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Abstract

Sexual violence is a prominent problem and obstacle for development in Malawi, as in many other countries. The relationship between culture and sexual violence will be researched to determine possible explanations to sexual violence within the given cultural context. 
Structures of power relations, traditional features as rituals, performances and ceremonies, and underlying myths and beliefs all will be examined to determine whether: 1. Are there traditionally embedded tolerance of boys and men to pursue girls for sex? And further: 2. How are these embedded sexual messages played out in today’s society? With the latter research question the clash between conflicting cultural values and life-styles is important, and how contemporary Malawians deal with this problematic. The overall aim is to explore how sexual violence can be understood from a cultural perspective. 
Sexual violence is part of the international development agenda as it touches on topics like women’s empowerment, gender equality, child abuse, etc. Social phenomena, like sexual violence, cannot fully be understood separate from their social context. Culture holds both subjective and objective notions of comprehension, and would therefore give good insight into this specific social problem. 

On background of three months fieldwork in central Malawi, the aim is to further understand the local notions, experiences and understanding of sexual violence. Malawian contemporary culture is a complex entity of traditions and modern influences, together constituting contemporary Malawian society. In light of a theoretical framework of human sexuality, represented by Freud and Foucault, modern impact on local institutions of sexuality, and Malinowski’s theory of cultural determinism. Further, theories of violence as a socio-economic goal and as an instrument of change will all be utilized to analyse the Malawian reality of sexual violence.    
Different case studies showed how traditional cultural traits like: the sexual focus during initiation ceremonies, images of girls as sex objects, provocative songs and dances, supernatural beliefs, myths regarding women’s inferiority and myths legitimizing sexual interaction between adults and children, all constitutes to establish the connection between culture and sexual violence. However, it is important to state that this connection is not at all certain; it gives an image of a tendency to inclined sexually violent behaviour. 
Traditional pressure on men (and women) to perform sexually is a contributing factor. Many sexual offences are based in settings of peer pressure, where young children and youth are involved in play, culminating in sexual violence. Cultural myths, stories, superstition, curiosity, and interest form the basic foundation in perpetuating peer-pressured defilements. Further intensifying this crisis are social issues such as poverty, inter human violence and alcohol consumption, all adding to the national sexual offence statistics. 
Tradition and myth play a large role in influencing the Malawian and his or her decisions with regards to sex. The result can sometimes be violent.  Suppressed traditional knowledge, combined with modern materialism and new values have seen traditional institutions and rituals lose their value progressively over generations, without properly being replaced.  
Key words: sexual violence, culture, traditions, abuse, gender, Malawi, peer pressure, rituals, and defilements.

Foreword

If sexual violence were something blue, how blue would our world be? How many shades of blue would there be and where should we draw the line between blue and green or blue and red.  In terms of what this paper concerns, how blue was the Malawian history and how blue will its future be? 

Because of rapid publication of defilement cases and spoken concern of the topic one is led to believe that sexual violence is a serious problem in Malawi – which it is. But is the picture painted accurately? I arrived in Malawi with the aim to research the relationship between culture and prevalence of sexual violence. Culture in Malawi has an interesting duality: on one hand there is the traditional practices and beliefs, and on the other hand there is modern ideologies. My aim was to see the present reality through the eyes of traditions, to see the impact of history to perceive the present. 

With theoretical perspectives from Freud and Foucault, supplemented by specific analytical tools from an expert panel research paper (Mossige), I shall discuss the meaning of cultural traits and traditions to occurrences of sexual violence against children. The aspect of violence will also be examined from anthropological viewpoints, to see how social understandings of violence can be relevant to this context. 

My aim is not to condemn any culture or cultural trait, but rather to awaken interest for cultural diversity and its kaleidoscopic relation to human social life. In this respect I wish to engage culture as part of the development discourse. Could it be that Malawi’s development is coloured in sexual violence? If so, how can the picture be changed? I hope to contribute to the discussion, and an inclusive debate regarding sexual violence and abuse of children in developing as well as developed nations. However, my research is concentrated on the study of Malawi.  
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1. INTRODUCTION 

From mid April until late July 2008 I undertook fieldwork in the central region of Malawi, where the Chewa tribe is dominant
. Malawi is a country with severe poverty, many developmental challenges and high focus on the Millennium Development Goals. Poverty reduction for the masses is an important part of the agenda for most larger development organisations. Good work is done, however, Brohman states: “much recent criticism of mainstream development approaches has focused on the human factor and the subjective realm of values, meanings and interpretations” (1996, pp. 327). Because of international organisations wide spanning development approaches and standardised development concept, the subjective notions are not always fully included. 

In Malawi I wanted to examine the phenomenon of sexual violence. It seemed like a pressing issue as national newspapers showed stories of defilement and other types of sexual harassment weekly. They all claimed its brutality. Furthermore, Malawi police reports showed 126 defilements reported in 2006. As pointed out by the police officers, reported cases are a small proportion of the real numbers
. Sexual violence has traditionally been something that was handled in the communities. As formal arrangements are further imposed on society, changing traditional systems of legislation is one of the phenomena to follow in Malawi. 

Plan Malawi’s Community Child Protection Programme booklet states: 

“The most common form of child abuse is the physical, sexual and emotional ill-treatment experienced by children at the hands of those with whom they have relationships of responsibility, trust or power. For most children these are parents, guardians, other family members, other children, teachers and community members” 

(Plan Malawi, 2007) 

On the international level, the Millennium Development also concerns sexual violence as part of the international focus agenda. Repeated in a UNICEF factsheet, the declaration states:  

Goal 3: Promote gender equality and empower women. 

“Child marriage, sexual violence, female genital mutilation/cutting, child labour and trafficking are child rights violations that must be prevented and addressed as part of global initiatives to promote gender equality and empower women” 

(UNICEF, 2006) 

For a society to grow and develop healthy, issues like sexual violence must be addressed to provide security and empowerment for women and children. Many organisations are concerned with child abuse, including sexual violence. Sexual abuse is included in UNICEF’s national campaign STOP Sexual Abuse, but the booklet and campaign says little of the background causes of sexual violence or the cultural context in which it happens. 

Freud claims sex is a biological given, the power of libido has to be repressed and socialised to make sexuality a product of the given culture. To Freud, sex is almost destructive if not tamed; therefore responsibility is given to the respective civilisation to repress sexuality to its appropriate form. Opposing, but also with similarities, Foucault takes another approach. He sees sex as a cultural construct of sexuality. Because of the different cultural expressions sex will develop as distinct in different cultures. Here desire, as a coherent to Freud’s notion of libido, is a cultural construct, making culture responsible for human sexual drive as opposed to nature. These two views together with Malinowski’s emphasis on culture as part of understanding the social whole, like a determinant for social behaviour and the relation between institutions, will be utilized to explore the relation between culture and sexual violence in Malawi. 
Sexual violence could also be seen more as violence than as a sexual act. Anthropological theory emphasise how violence is part of the social whole and should be seen in relation to socio-economic goals and (aims for) social change. These theories challenge the reader to a different perspective on sexual violence, and therefore might form interesting perspectives and interpretations. 

1.1 Problem statement

This paper concerns children, particularly girls, who are vulnerable to exploitation. With cultural exploration as start and end point the many dimensions of Malawian present reality, understanding and experience of sexuality will be discussed. Social interaction and patterns are examined to attempt to look under the surface to dig into the human culture core and its mystique. Sexual ritual was a prominent part of Malawi traditional life, something that is changing the latter decades due to outside moral restrictions, globalization and the threat of HIV/AIDS. Still the prevalence of traditional rites and sexuality is highly present in the society, in its more traditional form particularly in rural areas, but also in more commercialized forms in the urban centres. 
My aim in Malawi was to see whether and how culture relats to the large numbers of defilement and other types of sexual violence in the country. I wanted to examine whether specific cultural messages lie under the surface and see what makes Malawians think and act in certain ways in different contexts/situations. Are there anything, like myths, values, traditions, power relations or gender structures deep down, that in some circumstances tolerates these abusive behaviours? 
To answer this main question, the following two sub questions are formulated: 
1. Are there ‘traditionally’ embedded sexual messages in Malawian culture that tolerates boys and men to pursue young girls for sex
? 

2. 
How are these embedded sexual messages played out in today’s society?

Therefore, culture will be applied as an instrument to understand abusive and violent behaviour to see if there is a possible link to traditionally developed understanding of sexuality and the contemporary reality of sexual violence. In other words, is there an inherent abusive behaviour and acceptance of it? 

Through my fieldwork I had the chance to talk to a wide range of people. Searching to find embedded sexual messages in society was not an easy task, but with time and effort new aspects were revealed. Salazar tells in his introductory chapter how Herth tried in New Guinea to look for the erotic in a seemingly clinic ritual of male-male semen consuming (2006). Herth struggled to understand that such a sexual act, would not serve any erotic purpose in society (ibid). 
As Herth I strongly believe there is something hidden that is worth looking for. Through questions formulated above I attempt to find the socially embedded messages that tolerates boys and men to pursue young girls for sex. A possible explanation, by all means not exclusive, but a new angle to look at the problem of sexual violence is the aim of this paper. 
Justification of problem statement

“Culture helps most people (including the offender) to understand the offender and his actions” (Mossige 2000, pp. 23), claims an expert panel of Nordic researchers.  Most knowledge and public discussion regarding sexual violence focuses on certain negative identity traits in the offender, while little work is done to understand the cultural context and attempt to do preventive work (ibid). As the national newspapers and police records might show a one sided perspective on sexual violence in Malawi, I hope this paper might contribute to knowledge and debate, in Malawi but also beyond its borders, of the social aspect of sexual violence. 

Further, Save the Children Norway writes in a report on Norwegian and Scandinavian sexual abuse of children, that the anonymous research made supersede the numbers presented in Police records nationally (Redd Barna, 2004). As Mossige’s rapport also states, there is little knowledge also in the Nordic countries regarding the relation between the present culture and sexual abuse of children (2000, pp. 59).  This gives us reason to believe more research is required on this topic in all parts of the world, regardless of level of development. 
1.2 Definitions 
Sexual violence

Sexual violence will be understood as intimate approaches done to minors (as children are the focus group in this paper), all from sexual comments to the severe cases of defilement. Seen in context with defilement, sexual comments might seem innocent as such, still I would argue they are part of the sexual violence. I do this basically because sexual comments can be seen together with access to resources and services. On my fieldwork I learned how girl at school would hear de-motivating comments like, “you have big breasts, you should get married and stay at home”. Followed by an inappropriate slap and cheesy look this could be enough for a teenage girl to quit school and stay home. Denying a girl access to school like this is violence, as it takes away her chance to get education and more opportunities in life.   
Traditional opposed Modern – and the Real World
For clarity the meaning of the oppositions traditional vs. modern, rural vs. urban, uneducated vs. educated have to be specified. The centres of where original Chewa traditions and rituals were and are practiced will in this paper be referred to as ‘traditional’ and ‘rural’. However, this division is biased. One can just as much base the division on age, education and personality. But then again, someone who is educated would likely be living in the town, where jobs would be available. The young would also flock to the urban centres if they have interests beyond the traditional rural occupation.  

Therefore, what is meant by ‘urban people’ is not solely someone that happens to live in a town, but also someone that has adapted a “global” urban life-style, someone that has a bit of education and would put more value on educating his children rather than sending them to traditional initiation camps. This, however, does not mean that this urban person would not consider the local practices and take traditional values into account in some situations. The division is never absolute, but rather different manifestations of realities in between two poles. Diversity is at the core of this divide, but for the purpose of this paper the terms traditional vs. modern, urban vs. rural, and educated vs. uneducated will be used as described here. 

Also the term ‘global’ urban life-style can be problematic. One thing should be noted here: a large part of our society today could be said to have a global aspect, but all with local varieties. Globalised ideas, commodities and customs will also be local in the way that they are adapted to a specific local reality. Furthermore, ‘third world’ as opposed to the ‘first world’ should not be seen as two big entities. The third world has today developed into a spectre of differences, traditional and modern, in fact some places in the third world might appear more modern than certain places in the first world. Despite this, the general picture of the third world is poverty and underdeveloped-ness. Which will be what is referred to in this paper when using the terms. 
Thesis overview

The theoretical framework will be presented in detail in chapter 2. Thereafter, methodological acknowledgements and considerations shall be discussed. To open up for the fieldwork material I shall present my informants after the methodology. Then, I will give an introduction to Malawi, the Chewa people and their traditions. 
In chapter 5 fieldwork findings will be presented and analysed using perspectives from Fraud and Foucault on human sexuality, complimented by Malinowski’s cultural determinism. The notion of sexuality will also be supplemented by contemporary third world problematic presented as ‘sex in development’, which takes in new discourses like commercialized sex, HIV/AIDS, religious morality and globalised ideas on sexuality. Furthermore, various anthropological understandings of the notion of violence will help to aid understanding and explain the sexual violence in my case study of Central Malawi. 
Through a frame of traditional Malawian life and notions initiation ceremonies, understandings of sex and gender relations, modernity, witchcraft, traditional songs and dances, a case study of a defiled girl, and police reports of defilement cases will all constitute for the analysis. Through examples and field notes the aim is to show and discuss how culture affects the presence of sexual violence today. Building up throughout chapter 5 these topics will be summarised with final findings in chapter 6, with a final conclusion in the end. 

Now the relevant theoretical framework will be presented to give an analytical context to research my specific case. 
2. THEORY

The problem is, as presented, high degree of sexual violence exemplified with a case study of defilement in Malawi. Sexual violence holds two main components, sexuality and violence. A theoretical framework of both of these notions will be presented. Sexuality will be discussed from the perspectives of the two known writers Freud and Foucault. In this way different perspectives of sexuality, like biology, culture, history, libido, moral, desire and more, will be highlighted.  
Regarding violence I shall explore the different motivations behind this kind of behaviour. I will show how anthropologists put violence in relation to social order and objectives, to find similarities and explore motivations among people who act violently in contemporary Malawi. In other words I shall, among other things, see if there is a social purpose of the present sexual violence in the given context of the central region of Malawi.  

The aim is that this framework and notions will benefit my understanding of the degree of cultural tolerance of sexual violence in Malawi. I will attempt to dig into the roots of human sexuality, its historic development and the degree of which this is related to culture. To facilitate the understanding of the role of culture, Malinowski’s cultural determinism will be laid out in the beginning of this chapter. 
2.1 Malinowski – culture as a determinant for human behaviour

Investigating sexual violence from a cultural perspective, I first present Malinowski’s argument that culture can be a determinant of human behaviour. Malinowski looks at how culture is organised, and what governs the outcome of specific cultural organisation. These notions will be applied to Malawi, to look at Malawian cultural organisation and its institutions, to see how these determine the behaviour of the people actively engaging within this framework. Culture as determinant for human behaviour is a good foundation to go further into the specific cultural practices in Malawi and how they possibly affect phenomena like high prevalence of sexual violence.  

Building up his argument he says, “cultural anthropology can and must provide the foundations of the social sciences” (1963, pp. 167). In other words, he sees the study of human beings, their interaction among other human beings and in their natural environment as most fundamental when researching any social phenomenon. Because Malinowski sees culture as the ultimate source of knowledge in the social sciences, his argument is important to justify my search for the connection between culture and sexual violence in Malawi. 

