituals were prescribed.

Bold phrase/word

Social structures / cultural contexts of the social problems / issues for
rituals were prescribed.

Objective three

Phrase/ wor d

Therapeutic elements evident in Acholi indigenous healing processes.

Italics phrase/word

How the interviewees wersituated in the healing and therapeutic elemen
Acholi indigenous healing processes

Underlined phrase/word

People the interviewees related with under the healing and thera
elements in Acholi indigenous healing processes

Bold phrase/word

Sodal structures / cultural contexts of the healing and therapeutic eleme
Acholi indigenous healing processes.

Objective four

Phrase/ wor d

Perceptions of Acholi survivors of violent conflict, community members
indigenous healers towds the indigenous healing practices.

Italics phrase/word

How the interviewees were situated in their perceptions of Acholi survivo
violent conflict, community members and indigenous healers towards
indigenous healing practices.

Underlined phrae/word

People the interviewees related with in their perceptions of Acholi survivg
violent conflict, community members and indigenous healers towards
indigenous healing practices.

Bold phrase/word

Social structures / cultural contexts of thegeptions of Acholi survivors o
violent conflict, community members and indigenous healers towards
indigenous healing practices.

Objective five

Phrase/ wor d

Various ways men and women were affected during the violent conflic
upon treir return from the war.

Italics phrase/word

How the interviewees were situated in the way the men and women
affected by the violent conflict upon their return from the war.

Underlined phrase/word

People the interviewees related with in the wayraed women were affecte
by the violent conflict upon their return from the war.

Bold phrase/word

Social structures / cultural contexts of how the men and women were af
by the violent conflict upon return from war.
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In the section that follows, thittreemost commonly performed Acholi rituals are presented

and discussed.

5.2.1. Nyono tong gwenoMoving from the polluted (outside) to the unpolluted (nside)
world

Most of the survivors of vient conflict interviewed went through thmgono tong gweno
Acholi indigenous cleansing ritualNyono tong gwends considered the first Acholi
indigenous ceremony performed for the survivors of violent conflict. It is thekbhestn and

most common cleansy ritual used to welcome family members, who have been away for a
long time, back into the home. It is performed for a range of reasons, including quarrelling
within the family unit or abductioriThe Acholi believe that if someone has been away from
the @mmunity for too long, they may have contracted bad sfwés)that could kill them
and/or pollute the rest of the community if they are not cleansed (Harlacher, 2009). The ritual
marks the reentry into the home of someone that has been away from thidy far
homestead and for this reason thlace where the ritual is performed is of significance.

Therefore, it is important that they are cleanasdhey enter the homestesshving all the

bad spirits outside (behind). The following extracts highltgrs:

Gulu Witness 001 Nyono tong gwene is the first ceremony when the survivor has come
back and it is performed at the entrance of the homestead before the survivor enters
the compound of the home.

Kitgum Survivor 013: Nyono tong gweno was ([done tre day | arrived back home]g
Lwongo tipuwas ([after sometime]), sincfl had told my storyof how | was

captured]p |t wa s | Kem sceansng at (ight])X[seeingmy cousincalling
for help in my dream])

For the majority of study participgsthe only ritual that was performed for their healing and
re-integration into the community wasgyono tong gwenoas shown in the following
excerpts:

Gulu Survivor 009: When | returned, the home people placed an egg in front of the house
and asked me tstep on it and then jump over the pobosticks lagibi stick. | think
the ritual is calleshyono tong gwenadrhat is the only one | went through.

Gulu Survivor 013: Not all of them were done for me but | know howono tong gweno
was done to me. They madee stand at the entrance of the home, step on an egg,
Olwedoand pobosticks with layibi. Then they sprinkled water on me, even they
poured water on the roof of the house when | was entering and it was falling on me. |
do not know how others are done baain ask my grandfather.
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Survivor 013 went on to describe the process that was followed dwomp tong gweno

What stands out in the following excerpts are the demarcated spaces where the ritual is
performed, symbolically marking the-emtry into thehomestead of someone who has been
exiled or out of contact with his or her community. Hence the symbolic depiction of
movement from the outside to the inside to be united with the rest of the community, once
the person has been cleansed, is paramount:

Kitgum Survivor 013: Ny o n o t o n g(Nygne eomga@wend was ([done on the day |
arrived back home])l was [[made to stepn an egg and step over the bok olwedo
sticks]] AT THE ENTRANCE TO THE HOME. Then I[[enteredthe compound
wherethe peoplevere]]. Then [they- people administering ritualssprinkled watet
on me]]. [[I was taken insid@HE HOUSE and water was being sprinkled on me]].
Then [[l was brought outside]][[Peoplethere came to greet mé]]

The entire process, incorporating the symbaofiovement from the outside (exiled from
community) to the inside (¥enion), is best captured in the followingpbem that was

constructed from the narrative:

Kitgum Survivor 013: € was done on the day | arrived
| was made to step on an egg
| entered the compound
... sprinkled water on me
| was taken inside
| was brought outside

Nyono tong gweng performed as a gesture to welcome survivors. It marks a commitment
on the part of both the community and the survivors to begin living together iotaonce

they have been symbolically cleansed by means of the sprinkling of water (to symbolise
cleanliness).Community participation in the rituals marks the restoration of the social
equilibrium that was destablised by the war, as explained by Gulwveubg4:

The reason for it was mainly cleansing. To be forgiven by the community. To be
reunited with the family and the community. Wars bring a lot of instability to the
community. Rituals help to bring about balance and peace in the community. Tey hel
to bring people togethet.could see this by the number of people who were there to
welcome me back.

The preceding narrative excerpts highlight the fact thano tong gwenaepresents a

gateway back into the community or homestead. It is a point ahwhe person to be

2 Waterbased ritualWater is used to remowmcleanliness (contaminatiorfPneneed to be cleansed before
joining the community and thus leaving the baggage of the past behind
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cleansed meets the community after being away for a long time. Thus, indigenous Acholi
healing is not an individualised process performed in a remote office space away from the
community. Rather, healing is witnessed by the commuriity are part of it; healing takes
placedhrough other8 It is thus unfortunate that African indigenous perspectives do not form
part of the training of professional counsellors in Africa. This creates a major shortcoming
for those who practice on the Addn continent. Thisthealing through othedsis
commensurate with the communal understanding of the selfuortuphilosophy, while it is

at variance with the autonomous understanding oftextl that dominatemajor Western

approaches to healing.

Thef i ndings of this study also point to Achol
of their homesteads (Baines, 2007). In the same way that individuals can be contaminated by

bad spirits, so tooanthe homesteads. This finds resonance in thetimkfricentric Ubuntu
philosophicalframework Edwards, 2001; Kamwangamalu, 1999), which does not draw a

radical distinction between a person and his or her surroundings, meaning the self and the
homestead comprise an indissoluble whole. Individual coniion extends to the
contamination of the homestead. This understanding, that a hbemagis one with the

other and the surrounding environment, is best captured in the Acholi view that killing a
fellow human being is synonymous with the murder of $b#. Elder 004 from Kitgum

explained

Killing another person is sellestructioni meaning that, whoever kills a human
being, destroys his/her humanity. It is like killing yourself. Therefore, for the person
to be healed and whole once again, he or she tb go through nyono tong gweno
cleansing ritual.

The nyono tong gwenaitual locates the illness not within the persperse The
person/survivor who is to be healed is an embodimetiteofvhole community, which &slso

ill at ease with him or hgiKamwaria & Katola, 2012). This tallies with African indigenous
epistemologies, which prioritise an interdependence and being through participation, as
opposed to separation and abstraction. The process frees the survivor and helps him or her to
know that he s accepted, loved, needed and wanted by the community despite what may
have happened. This is an awakening to the survivor that the community too has suffered
because of his or her absence and that now they can all live in harmony again and the
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community & regarded as beinvholed o n ¢ dHuysey R088)This is summed up by
Kitgum Elder 003:

Then also the survivor here represents a community/clan/family and healing is being
done in the whole community. It is not only the survivor who is in pain hertadut
whole social fabric or community, therefore the reconciliation process is for the
whole community.

This communal view of the self is in sharp contrast to the dominant, Western individualistic
conception of the self, which prioritizes psychological tewsion and individual

accomplishmentconsistentvi t h  t ho mohtitnoe, ofwn sel f be truebo

For this reasgnamongst others, healing approaches informed by Africentric theory need to
be given space in the academy and counselliegespin general (Graham, 1999; Gade,
2012). Indigenous Africentric theory incorporates the centrality of the imtendence
between the community and the individual, respect for tradition, harmony with nature, high
level of spirituality and ethical congersociality of selfhood, veneration of ancestors and
unity of being Baldwin, 1986 Bilotta, 2011; Baloyi, 2008; Bujuwoye, 2013; Holdstock,
2000; Mazama, 2001; Mkhize, 2005; Onyango, 2011; Wessels, 2008). Hence, the above
mentioned ritual that is the firdo be performed highlighting the movement from the
outside (polluted) world back into the sacred (inside) world characterising the human
communityy vindicates the holistic and communal understanding of the self in indigenous
African thought, as well as ¢hsacred nature of the homestead inhabited by humans (Baloyi,
2008; Eagse, 2004; Gade, 2012; Graham, 1999; Huyse, 2008).

Nonindigenous counselling and reconciliation mechanisms that cater for survivors of violent
conflict in northern Uganda, without payy much attention to indigenous practices
(Kibwanga, 2009; Pakiam, 2004; Pham et al., 2007; Rose &Ssekandi, 2007), have been
criticised because dheir limited effectiveness and punitive nature in that they focus on the
offenderwhile ignoring the survivos 6 wor | dvi ews ( Dal vy, 2000;
Bayles, 2002; Quinn 2006a; Verdeli et al., 2008). Therefore, it is important that the healing
process should take into account the holistic dynamism that is characteristic of the
Africentric world-view.

Having performed thayonotong gwengthe one ritual which is prescribed for all returnees,

the next set of rituals are eanarked for the specific circumstances of the survivors, taking
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into account the nature of the violations they might have committiidgly or by force
while in captivity. The sutsection which follows describes tlilukwor (compensation)

ritual.

5.2.2 Culukwor: The compensationritual

According to the study findings, treecond most common ritual used for the rehabilitation
and reintegration of the Acholi survivors of trauma is tb@lukwor (compensation) ritual.

The Acholi conduct this ritual to appease the spirits of those who were mistreated in life and
killed or were not given a decent burial (JRP, 2007}his ritual, the ggrieved clan listens

to the confession of the killer through their clan representalfive participants described the
process as follows:

Gulu Survivor 023: | went throughnyono tong gwenoThen later culukwor. They
slaughtered a goat. Then the wateswarinkled towards the sunset while the elders
were saying Alet all theomaadyscspd.rits go w

Gulu Survivor 006: [[My clan also had to compensate another clan]] ([because we were
made to kill neighbors])When | toldthe eldershis, theysaid thertheyneed even to
do (culukwor). (Culukwor) means compensation.

Kitgum Witness 004: [[Culukwor: | have not seen it performed my village, butwhat |
know isthat- i t is a compensation rituall]l]. € é.
confeses to a killing]), then [[there must be compensation and it is ugbellglders
betweerthe two clanswho negotiate that]].

Findings indicate this ritual was only significant to the Acholi survivors of trauma and the
community when the survivor had caad the demise of another person. From an Africentric
theoretical framework, the death creates an imbalance that requires restoration; otherwise,
catastrophe will strike not only the individual who caused the imbalance but also the
members of the communitp which the individual belongs (Graham, 1999; Gade, 2012). It
was established that to the Acholi survivors of trauma who were involved in killing a person
and their community at large, the role of this ritual is to prevent further killings or revenge
tough payment of compensation to the victim
by the person who confessed to have killed another, but by his/her whole clan. Compensation
is in the form of domestic animals, particularly cattle, if the murder wagdeliberately
committed. Unfortunately, most Acholi people lost their animals during war and thus many
survivors had not performed traulukwor ritual by the time this study was conducted.
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Hypothetically speaking therefore, at the time of this studyt mbthe Acholi survivors of
trauma who had killed a person were still suffering from fear of revenge that could be
enacted upon them at any moment until such time as they were able to repay their debt in the

form of compensation with cattle.

It furtheremerged from the interviews that in the distant past, the nature of the compensation
to the wronged clan was dependent on whether the murder was intentional or not. If
intentional, the offenderdés community was r
bet ween the ages of 6 and 10 yeaheyounggid t he
would become a daughter to the victimds comn

I n the past it was badéif you killeed s ome
who killed then his sister could be taken to the parents of the deceased so that when
she grows she is married into that family and gives birth to another child that is
named after the deceased; now gradually they changed it to cows yonigee
t h a sojthat.alsocould stop you not teight anyhowin the past.. (Short laughs)

but now it is cowénormally they donodt
seeeé. They do this because the gir]l chil
promoterof the family lineage. She can, when she grows up give birth to another
child who can take on the deceased name; so it will be like he is still alive.

Giving another human being in the past (young girl) as a compensation for killing another
human being amentioned by Gulu Elder 013 one of tie areas in which Acholi indigenous
healing rituals have been critted because it is likeulukwor(compensation) ritual idevoid

of collective restoration but appears shifted in its emphasis from collectiveat&sioto
collective retributionThis is one of the argumentisat has been forwarded in favour of the

ICC approach, which is retributiv®#ély, 2000; Suarez, 2008)hile questioning that of the
Acholi indigenous as not really beingestorative (Allen, @05). This kind of
misunderstanding can occur when the concept of compensation is not well understood from
the perspective of the Acholi people. The concept of compensation here is to restore
complete unity between the two clans of the perpetrator andffigrederin that this young

girl now becomes the human bond that unites these two clans; for this reason they can no
longer engage in fights with each other because they are now united by blood through this
young girl. This type of finding seems to be cany towards earlier views that indicated that

the Acholi indigenous healing processes involve both aspects of retribution and restoration,

which is in |ine with Enomotodés (2011) obs
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circumstance and nature of theinte committed. In traditional Acholi culture, it is a
requirement that the repentance is genuine and this is tested byrahedoer and
communityos readiness and willingness t o
individual/community (Allen, 2008; JRP, 221 Ogora 2009 Huyse 200§. Having
performed theculukwor ritual, the returnees and their clafiisthe compensation has been
transacteflare now ready to move on to the next rifuzlled matoput Tradition dictates

that if compensation has not beemgdeted, thenatoputritual cannot be performed.

5.23 Matoput

The study revealed thatatoputwas thethird most commonly used Acholi indigenous ritual
for the rehabilitation and smtegration of survivors of trauma into their community.
Matoput,which means drinking a bitter herb prepared from the root of a tree knoopuas

is a final sealing ceremoriliat is donefter culukwor between the two clans whave been
fighting each other; this is done when a person from one clan has intentionally
accdertally killed a person from another clain. this study, it was established that violence
for the Acholi is like an illness that affects everyone.

Kitgum Witness 004: (Matoput): is the finatitual of reconciliation in Acholi. It is where
[[two clans come together; the one dhe perpetuatoreandt he sur vi vor 6s
negotiate this]]|Theybring thesedwo clansback together.

Gulu Witness 008:( Mat oput ) which is done in case som
the whole of his c¢clan have to payéé

Kitgum Witness 004: People were seated in the compounthe family, clan and
neighbourd Thenthe eldersvent back inside the house with reergoat had been
slaughtered and cooked by thevomenré é . there weranany peoplayathered there
€é it i gheelderdbetwebrthe twoclanswho negoti ate that €
painful thing is that it is not only the person who has committed the killing who pays
for &édcul ukwor mentber efdistlanané ébveiwpclanher e |
come together; the one tie perptuatorsandt he s ur v i negotiate shis]el der s
é é . arepresentative of the dead perfonink oput tree * with their hands behind
their backs]]. éthiee head of the perpetrator clanwill be giventot he sur vi vor
clan to cook with their sheep and viceversa Then all peoplewho have come
including the [[two clans eat together]].

The biomedical modedonceiveslinesses as a physical attack against the body due to forces

that are observable and/or robservable to the human eyapadopoulos, 20D However

3 A representation of hitter experience
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biology alone does not explain disease causation and its course in Africentric thinking
(ldemudia, 2000). Instead, disease is accounted for by personal, biological, social,
environmental and spiritual factors. lliness is a social phenomamoh as sch has
significance for the whole ethnic group and immediate community members (Tsala, 1997). It
is a common view that disease can be transmitted from one generatienniextas long as

the stains of a fault have not been cleared. Many collectivethitssexist with theim of

preventingthe transmission of certain diseases through the family line.

