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RECONCILIATION AND CONFLICT RESOLUTION IN OUR MINISTRY

By Fr. Daniele Moschetti 

Provincial Superior Comboni Missionaries

South Sudan

Last year 2012, I wrote in my editorial presenting the summary-booklet of our previous workshop on the pastoralists: “The workshop helped us to open our mind and to be attentive to the signs of the times in South Sudan. Shall we be able to detect them in our ministry and work among the pastoralists and the people of South Sudan? The changes in this new nation are many and we know the impact that have already had on the young generations. Only few years of CPA, Comprehensive Peace Agreement signed in 2005, and the Independence of 2011 have already brought big changes and new high expectations in all the people and pastoralists of South Sudan.

I have been enriched so much by this exposure of the workshop and I imagine also for the ones who have intensively participated. We need to give more flesh to the proposals and commitments we have expressed at the end writing together the final document that will be our point of reference for the next few years……

 Our mission is always on the move and does not leave us at the same point. Mission is always dynamic and in this particular time of South Sudan and Africa we need to consider that Reconciliation, Peace and Justice should be the backbone of our Evangelization. The Good News of Jesus Christ to Africa and the Pastoralists means “….Evangelization today takes the name of reconciliation, “an indispensable condition for instilling in Africa justice among men and women, and building a fair and lasting peace that respects each individual and all peoples; a peace that… is open to the contribution of all people of good will irrespective of their religious, ethnic, linguistic, cultural and social backgrounds” (AM 174, Africae Munus) 
This year, we have tried to go a step ahead on our reflection and we choose to deepen the meaning of Reconciliation in our daily ministry. We all understand the meaning of the value of Reconciliation among the pastoralists and the people of South Sudan. In a new nation still wounded and living the trauma of the past wars who have seen so much sufferings and division. Human life is sacred and must be protected from the moment of conception to its natural end. The war in South Sudan is over. However, fighting and killings among individuals, communities and tribes remains a sad and challenging reality. The continuous intertribal conflicts, cattle raiding, domestic violence, youth fighting and the current culture of revenge favour the growth of a culture of violence and death in South Sudan. Thankfully the peoples of South Sudan treasure their traditional ways of reconciliation. The Church in its evangelising mission proclaims the Risen Lord, the true reconciler and giver of Life and Peace. In our workshop 2013, it has been our conviction that a dialogue between Traditional and Christian Reconciliation needs to be fostered so that our ministry can be more effective and help our peoples to be reconciled and build lasting peace.

This attitude pass through more collaboration among the peoples on the ground. Collaboration is an act of working together with another actor or group of people to create or to produce something or to achieve a common goal. There are different actors with different approaches and at various levels in the field of Reconciliation in South Sudan today. Working together is an enriching experience and demands openness. Through collaboration we can share different ideas, experiences and resources. The society in which we live is like an ecosystem where there is an interdependence and mutual relation between all components. (1Cor12:12ff). The challenge is in front of us and we need to focus in our ministry more attention on important people like women, the youth and the children in promoting a new mentality and way of living in peace and reconciliation for building a better South Sudan and Church.

May God bless and give you His Peace!

INTRODUCTION
Fr. Markus Körber

Provincial Secretary of Evangelization

“Evangelization today takes the name of reconciliation” is one of the key expressions of the post-synodal exhortation Africae Munus (see n.174). As province of Comboni Missionaries present in South Sudan we consider this statement crucial for our work of evangelization. Therefore, the Secretariat of Evangelization organized a four days workshop on reconciliation and conflict-resolution at Comboni House in Juba (15 – 18 April 2013). The various talks and presentations given by speakers and representatives of different communities and organizations were extremely enriching according to the around 30 participants. They are compiled in this booklet. Hence, we feel privileged to present to a broader audience the various experiences, insights and reflections. The members of the Secretariat want to express their gratitude first of all to the facilitator Br. Alberto Parise from Tangaza College/Social Ministry Institute of Nairobi/Kenya who guided our reflection successfully. A sincere thanks is as well addressed to all those who have contributed to this publication. May God bless them and all their efforts of renewal of the Church in South Sudan and her evangelizing activities.

