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TRADITIONS
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AFRICA

Ubuntu, the Amadloz, and the Living Sacred Community

Umuntu ngumuntu ngabantu.
A person is a person through other persons.

The amadlozi move through dreams and illness and signs.

The isangoma is the one the ancestors have chosen to hear them.
The imbel eko wel comes the child into the web of the living and dead.
The inhlambuluko purifies what must be made whole again.
Ubuntu is not a social ethic —it is a metaphysics of being.

You exist because we exist.
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| ntroduction

The Bantu-speaking peoples constitute one of the largest cultural and linguistic groupings in the world
— with approximately 500 related languages spoken across a region stretching from Cameroon in
West/Central Africa through East Africa and down through all of Southern Africa. The Zulu, Xhosa,
Sotho, Tswana, Shona, Ndebele, Swazi, Tsonga, Swahili-speakers, Luganda-speakers, and hundreds of
other peoples share common roots in a migration that began approximately 3,000-4,000 years ago in the
area of present-day Nigeria and Cameroon and gradually spread southward and eastward across the
continent.

What unites the Bantu peoples at the level of sacred tradition — despite their extraordinary diversity —
is a shared cosmological framework: the conviction that the living and the dead constitute a single
sacred community; that the ancestors (amadlozi in Zulu, mizimu in Swahili, vadzimu in Shona) remain
active participants in the lives of the living; that the diviner/healer is the community's specialist in
maintaining the communication between the living and the ancestral world; and that Ubuntu — the
relational metaphysics that understands individual existence as constituted by and inseparable from the
web of all relationships — is the philosophical foundation of everything sacred and everything ethical.

This guide focuses primarily on Zulu tradition as the most extensively documented and most widely
known of the Southern African Bantu traditions, while drawing parallels to related Xhosa, Sotho,
Shona, and other traditions where they illuminate the broader pattern. The Zulu tradition — with its
extraordinary ancestor system, its highly developed isangoma (diviner) tradition, and its specific
ceremonia calendar — is the clearest window into what the entire Bantu sacred tradition shares at its
foundations.



Part One

Who the Bantu Peoples Are

The term 'Bantu’ refers to a linguistic grouping — languages that share a common ancestral language
(Proto-Bantu) and that are characterized by specific structural features including noun class systems
and agglutinative morphology. The Bantu migrations — one of the most significant population
movements in human history — spread from a homeland in the Nigeria-Cameroon border region
beginning approximately 3,000-4,000 years ago, eventually resulting in the peopling of virtually all of
sub-Saharan Africa east and south of the Congo rainforest.

In Southern Africa specifically, the Bantu-speaking peoples arrived in the area of present-day South
Africa approximately 1,500-2,000 years ago, bringing with them their agropastoral economy
(cultivating sorghum, keeping cattle), their social organization (centered on the lineage and the chief),
and their sacred tradition (ancestor veneration, divination, and healing). They encountered the
indigenous Khoisan (San/Bushmen) peoples already present and developed complex relationships —
including the incorporation of specific Khoisan elements (particularly the trance dance) into the broader
Bantu tradition.

MAJOR BANTU GROUPSAND THEIR SACRED TRADITIONS

ZULU (KwaZulu-Natal, South Africa): The most widely known Southern African Bantu
tradition — with highly developed isangoma (diviner/healer) tradition, specific ancestor ritual
calendar, and the centrality of cattle to sacred practice. XHOSA (Eastern Cape, South Africa):
Closely related to Zulu — famous for the ulwaluko (mae initiation) tradition, the
amakhankatha (initiation guardians), and a tradition of divination that includes the amagqirha
(female diviners) as particularly prominent practitioners. SOTHO/TSWANA (Lesotho,
Botswana, northern South Africa): Related but distinct traditions — with specific emphasis on
the kgotla (community council) as sacred space and specific initiation practices (the lebollo for
men and bojale for women). SHONA (Zimbabwe): The mbira instrument tradition — the
mbira dzavadzimu ('voice of the ancestors) is the primary vehicle for ancestral communication
in Shona tradition, played at bira ceremonies to invite the spirits of the ancestors to enter and
speak through possessed mediums. SWAHILI COAST (Kenya, Tanzania): The integration of
Bantu ancestor tradition with Arab/Islamic influences — producing specific syncretic
traditions including the Lelemama women's spirit possession societies.



Part Two

Ubuntu
| Am Because We Are

Ubuntu (in Zulu and Xhosa— also expressed as Botho in Sesotho, Utu in Swahili, and related concepts
across Bantu languages) is the foundational philosophical concept of Bantu sacred and social life. The
Zulu formulation is: 'Umuntu ngumuntu ngabantu' — 'A person is a person through other persons.' The
Xhosa formulation is: ‘Umntu ngumntu ngabantu." The Sotho equivalent: 'Motho ke motho ka batho.'
The concept is expressed differently in each tradition but the recognition isidentical.

