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Preface

Changing processes: initiation rites, culture and
identities

This book contributes to the discussion about initiation rites in the
current context, opening up new analytical paths and instruments
that offer an innovative view on the theme, in the sense that it
intends to treat the cultural institutions in constant mutation but also
full of contradictions and subject to change. Thus, youths were also
selected as target group who, going around in multiple spaces, offer
more possibilities, in complexity and diversity, to enhance this
change.

This WLSA Mozambique book appears in the wake of other studies
with an interdisciplinary character and with a gender perspective, a
cross-cutting analytical category of human relations, which have
been helpful to deepen studies and thoughts, dealing with practices
and rationalities that are founders of various types of inequality and
oppression, so very present in society, and which seem to be part of
the natural order and of social and political relations. The book
appears in a period in which the public discussion around the
defence of women’s human rights is increasingly effervescent.
Indeed, there is a dominant concern to present ideas that offer an
alternative to orthodox views and the prevailing political stance,
whose essence is based on immutability and the primacy of culture
and tradition.

We thus seek to defend models of analysis that respond to the
transitoriness and fluidity of cultural phenomena and to incite
several voices, namely the marginal ones, to claim access to resources
and benefits.
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Dynamic models of culture

On the assumption that in the different cultures sexual identities are
formatted by the rites into inequalities, which is in agreement with
the dominant model that structures gender relations, the authors
undertake various discussions and present distinct theoretical
positions, seeking to emphasize the material and symbolic
mechanisms developed by ritual teachings. The book questions
aspects around the current interpretative limits about the body as a
place of production and reproduction of a cultural, social and
political order. Going beyond the disciplinary boundaries and in a
fruitful dialogue, the book reassesses the epistemological and
methodological premises of several authors who, in the study of
cultures, emphasize analyses of social structures, symbolic
classifications and achieved practices.

Thus, in the study of the rites there is a plural multi-dimensional
effort to revisit the concept of culture according to analytical
instruments emphasizing that the internal and external dynamics of
culture, operating on the rites, construct identities by overtures
and/or ruptures, acting as elements of consensus and
communication, but also consolidating relations of domination.
Indeed, the rites, in their capacity to organise and create social
cohesion, to regulate behaviours according to precepts imbued with
conformism to preserve and emphasize hierarchies, strengthen the
differences and inequalities. In the same way, the apparatus to
discipline the bodies are strengthened to legitimate a certain type of
sexuality related to socially established standards of manhood and
womanhood, originating from social and cultural representations
constructed on the basis of the biological differences between the
sexes and transmitted in the initiation rituals. These internalized
representations are fundamental references for the constitution of
the identity of individuals.

In the ritual teachings about the body, culture influences the
instructions and practices to be adopted and acquired. In the
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preservation of the rites as a cultural institution, adherence to and
adoption of the norms as a requirement for integration is obvious,
but non-adherence to certain values and codes is also clear, making
behaviours, once specific ruptures occur, intelligible.

This aspect of the construction of identities, visible in the rites, i.e.,
the link between the individual and the collective, enables the youths
to see themselves as adults, members of a group and to take
possession of values and practices, but simultaneously to turn to a
position of distinction from the collective in a process of renunciation
to emphasize their self. But it is important to understand the
meaning that is given to the acquired values in order to understand
the mechanisms, the agency used by them to construct
representations and practices that identify them as female and male
persons.

Thus, in the presence of asymmetric power relations, we may be
facing situations of maintenance, but also of non-acceptance on the
part of the agents, even with the appearance of some resistance to the
preservation of sexual behaviours. The authors emphasize that sexual
identities are not static, unchanging. We need to consider that these
identities are continuously being readjusted inside the self and in the
social relations established with the other.

The study of cultural meanings is of great relevance when we focus
on identity processes, rendering the interaction between individual
and collective identities decisive and also how in this interaction
similarities and differences are being changed, adjusted and
ruptured. The importance of this study is to emphasize once again
what is mentioned by James Clifford, quoted by Kuper (2001:274),
when he states that a collective identity is an often discontinuous
process of hybrid invention.

The study elucidates the countervailing power strategies unleashed,
with a view to the renunciation of the transmitted knowledge,
bringing to light signs of contestation or readjustments that enhance
changes. On the part of some youths, we observe a rejection of the
socially expected behaviours, while the teachings do not appear
freely. Thus, there is visible coercion and the teachings of sexuality
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are clearly a battle field. For example, the physical violence inflicted
during the rites is contested by the youths and in certain places the
girls reject the lengthening of the labia minora, or give signs that it
isn't imperative that the transmitted values have to be internalized
and assumed in their practices.

The authors offer thus a field that is open to a critical analysis which
considers that the mechanisms of reproduction of female inferiority
are internalized by the women themselves in the learning processes,
transforming them only into mere objects (Bourdieu, 2002). We
adopt a position which opposes the idea that the mechanisms of the
production and reproduction of domination are so perfect, so free of
fissures, that it is difficult to modify them or to present alternatives.

We thus argue that the socially informed body acts as producer and
product in the process of appropriation. Individuals define
themselves, see themselves simultaneously as agents, as subjects and
as objects. The study leads to a thought that we are not dealing with a
unitary subject, neither with a notion of a simple and abstractly
homogeneous body, in the line of thought of theorists like Foucault
(1987). The bodies of different ages and genders have distinct
capacities and properties. There is an embodied consciousness in
individuals, with aims, desires and agency (Turner, quoted by Vale de
Almeida, 1996:15).

Criticizing a static view, the authors demonstrate that cultures are in
permanent production and continuity. The urgency thus arises, in
methodological terms, to be attentive to tensions and conflicts
unleashed by the agents in the change processes of the social order
and of culture as a dimension of this order.

We are in the presence of dynamic models of culture that correspond
to fluid models of gender identities, laying emphasis on social change
processes and the constructed and unstable character of cultural
phenomena.

The reversal of the dominant social order implies a choice, autonomy
as subjects, in which the claims and confrontations that permeate the
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power relations in a model of domination hierarchizing rights, are
clearly visible. Or it may, on the contrary, enhance empowerment.

In fact, the capitalization of these spaces to give rise to the conversion
of sexuality in relation to the defined norms, materializing the
exercise of sexual rights, would only be possible through the
appropriation and manipulation of the elements shaping
subordination. Though these female practices may constitute a
vehicle for the reproduction of inferiority, they have the capacity and
the potential to become simultaneously the strategic point for the
modification of the systems, creating discontinuities. The very
freedom inherent in the exercise of power stimulates the
development of strategies, struggles, competition and contestation of
the structures of domination.

Indeed, according to Douglas (1971) societies express a formal
culture with well-defined ideas and areas of separation between
order and disorder. The ambiguities and anomalies occurring at the
borders of the systems bring a disorder which destroys the patterns,
but also provides the raw material of standardization. Thus, the
disorder itself has an ambiguous status, insofar as it represents not
only the threat of destruction, but also a creative potential:
symbolizing power and danger, it cannot simply be cleared away
without leading to the ruin of all powers of the social and symbolic
order. It is necessary to reduce the ambiguity, to control the
disordered experience.

Emphasis is thus given to the dynamics instituted in the systems and
to their instability in contexts where interculturality and the internal
diversities of the groups are present.

Multiculturalism and human rights

In the presence of a rigid stance and a view of culture as a set of
essentialized qualities and of a totalizing vision of multiculturalism,
the authors emphasize for this case of the initiation rites on the one
hand a concern to preserve cultural practices according to the social
and political contexts lived by the communities, allowing integration
and the recognition of each individual in the collective, but on the
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other hand also the inherent mechanisms of oppression. They equally
emphasize the need to be attentive to the appearance of combat
strategies capable of giving answers to the inequalities subjacent to
these processes, enhancing the defence of women’s human rights.
Indeed, one of the risks of the essentialization of cultural identities is
to stimulate a cultural homogeneity that impedes the manifestation
of differences and diversity within groups.

This fact brings us to the question of the defence of cultural rights, in
which the need to ensure to a large extent self-determination is
proclaimed, but mainly the right to be different, pointing out the
importance of all individuals being allowed to manifest their ideals,
to recreate their identity patterns and aspirations. However, the
apology of the difference may clash with the notion that there should
be coexistence and respect for cultural diversity.

The book concludes that the paradox between human rights, cultural
rights and cultural diversity leads to culture being in constant
production, subject to changes brought about by social actors, as
subjects of rights, and that the State should discourage cultural
practices that violate these rights, rejecting cultural models that
result in a process of aggravating the subordinated position of
women, thus promoting inequality.

In fact, in the guise of preserving tradition we observe a revival of
cultural manifestations (the rites are some of the more paradigmatic
examples) that reveal the need to preserve an order shaped by the
dominant patriarchal ideology. As Lenclud (1987:118) clearly
emphasizes, the particular usefulness of a tradition is to enable and
offer all individuals who express and reproduce it in daily life, the
means to state their differences and to ensure their authority and
power.

The rites clearly genderize gender identities, not only because they
reproduce the social and cultural model of patriarchal domination,
but also because they strengthen and legitimate it, through the
ceremonies, the spaces and the mechanisms that secure the rites, i.e.,
secrecy, fear and punishments. But we have to recognise that the
mechanisms created to shape their social role need to be
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deconstructed and reanalysed, on the basis of the new realities and
contexts in which they occur.

Changes in the rites

The rites viewed as symbolic actions and standardized through their
repetition in social interaction have been subjected to political and
social circumstances experienced by the community. Structured in
three sequential stages (separation, margin and aggregation) they
have meanwhile been gradually modified, remaining however the
primordial objective - the maintenance of gender inequalities around
the ascribed social roles, the exercise of sexuality and of rights. In the
part of the study dealing with the changes in the rites, the authors
offer a field open to a critical analysis of the studies that consider
power relations and inequalities between women and men in the field
of sexuality, without questioning the structural aspects of the
subordination of women. Thus, for example, in the teachings about
sex, the disciplining apparatuses of the bodies in general dictate rules
under a binary regime: licit and illicit, permitted and prohibited, that
are accentuated to legitimate a certain type of sexuality related to
socially established standards of manhood and womanhood. These
standards originate from social and cultural representations
constructed on the basis of the biological differences of the sexes and
transmitted through the rites.

These internalized representations are fundamental references for
the constitution of the female identity, but mainly for teaching
women that their value and their power reside in their body and in its
use. The production of meanings on the basis of the body of the other
is defined and regulated through discursive practices produced by the
disciplinary power designating them, but in which violence prevails.
In this way, the apparatus of this construction requires a type of
teaching that frequently depends on an ideal that a certain
knowledge is fixed to certain identities on the basis of a restrictive
power.

The book makes us reflect on the fact that sexuality, as the other
dimensions of identity, is a social construction and that it does not
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only refer to genital sex. Dealing with this problem presupposes to
recognize it as an approach with a multidimensionality at various
levels. As Helle-Valle (2005) points out, sexuality should be
recognized as a human dimension, which the more it is known and
understood, the more the need to broaden its meaning is recognised.

Among its functions held in secret is the sexual repression of girls.
The sexual control of the reproductive potential is focused on women.
The role of father and husband is defined in terms of authority in
relation to his dependants and this relation is formulated through a
metaphor of the husband being the head. What gives a girl the status
of being a woman is conception, because the female identity is
intimately confined to her mother function.

The study is based on the assumption that identity processes function
as cultural coordinates in the process of the constitution of
subjectivity. In addition to positioning concrete individuals in their
relations with the various social groups existing in the cultural
contexts in which they are included, these individuals are however
marked by unquestionable functions and roles. But as already stated,
the book mainly calls attention to the changes, which are disturbing
the scenario of a supposed simplicity and immutability of the rites as
expression of an essential culture. In this process, the role of the
school in the construction of an awareness of citizenship is crucial.
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Introduction

“No personisyour friend whodemands your
silence, or denies your right to grow”.
Alice Walker

“The essence of Human Rights is the right to have
rights”.
Hannah Arendt

The rites, whether of passage, of birth, of marriage or of death, have
been studied as an autonomous object by the fields of study that
make up the social sciences, particularly since the last decades of last
century, when mainly anthropology and sociology put the spotlight
on the importance of cultural contextualization and its relation to the
political, economic and social domains. l.e., the new approaches
interfere in the “loss of innocence” of the rites as the expression of a
vital, primitive and immobile culture, shifting the gaze to the power
structure that influences and guides their functions, organising the
representations and practices of the social actors. This means that
the rites, as claimed by Van Gennep (1977), regulate and constrain
the individual on the basis of a more general order, producer of
values and behaviours, through sequences and mechanisms that aim,
by conformation, at the preservation of the positions of individuals in
the social hierarchy.

This approach, which has its origin in dynamic sociology, recognises
the weight of structure (and of the dynamics that organize
themselves within it) on the actions of individuals, or rather, on the
embodiment of the “safety” mechanisms of the order, which
determine social identities. It is in this sense that the rites appear as
elements of social and cultural cohesion, allowing the integration and
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recognition of each individual in the collective. The structuralists and
post-structuralists, such as Bourdieu (1989), are heirs to this
position. They see in the constituent dispositions of the habitus the
decisive elements of the identity construction and action of
individuals. Although Bourdieu has in his latest works moved from
an “aggressively” reproduction-based vision, as is the case of his work
about formal education, to a view centred on the resources that
individuals may manipulate to influence, adjust and change the
dispositions inherent in what is acquired and appropriated by them,
it is in the Weberian tradition that the weight of structure shifts to
the system of meanings that individuals ascribe to what is embodied
(evident in gestures and discourse), in their search for recognition by
others.

While individual identities acquire meaning in their relation to the
collective identity, it is important, and even more so in the case of our
study, to understand how individual identities are constructed
through overtures to and/or ruptures with the collective, and how the
ephemeral and transitory character of these identities is influencing
the cultural order, whether by the inclusion of new elements or by a
change of the meanings that are given to the old elements.

On the other hand, the approach in the writings of Foucault
regarding the disciplinary power that is exerted on the body, shaping
it through the embodiment of a dominant normativity, made an
important contribution to highlighting the importance of sexuality as
a battleground, where the elaboration of the naturalization of
subordination is constructed and where inequalities are affirmed, not
only between women and men, but also between those women and
men who are located at the margins of what is socially accepted.
Foucault’s suggestion, as well as that of Derrida and Butler, while
respecting the differences existing between these authors,
presupposes viewing discourses as cultural products, but also as
producers of the legitimation of the patriarchal order, of a matrix that
restores gender hierarchy based on male power. In this sense it is
fundamental to identify the mechanisms that enable the
establishment of gender inequality as a truth.
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However, and though many studies (Martinez, 1989; Braco; 2008;
Bagnol, 2011) conducted in Mozambique, and not only there, have
produced remarkable analytical work about rites as a cultural
institution, with many references to the construction of manhood
and womanhood, the question of the essentialization of the difference
producing inequality between men and women is only touched upon
superficially. Though the reasons may be found in the authors’ need
to describe the realities found ethnographically, without entering into
fields playing with the power structure and with social gender
relations, it is also true that only at the end of last century the first
studies appeared that introduce a methodological approach which,
analysing the rites on the basis of a system of distinctions, allows an
understanding of the gender order, necessary condition of its efficacy
(Peirano, 2003).

This research about initiation rites results in the first place from a
study conducted before about juvenile identities (Osorio and Silva,
2008), in which the discourses of girls and boys took us
systematically, whenever we were dealing with the construction of
womanhood and manhood, to the importance of the contents of the
teachings of the rites, maintaining in most cases the same attributes
that classified and hierarchized social roles, legitimating the
naturalization of inequality based on anatomical differences.! This
situation was all the more interesting to analyse, as the target group
(girls and boys who attended the 1st level of Secondary Education)
were at a point in which it was not obvious that the values acquired
would continue to be considered decisive in the organisation of their
representations and practices. As an instance of socialization, the
rites make the silence audible that traverse the teachings of the “use”
of the body in the family, whether through the meanings that are
given to the sexual division of labour, or through the “mute”
prohibitions and taboos that format gender identities and, within

1 However, in the discourse of many girls important changes regarding the classical
model of domination were also noticed: the number of children they would like to
have was much smaller than what was expected (and what common sense
considered certain), while they indicated schooling and the practice of a profession
as their main future prospects.
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these, sexual identities. In the same way, as the rites are of initiation,
they initiate the youth at a stage of their life cycle, i.e., into the world
of the adults, with a socially determined and accepted order and
hierarchy. Thus, the rites, which were not dealt with in the above-
mentioned study, are a subject to be explored further.

On the other hand, and in the second place, it was to be expected in
the Mozambican context that the initiation rituals would have been
object of readjustments and even possible ruptures of the teaching
mechanisms, since, in the course of the last 50 years, at political,
economic and social changes have occurred, to which the civil war
and the change of the political regime are not extraneous,
determining the disruption/recomposition of the institutions, such as
the family while in a more or less accelerated way the elements of
modernity were changing (in conflict or not) the previously existing
senses of belonging.

Thus, according to some studies, in many regions of the country the
rites were either no longer performed as in times past, or they were
very simplified, there being however attempts to renew them,
whether through the introduction of sexual/reproductive health-
related questions, or by scheduling them outside the school calendar
(Bonnet, 2002). There are indications that in some regions the rites,
as they had been designed traditionally, are being replaced by
ceremonies conducted in churches (Martinez, 1989). The duration of
the rites can vary a lot from one region to another, from one
ethnolinguistic group to another, while in the financially better off
families, longer and more strongly “traditionalized”, rites are
performed, in the belief that, in so doing, they become more
authentic.2 At the same time, professionalization of the “masters” and
“matrons” is observed, which conveys the idea of a certain
institutionalization which, while on the one hand legitimizing the

2 During the fieldwork it was also observed that the larger number of days used for
the rites and the extreme formality of the aggregation phase corresponds to an
affirmation of the social status of the families, many of whom already completely
urbanized. As we will refer to in the course of the study, this situation is apparently
related to the manipulation of culture to which the new political and economic
elites resort to affirm themselves.