Reconciliation is an important topic because after nearly 50 years of war, in which over two million people died and a journey of healing for national reconciliation in South Sudan is being prepared. Its relevance has been also emphasized by the Catholic Church in many of its official documents. In October 2011, for example, the Sudan Catholic Bishops’ Conference stated in their concluding messages that “our people have displayed great strength, courage and fortitude in the face of war and hardship, but they have been traumatized and cycles of resentment and revenge have been created. Trauma healing is an immediate priority. The Church, by its nature and mission, is a sign of reconciliation, and South Sudanese have demonstrated a remarkable ability to reconcile, both through traditional mechanisms and in the Church-led ‘People to People Peace Process’. Reconciliation within South Sudan will be essential in building a new nation, addressing the grievances and pain of many individuals and ethnic groups who feel they have been mistreated even by the state or those who misuse the powers entrusted to them. However a number of necessary conditions must be in place for this to happen successfully. These include education, security, and a degree of stability and political maturity......The Church will continue to do whatever it can to bring people together in Truth, Justice, Peace, Mercy, Love and Forgiveness.” (cfr. “The Church God wants us to be“ by SCBC, Wau, October 2011).

Our workshop on reconciliation has helped us to understand better the necessity of reconciliation and peace-building in South Sudan not only because of the aftermath of the long civil wars but also because of deeply rooted cultures of discrimination, revenge and violence.

In his Christmas Message of 2011 to the Christian Community the Archbishop of Juba, Paolino Lukudu Loro, concisely stated that “we need to ask Jesus Christ, the Prince of Peace, to teach us this new culture of Peace and Reconciliation. Peace is the only way that can lead us to national development based on the dignity of each and every citizen”.

May God bless us all in this commitment!

DINKA PEACE MAKING &  RECONCILIATION

By Fr. Pellerino Joseph

1.-The nature of conflict

A Dinka anthropologist-Francis M.Deng- describes at length the excessive violent nature of Dinka society where valour, physical strength and honour are values strongly instilled in boys (readiness of the Dinkas to react violently as soon as their dignity is damaged).
Yet, there is also a great emphasis on the importance of maintaining and fostering human relationships based on unity and harmony. Therefore, when analyzing the nature of conflicts in Dinka society we must keep these 2 dimensions in relationship: honour and harmony.

Usually people will fight with sticks, shields (kot) or clubs (atuel). Young people are also fond of wrestling (wit).
2.-From Conflict to Reconciliation
Conflict is a part of life. But it is also destructive and evil in nature. Therefore it should be overcome. The Dinka view of the conflict-reconciliation cycle has four components: they are =separation (tir) = arbitration (luk)=compensation (apuk) and = reconciliation (acuil).
A_/_TIR, means blood feud, an unparalleled violence between 2 groups or clans with revenge involved for decades

Once a conflict has erupted, mediators will try to stop the fight. Usually they are elders who will be respected and obeyed. Procedures towards peace making will not start immediately but time will be given for the wounds of those affected to heal. The purpose of it is double: on one side to give time for people to cool down their anger, and on the other side to estimate the extent of the injuries in order to set up the fine.

If the person is dead and therefore the conflict is considerable, both communities/groups will avoid any type of relationship until a cleansing ceremony is performed. (Taboos: it is strongly believed that if a person of the clan of the aggressor enters the hut of a person directly related to the victim, will get leprosy. But also there is a religious dimension geared towards the setting of the conflict. It is believed that if the comunity do not reconcile a curse may fall upon the whole society, in the form of lack of rain). The elders will take the initiative towards a sound resolution of the conflict.

They will consult among themselves and will send a messenger to the opposite group to ask for reconciliation. When there is a positive response the 2 sides will come together to negotiate peace (door).