What Ubuntu Actually Means

Ubuntu is most often introduced in the West as a socia ethic — a principle of communal care,
generosity, and mutual responsibility. This understanding is accurate but incomplete. Ubuntu at its
foundation is not merely a guide to how people should treat each other; it is a statement about the nature
of personhood itself.

The claim 'umuntu ngumuntu ngabantu' is not saying 'you should be a person through other persons —
it is saying you ARE a person through other persons. Your identity, your consciousness, your very
being is constituted by your relationships. Personhood is not a private possession; it is a relational
achievement. Y ou become more fully a person by engaging more fully and more generously with the
persons around you. Y ou become less of a person when you withdraw into isolated individualism.

CONNECTION TO HALIGRICITY

Ubuntu — the recognition that individual existence is constituted by relational existence, that 'l
am because we are' — is the Bantu metaphysical formulation of what Haligricity holds about
the circle around the Tetralty square. The square (Tetralty — the four dimensions of conscious
creation: Feeling, Thinking, Speaking, Doing) exists within the circle (the interconnectedness
of al things and the cosmos). The individual practitioner's sacred work does not happen in
isolation; it happens within and because of the web of relationships that constitute their being.
Ubuntu names this web as the ground of being itself. You are not first an individual who then
enters into relationships. You are first a relational being who gradually comes to know their
individual nature through the quality of their relationships.



Part Three

Ubuntu as M etaphysics
Not Just Ethics

To understand Ubuntu as merely a social ethic — a nice principle about being kind and communal — is
to miss its most radical and most important claim. Ubuntu is a statement about the structure of reality,
not merely about how people ought to behave.

TheWestern Contrast

Western philosophy has, since at least Descartes, taken the individual as the primary unit of reality. 'l
think, therefore | am' — the isolated thinking subject is the foundation from which all else follows.
Community, relationships, and society are secondary — built by individuals who are already complete
in themselves and who come together for practical reasons. This model produces a specific
understanding of the sacred: the individual soul's relationship to God, the individual practitioner's
spiritual development, the individual's salvation.

The Ubuntu Counter-Claim

Ubuntu's counter-claim is that this starting point is wrong — not ethically wrong but metaphysically
wrong. There is no pre-socia individual from which community is built. The very capacity for
language, for consciousness, for the kind of self-reflection that makes philosophy possible, emerges
through relationship. The infant becomes a person through its relationships with the people who
surround it; the child becomes conscious through the web of language, gesture, practice, and
acknowledgment that constitutes human community. There is no 'I' that precedes the ‘we." The'l' is a
crystallization within the 'we.'

UBUNTU IN ZULU SACRED PRACTICE



Ubuntu is not merely a philosophical abstraction in Zulu tradition — it is embedded in specific
practices:. THE LIVING-DEAD COMMUNITY: The community in Zulu understanding
includes not only the living but the amadlozi — the ancestral spirits of the recently and more
distantly dead. The community extends through time as well as space. Y our grandparents who
died before you were born are still members of your community, still present through the
amadlozi, still participatory in the web of relationships that constitutes your being.
COMMUNAL RITUAL: Zulu rituals are communal events — they are not conducted by
isolated individuals but by the community gathered. The isangoma divines in the presence of
the community. The ceremonies of birth, coming of age, marriage, and death are community
events that engage al members in the maintenance of the relational web.
DECISION-MAKING: Magjor decisions in traditional Zulu life are made in community —
through extended consultation (indaba) with all affected parties. The individual's decision is
always made in the context of the community's wellbeing. Thisis not alimitation on individual
freedom but the recognition that individual decisions are always relational events with
relational consequences. HEALING AS COMMUNITY RESTORATION: In Zulu
understanding, illness is frequently a disruption of relational harmony — a signal from the
ancestors that something in the community's rel ationships needs attention. Healing is therefore
a communal practice that addresses the relational disruption, not merely the individual's
physical symptoms.



Part Four

The Cosmological Structure
Uqgobo, Amadlozi, and Umvelingang

Zulu cosmology organizes existence into a structured reality that integrates the visible and invisible
worlds, the living and the ancestral, the individual and the cosmic.