26



contents and means of socialization that are part of the rites, on the
other hand gives visibility to the ambiguous and indistinct relation
with the knowledge acquired in other spaces, such as the school. In
other words, the neutrality and universality of school knowledge and
the de-hierarchization in terms of gender, which the school
transmits, are confronted with practices and knowledge based upon
an order and a hierarchy determined by sex and age (Osério and
Silva, 2008). This does not necessarily mean the abandonment of the
meanings given to the rites, but their “adaptation” to new contexts.
As example we mention two types of situations: the first one was
transmitted by informants working in State institutions, who
deconstruct the rites into two parts: one that provides “respect” for
the elderly, and that is strongly supported by the decision-making
bodies, and one that teaches about sex and that is either contested or
object of “intervention”, as happens with the discourse of HIV and
AIDS.3 The other situation concerns the demystification with respect
to the invention of false stories (if a girl and a boy have sexual
intercourse very early, the next of kin may die or, in the case of boys,
the male sexual organ becomes “spoiled”), what makes the matrons
and masters to resort simultaneously to the negative relation
between the start of sex life and the continuation of studies, thus
establishing moral parameters for the practice of sexuality, while they
continue at the same time teaching the girls and boys that
masculinity and femininity are located in the power structure
(situated in the sexualized body), which cuts across the relations
between partners.

One of the major challenges of our study is precisely to understand
how, vis-a-vis the influence of new contexts, such as the schooal,
groups of friends, entertainment venues, music and the discourses
about the body, sexuality and human rights, produced in the official

3 Work has been done by health agents with the purpose of using new blades for each
circumcised boy. On the other hand, there is a lot of information ascribing to
circumcision the effect of eliminating the danger of HIV and AIDS contamination,
which has somehow been dangerous, given the way in which the information is
perceived by the populations. This means that circumcision is understood as a kind
of vaccine against HIV and AIDS, which leads to the discourse of the uselessness of
the use of condoms.
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domain and in the “informality” of stories or in talks with their pairs,
girls and boys develop appropriation and renunciation mechanisms
of the knowledge transmitted in the rites and embody it in their
identities. This means to wunderstand to what extent the
countervailing power strategies developed by girls and boys may
break with the hierarchized gender model, giving rise to de-
hierarchization or, on the contrary, recreate new models of
domination, which may eventually not be in agreement with the
socially expected behaviours as learned in the rites.

On the other hand, though the phenomenon of initiation rites occurs
both in urban and in rural environments, it is a challenge, from a
scientific research point of view, to establish a relation between these
rites and other social phenomena such as early marriages, unwanted
pregnancies and school dropouts. However, in academic and law
circles the question of the existence or not of a relation between
initiation rites, dropouts and early marriages is still not being
addressed, while these are one of Mozambique’s most urgent current
problems. In fact, data about the situation of girls and children
(UNICEF, 2010) suggest the existence of some convergence between
what is called traditions and cultural practices and gross school
attendance rates. Indeed, even recognizing some improvement in the
asymmetries between the school attendance rates of boys and girls, it
is clear that one of the biggest barriers for girls having access to and
stay at school are “tradition and culture”, in which the expression
“tradition and culture” is meant to refer to aspects that hinder or
make full access to the right to education impossible. In this sense,
though a necessary relation between early marriages of girls and
initiation rites is not established from the outset, there is a certain
consensus that these practices appear to have a negative influence on
the primary education attendance rates. In fact, according to some
surveys (UNICEF, 2010) early marriages are for example considered
being one of the factors “that are prejudicing not only access to
school, but also retention and the completion of levels of schooling,
mainly on the part of girls” (UNICEF, 2010: 21).

For example, the statistics relative to the education sector — an
important indicator to assess gender inequalities — indicate that
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between 2003 and 2008 the net primary school attendance rate in
the country increased from 60% to 81%, while the net general
secondary education attendance rate increased from 8% to 20%,
which still is significant, if we consider what this fact represents in
terms of losses between the two levels of education (MINED, 2010).

The structural problems of the national education system are,
without a doubt, a key factor of its inefficiency. However, the
available information indicates the existence of sociocultural barriers
which, in the specific case of girls, make that they face big difficulties
in their growth, which not only contributes to their low school
performance, but also contributes to discourage the continuation of
school attendance (UNDP, 2000). In fact, there are references to the
existence of tension between formal and traditional education,
comprising the latter a series of practices such as early marriages,
lobolo, initiation rites and so-called alternative teaching, especially
regarding Koranic studies (UNDP, 2000). For example, even in
places where initiation rites are not an institutionalized practice,
such as Matutuine District, available data indicate that in that area
the enrolment rate for girls is low (43.5%), particularly for the more
advanced years.5 A report about women’s human rights indicates that
“the low enrolment rate on the part of girls is also due to the fact that
they are at an early age obliged to take charge of household chores,
such as cooking, cleaning the house, fetching water, looking after the
young ones. In some areas many families don’'t not even plan to
register a girl for school but do plan to send a boy to school. As
mentioned before, ‘marriage’ at an early age usually forces girls to
leave school” (International Federation for Human Rights, 2007:13).

Along the same lines, a diagnostic study conducted by the Ministry of
Education (MINED, 2005) indicates that the national education
system experiences a substantial loss of girls in the “transition from
Basic to Secondary Education”. During the year of the survey (2004)
it was established that the participation of girls in ESG was estimated

4 Matrimonial compensation common in the south of the country.
5 Government of Matutuine District (2008). Plano Estratégico de Desenvolvimento
do Distrito de Matutuine. Bela Vista.
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at 36%, against 42% in Primary Education (EP). In general, with the
exception of Maputo, the prevalence of big gender differences and a
lack of fairness were observed. The enrolment rate of girls (for each
1000 women) varied in this period from half to two thirds in relation
to the total enrolment rate. About 40% of the students in ESG-1 and
in ESG-2 were girls. However, in some provinces this proportion was
even smaller, reaching 20% in Niassa, against 63% in Maputo City.
Moreover, the study also established that the dropout rate of girls
was twice as high as that of boys, at both levels (MINED, 2005).

Having as target group girls and boys between 12 and 18 years
(subjected to the rites) attending grade 7 and as reference group
female and male teachers of the same level of education (also
ritualized), the research aimed at identifying the role of the rites in
shaping social identities, particularly sexual identities, and how the
“ritual education” may shift an interest in the school to marriage or to
work. As we will expand below, our approach is based on an analysis
of the material and symbolic mechanisms developed by the ritual
teachings and by the means used for their agency, seeking at the
same time to recognise signs of contestation that may enhance
changes in the embodiment and subjectivation processes. By taking
female and male teachers as reference group we intend to establish
by evidence the existence, or not, of differentiated normative patterns
in the construction of manhood and womanhood. As these ritualized
female and male adults have work and status, it was our intention to
understand how the activities they perform determine the
construction of predispositions that allow, or not, a questioning of
the importance of the rites for their recognition as women and men
and change or recompose the power that structures social gender
relations.

We also selected as reference groups traditional (and religious)
leaders, matrons and masters who direct the initiation rites and
public officers who work directly in State bodies with the youth and
with sexual and reproductive health. Our intention was to crosscheck
the information about the function, contents and means used in the
rites, so as to understand how the negotiations/alliances/conflicts are
played out, and which strategies are applied by the two orders of
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power. In the same way we sought to identify through the interviews
of matrons and masters which differences exist between their “time”
and the current one, which solutions they find to replace old
knowledge (questioned by modernity), which elements still remain
crucial for the efficacy of the rites and also which perceptions (and
frustrations) they have with respect to the available processes, means
and (material and symbolic) resources.

We also interviewed members of civil society organisations who work
at local level with the youth and with sexual and reproductive health.
The objective of the inclusion of this group was to identify the
existence of strategies for the defence of sexual and reproductive
rights and their link with formal and traditional power bodies.

The first phase of the study occurred in 2011, in Maputo City and
Province, and the second phase in 2012, in Maputo, Zambézia, Cabo
Delgado and Sofala provinces, with a total of 244 interviews having
been conducted. Considering that 14 interviews were conducted of
focus groups, comprising 4 to 6 people, the total number of
interviewees goes up to 300.

Although the objectives of the research have been achieved, there
were some constraints which to a certain extent interfered in the
analysis.

One of the main constraints, occurring in all spatial units, was the
difficult access to information, mainly on the part of the health
sector, which did not have data regarding assisted institutional
deliveries compiled by age. On the other hand, though information
about school enrolment, pass and dropout rates, was available in the
provincial directorates of education, it was sometimes divergent from
the information given in the districts and schools. The absence of
these data limited the availability of reliable knowledge about
deliveries of adolescents, dropouts due to pregnancy and early
“marriages”.

Another problem consisted of attempts on the part of political power
bodies to control the traditional leaders and the masters and
matrons, mainly in Cabo Delgado, resulting in the production of an
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ambiguous discourse, varying between the politically correct and
frustration about interference which they felt being victim of. This
problem was subsequently solved with the use of informal sources,
which allowed interviewing matrons and masters more removed
from the power bodies. However, the interviews of religious leaders
were hampered by the suspicion that the research team had been
“ordered” by the political power and by the existence of conflicts
within some of the religions, particularly the Islamic one (in Cabo
Delgado), where we were not only facing social control over the
faithful, but, essentially, the pursuit of legitimacy conferred by the
political power.

Regarding the interviews with the youths, we had to deal with the
difficulty, already encountered in other studies, of the selection of
female and male interviewees, given that it has not been possible to
find mechanisms (though precise instructions had been given) that
would prevent school managements from interfering with the
selection of girl and boy students. This may have influenced the
discourses (though the key theme could anticipate this situation),
frequently interrupted by moments of silence, timidity and a few
tears. The way out of this kind of problems was to start with the
feelings of the girls and boys with respect to their life in the family, at
school and with friends, entering subsequently into the initiation
rites, seeking not to individualize the experience of the student.
Whenever felt useful, the female or male interviewer showed having
knowledge about the theme, namely the local hame of plants used in
the rites. This allowed the girls and boys to become less inhibited and
made it possible to obtain valuable information. On the other hand,
and this situation was only observed in Cabo Delgado Province, all
girls and some of the boys did not speak Portuguese, so that the
support of translation was necessary. We think that many of the
difficulties encountered were not only related to poor knowledge of
the Portuguese language or with the proposed theme, but also to the
inadequate understanding of the questions, which once again brings
us back to how school teaching is being conducted, and to a very
authoritatively structured teacher-student relation.
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The chapters in this book have been organised taking into account
the study object and particularly our intention to understand the
place of the rites in the construction of social identities, namely
sexual identities, and the power relations and strategies developed by
the powers in confrontation. We will therefore in the first part
discuss the conceptual tools, namely regarding the discussion about
the operationalization of the concept of culture, the relation between
power and culture and the theoretical conflict between tradition,
culture and modernity and, furthermore, the body ritualization
mechanisms and processes. In the second part we will analyse the
international and national instruments for the protection of human
rights of children and women and public policies, with special
relevance for gender policies in the education and health sectors. In
the third part we will analyse the rites as a means to maintain social
and cultural cohesion and we will also identify, in terms of political
action, how the various powers (State and “traditional” powers)
establish agreements and defuse conflicts. We will also discuss the
appropriation of meanings by the various agents (the signifier-
signified relation), taking into account the gender relations. In the
fourth part we will identify the mechanisms and processes used by
the rites to shape manhood and womanhood, recognizing the
markers that “organize” female and male sexuality and the
appropriations which girls and boys make of them in the
construction of representations and practices about sexuality,
analysing as well the conflicts between the different teachings (and
spaces) about masculinity and femininity and the discourses about
human rights.
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Chapter | - Theoretical Dilemmas,
Dimensions of Analysis and Sample

The studies about initiation rites conducted in Mozambique have a
diversified approach, depending not only on the political contexts in
which they were conducted, but also on the preferred theoretical
frameworks.

1. Culture and sexuality

The theoretical and methodological concerns were gradually
identified during the performance of the pilot study. They also
resulted from the fieldwork in the spatial units, in which the concept
of culture, the many possible approaches to be adopted and the
guestion of the ritualization of the body, were key concerns. These
notions defined in the framework of the research have guided the
analysis of the discourses and were confronted with the narratives of
the female and male interviewees.

However, it is noted that research about initiation rituals, as an
instance of socialization, has preferred a descriptive cultural
approach, dissociating itself from social factors that would allow to
emphasize contexts and understand the internal and external
dynamics which, acting on the rites, add or remove functions from
them that restructure the hierarchies and employ differentiated ways
and forms of shaping them. Isolating realities in a cocoon merely
characterised by stability and doing without the crosscutting view
offered by the application of a conceptual framework that enables
analysis, the knowledge obtained is only informed by common sense
(even when it appears in the guise of erudition), producing partial
and parcelled knowledge, apparently objective, but marked by the
beliefs and convictions comprising the ideological system.
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This methodological isolationism in the treatment of cultural
operators presents difficulties, when one intends, as is the case, to
identify the factors that constrain the action of individuals, whether
those performing functions in State bodies or those directing and
determining the ritual functions, or even the girls and boys who
subject themselves to and acquire the teachings transmitted in the
rites.

This theoretical question obliges us to revisit the concept of culture
and its operationalization, so as to clarify our choices in the
treatment of the initiation rites. We should however take note of the
difficulties of rendering the concept objective and thus of the
impossibility to make it uniform, and of its dependence on the
various fields of the social sciences. The approaches we have selected
have more to do with methodological questions raised by their
application and with the dialogue and discussion between the various
currents than with a concern of the various disciplines to historize
culture and with the attempts of co-option for only one specific field
of knowledge. From this point of view and as we consider them
already sufficiently questioned, we would like to make it clear that we
will not enlarge on the essentialist and positivist currents, though
they sometimes still constitute resources that are used to naturalize a
tradition that is considered the essence of the “original culture”.

Whenever deemed opportune, this discussion will be exemplified and
clarified by those cultural factors and phenomena which, intervening
in shaping the rites, help us to understand the theoretical options.

Concerning the ritualization of the body and as we will do with
respect to the concept of culture, our objective is to enter into a
dialogue with the different positions which discuss in the theoretical
and methodological field the relation between the functions of the
rites and their social utility as element of identity cohesion.

As we will have the opportunity to present, when dealing with this
theme we will seek to confront the approaches that take collective
identities as fixed and unchanging, opposing then with a perspective
that emphasizes the ephemeral and “in transit” character of
individual identities. The identification of the processes of
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subjectivation and of the mechanisms of appropriation of the
elements which, in the various spaces give meaning to girls and boys
(and also to adult women and men), will allow an understanding of
the multiple meanings ascribed to the teachings transmitted during
the initiation rites and of how they are embodied in representations
and practices.

In the context of this study, our main concern was to understand how
the marks are established on the body which project it as the locus of
production and reproduction of the political, social and cultural
order, recognizing the mechanisms that transform it in a field of
revelation and support of powers, mainly the power establishing
social gender relations.

For this reason, special importance was given to sexuality, to the
resources made available for its practice and to the different
possibilities of expression constructed in the interstices prescribed
and permitted by the power structure, which may be subject to
readjustments and ruptures with expected sexual identities (through
the embodiment of new dispositions).

2. Culture: adimension of the social order

The functionalist school, in all its diversity, can be considered to have
established itself as decisive for the operationalization of the concept
of culture by seeking a generalization characterized by the search for
general laws through cultural phenomena that perform a function,
thus contributing to the internal cohesion of a system of values and
beliefs evident in the behaviour of individuals. This static view of
culture, defended by Malinowski (1975), heir to the Newtonian
mechanics, excluding the notion of conflict and subjectivation,
conceives culture as a prescriptive whole which, producing and
enforcing norms, hegemonizes individual behaviours.

Borrowing from the natural sciences, Malinowski (1975) argues that
culture, existing as a response to people’s needs, is a harmonious
whole, dissociated from all dynamics that make it a phenomenon in
permanent renewal. Malinowski’'s suggestion presupposes a
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deterministic vision (and above all essentialist in its content and
functionality) in which culture is taken as an interaction between the
evolution of biological needs and the production of ways of thinking
and behaving with the function of integration, cooperation and
maintenance by distinction from other cultures.

Also in the framework of the (structural) functionalist theory,
Parsons (1967) analyses in his work culture as an autonomous
system, separating and antagonizing what he categorizes as
traditional culture and modern culture. Although different from
Malinowski, Parsons also reduces the plurality and differentiation to
their capacity of integration in the system as a whole (Leite, 1998),
i.e., each element contributes to the cohesion of the structure. This
presents problems in the analysis when, in contexts of change, new
cultural markers questioning the system are not assimilated by it.

