
International Journal of Research and Innovation in Social Science (IJRISS) |Volume II, Issue XII, December 2018|ISSN 2454-6186 

   

www.rsisinternational.org Page 563 
 

A Gender Analysis of the Cultural-Semantics in 

Death Rituals and Taboos among the Tachoni and 

Vavhenda 
Mandillah KL Lucy

 

Masinde Muliro University of Science & Technology, P.O Box 190-50100, Kakamega, Kenya 

Abstract:-Despite many years of feminist activities, international 

and national resolutions and declarations on women issues and 

rights, progress towards gender equality has not been realized in 

the 21st Century. The lack of progress is attributed to reasons 

such as political manipulation, negative attitudes and negative 

cultural practices against women. Although cultural practices 

vary, patriarchal practices that elevate men and keep women in 

subordinated positions reverberates in most African countries. It 

is against this backdrop that the current study examines the 

cultural-semantics in the death rituals and taboos among the 

Tachoni in Kenya and Vhavenda in South Africa. This is in a 

view to describe the gender discriminatory practices and their 

impact to social transformation whose findings could replicate 

other African countries. The inability to harness fully the 

potential in women aggravates developmental challenges and 

could restrict progress towards the attainment of SDGs and 

Africa’s agenda 2063. A qualitative design was adopted. 

Interviews and observation schedules were employed for data 

collection. Four female and four male respondents aged between 

50-90 years were purposively sampled.Data was presented in 

narrative form and analyzed thematically. Gender-based 

discriminatory practices against women and girls manifests itself 

in death rituals and taboos. If not eradicated, they will be an 

obstacle in the attainment SDGs, Vision 2030 and Africa’s long 

term Agenda 2063. 
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I. INTRODUCTION 

everal international development frameworks have laid 

down strategies and policies for guiding development 

initiatives. However, valuation of women‟s contribution to 

national economies has remained a major obstacle due to 

cultural intricacies (Cherinet & Mulugeta, (2003). Various 

African countries have attempted to make strides to enhance 

the status of women, yet African women still experience 

various forms of discrimination and inequalities. For example, 

many African countries have ratified and domesticated 

charters and treaties that promote equal rights for women such 

as the Convention on the Elimination of Discrimination 

against Women (CEDAW) and the Protocol to the African 

Charter on Human and People‟s Rights on the Rights of 

Women in Africa. However, even countries that rank top in 

the African Gender Equality Index (UN 2015) such as South 

Africa and Rwanda are unable to achieve full gender equality. 

The 2015 review of the Beijing Platform of Action affirms 

that while there has been progress towards gender equality at 

the normative level, overall progress has been unacceptably 

slow, with stagnation and even regression in some contexts. 

(UN 2015). It is therefore time to critically re-examine the 

major contributing factors to the continuous low and unequal 

status of women in Africa as we embark on the fulfilment of 

the AU‟s  Agenda 2063 and SDGs. 

Agenda 2063 which is a vision and an action plan has seven 

aspirations expressed by the people of Africa about the Africa 

they want for future generations and for the continent. This 

paper is based on Aspiration 6 which focuses on the African 

woman and her quest to exercise her rights and the status she 

is entitled to in society. Such rights include her being fully 

empowered in all spheres, with equal social, political and 

economic rights that include the rights to own and inherit 

property, sign a contract, register and manage a business to 

ultimately bridge the gender gap in Africa. 

 In the same agenda, rural women will have access to 

productive assets such as land, credit, inputs and financial 

services.  All forms of violence, harmful social practices and 

discrimination against women and girls will be eliminated and 

they will fully enjoy all their human rights. In the same 

vein,goal 5 of the SDGs also addresses the issue of gender 

equality and empowerment of women and girls. 