According to the findingsmatoputcannot be performed befooailukwor Thus, only those

who had the financial (livestock) means to perfautukworhad te opportunity to go ahead

with matoput the final healing ceremonyDocumentary review reveals that there is
customary law governing the handling @aflukwor (Kwer Kwaro Acholi, 2001) The first

step is that the elders of the two clans will talk aboutpmmeation and after thmmatoputis
performed as a symbolic O0sealing of t he dec¢
shown in the narratives of Kitgum Witness 004 and Gulu Witness rd@&putinvolves
drinking a bitter herlprepared from the rootf@ tree known asputand its purpose is to
prevent revenge from the affected clan in addition to bringing the two communities back
together to live in harmony once again. The findings of this study concutatitjo (2008)

who opined that the ritual ipracticed to suppress hate and resentmenBaases (2005)

similarly explained

According to Tom (2006), thmatoputprocess also involves one clan slaughtering a sheep
(provided by the offender) and another clan slaughtering a goat (provided by tihesvic
relatives) to '"wash awayod6 bitterness. The ¢
and promise never to taste such bitterness agahmwli society strictly forbids the killing of

human beings based on the sanctity of human life astetictay their religion.Killing

another person in Acholi community provokes the anger of the deities and ancestral spirits of

the victim(s) leading to evil spirits invading the homesteads and causing harm to its

inhabitants.
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The context of the violence the findings of this study was that it resulted in the killings of a
person or people. This finding can be explained bylRie (2012) observation regarding the
Acholi Cosmology and belief systems surrounding spiritual interaction and death. Spirits are
understood as dynamic and hurdéde entities with needs and desires that must be fulfilled
by living humans (JRP, 2012). If these needs are not fulfilled, the spiriteeadit negatively

and cause problems within the mortal realm. These spirits enforcal marms that all
Acholis are expected to follow, and spiritual retaliation is expected in response to violations
of the moral code. As Acholi society is traditionally claased and collective, the whole clan
may experience negative consequences fronvighhl violations of the moral code. Thus,

the clan traditionally takes collective responsibility for the amending of any violations (Liu
Institute for Global Issues, 2006).

According to Gulu Elder 002 during the interview:

€inside the whHiasthedivne asped.sise spirinaf te dead is being
atoned. The ancestral spirits too are evoked to intercede and protect the person who
killed and the communities on both sides who were involved in the conflict.

However, if reconciliation does notki place, the spirits will haunt the people for not

seeking to reconcile, as stated by Gulu Elder 002:

éeif reconciliation is not done wnpeopeé t hert
for not seeking t o budiomakgdmentdsn Soheit wap thesev e n g e
is a problem. So his or our people cannot

and ask them t o tacwiolulnt @&lbud Hhshuwowtthatastrh e r
why there is an underlying divine that helps to appease the spirithabstwhere it

comeséBut overal/l t he Achol i al sofodrel i
ancestor s abae tthoset sprigst tléere is God. So the spirits are just
intercessorséthey help facilitatephut
spiritual.

The significance of this ritughs established in this stydg to reunitetwo communities who
were previously estr ansgwhale the twe clanocomeitogdthgrnt ¢
Once again, these findings concur with the Adniric theoretical framework upheld in this
Acholi indigenous ritualwhich is that the killing of another person in the Acholi community
provokes the anger of the deities and ancestral spirits of the victim(s) leading to evil spirits

invading the homestda and causing harm to its inhabitams Gulu Elder 002 stated

during thensntder tvhewwhiol e pr oc e $hespuitofitteer | i es
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dead is being atoned. The ancestral spirits are evoked to intercede and protect the person who
killed as well asthe communities on both sidegho were involved in the conflict. This

spiritual aspect of healing is largely ignored by Western approaches to dealing with survivors

of violent conflict.

Gulu Eld e r 002 f ur tnmmeyrpeopld tadkneatbophta tthe final rites of
reconciliation-as an i nstance bAtcondi nag tao thairhoicse sealk
interpretation peoplemiss the valueandunderstandingof what the ritual p
He argued that some of the reasons thaltvzanise reconciliatiorare the elements of

ficoll ective gqguilt, col | ect i Thas isrfuetleepctanfisdibp i | i t vy
Africentric theory and the NTU approach to healing, which emphasises the interconnection

of human beings from whin and without and situates humanness as the foundation to all
peacebuilding processes (Ntsogn2003 . |t i's where Athe Africae
humani sm and the art of bei ng dtishhonghthe per s o
vessels of hdthy relationships that healing and interconnectedness are sustained in African
indigenous systems. This is because relationships are the essence of African culture.
Interconnectedness can only be experienced through relationships of unity and oneness; for
when people are interconnected, it brings about sensitivity to others and to the larger
environment (Phillips, 1990). It is because of this that healing in an African-wierdtakes

place within the realm of relationships. This is where the Africandaoew differs from the
Westernworleviews, which tends to separate the client from #pensonal relationships in

decision making in therapy as the client is encouraged to pay attention to his/her autonomous
inclinations that do not necessarily have &imfluenced by community undertond® this

Gulu Elder 002 adds

In Acholi if you Kill, it is not an individual who has killed but the whole of your clan

has killed. If you steal, it is your clan that has stolen; if you do all these things; if any

of you clan members do something wrong, it is a reflection of what your clan is, it is
collective guilt, collective responsibility, collective action. Therefore, every clan
struggles to keep its individuals ®&n chec
misbehavior. This therefore means that if an individual commits an offense of killing
someone, the clan quickly comes in to start the process of reconciliation because by
killing the other person you have separated and have lost the person you are.
Therdore, you cannot eat their food, drink their water, walk on their path or do
anything until the elders of the two clans start a mediation process.
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Wasonga (2009) supports the above finding with the observationhthaearch for peace

and reconciliation bl i gat e t he wrongdoer 0s community
responsibilityin the event that a crime such as murder has been committaad ibgividual

member This is followed by collective repentance and remorse on the part of the

wr ongdoer 6 s The aumhou addst that at this stage, every member of the
wrongdoerés community is vulnerable and bea
fellowship and communion are not possible until the process of reconciliation is complete.

This finding lendsweight to the acknowledgement that Western counselling approaches are

by no means universally effective. As such, counsellors who practice in contexts other than
their culture of origin should make an effort to understand the cultural outlook of the peopl
they are working with. This 1s not about wr
than another but rather what is most meaningful and thus helpful to people from different
cultural backgrounds. Unless counselling psychologists have the coursag®dgnise every

culture, they risk being irrelevant or nbolistic in the handling of the people in their care

(careful not to use the word client because there is no individual client; in African culture the

whole community experiences the illness).

The analysis in the chapter thus far has centred on the Acholi indigenous rituals that
survivors of violent conflict participated in for their rehabilitation anthtegration into their
communites The study findings have shown that despite literatuneatidg the importance

of several different Acholi indigenous healing rituals, most survivors of violent conflict only
participated in the three rituals discussed above. In the course of the interviews, the study
established the reasons why survivors aflent conflict did not participate in all of the
Acholi indigenous rituals and these findings are discussed in the followirgestibn

5.23.1 Economic hardship/lack of resources

This study established thaiot all the Acholi survivors of violent conitt interviewed
participatel in all of the ritual practices mentioned tine literature byJustice and Healing
Project (2007) and Suarez (2008). For example, economic hasdshilack of means to

meet requirements for the certain rituals made it imptes$dy somesurvivors of violent
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conflict to participate in certain Acholi healing rituals. This was because many people lost
their cattleduring the wams indicated by Gulu Survivor 007 in the following excerpt:

They conducted for me nyono tong gwenofgeéntering the compound. They are yet
to do culukwor because the clan is still gathering cows for compensation since so
many people had lost their property.

These sentiments were also shared by Gulu Survivor 022:

| actually went through some rituals whigve do here in Acholi but | have not gone
through the last one because we do not have the cows for compensation. The clan is
still looking for them since they were stolen during the war.

5.23.2 Redundant rituals

Certain Acholi healing rituals such @®no tong and kweyo cwinyare now considered
largely redundantElders mentioned that these rituals were practisdtie past but are no
longer conducted:

Kitgum Elder 001: There was also bending of the spear that was done long time ago. It was
done betweetwo tribes/ communities, not clans as in matoput. That is gomo tong. It
is believed that gomo tong goes back to war times between the Acholi and other
tribes. It brings about thepirits curse.

Kitgum Witness 009 Bending of spears was done long time agtwieen two tribes They
bend them as a sign of stopping the fighting.

Based on the above extracts it was concluded that because the Acholi were not engaged in
war with another tribe at the time of this study, theseicularindigenous ritualsgomo toig
andkweyo cwinywere of no significance to the indigenous healing professhabilitating

and reintegrating survivors of trauma into the community. This reasoning concurs with

Courtens (2008) who observed that problems can only be treatechndhiétheyoccur.

In conclusion, susection5.2 has answered research question one about the indigenous
Acholi healing/counselling practices carried out for the purpose of rehabilitating and re
integrating survivors of trauma into the community. The nextsagdtion presents and
discusses the social problems and isséms which the Acholi healing/counselling

practices/methods are prescribed.
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5.3  Social issues and problems for which Acholi healing/counselling
practices/methods/ rituals are prescribed

The findings show that there are various reasons (social problems/issues) for which Acholi
healing/counselling practices/methodee prescribed.In order to provide the context for
these social problems it is important to quote at length from the extracts aasstioeated-
poems.

Gulu Survivor 007: To( pr ot ec t rh becafise thosbad spieits ibthey are not
removed they will continue to attackou andnot only you, even your family and
clanin the future). Theqleansing can only be done by using m@ls). In addition,
the communityneeds to know that | have been cleansed) so that | do not bring
problems for themTo (help me to fit inthe family/community)againotherwise |
would still be an outsider without the ritualsecausghe Acholi believe hat once
you have done bad things or even come across bad spiffisu have to be
cleansed) otherwise thosspirits also will affect the whole family lineage To also
(make the ancestors not to be angry with red our clan); you know theancestors
are the ones who protecthe family and the whole community (To cool my heart
from all that had been happening to &) thatl can be at peace within myse¥fou
know everything that happened in Acholi created a lot of confusion and
disturbed the balance ofthe community. The rituals are a way obi(inging peace
and balanceagain to the family and communigven to the person) like for myself
was so much in turmoil inside mysdlfvas not at peace at all had so many bad
dreams, fears and angeAll these rituals helped (to put me at peace and at rest)
Even though | experience them from time to tinfeel the community supports me
.... what we got from World Vision helped us to settle a bit, to feel safe, but it did not
remove the internal tortureth e bad spirits att aftektheng me
rituals at home, | felt a lot more at peace, accepted and wel@med
Gulu Witness 006:Nyono tong gweneto (break away from the bad past and its spirits)
the survivor may have contracted while he washie bush... To (cleanse the person)
returning so that he does not for lack of it [cleansing] pollute and bring bad omen to
the family andthe clan. To (welcome the person back home). Tel¢brate the return
of the survivor in acommunity) Cul u k wo e n $ & totongavoid revenge and
bitterness) on the part ¢ie other clan To (reconcile) the twalans so they can
begin to (live in peace and harmony) once again. A ritual (calls for total forgiveness)
on the part othe community.
Kitgum Elder 003: Each of these rituals done in Acholi have meanings, for example if death
is involved there is fAculuodo and Amatoput ¢
only the body but the soul | i thespritovili so t h
be happy)that my clan cares for me because they have pursued compensation for me.
This will (appease the spiritjof the dead anfpreventany other misforturje Then for
iNyono toagbdbtgwendone for (a person who h
time). It is dom (to wash away any evil) that he may have done or carried with him

* Referring tobad spirits
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wherever he was, so that when hengers the home he comes as a (pure man without

any evil with him). Then ot hewarningtdthea I I i k
offender and woud be offenders) Here in Acholi we did not have money, our
wealth was in terms of I|livestock and cr o

large amounts of compensation so that you feel the pain and you do not forget it. The
rituals are also donéq(bring reconciliations)

The following Fpoens illustrate how the interviewees related with others while explaining
the problems/issues that the Acholi healing practices are prescribed for.

Gulu Survivor 007: ..t o protect -bakspiiits om bdcend
if they are not removed they will continue to attack you
...community needs to know that | have been cleansed
To help me to fit in the family/community
| would still be an outsider without the rituals
once you have done bad things or even come acrospibias s
... you have to be cleansed
... make the ancestors not to be angry with me
To cool my heart from all that had been happening to me
Even though | experience them from time to time
| feel the community supports me
what we got from World Vision helpags to settle a bit, to feel
safe, but it did not remove the internal torture
| felt so afraid of what would happen to me
| felt empty many a time at World Vision
after the rituals at home, | felt a lot more at peace, accepted and
welcomed.

Gulu Witness 06 € to break away from the bad pastd its spirits
€ cleanse the person returningt to pollute the community
Wecome the person back
Celebrate the return of the survivor into the community
Avoid revenge and bitterness
Reconcile thewo clans
Call for total forgiveness

Kitgum elder 003 € appease the spisiof the dead and prevent misfortune
€ was h awdoy suivoyto enterindme a pure person
éewarning to the offenders or wou
€ ring reconciliaion

It is evident from the above extracand Fpoens that Acholi indigenous rituals are

prescribed for various illnesses and diseases caused by misfortunes in life. Amongst these are

problems such as hearing voices and bad dreamge(iitity and connuation of the family

Il i neage, restoration of oneds humanity, cal
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collective guilt, and cleansing the environment from pollution. These issues are elaborated

on below.

5.3.1 Hearing of voices and bad drems (nightmares)

The hearing of voicesw h a t would be termed dAauditory h;
psychiatric nomenclature, afdhd dreamswere some of the common problems for which

the rituals were performed. Respondents indicated that they contitoubéar voices

associated with their capture long after the standard counselling procedures had been
completed. For example, when Survivor 022 from Gulu was asked how he was helped to heal

on his return from the bush/captivity, he opined as follows:

Gulu Survivor: 022

When | ret ur n e dname oivtbercéntretvithhreld byghe researcher
for ethical purposesg first. | was given some counselling and advice. | was there for
three months. | felt a bit better but | continued hearing the voices iheag and
seeing all the bad things | did. | would feel a bit better after talking with the people
who were helping us there but at night cen [bad spirits] would attack me badly.

Probed further, Survivor 022o0m Gulu continued to share his thoughts abd tituals as
follows:

...the rituals for me worked because ever since that day, | was not hearing voices
again. The bad spirits had stopped attacking me. The community accepts me, advices
me to live my life anew again. | feel | have nothing to hide fr@community. The
community and my family accept me as | am. They have forgiven me. The only
problem is that | have not finished one more ritual our clan is supposed to do. This is

Omatoputd and culukwor. We do noyttodhbave t|
it. However, | am okay now, | can do anything like digging. | have even married and
have a child.

Survivor 007 from Gulu had this to say:

We were counselled, taught songs and prayers. We used to play games also together.
It felt a bit better but tb bad dreams; the horrible memories did not go away. All |
remember i n@ame of centre withheld is that | really could not sleep and | did

not even want to play games. | felt so bad about myself; and | was an old woman to
be jumping and playing after alhose years of fighting in the bush. My brother used

to come to see me as my mother and father had already been killed by the rebels.

As the above extracts indicate, the rituals are prescribed for a range of personal psychological

symptoms that are chatae r i st i ¢ of what w O rdumhaticbseessd i a g n-
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di sordero in psychological/ psychiatric term

hearing of voices, bad dreams -@periencing of the traumatic event), as well as bad
memories. It cou thus be argued that the rituals enable the survivors to break away from the
past and be at peace with themselves.

5.3.2 Ensuring fertility and continuation of family lineage

The rituals are also performed in order to ensure the fertility of thoskahatparticipated in
violent conflict including murder (their pollution also extends to their lineage). This is in line
with the holistic Acholi worldview. The power of the rituals to restore normal family life,
fertility and continuation of the familyrieage through marriage, is illustrated by the extract
from Gulu Survivor 022 above, who opined as follows:

[ Having compl et ed tnbwel canidd angHing like digginda m o k a

have even married and have a child.

Witness 003 from Gulu was aske t he questi on: "Who wusual
replied:"Old men with good reputation in the community; but men with a family not barren
and drunkards: When probed further as to what he meantrmt barren and drunkards"

he responded:

Hmm.... [aughs]..... you know aa.. the African people believe in their family lineage
continuing. For the Acholi you can only be somebody if you are able to be productive
in the clan in terms of perpetuating the family lineage by producing children who can
carry the family [or] clan honour on. Without children, they consider that you must
have been cursed or there is some bad spirit that is stopping you from getting
children, something you or your clan may have done in the past.