However, Parsons (1967) analyses in his work culture as a subsystem
of significant symbols for its agents, mediated by institutions that
aim at cooperation and integration. In this sense, culture is seen as a
subsystem of the general system of social action, comprising common
values and patterns for the actors which thus guide their behaviours.
This means that the function of the dispositions of each individual
and her/his action is always the sharing of values, conditioning the
autonomy of the individuals to a common cultural pattern (Ribeiro,
2006). Influenced by Durkheim,® Parsons invokes the principles of
solidarity that categorize social organisations, contrasting their
absence as an anomy. This also means that the cultural embodiment
produces mechanisms to control deviations, strengthening the
actions of belonging through symbolic elements recognized by the
actors in interaction. The stability and the imperative role which
Parsons ascribes to the cultural system, conditioning and
constraining social actions, dislocate the power structure and the

6 Durkheim breaks with the evolutionist and hierarchical idea of culture to defend
an idea of culture as a system constraining ways of thinking and living and which
was transcendent to individuals. Concerned about understanding the phenomena
conferring social cohesion, as in the study he conducted about suicide, Durkheim
emphasized elements of specific contexts to explain the practices of actors.

38



transitory character of the social order from an interpretation of the
cultural reality (France, 2009).

Emphasizing the normative function of institutions, Parsons (1967)
disregards the factors of change and actions of actors which
change/influence institutional practices. It is the case, for example in
Mozambique, of the accommodation of institutions, such as
education and health, which perform “adjustments” to reconcile
excluding cultural practices in the framework of public policies that
are meant to be global. The question becomes all the more
ambiguous as the institutional discourses adjust the norms in the
context of for example the initiation rites, to the representations and
practices of the actors placed in dominant positions in the power
structure. In this sense, Garfinkel (1992) analyses the negotiated
adjustment of the rules by the agents on the basis of power relations
that are developed in specific contexts. This means that, while for
Parsons the actions of individuals are determined by normative
patterns that control the reproduction of the order, for Garfinkel “the
actions of the agents are rooted in practice and in common sense in
differentiated cultural contexts” (1992:15). This position defends the
methodological need to take into account the struggles, conflicts and
negotiations by the agents who, acting in specific contexts, produce
adjustments/restructuring of the social order and of culture as a
dimension of this social order.

As Giddens states, “contexts form action scenarios and agents usually
resort to their qualities as a guide for what to do and what to say to
each other” (1996:309). This means that in order to understand
cultural realities, recognising which value systems and beliefs
condition individual practices is as important as the attributes that
organize the individuals’ representations with respect to themselves
and to others. In this perspective, it is important to identify how the
recognisable elements of group belonging are constituted, through
intersubjective processes and by means of a language revealing
meanings (Habermas, 1987). Through their discourses individuals
refer to social practices and representations that make products out
of them of the same experience, simultaneously reflecting the
appropriations embodied by the individuals.

39



From this point of view, the understanding of culture leads us to an
analysis of the discourse relative to the rites and to the meanings they
assume for individuals, to the choices relative to what is more or less
important to mention, taking into account the interlocutors and the
spaces in which the discourses are produced. In this sense, it was
interesting, and contrary to male discourse, to observe the lack of
importance conveyed by girls to learning about sexuality in a ritual
(and also school) context. It was however profoundly present in their
answers to questions regarding the body, in which their discourse
about sexual hygiene presented itself constructed on the basis of
attributes that characterise the practice of sexuality taking into
account male expectations.

So, what we also intend with this research is to understand how and
through which mechanisms, in contexts relative to concrete realities,
the conflicts/readjustments between the preservation of values and
practices and a social order are produced, creating change, not only
regarding alterations, often apparently formal, such as the time and
duration of the rites, but also with respect to the combination and/or
divergence between identity models, expressed in not only plural but
even antagonistic discourses, such as the discourse of equality and
the discourse of power hierarchies, social roles and functions based
on cultural immobility.”

Refusing the reductionist approach of culture (as is proposed by the
functionalists and the structuralists)® to an epiphenomenon or to an
existing system in addition to the economic and social structures,
Bourdieu introduces the concept of habitus as the set of inherited
and acquired dispositions expressing the values and practices of a
given group, subject to strategies that allow to explain the

7 When we consider the duration and the time selected for the performance of the
rites as apparently formal mechanisms, we refer to the need to pay attention to the
importance these aspects can assume, mainly when these alterations correspond to
the introduction of values produced in other spaces, such as the school.

8 While for the functionalists each element contributes to the cohesion of the
structure, for the structuralists the focus of the analysis should be the structure and
the form, focusing on action, allowing the existence of regularities. Both
perspectives do without coordination and communication between the various
social, political and economic domains.
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constitution, production and displacement of symbolic capital in a
process of circulation and exchange of goods. This perspective leads
us to two new elements: one concerning the cultural communication
and embodiment mechanisms and another one referring us to the
existence of a relative autonomy of the cultural domain (without
which there is no longer a link between the various domains) in
relation to the economic and social domains. It is this relative
autonomy which allows an analysis of the narratives and cultural
forms that contribute to the construction of collective identities and
to the recognition of the cultural traits becoming common legacy.

Regarding the initiation rites, we think that it is important to take
into account how and through which mechanisms they intervene in
the construction of group identities and how they relate
to/antagonize/readjust the objective, succeeding, or not, in
maintaining identity cohesion. It is equally relevant to identify how
formal power strategies act and are compatible with cultural
institutions, so as to preserve the social order, i.e., how the cohesion,
being constrained by the context, exposes itself to new elements that
may, or may not, be absorbed and integrated. The representations
and informed practices (and communicating with other domains of
the political field) allow an understanding of how the relations
between individuals are regulated and how power, structuring these
relations, classifies, categorizes, selects and predicts what dominates.
For example, in the case of the matrons and masters who direct the
rites, it is interesting to understand the factors, how control
of/contact with formal State authorities and/or increased access of
girls and boys to school have produced changes in the course of time
in their sources of legitimation, both resorting to the discourse of
ethnic identity affirmation and establishing alliances, though
informal ones, with religion, situating themselves and seeking to
mediate the governmental rights policies with the permanence of
markers, such as, for example, those of gender. A particularly
interesting situation is that regarding “respect”, in the discourse of
people considered being one of the elements shaping juvenile
identities, and appearing with multiple meanings in the discourses
marked by the tension between an abstract notion of respect for “all”
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and for “the elderly” and a notion materialized in the gender
structure, i.e., for boys it has a meaning of providing for his family
and for girls it means to obey and serve her husband and his family.

This question is directly related to the preservation of the rites as a
cultural institution, to the powers it mobilizes, to the teachings that
one intends to preserve and to the mechanisms that regulate
expectations. The question of normativity is one of the most widely
studied and most controversial objects, fundamentally opposing the
Weberian perspective, in which the actor directs her/his actions on
the basis of what is expected by others, referring to a common frame
of reference, and the Durkheimian approach in which the social fact
compels others to the adoption of the norm, while its embodiment in
behaviours results in varying degrees of the norm’s efficacy (Leite,
1998). If Weber is the precursor of the interactionist approach
insofar as he insists on individual interactions in a system of
communication whose variability is altered on the basis of contexts,
Parsons (1967), within the Durkheimian perspective, reduces the
autonomy of the individual in contesting the norm, due to constraints
that are decisive for action. Merton (1970) seeks to solve this
problem, distinguishing the individual’s belonging group, which
functions as the principle of primary socialization, and the
individual's reference groups, which allows them, through
assimilation/combination/rejection, to compose social roles offering
them recognition in different contexts.

In the discourse of the norm, consolidated in the ritual mechanisms,
we are observing two movements: one, of adherence, as a fatalistic
need for integration and recognition, and another, of contestation,
expressed by the rejection of participation in the rites or by the
representation of the norm as violent. In all spatial units we noted
the emphasis in the discourse of girls and boys on physical evidence
and on the necessary corporal punishments to destroy their
individual identity and to construct solidarity on the basis of shared
experiences. The inflicted pains are not only meant to produce
unquestionable behaviours, but also to attribute a sacrificial
character to the pains, thus transforming the punishments into an
imperative for coming of age and for group recognition. However,
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and by virtue of the school context and of the discourse of rights, the
punishments and physical violence to which the children are
subjected during the rites begin to be contested by the various parties
involved, mainly the girls and boys themselves and State sectors such
as Education and Health. Now, this rejection of the punitive actions
during the rituals removes one of the essential markers for the
fulfilment of their function: to define hierarchies and to determine
the order, through a learning process not implemented by
explanation and free adherence, but by violent coercion.

In this study we have sought to identify which meaning the various
parties involved give to the ritual ceremonies and objects and
learning pedagogies, how this learning is constituted into a norm
referenced to hierarchization and differentiation, on the basis of sex
and age. Or, the practices may on the contrary be of a merely
performative nature, implying or possibly implying a rupture with
the norm. In this sense, what we also seek, on the basis of what was
said before, is to recognise how the conflicts between discourses (and
within the same discourse) may represent negotiation strategies
which, acting on the power structure, change or remove the
traditional sources of legitimacy. By this we want to say, for example,
that the matrons and masters resort to the public discourse of giving
value to the school, to the fight against HIV and AIDS and against
early pregnancy, i.e., they ambiguously way play with what are
considered elements of modernity, moving back and forth between
the preservation of “traditional” culture and the inclusion of more or
less formal “reforming” elements of the social roles. This situation
lays bare the negotiation/concession/resistance strategies between
the various powers and how they use the order of the discourse to
conguer new spaces of affirmation and legitimation.

In his study about culture, Geertz sees it as “an intertwined system of
interpretable symbols” (1989a:24). l.e.,, focusing on the
interpretation of the meanings which individuals ascribe to their
values, with, as stated by Gongalves (2010) “the symbolic explanation
of social action being fundamental, in the absence of social action
without meaning” (2010:69), somehow underestimates the practices
and representations that on the one hand prompt us for an
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understanding of the complexity of social relations with their power
networks, and on the other hand for the possibility of individuation.
Geertz (1989a) saw culture as constraining action, controlling
behaviour, and thus presupposed that all change in the political,
social and economic fields represented a confrontation between
tradition, which was seen as consistent with the social structure, and
modernity, as opposition to culture.

Geertz’s critics argue that he ends up attaching an all-encompassing
status to culture, explaining once and for all human action through
the system of symbols, isolating it from the elements which in the
various fields of the order may shake it, thus maintaining a static
view of culture.

In other words, if it is important, as Geertz (1989a) says, to study
culture from an analysis of the concrete mechanisms (symbolic
“artefacts” which people receive from tradition and transmit)
controlling behaviours, the study about rites showed the need to take
into account the individual’s “vanishing points” of these mechanisms
and the contexts allowing them to be seen not only as
producers/reproducers of culture, but also as producers of ruptures,
as is the above-mentioned example about respect that can be
manipulated and be used to invert the dominant order.® Or also,
when girls reject or manipulate the lengthening of their labia minora,
in a strategy expressing the appropriation of knowledge, with a
purpose contrary to the one given to it. Thus, we consider the
theoretical proposal of Geertz restrictive, insofar as culture is also
taken as a whole (in spite of his criticism of Malinowski being in this
sense), constraining behaviours, rejecting individuation. Indeed,
though this author refers to individual ways of cultural inculcation
(and in this sense presupposes a relative autonomy to individuals
through intersubjective processes), his idea of individuality
presupposes a non-choice, thus excluding, as other authors do, the
social, political and economic contexts, rendering culture

9 Some of the female interviewees stated, possibly due to contamination with the
public discourse of rights that, contrary to the discourse transmitted in the rites,
respect means having rights, whether the right to work or the right to practice sex.
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impenetrable to the economic, political and cultural structures. There
remains thus somehow an essentialist vision, in which social action
and its dynamics continue being subordinated to cultural
mechanisms which, despite the differences of individual
appropriation, are restrained by a notion rejecting the internal
mutability of cultural institutions.

Contradicting Geertz, Habermas (1987) defends the legitimacy of the
norm through intersubjective processes, without domination of the
normative patterns of a group. What Geertz in fact suggests, when
eliding the questions of mobility, “detraditionalization” and
dissemination, is to transform culture into an imposition that is
external to the individual and, thus, denying the possibility of action.
It is in this sense that the author states that “if it were not guided by
cultural structures — by organised systems of significant symbols —
the behaviour of individuals would be virtually ungovernable, it
would be pure chaos (...) culture, the accumulated whole isn’t merely
a decoration of human existence, but an essential condition of this
existence” (1989b: 50). Though it is necessary to pay attention to the
major contribution given by Geertz to the analysis of cultural
phenomena, namely in the operationalization he makes in the
deconstruction of beliefs and acts, favouring the meaning given to it
by individuals (it is less important to define what marriage is and
more important to know what corresponds to getting married), this
author does not attach any importance to cultural plasticity and to
the issues of dissemination and interculturality. On the other hand,
while the cultural system can impose assimilation and integration,
through its embodiment in the practices of normative patterns that
control deviations and strengthen acts of belonging, it is necessary,
we repeat, to take into account the mobility and dynamics leading to
the conflict between norms and to the production, though often
invisible, of alterations that are not settled by readjustments and
adaptations of the cultural model to social, political and economic
realities in transformation. It is the case, for example, of the
cohabitation of youths (even after having passed through initiation
rites) outside family control. l.e., the myths transmitted by the
matrons and masters that precocious sexual initiation may cause

45



death, thus clashing with school education, decrease the normative
power of the rites and can influence the development of strategies of
individuation. This question will be resumed later, when we will deal
with the functions of the rites and the mechanisms used by them to
shape identities.

In the same way, and considering how culture, while bringing about
political practices, is a battleground and an arena of confrontation in
which individuals, while simultaneously revealing “conformation”
with what is expected from them, develop strategies of contestation,
the constructionist approach of culture emphasizes the production of
senses and meanings and a discursive language, and how this
language interweaves with power relations. The representations
contained in the discourses give meaning to the person who
expresses them and through them intends to situate her/himself in
relation to the self and to others. This does not mean to perceive
culture as a mere process of embodiment as a reproduction of social
reality, but as a process where choices expressed in the discourses
intervene, which have to do with the context as the “field which
produces and modifies facts and events, as well as the field which
makes the appearance of facts and events possible” (Bernardes,
2004: 38). This suggestion used in the analysis of the initiation rites
allows us to understand how the initiated girls and boys learn what
they should do and how they can express this “doing” in order to be
individuals. I.e., the girls and boys embody cultural practices, which
allow them to situate themselves in a specific order of recognition,
simultaneously expressing confrontations and tensions existing in
the power relations. For example, when in the girls’ discourse about
othunal® they say that this practice constitutes a form of construction
of the self and of identification with the others, they clearly refer to a
power that is exerted with the purpose of giving them new
competences, even if these competences subject them. But on the
other hand, when girls who are not subjected to initiation rites
lengthen their labia minora on their own initiative, the meaning they

10 Othuna means, in the Makhuwa and Makonde groups, lengthened labia minora,
usually called matuna. Among the Sena and Ndau groups this phenomenon is
called matinji.
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ascribe to this practice must be understood on the basis of the public
discourse about sexual rights, i.e., the subjection mechanisms are
appropriated as a strategy of countervailing power, without however,
at least apparently, changing the model of domination.

What this example clearly shows is the impossibility to reduce the
meanings conferred by girls to cultural practices and to the
“satisfaction” of belonging to a group. We should instead seek to
understand how this recognition of “being a woman” is or isn't
expressed in the exercise which uncovers the restriction of the right
to sexuality, i.e., the right to pleasure and to desire not resulting from
a hierarchization of rights.!t What this example also shows is that it is
necessary to identify the mechanisms that are used in the interstices
of the dominant model to seek to manipulate the constituent
elements of a subordinate condition, or also as a need for belonging
to the adopted group.12

2.1. Culture, culturalism and tradition

The current debate about culture calls into question culturalism
which, according to Sardan, takes the form of a “scientific ideology”,
(2010:20) used by those who base their analyses on immobility and
the impossibility of change. Referring specifically to the African
continent (the main “victim” of culturalist approaches), the author
questions the existence of an African culture which, anchored in the
past, projects into the present specificities which imply an all-
absorbing homogenization. In this sense, culture is perceived as
fixed, and the opposition to change expresses an attempt to distance
oneself from what is commonly called the rationality of the West. On
the other hand, in their eagerness to return dignity to African
cultures violated by the colonizers, the culturalists emphasize a

11 When female informants say that they sometimes experience pleasure in sexual
intercourse, they say this in a context in which they are not a subject of rights, but
as a result of an occasional reality (in which the man defines the rules of the sexual
game), which cannot be claimed as a right.

12 Some women, mainly in Sofala Province but native of the south of the country,
lengthened the labia minora in order to be accepted by their partner’s belonging
group.
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standardizing and essentialist view, which is in line with the colonial
perspective of the production of stereotypes to characterise the
colonized and, consequently, resort to the same system of markedly
ideological explanations.

Sardan (2010) shows how culture, emphasizing an African
authenticity and purity, is a resource manipulated by the political
elites, as for example the justification of illicit enrichment and
patron-client networks, taking culture and its role in the construction
of an African identity as foundation. This culturalist vision, which
apparently emphasizes respect for African values, is based on
ideological suppositions that justify in one way or another the action
of political powers.

The conceptualization of culture and of a cultural analysis takes us
finally to three orders of problems: the first one has to do with
acculturation and with the principles of continuity and discontinuity
in the context of globalization; the second one has to do with cultural
relativism and multiculturalism and human rights; and the third one
is related to how culture, human rights and cultural rights interact,
conflict and struggle, both at theoretical level and at the level of
development policies.