Moreover, more than half of the 17 other goals have 

integrated gender dimensions with measurable indicators 

(Unterhalter, 2014). This means that there is a strong 

realization that gender equality and the empowerment of 

women and girls can attain maximum progress when anchored 

across the spectrum of development objectives (UN Women, 

2015a). The localization of SDGs presents a huge opportunity 

for local governments and advocates of decentralization and 

local development to undertake actions that sustainably 

integrate gender equality and women‟s empowerment across 

the goals (Slack, 2014).This dream can only be realized when 

Africa breaks the glass ceiling that restricts women‟s progress 

through discriminatory cultural practices. 

Many researches have shown that African countries still 

engage in traditional and cultural practices that promote 

discrimination and abuse of women‟s rights through negative 

patriarchal practices (Oduol 2002;Lindsay 2010); Kray  2001; 
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Brannon 2000). Although culture varies, patriarchal practices 

where men dominate women to keep them in subordinate 

positions reverberates in most African countries. Practices 

such as early marriages, forced marriages, female genital 

mutilation, widow inheritance, wife assault, denial of 

education to girls, preference for sons and discriminatory 

treatment of women is rampant in many African countries 

(Hingston, 2014).  Raday (2003) supports the same view by 

noting that religious and cultural norms impose patriarchal 

practices that disadvantage women including and not limited 

to mandatory obedience to men, inequality in inheritance 

rights and division of matrimonial property, non-eligibility for 

power, and little or no rights over their own bodies. These 

practices have devastating and debilitating effect on women 

and girls that could hinder them from achieving their full 

potential in society. It is therefore imperative that immense 

efforts be made to change the present landscape of African 

Women. 

It is against this background that this article identifies and 

describe discriminatory death rituals and taboos that are likely 

to contribute to women‟s low status in society among the 

Tachoni and Vavhenda. This could probably help 

development actors to look at ways of bridging the gender 

divide between men and women in order to actualize 

Aspiration 6 of Agenda 2063 and SDGs.  In view of the 

Agenda 2063 and SDGs, it is critical to focus on the areas that 

still perpetuate gender inequalities and toarticulate strategies 

that can help successfully eradicate such inequalities 

(Hingston 2014;2016).   

The Kenyan Constitution (2010) and the South African 

Constitution (1998) provide powerful frameworks for 

addressing gender equality and women‟s rights. They seek to 

remedy the traditional exclusion of women and promote their 

full involvement in every aspect of growth and development. 

However, the implementation of the laws have remained a 

problem due to cultural rites such as death rituals and taboos 

that are still embraced by a vast of Kenyan and South African 

communities. The World Bank report (2003) confirms this 

when it asserts that a majority of ethnic groups in Africa share 

a patriarchal culture in which men own formally or informally 

the key productive assets such as land, livestock and large 

businesses. The basic argument in this paper is that death 

rituals and taboos can be powerful tools of control and 

manipulation to perpetuate certain discriminatory cultural 

values that have a negative impact on women and their 

struggle for gender parity in the 21
st
Century.This paper 

identifies and discusses the discriminatory death rituals and 

taboos among the Tachoni and Vhavendaand examines 

howthey can contributeagainst the attainment of agenda 2063 

and SDGs.  The paper argues for the empowerment of the 

African woman to unlock her full potentials. This would place 

her on an equal footing with men for sustainable development.  

II. MATERIAL AND METHODS 

The study was guided by a qualitative research design. 

Creswell (1994:2) defines this design as “…an enquiry 

process of understanding a social or human problem, based 

on building a complex holistic picture, formed with words, 

reporting detailed views of informants and conducted in a 

natural setting.” The study was conducted among the Tachoni 

of Bungoma County in Kenya and the Vhavenda of Limpopo 

Province in South Africa. The study focused on the two 

communities because a study of a similar nature had not been 

conducted among the Tachoni and Vhavenda. Two males and 

two females from were purposively sampled. All the 

respondents were aged between 50-90 years. Semi structured 

interviews and observation schedule were used to collect data.  