The above extract indicates thae thtuals are not only important for the psychological
rehabilitation of the survivors; they are also critical to their whole-aglhg, in line with the
Acholi holistic worldview, in which everything isconsideredinterdependent. It can be
surmised fronthe extracts above that failure to perform the rituals could lead to barrenness
which in turn poses a serious risk to the continuation of the family lineage due to inability to
beget children. For this reason, it is important that the rituals are peddsynmarried elders

(men) who have attained a 0c theMgHoleviewpoimti f e
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533 Restoration of oneds humanity: Coming to

In the Acholi worldv i e w, onebdbs humanity 1is intyrofi cat el
others and one ceases to be fully human if
rituals are thus important to restgoméeoneods

community of fully human selves. An extract from Gulu Elder Q@ighlights this
understanding that oneo6s | ife is dynamically

If you have been out there in the bush/war there are times when we go for war and
thenyou killF-we cal | it keromerokéyou whenlybu an er
come home, you remain at the gate of the home, at the periphery of the home and go
through a set of rituals to cleanse you from bad spirits of the dead because when you
kill, you cease to be a human beihgou are an animal. Therefore you needot®
cleansed so that the bad spirits do not invade the homestead and harm the
inhabitantsl f you dondét, first of all you wil!/
two you wil/ not be YOU, you wi || begin
killing people...you start doing all sorts of things.

As Elder 002 indicates above, personal uncleanliness (pollution) risks destabilising the

equilibrium of the community as a whole and it is therefore important that one is restored to

the realm of humanityhtough the cleansing rituals, before one can have normal relations

with the community. The following extract from Gulu Survivor 004 supports this claim:

The reason for nyono tong gweno was mainly cleansing. To be forgiven by the
community. To be reunitedittv the family and the community. Wars bring a lot of
instability to the community. Rituals help to bring about balance and peace in the
community. They help to bring people together. | could see this by the number of
people who were there to welcome mekba

Having participated in the rituals, one met e
of oneds humanity) and comes to |ife again.
life in indigenous African thought, namely that one does nadtnedully human by virtue of

having a human form and possessing physical and psychological attributes. Rather, one
becomes fully human by virtue of participation and preservation of the moral and ethical
values of the community. Continuing the idea of peat resurrection from the dead (state of
wrong-doing/pollution) to the world of the living (the ethiealoral community), Gulu

Survivor 022 had the following to say about the rituals:

Rituals helped me to be accepted by the community without whichd stdlube an
out cast. They hel ped to cast away o06cenbo
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helped me to be renited with the community. | feel like | am one with them again;

my life is balanced in a good way; because before that, | felt like my Ifegoiag

down the drain; but now | &alive and one with my community, everything about my

life is alive despite everything. | am come back to life from the dead. That the
community can celebrate oneds return desfg
the community.

Thus, from the excerpboveit is shown that some of the Acholi indigenous rituals are
performed to help a perspsuch as a survivor of violent conflighake the transition from

the guilt of murder (equivalent to degthto the world of he living (rejoining the
community). Having been disconnected from the community of the living by virtue of taking
human life and performing other atrocities that are considered to be contrary to what defines
a human being worthy of being a member of mgwnity, the rituals free the person to be
part of the community again. This line of reasoning concurs with Ejizu) (nttb observed

that killings create a supernatural barrier between the person and the community, including
the clan of the deceased persand the ancestors. This supernatural barrier is the imbalance
related to the Africentric healing paradigm (Eagle, 2004). Rooted in the firm lodlief
preserving the sacredness and social stability of their homesteads, the Acholi cleansing

ceremonies restablishreparand mai ntain the communityo6s co

5.3.4 Appeasement: Calling the wandering spirit to rest

Appeasement rituals, such lagngo tipuandmoyo piny are performed to put the spirits of

the dead to rest in a dignified manner (All@A06; Baines, 2007; Latigo, 2008; Liu Institute

for Research, 2005; Remigio, 2010; JRP, 2007). They are performed when someone has
passed a place where a killing has happened in order to put to rest the spirit of the dead
person or when someone has bedlediand the body has not been brought homith the

aim of calling the wandering spirit of the dead person back home td-egktre to do so
causes the spirit to bring about havoc in the communities living in the vicinity where the
person was killed. fiis is depicted in the extracts betow

Kitgum Survivor 013:

€ they organised a ceremony to go to theABE WHERE MY COUSIN WAS
KI L L EIDthe BUSH- and hei Ajwaka (traditional heale) i kept calling the
spirit of my cousin to come home and rest. | cowdt understand certain things he
was doing@ But what | remember is that we were told to walk back home without
looking back.
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Kitgum Survivor 005:
If somebody has died in the bush, they will kill the goat in the bush to bring cleansing
and put the spiritb t he person to rest. They organ
spiritof t hat per s on é-uniteitovitn] thetfamdy. bush t o r e

Kitgum Elder 003:
Each of these rituals done in Acholi have meanings, for example if death is involved
t her e kwad facrud uAimat oput 0 because in Acholi
the body but t he soul |l ives on so that \
happy that my clan cares for me because they have pursued compensation for me.

Gulu Survivor 006:
Theyspmkl ed me with water while the elders
go with the setting suno.

When Elder 004 from Gulu was asked whvabngo tipuwas, this was the response:

It is to appease the spirit of the living dead and bring it back homesto(Call it to

rest). It is mainly for people who have died violently without a respectful burial. Like
many of the families, Acholi had to do this ceremony once they knew that their person
had been killed in captivity to avoid having his/her spirit wairdgall over in anger

and disrespect; the spirit is called back home to rest. Lwongo means come back. Tipu
is home.

When Elde004 from Gulu was probed about what happens if a family does not perform this
ritual, the elder responded

(Emphasis) it is verdangerous because the spirit that feels neglected and not put to
rest peacefully can actually disturb the rest of the family [and] community and cause
even harm in form of death, sickness, illness etc. You know the Acholi believe in the
living dead: and lte living dead (ancestors) have to be in harmony with the living,
otherwise, they can withdraw their protection from the community around them and

do harm. The ancestorsodé spirits also | ive
somebody is killed in fightn g , the spirit of t hat dead
vengeful spirit. OLacend is very deadly

does not (gaditiohabshrinegdb itpamon becomes | a €averpdeadly
spirit who walks on the kers head.

The findingsaboveshow that rituals such &wongo tipuare performed to prevent the spirit

of the deceased from wandering aimlessly and causing havoc to those in its vicinity or those
coming into contact with the area where the person wédkilhe act of killing not only
decimates the physical bady separates the spirit of the deceased person from the body as
well as from its kin (family), causing an imbalance (Baines, 2005; Behrend, 2001). This
imbalance elicits anger on the part of thendering spirit as it seeks to binited withits

137



kin. In anger the spirit unleashes havoc and misfortune to those crossing its path (the place of
killing) in the vicinity. Although this is not explicit in the excerpts cited above, community
members inthe vicinity of the area where the killing took placten experience unease

when they know that the spirit of the deceased has not been recalled home and atoned. As we
learn from the sections below, appeasing the spirtgting it) is not sufficientthe area of

their abode (place where the violence act of killing took place) has to be appeased as it is

understood that killing is an abomination against the land and the environment in general.

5.3.5 Individual/collective guilt and vulnerability

The holistic nature of the Acholi worldiew means that an act of violence against someone
cannot be hidden from the self as it also means that one has also violated oneself. Hence it
becomes necessary for the perpetrator to come clean through an act ofcpofdision
(disclosure) in order to deal with the personal/collective guilt and vulnerability. The
vulnerability extends to the collective (clan) because in the Acholi interdependempint,

the person is defined with reference to their own commuld#yce, the members of the clan

work through thi collective guilt, collective responsibility and collective action. This
understanding of healing is different fromVestern therapeutic approaches where the
disclosure takes place in a confined room betviberclient and the therapist. An eld¥4

from Kitgum stated as follows:

That is why this person who did it secretly [the killing] is now becoming transparent.
There is nobody in the world who is transparent, honest as an Acholi person.
Because in thbealing, you must be honest, transparent. Even those who are going to
pay because you are in a state of guilt and vulnerability. It is not your power, not
your strength, no it is the wrong thing that a member of your community has done.
That is why you tee full responsibility. Full! Ithey want a daughter from here you
give without question, 20 heads of cattle, you give without question, 10 cattle, you
give without question because this is life.

Elder 004 from Kitgum expressed the idea of collective gaihd responsibility as follows:

Because you are part of them. You know when somebody commits sin, it affects the
entire community. If a member of a community kills and the community leaves the
matter to him alone, then other members of the communitglsallbe killed because
nobody is taking responsibility. That is why in the reconciliation process, community
stands as community in order to bring reconciliation process to fruitfulness otherwise
as individual doing his own thing like in the Western @iavhere what | do is up to
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me to answer that question or go to jail or be killed. In Africa it is not the same; you
must stand together as a community and solve the problem as a community.

Thus, in line with the collectivist African wordiew, the Acholi rituals are prescribed to
address individual and collective guilt and also to ensure that the community takes collective
responsibility forthe harms that were afflicted to members of other clans. This helps to
normalise relations between the clans or wamity members; it also ensures that further
atrocities emanating from the desire to exact revenge, are avoided. This eraipledop
resume their normal lives, such that they can live and eat together and the members of the
affected families, communite and clans can intenarry andlive together in harmony
(Baines, 2005;ldemudia, 2009;Justice and Healing Project, 2007; Latigo, 2006; 2008;

Suarez, 2008). Reconciliation is at the community and not the individual level.

The abovementioned findings havemplications for working through the trauma
experienced by people of African ancestry such as the Acholi. In the first instance the Acholi
holistic worldview needs to be taken into consideration, especially the understanding that

what happens to the inddual also happens to the group, and vice versa, if healing is to be
successful. Locating the counselling within the confines of the themmffice and not

involving the community, may be necessargrequisites of the Western biomedical model

but it is evidently not sufficient for theholistic healing processn the African context

Dealing with the trauma in isolation and without community participation is not sufficient to
re-establish community equilibrium (normal social relations) and cannattdhe cycle of

vi olence characterised by the desire to aven
approaches that are informed by t&estern independent/autonomous theory of the self

cannot meaningfully address social problems and issues dfeatinformed by a
communitarian approach towards |ife. Cul tur
on the world and inculcates values and ideals of how a person views and experiences life
(Kamwaria & Katola, 2012). Solomon and Wane (200%5) @ nc ur , AOur ances
taught that if any of our actions result in disequilibrium; we have to find ways of healing and
purifying the environmenSimilarly &agle(i988, p 273p ns ar

asserts:
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For psychotherapy to be successhdre is a need to understand the worldview of the
client, well enough to orient input appropriately. Ethnicity shapes how the patient
perceives, understands, accepts and adapts to his or her traumatic stress pathology.

The study findings indicate that) order to rehabilitate and-metegrate Acholi survivors of
violent conflict into the community, it is important to take into account their viewpoints,
including the relationship between the living and the livilegd (ancestral spirits), the

c o mmu nféat of idteracting with those who have not undergone the cleansing, as well as
the possibility of revenge (cycle of violence) that may arise if the spirits of the deceased and
their families are not atoned. Even if the survivors have undergone inditiderapeutic
counselling, their integration into the community will be hampered members will be
concerned that their presence amongst them will pollute the community and the homestead,
thus affecting the communi ty Oage. Given thelsacteq, , I N
as opposed to the secular, understanding of the community in indigenous African thought
(Bojuwoye 2013; Ejizu, n.d.), it is important that interventions address a range of issues
including the personal, interpersonal, familial, conmity and the spiritual (Wessels &
Moteiro, 2006). The Africentric paradigateals with the question of African identity from

the perspective of African people as centered, located, oriented and grounded (Asante, 2009)
It stands to reason, therefore, thetaling must be grounded in the philosophical and
existential realities of the people concerned, if it is to be meaningful and succeasfigll

and Cole (2002) support this. Thegution that interventions that ignore the context of the
community in wheh trauma and recovery should be handled, will end up not helping, or only

partially helping those they intend to heal.

5.3.6. Healing (cleansing) the environment from pollution

In the Acholi interconnected wordew, violence or murder harms not onlyetpeople but

the environment as well. Healing the environment, especially the place where the violent act
of murder was committed, is crucial in indigenous traditional healing. Cleansing rituals such
asnyono tong gwenand appeasement rituals likeongotipu incorporate this element. The
following extracts from the interviews with the participants highlight the importance of
cleansing the environment, as well as the negative consequences that may ensue, should the

environment not be cleansed from pollatkitgum Survivor 013 hathisto say
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€ they organized a ceremoffigr usto go to the place where my cousin was killed. It
was because | kept screaming at night, seeing my cousin calling for help in my dream;
that | was taken back there and a ceremong wWane.My uncle told me thatthat
ceremony is to put the spirit of my cousin ta.rds was done by #&raditional healer.

They slaughtered a sheep in the biisand he kept calling the name, spirit of my
cousin to come home and rest. | could notansthnd certain things he was doing..
But what | remember is that we were told to walk back home without looking back.

Kitgum witness 002:

é the Acholi tribe believe that in captivity the survivor has seen a lot and even where
they pass along the tre@s the bush, they have contracted some bad spirits ethe 6
ritual helps to cleanse the survivor, and also the community who see it as a misfortune.
They believe that if the survivor does not do that, the survivor will die and even also
misfortunes wilbefall the community as a result of this

Kitgum Elder 004asserts

Now in order for the survivors of violent conflict to be accepted in community they
must go through the ritual of cleansing. First of all, to appease the small gods
"joggi"in the wildemness who guard the environment. Raping women in the bush and
killing people on the land is equal to raping the land/ environment which is the abode

of the spirits.Now when the girls are raped during captivity in the bush, on their
return, the community nsti do something to appease the gods who guard the
environmentyouk now t he big 6é6Jokd God. (Thiemears on t
that at the top is the big Jok, but then you have the small jggds,and then you

have the living dead, then the yetborn, then the living All these are witnessing

what is taking place Thes ma | | e are scattereditodprotect the environment.
Therefore when a person goes into the environment #dretedloes something wrong

then, either they curse that person or odies, sometimes one never gets children.
Small spirits guard the environmentl fThe
nature calls, somebody wants to relieve herself, there is no problem. The jogi will
understand t hat twhdosomethsng agairisuituretibats woea | | i f
you receive punishment fexamplea curse not to beget children or something like

that.

Human health among African indigenous peoples is connected to the land (Onyango, 2011;
Latigo, 2008; Nkosi, 2012; Waldrp2010). Therefore, any death that is caused on the land
does not only wound human beings but the land as well (Robbins & Dewar, 2011). This
highlights one of the tenets of African philosophical weriew, namelyinterconnectedness,

not only within the peson Muntu) and between peopl8gntd, but even between the person

and the environment of which the person is a part (Onyango, 2011, Latigo, 2008; Waldron,

2010). The findings of this study regarding healing the environment from pollution, lend
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credencdo the interdependent and holistic nature of the African indigenous understanding of
health. This differs from Western understandings, which centre around the biological and
physical realms of healing. African indigenous traditional healing also centreieon
connection human beings have with the planet. Earth is not viewed only as a resource but as
a source of l'ife as well. I n indigenous tre
connected to human health; and this connection is expressedhhmtiicate relationships to

the land (Robbins & Dewar, 2011). The inability of Western counselling methodologies to
embrace the healing of the environment causes a huge disconnect for indigenous African
persons, for whom the earth and the environmenemeral are living entities in perpetual
interaction with humans. Moreover, indigenous traditional healing does not occur in isolation
(Ogbonnaya, 1994; Robbins & Dewar, 2011; Waldron, 2010). Western and African
indigenous systems thus have different cotioap of what constitutes illness. Healing in the
African indigenous sense includes not just the biological or physical realms; it extends to the
environment as well as the spiritual world of the ancestors (Robbins & Dewar, 2014).

for this reason,mong st ot her s, t hat healing cannot
therapistods office, as i t-based coynsedind) @pproaciees t | y
Rather, the place of healing varies according to the healing issues at hand, including WHOM
and WHAT is to be healed.

Further, in indigenous Acholi worddiew, healing is demarcated by specific physical spaces

and boundari es. These spaces mark the pers
homestead, at the entrance) to the sacred, ungalkpgace (inside the homestead). It is in

these spacesthe boundaries that the healing takes place and is witnessed by the public.

This speaks to the Acholi holistic view of illness and healing as well as the need for the
healer or counsellor to takki$ view into account, if they are to be successful (Daly, 2000;
Suarez, 2008; Tomoeda & Bayles, 2002; Quinn 2006a; Verdeli et al., 2008).

This subsection hasddressed the social problems for which the Acholi healing practices are

called for. The nextsubsection presents and discusses findinggardingthe healing

elements of Acholi indigenous rituals.
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5.4  Healing or therapeutic elements in Acholi indigenous healing processes

Having addressed the individual and social problems for which the Ackalsihg rituals

are prescribed, it is now appropriate to consider the healing mechanisms or elements of the
rituals. How do the rituals bring about healing? In considering this question it is important to
consider the Acholi worldiew that healing extendbeyond individualsto include the
community, the homesteads and the environment in general. The study established that
amongst the critical healing elements were the symbolism associated with the rituals,
community participation and public confession,gelaof healing, and symbolic restoration
through compensation and reconciliation. These are discussedsubtbections that follow.