The studies about culture, focusing on the search for aspects
considered “original” and founders of cohesion, have alienated
elements arising from contacts with other realities which, absorbed
by the people, gave rise to what some authors call the crossing of
cultures (Cuche, 2004). This situation refers specifically to African
peoples, where part of the cultural anthropology studies have ignored
changes occurred in how people think and live. The insistence on
searching for a distinct cultural identity leads to the restriction of the
analyses to the description of the cultural traits (which allows a
demonstration of originality), with the result that cultural systems
appear as fixed in immobility. Objecting to this position, Kuper
(2001) states that:

“cultural identity can never provide an adequate guide for life.
We all have multiple identities. Including that if 1 accept
having a primary cultural identity, | may not wish to resign to
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it. (...) If I had to see myself solely as a cultural being, I would
be left with little space to manoeuvre and to question the
world in which I find myself” (2001:283).

The eagerness to isolate what to researchers seems to be genuine and
characteristic of specific cultures has perverse effects on the scientific
validity of these studies. The systematic truncation of the realities
lived by these peoples in the contemporary world has not added
much to an understanding of the meanings given to their
representations and practices and to the context of their production.
The knowledge obtained is thus not only partial, but also misleading
from the point of view of how the internal and external dynamics of a
specific culture contribute to its preservation or, on the contrary, to
its adjustment or even rupture. Though ethnographic studies
somehow appear to provide valuable information about cultural
practices, we in fact note in some of them the absence of the social,
political and economic dimensions, which reduces their importance,
even if we only take into account their descriptive objective. It is very
insufficient, for example, to study the culture of the Makhuwa group,
identifying some cultural traits in it as being permanent and
essential, without taking into account the plurality of influences that
were exerted on it and admixed with it.13 Culture, as Merry (2003)
states, should be understood in its link with power relations and thus
enhancing change. In this sense, the author separates culture from
tradition, given that the former, contrary to the latter (which we will
discuss in more detail below), is continuously remade and
modernized.

The question of acculturation, which can be defined as the result of
the changes produced by long-lasting contact between various
cultures, implies a continuous embodiment of new elements, of
resistance and of transformation of these contents, taking into

13 Objecting to these “fixed” positions, it is important to emphasize, in addition to
others, the research conducted by E. Medeiros (1995) regarding the Makhuwa
culture, by A. Brago (2008) regarding the Sena culture, and by F. Fernando (2005)
regarding the Ndau culture, as exemplary in the construction of interpretation
systems that have as background the specific production and reproduction
contexts of the initiation rites as a cultural institution.
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account the greater or smaller permeability to cultural
interpenetration.’* From a methodological point of view, a cultural
analysis should pass through an understanding of the elements (why
were these and not others acquired), of the mechanisms through
which acculturation is produced and, as Herskovits (1952) states, as
cited by Cuche (2004),'> through the recognition of how new values
change the cultural meaning or, on the contrary, how old meanings
are given to new elements. Authors such as Sahlins (1997) argue
along the same lines, mainly in the analysis of the symbolic systems
and of the meanings that are given to new objects, when it comes to
the flowering of the culture through the introduction of new goods.

In the case of our study, we managed to establish, for example, how
the religious action of the catholic missions, though seeking to
preserve the structure of the rites, has, through the introduction of
the Christian morality, influenced the meanings that are given to the
teachings of sexuality. The research concluded that old elements
which would culminate the initiation rites, namely sexual intercourse
of the children, were replaced by teachings about how to “use” the
body. In the same way, a religious character was lent to the
aggregation ceremonies (with the performance of processions,
accompanied by ceremonies performed in places of worship), and a
modern character (with the girls using clothes and wigs), thus
adjusting, integrating and harmonizing old and new meanings. On
the other hand, meanings are given to old practices, which remain
current from the appropriation of modern knowledge, thus providing
new sources of legitimation. For example, that the lengthening of the
labia minora helps to hold urine. l.e., while the othuna serve to give
pleasure to the man, they also and furthermore serve, according to
the images borrowed (reinterpreted) from a certain “medical”

14 1t is important not to confuse acculturation with assimilation, which implies the
annulment of the cultural identity of a people through the imposition of another.
The assimilation process, which contains profound inequalities expressed in the
Portuguese colonial policy, was based on the submission of the dominated group
and the superiority of the dominant culture, producing among the dominated
group mechanisms of rejection of their own culture and also mechanisms of
resistance.

15 J. Herskovits (1952). Les Bases de I'anthropologie culturelle. Paris: Payot.
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discourse, to maintain hygiene. A similar situation can be found in
the justification of circumcision which, in the central and northern
zones of the country, gives meaning to what it is to be a man
(requiring specific ceremonies that are not limited to the act itself)
and which today appears introduced in the cultural and medical
discourse, as serving as protection against HIV contaminations and
AIDS.

This means that culture and how it is expressed in representations
and practices should take into account the contexts in which social
relations are developed, the possibilities and strategies of negotiation
to preserve or change a specific social order. Acculturation, or as
Bastide (1960) calls it, the interpenetration of cultures, must also be
understood as a form of resistance to preserve the cohesion of the
communities, particularly in the case of Mozambique, which in few
decades has experienced profound alterations in the political and
economic system (and moreover a civil war), producing, at all levels,
very serious disturbances.

When Mozambique becomes independent and a system is
established which considers the traditional structures harmful to the
construction of equality, referring them to clandestineness or, when
the democratic system was established and more recently culture
became a recourse used by the political power to reinstitute power
hierarchies and to legitimate forms of domination, the cultural
institutions, such as the initiation rites, were losing and/or adapting
old meanings or gaining new meanings. When we observe today how
the bridges between the traditional authorities and those of the State
are maintained, finding mechanisms of mutual legitimation, seeking
to control the role and function of the masters and matrons, losing
ritual secrecy and the power it had in the past® and making public
knowledge reserved to only a few, we observe necessarily the
embodiment of new elements and ways of performance which, with
or without calling into question the aims of the initiation rites,

16 For the interviewees the past means the years 40, 50, 60 and the beginning of the
70s.
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enhance their readjustment.’” A clear example is the fact that in some
places, particularly in Sofala Province, the girls and boys are
individually initiated at home or in rooms next to their houses,
during an extremely short period. That is, in the absence of a group,
with everything involving the performance of coming of age
ceremonies, the sharing of values and the creation of bonds of
solidarity, dramatizations about the childhood world and the
inclusion into adulthood, the rites become more a phenomenon of
social recognition than of cultural cohesion.® The same can be said
when we observe that today the rites are paid in amounts that vary
according to the possibilities of the families and that in the case of
families with greater wealth the aggregation ceremonies are a show
of wealth and of social differentiation. On the other hand, as we
pointed out above, it is worthwhile to take into account the
importance of the mechanisms of appropriation of the individuals,
moving and staying in different spaces, in conformity with existing
expectations: young students who reproduce in their areas of origin
ways of behaviour and worship (as those of their ancestors) and who,
simultaneously, adopt other mechanisms of recognition in the
presence of their pairs, when they are at school, in spaces of
entertainment or at work.

The intersubjectivities reflected in the discourses, by tensions and by
how the agents organize their representations and the meanings they
ascribe to their practices, show how culture should be understood
through processes of composition, recomposition, structuring and
disruption. This means that “culture is a more or less (but never
completely) homogeneous dynamic whole” (Cuche, 2004:74),

17 When the observance of rites can be “bought” and the rites become visible
(sometimes depending on small ceremonies to which the observers have to subject
themselves), the influence of the social, economic and political contexts in the
readjustments to which they were subjected becomes evident. Readjustments that
can be expressed in a granted re-adaptation of new elements to old cultural forms
or resistance, for the preservation of old cultural forms.

18 While both cultural cohesion and social recognition point out a belonging and
sharing of meanings, the difference to which we refer has to do with the fact that in
the social recognition we find elements which escape from a more restrictive field
of culture and are part of modernity.
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however allowing, by the more or less coherent way in which its
elements appear, the development of individual strategies aimed at
the manipulation of culture by individuals. In other words, as argued
by Ortner (2006), it is necessary to observe the link between the
practices of social actors in concrete contexts and the coercive
structures (that can be understood as the Bourdieuian habitus)
exerted on these practices and which can be influenced by them.
When the lengthening of the vaginal lips is carried out by adult
women, aiming at seduction and control over the male body, it is
evident, resorting once again to Ortner, how residual hegemonies
and emergent hegemonies and the possibility of resistance on the
part of individuals are brought about. Culture is thus a battleground,
which should not only be perceived as a homogeneous collective, but
also as a place to which individuals can resort to contest or/and to
negotiate, projecting new meanings to cultural phenomena.

For the reasons indicated in this research we sought to avoid the
prejudice of pursuing cultural “purity”, which would take us to an
essentialist naturalization, as well as the prejudice of forcing the
existence of change. Our concern is to understand how and which
tensions, conflicts, ambiguities present in the discourses of our
interviewees are product of the internal and external dynamics of the
cultural field, providing mechanisms of cohesion allowing us to
understand the internal logic of the functioning of the cultures
studied.

The second order of problems has to do with the interrelated
guestions of cultural relativism and multiculturalism. If cultural
relativism has its origin in the idea of culture as a whole (and also as
an autonomous phenomenon) that cannot be compared and
hierarchized in relation to other cultures, thus receiving recognition
as a principle which appears to refuse the evolutionist approach in
the tradition of American anthropology, the fact is that relativism,
when defending a pure, original and unique position of culture,
implies a reductionist and diminished perspective of it. For that
matter, Kuper (2001), building on his experience of life in the context
of apartheid, criticises the approach which reasserts differences,
considering them unchanging and distinctive, for the simple
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assertion that a difference will always inexorably be a difference. By
overrating differences we are excluding the capacity for inclusion and
adjustment, for example, of rural populations who, when moving to
urban areas, acquire the routines and lifestyles of their new contexts,
inevitably influencing their relation to the culture of origin. As Kuper
states:

“unless we can separate the various agglutinated processes,
under the heading of culture. And unless, after doing so, we
observe the existence of other processes in addition to the
cultural field, unless we do all this, we will make little
headway in the understanding of what we continue calling
culture” (2001: 282, 283).

The ethical principle which ascribes equal value to all cultures has
been corrupted and used to justify and tolerate the continuation of
inequality, resorting to the difference and to respect for the
difference to alienate communities, mainly in Africa, from claims for
human rights. As Geza Roheim states (as quoted by Cuche,
2004:145): “you are completely different from me but | forgive you”.
In this line, Marcus and Fischer (1986), entering the debate about a
notion of culture as ideology, criticise the multiculturalist impasse
which, on the basis of difference and tolerance, falls into cultural
relativism that serves as argument for the violation of human rights,
and defend culture as a historical construction subject to successive
manipulations and new meanings.

This idea that culture and human rights belong to opposite fields,
rendering the link between these two premises impossible (given that
culture is “universal, total and unique”, subjecting the rights to this
“pure and original” world), is one of the ideological foundations (also
acquired by a certain vision of ethnography) of cultural relativism.
The notion of modernity and particularly the question of human
rights are excluded both in the discourse of common sense and in the
more elaborate discourse produced by social scientists. As Sardan
(2010) states, the past and traditions, perceived in a mythical frame
the decisive aspect of which is its absence of clarification, grant the
culturalists (with their ahistorical approach of cultural realities)
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authority in the interpretation of the present. Part of the
ethnographic scientific discourse, staying away from an analysis of
contexts and power structures and favouring a synchronic approach
(also not taking into account change and conflicts existing in this
past), legitimizes the subordination of new cultural realities to a
decisive immobility. In the same study, Sardan adds to this criticism
of a partial approach of culture, the elimination (by some scholars) of
the different “pasts” (pre-colonial, colonial and post-colonial) and the
entire body of influences which shapes, constrains and reorganizes
tradition. Borrowing from some erudition in an attempt to find
African purity and authenticity, what we observe in these approaches
is the assumption, in scientific clothes, of a dispersed and partial
common sense and of a stereotyped construction.

The position taken by Sardan (2010) fits in with the study about
initiation rites in Mozambique and with the need to understand the
confrontations and the recomposition/readjustment strategies,
allowing a rupture with the analytical impasses in the explanation of
how practices naturalized by the culturalists are today confronted
with new motivations and expectations. Considering, for example,
female initiation rites as spaces of freedom, leaving out the
subjugation and subordination they transmit, expressed in school
abandonment and early marriages, means to conceive the
Mozambican cultural reality outside the possibility of change,
excluding the parties involved, particularly the youth of both sexes,
from active, fluid and ephemeral identity construction.

Taking culture as an “essence”, granting it moral superiority (above
and beyond individuals) and not as a construction which
hierarchizes, granting some people more rights than others, we
exclude some of the fundamental questions centred on the
recognition and identification of which are and to whom belong the
rights laid down by the rites and how these rights correspond to or
are in conflict with the public discourse of rights, the Law and public
policies based on the presupposition of the equality of all human
beings.
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Respect and cultural tolerance perceived as a fixed phenomenon,
dissociated from power relations, conflict and contestation,
legitimizes, after all, that girls who run away from the initiation rites
or reject early marriages may be called traitors of culture.’® The right
to culture has thus served to justify oppression and practices which
impede access to and the exercise of rights (Cowan, 2002). It is the
case, for example, of practices that promote the violent teaching of
girls of obedience and “service” to men, which are basic elements of
the initiation rites. Until today these practices remain hidden (or
neutralized) both in some ethnographic studies, within the same
perspective of cultural relativism (taken as methodological principle),
and as ideology. This invisibility of the power structure in cultural
institutions has also been preserved at the level of political power,
which needs, at a time of democratic deficit as is experienced today in
Mozambique, to manipulate culture in a strategy which is meant to
be one of inclusion, but which clearly turns out to be a form of
imposition of a cultural and political model which is also total and
totalitarian. This means, and it is not only the case of our country,
neither specifically of Africa, that we see today an
instrumentalization of culture by the power(s) to promote, according
to the political contexts, the difference, unity, the domination of one
group over another, and even to naturalize corruption with an
essentialist discourse of it being rooted in the networks of kinship.

Multiculturalism, such as the concept of cultural relativism, raises
problems from an approach and definition of public policies point of
view. Initially multiculturalism can be considered the sharing of
spaces by groups with differentiated cultures, taking into account the
need to preserve the cultural diversity of each group, developing
positive affirmation policies that enable these groups to have access
to resources such as education and to participate in political
decision-making bodies.

However, the question becomes more complex when it is frequently
observed that the multicultural approach starts, as happen with

191t is no coincidence that these situations of a break with a cultural model excluding
girls from rights are not disseminated or studied.
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cultural relativism, from the existence of -cultural patterns
characterised by immobility and by the preservation of the purity of
the culture of origin. In this perspective, not taking into account the
embodiment of other elements that can renew culture(s) “impedes”
in fact, mainly regarding the youth, a diversified appropriation of
elements comprising their identity, enabling them to situate
themselves and go around in different spaces, using a variety of
identification strategies. On the other hand, multiculturalism has
served to maintain and preserve power hierarchies organised in the
culture of “origin”: with the argument of cultural and religious
respect, a set of strategies is at this moment at stake in Mozambique
that aim at regaining ways of domination expressed for example in
the requirement to use an “Islamic headscarf” in public spaces such
as schools. What this in fact shows is an attempt to impose on a
secular State lifestyles conditioned by a religious power (manipulator
and holder of a legitimacy based on “knowing” and “interpreting”
what is sacred) which restricts access to human rights granted to all
male and female citizens of the country.

From this point of view, Regueira (2004) mentions the existence of a
conflict between tolerance for differences, which allows
individuation, and a multiculturalism isolating submission, which
the author considers a “cultural normality”. Multiculturalism starts
from an essentialist view which, highlighting the importance of
cultural differences, disregards tensions existing within the
collective. Thus, the “right to be different suppresses the right to
equality as citizens” (2004:3). If the multicultural presupposes the
preservation of the private as a field of diversity and the public as a
field of regulating differences, this means for example in the case of
the initiation rites, to “protect” cultural practices that produce fixed
identities legitimated by a sacralisation of the past (the frontiers of
which are unknown), while regulating mechanisms of social relations
in public spaces are delineated. From this premise the private is
legitimized as not producing the political, i.e., by seeking to
disconnect the two domains of life, the inequalities, whether of sex or
in other fields, are maintained as naturally invisible, in an attempt to
create a territorialized, fixed and homogeneous cultural identity. For
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example, if we take into account the dominant discourse, access to
and the exercise of rights, particularly those of women, constructed
in the private domain, will remain subjected to a multiculturalist
approach which, supposedly respecting the difference, hinders the
internal dynamics mobilizing for change from being projected into
the public space. In this line, Merry (2002) states that having
recourse to the naturalization of the role of women in the context of
local cultures, vindicated by some States as unquestionable because
we are dealing with cultural identities to be preserved, constitutes a
real barrier to the appearance/visibility of ways of
contestation/resistance which, in these local cultures, develop in
favour of women’s human rights. In the same way, to impede that
cultural identities are elided (i.e., their disappearance and
domination by others), it is necessary to take into account the
specificities and the strategies of the struggle developed within
minority groups, so as to include them in the activism for universal
rights, as well as in the theoretical analysis of these cultural realities.

This question refers us once again to the definition of culture (as a
category of analysis) and non-cultures (such as beliefs and practices)
and their relation to power (Barreto, 2005). Thus, culture expressed
in practices and in discourses “naturalizes” power, showing the
mechanisms used to shape social action. Constructed on the basis of
oppositions and adjustments, it confers legitimacy to the
representations and practices of individuals. l.e., as stated before,
culture isn’'t “natural”, it does not produce unchanging belongings of
individuals but on the contrary and as Barreto states “culture is a
simultaneous process of differences and identification, moveable,
contingent and always relative to whom and to what it is
differentiating itself, of what and for what it is identifying itself”
(2005:10).