THE ZULU COSMOL OGICAL FRAMEWORK

UMVELINQANGI (The First Cause / The Creator): The supreme creative power — the
ultimate source from which all existence flows. In Zulu understanding, Umvelingangi (‘the one
who appeared first' or 'the first to emerge) is the primordial creative power that called all
things into being. Unlike many Western conceptions of God, Umvelingangi is not typically
petitioned directly or maintained in active relationship by ordinary Zulu practitioners — the
divine istoo vast and too remote for direct human-to-divine contact. The ancestors serve as the
intermediaries. UNKULUNKULU ('The Great-Great-One): The first ancestor — the
primordial being who, in some Zulu accounts, emerged from the primordial reed bed (the
uhlanga) as the first human. Unkulunkulu taught human beings all the arts of life: fire,
cultivation, cattle-keeping, the ceremonies of birth and death. He is simultaneously the first
ancestor and the culture hero — the being through whom the divine pattern of human life was
established. THE AMADLOZI (ANCESTRAL SPIRITS): The most immediately relevant
divine beings for daily Zulu life — the spirits of the recently and more distantly deceased
members of the lineage who remain active participants in the community'slife. (See Part Five.)
THE IZILWANE (SPIRITUAL ANIMALS): Specific animals understood as vehicles through
which ancestral and other spiritual powers manifest — particularly snakes (especially the green
mamba and the black mamba, which are understood as ancestors returned in animal form), and
specific birds. THE UMPHEFUMULO (BREATH/SOUL): The animating life force within
each person — the specific breath of life that distinguishes the living from the dead and that, at
death, returns to the ancestral realm.



Part Five

The Amadlozi
Ancestral Spiritsand Their Work

The amadlozi (singular: idlozi) are the ancestral spirits of the Zulu tradition — the spirits of the
deceased members of the lineage who remain present, active, and engaged with the affairs of the living
community. They are not ghosts in the Western horror-film sense, nor are they distant divine beings
who require elaborate ritual to approach. They are the family's most senior members — the
grandparents, great-grandparents, and more distant ancestors who have crossed through death into the
ancestral realm and who maintain their interest in, their love for, and their active involvement in the
lives of their living descendants.

The Amadlozi's Character

The amadlozi are understood to have personalities that reflect who they were in life — a grandfather
who was generous in life continues to be generous as an ancestor; a grandmother who was strict
continues to express that quality from the ancestral realm. They are not transformed into perfect beings
by death; they bring their specific characters into the ancestral world and express those characters
through their communications with the living.

The Amadlozi's Concerns

The ancestral spirits' primary concerns mirror those of any loving, involved senior family member: they
want the family to prosper, they want their memory honored, they want the community's relationships
to be in good order, they want the sacred ceremonies to be properly observed, and they want to be
consulted when significant decisions are made that will affect the family's wellbeing. When these
things are happening, the ancestors are at peace and their presence is felt as protection and blessing.
When they are not, the ancestors make their displeasure known.

THE AMADLOZI — LEVELS OF ANCESTRAL PRESENCE



RECENTLY DECEASED ANCESTORS: The most immediately powerful and most
specifically communicative — a parent or grandparent who died within the living community's
memory retains the clearest and most specific communication. Their concerns are the most
immediate; their signs and signals the most recognizablee. THE MORE DISTANT
ANCESTORS: Grandparents and great-grandparents who died before the living community's
direct memory are still present but communicate with less individual specificity — they are
experienced more as a collective ancestral presence than as individually identifiable beings.
THE LONG-DEAD ANCESTORS:. The most ancient ancestors — those who lived so long
ago that their individual identities have merged into the ancestral collective — are present as a
deep reservoir of accumulated ancestral power and wisdom rather than as individually
distinguishable presences. THE LINEAGE STRUCTURE: The amadlozi are specifically
lineage-connected — they are the ancestors of your specific family line, not generic ancestral
spirits. Zulu lineage is patrilineal; a person's primary ancestral connections are through their
father's line, though maternal ancestors also play important roles.



Part Six

How the Ancestors Communicate

The ancestral spirits communicate with the living through a range of specific channels — each
recognized and interpreted according to a specific interpretive framework that is transmitted within the
family and community through generations of practice and learning.

THE PRIMARY CHANNELS OF ANCESTRAL COMMUNICATION

DREAMS (AMAPHUPHO): The most direct and most reliably clear channel of ancestral
communication. When an ancestor wishes to communicate with a living family member, the
dream is the preferred vehicle — both because the dreamer's ordinary rational defenses are
lowered in sleep, and because the dream state is understood as the condition in which the living
world and the ancestral world are most permeable to each other. Ancestors appear in dreams as
themselves — as the person the dreamer knew in life, or sometimes in symbolic form. What
they say and do in the dream carries direct meaning. ILLNESS (UKUFA): Unexplained illness
— particularly persistent illness that does not respond to ordinary treatment — is frequently
interpreted in Zulu tradition as an ancestra communication. The ancestors are not causing
illness from cruelty; they are using the body's disruption as a way of getting the living person's
attention when other channels have failed. The specific location, character, and pattern of the
illness often carries interpretive information. SIGNS IN NATURE (IZIMPAWU): Specific
natural signs — a snake appearing in the home, a specific bird landing near the threshold, a
specific sound at a significant moment — are recognized as ancestral communications. The
green mamba appearing in or near the home is particularly significant: in Zulu understanding,
this is amost certainly an ancestor returning to visit in anima form. BEHAVIORAL
ANOMALIES: Unexplained compulsive behaviors, emotional states without obvious cause,
sudden inexplicable urges — these are also interpreted as possible ancestral communications
or ancestral callings. THROUGH THE ISANGOMA: The diviner serves as atrained specialist
in ancestral communication — the isangoma can access the amadlozi's communications
directly and interpret them for the family. (See Part Nine.)