5.4.1 Symbolism during the rituals

The healing rituals make use of a number of symbols that are meaningful to the Acholi.
Among these is the act of stepping on an egg, a symbol of purity and innocence, stepping
over the obok olwedp a soapy, slippery branch symbolising the cleansing of external
influences that attached to the returnees while they were away, the demartgtpdiets in

the homesteads marking the outside world (polluted) and the inside of the compound (clean),
as well as thelayibi sticks with a fork carried by elders symbolising the family sharing food
together (Latigo 2008; Liu Institute et al. 2005; &8, 2007), and the sprinkling with water.

Once the survivor has confessed to the crime, pardon is granted and he/she is welcomed back
to the clean side. The symbols are thus used to reinforce the break with a past that is
characterised by violence and theginning of a new era that is characterised by cleanliness
(includes spiritual cleanliness) as wel |l a .
community. Redemption is possible on the condition that there is a voluntary admission of
wrongdoing (compete disclosure witnessed by the public), the acceptance of responsibility,

and the seeking of forgiveness.

The following Fpoems illustrate the symbolism associated with the rituals. The boundaries
marking pollution (outside), the act of jumping overegyg, moving over to the unpolluted
(clean) side, as well as eating together, all stand out in the poems. The highly charged
emotional atmosphere that prevails during the rituals, as the survivors talk openly about their

transgression (confession), alsmtrdutes to healing.
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Kitgum Survivor 013: | was [[made to stepn an egg and step over the bok olwedo sticks]]
[[theysprinkled watet on me]]
[[1 was taken inside]]
[[1 was brought outside]]
[[Peoplethere came to greet me]].
They|[slaughtered asheep]]

Kitgum Witness 004: Then she [[stepped on the egqg]]
[[[Jumped over the pobo and layibi to enter the compound]]
[[she came out of the house so thabplenow could greet her]].
Then [fthe_elderswent back inside the house with hethey were
talking for a long time]]
[[a goat had been slaughtered and cooked bwtmenand we all ate
including her]]
[[the cows were for compensation]]
[[there must be compensation and it is usutdly elderdetweernthe
two clanswho negotiate that]
[[two clans come together; the one dhe perpetuatorsand the
Sur vi v onegaiatedhisg er s
[[two sheep are slaughtered in a ritualistic way]]
[[two clans eat together]]

During the interviews, the survivorsvealedpersonal memories of their first dagturnng

home and the symbols that were used (for exanoplek olwedosticks and théayibi stick).

The egg is used because of its closed shape depicting ,clzmatul memories that the
survivors holdwithin. The act of stepping on the egg demonstriitesurvivors opening up

to speak about the experience so that they free themselves. Gulu Elder 010 articulated the

reason for the closed egg clearly

€so they step on the egg which is <c¢closed
should now be in th@pen s o t hat al |l ot her things ir
forgottenéyou see é.eeehehé. . and they shc

people at home

Accordng to Ross(2008), stepping on the raw egg symbedi innocence; something pure

and untouchedThe shell of the crushed egg represents how foreign elements crush the
communityoés | ife. Foreign el emeavecsushbdehee ar e
communitydés fabric, t hus di sr uQbokiokmvegdotréeeh e c on

® Waterbased ritual means uncleanliness (contamination) and the need to be cleansed before one joins the
community and thsileaving the baggage of the past behind
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symbolses cleansing because of its slippery sapthedayibi stick is used for opening the
granarythereby denotingood. This means that the person can now eat again from where he
has always eaten before (the return to normalcy after the equilibrium adriraunity was
destabilsed). Thenyono tong gwenaoitual removes the separation caused by the atrocities
committed by either side, thus making room for those affected to resume communal eating,

which is symbolic of peace and forgiveness.

In the case of tarning children, thenyono tong gwenaeremony may be followed by a
ceremony of Awashing away the tears shed on
goat and pour water on the roof of the house where the child will be liiig 2007).In

Acholi, as in other indigenous cultures, water symbolises purification and healing. The
following excerpt from Gulu OO&lderlends credence to this view:

Water is used to free a person from bad spirits. The people who have killed are
haunted with the spist of the dead. Therefore, when they come back, water is
sprinkled on them and certain words are recited to purify these people because if this
is not done more problems can be experienced by the person and their community.

Water has a central place in Adihpractices and beliefs: it is used for cleansing and
purification of impurities and pollutants such as evil and sickness.Water cleaesbad
omen from outside of the person and transforms the person from within (redrelsa
person) to rediscovehe natural alignment of inner goodness within them to connect with
other people antheenvironment around themlatural alignment refers to the balance that is
highlighted in the Africentric paradigm within and between the person and their
surroundings. lalso alludes to thepiritual force that constitutes a connective link between
all living and nonliving phenomena (Phillips, 1990Healing takes place through symbols
and these symbols will mean different things to different people and cultures (Db}, 20
Therefore water as a cleansing symtoolthe healing processarries loaded meanirtg the

survivors of violent conflict.

According to Dow (2015), the first requirement for symbolic healing to be effective is that
the culture establishes a generavdal of the mythial world believed in by healers and
potential patients. For example, the Acholi people particadhe general cultural myttat
world for the survivors of violent conflict. This mytal world involves the dynamic
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relationship betweethe living and the livingdead and it is on this basis that they interpret
their problem amongst them. Transactional symbols such as the edgydmdstick are
formed and have emotions attached to them. The egg anthyie sticks provide a

culturally-congruent vehicle for the pouring out of emotiotiimatelyleading to healing.

Whereas both Acholi indigenoustuals and Western psychotherapy make use of use
symbolic healing, thenanner in whichthe Acholi people utilise symbolic healing differs
from these other therapeutic healing approaches. For example, psychoanalysis, one of the
dominant therapies ofWestern origin, relies on presumed universally valid laXst
psychoanalytic theory cannot explain all the Acholi symbolic healing, which doéslioat
traditional psychoanalytical principles (Dow, 2015). For example, the Acholi use an eqgg,
which hasan erlosed shapdo depict painful memories that the survivor rebhdthin their

body, soul and mindThe act of the survivor stepping dhe egg b break it open and
symbolically release those painful memories is very different from the Western approach of a
psychoanalyist passively listening a patient recount his/her dreamé&us he structure of
Acholi symbolic healing is derived from Acholi lture whilst that of Western symbolic
healing is derived from Western culture (Dow, 2015Yhe meanings and outlooks are
culture specific; they facilitate healing differently depending on the meaning attached to the

symbol.

The findings of this study sko that the use of symbols helps to communicate an
understanding between the survivor of violent conflict, the spiritual realm, the community
and the environment; thereby holistically tackling the problems affecting the survivor.
Restoration of health is heved through an interactive life process rather than from a
physical or psychological process only (Akpomuvie, 2014; Kamwaria & Katola, 2012;
Matoane, 2012; Waldron, 2010).The healing process of African societies is interactive: to be
healthy, means bajnin a state of complete wdiking living, conducting and behaving well

in relation with others (Baloyi, 2008; Essien, 2013; Kamwari&&ola, 2012; Mkhize,
2004; Nwoye, 2010). It i® holistic, transformative process of giving due respect to the
dignity of others and restoring troubled and broken pdmte/een people, God, ancestors,

community and environment (Essien, 2013; Kamwaria & Katola, 2012).
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The findings indicate a clear disconnect between Acholi indigenous healingvesigrn
psychological ®uma theories, which privileghe individualat the expense of communality

and spirituality(McCormick, 2009; Poonwassie, 2006; Stewart, 2008; Trimble, 1981)

Dzokoto and Wen Lo (2005) state, differences in cultural norms, warlds and
philosophies equi re that healing should take into
states: i Behavi orWedtemf culturds]ois erofotindly mfluencedn by
conceptions of causality, pain, accountability, spirituality and morality which may be qui

di fferent from those in Europe and North Am
creates disharmony or imbalance, wherebyy theel that something is not wholend

compl ete within. The survivor may gfwahea t hat
destiny, no matter how tragico (Diop, 1991,
of acknowledging, integrating, and balancing metaphysical and physical knowledge and
beingo (Martin, 2008, p . 2 10)king. Adecardmdpto i s i n
Phillips (1990), mental health involveke ability to interact with the environment ia

natura) effortless manner:

By being spontaneous, we are being more trusting of ourselves and of our connection
to others; because we are in hanpahen our intentions are trustworthy, and we can
feel freer to respond naturally to our ongoing estggnging environment. When we

are spontaneous, authentic, harmonious, then our natural healing and problem solving
mechanisms are functioning propeMye are NTU (Phillips, 1990, p. 60).

Spontaneity calls for humility and reverence for other cultures. Both the practitioner and
person who is to be healed need to be authentic to be able to confront themselves when faced

with a wisdom that challenges theiwn.

5.42 Community participation

Community presence angarticipation fer e taken t o r € family, t o t
relatives/clans and the local people living in the area where the victim originates from) is an
indispensable aspect of the Acholi igehous healing process. Not only is the healing public;

it incorporates the participation of and interaction with the spiritual community as well. The

following extracts and-poems speak to this issue.
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Kitgum Elder 003: € most i mp o Achod dotisl to/ (welcbnee tyou)tahh®me
and show you love and make you feel welcome back horttge..cOmmunity has
accepted the person back in the community).

Kitgum Survivor 010:  Bhey-community-ac c e pt ed mthey-€conmeritya u s e
believe that | an{cleansed) and | cannot bring harm to the communitelt that
when people were celebrating and eating togethér)

GuluElder010:(Reconci | i at i esuryivors- camle ® healt Ithmeans if
somethinghappens, it affectthe communitybecas e you dondét eat wit
you kil l ed. How wi I | you go to ask for f
need to be reconciled éSo as regards the

Kitgum Survivor 016:  tée day | came home and there wesoefnany peopleywaiting for
me, rejoicing, all the elderly people of my clan and the village that | met there, | felt |
had been forgiveg

Gulu Survivor 006: They have helped me to be accepted and reconciledtiie (
community) They have brought harmomy the two clans, my clan and the onine
other clan where (compensation) was paid. You know if that was not done we would
still be enemies.

Gulu Survivor 004: Yes they (rituals) have worked. The (presencthefcommunity frees
a person)l felt freedeven forgivenBecausef this could not have happened.b a d
Sspiritsdéo o6cend wo Yolukhowslused td drebre likeathesegpeogle n g n
whom we did bad things to even the dead bodies we met in the bush and they were
many were coming to attacks. | was fearful.

The following Fpoems have been constructed fromahevenarratives:

Gulu Survivor 004: presence aothe communityfreesapersanl f el t freed even
Because if this could not have happenédh ad s piri t so
wouldstill be attacking me

Kitgum Survivor 010: € .community- accepted me
€ community- believe that | am (cleansed)
| cannot bring harm to the community
| felt that whengeople were celebrating and eating together)

Kitgum Survivor 016: € the day | came home arttiere were sonfany people)
waiting for meé | felt | had bee
The healing power of the communityés presen:

spirits is depicted irthe Fpoem forGulu Survivor 004. Similarly, the-poems for Kitgum
Survivors 010 and 016 show that the presence of the community contributestathev i v or 6 s
sense of being healed. There were similar narrative exthamts other interviewswith
phr as e s the ecomrunity bas &iccepted the person back in the commandyihe

presence of the community frees a peoson a | | indicating that the

148



the healing process. For the survivors, returning and being received by their families and
their communities, in pulid ceremonies, communicates thagyt are forgiven and this frees
them from the burden of guilt. The followingpbems emphase this point

Kitgum Survivor 007: | think I am an example for what | have shared and otltlees
community may have witnessed.
| do not really think there is amyther way a person can heal
and fit in the community without publically having been
received by the community!
Although not all of us understand their meaning, but the way |
felt after them for sure they help to free the person. | felt free in
the commurty after them.

Kitgum Survivor 008: It helped to reunite me with the family and the community.For
example, | felt welcomed and accepted. | felt protected from
evil spirits.

Gulu Survivor 006: For example in my case, | felt loved, welcomed, accepted and
protected from evil spirits that could otherwise have destroyed
one.

From an Acholi indigenous point of view, healing is public:

Gulu Survivor 001: Individual counselling done in common without involving the cultural
healing is being dongThe] SPIRITUAL aspect has to be settled. It has to be
PUBLIC. Those who have gone through counselling have GONE BACK HOME and
killed people because they believe real counselling has not been done in terms of
rituals. The rituals are still very strong even those whostaging in cities people
still go to the cultural rituals.

The Fpoems andnterview extractaboveindicate that healingn a public scale begins when

survivors return home and are received by their families and the people of the community.

Celebratios and eating together with their families andthe community creates a conducive

atmosphere for the healing of the survivors. Healing in Acholi community is not an

individualised affair; it has to be done in and through family and community. It is by

confess ng oneds wrongs in the presence of the
hasof f ended, t hat heal i ng takes ©pl aceteAs Gul
community) f r ees a person. I f verhl tschdlar{RlaCdbe, ®d7g n  f or

Simpson & Cargo, 2003; Obol, 2012; Wasonga, 2009) support the Acholi viewpoint that a

person finds meaning in life by virtue of community participation and this has implications
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for healing as well. Healing is a process by which the connections lmetiveeandividual and
society or between communities, that were severed during the violent conflict,-are re
established and strengthened (Aapengnuo, 2009; Dickson, 1984; Nsamenang, 2007,
Waldron, 2010). This allows community members to resuher normal dcy-to-day

activities without fear of retribution.

Healing through the community is embedded in the indigenous African belief that nothing
happens to the community for nothing; for example, misforttimetsstrike like sickness; be
thatof individuals orgroups, occur because something is not right with the whole community

in terms of interrelationships. The Indigenous African philosophy defines disortiennis

of social relations in the community (Dow, 1986). Given that the whole corporate body of the
community is affected by wrondoing, it is imperative that the entire community
participates in rituals in order to bring bde&lanceand harmonynto the communityfabric
(Phillips, 1990). Healing occurs through a set of social relationships, a syssystams, a

set of patterns of being (HGau, 2001). This is vastly different from tM¢estern approach

to healing which focuses on the individual alone who is considered Asckow (2015)
observes, in symbolic healing the presence of the communitg playitical role, as the
problem (illness) is considered to have been caused by a disorder in social relations. The
community is an indispensable aspect of the understanding of the self and it is almost
inconceivable that a person can define themselvéisouti reference to their surrounding

environment . Thus, the individualised 616

C €

i n an African 6f ami | -itahle adnwke 6c ocretnet xetr veadl i szeel df |

indigenous healing rituals are arpof (Vilakati, Shcurink & Viljoen, 2013).

Forgivenss and acceptance by the community is a critical element of the healing process
(Williams, Guenther & Arnott, 2011), as it is in the community that a person finds his/her
personhood (Juma, 2013; Mkhjz2008). According to Williams, Guenther and Arnott
(2011), forgiveness is equated to mercy extended to the offender who should have been

condemned to death and thus it is a great relief and gives high hope for peace to the offender.

Having been forgivenral accepted back intthe community, the individual is at libertg

resume normal social relations with society, such as sharing meals anchanterge. That
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is, the state of equilibrium, destabdd by the war, is restablished (Lane, BopBopp&
Norris, 2002). Commensurate with the indigenous Acki@ivpoint the community referred
to herein extends beyond the living to incorporate the ldegd or the spiritual community
comprising the ancestors. The following section presem@sults concerninghow

reconciliation with and participation of the livirdead in the ceremonies, enables healing.

5.4.3. Reconciliation with the community of the livingdead (spiritual realm)

It is not sufficient to reconcile with the community of the living in ordehe¢al completely.
Commensurate with the indigenous African werldw, which holds that violence is an
abomination against the ancestors in the spiritual realm, healing requires reconciliation with
the departed, the livingead, who reside in the spirituaalm.

Kitgum Elder 004:
For example when you are having reconciliation, the jogi (spirits), the big jok (God),
all come together to witness what people are doing. Even the ancestral spirits in

AAbi |l ao (ancestral tr adi Thatasrwhylrecandiliatione) ar
is very important because it is witnessed by the living, the living dead, the unborn, the
j ogi and the big jokdéd ALubango. These a

make sure; once you do this one you cannot revokeasttdtal commitment and it is
witnessed by the jogi and the big Jok. And | have told you that the big Jok sits on the
top of the encrones. On the top, is the big Jok, but then you have the small jogi also
and then you have the living dead, then the yebumkihen the living. All these are
witnessing what is taking place hei®o a reconciliation ceremony is not just an
ordinary ceremony where the living are just drinking beer like that or doing
something. It is highly, very spiritual. That is why ivesy important for people to
really understand.

To make sense of the above cited extract it is important to examine it with reference to
African spirituality. While spirituality may refer to different things for various individuals, in

this contextitre er s t o oneds relationship with a s
ancestral spirits, as wel |l as oneds own spi
corporeal body as well as a spiritual or divine essence) (Garrett & \WiB@0as cited m

Beaulieu, 2011). As Noble006) argues, all creationgncluding humans and the living
environment)are endowed with spirit (divine essence). Healing is therefore effective to the
extent that thisunseendimension of life is taken into account. Mbigfers to this as an

African cosmology that includeancestors (irthe form of spirits as shown in this study),

151



humans, nature and God;it is a product of a holistic and anthropocentric ontology (Mbiti,
1990; Mbigi, 2005; Viljoen, 2003).