2.2. Culture, ethnicity and human rights
Still with respect to this relation between multiculturalism and

cultural relativism, given the object of this study it is relevant to treat,
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though briefly, the question of ethnicity and how this concept is used
in the study.

On the basis of research done in Nigeria, Cohen (1974) discusses the
guestion of the characterisation of ethnicity in contexts of modernity,
showing how old practices tend to persist, when the affirmation of
power and economic gains are at stake, emphasizing that “in new
contexts, customs assume new values and new meanings” (1974:96).
What is interesting about this author is a reasoning constructed
around intergroup interaction lines that can strengthen or, on the
contrary, inhibit primary forms of ethnic identification, which have
to be understood, for example, through the conditions (correlated to
the distribution of power) that are available to some groups to access,
more than others, economic and political resources. In this sense
mechanisms are developed that may or may not bring about new
ways of recognition and imposition which seek to distinguish,
aggregate and segregate, for example by resorting to a terminology
such as “our customs are different” (Cohen, 1974:98). Also for Barth
(1969), ethnicity should be understood on the basis of the
construction of differences and the recognition of a group in relation
to others. Breaking with the essentialist vision, this author defends
the non-fixing of ethnic identity and its permanent mobility on the
basis of historical contexts.

For Amselle (1985), an ethnic group represents a linguistic unit in a
context of mobility, of oppositions , but also of negotiations. In this
sense, one cannot speak of an ethnic identity but rather of
ethnolinguistic groups, showing how their constitution is brought
about through construction processes, resorting to one or more
elements which the groups claim as being fundamental for their
characterisation, for their distinction and classification. From this
point of view, having recourse to ethnicity may constitute a way to
legitimate superiority, to resist to a process of domination and
belonging, containing simultaneously an element of exclusion.

Although for many authors quoted by Amselle the criteria for the
definition of ethnicity “is to have a language, a space, customs,
values, a name, the actors’ same descent and consciousness of
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belonging to the same group” (1985:18), ethnicity can nowadays be
considered part of a wider field with a shared religion, political
organisation forms and economic mobility, which precludes speaking
of an ethnic unit. Examples are the distinctions between inland
Makhuwas and coastal Makhuwas, or those also found in the Sena
group, who distinguish themselves not only in relation to other
ethnic groups, but within the same group, having distinctive signs to
impose themselves or to negotiate positions. When in Bazi Town,
people systematically said “here we are in the heartland of the
Ndaus”, they intended to assert themselves as the legitimate
representatives of the Ndau culture, i.e.,, those who hold the
knowledge inherited from the ancestors, and those who necessarily
have the power to determine the “authentically” Ndau forms of social
and political organisation and cultural practices.

Despite the fact that, as Amselle states, an ethnic unit does not exist,
the construction of stereotypes about others is one of the forms to
assert distinctions conveyed by common sense, for example the
classification of being “confused” and being “dangerous and
ignorant” attributed by the populations of the south to, respectively,
the Sena and Ndau peoples in the centre of the country and the
Makonde people in the north.

The assertion of identity and how it is expressed also depend on the
contexts in which the individual wants to be recognized. For example,
a Makhuwa may be interested to assert himself as such or only as a
Mozambican, when the distribution of positions of power and/or his
recognition of belonging is at stake. Therefore, as Cuche states when
referring to the difference between ethnocultural groups, it is less the
existing real difference than “the wish to differentiate oneself through
the use of certain cultural traits as markers of one’s specific identity”
(2004:113).

Although the ethnolinguistic characterisation is not an object of this
research, whenever required by the analysis in the identification of
the functions and mechanisms developed in the initiation rites in the
various spaces, we seek to differentiate the representations and
practices which we deem to be similar or, on the contrary, distinct.

60



Another order of problems has to do with cultural rights, i.e., how the
discussion about collective cultural rights versus individual rights as
expressed in the development policies is organised.

Although cultural rights are included in the Universal Declaration of
Human Rights (1948) and later in the International Covenant on
Economic, Social and Cultural Rights (ICESCR, 1966) (the latter only
entering into force ten years after its adoption, ratification and
accession), it is observed that, contrary to civil and political rights for
which mechanisms were defined for monitoring compliance by the
States, only with the creation in 1985 of the Committee on Economic,
Social and Cultural Rights, the function of which was to evaluate and
monitor the implementation of the dispositions, conditions were
created to monitor the application of the defined mechanisms in the
scope of the United Nations.

However, and due to the continual difficulties to clarify cultural
rights, only in 2002 the Human Rights Commission adopted a
resolution promoting the exercise of cultural rights.20 The main
arguments used to explain the difficulties to include cultural rights
(as a dimension of human rights, informing us about the diversity of
peoples’ thought, life and communication) are in the field of the
confrontation between the existence of cultural values and practices
violating human rights and the defence of these rights as universal
principles, applied to all human beings, irrespective of groups of
belonging. The fact that culture (the difficulty of using the concept)
and respect for culture can serve to relativize and violate human
rights, and the implications that State interference may bring for the
alteration or destabilization of the social structure, contribute to the
situation that even today cultural rights are perceived and applied in
very differentiated ways (UNDP, 2004). Allowing to be object of
political manipulation by the elites who provoke, to their own
advantage, regional/ethnic asymmetries, whether through the
distribution of resources such as schools and health units, or through

20 United Nations. Human Rights Commission (2002). “Promotion of the enjoyment
of the cultural rights of everyone and respect for distinct cultural identities”.
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the distribution of investments, cultural rights and cultural freedom
may be converted into the domination of one group by another.

The question is, as somehow already mentioned above, the link with
cultural rights and human rights or, more precisely, which are the
conflicts and meeting points in the methodological treatment of
cultural rights. We emphasize two ways of conjugation: the first one
is based on an analysis of how human rights (expressed in the Law
and in public policies) are present or absent in cultural practices and
values. The second one takes culture as object, which means to
understand how ways of thinking and living are organised,
establishing relations between the various domains of life and how in
each one of them individuals take up a position and establish
relations with others (Merry, 2003).

One of the problems raised by the analysis of cultural rights versus
human rights is the question of cultural freedom, referred to both
with respect to the right of each individual to be allowed to speak
his/her own language and to practice his/her own religion, and with
respect to the right of the group to impose cultural values and
practices, possibly limiting individual freedom. This situation raises
another problem: if the cultural freedom concerns the collective,
should it be respected even if the power is based on gender iniquity?
Or if the freedom concerns the individual, does he/she have the
possibility, within the cultural model limiting his/her rights, to
contest and resist? Remember, for example, what is happening with
the decision of the Mozambican State (publicly stated by the Minister
of Justice, on 24 August 2012) to allow Muslim girls to use scarfs in
public schools: is this an affirmation of religious identity or, on the
contrary, an imposition on female children to use a garment which
makes them unrecognizable in front of their pairs? Or is the use of
the veil also, and mainly, a form of training and control over the
female body, in complete disagreement with the constitutional
principles of equality?

This fact highlights the relation between cultural diversity and
cultural identities: while cultural diversity implies the coexistence of
cultures with particular lifestyles, cultural identity (if we consider it
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in the collective and the individual sense) refers to an identity which
may be multiple and plural, and the relation between the two is not
always peaceful, even more so if we take into account the exercise of
human rights.

As Touraine (1997) states, the question of cultural rights has mainly
to do with social inequality and with the possibility to articulate the
right to citizenship and to social inclusion with the cultural heritage
which may be appropriated and changed in the course of life. The
question raised by Touraine is the constantly debated “right to be
simultaneously equal and different”. This means the recognition of
people as social actors, who can intervene, modify and recreate
cultural identity rights, allowing them to assert themselves as
subjects of new cultural recompositions. In this sense, Gadea and
Warren (2005) state that:

“today the advancement of the cultural paradigm gives
prominence to the claim for cultural rights, always
expressed in defence of particular qualities, but granting
them a universal sense (...) these are identity rights but
based on individual freedom and not on communities? -
even if these rights are instrumental values in the course of a
conflict — the case of the struggles for the right to interrupt
pregnancy, for sexual rights, for full citizenship for women”
(Gadea and Warren, 2005: 43).

We think that, resuming what was said above, ambiguity and the
apparent paradox between human rights, cultural rights and cultural
diversity means that the coexistence of these three elements is based
on three premises: the foundation of the first one is the notion that
culture is dynamic, that cultural representations and practices are
subject to change and that social actors are agents of these changes.
The second premise is that States should interfere in cultural
practices that are harmful to human rights, through legislation and
public policies and, mainly, through actions promoting the

21 The celebration of the concept of community as legitimating culture, frequently
hides the power structure, the inequalities and the domination organizing it and
which may be at the root of its constitution.

63



appropriation and exercise of rights, enhancing the identification of
individuals/groups living in a subordinate condition, such as women,
with a demand for equality and equity. The third premise is the
existence of tolerance and respect for cultural diversity, being the
States responsible, through policies reducing economic, political and
social exclusion, to guarantee effective equality in access to and the
distribution of resources.

2.3. Culture and patriarchal domination

If culture, to be perceived, has to focus on the power structure which,
hierarchizing functions and roles, hierarchizes rights, we think that it
is fundamental to recognise how the social relations that are
established within a cultural institution, such as the rites, are guided
by a patriarchal culture. Hence our interest in linking these two
elements that constitute the binominal of domination, which may
show the invasion of the patriarchal model into the “composition” of
the cultural phenomena.

The first definitions of patriarchy made by radical feminism consider
it a system of gender-political relations produced and reproduced in
the private and public spheres of life, characterised by control over
women’s reproductive and productive power, guaranteed by the State
through mechanisms regulating the institutions.22 Through the
patriarchal system, distinct ways of oppression are naturalized (on
the basis of biological differences between women and men),
constituents of the norms and values and evident in sexist
stereotypes and the mechanisms which, also at symbolic level, turn
women into a constituent part of the same system of domination
(which however should be historically contextualized), and which
have been reproduced in the course of history, irrespective of
political and social systems.

Even if we consider that the biological differences between the sexes
(disregarding the changes introduced by technology, subverting this

22 Marta Fontela. In: http://grupo feministlaruptura.blogspot.com. Accessed in
October 2012.
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fixation on biology as a previous principle) produce profoundly
differentiated gender standards, we observe that the concept of
patriarchy used by radical feminism, as any form of male domination
over women (Millett, 1971), acquires a more refined and flexible
sense with Walby, who defines it as “a system of social structures and
practices in which men dominate, oppress and explore women”
(1989:214), allowing to escape from the universalism and
decontextualization engraved in the analyses favoured by other
feminist currents. This means that the forms of domination and its
expression vary according to the social contexts. Culture is thus one
of the key components for the analysis of patriarchy as structure and
practice of domination, i.e., through culture the gender hierarchies
are legitimized and controlled. Patriarchal culture is a material and
symbolic system which implies control and violence and which are
directly related to the gender order. An example of this is the
invasion of control mechanisms in social relations between women,
which causes them to think, feel and act on the basis of a
hierarchically subordinated position. Even in situations in which they
have power (as is the case of women occupying political decision-
making positions), these women mediate the system of domination.
In the patriarchal culture there is a social mandate which legitimazes
discriminatory and excluding practices. It is no coincidence that
many of the boys interviewed in the scope of the research had
naturalized violence exerted on women.

Sex as well as gender is characterised and classified according to a
heterosexual matrix which is simultaneously necessary and
constituent of the normativity of patriarchy, i.e., the essentialist view
of the sexual (biological) differences does not take into account that
this very difference is a construction based on heterosexuality. In
other words, when we talk about biological sex, we are interpreting it
on the basis of the dominant paradigm, which Foucault (1979) calls
biopower, which is the naturalization of subordination on the basis of
the bio-sexual binomial. This also means that the notion of a body
informed by this normativity produces what Butler calls abject bodies
(1990), i.e., “bodies that do not count but that emerge necessarily
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from the process producing heterosexual bodies —homosexual bodies
which offend” (Walby, 1989:339).

The tensions between sex and gender highlight the instability of the
concept of gender2® which in its operationalization moves from a
construction of sex, dichotomizing it with respect to gender, to an
interpretation of gender “as a symbolic system that should be studied
in specific cultural contexts” (Stolcke, 2004:90). This means taking
into account the dimensions allowing an understanding of how the
mechanisms of oppression of women are organised, hierarchized and
reproduced/changed. In the theoretical debate and in the
operationalization of the concept of gender, particular importance
has been given to the processes of subjectivation, pointing to the
systems of meaning which, as Scott (1990) states, demonstrate the
representations of gender present in the normative body guiding and
regulating social relations and in the way in which each individual
gives meaning to her/his practices (Scott, 1990). Thus, rather than
reflecting reality, the discourse gives it meaning, i.e., we must seek to
understand how the normative is organized, allowing that the
discourse is not only a product of reality, giving it rather a complexity
of meanings, arising from the processes of subjectivation of this same
reality.

Butler (1990), opposing the essentialist theories, proposes
performativity, highlighting not only the influence of the sex-gender
system in the construction of identities but also in the normative
subversion and, in this sense, as Stolcke states, “gender is converted
into something which is done instead of being something which one
is” (2004:100). However, Butler’'s suggestion (1990) leaves the
guestion open of how the cultural, social and political contexts
ascribe meaning to the differences between the sexes and how
inequalities are constructed/imposed/structured on this difference,
which not only structure the social order, but also how gender is

23 G. Bonder (2003) refers to the position of scholars who talk about the need for an
implosion of the category of gender, replacing it “by a variety of positions of gender
deriving from a process of subjectivation traversed by asymmetric relations relative
to ethnicity (...), among others” (2003:4,5).
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constituted as body. On the other hand, and as the research seems to
demonstrate, the performance can legitimate stereotypes, when, for
example, matrons, in the case of female initiation rites, dramatize the
role of men and the behaviour that may be expected of girls,
strengthening the “justness” of control over women’s bodies. In this
situation and through the discourses of youths as well as adults of
both sexes, we were able to establish that this dramatic performance
of the naturalization of sexual violence is invoked as “just” in the
experiences lived by youths and adults of both sexes, i.e., the
performative field is intimately linked to social practices.

It is in this sense that patriarchy pursues the legitimation of the
domination of women, irrespective of the variations found and of the
mechanisms set in motion in each culture. Saffioti (2004) even
defends that greater visibility of women on the labour market or in
decision-making spaces (and in more and better public policies in
favour of equality) may coexist with mechanisms that do not change
the gender order, from the point of view of an analysis of social
power relations. The author considers that “there is no biological
sexuality, outside the social context in which it is practised” (Saffioti,
2004:6). This means that the two concepts comprising the sex-
gender binomial should both be understood as social constructions
(and not as opposing nature to culture), no longer seeing one’s sex
exclusively as the domain of nature and considering it as culturally
constructed as well.

It is in this context that the sex-gender system not only refers to the
social relations existing between the sexes, but also allows us to
recognise how the patriarchal ideology is structured, expressed and
instituted (as naturalized constituent of power inequalities) as a
system of beliefs acting on how people think, live and act (Facio,
undated). This system of beliefs, which has the male as parameter,
constraining roles and functions to the sexual “difference”,
necessarily restricts the possibilities of shifting the individuals’ forms
of identification and we therefore talk about a system and a whole
which differentiates and unequalizes human beings (Lagarde, 1997).
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But talking about gender, about the sex-gender system, means
talking about a power structure expressed through a hierarchized
gender order and about the fixation of subordinate roles and
functions, revealing themselves through a discourse expressing the
representations (of what it means to be a man and a woman)
pronounced by a power structure which urges to “resignation”.

Power acts thus through agreed “obedience”, through control over
the action of others, taking into account, in the contexts in which they
are reproduced, the strategies and answers given by the dominated
ones. This means that in order to dominate, mechanisms are started
that cause individuals to submit themselves to their status of
subordinates. The analysis of power acquires new depth when one
emphasizes the notion of power in relation, i.e., when the emphasis is
shifted from dispositions to obey and the legitimacy of whom
exercises it, to “power in relation” (Lukes, 1974). In this sense,
Foucault (1976), using the concept of biopower, shows that control
over the action of an individual and of a collective has not only to do
with the mechanisms that are used to control others, but also with
disciplinary power which develops coercion techniques, present in
the ways of thinking and living. l.e., disciplinary power set to
confront, strengthening/transforming/adapting itself on the basis of
the multiplicity of relations characterised by mobility, produces
domination (develops more or less coercive control techniques) but
also resistance.

This means that the individual is not passive, she/he participates and
is an instrument of the domination, while she/he can let loose
elements of countervailing power and resistance, forcing the
dominator to negotiate and adapt himself, however without the
power structure being changed. This structure holds the alterations
and the countervailing power strategies, with a view to their
strengthening and refinement, expressed in the discourses stating the
beliefs and mechanisms used to legitimate them (Luna, 2002).