Part Seven

Dreams as Sacred Transmission

In Zulu tradition, the dream is not merely a psychological phenomenon — it is a sacred space in which
the living and the dead meet, in which the boundary between the two worlds becomes permeable, and
in which the ancestors can speak most clearly. Dream interpretation (ukuphawula) is a significant skill
in Zulu sacred life, practiced by diviners professionaly and by ordinary community members in
relation to their own family dreams.

The Ancestral Dream

When an ancestor appears in a dream, the dreamer wakes with a specific quality of recognition that
distinguishes the ancestral dream from ordinary dreaming — a sense of having been genuinely in the
presence of the person who appeared, a quality of emational reality that exceeds that of ordinary dream
experience. The content of what the ancestor says or does is treated as a direct communication that
carries specific meaning for the dreamer's waking life.

The Calling Dream

A specific category of dream that the Zulu tradition recognizes is the calling dream — the dream
through which the ancestors indicate that a specific living person is being chosen to become an
isangoma. These dreams are typically characterized by their extraordinary vividness, their recurrence,
their specifically ancestral content (ancestors appearing in traditional regalia, in ceremonial contexts, or
performing specific acts that communicate the calling), and the physical distress that accompanies them
if the calling isignored. The calling dream is the beginning of the ukuthwasa — the initiatory process
of becoming an isangoma.

WORKING WITH DREAMS— ZULU PRACTICE




UPON WAKING FROM A SIGNIFICANT DREAM: In Zulu tradition, a significant dream
(particularly an ancestral dream) is not dismissed or allowed to fade. The dreamer: 1. Wakes
and immediately recalls and holds the dream's content in full awareness — not analyzing yet,
simply holding 2. May make a small offering a the umsamo (ancestor shrine) —
acknowledging that a communication has been received 3. Shares the dream with an elder
family member or with the household's senior woman for interpretation assistance 4. If the
dream's meaning is unclear or its content seems significant, consults an isangoma 5. Takes any
specific action the dream appears to be requesting — particularly if it indicates that a ceremony
is needed, that a relationship needs attention, or that an ancestral requirement has been
overlooked THE DREAM AS INSTRUCTION: The ancestral dream is understood as a form
of direct instruction — not a metaphor to be decoded according to universal symbolic systems
but a specific communication from a specific ancestor that has specific meaning for the
specific situation of the specific dreamer. The interpretation is aways contextual and
relational.




Part Eight

|lIness as Ancestral M essage

In Zulu traditional medicine and sacred understanding, illness exists at multiple simultaneous levels:
the physical level (specific bodily dysfunction), the psychological/emotional level (disturbance of the
inner life), and the relational/spiritual level (disruption in the person's relationships with the ancestors,
with the community, or with the cosmic order). Effective healing addresses al three levels — and the
relational/spiritual level is understood as frequently primary.

The Ancestor'sUse of |lIness

When an ancestor sends illness as a communication, the illness serves a specific function: it forces the
living person to slow down, to turn attention inward, to seek out the diviner, and ultimately to discover
what the ancestor is communicating. The illness is not punishment; it is a message delivered through
the body when other channels have been ignored. Once the ancestral communication is understood and
the appropriate response taken (a ceremony conducted, a relationship repaired, a calling accepted), the
illness that had no other explanation frequently resolves.

Ukufa Kwabantu — The IlIness of the People

Zulu tradition distinguishes between ukufa kwabelungu (illness of the white people — biomedical
illness with physical causes addressable through biomedical treatment) and ukufa kwabantu (illness of
the people — illness with spiritual or relational roots that requires traditional treatment). This is not a
denial of biomedical medicing; it is the recognition that some illness is not adequately addressed by the
biomedical model alone because its root causes are not physical. A Zulu practitioner who is ill may
simultaneously consult a biomedical doctor and an isangoma — addressing the physical and the
relational dimensions of theillnessin parallel.



Part Nine
Thelsangoma
Called by the Ancestors
The isangoma (plural: izangoma) is the Zulu diviner-hedler — the specialist in ancestral

communication, divination, and healing whose role is the most important in the traditional Zulu sacred
economy. The isangoma is not self-chosen; they are chosen by the ancestors, and the evidence of that
choosing is a specific pattern of experience — the ukuthwasa — that cannot be faked, cannot be
voluntarily initiated, and cannot be refused without serious consequences for the one who tries to
ignore the calling.