The need for reconciliation also arises from a spiritual perspective. Conflict is not the normal state of life, but peace and harmony. God defined a set of rules to help people to live in peace. If this is broken, then the relationship with God and the Ancestors, who are guardians of human behavior is also broken and must be restored.
B- LUK

The word ”luk” has 2 meanings: as  a verb it means to persuade; as a noun it means “court” or “trial”. The court is chaired by a chief or judge (beny luk) who is supposed to emphasize persuasion rather than coercion. (Dinka customary Law: fear of God, custodian of justice and law; fear of supernatural powers; public criticism; fear of revenge).
C.- APUK
Apuk is the payment of a fine in form of cattle to the relatives of the victim as compensation for the loss. The main reason of “Apuk” is to make people happy as far as possible. But it has also an important role within the spiritual world, to appease God's anger for the shedding of blood and thus avoiding punishment.

When a final settlement is agreed upon in cases of murder, a ceremony of reconciliation (acuil) follows. That means that the case is fully resolved and harmony restored.

D.-ACUIL

There are different rites performed through Dinka land for peace-making but all of them will share. An important characteristic: the sacrifice of a white bull. Rituals for small conflicts make use of other sacrificial objects (goats or chicken). Water is also an important element as symbol of purification.

A witness: each group will come along with 2 bulls, Mabor (white) and Malual (red) symbolizing peace and blood. The elders strongly summon the people not to fight again. Then both groups make a firm resolution to abide to the peace-agreement. The 4 bulls are slaughtered from head to tail and split equally. These 8 pieces of meat are   exchanged between the 2 groups in dispute. The meat of the red bull is roasted and eaten where the ceremony is taken place while the meat of the white bull will be taken back to the community, symbolizing, in this way, that peace goes home.

”The people are put together as a bull is put together” (said a Dinka chief)

The clearest example of the way in which cattle represent not only human beings, but human relationships may be seen in the division of the sacrificial meat when a beast is killed.
3. Yai
A sacrifice, or collective ceremony even when no blood-sacrifice is offered, is called in Dinka “yai” (= feast?). To perform and take part in such a ceremony is called “to eat” (cam) a feast.

A sacrifice for life (which ultimately is what the Dinka seek) is also a demonstration of hostility to and strength againsit all enemies of life. Consequently, the expression “cam yai” (“to make a feast or sacrifice”) often implies war. Animal sacrifice is the most complex, essential symbolic act of the Dinka. There is a great variety of these:

 4.-A very important symbolic sacrifice is  the peace-making ceremony

A story of an eye-witness:

The 2 parties had come together to make peace, sat about 20 yards apart, on opposite sides of a dry water-course. The killer was not present but was represented by his kin. The cattle to be paid in compensation for the homicide (apuk) were driven between the parties, together with a small bull provided by the family of the killer. The man who directs the ceremony may be “either a chief or a kujur” that is a master of the fishing spear, or a diviner or prophet, provided that is not related to either party.
When the leader of the ceremony indicates that they should do so, the people of the killer seizes the forelegs of the bull, and the people of the killed man the back legs. They turn it over on its back, and each side thrust a spear into its chest. The leader of the ceremony then at once cut the beast in half across the belly, the entrails were taken and scattered over the 2 parties and each party went off separately to divide its meat. After this the leader went to the spot where the bull was slaughtered, and placed a spear among the remaining bits, thereafter taking some of the remains and throwing them over the 2 parties, who by this time had resumed their places. The parties then advanced in sixes, 3 from each side, and holding a spear between them in both hands bit into it, following this with spitting to the left, to the right, and downwards upon their own chest. They are said sometimes to spit upon each other. Ashes then were sprinkled over the knees of the parties, and this was the end of the ceremony. No form of words was spoken It was believed that, after the conclusion of this ceremony, anyone who reopened the feud would surely due.

Here again the division of the beast is clearly made to represent the division of the relationship of feud between the parties, and it significant that in this case the division of the animal, unlike in incest ceremonies, should not involve the longitudinal division of sexual organs, which in this situation are not symbolically significant.

The biting of the spear is almost certainly a form of oath to abide by the settlement, and (it is implied) involves the participants in crossing the water course which before (like the feud) had divided them. The spitting, scattering with entrails, and dusting with ashes, are all forms of purification and blessing. In this case it seems that gesture without speech was enough to confirm, in the external physical universe, an intention conceived interiorly.