We must not only look for the exotic, argued Malinowski, in a time where the savage people were still a mystery and source of amusement to many. Daily relations, institutions, occupation and feelings constitute a major field to understand the social reality of these people, not only their odd distinctiveness (1963, pp. 167-68). Today, when the population of the third world are in focus because of continuous human suffering, this argument also comes to its right, though in a new way. We must make a priority to look at the average man and woman, not only those in extreme crisis and misery. This means that in Malawi, one must go beyond internationally agreed conceptualisations like harmful cultural practices, and rather look at the average people and their diversity. 
Malinowski says that even the most unfamiliar kinds of behaviour and tradition can become familiar when they are understood in its context. By living in a certain culture, you familiarize yourself with that cultures’ customs, values and ways of thinking, and after a while even the ones that appear the most eccentric may begin to feel natural (1963, pp. 168- 69). In this way Malinowski argues that you can understand human behaviour by in-depth study of the relevant culture. “Culture, in fact, is nothing but the organized behaviour of man” (ibid, pp. 173). Just because inter-human interaction and interaction between human beings and their natural habitat constitutes for their personal and communal organisation, relationships, religion and institutions, it can explain human behaviour. Culture shapes new generations of men and is in its turn reshaped by those new individuals (ibid).  Returning to the start argument, all human action can be comprehensible when understood in its cultural context, therefore, human behaviour becomes logic and determinable because of culture. 
Sørensen: “Malinowski understood culture as a coherent system of institutions that ensures that the collective activities necessary for the survival of the individual organism and the group are carried out” (2007, pp. 85). Understanding these institutions and familiarizing oneself with them, one can therefore, according to Malinowski, understand human behaviour on its most basic level. Sexuality is an important component in human reproduction; it is kept within the frames of institutions like marriage. Other societal influences can likewise also influence the reality of sexuality in a given social space, as do rituals, power relations and gender roles. All of these notions have also been institutionalized and constitutes the whole. 

In conclusion Malinowski writes that the basis for culture as a determinant for human behaviour is a study of human needs and the fulfilment of these. In this way, “it is evident that the driving forces of all behaviour are biologically conditioned. The indirect instrumental satisfaction through culture engenders new needs of an instrumental and symbolic character” (1963, pp. 221). Examples are hunger, which is a biologically given phenomenon that among all human beings results in eating as a way to satisfy the hunger. What differentiate cultures are the way and which type of food that is consumed. In this way, culture constitutes the biological condition. However, in times of crisis, whatever food available would be consumed. 
2.2 Human Sexuality – thoughts by Freud and Foucault

“The tension between sexual danger and sexual pleasure… Sexuality is simultaneously a domain of restriction, repression and danger as well as a domain of exploration, pleasure, and agency”

(Carole Vance ,1984 pp. 1 cited in Kulick and Willson 1995, pp. 188) 
In his book Anthropology and Sexual Morality: A theoretical investigation, Charles Salazar has chosen to examine sexuality from the two perspectives of Freud and Foucault. He says: “as regards theories on human sexuality, we can take Foucault’s perspective as the most radical critique of Freud’s sexual theory” (2006, pp. 32). Also important to note is that the two also share common ground (ibid). In this way, the two makes an appropriate frame of different perspectives for analysing sexuality. 

What does sexuality originate in? Does it derive from sex, is it formed by culture, or is it simply a cultural construct. Freud argues that because of the natural sexuality in all humans, even from an infant stadium, the biological aspect of sex is given (ibid, pp. 25-26). Furthermore, he also argued that the real nature of sexuality some day would be discovered (Salazar 2006, pp. 22). Therefore Freud’s point of departure is sex as an instinct. He calls this instinct sexual ‘libido’ (Ibid, pp. 25). Because understanding the libido is a biological project, Freud does not go further into that aspect in his analysis. What he concentrates on is the role of culture in shaping human sexuality (Ibid, pp. 24).   His theory is presented in the ‘hypothesis of repression’. 

The hypothesis of repression

The natural libido is in Freud’s theory shaped by history and culture, its original free existence has been shaped and repressed by civilizations over time
. This is in short the ‘hypothesis of repression’. 

The natural libido is of a perverse nature; it knows no restrictions, and no moral or ethical codes. It is argued by Freud and Marcause (1987, pp. 49-50) that without sexualities reproductive goal it (sexuality) becomes an end in itself (Salazar, 2006, pp. 25). Its perverseness fulfils no other objective and will therefore be self-destructive. 
To channel the sexual libidinal energy in positive directions, Freud uses the hydraulic metaphor of ‘dams’ that would direct “the individual’s libidinal energy into the appropriate path” (ibid, pp. 26). The appropriate path is here meant as adult sexual copulation, but Freud also recognises a series of other types of sexual behaviour, indirectly related to copulation, like kissing, eye contact, flirting, caressing etc. “These were the ‘preliminary sexual aims’” (Freud, 1953, pp. 149-50, in Salazar, 2006, pp. 26). In addition to the preliminary sexual aims there is also what Freud terms “deviation in respect of the sexual aim” (cited in Salazar, 2006, pp. 27). Here the difference between normal and abnormal sexuality seems to be dependent on the individuals’ ability to control themselves. Mageo (2002, pp. 149) has another way of seeing this is: “morality is often framed as the restraint of impulse in this sense of the word. When a moral developmental level is attributed to a group their sexuality is expected to be largely an exercise in restraint”. 

To sum up, both the dams and individual moral control has to be present to restrict the natural innate perverse sexuality in human beings, so that they will be able to fit into developed productive civilizations.  The dams, i.e. individual control, are exemplified as disgust, shame and morality (ibid, pp. 28). 

Civilized sex

Because of the dangers of uncontrolled sexuality, like incest, homosexuality (contested) and other sexual perversions, Freud has the general understanding that the more developed civilization gives more sexual repression to match the given developmental stage. This makes culture a response to natural sexual desires, and not sexuality an outcome of given cultural settings (Salazar, 2006, pp. 29).  

The cultivation of nature is one of anthropology’s main starting points (ibid). All from the beginning of cultural anthropology has the divide nature/culture been searched for. The basic controversy lies in the fear that what cannot be controlled is somewhat dangerous, like women’s menstruation and childbirth (MacCormack & Strathern, 1980). In the case discussed in this paper, it is the sexual libido that lingers between a biological drive and a controlled, cultivated human trait. 
Foucault – sex as a cultural phenomenon

Sexuality is culturally shaped in Foucault’s view. In other words, sex is culture as opposed to nature. Sex is also part of the cultural project we call sexuality, in this way biology has no place in Foucault’s theory of sex and sexuality. So if sex stems from sexuality, where does sexuality come from? 

Foucault talks of sexuality as a discourse where the topic derives from history rather than sex itself. Foucault says the discourse analysis focuses on the ‘pre-conceptual’ (1972, pp. 62 cited in Salazar 2006, pp. 34). In the case of sexual discourse, Foucault claims that it is the discourse itself, its thought that creates the object in focus. This also shows the power embedded in popular discourse (ibid). 

Contrary to Freud, Foucault speaks of instinct rather than a primordial libido. This instinct is created in a specific cultural setting and therefore does not face moral restrictions and repression, which the libido in Freud’s thought does. Foucault aims for a more positive understanding of power; he says power is a creating force (Foucault, 1977, pp. 194). In this way also, the moral restrictions imposed by ruling forces in developing civilizations are not repressive in Foucault’s view. 
Looking at it from a historical perspective, Foucault said sex derived from ‘deployment of alliance’ in pre-modern times, where sex was part of a bigger social sphere of kinship and marriage. Later, initially with Christianity, where sex was singled out and restrained by sin and moral, and later when sex became also a medical object of interest, it developed into its own concept; ‘deployment of sexuality’. In the latter Foucault stresses the positive power described above, where sexuality has the power to create itself in its own way among free citizens (Salazar, 2006, pp. 36). It is within this context that desire, as opposed to Freud’s ‘libido’, can mature. “Desire must be discovered, exposed, articulated and sanctioned” (ibid, pp. 38). Desire is in Foucault’s view a cultural product, which stem from culture and adaptively exist within the cultural context.
Salazar: “Cultural definitions of sexuality are clearly, from Foucault’s point of view, moral philosophies” (2006, pp. 37). These are not excluded from other spheres of life, but acts as a holistic pattern of societal codes of conduct and personal ethical guidelines were sexuality comes in as part of the full reality of human existence (ibid). “Foucault sees sexuality above all as a historically constituted discourse characteristic of a particular social form” (ibid, pp. 33). It is precisely because Foucault makes sexuality historical that he makes it a cultural construct (ibid).  
2.3 Sex in Development – the objectification of sex and sexuality

The theories of Freud and Foucault are old but still remain relevant as they concern a theoretical explanation of human sexuality. To make the discussion more relevant to third world issues I would like to include a perspective of the new forms sexuality has taken due to recent developments and discourses. 
Uprooted sexuality?

Sexuality has in the last decades been subject to massive negative focus worldwide. There is talk of negative sex ideals in the Western World and third world sexuality is under pressure from medicine, demographic science and religious actors. Adams & Pigg (2005) discusses the critical theme of how sexuality is now taken out of its traditional scheme of moral to be put into a scientific and politically correct moral scheme of the contemporary world, where issues such as family planning, HIV/AIDS prevention and biology are ruling determinants. Further, Heise says; “My feminist project over the last three years has been to interject the reality of violence against women into the dominant discourse on AIDS, women’s health, and international family planning” (1995, pp. 109) in an attempt to open the eyes for the realities of women. Some top-down approaches, done in the third world’s best interest, has also stepped on some of individuals it is supposed to help. 
Furthermore, Adams & Pigg argue that development workers and researchers don’t pay enough attention to the existing moral schemes existing in their given culture resulting in confusion and ‘uprooted sexuality’ (2005). What happens if sexuality is taken out of its moral scheme and a new setting is applied to it without consideration of local specifics and its role in larger social spheres?
The consequences of this are argued in the book ‘Growing Up – A Chewa Girls’ Initiation’, which shows the changes in initiation ceremonies over time, from traditional to Christian framework. One of Longwe’s main arguments is that there are important parts of the local traditions, like teachings on marriage and sexuality, which have been lost in the new Christian traditions. These traditional teachings also served an important purpose in this given society, and their more or less total exclusion is seen as negative (Longwe, 2008).  
2.4 Violence in anthropological paradigms of understanding 

“Violent action as we find it in a variety of forms – warfare, penalties, insults, feuding, assault, murder, rape, suicide, sports, and so on – remains in all its complexity one of the least understood fields of human social life”
(Aijmer, 2000, pp. 1)
Despite the academic pessimism in this first quote, I shall now present some available theoretical perspectives on violence; this will in the end hopefully create some understanding of the presented social phenomenon. 

Violence is experienced differently in different parts of the world; it will have different expressions and different levels of tolerance according to local cultural customs, traditions and values. This implies that some of what I and other Western academics see as sexual violence might in the local context be regarded natural and not harmful (Barfield, 1997, pp. 483). 

Still, one informant told me that what girls in Malawi learn about sex from an early age is beyond their comprehension. The rituals and lessons they attend are too much for their mind and bodies to handle; therefore, this is harmful for the young girls and boys, even though it is not regarded as such in this culture (Willfred). This statement came from a Malawian man, a person who knows the culture, but who has also been trained as a “Western” NGO worker. He has a dual role, and therefore may also have been biased, but the way he spoke gave me insight into local practices and put words to a situation I had not yet been able to grasp and communicate. In the same way as child labour is abusive, pressuring children into rituals, into marriage and pregnancies could just as much be violence. 
Symbolic violence

Before going on to more precise types and examples of violence and its meaning, I would like to emphasise that the symbolic value of violence should in all cases be taken into account. Both on the side of the violator and the victim, the symbolic attributes are part of the whole. When including symbolic meaning, one opens the door to a range of different perceptions of the violent act, and thereby a more holistic understanding of it (Aijmer, 2000, pp. 2-3). In terms of sexual violence, this can be seen as a symbol of power, of domination, of humiliation and masculinity (Linger, 1992, pp. 110-11). On the other hand there can also be a symbolic use of violence in rituals, ceremonies, communities, societies etc. 

Violence and social change

Anthropology aims to find explanations to social phenomena in their given cultural context. The idea is that everything can be explained and reasoned as part of a bigger picture, related to other social realities. In this way violence can, when examined, tell you something about the social context it is placed within. Aijmer (2000) states that violence and the social should be seen in a mutually constitutive relationship: “that, paradoxical as it may appear, violence is intrinsic to everyday social relations: an instrument or means of their propagation, as well as an idiom or mode of their expression” (cited in Rapport & Overing 2000, pp. 380-81). 
Violence could, in other words, be an expression of the social reality. Deficits in the social order would generate waves of violence or violent outburst as a way of protest. When seen like this, violence can be said to be a mode of change, a strategy of protest and hopefully a change-creating mechanism. The ‘briga’ in Brazil is, in short, a phenomenon of street or bar fighting related to carnival festivities. In his book Linger (1992) makes a case for the social component of this phenomenon. He takes this notion from Freud, who states that social living requires the taming of human natural instincts. Like the controlling of perverse sexuality as described above, Linger illustrates the 'briga' to be occurrences of human instinct reaching the surface of harmonic social life, causing disruptions (uncivilized behaviour) (pp. 236-37). It is here believed that social living is challenging, and that everyone has to be controlled and governed in a scheme of social structure. For the ones on the bottom line of this stratified structure, the working class machos
, the briga is a way to gain status in a system were they could not climb otherwise. This shows, that when one cannot work one's way up the “civilized” way, violent outbursts like the briga occur (frustrations). 

As Linger writes, “Whether briga’s alarm bell will motivate changes in social arrangements depends fundamentally on cultural innovation, that is, on how the problem of briga gets interpreted within Brazilian society” (1992, pp. 238).  Using the metaphor ‘alarm bell’ here implies that violence should be seen as a clear indicator of injustice, social defects or disharmony. It signifies that there is a need for action. 
By means of the power embedded in a violent act, both the physical and spiritual dimensions, it can be seen as an engine for change. Violence is a reaction to something, a reaction that is reasoned in that given culture, but that could also be a protest to the same cultural system.  As Linger points out above, it depends on the individual cultural framework how violence is understood and how the social scene is adjusted to cope with this violence. 

Violence as means to reach socio-cultural goals 

Rapport and Overing writes how more recent anthropological work tries to show how violence is not only an instrument of social chance, but also a result of a specific socio-cultural context. Here violence is contingent and used as an instrument to reach certain socio-cultural goals in the given context (2000, pp. 381). 
Taking the example of masculinity with all its embedded values and social traits, could increased violent dominance by males be a result of their changing position? Seeing how the role of men is changing around the world and how they deal with their new realities? Like the working class males in Latin America, their social status depends on their ability to fight and have a virgin wife in addition to several mistresses. When the role of the man changes, due to changes in the organization of the labour market, family structures and because women are cumulatively liberated, how would the man then keep control? Well, a likely result is by using force to control his wife, so that he can at least continue to have control in his own home. In this case the man might use violence because of external changes, to reach social goals, like being in control and the head of the household. This might be the case in societies were the honour of the man relies on providing for his family and keeping them in his control. 

Sum up

In an attempt to sum up I would like to present some clear-cut notions by Mossige indicating possible cultural conditions for adult–child sex in a given culture. These notions are more precisely formulated and will together with the above presented theories of culture, human sexuality and the social aspect of violence be used as tool to analyse my findings from central Malawi. Relevant notions in my case would be myths and traditions that legitimize adults sex with children, explicit arguments for adult-child sex, and ideas of children as “desirous/willing” sex partners (Mossige, 2000, pp. 59). 
Further Mossige presents formerly investigated notions in cultures where lines have been drawn between the magnitude of sexual violence in that culture and specific traits within that culture (ibid). These are: 
“1) degree of inter-human violence, 2) ideology of masculinity, about men’s power and robustness, 3) ideology concerning women’s inferiority, and lack of power, 4) a general negative attitude towards women, and 5) warfare
” (my translation from Norwegian) 

(Mossige 2000, pp. 59)

These notions were in Mossige’s study put in relation to cultural traits in Norway and Scandinavia, Western cultures. Typically for Western cultures are a glorified image of children in commercials, children dressed up in sexy clothes, wearing makeup and posing provocatively. In Malawi the cultural specifics would be different. The country is much more conservative, homosexuality is forbidden by law, up till 1994 girls were not allowed to wear skirts that did not go below their knees, and display of affection in public is rarely seen. 