Mandillah (2016) acknowledges that the ethnographic 

approach yields different and complementary types of data 

across a wide variety of contexts.  

This enables different types of data to be contextualized, an 

aspect which the current study employed.During each 

interview and observation, the respondents were video- 

recorded with their consent and notes taken by the researcher.  

The recording helped the researcher to cross check while 

analyzing data for the final report. Taking into account the 

nature of ethnographic research, data was analyzed 

thematically and presented in narrative form. 

III. RESULTS AND DISCUSSION 

Gender related death rituals and taboos among the Tachoni 

and Vavhenda are identified and presented in thematic form. It 

is important to note that most of the taboos related to death are 

embedded within the death rituals. 

3.1 The inheritance rituals 

The inheritance ritual among the Tachoni takes two forms: 

Wife inheritance and propertyinheritance of the deceased. The 

two rituals are performed on the third day after burial of a 

Tachoni married man.  

3.1.1 The wife inheritance ritual(Okhuukalusia) 

During the wife inheritance ritual (Okhuukalusia), the 

deceased wife or wives (if the deceased was polygamous) are 

inherited by a brother or a cousin to the deceased. The 

inheritor of the widow (s) is appointed by an elder during the 

ceremony called “oluufu. The ritual is meant to keep the dead 

man alive by begetting more children in his name and to also 

give the community a feeling of victory over death (Interview 

by Grace Mufutu, 2017). 

 This cultural practice objectifies widows as part of the 

property to be inherited. This ritual therefore puts widows in a 

demeaning and disadvantaged position in society. In addition, 

the ritual portrays women as sexual objects which are later 

subjected to rape and other forms of sexual violence from an 

inheritor imposed on them. This not only denies the inherited 

women sexual autonomy but also exposes them to the risk of 

HIV-AIDS and other sexually transmitted diseases.The 
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practice further violates a woman‟s constitutional and human 

rights such as the right to choose a sexual partner and the right 

to their body. 

Lee (2004) underscores the fact that stereotyping of females, 

and especially their use as sex objects has not only been a 

popular focus of research over the past few decades, but also a 

regular topic of debate among scholars and feminist groups 

across the globe. 

In the same vein, it was reportedthat it was a taboo for an 

inherited widow to give birth to a baby girl as a first born 

child with the inheritor.Clan survival is deemed to be in 

danger when a woman gives birth to a girl unlike a boy who 

guarantees clan continuity (Interview by Iningilo 2017).  

According to the Tachoni culture,a girl child jeopardizes the 

continuity of the clan since she never passes on her identity to 

her offspring. It is against this background thatthe inheritor 

abandons the widow in case she happens to give birth to a 

girl-child. This taboo compromises the women‟s and girls‟ 

ability to challenge their marginalization and position in 

society to the extent that their contribution to the socio-

economic development is interfered with.  Ironically, the 

African Development Bank (2015b) report predicts that if 

women are substantially involved in the formal economy, 

there will be a rise in the GDP  among African states 

compared to United States(ADB 2015a).  

3.1.2 Inheritance of the deceased property ritual and taboos 

Ownership and inheritance of the deceased‟s immovable 

property is restricted among male children by virtue of 

tradition. Widows only acquire the right to access the right to 

use land, livestock and other forms of property within the 

confines of a working “marriage” through inheritance. If the 

property is not disposed, the inheritor usually puts a widow in 

a subservience position whereby she neither has a say nor a 

right to the deceased‟s property. In some cases, widows are 

mistreated and usually dispossessed of matrimonial property 

and assets. 

According to a study conducted by (CEDAW 2011), land is 

the primary asset in Kenya and patrilineal inheritance 

traditions mean that men own 97% of the land and women 

3%. This means that social and cultural stipulations prohibit 

women from inheriting land in many parts of Kenya,Tachoni 

community not being an exception. Oduol (2002) supports the 

view that issues of land ownership and inheritance in Kenya 

are favorable to men because of the patriarchal nature of 

communities.  