5.-Dialogue with Dinka Traditions
Dinka morality is structured around the concept of harmony. It is understood as the proper relationship between all the components of the cosmos: the living, the living dead, the not-yet born, the ancestors, nature and the spiritual world.

Missionaries have often reduced the consequences of conflict to individual's affair without considering its far reaching results.

Dinka rituals are of extreme importance to the moral development of the person. Reconciliation rituals are not friendly pacts to make peace. Truly, they are transforming events. What is recreated in the ritual is affecting the whole cosmos. But rituals become operative only to those who share a common (same) world view. In other words an outsider will not probably understand nor be influenced by the ritual because the perception of the experienced reality differs.

To use a Christian word, the ritual is a salvific event for those who believe in the power that emanates from it. Dinka rituals are performances: they connect the physical with the spiritual world; they canalize strong human feelings (anger, fear.etc).

Dinka reconciliation is first and foremost a community event, as conflict is also understood as a communal affair.

The positive moral element that we want to underline is the fact that the Dinka feels responsible for what a member of the family does.

Reconciliation, as it is emphasized by Christianity, is more an affair between the offended, the offender and God. The vicarious dimension of sin has to be stressed also. The theology of social sin goes in this line. When the reconciliation becomes a community event there is time for introspection.

The social dimension of reconciliation is also seen in the effort towards the re-insertion of the offender.

HOWEVER: by doing this search for harmony in Dinka reconciliation, truth is obscured. Truth is first of all a liberating event. The high value given to truth in the Christian tradition has its roots in JESUS Himself!! (Jn 8, 32)

In Dinka society the search for truth is not absolute, but is at the service of harmony. Therefore, it is acceptable to distort the truth for the sake of harmony (role of fairness in trials, nature of wrong doing, to admit the fault even after evidence, the sense of guilt is diminished).

It seems that the Dinka have a different concept of guilt, that is spiritualized, and thus somehow irrelevant. The Christian concept of guilt has its roots in the fragility of the human will. Guilt can be a very healthy feeling when it encourages the person to seek conversion through reconciliation. The acknowledgment of sinfulness is an opportunity to accept others' sinfulness.

It is surprising that through the different rituals of reconciliation we may note that the idea of forgiveness is not apparent.

Forgiveness has a personal dimension that is not always catered for during the reconciliation rites. Forgiveness is not something one can acquire through the payment of compensation, it goes far beyond. Christianity is very consistent on this, through the proclamation of the Gospel.

In clear contrast with forgiveness is REVENGE. For the Dinka Revenge is not just an event, but an institution sanctioned by deep cultural traditions.

Revenge is often wanted by the spirit of the deceased. It is a command that can hardly be silenced under the fear of punishment or curse. 

Christian reconciliation is especially concerned with forgiveness. God forgives us, and therefore we are called to do the same to others. Forgiveness is not just a social act, but the acceptance of God's love in our lives. The Dinka God (Nhialic) is not the merciful and forgiving Father of Luke's Gospel. He is more concerned with harmony of the created universe. He is not close to humanity as the Father of Jesus.

At the heart of the relationship between God and the Dinkas there is fear.
6.-Reconciliation as MINISTRY

Christianity and Dinka traditions can enter into a fruitful dialogue and enrich each other through a process of true inculturation of the Gospel. Inculturation is mainly a work of the local community. That is in the process of becoming Christian in the following of Jesus

Reconciliation must become one of the priorities of the churches among the Dinka of South Sudan and Sudan. Reconciliation is an encounter that transforms the enemy into a brother or sister. It expands to make it more inclusive

Reconciliation is an act of courage. Both Christian and Dinka traditions can enlighten each other in search of a sound spirituality that answers today's challenges. This spirituality must be ecumenical, and also fully Christian and fully Dinka.

The Good News of Jesus may take roots in the Dinka culture and renew it, and recreate it.