Returning to Foucault, the discourses reflect, but also produce, the
reality, when expressing how the body and the power relations are
conceived: the discourses are producers of meaning, not only
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enabling taking cognizance of the beliefs, but also of how these
beliefs are object of representations that inform about the
mechanisms used by individuals to communicate. The analysis of the
discourses produced by the various actors as a dynamic exchange of
signs and meanings subject to changes operated by the contexts in
which the discourses are produced, allows an understanding of how
discourses about initiation rites appear in apparent contradiction and
in conflict between a sense of belonging and identification relative to,
for example, the legitimation of the teachings about the practice of
sexuality (as an explicit way of shaping rights and inequalities
through a cultural tradition which presents itself as ahistorical), and
a discourse of an assertion of rights.24

Rehabilitating the role of the actor, Touraine (1996) argues for a
dynamic idea of structure in which the actors perform a key function
with respect to the preservation of the order as well as in the
production of elements that subvert the order. And it is in this order
of ideas that the power structure is object of multiple dynamics of an
exogenous or endogenous nature, revealing themselves through
interdictions and punishments producing normatives that guide the
elaboration of stereotypes and practices. At the same time, “changes”
and “readjustments” may be originated in the power structure by
force of the transformation of the political contexts (as is the case of
the establishment of democracy), which generate new and important
alterations, by the possibilities of the mobilization of elements
allowing, in the political structure, a questioned (or unquestioned)
renewal of the forms in which the power is exerted. This
phenomenon occurred in the situation of democratic Mozambique by
the appearance of a civil society which has enabled the visibility of
gender inequality and has imposed legal mechanisms (bringing
secret forms of domination exercised in the private domain to the
public domain), including them in the political discourse and
integrating them as human rights into the State power system. We

24 As we will have the opportunity to analyse in the course of the various chapters,
the discourses pronounced by the youths about their experience of the rites show
their interference with the identity construction, giving simultaneously new
meanings to what was transmitted to them.
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must however observe that, as Foucault argues, the State is not the
sole producer of power, so that we must observe the (multiple and
plural) power relations that are mobilized in various and
contradictory contexts.

Finally, before dealing with our view of culture, we believe it is
important to demonstrate what we consider being the main
constituent problems of the concept, expressed in the research about
rites. From our point of view one cannot look at cultures without
looking at the contexts in which they are produced, i.e., cultural
phenomena constrain and are constrained by exogenous aspects
which, acting on the practices and representations of individuals, are
changing their meaning and sense. In our view, if culture, by any
chance of a sacred order, could be understood detached from the
contexts, it would cease to exist, i.e., its presence and strength come
exactly from its capacity to appropriate, to transform and to
domesticate the plurality of external influences, embodied in the
representations and practices of the social actors. On the other hand,
and related to what we said above, the internal logic of culture is
continuously updated, not only by the disturbances that are external
to its field, but also by the mechanisms used to preserve itself. I.e.,
culture contains in itself a power structure which classifies, organizes
and hierarchizes and which is therefore subject to attempts to invert
this order of power, whether by a peaceful “understanding”, or by
contestation. While culture is inherited and communicated, to be
audible and acting, it cannot be perceived as a list of images and
practices, whose interest for the field of science is very partial and
reductionist.

The approach to culture used in this study has three key elements:
the first one concerns the fact that we take culture as an institution
comprising representations and practices expressing a system of
beliefs constraining behaviours: culture refers to a normative
providing cohesion and recognition for belonging. The second
element has to do with the power structure which determines that in
each culture positions are hierarchized, systems of inclusion (and
also exclusion) are organised and power relations are established.
The last aspect has to do with the external and internal dynamics
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which transform culture into an institution situated in social,
political and economic contexts, pursuing the preservation of the
order, through adjustments and recompositions of the elements
giving it cohesion. At the same time, changes are being produced in
the culture, or rather in its interstices, expressing the flows and
transits of individuals, allowing the establishment of disorder, giving
rise to new meanings and senses, mobilizing interests and strategies
that may or may not call into question the cultural system.

For the analysis of the initiation rites it is in this sense that we seek to
identify the presence of the components which give cohesion to this
cultural institution, the mechanisms that standardise the
representations and practices and the readjustments to which they
are being subjected. This means that, while we seek to interpret,
through the discourses of the actors, the meanings that are given to
the representations, particularly the images that are constructed
about gender equality, we intend to understand how, for example
through the contamination of the discourse of human rights,
individuals transit from one space to another, negotiate positions and
develop strategies aimed at the preservation of power, or on the
contrary, break with this power. For these reasons and despite the
vastness of the subject, we intend to analyse if the existing changes
with respect to the time and space in which the rites are conducted,
to the markers for the initiation and up to the composition of the
rites (in many cases the rites are conducted individually or the
groups are very small) interfere with the ritual functions, and how
these functions are transformed as a sign of differentiation and group
claims.

3. Ritualization: (in)disciplined bodies

The question of cultural markers, identified in the representations
and practices of individuals, brings us to different (but related)
orders of problems concerning the functions of the initiation rituals
as shapers of behaviour, the mechanisms and processes interfering in
the construction of juvenile identities and the sexualisation of the
body as decisive for the visualization of gender inequalities.
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As we did for the analysis of the concept of culture, the treatment of
this theme will be exemplified and deepened with issues related to
our research experience.

3.1.Briefly reviewing the functions of the rites

The objective of the rites is to produce well-defined and desirable
individuals within a sociocultural order, operating as processes which
regulate and constrain the practices of these individuals. In this
sense, the rites are in agreement with a more general order,
determined by processes of socialization which pass through
different life stages. While the functions of the rites are elaborated on
in the following chapter, here we will treat, in a very basic and
introductory way, some of the presuppositions that will guide our
analysis.

Meira (2009), in a study about rites of passage, claims that a function
of the rites is the standardization of behaviours and values with the
purpose of strengthening group belonging. The rites regulate, classify
and guide, save from chaos and disorder, thus having a
harmonization role, while performing a therapeutic function. By
breaking with the past, sometimes through suffering and ill-
treatment, the initiate is cured of childhood and prepares her/himself
to live and think on the basis of a new status qualifying her/him as an
adult. For this reason and for their survival, societies adapt and
adjust the old rituals in a search for cohesion, which gives them
meaning. For Meira, the rites contain cooperation between the
initiates, the recognition of a collective authority and the
“determination of responsibilities” (2009: 192).

Peirano analyses the performative question and the meanings that
the rites may assume “in the sense that saying is also doing
something; in the sense that the participants experiment with a
performance that uses various means of communication; in the sense
of values that are inferred and created by the actors during the
performance” (2003:11). The same author states, as quoted by
Rodolpho, that “the ritual is a cultural system of symbolic
communication, comprising regulated and standardized sequences of
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words and acts, in general expressed through multiple means”
(Rodolpho 2009:141). Elaborating on this idea of ritual, Peirano
proposes an analysis which takes their importance into account as
well as the meaning ascribed to them by the individuals, through the
enunciation of rules and discourses which “transmitting values and
knowledge” can be communicated, showing to others the agreement
with the cultural order (2003:10).

Rodolpho (2009) adds that the initiation rites not only mean a “rite
of transition from one status to another (death and symbolic rebirth)
(...) but initiation is a rite of genesis which will differentiate the
participants or the circle of neophytes from those outside, exactly the
non-initiated ones” (2009:144).

For Van Gennep (1977), in the framework of the dynamic sociology, a
ritual is an autonomous object, structured in ceremonies which are in
agreement with a specific point in time (birth, coming of age,
marriage, death). The ceremonies are thus operations that are
conducted taking into account implicit aims. The rituals regulate and
order, constraining individuals to the more general social and
economic order. For this author, an understanding of the rites
requires knowledge of the mechanisms and of what gives them
meaning. Whatever the rites are, they mean a passage which
contains a sequence: separation, margin and aggregation. Each one
of these points in time has a different meaning, according to the stage
of life to which they refer. Van Gennep regards the sacred and the
profane, though separated, as linked in the initiation rites: the sacred
world is present in the ceremonies (through which the teachings are
conducted) since, by placing individuals symbolically in one or
another field, they become sacred in relation to others. For example,
initiated boys are sacred with respect to women and to all those who
are not in the same condition. To penetrate into the world of the
initiates is a sacrilege, is a violation of the sacred, marked by the
place where to go to and by the ceremonies they perform. Through
the integration, the youths enter into the profane world, but profane
which isn’t independent from the sacred.
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Still with respect to the objectives of the initiation teachings,
Medeiros (1995) holds the opinion that, more than being a “school”,
the aim of the rites has to do with the “imposition of a group ideology
and its organisation as a body of the social doctrine to which the
members of the society were subordinated” (1995:19). This means
that the rites, more than consolidating knowledge, shape behaviours
and values which determine the integration of individuals into the
group, in which circumcision as a biological and social phenomenon
is part of the transition from one status to another, as if it were a
birth. The initiation should be considered from an individual point of
view as the socialization of the adolescent to adulthood, and from a
collective point of view in which, through (profane and sacred)
practices, the society guarantees its continued existence and
cohesion. Thus, Medeiros states that “the initiation appears as an all-
encompassing social event insofar as the political, the cultural and
the playful realms take part in it” (1995:24). Therefore, the initiation
expresses, in addition to the passage from one age (and a status) to
another, a social stratification, evident in the political hierarchization
and in the preservation of the difference between statuses, whether
within the same age class or generational and ancestral. l.e., the
initiation rituals were/are pivotal for the preservation and cohesion
of the community and for the preservation of the social structure.

Referring to the rituals as moments of identity affirmation in which
the rational appears linked with the sacred, Gongalves states in his
analysis the relation of the rituals with the cultural codes which “give
meaning to experiences, institutionalizing life experiences” (2010:
338). In this sense, the author elaborates on the question of the
fundamental need for rites as an element of cohesion of the social
order, giving meaning and balance to social relations. For Goncalves,
the initiation rites, split up into the separation from the families,
circumcision and reintegration, form a symbolic rupture (a kind of
rebirth) with previous experiences. Being organised through an
action on the body (which may suffer uncountable ordeals), the rites
determine a pattern of behaviour enabling the integration of the
youths into the community, occupying the places and playing the
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social roles that are reserved to them according to the social
hierarchy.

It is clear that in the analysis of the rites, despite other functions, one
should in the first place take into account their social utility, in the
sense that they transgress and restore the order, and in the second
place that “the rites are signalling systems from codes defined from a
cultural point of view” (Riviere, 1996:70). Through the rites, through
the messages they transmit and through the meaning given to them,
through the emotional consequences and through the negotiation
and manipulation processes experienced and also through the
continuously (real or/and symbolic) elements of adherence set in
motion, the initiated boys and girls are integrated into the social
order according to sexual differentiation, i.e., the mechanisms
developed in them are markers of roles and functions expressing the
socially expected values and behaviours.

A gender analysis emphasizes in general the need to study how the
ways and means “used” in the rites bring about the construction of
gender identities. The rites of passage may be used as models
legitimating inequality between women and men. In fact, through the
initiation to adulthood the prescriptions are determined that guide
and structure the ways of self-recognition and the recognition of
others with respect to the inclusion in the collective. This means that
learning to “be a man” and to “be a woman” is done on the basis of
values and practices that are founders of a structure of domination
based on a social order which defines, according to sex and age,
access to and the exercise of rights.

Thus, a gender analysis seems to be a preliminary question to be
taken into account in the research, since it allows an understanding
of the nature of the relations that are established between gender
(conveying the model of domination), the subjective component
providing individual appropriations of sexuality, and the cultural and
social contexts to be analysed. It is thus necessary to identify if the
rites transmit knowledge to the girls which allows them to break, at
least apparently, with the submission, enabling them to use, outside
family and social control, what they have learned about sex. The
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answer to this question may help us to explain some of the reasons
for the constant references, even in rural areas, to the “misbehaviour”
of girls and boys, even those who were ritualized. This situation can
also lead us to a re-examination of early marriage, not only in the
sense we ascribe to it today as a negotiation between the family of the
child and the man, but also as a strategy of the adolescent to evade
family control, nevertheless revealing the construction of a
subordinate identity.

3.2. ldentities and ritualization

When we refer to the initiation rites it is necessary to revisit the
question of identities. Although this problem has been elaborated on
by Osério and Silva (2008) with respect to the construction of
juvenile identities in the Mozambican context, we think it is
important to return to some of what are considered to be
presuppositions of the analysis of identity.

Regarding social identities, mainly when referring to the youth, we
seek to take into account a definition which leads us in the first place
to the contextualization of the concept of youth and in the second
place to the forms and means used by the youths to characterise and
give meaning to themselves, to distinguish themselves and also to
come closer to others.

Pais (1990), reflecting on the social construction of the youth, states
that it is done “around two semantic axes: as an apparent unity
(when referring to a stage of life) and as diversity (when different
gualities are at stake distinguishing the youngsters from each other)”
(1990:149). The idea of childhood, youth and adulthood is culturally
constrained, i.e., when we for example analyse the rites, particularly
in rural areas, childhood as a stage of life varies according to the
markers which are only indirectly related to well-defined age groups,
and on the other hand the transition from childhood to adulthood,
this excludes the intermediate stage of social reality, corresponding
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in other contexts to the characterisation of a distinctive culture.?
This would mean that the generational conflict existing in other
societies is “nuanced”, as happens in many regions of Mozambique,
due to the fact that when youths are initiated earlier, they internalize
values more easily without apparent contestation. This does not
mean that there are no ruptures expressed in the discontinuity
between values and lessons received in childhood and new
representations and practices created by the conviviality in other
spaces, and also by the existence of references, whether provided by
entertainment, by music or by fashion. As Pais (1990) states:

“culture can be understood as a set of shared meanings, a set
of specific symbols symbolizing belonging to a specific group;
a language with its specific uses, distinct rituals and events,
through which life acquires sense” (1990:164).

Thus, the passage through different cultural contexts enables the
girls and boys to internalize the culturally constructed multiple
referential systems and meanings, which may counter the original
contexts of these individuals, producing varied identities.

The initiated girls and boys constitute a social network structured by
various sources of information and teaching of values constraining
the actions of each one of them to a model identifying them as
belonging to a distinctive collective.26

25 This premature passage from childhood to the adult world may justify the social
naturalization of pregnancy and marriage of female adolescents. In fact, the
ceremonies performed with children in the ritual process vouch for early marriages
and gender violence.

26 DaMatta (2000), with another perspective, characterises the state of liminality
lived by girls and boys in the context of the initiation rites, as a process in which,
while affirming the individuality (by how she/he endures the suffering or the
isolation), at the same time views her/himself as belonging to the group and also as
a form of social integration, visible in the aggregation ceremonies. For this author
and contrary to what Turner (1974) states, liminality does not represent a
suspension of the order but a need for order. This means that the “suspended”
practices and values of the social normativity (expressed, for example, in the
desacralization of sex and sexuality) and of the family and social hierarchies, blend
with the regained order. Being outside the world, the punishments and tattoos thus
constitute cultural mechanisms which guarantee continuity.
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It is this learning which allows the extension over time of these
networks, though of a temporary character, due to the pair
identification mechanisms (which may remain). This means that the
cultural heritage maintains a dialogue, has conflicts with and adapts
itself to the appropriated mechanisms in the spaces in which the girls
and boys go around and which they use to portray and give meaning
to themselves. In a study conducted on parties of boys in the
northwest of Portugal, Pais mentions, exemplifying with the
interference of girls in male dances (which previously carried a heavy
load of sexual differentiation), how today, under the influence of
modernity, these parties are a moment of celebration of male
identity, of transgression and sharing, resorting to the past, which
does however not “mean that in the present, tradition is a mere rerun
of the past” (Pais, 2009:4). Contrary to more performative modern
parties, which dream up a past reality, without this intervening in the
identity composition of the youth, in Mozambique we observe,
mainly in rural areas, the imposition of a set of values constraining
juvenile identities through social and cultural control mechanisms.
However, as we will analyse in the following chapters, there are signs
of the loss of meaning of some ceremonies, rendering them merely
performative, without constituting identity markers.

Enne (2010), in a comparative analysis of the construction of the
history of the Baixada Fluminense in Brazil, through the discourses
and professional practices of memorialists and academics
(emphasizing the distinction for the promotion of identity by a
group’s opposition in relation to the identity of another group),
resorts to Foucault and Bourdieu to explain the struggles in the field
of the legitimation of knowledge as enunciated truth, principle of
authority and imposition schemes. The author demonstrates
exemplarily that even these collective identities, guided by
convergence to the group of each one of the agents comprising it, and
by divergence with respect to the other group, are not fixed,
depending on changes of the context. As Enne says: “if in this way
this concept (identity) is associated with a notion of belonging and
exclusion, these references may be changed in the course of the
flows” (2010:78). This has methodological implications which go
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beyond the case studied by the author: to study identities is to
understand the processes constructing them, in which it is pivotal to
take into account the interaction between individual identities and
the collective identity and, how the similarities and differences are
being modified, are being adjusted or are being ruptured through
interaction (taking into account the contexts in which the identities
are being shaped). The idea that identities are not fixed and lasting,
as is the case with culture, is extremely useful for this study, in the
sense that it enables us to break with a descriptive and one-
dimensional approach.

In line with what is stated by Lopes and Bastos (2010), the process of
identification is also a process of non-identification by exclusion, and
also by conflict with respect to one’s individual identity and to its
relation with the collective identity. This brings us to the production
of distinctions between the initiated youths and to how these may be
related to the symbolic capital and to how it determines (and is
determined by) positions in the social hierarchy. In the construction
of identities, and this is clearly demonstrated in the rites, there is, as
was said above, a dialogue between the individual and the collective
in which the youths learn to recognise themselves as adults, thus as
belonging to one or more groups, at the same time asserting
themselves as individuals detached from the collective, in a
movement which acquires sense in the recognition of the self and the
other.