5.4.4 Place of heahg as a therapeutic healing element

The findings of the studglso indicateahat the Acholi indigenous healing rituals aeguired

to beconducted at specific places. Thesetaee physicakpaces where thacts of violence
actually occurredPossibly, his forces the person to come to terms with the traohthe
events and it is likely to evoke the release of emotiannecessary step in the healing
process

Kitgum Survivor 013: Nyono tong gweno was at the ENTRANCE TO THE HOME. Then |
entered the congqund wherghe peoplenvere. Then | was taken ide the HOUSE.
( Lwongo they grganisedéa ceremony to go to the PLACE WHERE
COUSINWA'S K| L Uretie@8USH- and hei Ajwakai kept calling the spirit
of my cousin to come home and rest. | could moderstad certain things he was
d oi nBuéwhat | remember is that we were told to walk back home without
looking back.

Looking at some-poems belowwhich have beeextracted from the excerpts, tharious

placeswherethe rituals were performad evdent

Kitgum Survivor 013: at the ENTRANCE TO THE HOME

inside the HOUSE ¢é

€ _they organised a ceremony to go to the PLACE WHERE

MY COUSIN WAS KILLED

In the BUSH
From the findingst is clearthat these rituals were conducted atcHped, chosen places
places such as at the entrance to the home or bush where someone was killed or a woman
was rapedThese places are embedded with meanings, memories, connestimti®ns and
values. In other words, the Acholi have affiliatiomgh them. Therefore, theealing of an
Acholi person, depending on what the illness is, casmoply take place in a neutral office
or clinic spaceas it isthe casein Western methodologies:or example, a ritual at the
entrance to thBomebrings back memories of the past sasthappy memories of belonging,
the construction of the self that identifies with the family and the eadthe feeling and
emotions that are embedded within the self in reference to the H@yether thesenake

this particular place of healing meagiul to the survivors of violent conflict. The rituals are
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performed in places that have personal connection and meaning to the survivor and this is

likely to be associated with emotional release. Such an identification with a place often
involves emotioal ties tothe place but it may also involve a sense of shared interests and
values. The place is anidentitp memories (cognitions), or the action of knowing or
consciousness as stated by Proshansky, Fabian and Kaminoff §1983

€ the selfidentity of the person consisting of, broadly conceived, cognitions about
the physical world in which the individual lives. These cognitions represent

memories, ideas, feelings, attitudes, values, preferences, meanings, and conceptions

of behavior and experiencehigh relate to the variety and complexity of physical
settings that define the d&y-day existence of every human being. At the core of

such physical environrmente | at ed cognitions 1is the
person; a past consisting of placepaces and their properties which have served
instrumentally in the satisfaction of

cultural needs.

The placesvhere healingituals are performed are profoundly and intimately constitutive of
meaningfulhumanexperience (Gone, 2008). Therefore for the survivors of violent conflict
and communitymemberswitnessing the healingany healing whichdoes not take into
accountthis Africentric philosophys questionable. This is because it has to performed

in different places embedded with meaniitgs only as suclthat holistic healingcan come
about; othethan thathealingmaynot reach the space of holistic healing for the survivor and
the community. It is argued in this study that these specifiepladiere Acholi indigenous
rituals are conducted have a function of "display” relevant for effective healing of the
survivors of war c¢ o ntbdomnwunicatth® qualities af the selp(tha y 0
is the survivors of violent conflict) to ¢hself and others (suds the community of the
survivors of violent conflict) (Williams, 2002). For example, conducting an Acholi
indigenous ritual for the survivor of violent conflict for his/her healing at the entrance of the
home or where the survivasf violent conflict committed a murder could be a way of
communicating tdhe rest ofthe community in attendancaswitnes®s, that the quality of

life of the survivor of violent conflict is impure and that something has gone wrong with the
whole communif fabric as a result. The entrance to the home and murder place signifies that
the survivor of violent conflict is leaving the impure quabtylife behind and symbolically
moving towardsa better life during the ritual. Thus, the Acholi indigenous rguabnsider

the place of healin@s vitalto assistingsurvivors of violent conflicin overcoming their

trauma an aspect whiclmonrindigenous healingpproaches tend ignore. The findings of
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this study emanatingfrom an Acholi indigenous point of view dve demonstrated the
importance of environmerit a place of healing asa therapeutic element. Like all African
indigenous systemthe environmental context of the African indigenous psychology has
been ensured (Kim& Berry, 1993; Yang, 2000; Allwood, 20I0hus, froman Acholi

indigenous perspective, healing is not complete unlestdlistic.

In addition, the findings highlight the significance of this spatial demarcation (inside is not
contaminated while outside/bush is contaminated). Therefarajttials were performed in

such a waysto leave the contamination behind (at the gate, in the bush) as indiyates

p h r ade mot Idgok back after cleansing so that the bad spirits do not come back with you
(Kitgum survivor 013) . Ent er i tegd/campoend Bymbekssthe beginning of a

new life, free from the ravages of war. This is contrary to individualised psychotherapy,
whichusuallyt akes pl ace within toffce. ldawimgfdiscnssesl the f t h «
significance of the place dfealing among the Acholi, the followirgybsectionmoves on to

describe the therapeutic value of symbolic restoration through compensation

5.4.5 Symbolic restoration through compensation

This study also established that symbolic restoration througlpexsation was one of the
healing elements of the ritual process.

Gulu Survivor 006: The rituals have brought harmony in the two clans, my clan and the one
- the other clan where (compensation) was paid. You know if that was not done we
would still be eemies.

Gulu Survivor 006 is of the view that if compensation was trenisactedthe two clans

would still be enemies. Symbolic restoration and reparation, by means of compensation, is a
gateway to reconciliation. The compensation is an indication teabfiending party is

willing to sacrifice a critical aspect of their lives, in order to facilitate peace. Accordihg to
JRP(2012) , the willingness and readiness of
victimbés community aheif commimentttcthpeacegaadreristence.n e s s«
During the interviewsElder 004 from Kitgum made mention of the historical origins of

compensation:
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éthey will ask for a girl child to be ac
child must come from the getrator community to be adopted as their own, if itis a
very serious one. This gir IPForbhe tuo,itess wha't
always the girl child who becomes a child sacrifice and that means that her presence
on the other side give®y your security. Safety to move from here to there or from
there to here. Intermarriage will now take place, they can inter marry because of the
presence of this girl. Her presence becomes like a bridge between the two
communities, also her presence esafjuards the safety, security of the two
communities. Although she is very young and innocent, she does not know anything
but her presence is extremely important. It is not meant to replace the life of the
person lost but it simply means to see the pamiy sincerity of your heart. Are you
really remorseful for what has been done? Is your heart pure? It is at that time that
the perpetratoros community becomes very
of vulnerability and guilt. Itisnotthgt ou s ay , it was so and s
entire community takes that responsibility. That was why the entire community of
perpetrator community finds itself in the state of guilt and vulnerability.
The compensation to the bvriicdigiembosf ccoonmmmuunniitcya tl
communities who were formerly aggrieved and cut off from each other. AccordingJiaP
(2012), compensation, known aslukwor, is a central feature of the Acholi indigenous
healing process as it symlsas recognitonof he vi cti mdés suffering b
the case of compensation that involves wmbarriage, this deters the clans from attacking

each other again in the future. The clans become unitedthrough the act of compensation.

Having dealt with the healg elements of Acholi indigenous rituals, the followisghb

sections present findingegarding the various perceptions of those involved in the rituals:

5.5 Perceptions of Acholi survivors of violent conflict, community members and
indigenous healers towards the indigenous healing practices

Most Acholi survivors of violent conflict, community members and indigenous healers had
positive perceptions towards indigenous healing rituals. They believe that the hdauabks

healing effect, that they calsurvivors and bring the spirits of the deceased back home to

rest A few expressedegative perceptiorisased on lack of belief in the healing power of the

rituals. Others expressed tension between their religious beliefs and traditional Acholi beliefs
andargwe that he ri tuals have a partiemtegradoh.f ect on s

°®Gi ving up what a person possesses and values most fo
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5.5.1 Positive perceptionsof the rituals

Most interviewees had positive perceptions towards the Acholi healing practices as shown in
the following

Gulu Survivor 001: It has [helped]; because when they are done, (people begin living
properly). (It works). (It has very strong effect on people). (When they are not done
people will not stay normally), e.g. (when unfortunate situations happen, people can
say it is because thétuals were not doneg (They - the community/people-
value it). é

Gulu survivor 003: Wel | aaa Jjust as ISoteme (tfeelitthast h a's
helped them) because (after performing that type of ritual you can now see them
living a normalife). So to some extent | feel it is of help to them.

Gulu Survivor 005: Yes. Because they make the person returning feel pahiedfamily,
accepted and loved beyond fault$elt more uplifted by the rituals at home because
people were not distancétdbm mel n Gusco | felt | i kd | was
found them at home and our village more welcoming. | felt bonded to thdhis
way, they are helpful antiave a lot of positive effect irthe community.

Kitgum Survivor 006: Yes they do bease really they have helped to bring people back
together in harmonylhey have helped to bring calmness like in some of us who had
come back violent back to the commusity ( Ther e i s a way hones
help). You have been here these days paupeople going to their garden businesses.
Without public healing and public acceptance, | do not think that that would be
possible People would still fear each other.

After listening to the voicgeof the interviewees, the followingdoems were constected
from the narratives:

Gulu Survivor 003: So to me | feel it has helped them because after performing that
type of ritual you can now see them living a normal life

Gulu Survivor 005: | felt more uplifted by the rituals at home because people were
notdistanced from me.
I n Gusco | felt |ike |I was the s

| found them at home and our village more welcoming.
| felt bonded to them.

Kitgum Survivor 006: They have helped to bring calmness like in some of us who had
come back violent back the community
Without public healing and public acceptance, | do not think
that it would be possible.

The Fpoems show thahose who expressed positive feelings believe that their participation

in the rituals leads to their forgivenedhe rituals alsaemove the bad spistthat haunt
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survivorsand cause physical symptonfey example insomnia. When asked whether the
rituals had helped, Gulu Survivor 009 responded:

Yes, very much so! (Excitement and conviction in tddeg¢ause for me | used to
have ery bad dreams, even | would see those people who abducted me coming to
beat m&@ and | would wake up in fright; thinking that | am being abducted again. But
after the rituals now | am okay. | do not have those fears anymore. These days, | can
sleep.l newer used to be able to sleep at all' (High piicemphasis).

The positive perception of the rituals seeto emanate from thenanner in whichthe
ceremoniedacilitate an individuak identification withand acceptance by the community.
This holds truesvenfor those who had undergone individual counselling at the cepticas

to ritual participation, such &ulu Survivor 005

Yes. Because they make the person returning feel part of the family, accepted and
loved beyond faults. | felt more uplifted by titaals at home because people were

not distanced from me. In Gusco [coutiseh g cent r e ] I felt Iike
rebel 6. I found them at home and our vil
In this way, they are helpful and have a lot o$ifive effect in the community.

One of the reasons for the positive percepi®ithat the rituals aidhe transition of the
survivors to normal community lifavhich generates sense of togetherness. The findings
resonate with the idea of the commuma&rdependent theory of the self, which assumes that
human identity is collecterin nature (Bojuwoye, 2005; Holdstock, 2000; Mkhize, 2004).
This differs from the independent theory of the self, which sees the person asbdureded.
positive perception ot rituals emanates from them being rooted in the community, where
the returneewiill ultimately liveouttheir lives. This finds support in the following extract:

Gulu Survivor 011: é Actual | vy, (there are many peopl e
rituals). Counselling and singing alone that they were doing at World Vision cannot
help alone. It has to be accompanied by the rituals. You know for one to feel that truly
they are not alone; they are once again with the community. The only route to that is
through rituals not talking alone with the counselor in World Vision; because by the
end of the day you need your family, your community. You cannot stay in World
Vision forever, and the way of the Acholi is through the rituals. That is the wisdom of
our forefathers; you cannot leave it out.

The rituals facilitate communal lifeas opposed to individual counised) that takes place
away from the community. For the Acholi, an individual who is suffering has to heal together
with, and through his/her familyna clan because they share in the suffering of the

individual. These findings highlighthe differences in how healing is understood in an
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indigenous Acholi context versus a Western context. It is thus importaniVéstern
counsding practitionersto uncerstand the uniqueness of indigenous healing practice
becausea lack ofknowledgein this area may result imisdiagnosis andincontextualised,
ineffective treatment (Baloyi, 2008; Mkhize, 2003; Myers, 20Dérek & Veeda 2013
Carter as cited Waldron020). The conventionalWestern) perspective of healing is taken

t o mean it theekomedieal sens@Villiams, Guenther & Arnott, 2011)This
differs from the Acholiperspective ohealing whichrefers to a more holistic approattat
encompassespiritual and emotional issues in addition to mental and physical health.
Contrary to individualistic, insighdriented therapy, indigenous healing emplesi®lism;

the interdeprdence between individual and society (Chansonneuve, 2005; Moran &
Fitzpaticks, 2008 Ross 2008). To the extent that the rituals facilitate this process, they are
perceived positively by those that partake in them.

5.5.2: Perceptions depend on individual sd be

Some of the survivors interviewed claimed tlogy not believe the rituals had an effect in
terms of healing people who had been affected by viol@iwmseparticipantshold the view

that the effectivenessf the rituals isd ependent on t hein Acmoll i vi due

traditions:

Gulu Survivor002: iét depends on the belief, some peo
for such prayer would be enough. For those who believe in tradition, the rituals are
necessary.

Gulu Survivor 015: It depends on oneds belief, but ge

Some were of th@iew that the effectiveness of the ritsigldependent on how they were
performed- that is, if the rituals were conducted propAxtyrectly, according to tradition

Gulu Survivor 021: If done properly, it is possible to integrate survivors but, the @®un
may not heal completely especially if perpetrators inflicted or committed grave
offences against his own people and if done purposely. | know many people who
have run away and relocated themselves to a different area.

Thenthere were interviewees whoeve of theopinionthat the Acholi rituals have a partial
effect on the survivdr kealing ande-integration, as shown in the followirgxtract

Gulu Survivor 012:..they helped me partially but some people are completely okay as a
result of going througlthem. May be it also depends on how much one believes in
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them and whether the family and clan are in position to meet the requirements of the
rituals.

The abovementioned findingemphasis¢he importance of personal beliefs and wesiews

for the proces ofhealing. Astin (as cited in Jamison, Breman, Measham et al.,,230a/ell

as Mander et al. (2008l point to the notionthat healing should resonate witm

individualGs beliefs, thought patterns and wevigw, if they are to be successful.

5.5.3: Christianity and modernisation influences

Christianity also had an effect on how some participants viewed the rfgalsn (7) out of
30 (constituting19%) of survivors did nofarticipate inany ritual because they considered
t hem O s i n Btianks,Ghey fet & wasS hat right fwerform theseituals. Thisview is
depictedn the following interview narrativand associateddoem

Gulu Survivor 003: Well, aaa just as | sailam not a believer in that kind of ritual ([l am a
believer, 1 ama religious]), but to them because that is what they tell you that it
wor ks é

However, some Christians did choose to participate in the rituals

Gulu Survivor 002: | felt | was welcomed back home. Yes, it has helped me; | underwent a
normal traditional ggn of welcoming a person and a sign of connecting as part of the
family. Even if | am a Christian, | see there is no other ritual in the church that helps to
connect people in their family.

Mukaria (2011) and Kazembe (2007, 2008) report an indiféerdnattitude amonst most

Christians towards indigenous healing practice® me ref erring to them
60forces of evil .6 This reflects the tensio
practices. Kazembe (2009) observes that early Gimistissionaries tried to destroy African

religion and medicine by portraying them as unscientific and against the Christian faith and
morals. In a similar vein, Gort (2008) argues that from the earliest history, Christianity
maintained a negative attitudéoward other religious traditions such as African
religion/rituals. The negative attitude towards the healing rituals that was observed in the
narratives of some Christiaurvivorspossibly emanates from the abawentioned negative

portrayal of indigenos African practices.

159



However, Adamo (2011) observes that since the 1930s, Christianity has become more open
towards other religions. This may explain the participation of some Christian survivors in the
healing rituals and the small percentage of thbs¢ object to them on religious grounds.