Dinka traditions for reconciliation are a deep well of knowledge and experience that has to be dug out continuously in order to shed light on today's conflicts

A Dinka community that undertakes seriously their journey of faith will re-discover the meaning of their own traditions and will come to better appreciation.
Reconciliation and Conflict Resolution in Tali Mission
By Fr. Markus Körber 
1. Introduction

2. Geographical and Ethnographic Notes

Tali is situated in the north-west corner of Central Equatoria State. Besides Terekeka and Tombe, it is one of the main centers of the Mundari people, a numerically rather minor tribe in South Sudan that belongs to the Nilotic Group. Numbering about 150.000, the Mundari form a buffer between the largely pastoral Atuot and Aliab Dinka in the north, the agricultural Moru in the west and north-west, and the Bor Dinka in the east and north-east. In the south-west, they are flanked by the Bari-speaking Yangwara and the Bari to the south and southeast.

The land settled by the Mundari People is wooded savannah lying on both sides of the River Nile. The western part (Tali/Tindilo) is drained by numerous seasonal and perennial streams and becomes swampy during the rainy season. Like other nilotic tribes, the Mundari are very cattle-oriented. Cattle and cattle products serve a variety of important social and economic functions. For poor livestock keepers, cattle effectively function as a bank, whereby livestock keepers sell cattle when they need money and buy cattle as an investment when they have extra money. Depending on local traditions and customs, cattle may also be used for ritual sacrifice or serve as currency; for example cattle may be used to pay bride price or serve as compensation for the settlement of disputes. Cattle produce milk, meat, and hides that may be consumed locally or sold commercially for domestic use or export. Goats and sheep are kept for the same purposes.

The Mundari can be considered as agro-pastoralists because they do not only herd livestock like cows, goats and sheep but they also cultivate during the rainy season their fields around the homestead. The main crops they cultivate are sorghum, maize, groundnuts, simsim, beans and cassava. At the beginning of the dry season when the rivers and swamps dry up, the catching of fish with spears, traps or nets is crucial for food supply.

3. Historical Notes and Church Context

During the time of the British (until 1956) Tali was a military post. Therefore, in many maps it is called Tali Post. 

From 1954 to 1964

The first catholic missionaries reached the area of Tali in the early 1950’s. They were Comboni Missionaries coming from Terekeka. They settled around 7 km east of Tali Post and opened there in 1954 a mission called today “Akenwel”, “Simagor” or “Old Mission”. The ruins of the church and the house of the missionaries reflect the heroic struggles of our confreres in order to implant the Catholic Church among the Mundari of Tali. Today, the “Old Mission” is an outstation of “Tali Parish”. The first period of evangelization ended most probably between 1962 and 1964 when all foreign missionaries were expelled from Sudan.

From 1964 to 2006

Between 1964 and 2005, the absence of priests residing in the parish made some catechists to become themselves missionaries and to open new chapels around Tali in the 1980’s. From 1996 to 2005 Tali Parish belonged to Yei Diocese. In 2006, the mission was handed back to Juba Archdiocese and temporarily considered as an outstation of Terekeka Parish.

From 2006 to 2013

When the Archbishop Paolino Lukudu Loro asked the Comboni Missionaries to take over Tali Mission, Fr. Mitiku Habte visited the mission together with some confreres and diocesan priests in December 2006 (Christmas) and April 2007 (Easter). One year later, Fr. Markus Koerber went again for Christmas and Easter. During his visit at Easter in March 2008, the parish priest of Terakeka (Fr. Santo Loku Pio, now Auxiliary Bishop of Juba), handed Tali Parish with its 30 chapels over to the pastoral care of the Comboni-Missionaries. After Fr. Markus other confreres came to Tali Mission: Fr. Joseph Pellerino, Bro. Damiano Mascalzoni, Fr. Gregor Schmidt, Fr. Albino Adot and Fr. Salvatore Pacifico. Currently the community consists of three members: Fr. Adot Albino, Fr. Koerber Markus and Bro. Mascalzoni Damiano.