Not only can these notions be seen in relation to a Malawian cultural context, but I shall also examine them and the Malawian context related to understandings of where sexuality comes from, its origin and how it is shaped or repressed by culture (Freud and Foucault). Ideas of biology, culture, libido, desire, civilization etc. will be applied to my findings in Malawi. I will see how specific developmental practice has shaped sexuality in Malawi according to Malinowski and ‘Sex in Development’. Furthermore, the whole social understanding of violence will put them into context and enable them to be explored in the Malawian cultural context. 

Chapter 3 will now discuss the methodological challenges and choices made in this paper. Particularly with respect to fieldwork, being in a foreign culture, and the following methodological considerations that implies. 

3. METHODOLOGY
3.1 Challenges of fieldwork in a foreign culture

“The mystery of the world is the relationship between the visible and the invisible, of cultural disguises and underlying subjectivity. And of that we anthropologists have so much to learn”
(Herth 1994, pp. 63 cited in Salazar 2006, pp. 17)

In Malawi there are multiple of mysteries everywhere, the task is to spot them and understand them. Being a foreigner poses both challenges and opportunities. First of all, as a foreigner in the Malawian culture, one can see everything with “fresh” eyes. What I mean is that the relationships, phenomena, social stratifications, daily activities and ceremonial happenings that Malawians might not even notice or take into account, will more easily be spotted by an outsider. On the other hand, as Malinowski points out, one shall not look for the exotic when studying other cultures, this might pose to be a difficult task for a stranger surrounded by new phenomena and seemingly spectacular events. Let it be said, with decades of globalisation, many things are known all over the world. Due to years of interaction between cultures, one often knows to an extent what will come; still there might be unexpected surprises.  

Scheyvens and Leslie points to several difficulties for female fieldworkers in foreign cultures. They point to the differences in power relations, inequalities and injustices between the privileged academic and those whom the research is based on (2000, pp. 119). Further there are cross-cultural and cross-gendered problems in this research. Women’s disadvantages position, their sensitivity when answering questions that could, without our knowledge, harm their understanding or situation (ibid, pp. 119-20).  

In Malawi I found, although strong stratifications in every social relation, something of a common understanding of certain topics. This was however not the case with everyone I interviewed. Generalisations should not be made about the people in developing countries like Malawi. Many, even without more than secondary education, would perfectly fine understand and communicate the social and cultural problems in the country. However, many with higher education had clearly been formed by protocols and the “mainstream” international development agenda. Further, the protectors of culture and traditional cultural institutions, like the chiefs and Traditional Authorities (T/A), would also clearly speak as to defend their traditions. All though inviting, these would see my research and me as a threat. 

Returning to the strong stratification in every social relation, this posed difficulties. A paradox was presented, should I adhere to this normative stratification, and act as the “noble” white visitor? Or should I rather challenge this inherent hierarchy and put myself in a lower position? A good option is found in between the two positions. To be true to yourself and your informants, it is important to minimize acting and be honest and real in all interactions. In Malawi everyone are aware of the differences, therefore, they should neither be downplayed nor overemphasized. This is, however, more easily said than done.  

On the positive side, I found that many of the children saw it as a positive experience to talk to me. In a way they were checking the information they had from school on child labour and child punishment, to see my opinion on the issues. It was the young girls, rather than the boys, that took the chance to ask me questions. This created positive dialogue. However, I was worried how my answer would affect the children. I did not want to impose my values to strongly; I saw it as important to present a framework of values that were plausible in their setting. 

Nevertheless, many of the girls showed strong personalities and will. Like one orphan girl (front page picture), presently being taken care of by her sister, said she would rather walk until she found an orphanage that would take her in and allow her further education, than getting married. Talking to Malawians, children and adults, also posed problems methodically. Aspects of using interviews and informal conversations as research tool will now be discussed. 

3.2 Interviewing 

Interviews were chosen as main tool of obtaining information. Here people are the main resource and the approach took advantage of the openness among the Malawian population.  Interviewing is clearly different in a developing country like Malawi than it is in a Western country like Denmark. Kvale’s (1997) book on interviewing states that its proposed methods and procedures of interviewing were meant for a Western educated citizen. However, taking the target group into consideration, much knowledge can also be applied to a developing country setting. Particularly a challenge for academics doing interviews in the third world, is to adjust their language and make their questions identifiable for their informants. By acknowledging this on beforehand one can mentally prepare and be better equipped for the interview situations to come.
Furthermore, language is a barrier for fieldwork in foreign countries. Having an interpreter is absolutely necessary, but also prevents first-hand information from informants. To a certain extent my translator, could translate not only my questions, but also the meaning in them. In this way correct answer was in reach. On the other hand, he could unconsciously change both questions and answers to more “appropriate” forms, which would then influence the answer negatively. 

Differences in terminology might also present challenges. Particularly talking about feelings was difficult in Malawi. Also the ability to imagine scenarios or give a probable line of events gave few results. There were no words to give answers to these questions. This resulted in attempts to give different options of how they might have felt, like scared, happy, angry etc. In this way informants often answered ‘yes’ to one of the suggestions, either confirming suspicion, or giving the appropriate answer. The ‘curtsey bias’ is a well-known problem, where informants tell their interviewer what they think he or she wants to hear. To prevent or at least identify this, different alternatives of answer can be posed, but again this takes away individually formulated replies. 
Despite my obstacles I got lots of useful data, particularly because I kept a free composition and an event oriented approach in all my interviews to let my informants tell their own stories, only with me steering the topics. 
In Malawi I interviewed a wide range of people in many different situations. Kvale uses an interesting term, the “traveller metaphor” (1996, pp. 4) in his book ‘Interviews: An Introduction to Qualitative Research Interviewing’. Here researching is like a journey where the information you get and the people you interview takes you further as opposed to the route being planned ahead (ibid). Throughout the period of fieldwork new spaces of information can always be found. Every situation and location is a possible jewel of knowledge. By taking the time to travel and experience I got the material I needed to answer some of my most difficult, but also most interesting questions. 
Once I was on my way to PMI Kasungu Work Unit, when the man next to me introduced himself and started talking. I was not interested at first, then I realized that this man had a solid English and a good knowledge about many of the things that were happening in Malawi. Therefore, my travel unexpectedly turned out very informative. Similar events happened several times, I got many good interviews from talking to people on busses, in shops and around the neighbourhood. 

Furthermore, Kvale also claims that “the journey may not only lead to new knowledge; the traveller might change as well”. This also adheres to the process of fieldwork, were the researcher always has to be open to the possibility were new information may change his or her pre-conceived ideas. It is important to discover the reality rather than looking for certain truths. The problem with my interviews in Malawi was that I sometimes had to explain in detail what I meant, thereby putting an exact example in the mouth of my informant. Still I always tried to test them by giving outrageous examples to force them to give their own answers. Say what they really meant themselves. Another obstacle is differences in classifications. A western researcher’s need to fit reality into pre-perceived concepts does not always work in the field, as will be shown in several of the following chapters. Accepting and understanding the differences in concepts is one of the other great challenges of fieldwork in foreign cultures. 

3.3 Culture
Using culture as an instrument to understand a social phenomenon one has to pay close attention to the local cultural diversity also in the methodology for conducting research. Because I was based in the capital Lilongwe, in central Malawi, I chose to focus on the cultural traditions of the dominant tribal group in this region, namely the Chichewa speaking Chewa
. This approach to the topic does not only result in more specific data, but it could be said to loose value in a wider national and regional context. Despite this, there are so many similarities and traits that can be transferred and cohere between the cultures within Malawi and outside. The Chewa people are spread in Mozambique and Zambia, in addition to Malawi. This research, therefore, holds value in a wider context. Furthermore, it is specific to the Malawi-Chewa context and holds great value here.

The tribes of Malawi have distinct origins and mythical backgrounds, their societal structures are different as well as their rituals, religion etc. However, their backgrounds are also influenced by close cohabitation and interconnection between the tribes. Many similarities are found between the tribes in history, customs, language, religion etc. Even so it is important to take the differences into account in research and development work. 

I have made attempts always to enquire into the tribal relationships of my informants and interview subjects; as their background would affect their answers and views. Likewise they are all Malawians, and their national affiliation should be accounted for as well. 
Chapter 4 will now give a picture of the Malawian social background, presenting the history of the Chewa people and special feature within the tribe like, the Gule Wamkulu and the Chewa matrilineal societal structure. Further, more general understandings of witchcraft and Malawian culture will be offered. Together this will give contextual information to the interviews, traditions and phenomena discussed further in chapter 5, which constitutes for the analysis together with chapter 6.   
4. MALAWI CONTEXT

Malawi is popularly termed ‘the warm heart of Africa’, and not only is it commonly used, but it does also reflect the ways of the people. Situated southeast on the African continent, bordering Tanzania, Zambia and Mozambique, Malawi is a landlocked country characterised by its large lake, Lake Malawi, (see map pp. 33). The lake is important in many ways, primarily for fishing and as a source of fresh water. Population is therefore denser along the lakeshore, because of the natural resources available there. National population is estimated to be around 13 million in 2008
, giving the country at large high population density. 

From 1891 until 1964 Malawi was under British colonial rule, a period succeeded by Kamuzu Banda’s one party rule from 1964 until 1993. This period was characterised by strict control and regulations (Magolowondo, 2007, pp. 11-15). After massive external and internal pressure, Kamuzu Banda’s regime fell and the beginning of a democratic period started with free elections in 1994. 

Unfortunately, Malawi is presently poorer than in the years before transition to multiparty system. Poverty, therefore, becomes one of the main occupations for many larger actors in the country, as it also is the main struggle for the majority of Malawians (ibid, pp. 15-20). Clearly poverty is one of the main characteristics of the country. Also experiences of sever famine; previously in 2002 and 2005, have severely affected the country and population. 
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Map explanation
: The map shows Malawi and its surrounding countries in South-eastern Africa. Malawi has no sea border but enjoys many advantages from its big lake. The central region of Malawi has Lilongwe as its commercial hub. Close to the capital Lilongwe you find Dedza just south, Salima northwest and Kasungu north, the cities where I did my fieldwork. I also went to Mua Mission, which is on the road south of Salima, towards Monkey Bay, and in the former capital city Zomba, close to Blantyre, the capital city of the southern region. 
Despite all the usual difficulties working in an underdeveloped country poses, the helpfulness of the people makes up for much. Below is a presentation of some of my most important informants. My informants’ names are changed to protect their privacy, although their occupation and location might give away parts of their identity. This is most relevant for those of my informants that are public figures, which are the ones that have spoken in general terms, and therefore do not have to suffer from invasion of their privacy.  
4.1 Informants

Mwanza (CRECCOM)
Mwanza is a field officer in CRECCOM (Creative Centre for Community Mobilization), a community development organization well regarded in Malawi. CRECCOM put high emphasis on community participation and therefore all the members spend long periods in the villages before every project to detect the real issues and bottleneck in each rural district. Mwanza himself is also initiated in the various tribes including the Gule Wamkulu, from doing this he gained more inner knowledge, but also a holistic understanding of the different realities in rural Malawi. 

Chimwemwe – Plan Malawi

Chimwemwe was with me doing most of my interviews with schoolgirls, teachers, village headmen and members of the Traditional Authority (T/A). He quickly gained an understanding of what information I was after and thereby helped me ask accompanying questions to fill out the initial answers. 

Wilfred – Plan Malawi

Wilfred was supposed to be my interpreter from Plan Malawi Lilongwe Work Unit (PMLWU). We had one useful interview and later I was assigned Chimwemwe as my interpreter.

Boniface

Boniface works at Mua Mission KuNgoni Cultural Centre as a museum guide. Being in an environment of research, anthropological and cultural focus has inspired him to write and analyse on his own. He has broad knowledge on Malawian culture and the ability to see things in perspective. 

Victim Support Unit policemen
Malawi VSU is sectors of the police located at all major police districts. The VSU deals with sensitive police cases and often takes part in counselling, mediating and sometimes also arrests. The VSU was formed in the late 1990s as a UNICEF initiated program. It has proved useful and travelling around I met many helpful officers from this Unit. Most policemen at the VSU are trained to handle particularly sensitive cases and they had broad knowledge on the subject. 
Alexander and William

These two are members of Lilongwe Victim Support Unit. They have first hand knowledge of defilement cases and know both the victims and perpetrators. Alexander and William were the ones to come with me to do the case study of Hendrina, a defiled 12-year-old girl. Because of this cooperation the two were the ones I mostly was in contact with. 
Rachel

Rachel is a British midwife working voluntarily at Bottom Hospital in Lilongwe. She is a resourceful woman full of real knowledge and interest in Malawian conditions. Through her work and experiences she had herself tried to find the underlying cultural norms governing the midwifes’ actions at the hospital, through our joint goal we had a connection. 
I will now introduce the cultural setting that my informants are placed in. 

4.2 Chewa traditional history and culture

The Chichewa speaking people of central Malawi are also found in Mozambique and large parts of Zambia. When looking at the map on page 20 one can picture the Chewa tribe going as a horizontal belt from Mozambique, through central Malawi and into Zambia. They originally come from two separate clans, the Banda and the Phiri, both with different historic periods of leadership. “Around 1500 AD, the two clans fused and intermarriage was practiced on a large scale” (KuNgoni Cultural Centre (1), n.d.). Rituals like hunting, puberty rites, Nyao
 activity, and rain calling ceremonies were historically what united the Banda clan. 

Women had a central position in the form of spirit wife’s, women living in locations related to water shrines, in absolute celibacy and with special religious power. With the arrival of the Phiri in around 1400 AD the spirit wife’s lost their spiritual leadership, and the Phiri King (Karonga) gained more and more power (ibid). 

The Chewa people are mainly agriculturalists “By tradition the Cêwa are shifting hoe-cultivators. They grow their staple crop maize on mounds under which they bury weeds and grass, thus ensuring effective drainage and weed control in the wet season, as well as compost for the coming year (Middleton, 1967, pp. 103). Even though this was written in the 1960s maize still hold strong as main dietary substance in the country. All Malawians regard the porridge made of maize flour (ufa) as their main staple food. This porridge is called nsima and without nsima on the plate a Malawian feels he has not had a real meal. Unfortunately the nsima has very few nutrition’s, it is pretty much empty calories to fill your stomach. “In the last forty of fifty years, they have acquired cattle in considerable numbers, but, lacking traditional precedents regarding their ownership and control, they have found them in many ways a disturbing element in their culture”
 (Middelton, 1967, pp. 103). 

Matrilineal society structure

The Chewa people are matrilineal as opposed to the patrilineal Ngoni, which means “the husband lives in the wife’s village and has access to farmland through the woman’s family. This practice is called mkamwini (ndi kamwini or n’kamwini which means that which belongs to someone else i.e. the husband does not belong to his wife’s village, he is there solely for the marriage)” (Saur, et al., 2005, pp. 35).   Furthermore, this implies that the “Children belong to the wife and the uncles are in control, the husband’s role is largely procreational. In case of divorce or upon death of the wife the husband returns to his home village, leaving the house and the children” (ibid). 