With acculturation and the localisation of Christianity in African churchem(cig 2010),

it is possible that some people are comfortable practicing the Christian faith in tandem with
their African indigenous figions. Chepkwony (2014) highlights that people are capable of
blending different religions and cultures. In her researcioithern Ugandafngucia(2010)

found that people participated in their indigenous cleansing rituals and practiced Christianity,
in the form of prayer, at the same time. This form of religious syncretism is commensurate
with the inclusive, African indigenous epistemolaipat is open to newdeasand readily
accommodates rivaxplanations, where it is deemed appropriate (G2P; 2004). The
pigeonhol i ng of people as either O6indigenousod

practices of professionals: it is not in the interest of those in need of help.

It was also established through the elders that some survivarislent conflict did not

participate in the Acholi indigenous rituals because of modernisation influences. This group

of participants perceived the rituals as O6ba
matter:

Through the rituals | have just glained to you, but of course other people think of
these rituals as traditional and they go to all kinds of places to seek healing.

Possibly, attitudes of this nature arise from the many foreign influences that have led to the
marginalisation and belittlg of African indigenous knowledge systems (Nsamenang, 2007,
Nkosi, 2012; Onyango, 2011; Waldron, 2010; Wessels, 199®)ucia (2010) concurs that

in theory there are many Acholi people who consider themselves to be modern and do not
want to be associatewith traditional rituals Angucia (2010) reports however that during
times of distress and instability, some Acholi who consider themselves to be modernised
resortto their cultural resourcesingucia(2010, p. 180) further contends that:

éi f t hgeation ef the formerly abducted children were to rely solely on modern
secular solutions, the children would not feel at home, due to the isolating tendencies
of modernity. Acholi culture, it was posited, has a way of accommodating most

issues, including hi s 6newb6 soci et al problem of for
why traditional practices have overridden modernity and thus need to be taken into
account.
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There are clear tensions and power dimensions between Western and African indigenous
traditions that require each to be given the space necessary to articulate itself; while
remaining cognisant of the fact that no one knowledge system-susftient; since there is
much to learn from other knowledge systems. It is important that, before oner=ager the
integration of Western and Africdmased indigenous healing traditions, the latter needs to be
afforded the space to articulate itself on its own terms (cf. Bing & Reid, 1996). The fact
remains, however, that Christianity and modernising tecids have a bearing on how
indigenous healing rituals are perceived. Abdullahi (2011) explainsviestern education,
religion, globalisation and urbanisation in Africa have affected the use of indigenous healing
practices. Gender is yet another area afnsion between knowledge systems that is
illuminated inthe findings regarding how men and women are affected by war and healing

rituals.

5.6 How men and women are affected by violent conflict upon their return from war

The study findings reveal thaten ad womenareaffected differently upotheirreturn from

war in that therés moremistreatment and segregation of women surviwormparisorto

men. In most cases, even aftempletion ofthe rituals, women returnees remain unattractive
to men as maiage partners. This means thditilst the rituals described above assist with the
general rantroduction of the returnees to society and provide healing between the
conflicting clans,the relationship between married couples is often not heltedfollowing

are some of the narratives from interviegponseselated to research question five

Kitgum Survivor 005: Most of the (women who produced [offspring] from the bush are
suffering) because (it has become very difficult to find a man who can maryy you
This is because most of them fear responsibility for many reasons.

Gulu Survivor 007: The thing may be | find hard and painful in myself even after the rjtuals
is that (my husband from the time | returned home, does not want me as a wife
anymore) (Wesleep in different houses; he cannot touch me because he says | am
polluted)- defiled by other sexual encounters and he carBmnetimes | get angry
but sometimes | understand hifday be | am even sickYou know in Acholi
community you cannot relate wih any other man except yourhusband but you
know in the bush most people were raped
eitheré[tears falling down I(Hesbandsshowd é an:
not treat wivesvho come back from captivity the way theg decausave did not
choose what happened to. égholi community is a little bit too hard on the women
than the menTheyneed to change thatentalitybecause it is not fair.

161



Gulu Survivor 009: In Acholi culture, rape is a very bad thing to happen to a wman.
These daysny husbandsince | returned has given me a house of my own. He says

(he_cannot sleep with a womanvho is polluted)l find that a very difficult situation
to have to deal with feel angry!i [Heightened pitch tone] - because it was nahy
fault that | was abductedso ( do not see why he has to blame me and judgelme)
did not choosei[ anger ét earsélLowered ey@mssamenoi di ng
are bad, they mistreat )sHow do you (make me suffer for a fault that was not my
making)1 [silence] - maybe he is scared that | might have contracted HIV/AIDS
[picks a handkerchief and blows her nasepr the men who are raped in captivity,
they are not seen as polluted; for them it is okay. They will continue with their wife,
as you know wmen have no say like the husband.
Gulu Survivor 011: | have not forgiven anyone because of those who raped me at my age
and caused so much pain to my life to the extent the(looked at as polluted by
the community) Ok peopl e ar e h&ghterdd nerues in the sidsaof | e n ¢
he head]! still notice that the prospective boys who want to be my friend when 1 tell
them about my life storigefore they discover it for themselvetyun me and they
disappear silenthé [ si | ence éavoi déatnecaer soefp ad yne i o nttha
her cry].

The narratives above indicate thathile women may be accepted back into their
communities after the war, it is a challenge for them to resume their noomantic
relationships and sex lives. This is more so if thayebeen raped arnar fallen pregnant in
captivity. This is a major challenge given that rape, unwanted pregnancies and other forms of
sexual exploitation @are the order of the dajor womenin captivity in northen Uganda
(Becker, 2012)The Fpoemscorstructed below depiaxactlyhow the women survivorare
moreadverselyaffected by the violent conflict upon their return from the than men are

Gulu Survivor 007: The thing may be | find hard and painful in myself even after
the rituals
.. my husand from the time | returned home, does not want
me as a wife anymore.
We sleep in different houses
... he cannot touch me because he says | am polluted
Sometimes | get angry but sometimes | understand him
Maybe | am even sick
... we did not choose whaappened to us.

Gulu Survivor 009: | find that a very difficult situation to have to deal with.
| feel angry!i [Heightened pitchtone]- because it was not my
fault that | was abducted
| do not see why he has to blame me and judge me.
| did notchooseifanger ét ear séLowered eyes
contact
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These men are bad, they mistreat us!

How do you make me suffer for a fault that was not my making
T [silencé-

... maybe he is scared that | might have contracted HIV/AIDS
[picks a handkerchief and blows herse]

Gulu Survivor 011: | am looked at as polluted by the community.
| still notice that the prospective boys who want to be my
friend when | tell them about my life story...
€ shun me and they disappear silently.

The Acholi culture considers sometoh e women survivorso experi el
as rape, as Otabood and thus unacceptabl e. I
was approached for an explanation and had this to say about the girls who were made to
O6pl ay s esh,@gainstthdirivik: b u

...now for the case of LRA, let us talk about the LRA, they have done so many bad
things like making the girl child like sex slaves. To make a girl child as a sex slave,
this is tantamount to rape. There was no rape in Acholi I&udthese girls play sex

in the bush which is a taboo, a misfortune! Nobody is allowed to play sex in the bush
but they have done it, what do you do when they come back? The parents say when
they come back, so cool the environment. So if those childrertdhbeeaccepted by

the community, they must do appeasement
were forced to have sex in the bush. Another thing is that, once this is done then the
children will be cleansed and they use the blood to smear thelidads, their chests

and legs and the back of their féeto become normal people. Otherwise, it is very
difficult for people still not to look at them as a taboo or misfortune if nothing has
been done to cleanse them.

Probed further on how the ritualsudd possibly help the girls, Kitgum Elder 004 indicated
that there might be specific cleansing rituals that need to be directed to girl/female returnees:

You know those girls who have come with children, they have nightmares, but in
order to bring themyou must appease the area where these things happened. You
must also cleanse the children, you must also give her the peace of mind. When you
are connecting her now with the living dead, with the big Jok, the jogi who have got
angry of her in the bush theryou are actually bringing the healing medicine to her.
Extremely, extremely important for you to understand. These girls when they come,
sometimes, they cannot conceive because they have that fear because they have killed
and if nothing is done about nothing conception cannot happen because of fear,
because of what the woman is going through. So it is through the ritual that you will
really heal the person to become nor mal
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In the context of the above amal further interrogate the role of gender in the entire healing

process, a question was posed to some etdgesding whether men and womleaveequal

right to officiate in the ritual. Elder 002 from Gulu responded hesitantly as follows:

Elder 002Gulu: Yahét her e are some who are wonahneét her
andt hen t her e terearewomen. al s o é

't is evident from the respondent Gommesitat

observation as researcher it sounded as though theveddeplaying it safe by stating that

women are included in the administration of rituals, when in reality there seems to be a

common understanding that only men officiate as elders in the rituals, not women. This may

be an area worth r@siting with refeence to the question of patriarchy in Acholi society.

From the narratives one catearly see howthe various women survivors welalversely
affected after their return from war. In fact the gendered dimension of {imegeation

rituals was one of #thmost important issues to emefgan the findings of this studyt is

evident thawhile rituals may be helpful across the board as far as acceptance into society is
concerned, when it comes to husbavité relationships, there are challenges. The ehgks

ar e aintimacyhleved i  wdvenraker the rituals mostusbands do not accept their
wife/partnerback due to the fadhat she has been violated by other ndening the war
Returneemen on the other handlo not seem to experience/report $amiproblems with
initiating or resuming the intimate relationshipsprovided they have undergone the rituals

that afford them reacceptance into the commufitys study, therefore, contributesvards
elucidating and defininghe scope of the successtbé rituals At a broader level it is clear

that the rituals allow for social equilibrium to beastablishedo that villages and families

can resume their busineasdthe possibility of revenge between the cleminimised and

so forth. On the othehand, ata narrower level, intimacy remains a challenge for women as
they are accepted into the homestead but the normal huslfendelationship is not
resumed. These findings reveal biased attitudes towards sex and gender in a patriarchal
society. Inthe Acholi community, women are seen as carriers of the family honour because
of their procreation potential; they are the perpetrators of the family lineage. This is tampered
with when t hey ar e 6pol l uted© by sargual %

considered to be Opollutedd as well and t hu:
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the family lineage if these women are taken back by the husbands or married. The only
puzzling issue here is that not even cleansing rituals can help khakambi (2012) and

Obel (2012)write that women war returnees with children born in captiviliige many
hostilities. Somere everdenied access to family land because thayechildren born out

of the family.

On the other hand, it was established #hagn thosenenwho sexually violated women in

the buslicaptivity were ableo resumeheir normal lives omarital conjugationor marryany

woman of their chasing on their return.Despite the fact that it is the men who have
Opol |l ut edd t h,albait that therecaptors sometimes $orced them to perform
these violent acts, they themselhags not seen apollutedd This shows the voicedeess of

the women as far as their relationships with their spouses are concerned. According to Obel
(2012), there are cultural practices that have been addpyeficholi customary law that
affected women caseek help fronin order to address their plight. None of the women in the
current study had gone through any such practices, nor did any of them indigiate t

awareness of such.

57 Conclusion

This chapter presented the results according to the research objectives. The study established
that nyono tong gwens a general and common rityakhich is performed to mark the
returne@& movement from the outsi@@ntaminated world to the inside, sacred world of the
homestead. Thereafter the ritugdeescribeddepend on the unique circumstances of the
returnee Culukworis performed in cases where the returnee has killed; it is done to appease
the spirit of the deeased and to afford it restlatoput is performed to bring about
reconciliation between the families or clans of the killer and the deceased. The ritual process,
as lived by the participants, was described. The rituals are prescribed for a range af reason
amongst which are psychosocial problems such as nightmares and bad dreams, ensuring
fertility and continuation of the family I
wandering spirit to rest, addressing collective guilt and responsjbditg healing the
environment from pollution. Community participatia® a major healing element of the

rituals. In general, the attitude towards the rituals was positive. Gaadar major
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determiningfactor for how thesurvivors of violent conflict are peragd While the rituals
appear to have been benefidialthe participants interviewad enabling th& re-integration
into society in general, they were ri#emeduseful for restoring the normal husbamdfe

relationship. At the level of intimacy and peptions of marriageabilityAcholi women
remain marginalised. Influences of Christianity and modernisation were nStede
participantschosenottopar t ake i n the ritual s, consider i |
The results call for means to accoouate these two, seemingly divergent weriews, so

as to serve the interest of the survivors, who ultimately must live their livesin communities.
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CHAPTER SIX: CONCLUSION, IMPLICATIONS AND FURTHER RESEARCH

The chapter presents the conclusioregardig the research questionghe unique
contribution of the study, implications for policy, research and practice, implications for
theory, the study limitations and suggestions fluture research. It is divided intgeven
sections beginning with an intragction that briefly summarises the entire study. This

summary is then elucidated upon in the rest of the chapter.

6.1 Introduction

The research was aimed at exploridgholi indigenous methods for healing and re
integrating survivors of violent conflictnio the community focusing on the lived
experiences of Acholi survivors of violent conflict, community members who wieénesses

and the elders who are the custodians aaministrators ofhe rituals. The studglescribed

how survivors of violent conflicin northern Uganda experienced these healing methods. The
main aim of the study was to identify the specific problems for which these methods were
prescribed, the ritual processes as experienced by the participants, and their perceived healing
mechanismsfor holistic healing. The aim of the study was not to discawlestern
counselling methods but rather, to enrich thésndevelopingan understanding of how the

two paradigms with theidiffering world-views of the self can assist each other in
facilitating holistic healing for the survivors of violence in Gulu and Kitgurarthern

Uganda.

To concludethe findings have shown that the healing rituals were performed in sequence
depending on the nature of the atrocities the survivor of violent confliccbenmitted or

had been made to commit. The study established that the Acholi have several rituals but the
most commonly usedre nyonotolgy gweng culukwor and matopuf in that order. The
research established that the rituals are performed for severahseasch ashe cleansing

and protection of the survivors, their families, as well as the communities into which they
were returning, from the bad spirits of the deceased that were never appeased. It has been
established in this study that healing and sahfor the Africans is deeply embedded within

their worldview and this is done through rituals. The rituals heal through spiritdaliy
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appeal to a force greater than humaditythe presence and participation of the community,
compensation of the aggved clan, and open forgiveness (holistic healing for Africans is not
just biological as in theNestern practice§ but rather connestpeople, the landand
ancestors). The healing process includesstbaificance of theplace where healing takes

place as well ashealing of the spaces where the violence took place, as opposed to the
individualistic orientation ofWestern methodsThe study also established that healing for
Africans extends beyond the contaminating effects of violence. It extends frem t
individuals who partook in the violence, into the community and the environment itself
where the spirits that guard the communities abide, hence the need to heal spaces where

violence occurred as well.

The study established that most participantsgreed the rituals in positive terms. However
influences of religion and globalisation were among tho$actors that caused some
participantsto perceive the rituals in negative ternfrairthermore, it appears that theials

are limited in healing women whhave been violated sexually in captivity. This is because
even after going through the rituals, their husbands isolate them and cannot resume conjugal
rites with them. Their male counterpati®wever who werealso violated sexuallyin
capitivity, can goon with their lives as normailfter the ritualsAccording to the findings of
the studythereforeit can be summarilyconcluded that Acholi indigenougealing methods
are primarily holistic in nature Holistic healing incorporates the African belief
connectedness of life with everythingot just humanbeingsbut also the land and the
ancestorsTherein lies the key to the success of the rituals-integyrating surviors of violent
conflict into the communityHowever,a pointto note in this study isha the issue of
patriarchy in Acholi indigenous practices needs furtinégrrogation due to the fact that

women survivors of violent conflict are treated differently from their male counterparts

168



6.2  Conclusions regarding the research questions

The primary objectiveof the study was to document Acholi indigenous methods for healing
and reintegrating survivors of violent conflict into the communitgcusingon Gulu and
Kitgum districts of northern Uganda. The study further aimed to identify theifispec
problems for which these methods are prescribed, their procasdeilser therapeutic or

healing mechanisms.

The study pseed five research questions:

1. Whatarethe indigenous Acholi healing/counlsedy practiceghat are carried out for
the purposef rehabilitating and réntegrating survivors of trauma into the
community?

2. What social problems and issues are Acholi healing/cdimg@ractices/methods
prescribed for?

3. What are the healing or therapeutic elementdentin Acholi indigenous healm
processes?

4. What are the perceptions of Acholi survivors of violent conflict, community members
and indigenous healers towards the indigenous healing practices?

5. How are men and women affected by the violent conflictnreturningrom war and

how do theybenefit from indigenous healing practices?

This study establishethe existence ofhree frequently used Acholi healing/coutise)
practices thatare actively performed for the purpose of rehabilitating andntegrating
survivors of trauma into the conunity. These includenyono tong gwendcleansing
ceremony),culukwor (symbolic and material compensation for welcoming a survivor who
might have been contaminated with bad $ginvith the intention obringing peace back to

the person, family and commitym and freeing them adll the sufferingand confusion they
have experienced) andhatoput (healing ceremonyfor reconciliation if someone has
committed murd@r Literature (Ojera, 2008; Christian, 2013) also supports the finding of this
study as most aubhs associate tlsethree rituals with the rehabilitation andirgegration of

survivors of trauma into the community. Some of these rituals, suohca® tong gweno
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are similar to rituals performed in other parts of Afrisach as in Angolavhere theitual of

stepping on an egg is used to help people break away from the past (Waldron, 2010).