I. Identifying some conflicts and their causes

The economic life of many communities in Southern Sudan rotates around cattle (Dinka, Mundari, Nuer etc.). The livelihood and prestige of people raising cattle depend on cattle. Cattle are cared for through seasonal movements in search for grazing land and water. This kind of semi-nomadic movements of cattle and their herders sometimes brings about tensions and conflicts, especially in the dry season.
 

There are several types and forms of conflicts in Tali and surroundings, and their causes are different and often complex. The major conflicts are between the pastoral communities (Mundari, Dinka), and the agricultural settled communities (Bari, Yangwara, Moru). In search for access to water, good pastures and salt in order to keep their animals healthy the Mundari move with their cattle in areas of agriculturalists. There they often damage or even destroy the cultivation of the local population. This happens quite regularly between Mundari and Moru (around Kediba, Mundri and Mvolo), Yangwara (around Rokon) and Bari (around Kwörijik). 

The conflict between Mundari and Dinka/Atuot can be traced back to search for pastures and to cattle rustling. In November 2010, for example, a confrontation over cattle between Mundari and Dinka Aliap in Awerial County (Lakes State) reportedly left 49 people dead. Various reasons can be listed up for the theft of cows. Cattle raiders are often poor and uneducated youth. They have a lot of time on their hands and a human desire to use their youth energy in accumulating wealth. Natural disasters such as drought or famine can also trigger cattle theft. Recently, a link between increasing bride price and cattle theft can be observed.

Many other root causes of conflicts in this zone appear to revolve around access and (mis-) use of natural resources and historical grievances. For example, the conflict between Bari and Mundari did not exist in the past. During the war, however, the movement of large numbers of Mundari with their cattle from Tali area into Bari land took place. Tali area became a zone of contention between the SPLA Rebels and Government Forces. This resulted in the movement of the Mundari towards the Nile River in search of security and pasture. They occupied the areas where once the Dinka used to graze their cattle north of Juba between Juba and Terekeka. However, the poor relations between the Mundari of Tali and those of Terekeka have made the former group to concentrate on Bari land. The area they currently occupy is used by the Bari for agriculture, and Mundari cattle often destroy the crops of this people, resulting into violent confrontations (e.g. in 2009/10).
 

Besides the access to natural resources as root cause of conflicts and insecurity it is also the fact of unequal access to fundamental services that makes people of Tali and surroundings to move to Juba or other centers where there is better access to education, health services or communication. Often salaries for teachers and civil servants, drugs, relief services and other support do not reach Tali due to its isolation based on a poor infrastructure (impassable roads, no network…). These are topics that have to be primarily addressed and tried to be resolved by the government through equal distribution of funds without neglecting rural areas. 

II. General Note on Traditional Conflict Resolution

There are many changes going on in South Sudan. The government is very young. Traditional conflict resolution is still relevant in the country, especially in rural areas like Tali. Due to a vacuum in the system of justice and the rule of law it is logical to maintain an existing system that has survived for centuries while building alternatives such as functional judiciary. Traditional systems rotate around the concepts of mediation (e.g. chiefs, elders, government authorities etc), compensation and restitution (e.g. cattle, cash etc.). For example, in Terekeka County a stolen cow has to be restituted and a fine to be paid (five cows as punishment and one cow as fine). Their weaknesses are:

· Absence of codification. Each ethnic group applies traditional justice in the way it finds appropriate.

· Competition: there are sources of authority that are imposed by the war and there are the chiefs and other traditional leaders recognized by tradition (violent intervention of the army; police and army in disagreement…).

· Claim of rights is on the increase. The war has made plenty of widows, orphans and other disadvantaged groups. Traditional leaders and local authorities infringe on the rights not only of women, but of other vulnerable groups such children and the youth (e.g. if the criminal has no cows they are taken from the brothers by force).

III. Contributions of the Church to Reconciliation and Conflict Resolution

The church in South Sudan continues to work through its pastoral, educational and aid efforts. In Tali Parish we have a Primary School (P1-P6) and there are different projects in agriculture, water/health and human promotion. Education, formation of leaders, training in different professions, sports, arts ... is one of the most important services we offer to the local population.