THE ISANGOMA — ROLE AND CHARACTER

THE CALLING: The isangoma does not choose to become one; the ancestors choose them.
The calling manifests through specific physical symptoms (the ukuthwasa illness), through
specific recurring dreams, through behavioral changes, and through specific signs that the
ancestor-mediated interpretation of the isangomas community recognizes. THE GENDER
DIMENSION: While male izangoma exist, the tradition is predominantly female — in Zulu
understanding, women are closer to the ancestral world and more naturally suited as channels
for ancestral communication. The isangomas role is understood to involve a quality of
receptivity and permeability that the tradition associates more readily with the feminine. THE
KNOWLEDGE: The isangomas knowledge is not primarily book-learned; it is transmitted
through initiation, through the training relationship with a senior isangoma, and through direct
ancestral communication. The trained isangoma receives information from the ancestors
during divination — information that the logical mind could not have accessed through
ordinary means. THE DISTINCTION FROM THE INY ANGA: The isangoma (diviner-heal er)
works primarily through ancestral communication and divination to identify causes of illness
and disruption. The inyanga (herbalist) works primarily through plant medicine to address
those causes once identified. These are distinct roles, though some practitioners hold both.
THE SOCIAL ROLE: The isangoma is not a peripheral specialist consulted only in extremity
— they are a central community figure whose work touches every aspect of community life:
health, relationships, conflicts, major decisions, ceremonial guidance.



Part Ten

The Ukuthwasa
Thelnitiatory Illness

Ukuthwasa (from ukuthwasa — 'to emerge,' as the new moon emerges) is the term for both the
initiatory illness that marks the ancestors calling of a specific person to become an isangoma, and for
the entire process of training and initiation that follows. It is one of the most distinctive and most
profound initiatory processesin any African sacred tradition.

The Symptoms of Ukuthwasa

The ukuthwasa manifests differently in different people, but common patterns include: recurring and
extraordinarily vivid dreams, often featuring ancestors in traditional regalia or in specific ceremonial
contexts; persistent physical illness without identifiable biomedical cause; behaviora changes —
withdrawal, unusual sensitivity, periods of trance-like states; specific compulsive behaviors associated
with ancestral calling (being drawn to specific places, the compulsion to wear specific colors, the
sudden ability to perceive things about others that shouldn't be accessible); and emotional instability
alternating with states of extraordinary clarity.

The Training Process

Once the ukuthwasa is identified (typically by an experienced isangoma who recognizes the pattern),
the calling person enters a training relationship with a senior isangoma (who serves as their thwasa —
teacher/guide through the process). This training can last from several months to severa years,
involving: immersion in the divination practice, learning to read bones and other divination
instruments, learning the specific ceremonies and their protocols, learning the plant medicines and their
applications, and most importantly, learning to open reliably to ancestral communication.

THE IMVIMBA — THE INITIATION CEREMONY




The completion of ukuthwasa training is marked by the imvimba (graduation ceremony) — a
community celebration that formally installs the newly trained isangoma in their role: THE
SLAUGHTER: A beast (typically agoat or, for senior practitioners, a cow) is sacrificed — its
blood offered to the ancestors whose calling has been honored and whose training their chosen
practitioner has completed. THE DANCING: The new isangoma performs extended
ceremonia dancing in their beaded regalia — the dancing is simultaneously celebratory and
spiritually functional, calling in and honoring the ancestors who brought them to this moment.
THE COMMUNITY GATHERING: The entire community is invited — the new isangoma's
installation is a community event, not a private certification. The community witnesses and
acknowledges the isangomas new role. THE BEADED REGALIA: The isangoma receives
their specific beaded regalia — the specific combination of colored beads whose pattern
communicates which ancestors are working through them. The regalia is both identity-marker
and spiritual technology. FROM THIS POINT: The community now has access to a new
specialist in ancestral communication. The new isangoma's practice begins.




Part Eleven

Thelsangoma's Practice
Divination and Healing

The isangoma's primary work is ukubhula — divination — the practice of opening to ancestral
communication in a structured session to identify the causes of the client's distress and the appropriate
responses.

THE DIVINATION SESSION — WHAT HAPPENS

THE APPROACH: The client (and often their family members) come to the isangoma. The
isangoma typically sits in their specific place (often on a mat surrounded by their medicines
and sacred objects) wearing their regalia. THE OPENING: The isangoma enters a state of
heightened receptivity — through specific breathing, specific chanting or humming, and
sometimes through the use of specific substances. The ancestors are called to be present. THE
UKUVUMISA (AGREEING): In traditional Zulu divination, the client does not necessarily
state their problem. The isangoma begins making statements — describing what they are
perceiving about the client's situation — and the client responds with 'Siyavuma (we agree)
when something is correct. This 'throwing' of statements and 'catching' by client agreement
alows the isangoma to navigate toward the specific issue without leading. THE BONES
(AMATHAMBO): Many izangoma work with a set of divination objects — bones, shells,
coins, seeds, and other items — each with specific symbolic meanings. The isangoma throws
the set and reads the pattern of how they land, with the specific configuration communicating
specific messages from the ancestral realm about the client's situation. THE PRESCRIPTION:
The divination typically concludes with a specific prescription — a ceremony to be conducted,
a relationship to be repaired, a medicine to be used, a behavioral change to be made. This
prescription is not a suggestion; it is understood as the ancestors own instruction. THE
CONFIDENTIALITY: What passes in a divination session is private. The isangoma does not
gossip about clients' situations.