This discriminatory practice is based on the misconceptionthat 

females do not have an identity because they get married 

elsewhere.The practice is contrary to the Kenyan 2010 

constitution which legalizes land ownership among women. 

Land ownership and inheritance death rituals and taboos that 

privilege male gender reflects and reinforces the social 

inequalities among the Tachoni and the wider society in the 

sense that they demean the worth of women and girls which 

generates into their low self-esteem. Consequently, they are 

hindered from fighting for their human rights such as the right 

to own property which can culminate into socio-economic 

transformation.The African Development Bank underscores 

the fact that opening up economic opportunities for women 

would not only improve their earnings, assist families to move 

out of poverty but also benefit economies as a whole (African 

Development Bank, 2015b). Therefore, if such negative 

discriminatory practices are not broken among communities, 

then it will be difficult to attain the SDGsand Africa‟s agenda 

2063. 

3.2 Calling a widow by her actual name taboo 

It is a taboo to call a widow by her actual name according 

toTachoni traditions.   Immediately her husband dies, she is 

baptized as “that one who has been left” (namuleekhwa) or the 

prefix “–kwa” which means “widow of‟‟ followed by the 

name of the deceased husband. For example, if the deceased 

was called Wafula, the widow would be referred to as “kwa-

Wafula” which means the widow of Wafula.Such a naming 

pattern denotes that gender discriminatory relations are 

reflected in, and reinforced by the choice and use of language. 

The taboo promotes the misconception that a woman does not 

have an identity. Before marriage, she take the clan affiliation 

of her father, upon marriage, she takes her husband‟s clan 

identity and name even in the event that a man dies. Such 

expressions reduce the widow to a state of powerlessness, 

marginalization, social vulnerability, stigma and 

discrimination. As such, women are rated lowly and play 

minimal role and responsibilities in society due to their lack of 

identity.  

3.3 Gendered roles indeath rituals and taboos 

Patriarchal heads dominate rituals through the performance of 

highly regarded non-domestic duties while women and girls 

are restricted to domestic roles. For example, in the interview 

conducted by Kakai and Mashau (2017) the two informants 

assert that roles such as digging the grave, lowering the body 

into the grave, filling the grave, identification of the grave 

side, appointing the inheritor, distribution of the deceased 

property, decision with regard to which animal is to be 

slaughtered, slaughtering the animal, stepping the arena 

(okhuseenaomusee) and the moving away of the deceased 

(Okhuwuyisia) are reserved for Tachoni and Vavhenda men. 

On the contrary, women are involved in the performance of 

light duties such as fetching water, firewood, cooking, wailing 

and serving food. Fpor instance, the hut where the deceased 

lay in state before burial is usually swept by a close female 

relative (an aunt or grandmother) immediately after burial. 

Also,among the Tachoni,a widow is in charge of clearing the 

area around the grave and sealing any cracks on the grave 

with special soil from a riverbed.Thus, a clear division of 

labor along gender lines is adhered to during the performance 

of death rituals and taboos among the Tachoni and Vavhenda. 
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Such divisions of labourare used to perpetuate gender role 

stereotypes which elevate men and subordinate women to 

look upon men.During such occasions, structures of power 

and control are recreated and reinforced both overtly and 

subtly. For instance, among the Tachoni, women are 

forbidden to become funeral orators (omusenaomuse) and 

proverbs such as “a hen cannot crow where a cock is‟, 

meaning that a woman has no say or power in the presence of 

a man are used to justify the subordination. Consequently, the 

aforementioned traditional gender roles are distorted and used 

as an excuse to justify discrimination along gender 

lines.Mandillah (2006) asserts that such patriarchal practices 

which are bred in families through socialization results into 

children accepting sexually differentiated roles. For example, 

through such gender role stereotypes, women and girls are 

socialized into the misconception that the performance of 

certain roles such as leadership and decision making belong to 

men. Indeed, while women play a central role in sustaining 

families and national economies, they are still largely under-

represented in decision-making positionssuch as parliament, 

managerial and administrative positions. 