The system of matrilineal or patrilineal social organization makes huge differences for social structures and power relations. Several of my informants affirmed that women were more vulnerable in a patrilineal system, even though they were not necessarily always protected in the matrilineal system of the Chewa. “Because the men live in the wife’s village, they have less power as compared to the men in patrilineal systems. The husband may have authority over certain issues in this family. In fact, he has little say over matters affecting his own family since it is the uncle, the mwinimbumba, who plays a crucial role in decision making regarding issues of education, marriages etc. (ibid). This information can easily lead one to think that women in this society might hold real power. “However, although women in the matrilineal societies occupy a central position in the social structure, it does not necessarily mean that they hold real power. It is still men, mostly the uncle, then the brother and to a lesser extent the husband, who exercise real power and authority over the family (ibid). Before proper investigation is done regarding different types of power present between the sexes, no conclusion can be made on this part. Power is rarely held solely by one part. 
Regardless of this, the children in Malawian communities have always been ranked lowest. The quote from my interview (13.05.2008), also cited above, shows this
Chief: There are so many roles and duties in Malawi culture. Malawi is based on farming and there is hardship that makes farmers not accomplish what they aim for. The children are then suffering of insufficient food. 

Me: 
Why is it the children that suffer when there is lack of food?

Chief: 
On priority in some villages children are not favoured. This is not the case in this village. Every harvest the chief gathers all the villagers to talk about preserving the food, sharing so everyone gets equal amounts etc. Everyone also has responsibilities caring for the orphans. 

Me: 
So this has not always been the case?

Chief: 
No, previously the man ate first and thereby got the biggest and best portion, there was not always enough for the women and children. 
The chief did in this case turn defensive once I asked him for more details on his comment about the children’s suffering, which had not been his main point in the given answer. He strongly stated that this was not the case anymore, but his answer clearly shows an underlying norm present in his community regarding children as ranked low in the communal hierarchy. Although they might have a changing view of children these days, I was told by many of the school children I interviewed that denial of food was one of the forms of violence they faced.  
Gule Wamkulu – the men’s secret society

Gule Wamkulu is translated to English as ‘the Big Dance’, which points to the group’s performance rituals, but the secret society is more than just great dancing. The Gule Wamkulu is a whole system of beliefs and rituals that are spun around their existence and continued appearance up till present day Malawi. 

Originally Gule Wamkulu was the dance of the great mother of the Chewa. She was a particularly wise woman and ruled the Chewa communities through controlling the Gule Wamkulu. As she grew older she lost power, her brothers and sons took over the act of Gule Wamkulu, as they meant the dance was not meant for women to dance (KuNgoni Cultural Centre (1), n.d.). Until present time, the Gule Wamkulu has continued to be a unique Chewa tradition upheld by men. 
These days, in the Chewa tradition, boys can enter the Gule Wamkulu during or after their initiation. They are then given careful instructions, advice and lessons adherent to the clans believes and living. All new members have to swear silence of the secrets of the cult, and the Chewa tribe at large, if they break this silence severe punishment is waiting. To show the seriousness of this secrecy the initiators of the Gule Wamkulu hold a chicken, penetrates it anally with a pole all the way out through its beak. This they say, will also be done to whoever breaks the secrecy (Mwanza in personal communication). 
Gule Wamkulu is also something the Malawians are proud of, their dancing is acrobatic and amusing. I saw a performance at KuNgoni Cultural Centre were towards the end some different Gule Wamkulu characters came on stage and did their performance, all the women were chased around, laughing in fear and excitement, even jumping on to the public if the Gule Wamkulu characters came close enough. In the Gule Wamkulu there are many different characters of the dancers, they all have different personalities and traits, thereby they symbolise different messages and values. They are in this way meant to be educative, show good and bad sides in human beings and thereby be upholders of clan ethic and moral. 

Despite this role as a cultural drop of colour, most boys I talked to in primary schools around Lilongwe and in Kasungu were scared of the Gule Wamkulu, they said they would snatch them. “Snatch you? What do you mean by that?” I asked, and was told that the Gule Wamkulu has certain codes and signs that only the members know. The members would go around chasing people and only let the ones that know the codes and signs pass. This was called kugula njira and means having a passport. If you know the Gule Wamkulu secrets, you have a pass to move freely around, if you don’t the clan might snatch you and beat you up on the spot, resulting in fear among the schoolboys (Chitipi Primary School, 30.04.2008 and Chatoloma Primary School, 27.05.2008). 

Gule Wamkulu is said to be an opposite to church and school values. Most Christians and educated people would not be part of the clan and their doings. Even so, there are certain leaders that combine the two, like the Fathers at Mua Mission, catholic priests
 very much a supporter of the Gule Wamkulu. Also I was told of another village headman that used to stand in front preaching in church and also be a front person in the Gule Wamkulu. Despite these and other exceptions, the values and conduct of the Gule Wamkulu seemed to be separated from Christianity, modernity and education. 

In some communities, like one I visited with Mwanza south of Kasungu, closer to Dowa, the Gule Wamkulu took a positive part in local development. They participated in building school blocks and would also make sure the children had a safe way to school (29.05.2008). By doing this work the Gule Wamkulu gained recognition in the local community, they felt important, appreciated and regarded. Therefore Mwanza said, they did not have to do other, more negative actions, to make their presence known. This case is not the only one in Malawi, but it represents a minority. Still it shows the Gule Wamkulu can be used for something clearly positive. 

Supernatural beliefs 

Beliefs in supernatural forces, good and evil, are very prominent in Malawi. You hear of witchcraft in the newspapers and from people throughout the country, rural and urban, educated and not. The existence of the supernatural is often just under the surface and can often easily be reviled. 
Once I interviewed some children in a primary school in Kasungu, from the head teacher I was told that there were two sisters at the school that were defiled by their grandfather. How could this happen with everyone knowing and no one seemingly doing anything? I asked more about the case and was given the explanation that nothing was done because of lack of evidence, the girls had to be taken to hospital to be checked within three hours after the defilement, if not the evidence would not be good enough. Enquiring further about possible reasons for these defilements, it was reviled that the reason behind the defilements was a plan to make the family business successful. By shedding blood on the concrete the business would go well – the girls had in other words been used for this purpose (field notes, 27.05.2008). 

Few people want to get too involved with supernatural powers. ”The Chewa are convinced that there are hidden forces in people and the universe that can be used for good or bad” (KuNgoni Cultural Centre (2), n.d., pp. 12). Because witchcraft is hidden, within everyone and therefore beyond control of the individual, most people in Malawi are scared of it. They say particularly the children are vulnerable to witchcraft and magic as they are trusting to adults. 

Even from the well-educated people in Malawi I heard stories of how witches would haunt people that had moved to Europe and how they took children at night to teach them witchcraft. 

Most magic goes through a medicine man or a diviner that helps people either to make spells or protect them selves from witchcraft. Many Malawians use witchcraft to explain misfortune and why mysterious things happen to them. Put in a traditional setting with little knowledge of modern medicine, science and technology, witchcraft could easily be understood as a belief system to explain what could not be explained otherwise. ”The universe is full of spirits and people who use such forces for good or evil, the dividing line between which is not clear. Such forces are consciously or unconsciously operating when people are possessed by anger, envy or ambition. These emotions force people to kill or cause suffering. This evil in human beings provides the explanation for most misfortunes” (ibid). 

I found in Malawi no clear distinction between different forms of magic. I often asked if a witch could be both good and bad, who could be witches and if there was a difference between bad spirits and witches. The answers were often blurred and I had to accept that my need to classify everything did not adhere with the local understanding. Contemporary witchcraft in Malawi is like a bulk of scary stuff, that Malawians do believe happens, but also that it can only happen to those who truly believe in it. Most of them would never engage in such business themselves; still the fear is there to impact their lives. 
The Malawian cultural organisation is, as shown above, complex. Politics, economics, and international relations have not been discussed in this section, but are also highly present in the daily life of Malawians. For the purpose of this paper, focus has been put on culture and social organisation of life. In the following, many of the issues presented in this section will be discussed further and analysed related to the theoretical framework, introducing some new elements, like the Chewa initiation ceremony. In addition there is a case study of Hendrina, a 13-year-old defiled girl, and a look into statistical material from Malawi Police HQ and Victim Support Units in Dedza and Salima. 

5. (ANALYSING) TALES FROM THE FIELD
5.1 Rooted sexuality
Rite de passage

“Initiation rites are an important aspect of the African way of life. Every African culture has some way of showing that one is growing from childhood to manhood and womanhood. One important thing about these rites of passage is that they are shrouded in a veil of secrecy. This has its own problems,” 
(The Nation, 6 November 2007)
The initiation ceremony marks a shift from childhood to adult life. It is at this point, traditionally, that the young members of society are welcomed into the adult world. Before initiations the young ones were, according to Rachewiltz, “incapable of fecundation, and consequently without effect either magically or socially” (1964/8, pp. 152). In contemporary Malawi it is true that uninitiated men are mostly seen as immature sexual partners in the rural communities. But this is only in contexts of traditional rituals were older women would only dance with the initiated boys or men, says Mwanza. On the other hand, because of schooling and other modern developments, children often go back to their normal life after the initiations, life is no longer only within the traditional framework. Some traditions hold strong, but the position of children in social structures are at large changing. At school, they learn about their rights and that they should be respected as individuals, this is slowly internalizing in the Malawian communities. 

Criticising the practice of initiations, Wilfred says it is problematic for the child: “they are given responsibilities and roles as adults although they are still young and immature teenagers” (Wilfred, 23.04.08). With developments like education, communication and a formal labour market, there are more opportunities in life than solely get married and have kids. 
One of the most important traits for a wife is as mentioned her sexuality. “Marriage is all about sex” (Saur, et al., 2005, pp. 35), said female Malawian informants in this study about gender-based violence in three Malawian districts. One initiation song from the Longwe in Southern Malawi illustrates the role of sex in and after initiation, and shows how it is taught to the young girls: 

Ali mulukhu ndani 

Who is uninitiated?

Abwere kuno adzaone 
Tell her to come

Adzaona yekha 

To come and see for herself

Momwe afulira njuchi  
How honey is obtained 

This song is typical Malawian in that it vividly uses metaphors to demonstrate meaning, as will be shown in songs on page 67-8. Accompanied with a dance where the initiates must lie down in a halfway standing position and wriggle their middle region and hips, as to mime sex (Kamlongera, 1992). Kamlongera writes: “She is taught how best to bring satisfaction to her husband and then the necessary ablutions. Spectators sing, ululate and applaud those initiates who master this dance quickly and perfectly” (1992, pp. 23). Rituals of this kind seem to be decreasing and naturally the content of the rituals will change over time, however they still exist.  
Initiations can in this way seem partly like “sex camps”, as also Mwanza said initiation ceremonies not only teach girls about sex but they also train them sexually. However, sex is not the only element in the initiations, and symbolically the ceremony might mean something different to the participating girls. It is a community event, an event of festivities and joy; it is excitement and ability to master this new element in your life. The girls are now ready to collect the honey of their adult life. As a communal ritual this might be a wonderful experience for the girl - a warm welcome. 

Many girls feel after initiation that their new status as adult is desirable. They don’t want to go back to being schoolgirls, but rather a married life with your own house sounds tempting (Willfred). Here another problem presents itself, the inability to be married and go to school for girls. As I was told by a Primary Education Advisor (PEA) on one of my UNICEF field trips: “A girl can only serve one master,” implying that if she is married, she can not got to school and follow orders from the teachers, she should be serving her husband at home. 

Stating that a girl is grown up and adult by her first menstruation, which could be before the age of 13, could result in grown up males regarding these girls as equal sex partners. Also, the subjective desire by the girls to move away from the small compound of their parents, to start their own independent life, might give the impression that they are ready and willing. In this case, sex is encouraged, which, however, does not mean it is outside the moral framework of the given culture. 

In the initiation ceremonies girls dance sexual dances, they are practicing sexual movements, and therefore communicate this new status of sexual attributes. Clearly they would be viewed as willing or desirous to any outside onlooker. They would after the initiation training be wiggling their bottoms with confidence to admiration from the community (Mwanza). Even girls down to the age of 11-12 could seem as to master this new role as adults, as they are also taught to dress and speak as adults during the initiation. All of this might give the impression of sexual maturity. 

As girls in many primary and secondary schools now rejects this ritual and its surrounding ideology. The clash between traditional values and modern ideas is present. As mentioned above, regarding the new status a girl would get after her initiation, this conflicts with modern ideas of long term schooling and the teenage years as a process of growing up. I experienced a duality here; a choice had to be made, to follow the traditional route or the modern option. Clearly this is not an absolute choice, but is shows the general picture. All students I talked to in higher education institutions had never gone through initiations (Blantyre Medical College, October 2007 and Lilongwe Central, 2008). 

One could wonder how the refusal of a culturally developed institution would impact society at large? Solely condemning the initiation rituals and sexual teaching of the elders could also create gaps in moral conditions. Sexuality will always be present, but when taken out of its institutionalized setting, what would then sanction it? And further, in accordance with Malinowski, one could ask how sexuality can be understood in this changing environment? 

Foucault says sexuality has developed with culture as a product of it. But in many developing countries the traditional organization of sexuality is rejected by the international community, hence challenging the equilibrium in that given culture. All the negative media focus regarding third world sexuality, demographics, sexually transmitted infections (STIs), and sexual exploitation, one does not always consider the existent moral framework in which this sexuality is based. What is more, is this moral framework accurately replaced? In this apparent equilibrium, something out of the ordinary would not be surprising. As Malinowski says, understanding the situation gives the reality. 

Speaking of the occurrences of sexual violence in light of these theoretical perspectives, it can be understood as a phenomenon occurring in the gap between traditions and modernity. The lack of institutional security and stability gives room for confused behaviour, where the roles and relationships are mixed up. However, there is nothing that leads us to believe the situation for girls were different if not even worse several decades ago. The initiations were there, so were the dancing, the structural bottlenecks and the gender relations. What is new might be the confusion of the young generation: Should they follow tradition or a modern path. As will be shown in the following, even if the youth “choose” a modern path, the traditions still stay strongly with them, influencing their behaviour. 

Real women and ideal women

It is stated in the study about gender-based violence mentioned above, that what Malawians see as real women can be divided into four main categories: personality traits, relationship with their husband, household responsibilities, sexual attributes and fertility. Saur, et al. notes that even when they asked the characteristics of a real woman vs. a normal woman, they were “rather presented with the perception of a ‘ideal’ woman” (2005, pp. 41). 
This objectification of women as appropriate personalities, house keepers and sexual providers could be seen as a cultural construct to provide for the man and the community’s needs of sexual pleasure and reproduction. In all the stories I heard, little was said about the woman’s own libido or desire, but in an indirect way woman was sexually liberated because of her training and role as sexual provider. The confidence and skills acquired through initiation and socialization in this given context could provide women with abilities also to satisfy themselves and feel sexual joys. By being active and joyful sexual partners they could also themselves take pleasure (Mwanza). 
Not to be mistaken, sexual demands are also on men: “A real man should be able to get it up and bear children, and not be an impotent or infertile man. Actually, that is the core of manhood” (Saur, et al., 2005, pp. 49). From Mwanza I also heard of the importance of male potency, endurance and reproductive capabilities. Women in the fields pounding maize into flour (ufa) would sing about issues like male endurance. One song told to me by an informant goes as follows (free translation):  

What can I do with this man

His leg is weak

What can I use this man for

He cannot give me children

Take him back, dear father in law, please take him back

The demands are clear, both for women and men. It shows how important it is to bear children, it is part of your social role – you fail your community if you don’t reproduce. 

There is also a “solution” for infertility among men in Malawi society
, namely a community member called a Fisi (hyena). The Fisi is a selected man that would visit the woman at night for the sole purpose of impregnating her (fieldwork notes). 
The Fisi also takes part in initiation ceremonies, as the first sexual experience for the newly initiated girls. In this respect the Fisi will appear at night in the girls’ huts to ‘clear the dust’. Dust is attained through the initiation rituals were they are dancing around naked in the dust.  Mwanza told how the girls really feel dirty and they truly believe this dust only can be cleansed by having sexual intercourse with a man. This ritual is not so commonly practiced in Malawi these days, I was told. The Fisi and its role are seemingly on its way out. 