In previous studies we established how the sexual division of labour
in the family and the silent and mimetic learning in the identity
construction should be seen in combination with the influence of the
school (formally degenderized) and of the groups of friends among
which the youths go around (Osério and Silva, 2008). l.e., when we
take the rites as study object, considering them as a decisive cultural
instance in the shaping of identities, we intend to analyse how the
values and practices experienced during the ritual period are
acquired or, on the contrary, are abandoned by the youth in the
recognition of the self and the others (and of the others as such). This
research seeks to identify the mechanisms that give cohesion to the
collective of initiates by similarity or opposition to other groups
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(which may be by age class, sex, ethnolinguistic groups, etc.), to their
memories and to their past.

Lopes and Bastos (2010), depolarizing the binary frames (which do
without plurality), look in the interstices of social life for the
elements which escape from the logic of the “walled” classification of
individuals. The authors emphasize the flows and transits and the
ephemeral, consider identities as a process in which individuals,
through successive appropriations, make tradition and modernity
meet each other, going about and “theatricalizing” in conformity with
the spaces where they go around. The authors state that not only the
identities are changing and in transit, but that the individual identity
is also full of changes, transits and flows. Therefore, individuals not
only go around in differentiated territories, but they also have an
identity which embodies relocations and flows, “visible due to
contesting policies and epistemologies of homogenising views of our
sociabilities” (2010:12).

It is in this sense that some authors indicate the need to recognise
how girls and boys, in the process of passage, learn to recognise
themselves as adults, in a system of negotiation between the
individual self and the collective, between what | am in relation to
others (Enne, 2010). This means, as the author argues, that this
negotiation occurs in a process characterised by mobility and fluidity
where convergent but also divergent elements are at play. In the
same way, identities should be understood in relation to the social
context and the interaction with others, and also in relation to the
processes of subjectivation, of the manipulation of integrating
resources of individual identities. As mentioned above, identities are
constructed by similarity, but also by conflict, producing negotiations
and new shapes.

This assumption brings us to some scattered information obtained in
talks with youngsters of Maputo City, who “use” the traditions only in
what they consider to be useful for the development of strategies of
seduction. Thus, catching from the traditional information the means
of “imprisonment” of the other, these young people (mainly girls)
preserve however the status which makes them “modern” beings,
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displaying an apparent or real autonomy in relation to the patriarchal
model. This, though it does not necessarily mean a re-hierarchization
of the social power relations, demonstrates their adjustment and re-
adjustment.

Continuing in the track of identity as a process, Louro argues that
individuals are in transit and “when they move, they transform
themselves” (2010:204). Referring explicitly to the construction of
manhood and womanhood, the author argues that simply being
named a boy or a girl presupposes an organised course with rules and
interdictions, permanently reiterated by different bodies developing
control mechanisms imposed on pre-defined behaviours. This means
that sex is taken as a natural fact for which individuals expect
practices that are in agreement with the naturalization and fixation of
the biological sex.2’ In the same sense, Benlloch and Campos (2000)
state that manhood and womanhood, understood as antagonistic,
sustain the hierarchization and domination and determine an
intersubjective relation based on exclusion. This happens because the
codes and rules which guide the relation are determined by male
power and by a female power limited to “affections and to the
satisfaction of the needs of others” (2000:125). On the other hand,
the authors also problematize the changes which today call into
guestion the model of masculinity and femininity, due to alterations
existing in the social structure and particularly in the composition
and roles of the members comprising the family (monoparental
families, homosexuals, families headed by the mother).

It is this perspective which allows us to observe if there are ruptures
with the socially expected allocation of womanhood and manhood or
if, on the contrary, there is accommodation of the elements which,
distinguishing sex through -cultural dispositions, unequalize it,
transforming it into gender. On the other hand, it will be important
to analyse how the initiation rituals conform sexuality to
heteronormativity. An analysis of the discourses, as Lopes and

27 \We agree with Eleonor Faur when she states that “what is perceived as unchanging
isn’'t the sex, but the materiality of the sexual difference which however admits
significant variations in how it is symbolized and interpreted” (2003:43).
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Fabricio mention, allows us to understand the social practices that
lead to “the construction and attribution of meaning to experience
and to the social actors, by means of the interactional stances they
occupy in the use of language” (2010:288).

The queer theory, referred to below, contributes to break with the
identity homogeneity and the heteronormative essentialist discourse,
by emphasizing the fragmentation which organizes identities,
pointing out that the transience of the frontiers defining sex and
gender in a one-dimensional logic, legitimated, through the
discourses and practices, the essentialization of sex and gender. This
approach allows us to “understand gender and sexuality (...) as
multiple, dynamic and contradictory” (Lopes and Fabricio, 2010:
287).

For our study it is necessary to pay attention to the attributes and to
how girls and boys communicate and give meaning to the acquired
values and behaviours, because here we can find on the one hand the
agency used by them to construct representations and practices
shaping them (and identify them as female or male) and on the other
hand how these narratives not only reproduce the social order but
also act on it.

Ortner (1974) points out that the processes of subjectivation,
expressed in the discourse, may show an apparent coherence,
considering that subjectivation excludes ambiguity, mainly if we take
into account, as Scott states as quoted by Ortner “the ways in which
societies represent gender, using it to articulate rules of social
relations, or to construct the meaning of experience” (Ortner 1974
80). Within this line of thought Bernardes and Guareschi state that
when the discourse is not about gender, it can become the subject of
gender insofar as it produces systems of meaning, declared as being
true. The authors also identify how the process of globalization
“implies changes of meanings, i.e., a multiplicity emerges (...) then
entering and becoming present in the private domain”, i.e., through
permeability, differences of meaning(s) are produced which are going
to determine new appropriations and singular modes of
appropriation, which allow the embodiment of new identity markers
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(Bernardes and Guareschi, 2004: 214). Globalization, as Bernardes
and Guareschi recognise, results in a deterritorialization in which
cultural differences contrast, which, as Bhabha2® (quoted by these
authors) states “provide the terrain for the preparation of
subjectivation strategies which start new signs of identity as well as of
innovative spaces of collaboration and contestation in the act of
defining one’s own idea of society”.

3.3. Body and sexuality

The initiation rites are a central object for the production of
observations allowing to observe how the experience of female and
male sexuality is differentiated by the action exerted on the
domestication of the bodies, that the rites are an important moment,
and how these experiences are felt and/or rejected during the process
of identity construction.2®

The studies about the private domain and about the body and
sexuality start to gain autonomy as scientific knowledge. From the
second half of the 60s they assume one of the most successful
moments, with the methodology, advanced by Foucault, of analysing
the meaning processes and the mechanisms present in the body
(resulting in the construction of docile bodies). In the same way, the
rupture brought about by the Annales School, in France, with the
paradigm of classical historiography, broadening the sources of
production of historical knowledge to other domains, allows the
appearance of new objects of research, for example the work done by
Duby and Ariés (1992) who, initiating the study of tensions, conflicts
and alliances conducted within families, brings themes to the public
space (and to the academic public space) that have not been
recognized in the past as scientifically relevant.

28 H. Bhaba (1998). O local da cultura. Belo Horizonte: Editora UFMG.

29 Their importance resides fundamentally in the identity marks reflected in the
course of life of the initiated women, from the strengthening of the tattoos, (the use
of musiro: a plant which after having been grinded is placed on the face and on the
bodies of the initiated women), to the habits of personal hygiene and how to seat
and greet.
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The body reveals a hierarchized social order, reproduced in the
learned and embodied gestures and representations, rendering,
through the naturalization of the differences, the inequality of power
effective (Detrez, 2002).

The diversity of the habitus used by Mauss (quoted by Détrez,
2002)30 in the Aristotelian sense of hiexis (acquired) concerns all
culturally linked daily activities (from dressing, eating, hygiene
routines). In this sense, the body is thus “the mediation between the
individual and the surrounding world. It is through the body that the
individual situates her/himself materially in relation to the outside
world” (Détrez, 2002:75). This means that the body exists in the
context, reproducing it and simultaneously acting on it. A tension
manifests itself on the body produced by the internalization and self-
monitoring, between the social pressure to conform, until the claim
and contestation of the norm, in a game of relations in which, in the
interstices of the interdictions, the body is individualizing itself.
While communicating, the “body acts at two levels. On the one hand
it is memory, embodiment, incarnation of the code, on the other
hand it is a signal” (Détrez, 2002: 128).

The body is thus, as Goellner states, defined “by the cultural and
social meanings attributed to it” (2007:29). These meanings,
depending on the contexts, are expressed and produced in the
discourse shaping the normal, the licit and the desirable. This also
means, resorting to Foucault, that the monitoring and control
exerted on the bodies, transforming them into docile bodies, are
mechanisms laying bare the construction of power hierarchies. For
example, in the case of our study, the exposure of the othuna and
matinji, before and during the initiation rites, does not only refer to
an ideal of beauty or of conformation of the body of the girls, not
aware of the system of domination, but also to ways of shaping
identities with the clear presence of a gender mandate. There is, once
again, in the first place a need to transpose the illusion of a culture
dissociated from the social structure of power, which produces and
explains the violence and, in the second place, a need to pay attention

30 M. Mauss (1950). Sociologie e anthropologie. Paris: PUF.
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to the circulation, the mobility of the bodies through different spaces
and places, transforming culture into a battleground of resistance
and elaboration of new dispositions.

Several authors from the feminist theory of the difference (Irigaray,
1974), but incorporating other systems of explanation to analyse
social gender relations (denaturalizing the importance of the
biological), show how biology and anatomical differences are used as
a distinguishing recourse to legitimate gender inequality (Agacinski,
1999). As sexuality is of the order of representations and practices,
clarifying the qualities (and also the “inscription” processes)
conferred to the body, sexual identities thus reflect the inscription of
gender features:

“the importance of ritualization, of the social uses of the body,
which turn the body of a woman or of a man into a female or a
manly body (...) shows the limit of the dualistic reasoning of
an objectified body (...) the body is a pivotal element of the
identity of an individual, it does not result from the
registration of having but rather of being” (Détrez, 2002: 154-
155).

The embodiment makes room for automatisms which seem to stem
from nature and therefore, according to the same author:

“behind the ritualization, a cultural manifestation embodied
to the point of becoming a second nature, domination
announces itself. The social uses of the body, if naturalizing
the identity, are not neutral and become places of the
confrontation of powers” (Détrez, 2002:166).

Apart from that, in a study about the exposure of women’s naked
breasts on the beach, Kaufmann (2004) resorts to the force of
contexts to analyse how individuals appropriate and embody the
rules of the game providing “normality” and adapt them to the role
she/he has at that moment, which will more or less be in conformity
with the context, depending on the possibilities developed by the
individual to cause a rupture, and/or of the elements which in this
context are already compatible with the change. And it is this
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correspondence between the embodiment of new elements, of new
codes and their transformation into routines, which allows the
transformation of the habitus, expressed in the mobility and
instability of the identity.

It is on the sexualized body that the representations and practices are
constructed (through sociocultural learning), which conform the
sexual identities to the behaviours that are considered socially
correct. In our approach we take into account the relational
constructivism which allows a less atomized look at the problem,
establishing relations with other systems which, acting on the body,
are definers of behaviours. When observing the question of sexuality
it is in this sense that it is important to recognise, as Heilborn (1999)
states, the gender mark conferring meaning to it and connecting
individuals to a specific order of values, in addition to which it is also
relevant to identify the permeability to other factors, such as the
network of convivialities affecting the individual. Thus, for this
author, how sex is viewed and how it is practised depends, as is the
case for other activities, on socialization (and thus on the contexts
setting the norms for interdictions and what is culturally acceptable),
through which the socially dominant representations are internalized
and manifest themselves, in an expression which is dear to Heilborn,
the sexual scripts of individuals. By implication:

“gender and the asymmetry in the relations between men and
women continue being powerful organizers of how the sexual
activity and the capacity of negotiation between the partners
are unfolding concerning what goes on in sexual intercourse,
nuancing in the analytical plane the profound transformation
which sexuality would have witnessed” (Heilborn, 2006:48).

In the case of our study, we observe the importance of the rites in the
construction of dichotomies in the field of sexuality, pointing to an
asymmetry of rights between men and women (expressing in a
somewhat clear way what is and what isn’t allowed and licit), justified
by “our culture”. It also becomes somehow evident that a reasonable
number of young people, through the influence of the “horizontality”
lived at school, adjusts, adapts and rejects the ritual teachings
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(Osério and Silva, 2008). We will resume this question below, but
what we feel in the narrative about sexuality is the appearance of new
dynamics which do not conform to the discourse of “original” culture
and which question, though often in an ambiguous way, the power
strategies (whether “modern” political power or “traditional” power).

3.4. Sexuality: embodiment and subjectivation

In this research the concept of sexuality involves both the discourse
of sex and sex life, and the processes and mechanisms which
programme the practice of sex, or its possibility, in a context in which
there are determinants placing male and female sexuality at different
levels. As Heilborn (1999) states, sexuality is profoundly marked by
an organisation of power “in which the lead of the course of this
event is ascribed to the male” (1999:43). What we observe in the rites
is that sexuality largely determines the classification of being a “good
man” and a “good woman”. However, the distinctive character is not
the same for the two sexes, since the social evaluation of male sexual
behaviour falls within “sexual freedom” (contrary to what happens
with women) and within the legitimacy to prove his virility as the
constitutive nucleus of masculinity. Instead of a reductionist
approach to sexuality, very visible in the studies about HIV and
AIDS, in which the problem is only analysed from a prescriptive
point of view, in which “sex is seen as a place of risk” (Cornwall and
Jolly, 2008:34), the feminist theories, introducing a perspective of
human rights, allow to understand how the link between sexuality
and power is the pivotal domain of gender relations, or as the authors
state, “the sexualisation of power relations” (2008:35).

In the research we were able, through the discourse of some of the
female interviewees, to establish that learning about sex allows them
to exercise a certain power and control over the body of the other
(but not over his sexuality), limited however by the precariousness of
this domination, which can be changed, rehierarchized and
“normalized” on the basis of the transformation of the occasions on
which this control is exerted. We think that what is at stake is not a
change in the exercise of power, strengthened by the lessons about
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the sexualized body, but rather the development of strategies which,
under specific circumstances (easily subjected to the restoration of
the order), may lead to the exercise of countervailing power in a
context in which the patriarchal order will be maintained. From a
point of view of scientific rigour it is for these reasons not helpful for
an understanding of the initiatory processes to reduce the rites to the
space where women subvert the androcratic model, without taking
into account that this space of subversion is also a place where
women learn that their “value” and their “power” is only
concentrated in their body and in the use they should make of it. And
it seems to us that this is the key question: being a woman means to
learn to accept the sexualisation of power in gender relations, i.e., to
contain and limit the practice of female sexuality to strategies of
manipulation on the one hand, and to their submission on the other
hand, i.e., what is taught as their strength is in fact a brutal
manifestation of the policing of her body.

The individual experiences of sexuality are indelibly marked by the
contexts in which they occur. Individuals embody the socially located
teachings which determine the knowledge and meanings ascribed to
sex life, namely what is or is not licit to feel and express.3! Resorting
to the notion of script (in the sense of scenario and staging)
developed by Gagnon and Simon (1973), Bozon (2004) analyses the
scripts of a cultural order regulating the relations between partners,
establishing the interdictions and the norm which are acquired and
negotiated at interpersonal level.

Thus, as stated above, the mobility and movements of individuals
interfere with the reconfiguration of the representations and
practices of sexuality, which can be considered, as Bozon (2004)
states, cultural practices. This means that the power structure
manifests itself also in how sexuality is conceived and lived,

31 During our fieldwork and whenever the subject was sexuality, the interviewed
women and men mentioned the behaviours that might be socially expected. It was
not uncommon that the statement of young girls and women conveyed their
“inability” to manifest pleasure or desire, which are always conditioned by what is
expected by the partner.
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expressed in the development of new dispositions which are being
embodied, adjusted or abandoned in the individuals’ course of life.

Sexuality and its prescriptions and interdictions, as well as its
possibilities of expression, are in fact simultaneously a text of culture,
or rather, a mechanism through which culture arranges the
representations and actions of individuals. If we take sexuality as
pivotal for an understanding of the gender order (while socially
constrained by the cultural model), it can however form a threat to
the order, as is the case of girls who, though ritualized, break with the
social norms, using, or not, the teachings of the ritual process.

Thus, as we will thoroughly illustrate, the symbolic representations of
the sexualized body of women are based on biological characteristics
to hierarchize and justify their subordinate condition. As Héritier
recognises, “everybody thinks that his/her cultural way to conceive
the world is imposed by the observation and need to organize the
nature of things” (2002: 246). The argument used with respect to
this apparently stable model is the consent of women which Héritier,
paraphrasing Choderlos de Lacos, challenges: “to cede is not to
consent” (Héritier, 2002:201). Héritier calls this binary classification
precisely the “differential valency of the sexes”, which justifies the
discrimination of women, associated with the construction of a
symbolic universe around the superiority of the male anatomic
body.32

For these reasons, the study about initiation rites must not put aside
the question of sexuality as an “historical attribute of individuals, of
society and of cultures: of their relations, their structures, their
institutions and their spheres of life” (Lagarde, 1997). Indeed, as
Foucault (1987) states, sexuality is a preferred field in which
knowledge and norms are developed that are guided by the systems
of power. And here we talk about the body as a colonized territory,
subject to control (and self-control), where prohibitions and taboos
are shaped and manifest themselves in the discourse, turning it into a

32 In many rural areas of Mozambique, women are still considered a mere container
of the foetus. This is one of the reasons that justify the absence of the use of
condoms: for “not killing the child” contained in the sperm.
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place where power is exercised. It is this perspective that, breaking
with the naturalization of the systems of domination, namely
concerning the control over reproduction, will allow interacting with
the most diverse fields of the social, cultural and political realities,
introducing an analysis of power in all spaces in which the norms are
produced and reproduced aimed at establishing mechanisms of
control social. It is in this framework, continuing to use the
Foucauldian and Bourdieusian reasoning as basis, that the body is
simultaneously a text and an agent of culture, since, transmitting and
uncovering models of cultural and social hierarchization, it expresses
itself as a place of control and vigilance, aimed at impeding the
disruption of the social order. These mechanisms of control and
hierarchization allow the legitimation of the power which is produced
through the “consent”/cession of the dominated with respect to an
authority which imposes itself as necessary for the social recognition
of women and men.