 Gender power relations perpetuate women‟s and girls‟ 

subordination in building their capacity in society. It is with 

the backdrop of such gendered role stereotypes in society that 

women and men, boys, and girls do not experience impacts of 

development in the same way. While men tend to control 

factors of production, women and girls typically play the role 

of caregivers and unpaid workers who in some situations are 

exposed to a greater risk of human rights violations such as 

rape, abduction, trafficking, and forced prostitution 

(Theidon&Phenicie, 2011). Further studies confirm that 

gender biases in the distribution of the risks, costs, and 

benefits in the factors of production continue to widen the 

gender gap and that such disparities thwart women‟s 

capabilities to access resources and other progressive 

opportunities (UN Women, 2015). The argument is in line 

with Pankhurst, (2000) view that women have been presented 

in the literature of development as vulnerable groups or as 

victims of the development process. Such a conceptualization 

has led to the continued domination of notions of masculinity 

and the ultimate designation of who can or cannot perform 

certain roles. This has led to exclusion of women from 

leadership or positions of power. In view of these gendered 

roles and socialization processes, it is imperative that the 

discriminatory gender role stereotypes perpetuated through 

death rituals and taboos be eradicated. This will ensure that 

the delivery of the SDGs is grounded in local realities, which 

will make a significant contribution to enabling the global 

community to meet the new targets. 

3.4 Infidelity identification ritual and taboos 

(Okhuliaechimbeva-“eating rats”) 

The ritual involves a widow carrying the late husband‟s 

traditional spear (lifumo) and shield iengabo) and putting on 

the late husband‟s favourite shirt or coat as she leads the rest 

of the procession of wailing women. After burial, a widow is 

forced to jump across the grave and dance while moving 

around the grave to prove that she never cheated on her late 

husband (okhuwanyaevilenge). 

On the same note, it is a taboo for a dead man‟s cheating wife 

to participate in the funeral rites of the late husband such as 

viewing thebody in the grave. One of the Tachoni 

interviewees, Iningilo Sisala (2017) confirmed that if the 

unfaithful woman attempts to perform the aforementioned 

ritual, she dies on spot. This is because it is a taboo for a 

married woman to get involved in an extra marital affair 

contrary to men who are culturally allowed to be polygamous. 

Promiscuity is accepted in men but not permissible in women. 

For this reason, widows who keep a distance from their 

deceased husband‟s body and avoid to perform the 

aforementioned rituals are immediately proved guilty by 

members of the community including fellow women. 

Such women are ridiculed as shameless prostitutes and are 

forever stigmatized in the community. Some are even accused 

of having killed their husbands and subsequently chased away 

from their matrimonial homes.The negative death ritual 

creates the notion that men are morally upright and above 

reproach. The stigma has far-reaching implications for the 

advancement of Tachoni women and girls towards gender 

parity and the achievement of Vision 2063 and SDGs. Thus, 

the stigma, discrimination and negative images devalue 

women to an extent of killing their self-esteem in society. 

Widows with a low self-esteem are discourage from 

contributing productively to society.  

3.5 deathrituals and taboos for barren, Spinsters and divorced 

women 

The corpse of women divorcees, spinsters and barren women 

are passed through the backdoor of the main house when 

being taken out for burial. In similar fashion, such bodies are 

customarily buried outside the compound, preferably in the 

bush. Among some Tachoni clans, it is a taboo for such 

bodies to be viewed and therefore they are buried during the 

night. The situation is further exacerbated by a fact that, such 

women are never named after lest the “bad” spirit manifests 

itself in the new born (Iningilo 2017).According to the 

interview by Grace Mufutu(2017), the rituals are meant to cast 

away the bad spirit that could likely haunt the family. 