Part Fourteen

Thelmbeleko
Welcoming the Ancestor's Child

The imbeleko is the ceremony that formally welcomes a new child into the web of the living and
ancestral community — the Zulu birth ceremony that introduces the new life to the amadlozi and
reguests their protection and guidance for the child through the course of their life.

What the Imbeleko Does

In Zulu understanding, a child is born into the world as a new being — but they are also a being who
arrives with a specific ancestral connection that needs to be formally established and acknowledged.
The imbeleko performs this establishment: it introduces the new child to the specific ancestors of their
lineage, requests the ancestors acknowledgment and protection, and formally incorporates the child
into the web of relationship that constitutes the community.

THE IMBELEKO — CEREMONY SEQUENCE

TIMING: The imbeleko is traditionally performed when the child is a few months old — after
the immediate vulnerability of birth has passed and the child has demonstrated their will to
live. THE BEAST: A goat or sheep is slaughtered — its throat cut toward the east, in the
direction of the ancestors. The blood is allowed to fall on the ground — offered to the earth and
to the amadlozi. THE BILE: The gallbladder of the daughtered animal is opened and the bile
used to anoint the child — applied to specific points on the child's body (forehead, chest,
hands, feet). This connects the child physically to the sacrifice that has been made on their
behalf. THE BEADS: Traditional beads are placed on the child — a physical marker of their
connection to the ancestral tradition and to the community that acknowledges them. THE
ANCESTRAL ADDRESS: The senior member of the family (typically the grandfather or
great-uncle if living) addresses the ancestors directly — announcing the child, naming them,
requesting their protection, and formally presenting the child to the ancestral community. THE
FEAST: The community gathers and shares the meat of the slaughtered animal. The sharing of
food seals the communal acknowledgment of the child's arrival. THE RESULT: From this
point, the child is formally part of both the living community and the ancestral community.
The amadlozi know them. They are seen, acknowledged, and protected.




Part Fifteen

Ukubuyisa
Bringing the Ancestor Home

Ukubuyisa ('to bring back' or 'to return’) is the ceremony performed approximately one year after a
death that formally brings the newly deceased into their full status as an ancestor — transitioning them
from the status of the recently dead (who are still somewhat unsettled in their new state) to the full
status of an amadlozi who is at peace in the ancestral realm and available to support the living.

TheYear Between

In Zulu tradition, the period between death and the ukubuyisa ceremony is understood as a transitional
time for the deceased — they have left the body but have not yet fully settled into their ancestral role.
During this year, specific mourning observances are maintained by the family (wearing black, specific
behavioral restrictions, avoidance of celebration), and the deceased may communicate with heightened
urgency through dreams, illness, and signs as they work toward their full ancestral status.

THE UKUBUY|SA CEREMONY

THE BEAST: A substantial sacrifice — a cow or a large goat — is slaughtered. The quality
and size of the sacrifice communicates the family's regard for the deceased and their
commitment to the ancestor relationship. THE ANCESTRAL CALL: The family's senior
members address the ancestors directly — specifically calling the name of the newly deceased,
acknowledging their new status, welcoming them into the full ancestral community, and
requesting their presence as a protector and guide. THE SYMBOLIC RETURN: In some
traditions, a symbolic re-enactment of the deceased's arrival home is performed — the
deceased's spirit is understood to return to the home for the ceremony before taking up their
permanent residence in the ancestral realm. THE RELEASE OF MOURNING: The ukubuyisa
marks the end of the formal mourning period. The black mourning clothing is removed; the
behavioral restrictions of mourning are lifted; the family returns to full participation in
community life — but now with a new ancestor present in the ancestra community. THE
RESULT: From this point, the newly deceased has fully transitioned to ancestral status. They
are available to communicate through dreams, to receive offerings at the umsamo, and to
participate in the family's ongoing life as a protector and guide.



Part Sixteen

Umemulo
The Coming of Age Ceremony

The umemulo is the Zulu female coming-of-age ceremony — the ceremony that marks a young
woman's transition from girlhood to full adult status as a woman eligible for marriage. It is one of the
most joyful and most communally significant ceremoniesin the Zulu calendar.