The role of sex

Talking about teenage sexuality with girls in Primary Schools they clearly downplayed its presence in their life. Most girls, they said, are told not to have boyfriends, but rather focus on school and the future: “We are taught to stay away from boys”. “Why?” I ask. “Because relationships often result in immoral behaviour and the girl have to quit school.” Recognition of the importance of school could therefore be said to exist. 
On the other hand, the reality seems so black and white when spoken like this, either school or relationships. Like mentioned above, there is in this white and black picture seemingly a rejection of a natural part of life, sexuality. Surely girls would like attention, playing with the boys, etc. It is as if you do that you automatically end up in immoral behaviour and are out of school, without future choices.  Is it the boys that are so pushy? Or is it the girls that either chooses school or sex, a career or marriage? Or maybe uncertainty about the rules, as sexuality is no longer a natural part of life through ceremonies and initiation rituals, for those choosing school and modern traditions? 
Wilfred thinks that about 50% of the children in the Plan Malawi Lilongwe Work Units’ restriction area, outside Lilongwe Central, goes through traditional initiation ceremonies. He further explains that the religions (Christianity, Islam and traditional religion) are without clear distinctions. Often the Church would take part in the initiations, but they would focus on marriage counselling and life skill teaching. But, as Willfred said, “the cultural rituals that take the rituals to a level of exploitation. What the children learn is beyond their comprehension; it also leads to early sexual practice, which is harmful.”

However, again it should be emphasised that taking this tradition away could also pose difficulties. Longwe’s book states the important teachings that the traditional initiations provide. The initiation ceremonies have developed in relation to the Chewa people through centuries, and it would be ignorant to think what is learned would not be essential to their culture and living. The young girls are given good knowledge in a field of their life that will come; they learn how to handle sex, menstruation, pregnancies, housework etc., all of which are good lessons for life (Longwe, 2008).  

Encouraged sexual life could also be seen as a strategy for easing up structural bottlenecks like large families living together in small compounds and huts. As an historical perspective, Rachewiltz writes: “Among the Chewa, young boys and girls are encouraged to have sexual experience, as a training for adulthood. For this reason, young people of both sexes build huts on the outskirts of the village, where they play at being husband and wife” (1964/8, pp. 151). Chimphamba also describes a similar “game” in his novel “Born in Ntengela, The Story of My Early Life”. Here the focus was not so much sexual but rather a rehearsal of the social aspects of being man and wife. The children got the necessities for staying a night, like food and tools, then the boys build huts and the girls prepared the food.  They had chosen a “spouse” on beforehand, and act out their activities as husband and wife. There were prestige and excitement in this game, as the children in a way were tested as how to perform these future activities (2004, pp. 19-20). 

Mwanza told a similar story from his childhood. Him and his brother grew up in town (Mzuzu in north Malawi), but were every now and then back in the village where their mother and father grew up. Once, when the two boys were 11 and 12 years old, their grandfather told their young female cousins to be of assistance to the two boys on their visit. The following night, when the boys where in their hut, the girls came. That first night they were all shy, but eventually the older brother touched one of the girls’ breasts. Mwanza was jealous, he wanted to touch one of the girls as well. So he decided that if they came again, he should do it. Some nights later they came again, and he touched a girls breast for the first time – to the grandfather’s pleasing. Finishing his story, Mwanza says he can only imagine what his sisters had to do to their village cousins when they came visiting. 
In this way children are trained to be adults. The above quote and two stories are some decades old. Still, there are reason to believe that in the Malawian society there is an understanding of the necessity to train children for adult sexual life. In line with Mossige’s notions, could this be seen as ‘an explicit argument for adult-child sex’? This argument is clearly not the norm, but rather an exceptional interpretation of the situation. Again I would like to emphasise the duality, what Mwanza experienced as a bit of a shock when he was on vacation in his parents village, as opposed to his life and school in town. Sexuality is more in the open in the traditional Malawian context. It is more a natural part of life, not something hidden in a “hush-hush” moral appropriate dressing, as is the norm in the Western world. When it comes to hiding a particular aspect of human life, like sexuality, the question again rise of the effects of this. What social consequences come from changing the visual and experienced role of sexuality? 
In one of his unpublished articles about HIV/AIDS and sexuality Boniface Thole writes: “It is observed that culture supports male promiscuity, which is a risk in terms of this pandemic. It is a sad scenario to notice that culture supports and promotes promiscuity instead of discouraging it for the safety of the Malawian society” (Thole, 2008). Through my fieldwork, male dominance could be traced in many conversations and situations, to the extent that males were allowed and supposed to be dominating. They would have a wife
 and many lovers, they would seek as much sexual experience as they could, and they had the right to demand sex from their wives as often as they liked. 
In other words, there are not only tendencies to male promiscuity, they also claim their right to this promiscuity as part of being male. An example is when I overheard some policemen whistle at a schoolgirl walking by saying, “that one’s going to be my wife” accompanied with some hip wiggling. For a policeman in uniform it was a bit over the top to loudly shout out sexual intended comments to schoolgirls during work hours. However, it was Friday night and the policemen were looking forward to finishing up their shift, even so, the policeman still he claims his right to be promiscuous.  
In some cases, the idea of male promiscuity would be so acknowledged in society that also the women would expect and even demand the men to be promiscuous, in order to be “proper” men. As with violence, which will be shown in the following, it could be said promiscuity is internalized as part of social life. Society builds on male dominance, a system that supports this structure. Therefore, one can say this social system is built up around the male version of Freud’s biological libido. The way male libido is taken as an innate trait, supports its given presence in male nature, and therefore also in social life. 

On the other hand, what about those males that are not able to live up to the ideal of promiscuity? As shown in the song on page 48 they are not highly valued. Lack of male promiscuity is often because of biological defects like impotence. In this way, the cultivation of males as promiscuous has to give way to nature. Sex is in other words dependent on biological factors these cannot always be fixed. But culture can also provide solutions or explanations, as seen above in the Fisi tradition.  

At present time in development, we have moved away from explanation of development as climbing the ladder of civilisations, a typical top down image of the past. Freud, therefore, lags behind with his ‘hypothesis of repression’, as it sees moral repression in cumulative stages alongside modern development. Furthermore, because of the complexity in a country like Malawi, and therefore, the outsider’s inability to see the underlying structures and norms, one can wonder whether sexual violence can ever be understood. According to Malinowski, understanding social phenomenon like this is only, if ever, possible with long-term committed interaction in that culture. Therefore, could anyone say the present notion of sexuality in Malawi is not appropriate, not repressed and not civilised? Looking at the culture as a whole one can see a fine-tuned system of give and take, mechanisms upholding balance and mechanisms protecting the different individuals of society. Could the initiation rituals possibly be said to be protective of the girls, in that they teach them how to master sex, a tool they can use also to protect themselves? Often lack of knowledge can just as much lead one into trouble, as knowledge would do, in line with how playing with fire easily can get you burnt if you don’t know what you are doing. 

One notion causing problems is how to repress sexuality in the contemporary equilibrium between traditions and modernity. Because of new developments there is clearly a dilemma between traditional ideals and adoption to new realities of threatening diseases. One can wonder if the fast spread of the AIDS epidemic in the African continent
, has anything to do with the moral repression of sexuality in the continent. Has the moral repression in Malawi anything to do with the high figures of sexual violence? As shown in this chapter, the initiation ceremony, however common, influences the society’s conceptualisation of sex, sexual appropriateness and inappropriateness. Considering the direct openness in traditional lived sexuality, this poses problems in a modern moral framework.

Sexuality in its traditional Malawian setting might seem unrepressed to the outside onlooker, seemingly governed by the division of sexually productiveness and sexual unproductiveness, manifested in the initiation rituals. However, under this surface, a myriad of rules and regulations must be present, regarding appropriateness, taboos, social class, pre-arrangements, personal moral etc. What I want to emphasise is the local framework of moral restrictions, values and norms. Here challenges are posed in the meeting between modern and traditional cultures, when traditional values are weighed up against the modern apparatus of development ideals. The following section will further explore the history of the traditional vs. modern correlation, particularly with respect to the presence of HIV/AIDS.  

5.2 Modernity and Westernisation 

Outside condemnation and myths of the past

Local rituals, songs and dances were something that in many ways both fascinated and provoked the early missionaries. Encounters from Livingstone: “Now, some of the dances are very pretty and healthy exercises, against which one can make no moral objection. (…) But I do not think the same can be said of most of the Central African dances
” (cited in Kamlongera, 1992, pp. 93). In other words, most traditions and rituals were looked upon as shameful and unethical, they were condemned and often continued practiced in secrecy. Livingstone tells further: “There are not many Europeans who have seen these village dances worked out to their climax. But I have frequently, especially in the earlier days, before our strong objection to them was universally known. And now the presence of a European in the village makes them ashamed to repeat all they do when they are alone, for they know it is foul
” (ibid, pp. 93). In other words, from being regarded rites of passage, skilled sexual performances, the rituals were now continued practiced in disguise.  

Mwanza said his organization CRECCOM had struggled to get a peek into the secret initiation rituals performed around Malawi. These rituals were filled with secrecy and hidden from all outside viewers, even Malawians themselves. The line of division now does not seem to go along the line of Malawian or foreigner, but rather along affiliation to the local tradition or not. Still, CRECCOM managed to film some of the rituals for the purpose of learning and giving workshops to the initiation masters, anamkungwi.  CRECCOM had found that the only way to change these rituals, without abandoning them, was to go through the whole ritual with the anamkungwi. Because the teachings were mere sexual training they wanted the masters to understand that this could be harmful for some of the young girls participating. Only by making the central person of this tradition understand the offences, would they possibly change (Mwanza). This method stands as opposed to the missionaries’ and others’ condemnation, which historically only resulted in higher degrees of secrecy. 

Because of the decreasing practice of these rituals, they might be more present in contemporary society like myths of the past. Everyone knows all of what goes on in the rituals, even if they have never attended one, they have heard stories from friends or elders. In these myths there are a legitimisation of sexual practice between young girls and more experienced men. It was said that young girls were encouraged to take any man who wanted them, even if he was older. Accepting a more mature man would later make the girl equipped for any challenge life would present (see song on page 70). This makes accepting an older man a metaphor of overcoming a barrier in life that would later make you able to handle anything. In this way girls are indirectly told that having sex with grown men would make them stronger, more confident and respected, i.e. legitimizing child-adult sex.   

Modernity, Western ideas, and perceptions have, in short, not been able to extinguish the rituals they first so strongly condemned. Presently, being centre of attention as exotic attractions for tourists, these traditions still play an important role for the Malawian people. Despite urbanisation and modernisation, intrusion of global ideas and lifestyles, the traditional still lives on in practise or as myths. 

The traditional promiscuity posed problems when HIV/AIDS in addition to globalisation and new opportunities to move around for jobs and seasonal work became a reality; here traditional sexuality posed a threat to sound existence in Malawi communities. 

HIV/AIDS

HIV/AIDS have had large influence on many aspects of life in a country like Malawi. The situation on the ground is complex with regards to methods of dealing with the pandemic. The beliefs and understandings of the deadly disease are diverse and a mix of traditional local and new medical explanations. I will concentrate on the local understandings and situation.  

There are several myths of how to cure the virus still alive in Malawi. When I first arrived I thought ideas like “Having sex with a virgin”, “drinking super strong locally brewed alcohol”, etc. were ideas from the past. But obviously, these beliefs do exist and are practiced even today.  “Many men still think sleeping with a virgin could cure them from AIDS. This is a problem”, says the Country Director of Plan Malawi International (18.04.2008). 

Talking to village headmen and chiefs they all told me their traditional songs and dances were concerned with HIV/AIDS prevention. I asked: “What about before the 1980s when AIDS came, what did you sing about then?” The answers were always vague: “Ah… but we also had HIV/AIDS before, it was just called kanyera”. So I asked: “ Was Kanyera a sexually transmitted disease like AIDS?” To which the chiefs answered “somehow it was, but sometimes it was associated with other STIs like gonorrhoea and syphilis” (09.05.2008). Later I asked other chiefs what kanyera was, and the answers were always different, but always related to some kind of disease. One said  “kanyera is a disease, previously a stomach disease, these days it is cholera (13.05.2008) and one other said it was the ‘skinning disease’
 (ibid).  The conflict of Western vs. local conceptualisation is clear.
According to Boniface, many diseases were traditionally linked to sexual behaviour. There are traditionally sexual taboos to control sexual behaviour, and breaking this taboo would explain deaths that had no other explanation at the time. Mdulo is one of the Malawian sexual taboos, which controls sexual behaviour in times of rite de passage and ritual ceremonies. Notions of being sexually hot and cold
 were used to explain how sickness could inflict newborns, juveniles, men and women (Thole, 2008). 

HIV/AIDS is also a disease contracted through reckless sexual behaviour. Sexually immoral behaviour, like adultery and premarital sex, is not accepted and also increases the risk of HIV/AIDS. Sexual activity can therefore, historically and contemporary, explain why people get sick and die. 

Further, my informant said that this traditional mdulo could also explain how HIV/AIDS came from the outside, from people not accustomed to the sexual taboos in the Malawi culture. By outside interference through trading routes and cargo transport new patterns of sexual behaviour was introduced, i.e. by leading to the cutting disease that resembles AIDS (ibid). 

AIDS is a sexually transmitted disease and the cure could then also be imagined to relate to something sexual. But as to the myth of curing AIDS by sleeping with a virgin. Why would a Malawian risk a little girl’s life to possibly cure themselves? What makes that girls life less worth than their own? Possibly there is an ignorance of the outcome of this action, however also possible is an understanding of the fact that women and the children should sacrifice themselves for the man. This was traditionally the case when it came to shortage of food. The man would always eat first, then woman and children. Therefore, the children would in times of shortage not get enough to eat (field notes). 

This myth implies further that there is a special power in a woman that is untouched, which is a common feature in many cultures. Mother Africa, mother Earth, etc. are life-giving forces. However, has this myth any relation to the number of sexual violence cases? The connection is possible, as a virgin can be seen as a cure of sickness, a status symbol (trophy) or a conquering. If girls have low status in a community, they might be vulnerable to these threats of violence. Therefore, as mentioned by Mossige, when women have an inferior status, myths and tradition can have strong impact on their life. On the other hand, if women were more powerful actors in society, their ability to govern their own life would be greater. 

With regards to the traditional songs and dances it is difficult to say how much these have changed thematically and how much they impact the security of girls and young women. The chiefs claims the songs are concerning HIV prevention. On the other hand, whenever I went out to the villages and they got to sing and dance the songs they chose, these would almost always be of a sexual provocative nature. The polarity in society is again clear. 

The songs about sexuality must be more exciting and daring than the songs about going to school, doing homework, be healthy, careful and watching out for HIV/AIDS. For the young generation this must be exciting. It is the same as with the Gule Wamkulu, on page 34-36. It is scaring, but also intriguing. If one can master the balance between the excitement of playing with the fire, but not getting burned, one gets the thrill but not the harm. Unfortunately, the fire might sometimes get out of control and do severe damage. 

5.3 BIG DANCE, small people
As described above, in the section ‘Malawi Context’, witchcraft is prominent in Malawi daily life. As part of my research on traditional practices and the sexual norms and values that are messaged in society I looked at the spiritual power and presence of the Gule Wamkulu (The Big Dance). 

Originally the Gule Wamkulu were the protectors of the chiefs and upholders of law and moral in communities (Thole, 2008), an institution of cultural reproduction. These days their role has changed as the chiefs’ power is changing. However, one notion remains the same - their secrecy. 