Consequently, negative stigmas and name calling are attached 

to a barren women(omukumba), the divorced (wo 

olukhasilwakhaya) and the spinster (nasikoko) in the Tachoni 

community. Such stigmas are extended from life to death 

through the aforementioned negative death rituals and taboos. 

In this regard, women are generally regarded as child bearers 

and property to be owned by men.This practice heightens 

women‟s vulnerability that further limits their ability to mount 

proactive challenges to their situation. 
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The practice has both psychological, social and economic 

implication to barren women, spinsters and the divorced. A 

heavy burden is placed on them which makes them live 

frustrated, unproductive and lonely lives.Such women may 

experience violence and other forms offrustrations in their 

marriages without raising an alarm due to the fear of being 

divorced and be stigmatizedin death. There are numerous 

cases where barren women end up feigning a pregnancy just 

to end up stealing another woman‟s child. Spinsters on the 

other hand may also experience physical and emotional 

violence from their parents and siblings.According to Bailey 

(2006), the changing social climate and the evolution of the 

role of women in the home and in the workplace have given 

rise to questions regarding the appropriate portrayal of women 

in a traditional society today.Such misconceptions do nothold 

water today because they will derail such women from 

contributing effectively to socio-economic development. 

3.6 Gendered burial rituals and taboos 

When an elderly Tachoni man dies, his death is ritually 

announced through the blowing of a horn (Olwika). Such an 

elderly man is buried before noon in a raw skin of a big bull 

that is slaughtered immediately before his burial. Moreover, 

on the morning before the day of bathing and hair cutting 

ceremony(oluufu), the apex rod (olusuli) on the house of the 

senior wife is removed to signify that the male symbol of the 

homestead is no more (Kiveu 2017).  

The after-burial funeral oratory ritual commonly referred to as 

Okhusenaomuse is performed by a famous oral performer 

called omusenaomuse (the one who steps in the arena). 

Although the ritual is also performed after the death of the 

female members of the Tachoni society, the ritual is more 

elaborate among the deceased males. This is a special ritual 

that is performed to celebrate and honour venerable and 

successful male elders for their leadership qualities, upon their 

death.  

The ritual in itself and taboos embedded in it reflect numerous 

cases of gender discriminatory practices. For example, only 

circumcised and married men who have sired sons as their 

first born children and have circumcised first born 

grandchildren from their sons‟ lineage at the time of their 

death, qualify to be honoured with this ritual.  Similarly, the 

requirements for one to become a reciter (omusena muse) only 

favour males.  The performer of this genre is a preserve for a 

mature married man regarded with awe and esteem in the 

society. He is held in high esteem almost bordering on 

religious reverence. The reciter must be married with a male 

child as his first born; display a brilliant memory; and finally 

have a magnetic personality (Iningilo 2017). Kakai (2017) 

during the interview adds that, to qualify for the office of the 

funeral reciter one must have married a young woman straight 

from her home as a first wife and must also have been born of 

such a mother. These requirements are discriminatory in the 

sense that the male gender is given preference contrary to the 

female gender. For example, women who give birth out of 

wed lock including their children are marginalized and 

discriminated in the community.  

In addition, during the performance of the ritual, men and 

women in the audience sit separately on either side of a semi-

circular-like arena. Men sit on the right and women plus 

children on the left together. Men sit on stools or benches 

while women and children sit on the bare ground, on mats or 

on traditional skins with their legs spread out (okhulambisia). 

Why should women sit on the left together with children and 

not men? These actions denote how females are looked down 

upon and segregated to the extent of being equated to 

children. 

On the same note, during the burial of chiefs among the 

Vhavenda, women who are not royal are not allowed to 

witness. Chiefs are buried in the night and the royal women 

present are expected to expose their breasts and cover their 

heads for respect. Thus, it is a taboo for Vhavenda women to 

enter the graveyard when a member of the royal family is 

being buried with their breasts covered. Also, it is taboo for 

women to enter the graveyard when a commoner is being 

buried without a headscarf.  These death rituals and taboos are 

discriminatory and they also imply the notion that women are 

denied their freedom of dressing. 