What the Umemulo Marks

The umemulo does not merely mark the biological fact of puberty (though it is connected to it). It
marks the young woman's forma entry into the full web of community responsibility, the
acknowledgment by the community of her adult status, and the presentation of the young woman to the
ancestors of her lineage as afull adult member of the community.

THE UMEMULO — ELEMENTSAND SEQUENCE

THE BEAST: A cow or large goat is sacrificed — the largest sacrifice of the young woman's
life to this point. The sacrifice acknowledges the significance of the transition. THE
CEREMONIAL DRESS: The young woman wears specific ceremonial dress — beaded
regalia accumulated over years of her childhood, specific traditional clothing — that marks her
status. THE DANCING: Extended ceremonial dancing by the young woman and her
age-mates (izintanga) — the dance is simultaneously celebratory and spiritually functional,
honoring the ancestors and marking the transition. THE COMMUNAL GATHERING: The
entire community attends — elders, peers, family from far distances. The umemulo is a
community event of the first order. THE GIFTS: The young woman receives gifts of money,
cattle, and other items from community members — gifts that acknowledge her adult status
and that begin her own accumulation of adult resources. THE SIGNIFICANCE: From this
point, the young woman is understood to be a full adult member of the community — her
relationships with the ancestors formalized at a new level, her communal responsibilities
established, her eligibility for marriage acknowledged.



Part Eighteen

The Umsamo
The Ancestor Shrinein the Home

The umsamo is the sacred space within the traditional Zulu home where the ancestral spirits are most
present and most accessible — the specific location within the homestead that serves as the material
interface between the living and the ancestral community.

L ocation and Structure

In the traditional Zulu homestead (umuzi), the umsamo is located at the back of the main house (indlu)
— specifically at the far interior wall, directly opposite the entrance. This is the most sacred corner of
the home, the point farthest from the ordinary threshold of the world. The umsamo is typicaly a
dlightly elevated area, kept clean and free of ordinary clutter, where specific objects associated with the
ancestors are placed.

THE UMSAMO — WHAT ISPLACED THERE AND WHAT ISDONE THERE

WHAT IS PLACED AT THE UMSAMO: ¢ Specific objects that belonged to the deceased
ancestors whose presence is most needed ¢ Traditional beer (utshwala) — brewed specifically
for ancestral offerings ¢ Snuff (tobacco) — offered to male ancestors ¢ Specific medicines and
sacred substances ¢ Sometimes specific plants associated with ancestral connection WHAT IS
DONE AT THE UMSAMO: ¢ Morning acknowledgment — upon waking, speaking a brief
acknowledgment to the ancestors: 'Sanibona (I see you) — establishing the day's contact ¢
Evening report — sharing the day's significant events with the ancestors, asking their guidance
» Special occasions — pouring libation (beer poured slowly into the earth at the umsamo's
base) while calling the ancestors' names and stating what is being offered and why « Seeking
guidance — ditting at the umsamo in a specific state of openness and receptivity, asking a
guestion and remaining quiet enough to receive the response ¢ Gratitude — when something
the ancestors' intervention helped to produce has come about, returning to the umsamo to
acknowledge and thank THE RELATIONSHIP: The umsamo makes the ancestor relationship
material and daily — it creates a specific physical place in the home where the ancestral
community is acknowledged every day, not only at specia ceremonies. This daily
acknowledgment is what keeps the relationship alive and the communication channel open.




Part Twenty

Music, Dance, and Ancestral Presence

In Zulu tradition, music and dance are not primarily entertainment — they are technologies for
ancestral communication, for community healing, and for the maintenance of the web of relationships
that constitutes healthy communal life. The specific rhythms, the specific songs, and the specific
movements of Zulu ceremonial music and dance carry specific sacred functions.

| sicathamiya and Sacred Sound

Isicathamiya (‘walking gently on the toes — the performance style) is one of the most internationally
recognized forms of Zulu musical tradition — made famous globally by Ladysmith Black Mambazo.
While contemporary isicathamiya is performed in concert settings, its roots are in the communal
singing tradition of migrant workers who maintained their ancestral connections through song — the
specific harmonies and the specific songs being vehicles for ancestral presence even in the most
removed urban settings.

ThelIntelezi and Sacred Sound

Specific sacred songs (izingoma) are associated with specific ceremonies — the songs of the imbeleko,
the songs of the ukubuyisa, the songs of the umemulo. These are not merely background music for
ceremonies; they are essential to the ceremony's sacred function. Without the specific songs in the
specific sequence, the ancestors cannot be called, the ceremony cannot work, and the transition it is
designed to facilitate cannot occur.