All the children I talked to about the Gule Wamkulu showed fear and often condemnation of the group. They spoke about immoral and extreme behaviours, often violent and abusive (fieldwork notes). Among the worst stories was one were the chief had told parents to send their girls to the Gule Wamkulu camp, which is often placed in graveyards. When the girls go there, they cannot return until they are allowed to do so by the Gule Wamkulu, the boy explained further. At the site the girls were used sexually, by several of the group members, like mass rape.  
Several explanations for this occurrence can be presented when taking into account above presented data on village life. The boys (Gule Wamkulu) would be in need of sexual practicing and therefore the chief asked the parents to send a girl. Or, they wanted to spread fear in the community to demonstrate their power. Because this happening was “agreed upon” between the chief and parents, it indicates that this occurrence was not unique or seen as unusual. Only when retold in a school setting was the term ‘mass rape’ use, a terminology of the western world. In a local setting these words would not have been used. However, no matter how the girls and boys subjectively felt the incident, it should be termed abusive, as the schoolchildren now realize - or have been taught to say.  

One other informant told how a girl, that had been raped by a masked dancer, would not tell anyone of the occurrence. Being of the same belief as the dancer she would be more afraid of the negative spiritual and social effects from reporting the incidence, than she would feel the need to punish her rapist.  Following up, I asked chiefs what would happen to a masked dancer committing an offence, and they always said that would not happen and if it did, that person would be punished like everyone else. Knowing that the members of the Traditional Authority (T/A) would not say anything negative about the Gule Wamkulu or their culture, it is difficult to say. 
Members of a T/A outside Lilongwe said something that also could be related to the case described above. They said that disrespectful women would be sent to the Gule Wamkulu to learn how to show proper respect, they were taught respect in the form of counselling (09.05.2008). From the stories I had heard it was hard to believe there were only verbal counselling going on. Educational beatings are common in Malawi, and it is also accepted as necessary and for the greater good (institutionalized violence will be discussed later in this chapter).  

The Gule Wamkulu also has spiritual power; because they are masked they are surrounded by mystique. Their appearance is impressive, the dancing spectacular and they are the Chief’s private soldiers. Whether they really do any physical harm except spreading fear in the midst of joy, I am not sure. There are rumours, stories of past misdoings going as far as murder in many cases. In a past time, with rules different than the ones applied in present day rural Malawi, the role of the Gule Wamkulu as protectors of the chieftainship, upholders of moral and order, and educators of Chewa ideal and worldview, implied different methods of action. 

Probably, as the Gule Wamkulu performances today is associated with drinking beer and smoking hemp, this was also the case in past decades. This practice would easily enhance the outrageous atmosphere and potential violent and sexual behaviour. Once I asked a boy why they would smoke Indian hemp, and was told it was because they then could freely express themselves and have fun (field notes). Informants have stated that the more brutal sexual behaviour by the Gule Wamkulu, mostly is something that belongs to the past, however, its mythical reality still lives on. The stories of sexual outrageousness and past immoral behaviours would even today be in the minds of the children as they grow up and see the Gule Wamkulu move around and perform on occasions. 

The policemen at VSU said few defilement cases involved the Gule Wamkulu. However one, the case of Hendrina, which will be discussed later, shows how the power structures within the Gule Wamkulu can be one of the contributing factors of defilements. Furthermore, as the chiefs are natural protectors of this secret society, members of the community would fear speaking up against them. There is reason to believe that the numbers of reported cases could be lower than the real numbers with regard to members of the Gule Wamkulu. 
Witchdoctors and shortcuts to money

Witchdoctors, African Healers, Medicine men, etc. are highly present in Malawi everyday life, although their role seem to have changed with the coming of Western technology, knowledge, medicine and ideas. I have the impression that they still play a large role as healers in their communities, as they are both visual in the rural and urban scene and often spoken about. However, their role as protectors from evil forces and spirits has possibly even grown larger. Informants said, the number of witches and evil forces had risen the latter decades, more bad things were happening contemporary, than in the past. These statements are personal experiences and interpretations, not necessarily true as human memories and experiences might play tricks and mould understandings of 
phenomena like witchcraft and evil forces. Even so, there is no doubt that many Malawians feel the presence of witchcraft in Malawi today and that it affects their everyday lives. 

One of the most shocking phenomena to an outside observer, was the recently developed relationship between witchdoctors and money. In a society of severe poverty and struggling some people now turned to witchdoctors to get advice on how to get rich. The methods they had to go through in order to reach their goal was not to be taken lightly. These men had to either kill their son or one other close relative, or sleep with their mother or daughter, I was told by several sources. These actions, together with magic potions and charms, were supposed to make you rich. I heard many stories of people that had done this, everyone I asked had heard of someone trying, and the rate of success seemed large judging from peoples’ perceptions. Most probably it was like a legend, a feather turning to 5 chickens. I also heard of men trying this method and ending up going crazy. 

Most people believed these stories, however, they did not think they could do this for themselves. Malawians also kept distance from these practices and believes, and, as they said, if you did not fully believe it – it would not work.  
Probably only a small explanation of national sexual violence can be explained in terms of the above presented scenario. However, witchcraft seems to be a common feature of many complex defilement cases. Still, it is a most fascinating and scary development, this relationship between “greed” for money and wealth and use of local magicians. From the children I sometimes heard stories of girls and boys that had been abducted to be used in occult business of body parts. Body parts are used as ingredients in witchcraft, particularly the more serious ones like killings, fertility, potency, moneymaking, etc.  

When it comes to witchcraft the agency is taken away from human beings, away from natural libido or cultural constructed desire. The Malawians regard this as beyond their control, and will therefore try to protect themselves using charms and spells. In this way, could witchcraft also be used as an excuse? Further, witchcraft is also not included in the legal system of Malawi. Most Malawians believe it should be, however, they also see the difficulty of applying a witchcraft act to real situations. Because everyone believes in witchcraft, I would say it is real. It is vividly practiced and used to harm people, physically and physiologically; the scope of its reach cannot be pinpointed. Witchcraft can, therefore, also result in sexual violence. 

Institutionalized violence

The use of violence is at low threshold in many situations, I was told. Many men would beat women, women would then beat younger women and children, children beat each other and their animals, like a circle spiralling down (Saur, et al., 2005). 

In the Bottom Hospital in Lilongwe, Rachel the midwife noticed how abused women would have problems being examined. The local midwifes would react the exact opposite of that Rachel had been trained to do; they beat the women until they allowed examination. The local midwifes said, this is the language they understand, they need to be examined, so we need to beat them to be able to do so. 

The case mentioned above is brutal. What may for the outsider be surprising and shocking is by the local nurses perceived as a natural thing to do, they consider beating these women for their own good, seeing that this is a way to have them treated. One can wonder if it is harsh living conditions that over time have led to this way of inter-human behaviour, or if it is poverty and lack of resources, lack of empathy, a different view of empathy, or apathy? When institutionalised violence is described in Saur, et al. (2005), it is explained that the whole society looks on many types of wife beating, beating of children etc. as educational beating. 

The point about educational beating is also made by Ulrika Ribohn (2002). The argument presented in this anthropological text is that educational beating is seen as something good in Malawi, it means that the one beating care about his “victim”. In other words, when a man beats his wife, it means he beats her for educational purposes because he loves her and wants to keep her rather than get rid of her (2002, pp. 172). I would say, from what my informants told, that this explanation only counts for a very small percent of violence cases. Rather, not only do the context presents little other opportunities, also does the individuals refuse alternatives and change on this arena. Rachel showed videos of alternative ways of giving birth and made clear that a women that had already given birth 5, 6 or 7 times knew what they was doing. A young midwife does not need to force women into certain positions and make them follow the ‘right’ procedures. Still, the local midwifes strictly kept on doing what they had learned from their schooling. The Malawian midwifes refused to internalise the new alternative methods, let the women themselves decide what was best for them and support their decisions. The hierarchy is so strong. They will not change their behaviour and right to exercise power over the women in labour. 

Understanding violence is different in the Malawian setting than in a Western conceptualization. Reality is still brutal, and how the violence is institutionalized is seen in how women might beat their kids and how the kids then give their best to the cows or goats they are herding. Furthermore, the hierarchy is constantly withheld by the individuals inside, exercising their right to hold the ones below them down. 

Here traditions hold strong, they refuse to change according to Western notions of alternative labour methods. The personal traditions and schooling of these nurses clearly determines their behaviour. But what determines the refusal to change, to recognise new ideas, methods and behaviours? On one side, the rigidness could be interpreted as a claim to their right to do what always have worked in their setting, or on the other side, the system they have been taught has never opened up for change, which makes the nurses refuse change as well. 

5.4 A case study – Hendrina’s defilement

Through the Lilongwe Victim Support Unit I was put in contact with one victim of defilement. The case of Hendrina, a thirteen-year-old defilement victim is a story that portrays many of the components analysed in this paper. I visited Hendrina and her grandmother together with two policemen from Lilongwe VSU, Alexander and William. 

Hendrina is now a thirteen-year-old girl. She is seemingly like every other girl as she sits on the ground outside their families compound in her school uniform. It is lunchtime and they were about to prepare roasted groundnuts when I arrive with two officers from Lilongwe VSU. 


When Hendrina gets up to fetch us some chairs, I straightaway notice her limp. From background research I know Hendrina had her thigh bone broken in addition to several severe scratches, bruises and cuts. As all of this rushes trough my brain I have to focus, I am doing an interview. The officers are there to translate. All conversation goes through the grandmother, Hendrina and her siblings lost their parents five years ago.  

The grandmother explains: It was in December 2006 we found Hendrina in the bushes right over there (pointing at an area 30 meters from the house). She was crying, with lots of bruises and blood all over, but without words. 
Before our meeting I had been told that the family had thought Hendrina was victim of witchcraft when they first found her, and therefore the case was not reported until February the following year. When asked about this they said Hendrina’s mother had died three days after childbirth when Hendrina was only two years. They saw this as a mystical happening and thereby thought there was a connection between this case and what now had happened to Hendrina. 
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Picture explanation: Hendrina at the hospital in Blantyre, where she was taken with support from Plan Malawi International. The Lilongwe hospital initially wanted to amputate her leg, but in Blantyre they managed to save it. 
It was only after consulting a local diviner that they were told what had happened to Hendrina was a sexual offence rather than witchcraft. Then a local clinician told them that Hendrina had been defiled. After all this time the case was finally reported to the police and taken to court. Here more of the complex story was revealed. 

Prior to the offence Hendrina had joined in the Gule Wamkulu. After a while she was gaining position in the secret society’s hierarchy, which resulted in her being appointed instructor for a new twenty-year-old boy arriving the group. What they were taught and trained was of sexual nature, and somehow the boy, being older, felt inferior (Lilongwe VSU). Here traditional ideas of gender power relations enter the structures of the Gule Wamkulu. 

When the young man and Hendrina met outside the Gule Wamkulu setting they had decided to practice what they learned. What might have started as an innocent game must have gotten out of hand. Hendrina agreed to play along, she was after all his teacher. What she did not know was how the young man had a need to show is superiority, he was the man, she had to play by his rules (ibid).   
The young man had later carried Hendrina into a bush area further away. Her mouth was full of bruises and cuts from him preventing her to scream for help. In the bush she was defiled, her thigh bone broken and her body scared and bruised. The young man then threatened to kill her family if she ever told what had happened, then he left her in the small bushes only thirty meters from her house, where she was later found. Hendrina was from that moment silent (ibid). 
The complexity in this case shows how difficult it is for Malawi to deal with defilements and similar offences. Not many cases of defilement involves the Gule Wamkulu I am told, this case is outstanding in that respect
. On the other hand this case concerns peer pressure and struggles for power and dominance. In Malawi there are a lot of peer pressure, it is one of the things often mentioned by children themselves, teachers or parents, NGO workers and the VSU police (field notes). 

Inbuilt in peer pressure is a “need” to practice what you have heard, so to get sexual experience. Because of the close living conditions in Malawian villages, few things are secret between children and adults. Children have all heard stories from the older youth and they have heard about the traditions and how sex is learnt and practices. In a way, it is status to be mastering the art of sex, and practice makes perfect, as I was told. In this respect the Hendrina case is representative for understanding some of the many other defilement cases in Malawi. 
However, it is not given that peer pressure was the motivation behind the defilement of Hendrina, that interpretation might be wrong. It could also be unbalance in the social hierarchy. Given that the boy felt his status to be inferior to Hendrina, and, as according to Linger’s theory, he used violence to regain or state his social position; then his actions reflect frustration over his situation and the aim to reach certain social goals of dominance or status. On the other hand, even though Hendrina was the young man’s instructor does not mean that he did not respect that. He might have enjoyed it and as a result he wanted to go further outside the Gule Wamkulu, something that resulted in the violent outcome of defilement. Sometimes it might be hard to draw the line between playing and gravity. However, seeing that he carried Hendrina into nearby bushes, while she was screaming, does imply that something must have snatched. What made the situation go so terribly out of hand? 

In most cases it is very difficult for an outsider to point to specific reasons for defilements or sexual violence in general. Returning to Mossige’s notions, one can state that the Gule Wamkulu presents what seems to be a social space where sex can be practiced between the members. As I was told, Hendrina had on her own initiative joined the secret society, and she had taken part in sexual activity of some sort in the group. At that time she was around eleven or twelve years old. In a local context, Hendrina and the young man might be looked upon as equals, but with the existing legal system in Malawi (appendix 5), Hendrina was under age and any sexual relation with her would be regarded a defilement. 

This paradox, Hendrina as an equal or as a minor, might constitute in clashes between traditional practices and modern ideologies. If she as an initiate of the Gule Wamkulu was regarded adult, she might be seen as a decent and willing sexual partner within this environment. However, this might be the situation, but her defilement shows severe violence. It was, on the time when I visited Lilongwe VSU, the prime case everybody talked about, mostly because of its brutality. Hendrina will never be able to walk without a limp. Further her family and community is affected, because of the perpetrator’s family being in the neighbourhood, they are angry and accuse Hendrina of making up the story. 

Because of the case’s brutality it is difficultly understood within cultural organisation, like Malinowski argues. Taking that into consideration, the many other aspects of this case gives important pointers to the role of culture in human action. Despite high level of moral repression, or however sound culturally developed sexuality might be, there will always be exceptions and variations within a given framework. Even so, many similarities will be found, like common beliefs in myths, as will be discussed in the following chapter. 
5.5 Myths that live on – the culture core

Traditional songs and dances

In May the CRECCOM initiative Theatre for Development (TFD) performed in Kasungu Rural. It was here that I for the first time was introduced to Mwanza, who later became a very important informant. The TFD was also an eye-opener for the importance of traditional songs and dances when it comes to researching and understanding the cultural messages that is communicated. Mwanza explained: “The main thing is the violence communicated in traditional songs and dances. These often speak of sex and violence, which can trigger this kind of violent behaviour” (25.04.2008). The relation between songs, dances and actions had to be investigated further.

I joined Mwanza some days later (29.05.2008) on his fieldtrip to Kasungu inspecting schools with community participation projects. In between talking to teachers and looking around the schools, students were asked to sing and dance. The girls where thrilled and started singing their selected the songs straight away, but as the performance went on some of the teachers had objections and wanted the girls to sing songs they had learned at school with the “appropriate” messages. 
The dancing were however the same for all the songs, village as well as school songs, the girls standing in a half circle, while clapping and wriggling their hips. Two and two the girls would then enter the middle of the half circle to do dual sequences of advanced hectic wriggling. This shows that even though singing about how much they like school, not having sexual relationships before marriage or how to dress and behave properly
, the girls would dance what a western onlooker would term a sexual provocative dance. 

I had the same experience last year (November 2007) when I stayed a weekend in a village south in Malawi with a family of six women. Each night we danced and sung and the sexual outlook of the dance struck me, even when not knowing what the lyric was about. On the last night the local District Youth Officer came to visit, she translated the meaning like this: 
I am giving and giving

But you are not saying thanks

I am giving and giving

But you don’t show appreciation 

(Field notes
)
The songs sung in Kasungu were also of the same nature at first. 