3.5. Sexualisation of power/ sexualized power

On the basis of the presupposition already enunciated in his work,
Foucault refers to the knowledge/power relation expressed in the
dominant discourse legitimating the hierarchies and inequalities
between women and men, Lauretis (2000), inspired by Foucault’s
“technologies of sex” (the mechanisms characterising disciplinary
power), develops what she calls “technologies of gender” which are
mechanisms guiding the way in which one experiences sexuality, in
reference to a social and political order shaping social gender
relations as power relations. This means that the technologies of
gender, reproducing inequality, bring about the production of the
legitimate normative discourse about distinct values and practices. In
the case of our study the technologies of gender (as processes of
establishing female domination) take us to the control over the
female body, for example through the violence exerted on girls with
the lengthening of the labia minora. This practice, while providing
knowledge about othuna/matinji, as a way of sexually serving the
male, also constitutes a resource to “keep” him. This may mean that
the multidimensional mechanisms of control of the female body

90



provide the techniques used to manipulate the male body without
this calling into question the normative patterns of sexuality.®® In
other words, the countervailing power “techniques” are not part of a
change of power relations, but are rather, and in a particularly violent
way, part of the maintenance of a gender order in which the
countervailing power is in itself a non-power, in which the woman is
not a subject of pleasure and desire. In these cases, women exert on
themselves a huge self-vigilance, seeking through the application of
their knowledge to conform the male answer to what they think are
male expectations.

However, Foucault’'s perspective of power is object of a lot of
criticism which, according to a series of authors, errs because of the
little attention paid to other ways of shaping power, outweighing
sexuality as the key question and thus not covering the complexity of
the gender order. Rocha (2005), quoting Kerfoot and Knights,34
states that:

“though recognizing that women are often subjugated as a
result of the exercise of power, Foucault's works neither
confront the problem of material inequality nor the
production of hierarchical divisions between the sexes,
between masculinity and femininity, between management
and work”.

Giddens, also quoted by Rocha (2005:283),% criticises Foucault in
the same way, because “what he calls power — that power acting
mysteriously at its own will - was in some fundamental aspects
gender power. It were the women who were debilitated, withdrawn
from the centre of areas of modernity and to whom the capacity to

33 A young woman in Cabo Delgado told us, with enormous despair, that she
“invented” sexual techniques every night to keep the interest of her partner alive,
focusing herself on the pleasure she could give.

34 D. Kerfoot and D. Knights. (1994). "Into the Realm of the Fearful: Power, lIdentity
and the Gender Problematic”. In: H. L. Radtke and H. J. Stam, Power/Gender -
Social Relations in Theory and Practice. London, Sage Publications, pp. 67-88.

35 Giddens, A. (2001). A transformagéo da intimidade: sexualidade, amor e erotismo
nas sociedades modernas. S&o Paulo: UNESP. This study is equally referred to in
this book, in the 2003 edition.
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enjoy sex was refused - exactly when they started an infra-structural
revolution”.

We think, however, that the approach of power developed by
Foucault, not defining what “it is” but how it is exerted through
mechanisms that act on the other, condition her/his practices, makes
it possible to analyse the internal logic which mobilizes strategies of
power and countervailing power within social relations and in
contexts which adjust and adapt themselves. We do not believe, as
the authors referred to above by Rocha state, that the analysis of
gender power, according to Foucault's theoretical proposal, limits the
understanding of the contexts of the production of inequality. On the
other hand, when operationalizing the question of power, we think
that it is not incompatible to pay attention to the structure as concept
bringing us both to its power of transformation, and to its power of
domination (Giddens, 2000). Similarly, we think that Touraine’s
approach (1996), repositioning the power of social actors as
producers of reality, is fundamental, if we want to understand the
processes of subjectivation and the possibilities of social change.
From a methodological point of view, though these currents appear
to point to differentiated orientations that cannot easily be
reconciled, with respect to our study we seek to intersect the
conceptual frameworks (insofar they can be intersected), so that we
can question our study object in a more integrated way.

The analysis of sexuality (as an outstanding field of power relations,
revealing, reproducing and producing domination), preferred by
Foucault, has been appropriated by a large diversity of feminist
theories, as one of the objects of research (and also from a point of
view of methodological approach) to take the formal inequalities
produced in the public space to the private domain.36

Loyola (1999), referring to sexuality, states that the social and
cultural inequalities were being constructed over the biological
differences and it is in this sense that we intend to reflect on how the
mechanisms of control over the body are organised, observing both

36 Gender relations are constituents, though not the only ones, of power relations.
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the maintenance of the traditional mechanisms of the composition of
sexuality and the production of elements which threaten this order. It
is the case of contemporary societies in which the normativity of
sexuality is subject to the appearance of new rules or to the softening
of others, leading both to a contestation of the traditional models
opposing the male to the female, and to resistance on the part of a
patriarchal culture which bases its raison d’étre on the existence of
sexual binarisms. As Bozon (2004) analyses, the greater autonomy
achieved by women, through the increase of their level of education
and employment, does not find expression in autonomy with respect
to control over their sexuality. What we observe is that, and this is a
reality in Mozambique, mainly in the rural areas, due to the limited
access to resources, namely regarding family planning and mainly
regarding a say on the part of girls and women, the gender roles are
maintained with respect to reproduction, the initiative of sexual
intercourse and the display of desire and pleasure, though more or
less traversed by tensions. As Bozon states:

“men continue to be considered the main agents of the sexual
act and female sexual desire continues to be largely
disregarded, as if the place of women should remain limited
to affectionateness” (2004:73).

The purpose of the research about rites is the production of evidence,
or not, of how the differentiated (but not autonomous) forms of the
construction of masculinity and femininity are influenced by
mechanisms based on a relation of domination. Making this question
more profound and calling into question the dichotomies in the
analysis of the construction of masculinity, Vale de Almeida states
that to understand the relations of domination implies to understand
“how structure shapes individuals and how individuals, through their
actions, bring about structures” (2000:147).

What is interesting today, and in the specific case of Mozambique
and due to the public visibility of HIV and AIDS, is the projection and
interference of a discourse, constructed in the context of the health
sciences, to a domain for centuries considered and lived as private. It
is important to observe if this contamination of the modern, with all
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its paraphernalia of advice about the use of condoms, puts the
cultural model at risk, which may be expressed, for example, in the
increase of negotiating power concerning the use of condoms or in
greater sexual freedom for women. On the other hand, it will be
necessary to keep in mind, and this can be demonstrated by a
comparative analysis between the older and the more recent
generations, the variation between cultural models which, though
meant to be fixed, are subject to change. We are also interested to get
to know if these models allow us to refer to the appearance of
alterations in the social gender relations, or if, on the contrary, we
continue to witness a patriarchalised structure, even when the
subordinate condition produces elements which, being capable to
shape strategies of counter-domination, preserve nevertheless the
gender inequality.

In the same way, Vale de Almeida sees “gender as a system of
symbols and meanings influenced by and influencing practice and
cultural experiences” (2000: 139).

In our research it is interesting to understand how girls and boys
construct themselves as gender with respect to differentiated cultural
spaces (in terms of urban/rural and ethnicity), i.e., how the teachings
about sexuality are genderized and which are the most important
elements of this genderization. Stating it more clearly, when the
construction of masculinity and femininity is observed, it is
ascertained, as Vale de Almeida states, that women and men are
subjected to a model of domination, but while in this power structure
women are situated in the subordination which dominates them,
men, being victims of this domination, are first and foremost
dominated by their domination. In this sense it is established that,
through the cultural heritage, the male sexual identity embodies
dispositions, revealed by what has been learned, to render pregnant,
to protect and to provide for.

Referring to the construction of masculinity, some authors formulate
the inexistence of a single model of masculinity and characterise
hegemonic masculinity as standardized by the heterosexuality
expressed in discourses, practices, the occupation of spaces, the use
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of resources (whether material or symbolic), in how they assess
themselves and assess others and also in how they exert self-control
and control over others (Vale de Almeida, 2000; Rubio, 2001). This
means that the culturally constrained virility is changing constantly.
In the same way, in a single society there are multiple meanings
attributed to masculinity (depending on the social group, the religion
and the profession), without however apparently ceasing to move
towards the same model of domination. In the same way, a study
conducted by Gutmann (2009) analyses the stereotypes of
masculinity, considering the queer theory as fundamental for
guestioning the existence of diverse sexualities, calling into question
and pulling to pieces the naturalization of heterosexuality, opening
the field for the appearance of new objects of study which get away
from the reductionism of a single model of heterosexuality and
homosexuality, introducing the so-called marginal questions, such as
the case of men who do not feel the predictable sexual needs imposed
by the cultural normativity.

In the case of the initiation rites, in which boys learn, by distinction
and contrast to girls, to be men (incorporating and naturalizing the
representations, practices and symbols of masculinity), tensions and
ambiguities are produced when, for example, they enter into contact
with realities in which the providers are their mothers or when the
girls take the sexual initiative. This brings us to the need, faced with
the impossibility of a coherent hegemonic model preserving male
domination as it is conceived and learned, to identify which resources
exist or are used to maintain the structure of domination, since any
approach to the female disqualifies them. Rubio (2001) observes
that, even when the gender relations seem more symmetrical, in the
case of sharing domestic tasks or of women holding public positions,
the principles of domination are not called into question because
these cases are considered concessions.

3.6. Sexuality and human rights

Although we deal with this subject in the course of the research, we
are having difficulties with the identification, made by some authors,
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of the female rites as spaces of freedom where women, while they are
singing and dancing to songs with a playful or abusive content for
males, learn to treat and to respect their husband (Anrfred, 2010). As
we will have the opportunity to elaborate on, we feel compelled to
point out, at once, that it is precisely in the marginal stage (in the
sense of “marginal” to the group) that these phenomena of
transgression take place (and may take place), where chaos is
established, the social order is suspended, to be restored and
strengthened again with the final ceremonies of aggregation, where
the girls present themselves exposing their femininity to the group,
which means “to be ready” in the language used by many of the
female and male interviewees.3” “To be ready” must be understood as
having acquired the knowledge and “gained” the qualities making of
the initiated girls beings prepared for the other.38

How much and how the girls learn in the rites about their sexuality
does not allow us to analyse this learning in a simple, exotic and
linear way, but in a perspective, as Riviere (1996) states, that the
function of the rites is the establishment of the cohesion of the order,

“expressing social relations made visible by staking the very
social condition of those performing it, in a game of
recognition and mutual oppositions exceeding the limits of
the ritual time and space” (1996:70).

In this sense, we agree with Bozon (2004) when he shows how in
different societies, particularly in sub-Saharan Africa, the initiation
to female sexuality occurs from a very early age, aiming at the
fulfilment of their reproductive role, i.e., the policing of their sex life.
In the same way, the monogamy of women, even in a situation of a
polygamous union, and the lack of sexual initiative should be
understood as common ways to exert control over the female body.

37 Authors such as Victor Turner (1974) make multiple references to ceremonies in
which the songs of both sexes express the depreciation of the opposed sex, making
clear allusions to the sex organs, without destructuring the order.

38 The “other” means all those who, mandated by a gender order, make it effective.
This means the male, but also the whole of relatives holding power in the control of
married girls, as is the case of godmothers, mothers-in-law, sisters and brothers of
the partner.
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This does not mean that male sexuality is not subject to monitoring
expressed in the need to manifest his virility in opposition to the
“passivity” or apparent “passivity” of the woman.s39

As Bozon (2004) states with respect to the myths of sexual freedom
(relative to sub-Saharan Africa) instituted in the West from the 18t
century until the present day,

“the sexuality of the other is frequently used in the
construction of national and cultural stereotypes revealing in
their way the relations existing between peoples, and at the
same time the dreams and fantasies of an age” (2004:106).

Still regarding the construction of sexuality, a few studies conducted
in the region mention the markers defining the start of the initiation
rites, their functions and ceremonial contents (Munthali and Zulu,
2007). With respect to girls, the practices are recognised that are
exerted on their bodies, supporting their construction as women,
through work, but mainly through the perceptions about their body,
learning from very early on to manipulate sex (mainly through the
lengthening of the labia minora), to use instruments during the rites
(which may go as far as penetration), to know herbs and “medicines”.
In many regions of Mozambique it is possible to establish that
through these paraphernalia the girls learn to respond to a social
order hierarchizing them with respect to the other, whether through
motherhood or through knowing how to give sexual pleasure.
Starting from the presupposition that through these practices the
girls learn to recognise their sexuality, it is sometimes not taken into
account that this construction of womanhood (irrespective of the
pleasure they may have with genital manipulation) results from a
cultural model constraining the practice of sexuality to a normative

39 The defenders of polygamy as a cultural manifestation pay little attention to its
meaning as a form of control over the production and reproduction capacity of the
women. It is this same logic which explains the bizarre affirmation that it are the
older women who want and look for partners who will limit their work load (also
understood from the point of view of their sex life). The belief that age restricts
desire and sexual competence falls within the patriarchal ideology that women and
men are naturally not only situated at different, but also at unequal levels in the
framework of sexual and social relations.
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defining and limiting their rights. With respect to the restrictions of
rights imposed by culture it seems to us that when it is for example
stated that men don’t accept or despise women who have not been
subjected to genital manipulation, the existence of a dominant
structure directed to a female subordinate condition is clear. Even if
women may enjoy sexual “actions”, it seems to be clear that these
“actions” constitute constraints aiming at formatting the social roles
and functions of women. If we don’t take into account that culture
cannot serve to justify the continuation of a sexuality restricted by
androcentrism, we slip, as some Western literature does, into cultural
relativism. This induces us to think that human rights of the “others”,
in this case of the Mozambican girls, should be restricted on the basis
of the social and cultural context shaping them as a non-person,
contrary to the standards defining the universality of rights as a
conquest for all human beings, irrespective of the geographical space
and local specificities.

It appears evident that the process of construction of the female
sexual identity aims at the naturalization of male domination,
irrespective of the exotism which the practices of domestication of
the female body may suggest to views less familiar with gender
violence in Mozambique. Although not so much as a process of
identity construction, and more as a set of vaginal practices
suffered/adopted by girls and women, some studies describe in detail
a series of activities exercised on/against the body of women in the
course of their life (Bagnol and Mariano, 2011). What seems strange,
however, is the link of these practices with the couple’s pleasure,
without taking into account that all of them are based on a paradigm
of the non-choice on the part of women as its presupposition. l.e.,
access to sexual and reproductive rights is determined by a model
constructing them as non-persons, conditioning them, from birth, in
the Foucauldian perspective, to their transformation into docile
bodies, apparently conformed to and even “enthusiastic” about the
place and role reserved to them. In the analysis of these practices we
think it is necessary to pay attention to the conceptualization of the
cultural model which determines that even the activities of sexual
hygiene which are perceived with neutrality with respect to the

98



construction of female sexuality, are part of an order of power
constructing bodies and organizing differentiated and unequal
gender identities.*0

On the other hand and following the tracks of Foucault, attributes are
validated on the body and on the sexualized body and means are
agreed upon that are used to discipline it, on the basis of identities
expressing themselves through a sexual difference which informs and
orders the gender hierarchy. In this research we will seek to analyse
how the rites, through the information they produce, the dances and
counsels they use, can act on the sexuality(ies), creating a normative
system demonstrating a gender order. In the same way, we also
intend to identify the processes, strategies and mechanisms of
resistance used by the initiated girls and boys to choose and/or
refuse the “discipline” constraining sexuality to the cultural model.

In this process, in which the youths construct attributes, codes and
ways of communication, we seek to analyse how individual identities
(in  which each individual recognises her/himself through
representations and practices) go together and/or conflict with the
collective identities conferred by the group. It is important to
recognise the mechanisms which the rites originate to inculcate
values and behaviours and how the initiated girls and boys execute
appropriations and renunciations subjectivating them, rupturing or
negotiating the dispositions transmitted by the cultural heritage and
confirmed in the initiation rites.

The common experience lived in the rites implies specific forms in
which the girls and boys recognise themselves and give expression to
a collective memory. In this study we will seek to recognise which are
the elements allowing to reach this feeling of belonging and how it,
even being contentious, provides requisites that serve for

40 This model is all the more effective insofar as it develops mechanisms of
reproduction and legitimation of the inequality, as is the case (in the urban
environment) of many women with very high levels of schooling, who said that
their daughters will participate in the rites. Some of these female informants
recognise the violent nature of the rituals but use the argument of “our culture”
and of family and social pressure brought to bear on them.
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identification with the group. This question, elaborated on by
Maffesoli (1988), addresses the individual investment in the
collective(s), through individual (and dynamic) forms of accession
characterised by transience, by going around and by the plurality of
“communities” of belonging. Maffesoli’'s theoretical proposal,
highlighting mobility and the permanent relation between the
differentiation and the construction of new identity configurations, is
particularly important for the interpretation of the meanings which
the girls and boys given to the ritual teachings (particularly in the
construction of womanhood and manhood), while it allows to
understand 