The Church is also a prophetic voice by denouncing injustices (corruption, violence, discrimination, tribalism…) and announcing the gospel values. In March we organized a workshop in the parish about reconciliation, peace-building and conflict resolution in families and communities animated by representatives of the Archdiocese of Juba. Often we are invited for prayers in families that seal the end of a conflict or a tense situation. The most crucial event in the parish regarding reconciliation, however, is connected to the beginnings of the Catholic Mission in Tali.

Tali Mission was opened in 1954. Its first Superior was called Fr. Livio Martini. The mission was located about 7 km outside Tali Centre. The territory of the Old Mission given to the Comboni Missionaries belonged to the Jobur Community. The name of its chief was Dut Mulla. His brother Nyombe Malo was killed in Torit by the Arabs in 1955 at the vigil of the First Civil War. The chief, then, was looking for revenge.

The missionaries had a car that was sent to Terekeka to pick some bags of sorghum from Kudile Mission. Fr. Martini allowed a policeman to join the trip who, in secret, took the order to kill Arab traders in Terekeka. The car came back to Tali. Short after the Arabs appeared in the Mission and arrested the Superior accusing him of having supported the massacre committed by the police. Fr. Livio Martini then was taken to Khartoum where he stayed in prison for around three months. He never returned to Tali.

Chief Dut Mulla who took revenge for his brother killed in Torit fled to the bush. Later on he was handed over to the Arabs by his own community, taken to Juba and executed there. However, before he died he uttered a curse over his own people claiming that it was his right to revenge his brother. Through the handing over of the chief to the Arabs by his own people two members of that family would have to die. He said to be ready to die but the people of Tali/Jobur Community would not see any positive development in their homeland: no good roads, no education, no good governance etc. Their minds and hearts would be stubborn and tough, hard like the traditional metal arm ring of the Jobur People. Dut Mulla was executed in 1955 in Juba. The last words of the chief before dying were interpreted by the local community as a curse. In fact, up to today the poor infrastructure, the situation of isolation, the low level of education, the problems of the local government are red even by some youth as a consequence of that curse. When Tali was liberated from the Arab occupation by the SPLA soldiers in 1997 a monument in memory of Dut Mulla was erected in the place where the late chief used to have his court under a tamarind tree. The people of Tali remembered in those days the curse of their chief. Mundari soldiers joined both the government forces and the rebels. People feared many would be killed by the rebels. In fact, many intellectuals were counted among the victims during the Arab occupation. Therefore the elders of Tali cursed the bullets of the SPLA in order not to kill their sons.

Ten years later, in 2007 the Comboni Missionaries came back to Tali, this time to the centre. The land given to the church belonged to the Jobur Community, like the land of the Old Mission. The chief by then was a son of a brother of Dut Mulla, called Juru Bongteng Mulla. He died in 2009.

Through conversations and visits to various communities and families during the first months after the return of the Catholic Missionaries we came to know that the curse of Dut Mulla was still paralyzing the community, even the youth. Therefore, we were looking for a sign of reconciliation of the community of Tali among themselves and with their ancestors, especially late Dut Mulla. This pastoral concern was shared with the Archbishop Paolino Lukudu Loro and Fr. Santo Loku Pio, by then Parish Priest in Terekeka. They proposed to put their pastoral visit to Tali Parish in January/February 2009 under the sign of traditional and religious reconciliation.

After a meeting with the elders of the village and listening to each other, the community performed an act of traditional reconciliation on Saturday. The monument of Dut Mulla in the centre of the village was prepared for the celebration. A bull was slaughtered. A cursed bullet, a traditional arm ring and a barbed arrowhead, typical sign of the Mundari People with which the Arabs were massacred in Terekeka, was removed from the monument, their meaning explained to the people and then thrown into the nearby swamp/river. The elders performed a traditional prayer asking forgiveness from Dut Mulla and pleading him to ban the curse. Then they poured water on the monument as a sign of washing their relationship with the spirit of their ancestor clean from the failures of the past. Finally, the community started rejoicing singing and dancing. 