Song I
Kantawa tiye tiye

Kantawa, lets go, lets go!

Kantawa luzi


Lets tie up like a rope

Mwanza clarified that tie up like a rope was the same as being intimate with someone. The song summons the young boys and girls to go out and have sexual experiences. 

Song II
Yemwe afuna Maggie 
A man who wants Maggie

Apite kwakandanda

Should go to Kandanda

Maggie is a prostitute, she lives in town and men who want women like that should therefore go to the pubs (one of the pubs are called Kandanda) in town. 

Song III
Mulore yaya


Accept the boy 

Mulore eeh!




Myamala wantali mwendo
with the long leg

Mulore eeh

Kukakhala kutalikako
That’s not his fault

Ndikwakeeeh!


But nature

This song is sung to young girls that are newly initiated. These girls are often young and yet inexperienced sexually. The song is supposed to make the girls braver and tell them to accept all men without fear. Even if a man seems big, as a girl you should only accept him and his nature (Mwanza). 

After these three songs, the teachers cut in and asked the girls sing the songs they had learned at school about the program Mwanza (CRECCOM) was there to inspect. These songs says how much they love the program, how this program is the best etc. Mwanza soon after ended the session of songs and dances, thankful that the girls had been able to sing freely their own choices of songs in the beginning.  
A sexual image of young girls is observed in the way they perform traditional and modern songs (Mossige). The dances could be said to mimic sexual moves, while the lyrics vary to topic, from moralistic, giving advice, instructive or appreciative. Not only this, the girls themselves claims to be confident and are encouraged to be so in their relationships to men. These observations were done in an otherwise conservative surfaced society. Malawians does not show affection in public and language is not often used to indicate love or care. In other words, it is in certain situation and at certain occasions that this underlying sexual display comes out. When looking for it, it is found. 

The sexualisation of girls dancing could bee seen as adherent to the notion “ideas of children as willing sex partners”, by Mossige. In their dancing they are flirtatious, they focus on mastering sexual moves and the more advanced the better. This clearly makes the girls a sex symbol, and the onlookers could easily forget that these are just small innocent girls, not mature adults. The dancing could also be used as an “explicit argument for adult-child sex” using precisely the notion mention above, that the young girls are willing and need/want experience. 

At most public functions girls are asked to perform, they do their dancing, sing the appropriate songs whilst wiggling their pelvic section - all in display to the row of village men from the community, smiling in appreciation of the young promising girls of their communities. Somehow the tension is different from what will be experienced in a European school where children have school performances, rather than performing for their parents, the children would be performing for the school board. The fact that this kind of performance is new to the European observer, might give the impression of a special tension. The girls performing are also quite happy and seem to have a feeling of accomplishment, that this is a skill they master and which the rest of the community, at least the most prominent figures, are pleased about. 

As Mwanza told me, some of the women in his team once undertook an initiation ceremony where they had this sexual training. After returning the women were oozing of self-esteem, they had a new look in their eyes and seemed empowered. Sexuality here is a tool women inhabit, which they learn to effectively utilize during initiations. It can therefore be seen as part of their human capital, they can use it to gain socio-economic goals. Skilled women will probably have a chance to get a good husband; this might entail more wealth and a better life for her and her children. 

However, using sex as a tool/commodity (of social recognition) could also be said to objectify the women and degrade them to a product of their sexual abilities. This kind of attitude towards women makes the jump relatively small to take advantage of the women sexually. If they are primarily a sexual object and therefore not as respected as ‘income generating men’, they could fall pray to abuse. 

Nevertheless, women could also be said to enjoy “free” libido, and desire men without strong moral restrictions. Seen like this, women are given agency to enjoy their own sexuality in addition to use it as mean to acquire social-economic goals. One should never underestimate the power of women even though on the surface it might seem suppressive from the outside, or obvious power structures favours the man. 

It has been shown here how the traditional ways of performing songs and dances holds strong. The span of themes in the lyrics might have been expanded, but the traditional topics live on. This leads us on to consider how much culture really changes, how much is kept traditional, if not authentic, and how much is turned modern. This will be discussed in the next chapter. 
Cultural changes to what extent? 

Among the young girls interviewed, a clear duality between school teachings of sexual abstain-ism and the presence of tradition values, could be observed. The girls would say they were taught not to have boyfriends, to be respectful and so on. These statements were then followed by “yes there is a lot of early marriages and rapes”, “the Gule Wamkulu does provoke immoral sexual and abusive behaviour” and “often girls are forced by their parents to interact with boys when they reach puberty” (field notes from Chitipi Primary School). 
A line seems impossible to draw between traditional value and adaption to modern ideas and norms. There is no such thing as a clear division. The culture core can in some situations prove strong, in other situations it might not count for much. Possibly, just because modernity has had little to offer to the man in the street, do the people turn to the traditional system for support? At least the traditional is familiar. 

Back to sexual violence one can wonder which traditional factors and which new influences stir such behaviour. Definitely the old myths and traditional focus on sexuality makes its presence. The display of girls in sexual dancing, the teaching of sex in initiation and the push of parents and village elders for children to explore and play together would have its role in the big picture. However, most children these days go to school where they learn that these traditional elements are not good. Still they live on. One shall also not forget the difficult situation many experience. Considering poverty, lack of employment, relative deprivation in cities, poor food and education, poor health facilities, etc., one can imagine frustration and people giving up. 

As Malinowski pointed out, it is on its basic level that biology determines cultural choices. The study of culture is the study of human behaviour in covering human needs. In this view, clearly factors like poverty, hunger, lack of clean water and sanitation would influence people’s behaviour. This can be seen in high rates of crime in slum areas. In times of need the appropriate behaviours might give room for behaviour strategies based on fulfilling basic needs. Furthermore, levels of education is often also lower in these areas, drinking might be common etc. 

Defilements are in Malawi clearly regarded abnormal behaviour, but the prevalence of these cases, particular in poor areas, like the rural outskirts of Lilongwe, is high. Together with Alexander I visited an area in the outskirts of Lilongwe, on mission to get some missing files. The houses are here open, few doors and windows, seemingly randomly scattered around the area, separated only with grass fences. A system only the locals understand. 

Large populations live in this and other informal settings around the town, daily masses of people migrate to town for work or looking for work. Their living situation is impossible to comprehend for any outsider. It is in this area, one among several, that has the highest numbers of reported defilement cases (VSU). 

Further presenting the national reality of reported defilement cases, I would in the following chapter like to present data from two district VSUs in Malawi, namely Dedza, towards the western boarder of Mozambique, and Salima, a lakeshore town. See map on page 31. The statistics regards age of defiler and victim, which can give insight into the national situation of defilements. Further more there are fulfilling information about the cause of the defilements and the relationship between the victim an perpetrator. Important to note is the low representativeness of these data, they are only small dips into the archives. Rather than claiming to be the full represented reality, these cases gives an image of two specific years in the two districts.

5.6 What can the reports tell?
A prominent problem for the policemen of Malawi is the structural defects surrounding their apparatus. Equally a problem is the lack of resources, preventing action to be taken. The district police offices did neither have phones, Internet nor fax machines. This deficiency clearly showed in the national records of defilements. There were obvious differences between the numbers in the national report, supposed to cover all data nationwide, and the numbers I collected in the district offices of Dedza, Kasungu, Salima and even Lilongwe
. 
Communication is of low capacity, systems of recording are practically not working and data recording on a minimum level. In Lilongwe the database had broken down and loads of data was lost, in the district offices the problem was of a non-technical nature – rats had eaten the old files. Officer: “Ah, we are sorry Madam, but you know we have only paper files, and these have been eaten by rats and the like” (Kasungu District Police Office).  And as the report from Salima explains in ‘remarks’ after presenting the statistics: “Record keeping: the cases shown in this were extracted from paper based work because our Victim Support Unit has no computer. This could also be a contribution factor to loss of other easily traceable records”.  This was an explanation to the largely empty statistical material of defilement cases from 2003-2007 from that same office.  

Not only numbers

However lacks in system and resources were made up for in the officers’ personal knowledge and explanations of the context to cases of defilement. They talk to countless victims and perpetrators of defilements and other sensitive cases. Therefore they can provide understanding of the different reasons behind these violations. 
First, statistics from The Police HQ in Malawi, Planning and Research Department is presented to give an overview of the age of the victim and perpetrator. These numbers are included so to give a national basis to the more specific and small-scale district figures that will be discussed in the following. Further, some tables indicating population in the districts Salima and Dedza will be given, before the defilement cases in Salima 2008 and Dedza 2006 will be analysed in more detail. 
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Graph 1: Victims of defilement divided into age groups

The national data here shows that the last group, 10-13 year olds, are highest represented with 59 of the total 127 cases. Naturally, these girls are in early puberty, most likely to be regarded a sex partner, and as a result they constitute as the largest group of defilement victims. Furthermore, these girls might be ready for initiation ceremonies with the following implications this has to their sexual life, as discussed above. This number also points to peer pressure, the older girls might be included in teenage play with sexuality. 

Looking at the age of the defiler in Graph 2, there are also a large proportion of young perpetrators. This further supports defilements due to peer pressure. Even boys down to 11 years have committed this crime, with a total of 9 boys between 11-15 years accused of defilements. Furthermore, there are 20 boys both between 16-20 and 21-25. This amount up to 49 cases where the defiler was under 25 years of age, compared to 43 from 26 and up. The large number of unknown, 34 in total, should also be taken into account, showing difficulties in the investigation of these cases.
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Graph 2: Accused defilers divided into age groups

Before going into the more specific cases of Salima and Dedza, Table 1 gives an indicator of the population in these towns. The total population in Malawi is estimated to be around 13 million in 2008. As is shown in the table, Kasungu is the largest town and Dedza the smallest. Despite the defilement records counting for the whole districts, the town inhabitant numbers gives an indicator of the district as large. Even so, no conclusions will be drawn to whether or not the different populations are more prone to defilements. 

Table 1: City population growth in Malawi

	City
	1977
	1987
	1998

	Dedza
	5,448
	16,899
	15,408

	Kasungu
	-
	11,591
	27,754

	Salima
	4,646
	10,606
	20,355


In Kasungu, the number of defilement cases are higher than in Salima and Dedza. However, as we see from the table 1, the number of inhabitants is also larger in Kasungu. There were in this district 35 reported defilements in 2005, 29 reported cases in 2006 and 32 reported cases in 2007. One explanation to these numbers was said to be the large number of migrant workers in the tobacco estates (VSU Officer). I chose not to analyse these data further because they do not hold as rich information on the relationship, circumstances and outcomes of the cases. The numbers are presented shortly to give perspective before analysing defilement cases in Salima and Dedza. 
Salima defilement reports

The statistics acquired from Salima 2008 had a full body of information. The present year, until July, there were in that respective district 5 reported cases of defilements. This was by no mean a particularly large number of cases, but the district is chosen because of its detail in information. The statistics presented are by no means an attempt claim they are the only image of reality, but rather will give one picture of what is happening. 

As table 2 (under) shows, the girls were between 8 and 13 years of age, and the perpetrators age varied from 13 to 52 years of age. Three of the offences were done by a neighbour of the victim, while one was the uncle and one unknown. Case number 2 and 3 happened together, the four children were “playing as young peers”, as the report states. The other causes of offence, as stated in the report (excluding case 2 and 3), were: “She was left alone at home with her friends and Dzodzi (the offender) called her to his house and gave her K30.00 (just over 1DKK
) to buy sweets then she was defiled”, “She sleeps alone in her bedroom which is far from her parents house, so the uncle had an advantage of going there during night” and the fifth: “She was left alone at home and Mr. Steven invited her to help chasing his ducks into his house and then he had that chance to defile her” (Salima VSU Records). 

Table 2: Reported cases of defilement in Salima 2008 until July

	Case #
	Age victim
	Age perpetrator
	Relationship
	Outcome of case

	1
	11
	24
	Neighbour
	Convicted 10 years imprisonment

	2
	8
	13
	Neighbour
	Pending

	3
	8
	14
	Neighbour
	Pending

	4
	13
	38
	Uncle
	Acquitted

	5
	9
	52
	Neighbour
	Further hearing for the investigation


Taking a closer look at case 2 and 3, we see that the girls were both 8 years old and neighbours with the boys. The four of them were seemingly together when it happened, indicating that it might have started as a game in line with the happenings of Hendrina. However, how the event of defilement derived from this play is difficult to say. The officer in Dedza noted that: “All juvenile defilement offences are due to peer pressure, stories told, curiosity and interest to experiment and have fun. This has increased with DVD’s”. Furthermore, as pointed out by Alexander in Lilongwe VSU: “The most vulnerable girls to defilement are the orphans, because they seek a place to reside and people might take advantage” (fieldwork notes). 

In the other cases the men were 24, 38 and 52, and the explanations are different of nature. As the causes indicate, the girls were left alone, or tricked into a situation were they were alone with the man, who then defiled them. The report does not state if one of the girls were an orphan, but it can easily be understood the vulnerability of a girl without parents to protect her. From how the causes are described, it seems like the girls are either left alone, which blames the parents, or on the other hand, it is the man finding an opening; “so the uncle had an advantage of going there during night” or “then he had that chance to defile her”. 

This portrays men as possible defilers if only they have a chance. From this point of view we talk of a natural force that is difficult to control, like the libido in need of cultural repression that is not yet exercised strongly enough. On the other hand, this is not a general phenomenon nationally. They are rather exceptions, despite rather high rates of occurrences. The conclusion could therefore not be drawn as to lack of moral repression. Furthermore, as mentioned and emphasised by all VSU officers, many or most of these cases are not reported and those that are reported suffer due to lack of resources to investigate and pursue the case. The extent of the phenomenon is therefore not known. What is a fact is the strong prevalence of Mossige’s earlier research notions in connecting culture and sexual violence. This counts for both peer pressure and adult-child sex. 

On the part of legitimising adult-child sex, men are also strong figures in the communities and the local sanctions towards these men might not be so harsh. Again pointing to the duality between traditional and formal legislative systems. Children in Kasungu repeatedly said they felt sorry for two men that had raped girls in their neighbour village. They did not want the men to go to prison, as this would be too hard for them. What does this say about attitudes towards rapists and defilers? They are actually pitied and more or less excused. This shows cultural values and norms protecting these men and excusing their behaviour (fieldwork notes, Kasungu).  On the other side, what is wrong about forgiveness? Maybe the local sanctions are present and that this results in forgiveness for the perpetrators locally. If this system works, why would they want to involve an under-resourced formal system? I never heard of any local sanctions, however, they might be there. 

Again, male sexuality could be said to be seen as male nature (also found in the song on page 64-65; “That’s not his fault, but nature”). Taken further, could it be that until men are seen as equal with women, that only then will their abusive behaviour fully be sanctioned and controlled or punished? Foucault does not in the same way open up for behaviour following primitive needs, when he says sex is constructed in a cultural setting. Following that view, the society has itself created abnormal sexual behaviour and tendencies to accept this. In Malawi there seem not to be lack of moral repression, all thou an alternative version from the Western civilisations, or culturally constructed notions of sexuality, rather there is something stirring this that causes problems culturally. 

The idea of sexuality locally being taken out of its natural institutions, and how this might cause uncertainty about how sexuality should be played out, gives some explanation here. This effect of modern change on local culture is discussed in the theory “Sex in Development”. It is shown in the book by Longwe (2008) how the changing initiation rituals have negative effects on society. It might seem that without the traditional institutions of sexual games and knowledge, some children, with inspiration from myths and DVD’s, act out their sexual curiosity on their own. This relation is not certain, but there are clear indicators on this from the police, the reports, other studies and observations. Now a look at the Dedza defilement reports. 