CONNECTION TO HALIGRICITY

The Zulu tradition of isiggi — the specific rhythmic structure underlying Zulu ceremonial
music — has specific acoustic properties comparable to the toque of the Candombl é atabaques,
the beat of the Vodou drums, and the rhythm of the dervish's turn: it creates the specific
energetic conditions within which the ancestral presence becomes most accessible. The body
that moves in the specific rhythmic pattern of Zulu ceremonia dance is a body that has been
prepared — through the movement itself — to serve as a vehicle for ancestral communication.
Dance is not incidental to the ceremony; it is the ceremony.



Part Twenty-Two

Connectionsto the Broader African Diaspora

The Bantu tradition's sacred elements — ancestor veneration, communal ceremony, divination, spirit
possession, and the understanding that the living and dead constitute a single community — are the
direct ancestors of many of the African diaspora traditions already covered in the Haligricity library.

THE BANTU THREAD IN THE DIASPORA

CANDOMBLE AND UMBANDA: While often primarily associated with Y oruba tradition,
both Candomblé and Umbanda contain significant Bantu elements. The Bantu nations in
Candomblé (Angola and Congo) brought their specific ancestral practices, their specific spirit
beings (including the Cabaclo tradition in Umbanda), and their specific musical traditions (the
Congo-derived atabague rhythms). The Preto Velho guides of Umbanda are ancestors in the
specific Bantu sense: the spirits of enslaved Africans who achieved extraordinary wisdom
through extraordinary suffering. VODOU AND ANCESTRAL WORK: The Gede nation of
Vodou — the spirits of the dead, Baron Samedi, and the entire ancestral dimension of Haitian
practice — is structurally paralel to the Zulu amadlozi system. Both understand the dead as an
active, communicative community; both maintain specific ceremonial relationships with the
dead; both use the body as a vehicle for ancestral presence. AFRICAN AMERICAN
SPIRITUAL PRACTICE: The ancestor atars maintained in many African American spiritual
traditions (including Hoodoo/Conjure practice), the tradition of setting a plate for the ancestors
at significant meals, the practice of addressing and including the dead in significant ceremonies
— all of these are diluted but traceable expressions of the ancestral practice that came through
the Middle Passage from precisely this Bantu tradition. THE HALIGRIC CONNECTION: The
Haligric ancestor altar practice draws from the same recognition: the dead remain members of
the sacred community, capable of communication and requiring regular acknowledgment and
relationship. The umsamo is the most complete ancient model of what the Haligric ancestor
altar embodies.



Part Twenty-Three

TheHaligricity Lens
Ubuntu and the Tetralty

The Bantu tradition's specific gift to Haligricity is Ubuntu — the metaphysical recognition that
individual existence is constituted by relational existence, that the self is not a prior isolated entity that
then enters relationships but a relational achievement that emerges through and is sustained by the web
of al connections.

Ubuntu and the Haligric Circle

The Haligric symbol — a sguare inscribed in a circle, all four corners touching the circle's edge —
encodes the relationship between the Tetralty (the square: the four dimensions of conscious creation)
and the interconnectedness of all things (the circle: the cosmos within which the practitioner's sacred
work occurs). Ubuntu is the Bantu philosophical name for what that circle represents. the web of
relationships within which individual existence is possible and through which sacred work becomes
real in the world. The Tetralty square does not exist outside the circle. The practitioner's Feeling,
Thinking, Speaking, and Doing always occur within and are sustained by the relational web of Ubuntu.

The Amadlozi and the Haligric Ancestor Altar

The Zulu amadlozi system — the most active, most specific, most practically developed ancestral
communication system in this guide series — is the most complete ancient model of what the Haligric
ancestor altar practice is doing. The daily acknowledgment at the umsamo, the interpretation of dreams
as ancestral communication, the divination practice that opens the channel between living and ancestral
worlds, the specific ceremonies that maintain and deepen the relationship — all of these are the Zulu
tradition's specific articulations of the same recognition that every tradition in this library expresses: the
dead remain members of the sacred community, and maintaining right relationship with them is among
the practitioner's most important sacred responsihilities.

CONNECTION TO HALIGRICITY



Umuntu ngumuntu ngabantu. A person is a person through other persons. The ancestors are
persons. The community extends through time — backward to the first ancestors who emerged
from the uhlanga, forward to the children not yet born who will one day be the ancestors of
those who come after. You are not alone in your sacred work. Y ou were not alone before you
arrived, and you will not be aone after you depart. The umsamo knows this. The amadlozi
confirm it every night in the dreaming space where the two worlds are one. Grand Rising.



"Umuntu ngumuntu ngabantu.

A person is a person through other persons.”

The ancestors are awake. They are waiting at the umsamo. They come in the dreams before dawn when
the veil is thinnest. They send the snake to the threshold and the specific bird to the branch outside the
window. They call the ones they have chosen through illness that the clinic cannot explain. They are
not gone. They have only crossed. And they remain, as they always were, members of the community
— the most senior members, whose care for the living has only grown deeper with the perspective that
the other side provides. Sanibona. | see you. Grand Rising.