Of the three ritualseferred to most survivordanterviewedhad participated innyono tong
gweno(cleansing ritual), but very few had performedglukwor and matoput During this
study most of the interviewees/survivors stated that it was important to undergo this
cleansing ritual as soon as possible, even if the rest of the rituals are only followedtup on
later stagebecause it is the first step to healisigce cleansing comes first before they enter
the homestead, lest they pollute the homestead and consequently the comrhusity.
although many of the survivors interviewed had undergone all three rituals, emphasis was on
ensuring that they all particifgd innyono tong gwendhe first cleansing ritual. According

to JRP(2012), this ritualdoes not require expensive and advanglanning which means
thatfamilies and clans can easily meet the requirementgh®other hand, the reason why
most survives could not participate inculukwor and matoput was because many
communities could not afford the compensation attachedutokwor, which has to be
performed beforanatoput Sadly,many families lost their propertiesicluding livestock
during the warBukuluki (2011) confirms that the Acholi people used to have many cattle
prior to the war but lost them during the confliBaines (2015) also highlights tleballenge

that Acholifamilies/communitiesace in terms of meeting the compensation requiresnant
culukwor Thus, untilsuch time ashe communies areable to raise the compensation and

pay, theesurvivors will not be able to undergaatoput

The Acholi healing/counsiéhg practices that were cited by participants as not frequently
practicedincludemoyokum(cleansing the bodies of the returne&s)eyo cwinycooling the
heart or process of healing and reconciliatibmpngo tipu(calling of the spirit to rest or a
healing processo bring harmony between the living and the living deadd moyo piny
(cleansing of an area to appease the ancestors and removing evit spmitgrom places of

massacres).

Various peopleare involved in the Acholi rituals for rehabilitation and-irgegration of

survivors into the community. These inclutdenily/relatives of the survivors, elders, local
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community membersytherclans andraditional healers/witch docterEach of them has a

role to play. For example, the family/relatives including the local community members share
the suffering of the suivors and thereforalsohave to undeyo the process of reconciliation

to support the survivors their healng. As a matter of fact, they are the ones who bring the
food for the ceremony of the healing rituals. Referring to the sociategration of brmerly
abducted children imorthern UgandaCorbin (2008) established that thenostimportant
healing elements were support from the family and community acceptance of returnees.
These are societal resources that aiksed in the rehabilitation and rentegration of

abducted returnees.

Findings of this study revealed that Acholi healing/counselling practices are prescribed for
various illnesses and diseases caused by misfortunes in life; such as hearing voices and bad
dreams, (inXertility and contuat i on of the family | ineage,
calling the wandering spirit to rest, individual and collective guilt, and cleansing/healing the
environment f Mese findipgs |challehgehe M@stern notion that all
counselling métodscan be practiced within a generic, neusphce; each illness calls for
certainrituals to be performed icertainplaces that speak to tepecificissues the individual

and related family/community are dealing with. Acholi holistic healing thusnelst beyond
individual sharing with a therapist in a counselling room. These findings are also supported
by Atkinson et al. (2006) who claim that such indigenous rituals can alleviate negative
psychosocial effects such as the problems/issues cited byattieigants in this study.
Overall the study established that in thigicentric Acholi world-view, healingtakes place

within the realm of relationships amctends beyond individuals to include the participation

of the communi.

Community participationvas emphasised akay element of the healing rituals described in
this study.Kamwaria and Katola (2012) purport that illness in Africa is not only located
within the person/survivor who is to be healeer se this person/survivor who is to be
healed $ first and foremost an embodiment of the whole community, wdottactivelyalso
experiences the negative effects of the illnédgaling in this case ighus not an

individualised process set in a remote office/space separated from the communisyias it i
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Western counselling. Rather, it is witnessed by the community who are part of it; it takes

pl ace O0through ot her s oThiwistalvery pertinang finding flomu n i t
professional counsellors practicing in Africa, in this case with tHeoAsurvivors of violent

conflict. This is so because from an African outlook, the community is the focal point of
departure for individual diagnosis and treatment/healing. Therefore, it is important for
professional counsellors to understand how thecAfriworldview of healing/counselling

differs from Western worldiews that tend to separate the client from interpersonal
relationships in decisiemaking in therapy, as the client is encouraged to pay attention to
his/her autonomous inclinations that wat necessarily have to be influenced by community

undertones.

As an extension of the above finding regarding the central role of the community in African
indigenous systems such as the Acholi rituals, healing has to do witcomeectedness that
exterds beyond people to include their immediate environments and the ancestors; as such
Africentric healing paradigms incorporate connections between the living, the-diead)

and the land. This is because indigenous African cultures believe that anycaes¢d on

the land wounds not only human beings but the land itself. Indigenous traditional healing
methods thus take cognisance of the connections between human beings and the land and the
broader cosmos. According to African indigenous systems, of withéccholi practices are

a part, the earth is viewed not jasta resource to be exploited; it also houses the homesteads
and the environmental abodes where healing takes place. These finding are supported by
Robbins and Dewar (2011) who state that thetech 6 s heal th is very m
human health; and this connection is expressed through intricate relationships to the land. It
is because of these relationships that the Acholi perform ritual cleansing/healing of the
earth/land violated by the spil of blood during the violent conflict; and ritual cleansing is
incorporated in the healing of the Acholi survivors of violent conflict because they had been
made to kill by their captors or they had personally taken decisions to kill: Non
indigenous/Wetern counselling is at variance with this complex understanding of healing
and connectivity in the African indigenous sense. It is for this reason, amongst others, that
indigenous counselling approaches to trauma must be given the serious attentiosehey de

for holistic healing of Acholi survivors of violent conflict in Gulu and Kitgum; and indeéd
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people of African ancestry as a whole. Failure to do this is likely to result in continued lack

of holistic healing for survivors of violent conflict, astablished by this study.

The study further revealed that this type of holistic healing as practiced by Acholi elders is
not learnt in a classroom; it is learnt by being an Acholi and being socialised into their
cultural traditions and beliefs. It isrfdhis reason that neimdigenous counsellors need to
collaborate with legitimate elders who are mandated to carry out these healing rituals, lest
they leave a very large gap in the healing of survivors of violent conflict in the Acholi
community. These fidings challenge the nandigenous/Western counselling practices that
are currently provided to survivors of violent conflict by Westieamed counsellors in Gulu

and Kitgum.Although highly skilled, a outsiders from foreign NGOs, these counsellofs fal
short of the cultural legitimacy necessary to reconnect with the people and the land; since this
responsibility falls on the elders who are the religious and spirituals leaders of the
community. This is an important finding and a challenge to Westefagsional counsellors
practising in the Acholi region with survivors of violent conflict. It calls for counsellors to
work handin-hand with elders to provide holistic healing to the suravor

In addition, the fact that African indigenous healing padiare at variance witWestern
understanding of what constitutes health and illness istallenge forhealing people of
African ancestry. Western healingpracticesnter on the biological, psychological and
physical realms of healinmp a personwhereas indigenous healing practices center on the
person who is part and parcel ofithenvironment and thieancestorsall of which are part

of the healing process arldusthe person can only heal through the community and not in
isolation. These two worldviews do notonceptualiséealth and iliness the same way and
this canlead toshortcomingsin Westerncounseling methodsif the African indigenous
world-view is nottaken into accountMoreover, Western counselling practicesraa take
cognisance fowho can be a counsellor; since anyone who has studied counselling at tertiary
level canostensiblyqualify as a counsellor. According to the findings of this study, this
creates a significant gap the way the Acholi view healing and who is legitintatallowed

to performhealingrituals It is for this reason than African indigenousknowledgesystems

curriculum needs to be developed by universities in consultation with legitidiatan
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elders tobe taught atertiary level to inform and forntounsding psychology studenti

their understanding qfeople of African ancestry, such as the Acholi survivors.

6.3  Unique contribution of the study

The study is the first to ugbe Voice CenteredRelational(VCR) method for reintegrating
survivors of vident conflict into the community in Gulu and Kitgumgrthern Ugandalt is

also the first study testablish the fact that not evanligenoushealing rituals caenable a
woman who has been raped resume conjugal ritewiith her husbandThere are many
gualitative studies that have beendetakenwith survivors of violent conflict in northern
Uganda; however, this study was the first to look at the Acholi healing methods from a
narrative perspective using MCR method of analysisThe VCR method allows he
researcher to keenly listen to the tensions in the self as participants tell the stories of
experiences of their lives; and thus gives the researcher the opportunity to locate where they
stand in relation to their experiences. This also gives roonefability for rich data as both

the participant and researcher are listening to what is going on within theirselmesin

relation to the story. lhighlightst he f act t hat every personods
emerges differently depending on wheéhne person is positioned in their sense of Sdie

VCR method comes out strongly in voicing out the SELF in each person; and therefore gives
room for rich experiences as people listen to themselves and to others in everyday
interactions. It removes thrmonopoly of one voice over otheis;case in point would be the
manner in which Westeroounselling practices have bedominatingother voices in the

field of PsychologyOthervoicessuch aghe Asian and African voices need to be heard in

order for holstic healing for all to take shape.

Uniquely, it is hoped that this study will contribute greaithybringing awarenes® Western
trained counsébrs that Western independent/individsadl theories of therapgffective as

they may be in certain contsxtare not sufficient to be applied universally in non
Western/interdependent cultures such as with Acholi survivors of violent conflict. The
counselling/healingmethods applied by Western trained counsellosse based on an
individualised process while @h of indigenous people such as the Acholi is interdependent.

According to the findings, this is because healing in Acholi community among survivors of

174



vi ol ent confl i ct i's witnessed by the commun
ot her stoh.i sAnidheal i ng through otherso is equal
self or ubuntu philosophy which is dominant in people of African ancestry, of which the

Acholi survivors of violent conflict are a part. It is an understanding of the self whiah

variance with the autonomous understanding of selfhood that dominates major Western

approaches to healing.

It is also anticipated that the study will contributemensely to théact that culture can no
longer be denied as a healing factor by cellimg psychologists. The fact that every culture
has itsown mechanisms for healing/counselling depending on its cultural wales, in

this case the culture of the Acholi survivors of violent conféenno longer be denied as an
influential factor ¢ healing in counselling psychology especiallfe findings of this study
havehighlightedthe difference between the way the egocentric/independent soaieditise
interdependent/communal societissich asn the caseof the Acholi perceive health ah
illness Fowhile the egocentric/independent societies view illness as bagée loiological,
psychological or physical realms, for interdependent/communal sacieéialth and illness
extends beyond individuals; it includes the community, the hoastnd the natural
environment as well as the spiritual world of the ancestors. It is for this reason that healing in
an African sense cannot be confined to the colmseld s or t herapi stodos off
Western based counselling approachesh&athe place of healing varies according to the
healing issues at hand, including WHO and WHAT is to be healed. This is why according to
the findings of this study, the Acholi healing/counselling practices were prescribed for
various illnesses and disss caused by misfortunes in life; such as hearing voices and bad
dreams, (infertilityand continuation of the family | 1ine
calling the wandering spirit to rest, individual and collective guilt, and cleansing the
envirorment from pollution. Healing therefore is done through the critical healing symbolic
elements associated with rituals, community participation and public confession, place of
healing, and symbolic restoration through compensation and reconciliation. Aunajoe
contribution of this study comes from the findings on gender. The fact that even after the
rituals, the women were stilharginalsed and their husbands could not be sexually be

intimate with them because they had been violated by other mentivityaf he dichotomy

175



however inthis finding is that this was not the case with the male survivors who just
continued normally with their lives butot the women. Thiseeds to be investigated and
interrogated further. Apart from this finding being a &ade tothe Acholi community, it is

alsoa challengdo the Western trained counlsek who do not have this knowledge at hand

in practicing among the survivors of violent conflict in Gulu and Kitgum since it seems like
the women survivors in Acholi commity cannot be forgiven where their sexual lives have
been tampered with. The recommendation would be that they workitndaddwith Acholi
traditional healers in order to fill up some of these gaps in Acholi indigenous systems of
healing. The contribubn of this studys that culture and the worldview of the clients cannot
be ignored in counsellingt is areality that non indigenous/Western trained counsellors
should seriously pay heed to in practicing counselling in cultures not their own and vice
versa. These findings would not have been possible without using the voice relational
method. This is because it helped the participants to come out strong and clear pertaining to
what was meaningful to them. Th&CR method gave this study the depth it reqdi by

giving the participants their own voice to articulate at deptivhat was meaningful to them.

The VCR method helped to provide the researcher with enriched information about the
Acholi indigenous methods for rehabilitation andimegration of swivors of violent
conflict into the community. The analysis er
experiences during the conducting of the Acholi indigenous healing rituals for their
rehabilitation and réntegration into the community. ltrgvided a deeper understanding of

how the rituals were performed, how the survivors and others ooityrmembers were

involved and howthe survivors benefited from the Acholi indigenous healing rituals
including the challenges they encountered, especiatijthe women survivors who had

returned from captivity.

6.4  Implications for policy

The study has highlighted the fact that even though Gowernmentof Uganda is very
supportive of psychological healing in Uganda and indeed for the people of nortieerdd)
it can no longer just rely oWesterncounselling methodologies that are taken to be universal

and yet rely mainly oran independent theory of the self which is opposed to the African
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interdependent theory of the self. The study has establishduetdatg needs tencompasse

the individual and his or her culture for holistic healing. It has clearly brought out the fact
thatWesterncounselling methodologies can no longer continue to dominate since there have
beenshortcoming encountered in applygnWestern counselling practices in the healing and
re-integration of survivors of violent conflict into the community in Gulu and Kitgum. The
counselling/healing applied by Western trained counsellors was basedirmaivéaualised
process, in a remote fafe space away from the community as it is often done in Western
counselling/healing practices. This created a problem because healing in Acholi community
among survivors of violent conflict is withessed by the community who are part of it; it takes
placeit hr ough ot her so. However, it is regrettal
form part of the training of professional counselors in Africa. This creates a major
shortcoming for those who practice on the African continent. This is becausetthsa | i n g
through otherso i s equal wi t h ubuntephiosophynu n a |
which is dominant in people of African ancestry, of which the Acholi survivors of violent
conflict are a part. It is an understanding of the self whichvs@ance with the autonomous
understanding of selfhood that dominate major Western approaches to healing; that were also
appliedinnoni ndi ge nous cqmasellingofiAtholicurvevorsobviolent conflict in

Gulu and Kitgum. It is therefore impaive thatan African indigenous theory of the self; in

this case the Acholi theory of the sdlirms part of the curricula in universities and higher
institutions of learning in training counsellors who practice in an African context. This will
enable hem in the future handle counselling/healing practice in context for holistic healing;

especially for survivors of violent conflict in Gulu and Kitgum.

In addition, this study established that Western and African indigenous systems have
different views ofwhat constitutes iliness; it includes not just the biological, psychological or
physical realms as the Western approaches tend to view them but extends to the environment

as well as the spiritual world of the ancestors. It is for this reason that heaéingAfrican

sense cannot be confined to the codnsel6 s or t herapistds office,
based counselling approaches that dominate mental health training institutions such as
universities. Therefore, it is imperative that universitiesie up with policies in the training

of counsdbrs. Their training should not just be slantemvards Western counselling
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programmes but should introduce the spiritual dimensions of counselling into the curricula to
address the needs of populations sushh& Acholi In addition, the universitieseed to
introduce into the curricula the critical healing elements associated with heatiregAicholi
community established in this stydsuch as the symbolism associated with the rituals,
community participgon and public confession, place of healing, and symbolic restoration
through compensation. All these are very important because they differ from the Western
perception of what constitutes healing. Failure to have curriculategtught to students of
psychology and counselling on these critical elements of healing will only leave them unable
to holistically heal people like the Acholi survivors of violent conflict who aré\foican

origin.

6.5 Research and practice

Akpomuvie (2014, p. 51) asserts thda Di f f er en't ethnic groups
different illnesses, symptoms and causes and have developed differentchealflystems
and tr eat me Therefesetim @deretg foses lolistic healing of any individual,
health and illness has be understood through the different cultures that influence the way
health and iliness is understood by the individuals in their context. Therefore there is need to
study and do research on innovative treatments that have a broad spectrum in bboging a
holistic healing that is enduring such as the rituals. This is especially where people are afraid
that the spirits will continue to bring havoc to them and their communities for generations
unless rituals of purification especially after killing aremtlperson have been appeased
(Kamwaria & Katola, 201R This calls for health workers and coutisg) psychologists who

work with people ofAfrican ancestry to be acquainted with the different kinds of afflictions
that affect them. It will help them to lmeoreopen and realistic in working towards holistic
healing in the people thaleal with

Furthermoreresearch initiatives focusing on African indigenéa®wledgesystems need to

be funded and published to the same tasthe Western researdiudiesare (Nsamenang,
2007). This will enable data to be available across all cultures without dSiuiglgomeas
inferior and others as superior; since this study has established that no culture is superior

another It is only that culture makes different p#e see the world differently according to
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what constitutes their wordiew; and no worléview is inferior toanother(Waldron, 2010)
Therefore, the implication here is that universities need to come up with research repositories
and finances for robusésearch in the areas of African indigenous systems; such as this one
in Acholi indigenous systems. In addition, there should be appraisals for professors who are
keen to make sure that students are adept with ésswf the power culture holds in
influencing the way people view the world and take decisions that not only affect them but

other people as well; and indeed the world over.