Dedza defilement reports

What was particular with the data from Dedza was the high numbers of houseboys and even two house girls
 that were the defilers of their bosses own children – often a child they were looking after. 

It is clear that a close relationship between the victim and the defiler is common (this is also found in all the other reports not presented here). In the cases from Dedza it was often someone living in the same compound or, working together or going to school together. The defilers are also often relatively young, which points to possible results of peer pressure. Particularly in Dedza, several of the defilers were houseboys defiling their bosses’ daughter, and there were two instances of house-girls defiling the family’s son, looking at numbers from other years. Numbers from 2006 will now be presented and discussed. 

Table 3: Reported cases of defilement in Dedza 2006

	Case #
	Age victim
	Age perpetrator
	Relationship
	Cause and outcome

	1
	3
	18
	House Boy
	No arrest made. The boy ran away and they failed to trace him

	2
	4
	18
	Neighbour and Form 2 Student
	Withdrawn by the complainant, the parents were colleagues at the school, so the parents of the defiler was transferred

	3
	6
	60
	None
	8 years IHL (Imprisonment with Hard Labour)

	4
	7
	16
	House Girl
	Withdrawn by the complainant because the boy did not receive any (Sexually Transmitted Infections) STI, he was OK. The girl was however sacked. 

	5
	3
	32
	None
	7 years IHL

	6
	10
	19
	Step Brother
	Suspended sentence for 12 months

	7
	3
	14
	None
	14 years IHL. 

	8
	8
	43
	Step Father
	8 years IHL


This could point back to structural problems of status in society and dominance and sub-ordinance. It could be that some of these houseboys are not treated to well, adherent to the notion of institutionalized violence, and they would then punish the children of their boss so as to take revenge. Further, their disadvantages situation makes their choices different than if they were in a more gaining position in life. As pointed to above, social class can influence numbers of defilements. With respect to traditions discussed above, and male and female libido, these results are interesting as they show not only men as defilers. Also two women have committed the crime of defilement, probably this might be an even larger taboo for the community and reported cases of female defilers are even less than for males. 

Jointly, the numbers from the national statistics are different from the way the picture of defilements is painted in national newspapers. In newspapers it seems like there are only old men defiling young innocent girls even down to a toddlers age. Examples of cases in the media are: “Two men defile four-year-old, attempt to kill her” (Daily Times, November 13, 2007). The article tells that the two men abducted the girl from a brewery and that they both had a turn at the girl, which was severely injured after. The two men were 31 and 47 years old. Another case is: “Two arrested for defiling three-year-olds” (Daily Times, November 20, 2007). Here a 20-year-old and a 18-year-old was arrested, in both cases the small girls have been taken when unattended. The article states: “Police have also said that little children should never be left alone.” 

 Police reports, however, shows high number of total defilement cases committed by peers and older youth. The statistical material presented here is rather thin, but talking to the VSU officers in all the districts they mentioned peer pressure as the main reason behind defilements. The old men committing this crime, I was told, were often drunk or otherwise not the most respected men in the communities. What can be drawn from this is a need to focus on the youth. Sensitising communities to increase awareness and openness around sexual violence is good, but there is also a need to understand further the changing realities for the young Malawians and how they cope with new realities. Many possibly experience pressure both from their traditional community and from school authorities. 

Chapter 6 will now go further on the finding from this analyses and draw together conclusions in a more compact analytic chapter. 

6. EMBEDDED MESSAGES IN MALAWI
In this paper, much focus has been put on traditions and rituals regarding youth and growing up. Initiation ceremonies, traditional songs and dances and sexual exploration all concerns juveniles, both girls and boys. Defilement records, show a wide span in age of the defilers, with a high numbers of young perpetrators. As opposed to the general picture on gets in the media, where only the most brutal of cases ends up. 

Looking at these two factors together one can see how the institutions and rituals around children growing up are declining, at the same time the myths and stories of these rituals are fully known among the youth around the country. Some of the traditional sexual ideals are still vibrantly alive. Furthermore, as the police reports show young boys and men to be a large part of accused defilers, with the attached explanation of peer pressure given by the police officers, a gap is found.  This gap stands between the decline of traditional practices and failure to replace these practices with good alternatives.

The imbalance is, in other words, not only in gender relations and power dynamics, but also in the so-called ‘uprooting of traditional institutions’ like initiation ceremonies and other rituals. Sexuality is, in light of Foucault’s thinking, taken out of its natural system of cultural construct and restrictions. It is as discussed by Adams and Pigg (2005) made into a development project of shaping sexuality into a paradigm fitting the international society’s goals and ideology. By de-contextualizing sexuality, could it as Freud argues: turn into something perverse when outside its moral repression? If not this extreme, many young people in Malawi seem confused and drawn between modernity and traditional practices. The traditions, because they are taken out of their traditional institution, might present themselves in new ways. 

However, this does far from explain all defilement cases. The fact that it was commonly understood that women should not leave their daughters alone at home, as opposed to men not thinking they could defile a girl just because she is left alone for a moment, implies difficulties in attitudes. Without generalising, one can said there could be found attitudes that says men are potential defilers, which on the other hand is not unusual anywhere.  
Reality is more diverse and complex. Women and children are not passive members of the society; they are also important pieces of the whole. It is because of the push and pull between sexes that sound balance is kept. Balance is important in society, it stabilises the population. With external forces creating extra pull or push, the population has to adjust. Unbalance has been created from outside ideas and lifestyles, the rural Malawians clearly separates their values and the values of the urban population (field notes). Could one result of the unbalance be more violence between the genders? According to the theory of violence as an instrument of reaching social goals or achieving social change, this could be a possible explanation in the clash between different cultures.  

Still, this does not give satisfactory explanations to the number of defilements and sexual violence in Malawi. But what would? Specific answers in social life are hard to obtain because of its complexity. Therefore, focus is rather on why and how sexual violence occurs in Malawi, to see if the relation with culture could, with success, be stated. To sum up, from all the specific notions pointed out by Mossige, several are found to be present in Malawi, giving reason to the apparent inclination to sexual violence. 

1. Myths and traditions are in some degree legitimising adult – child sex, and there are explicit arguments for adult – child sex in the ritual of the fisi (clearing the dust)
2. Clearly children are pictured as willing sex partners through traditions of dancing in rituals and ceremonies 

3. The embedded violence in the country speak to incline other types of violence,

4. Ideology of masculinity and men’s power and robustness is found in many social spheres

5. Women are equally seen as inferior in most sphere of social life, without this meaning they have no agency 
Despite this dark picture painted here, the reality is manifold and by no means dominated by these notions. But these factors are present in contemporary Malawi, and will in some circumstances come to the surface and create riddles. Acknowledging the presence of these notions, one should keep in mind that the link to sexual violence is not at all certain, in most cases there will be no connection between these above-mentioned notions and occurrences of sexual violence. However, the chance is there. 
In addition to culture, many other factors play a role: economy, politics, international organisations, natural resources and present life opportunities. All of these have a right on their own, in addition they influence each other and in that way together play a role in understanding the reality of social life. All actors, from individual personalities to power political organisations, institutions and social systems play their respective role in explaining social phenomenon. 
Like poverty, most of the young girls I talked to said that it was poverty rather than cultural values that made parents marry off their daughters early (Chitipi Primary School).  Again, it might be poverty that drives girls to get married to get out of their parents small compound, get a husband to provide the clothes and food for them, in hope of better standards. 
Furthermore, the whole ‘culture of silence’ is part of the problem as it makes it difficult for many to speak out about their experiences and suppression. There is in other words not a tradition of speaking out about cases of abuse or violence. Like the police reports show, the numbers are growing over the years, due to recent sensitisation of the villagers. Not only are there secrecy and silence surrounding these notions, but also there are severe deficiencies in the formal system supposed to take care of the perpetrators and victims. In the space that seems to be created in the equilibrium between declining chief power and formal legislative organs without resources there is room for criminal offences. 

Considering that my research was based on the ethnic group Chewa of central Malawi, spanning into large areas also in Mozambique and Zambia, my findings are in some ways limiting. With respect to the Gule Wamkulu, which is a Chewa tradition, findings here are limited to this group. However, similar masked dancers are also found elsewhere on the African continent. Furthermore, the matrilineal societal structures of the Chewa are also unique in Malawi. This can have some effect on the security of girls, as the men married into the village have less power than the core family based on female family lines.  However, there is no indication that the mothers brothers are less likely to commit sexual defences than the men married into the community. Although matrilineal systems might provide some more security for women, this is not a certainty. Further, the communities are also highly mixed in contemporary Malawi, indicating traditional societal structures also to be declining. This process will further be enhanced by urbanisation. 

Concluding findings will now be summarised. 
6.1 Conclusion

This study has sought to look into the aspects of Malawian culture that could be seen as risk factors for sexual violence. To look back at the problem questions formulated: 

1. Are there ‘traditionally’ embedded sexual messages in Malawian society that tolerates boys and men to pursue young girls for sex
? 
2. How are these sexual messages played out in today’s society?

Based on information collected and fieldwork conducted there is much evidence that suggests there are traditionally embedded sexual messages in Malawian society that tolerates boys and men to pursue girls for sex. This evidence is exposed in a number of ways. Particularly, sexual training during initiation, sexually provocative traditional singing and dancing, and unequal gender relations leads to myths of children as willing sex partners, which further legitimise child-adult sex. Because girls are largely portrayed in a sexual way and as partners for marriage they are vulnerable to exploitation, however, women’s own agency should not forgotten. 

Sexual pressure is also on men; this demand and wish to fulfil a supposed natural flamboyant behaviour could also result in overtly violent sexual approaches, further adding on to the sexual pressure on girls. These sexually embedded messages are unspoken, but as this report shows, they vividly exists. However, risk factors are no offence in themselves, they only point to a human inclination towards sexual offences, not the given outcome.  

Furthermore, data and analysis in this report, shows that negative sexual messages are played out in many different ways in contemporary Malawian society.  It is discussed how Malawians find their existence between traditional culture and modernity - development with low prospects of real gains for the man in the street. Children often have few opportunities and many are trapped within traditional frameworks of existence. Because traditions hold strong they are powerful in determine lives. 

As the police report shows, large numbers of defilers are young boys and men, under building explanations as peer pressure. It is often within close relationship, communities and families that defilements take place. Police officers further point out that it is often among underprivileged people and in the poorer neighbourhoods that sexual offences are more common. Seen in light of cultural changes, one possible explanation to the large amount of young perpetrators is the contemporary uprooted traditional institutions and the failure to replace these in “the new Malawi”. 

The importance in studying culture when looking for answers to social phenomena is of high significance. To prevent standardised development notions like ‘early marriages’, ‘teen pregnancies’, ‘ultra poor’, ‘child abuse’, and other labels one should aim at going behind these global terms and look at the local specific reality. Only by going to the sources can the true picture of reality be found, this in turn gives basis for good strategies and solutions to the presented problems. 

Through the tales and happenings presented in this paper, many factors are proved to be potential inclinations to occurrences of sexual violence in Malawi. However, seeing obstacles in form of language, my role as a foreigner and western academic, and further, differences in conceptualisations and classifications, the conclusion is open to discussion and personal views. 
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� Other tribes are Yao (Muslims in the south), Tonga, Lengwe, Tumbuka, Ngoni and more. 


� Not even all reported cases make it to the national statistics. When I collected data from four district offices I quickly saw that these numbers were larger than the numbers for the same district and year in the national register. Communication, filing processes and routines of reporting suffers under severe lack of resources nationwide. 


� Accessed from theme 4 in eDiscussion on UNGEI home pages �HYPERLINK "http://www.ungei.org/listserve/files/eDiscussion04_031007.pdf"�http://www.ungei.org/listserve/files/eDiscussion04_031007.pdf� retrieved March 26, 2008


� Here is also a critique of a hierarchical belief in development as climbing up the ladder of modernization, where our Western culture is at the higher stage of civilizations and the third world countries are at a lower stage in development, morally and technologically. I shall not go further into this debate, but note the presence of this thinking in earlier days.  


� The role of the Latin macho is deeply embedded with power, promiscuity and honour


� This latter one will not be considered, as there is not and has not been warfare in Malawi in modern times. Sex as a strategic weapon is a huge field and will not be included in this paper. 


� A short presentation of the history and traditional beliefs and rituals of the Chewa will be presented in chapter 4. 


� Population numbers differ depending on source, but all vary around 13 millions. There is no proper birth registration and folk register in Malawi. 


� Map retrieved from � HYPERLINK "http://pages.intnet.mu/servas/Malawi/malawi.gif" ��http://pages.intnet.mu/servas/Malawi/malawi.gif� on September 24th, 2008


� Nyao is a masked dance performance cult, like the origin of the Gule Wamkulu to be presented in the following. 


� Data from were this quote is found is collected among the North Rhodesian (Zambian) Cewa. Which is the same population of Chewa as we find these days in Central Malawi, parts of Zambia and Mozambique among other places. 





� These were all foreigners and some anthropologists and generally interested and fascinated by culture and preserving the traditional, which might explain their affiliation by both culture and religion. 


� There are also other traditional methods involving magic, African doctors and herbal medicine. 


� Many also had several wives; particularly the Muslims that were allowed this practice, but also among Christians in some areas were polygamy practiced. This was often the case with areas of tobacco or tea production, were having several wives and many kids meant many free workers on your farm, its also showed that you were a wealthy man that could support all your wives and children. 


� “In 2007, this sub region accounted for almost a third (32%) of all new HIV infections and AIDS related deaths globally, with national adult HIV prevalence exceeding 15% in (Botswana, Lesotho, Mozambique, Namibia, South Africa, Swaziland, Zambia and Zimbabwe). Nowhere else has national adult HIV prevalence reached such levels (retrieved from Sub-Saharan Africa AIDS Epidemic Update 2007: � HYPERLINK "http://www.unaids.org/en/KnowledgeCentre/HIVData/EpiUpdate/EpiUpdArchive/2007/default.asp" ��http://www.unaids.org/en/KnowledgeCentre/HIVData/EpiUpdate/EpiUpdArchive/2007/default.asp�) retrieved on September 11, 2008


� Donald Fraser, Winning a Primitive People pp. 75-76


� Ibid


� ’Skinning disease’ is a term used at diseases that makes the patient go thinner and thinner before he or she dies. Often this refers to HIV/AIDS, but it is also used for other diseases. 


� Being ritually hot and cold are commonly known concepts regarding a person’s status of sexual activity… it is the wrong mix of hot and cold people that can make you sick. Examples are, touching a woman that is menstruating can cause death, and a sexually active person touching a newborn…  


� I heard of about 2 other cases in the total of four districts I researched in, with someone from the Gule Wamkulu involved in a defilement case.  


� These three themes were typical school songs for young girls and boys. 


� It should be noted that this song is from a Yao district, performed by Yao people.


� Malawi Police HQ and Lilongwe Police Stations were located on different sides of the town, called New and Old Town. Driving between the two would take about 10-20 minutes, depending on traffic. 


� Retrieved from � HYPERLINK "http://www.citypopulation.de/Malawi.html" ��http://www.citypopulation.de/Malawi.html� on 22. September 2008. As discussed before, any kind of statistical material is hard to obtain. Population numbers here are of the major town in the respective districts, which would further give an idea of the size of the district as a whole. This is not full, certain figures, but only numbers to indicate differences in population.





� Calculated on � HYPERLINK "http://www.xe.com" ��www.xe.com�, September 25, 2008 


� Numbers recorded from 2002 till 2008 from Dedza VSU. A houseboy or housegirl is a person working with domestic chores for the given family, often also residing with the boss. 


� Cited from theme 4 in eDiscussion on UNGEI home pages �HYPERLINK "http://www.ungei.org/listserve/files/eDiscussion04_031007.pdf"�http://www.ungei.org/listserve/files/eDiscussion04_031007.pdf� retrieved March 26, 2008
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