Such gender inequalities socialize girls and boys into the 

misconception that they are unequal; one is superior to the 

other. For example, it is an honour and gesture of high social 

status among the Tachoni for the death of an elderly man to be 

by the blowing of a horn (Olwika) unlike for women. 

Similarly, when a chief is buried among the Vavhenda, he is 

honored by women removing their tops. Such practices cannot 

empower a girl child of this century in dealing with emotional, 

economic and social issues adequately. 

 According to Cherinet & Mulugeta (2003), the contribution 

of women to national economies remained a major obstacle to 

achievement of MDGs.  

Barriers to this achievement were attributed to cultural 

intricacies and negative attitudes toward women mainly by 

men chauvinists in agrarian societies (Kabeer, 2005). If this 

obstacle is not eradicated by development actors, then the 

history is likely to repeat itself for the attainment of SDGs and 

agenda 2063. 

IV. CONCLUSION 

Despite the continued national, regional and international 

legal frameworks on gender equality, the gap is still evident in 

the 21
st
 Century. This calls for the re-examination of barriers 

that impede the realization of genuine equality for sustainable 

development, an aspect that the current study has attempted to 

examine. The power of death rituals and taboos in 

socialization and culture transmission is still gaining currency 

among some communities in Kenya and South Africa. Death 

rituals and taboos are powerful socialization and acculturation 

medium through which men and women develop standardized 

roles and behaviours.  
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From the findings, women and girls from Tachoni and 

Vavhenda communities constitute a subordinate, 

disadvantaged and muted group who are treated as inferior, 

face coerced sex and marriages, experience harmful cultural 

practices, stigma and discrimination through death rituals and 

taboos. Their inferior cultural status in relation to marriage, 

inheritance, leadership, decision making, property ownership, 

and stereotypical gender roles places them in a disadvantaged 

position economically, socially and politically. This aspect 

compromises their ability to challenge their marginalization. 

Researchers such as Blum (2004), Eisend (2009), Stangor and 

Schaller (1996) contend that the stereotyping and the negative 

cultural practices adversely affects how women perceive 

themselves and also how society perceives them. 

As such, gender inequality contributes to poverty and the 

highest percentage of poor people in Africa are women 

(Oduol 2002).Yet, research has shown that when women 

areempowered to take control of their own lives and 

resources, they are far better than men (Moser1993; 

O‟Connell 1994; Chant1997). Chant(1997) contends that 

empowerment is a crucial step in changing attitudes and deep-

rooted cultural perceptions. 

It is a fact that the roles of women have changed today 

because women are liberating themselves through education 

to occupy prominent positions in large corporations and in 

government.  

African nations should therefore embark on massive 

campaigns campaign to push for accelerated efforts in 

implementing AU charters and protocols such as advocacy to 

drive home female empowerment, women‟s rights and the 

importance of affording women equal opportunities with men. 

This would help to completely eradicate negative death rituals 

and taboos in the fight for gender equality and 

equity.Journalists, all media houses and public forums such as 

funerals, church services and weddingscould be involved in 

this campaign. We further propose that ministries of gender 

should roll out nationwide workshops and seminars that 

focuses on eradicating negative cultural practices. This could 

be followed by mentoring and coaching programs for girls and 

women which is vital for growth and development. As much 

as we would wish to preserve our culture, the negative death 

rituals and taboos need to be discarded in the 21
st
 century and 

beyond for the African continent to attain the SDGs, Vision 

2030 and Africa‟s Agenda 2063.The journey towards 

aspiration 6 and goal 5 cannot be completed without the 

collaborative efforts of the Government, Civil Society 

Organizations and other stakeholders. In light of this, it is 

important that all stake holders come on board to make 

aspiration 6 and goal 5 a reality. 
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