In additiongender disparities inultural healing practices like rituals that aceiin different
situations need furtheesearch as established in this study. This is especially Wwkal®g
practicedor all such as healing rituals, are at tinbesit on gender imbalance &k men are
favoured over womerThis is especiallyvhere therituals are tailored tdavour the holisc
healing of men who have been sexually abused and génilly block healing for the
women even thougkthey all went throughhe same traumating experiencesTherefore,

more study needs to be done to criticahalyseand find solutions omow patrarchy still
dominates over and above even in healing rituals in African communities like among the
Acholi survivors of violent conflict in Gulu and Kitgum, northern Ugand@his points to
continued patriarchal bias of men over women in all aspects dhdifeding healing which

is supposed to be for allt calls for strong policies that treat all people on the same footing
as far as indigenous healing methods are concerned since they should be practices that heal

all in all circumstances and not justeav

Further research is needed on the voices, power and practice women hold in the
administration of healing rituals. This kind of research could be helpful in designing healing
practices that are inclusive of all since they will hold the same magnifwaéce and power

over their lives; without for example, patriarchy being over domineering.
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6.6 Implications for theory

The study has argued and established iWatsterncounselling methodologies are not
universaly applicable forhealing every people every culture; in this case survivors of
violent conflict in Gulu and Kitgum, northern Uganda. This is why thestern
methodologies were seen as limited in healing survivors of violent conflict because their
world-view is based on theheory of the sélof individualism which is different from

communitarian practices of healing.

Looking back at the gist of this study, perhaps the most important implication for theory is
the fact that our Western counterpantdth all their good intentionsdo not realise keenly
enough that their Western independtrdories of therapy are not universal and cannot be
applied universally in nciVestern/interdependent cultures due to the fact that the way the
Africans construct meaning of their lives is interdependenindependent like the Western
cultures do. Ignoring this setfonception of the Africans by the Western counsellors in their
mental health practice and healing of the Africans is equally ignoring the person; almost
At hr owi n gouttwhhethe thattbowaer 6 so t o s p e aHKNesteint i s
counsellors to understand thmat person can operate or even heal for that matter from a realm
they are not. It is imperativéhat psychology widens its space to include all the other
psychologies that make nméag to every culture in contexft this pointpsychology isoo
Eurocentric to be meaningful to all other cultural experiences; in this case the Africentric
world-view and conceptions of meaning in what shapes their life experience (Chukwuokolo,
2009). for psychology to be meaningful it needs to rigorously take up the Africentric-world
views and philosophies includintpeir use of languagehealing therapeutic elements in
defining thear life experiences which amifferent from the way the Eurocentric appches
define them.

fiPsychology has long ignored culture as a source of influence on human behaviour and still
takes little account of theories or data from other thanBumoe r i c a n (Sperihgt ur es o
2001, p. 4). According to these findings, this kofdmentality is unfortunate as the Western

theory of the self and African indigenous theory of the amdfat variance with each other

(Nwoye, 2007) Imposing the Western theories of healing on Acholi survivors of violent
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conflict without considering thetheory of the SELnly leaves the healing processinting

for Acholi survivors of violent conflict in northern Uganda; actually it is adding insult to
injury since the situation they went through in the hands of their captors already did not
respect thir personhood, repeating that kind of mentality in their healing process sends
across just the same message of disregarding their dignity and who they are; a visitor cannot
come to your house and tell you who you are, that tantamtiuah insult irrespaive of the

goodwill which may have been embedded in the thought. The life experiences of Acholi
survivors of violent conflict have brought out the importance of culture as a healing element

in trauma in such a manner that the Western theory being imdlemtdeaves a hollow gap in

them in the healing process unless the healing methodologies become inclesivenpass

the interdependent theory of the self where the Acholi survivors of conflict find themselves
struggling to heal. This is supported by Nv@q2013) who stated th&th u man bei ngs a
passive agents in the affairs of their lives. They invest their life experiences with personal
meaning and it is this personal meaning that people give to events in their lives that
influences their responseo what ever adversity comes their
153).

The philosophy ofubuntu undergirds traditional African approaches to peace building and
healing whereby &human becomes a person through others; developed and shaped in
community withot her s o6 ( Edpwa)r Thes, huma Bafure is viewed as an
interdependent, inseparable whole (Nefale & Van Dyk, 2003). The group seen as the only
framework in which the individual degree of salftualsation can be realised (Moodley,
1999a). This since of life is imbued in an African spirituality as a people which ought to be
understood in facilitating healing for them. This is because the whole existence of the
Africans is tied on spirituality, balance, interconnectedness anehwaleness with ah
through community not as autonomous, independent individuals but interdependent. These
are Ubuntucultureswhich emphasise the primary connection among peptaeir healing
processessn these cultures, people are interdependent within their famolypg (ethnic,

nation and extended familyyheoretically;NTU Afrocentric worldview on which this study

is premised assumes thathuman identity is collectivist in nature not

independent/autonomou®NTU basic principles of approach include harmony, balance
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interconnectedness, cultural awareness, and authenticity. Phillips (1990) goes on to say that
NTU psychotherapy approach takes into cognisance the fact that the healing process is a
natural process in which the healer assists the client to rediscoueal rglitgnment. It is
important to understand each of these principles in the context of this study.

6.6.1 Beyond the confines of a counselling room: The cosmos healing theprg
suggestion

The multifaceted worldliew of African social and cultural expgencethat is shapedy a

distinctive belief systemwhich, amongst other aspects, incorporates the centrality of the
community over the individual, respect for tradition, harmony with nature, a high level of
spirituality and ethical concern, sociality aglfhood, veneration of ancestors and unity of

being as stated by ewveral scholars (Baldwin,198@3aloyi, 2008; Bojuwoye, 2013;
Holdstock, 2000; Mazama, 2001; Mkhize, 20@myango, 2011Wessels, 2008)makes a

strong argument for a proposedsmos theoryf understanding the African selivhich

needs to be understood for holistic healing to take place in different situations of trauma
healing This proposal is supported BWessells and Monteiro (2008)ho reiterate thain

order to holistically heal an Afran,interventions need to address a range of issues including
the persondés interpersonal and intrapersonal
family and community, and spiritual relationships with God and the ancebtossproposal
goesbeyond the confines of a coulseor 6s counselling room for
person; in this case the Acholi survivors of violent conflict becausei@d$o the cosmos as

well. It is not only physical but spiritual as well. It is because of tlasgectshat it can

allow for divergent points of view which are conflicting with its theory of SELF in the same
person. African SELKs not only spiritually connected but it is also knotted to the cosmos

( Zhuwa u,Thezholistitand relafional naturef selfunderstanding in African thought

i mplies that we dare not separate it from i
2011, p. 136)The Western perspective of healing focuses on the biological, psychological,

and physical realms of healing; @fdeasindigenous traditional healing takes into account the
connection between human beings, the land and the broader césmdke African, the

earth is not only a resource to be exploited; it is a living entity, a source of life that ought to

be respet e d . From an African Il ndi genous Vi ewpc
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connected to human health, and this connection is expressed through intricate relationships to
the land (Robbins & Dewar, 2011). Therefore the place of healing varies accordimg to
healing issues the person is grappling with including WHO and WHAT is to be healed. This
is why the Acholi healing/counselling practices were prescribed for various illnesses and
diseases such as: misfortunes in life; hearing voices and bad dreamtert{ity and
continuation of the family |l ineage, restorat
to rest, individual and collective guilt, and cleansing the environment from pollution.
Therefore healing is done through symbolic healing efesnassociated with rituals, such as
community participation and public confession, the appropriate place where healing is to take
place such as at the entrance to the homestead, for example in the land where the killing took
place outside the home in anopen field; and then in symbolic restoration through

compensation and reconciliation.

This means that the SELF in an African is not just what is within the person; it is embedded

and located within the cosmos. It can only exist through others; it is goalnThis

communal, fluid idea of the self is at variance with the dominant, Western individualistic
conception of the self, whichprioritises psychological abstraction and individual
accomplishment, consi stent wi (Mherst280&, p.i@28)t t o, f
This communal SELF is what was described in Chapter 3 aadd5it can befound in

expressions such as the following in various Southern African languagestu ngumuntu

ngabantu Nguni ), which means thevee caplee op ¢@EB6l ceo doreyck
p.6); mothoke mothoka batho (Sotho/Tswana); anchuthuubebelwamunwe(Tshivenda)

meaning a person is bofor the other (Mkhize, 2004). All thepeintto the notion of human
interdependence (Kamwangamalu, 1999). Ramose (20@iResl&/buntuin terms of how

the being of personhood in indigenous African thought is anchored in the univEnge.

above therefore means that healing for people of African ancestry such as the Acholi
survivors of violent conflict are, cannot happen hadaly unless the healing practices used
encompass the African holistic relational nature of self which is not only intrinsic, but

multifaceted in space and time and knotted within the cosmos.
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6.7  Study limitations

The studylimitations were many; firsit was undertakenonly in the Acholi region and
therefore itcannotbe generalsed to other communitieé&lthough otherindigenousdJgandan

tribes may share some of the Acholi indigenous healingls, at some point there will be
divergences amonihe pratices which may make it difficult to apply the recommendations

of this study that are based on the Acholi indigenous healing practices to other Ugandan

indigenous healing practices.

The study was qualitative, aimed at focusing on debtexperience, ther thansurface
generalisability.Qualitative research isubjective(Weirsma, 1995)ather than objective in

the way participants share about their life experientlsre is need to carry out mixed
methods studies in the future that will use the infation developed tamplement
guantitative community surveyto reach a broad spectrum of the population, as well as
gualitative studies. As the study progressed from Gulu to Kitgum, there seemed to have been
a slant in some of the therapeutic elemends Were used for healing. Therefpdele to this,

this might have been true as well in districts that were not reached by this research.

A further limitation was that although the interviews were conducted in both English and
Achol i, t h e ppnaes had doi bp &ranslased into English for telysto be
written up for a Sailn African readershiplhis mayhave resulted in the loss of the power of
expression of some indigenous words with their loaded meanimg.is because there are
some Africanindigenous words whose meaning cannot fit in their entirety into Englisn
thoughthe researcheried to retain some of the words in vernaculae majority had to be
translated Through loss in translatidhe researcher may nbavebeen able tdully capture

the weight of viewgxpressed by participantssome narratives.
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6.8 Possible future research

One of the key outstanding findings for future reseamtianating fronthis studyis in the

field of gender This isbecause the ritualsere moe effective for male survivors of violent
conflict than they were for female survivork is worth noting that when the women
survivors returned, not even the rituals could cleanse and heakahtty point where they
were considered eligibk® be marmed orto return to have conjugal rites with their husbands.
Their husbandsefused to allow them back into their marital beaisd neither did other men
want to marry them because they were considered to be polluted. The women survivors had
been forced agast their will by their captors to have sex when they were in captivity.
However, the rituals were seen to work for their male counterpart survivors since for them
they could continue to marry whever they wished and have their normal conjugal rites
with their wives; but this was not so for their female survivors. Therefore, there is need to
conduct research on how Acholi women survivors of violent conflict have become victimised
through flimsy excuses lgy patriachal society to comep with strategieshat will enable the

women settle into society just like their returnee male counterparts.

Findings of this study revealed instances where survivors reported that the Western
approaches to their rehabilitation and reintegration into their communitiesvadhiittle

because these approaches ignored the contextual issues that Acholi indigenous approaches
addressed. Thus, there is need to develop a clear African indigenous ethics program that the
Western practicing counsellors can be taught in order to édhdir clients in context for

holistic healing.

There isalsoneed to look at the progression of healing in the use of these rituals especially
culukworandmatoputthat are still pending for several people because they do not have the
cattle necessaryat carry out the rituals. It would be important to find out what the Acholi
community does when such a scenarieursto alleviate the fears that several people still

hold becauseulukworandmatoputrituals are still pending due to their lackaaittle

Finally, there is need to carry out a crasstional study covering a heterogeneous group of

people including the youth to establish the robustness of theskng methods across
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different ages, and what maneedto be done as part of the restorati@vival project to

ensurehe survival of this important African indigenous knowledge system

6.9 Conclusion

The findings of this chapter have revealed that the Acholi healing/counselling practices are
prescribed for various illnesses and diseases causeaisfortunes in life; such as hearing

voices and bad dreams, Xifertility and continuation of the family lineage, restoration of
oneds humanity, calling the wandering spiri
cleansing/healing the environmefmiom pollution. Healing extends beyond individuals to

include participation of the community within the realm of relationshipbas to do with
interconnectedness that extends beyond people and incorporates the living, theeldng

and the land. TiB is because any death that is caused on the land wounds not only human
beings but the land as well.

The study also established the critical elements that constitute healing in Acholi culture.
Amongst these are the symbolism associated with the heafirads such as the act of
stepping on an egg, a symbol of purity and innocence, stepping ovebakeolwedop a

soapy slippery branch symbolising the cleansing of external influences that attached to the
returnees while they were away, the demarcatéy oints in the homesteads, marking the
outside world (polluted) and the inside of the compound (clean), arldytbesticks with a

fork carried by elders symbolising the family sharing food together. These symbolic acts are
performed as part of thertke specific rituals discussed, nameypno tong gwenaulukwor

and matoput The aim of the rituals is to search for peace not just for the wrongdoer who
commi tted the offence, but ,avhosby virtheoof theirh e wr
cultural beli¢ systemhaveto accept collective guilt, collective responsibility and collective
action, which is followed by collective repentance. Violence for the Acholi is like an illness
that affects not just the individual but everyone in the community and thenaftike with
Western counselling methods, an individual cannot seek their own healing without involving
the community. It is thus crucial that these concepts form part of the curriculum for training

counsellors to work in Africa.
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The study establishetthat most Acholi survivors of violent conflict, community members

and indigenous healers had positive perceptions towards indigenous healing rituals. They
believed that the rituals had a healing effect in the sense that they felt they had been forgiven
and the bad spirits that were haunting them and keeping them awake at night had been
banished. Others perceived the rituals positively because of the fact that they had facilitated
their identification and acceptance by the community. The negative beliefsbased on

how the rituals were performe@ihose with Christian influendebeliefsviewed the rituals as
Asinfuld and therefore inappropriate to pa
fiwitchcrafo or forces of evil; and foreign influence causenng to perceive the rituals as

i b ac k wa exeatto whidh @ survivor believed in the rituals had a direct effect on their
healing.Consequentlyfrom the findings of this studygne of the most challenging factors to
emerge was the issue of gen; beause of the observation that whilials were generally
helpful, they did not serve their purpose when it came to husbaiid

intimate/marriageability relationships.

The unique contribution of the study was to alert Western trained counsellors to the
limitations of individualised theories of theraphhe policies for practice and research were
based on the finding that individualised counselling/healing processes used by Western
trained counsellors, in a remote office space away from the communiley ighoring the
communal understanding of the selfulruntuphilosophy which is dominant in the healing

of people of African ancestry, of which the Acholi survivors of violent conflict are aipart
inadequate. This understanding of the self is at naeeavith the autonomous understanding

of selfhood that dominates major Western approaches to healing. It was recommended that
the Acholi world-view and communal theory of the seleds tdorm part of the curricuim

that is taught in higher institutiong kearning for students dfounsellingPsychology; and

that trained counsellorsvork handin-hand with traditional healers/elders. Tieeis also a

need for the Government of Uganda establishtraining institutionsthat havea primary
directiveto sensitse the NGOS on the valuable wisdom of these healing rituals; so that they
can at least have a glimpse of what they mean to the Acholi survivors of violent conflict; and
to the Acholi community at large. Ethically, the study findings have brought outycthatl

there is a difference between the way the egocentric/independent societies perceive health
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and illness different from the interdependent/communal societies in this case the Acholi.
Lack of this knowledge on the part of the Western colmselpractting among the
survivors of violent conflict in Gulu and Kitgum will only leave the survivors devoid of
holistic healing. It is therefore recommended that counselling trainees complete modules
based on indigenous African paradigarsd spend a portion of #ir time of practicum in
placement in a community based setting where they will see a percentage of people going

through healing rituals for holistic practice.
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