On Sunday during Mass, instead, the Archbishop emphasized strongly the need of a religious reconciliation with God and among the community members. He even included himself and wanted to be absolved from his sins by one of his priests. Then the concelebrating priests received the sacrament of reconciliation from their bishop and finally the whole congregation. The Archbishop blessed the people with Holy Water. At the end of the prayers, we collected some soil and put it in a glass container that the bishop took to his private chapel in Juba where it is placed under the altar. In this way, by celebrating the daily eucharist, Tali is included in his prayers. It is lastly noteworthy to mention that the Jobur Chief Juru Bongteng died one day after the departure of the Archbishop from Tali. It seemed that he had been eagerly waiting for this important moment of reconciliation before passing away in peace. 

Some years after the visit of the Archbishop there are some signs of blessing for the local community. The most important one is the presence of the Catholic Church and its missionaries among the people enduring with them and for them the struggles of daily life in an isolated rural corner of South Sudan.

IV. Conclusion

Africae Munus states that reconciliation is the new name for evangelization. The Church in South Sudan continues to work through its pastoral, educational and aid efforts to heal trauma and to promote reconciliation and peace-building. South Sudanese are to be encouraged to hold the government accountable to use power and resources for the common good, to use revenues from oil and other natural resources justly. The church can help in shaping a reconciled society based on the principles of justice, peace, participation, accountability, and respect for human dignity.

But the Church also faces significant challenges. John Ashworth states that the Church will become more critical of the government which might result in tensions. Indeed, a joint statement issued by the bishops of the Catholic and Episcopal Church in July of 2012 criticized clearly the culture of corruption in high ranking officials
.

It will be crucial for the future role of the Church to determine how to use its moral authority and prophetic presence in a constructive way. This does not only regard the church-state relationship and its institutions. It also depends on the fact whether the people of South Sudan will be better served by a “watchdog” or a “guide dog”. A watchdog barks every time it sees something wrong, while a “guide dog” tries to lead in the right direction. Let the Church primarily be a “guide dog”.

RECONCILIATION AMONG THE NUER

(-“THONG”)

By Fr. Antonio Labraca

The NUER

1- Very gentle people, but easily prone to kill.

2- In the old days they were called “NATH”, = THE people,  then from external influence they started calling themselvea “NUER” = Revealers.
3- They are to be found in Bentiu, Jongolei, Fangak, Ayok, Malakal, Watt, Akobo Lankien, etc.
4- They live along rivers and in marshes and flood areas, unheading of the harsh terrain...
5- They are pastoralists, with some incipient agriculture (sorgo, mais, bamia (=occra).
6- They are tall, thin, ebony black skinned, with a six-line tattoo on their forehead.
7- EVANS PRITCHARD  qualified them as the most divided people in Africa ( he called them
8-  Anarchists!)

The BIBLE and The Nuer (cushites)
Is. 11,11; 18,1-2; 20,3-5

Sof. 3,10

Ps.87,4   Ps. 67/68,31;

Job 28,19;

Acts 8,26-39.

N.B. – Is it really the Sudan mentioned (esp. Nubians) or rather Ethiopia?

MAIN CAUSES OF CONFLICTS

1- Women – Cattle raids – Alcohol

2- Tribalism (even in the same BOMA, whether locals or new arrivals)

3-  Casual accidents – Organized agreements – Military operations.

TRADITIONAL BEHAVIOUR: BEFORE 1927 (MEETING OF OLD FANGAK)


I kill you, one of you is going to kill me, etc.

· Every clan in his own way

· Gawar: peace with 15 cows.

· Tired of the continuous killings, and being dispersed in various parts of Sudan, they decided to meet at Old Fangak (in 1927) to make a rite of COMMUNION: “we are dispersed brothers, let’ stop killing each other”,  and decide on what to do in the case of a killing.

THE OLD FANGAK MEETING (1927)

· A – Every clan brought his own Kuar Muon (master of the earth)// Kuat  (master of the leopard), chosen among the ciengnyangok  of long connected with the DINKA, though they already existed among the NUER and were chosen among the JALLOK.

· B – They held TALKS, aimed at obtaining COMMUNION and exhortations not to kill each other any more.

· C – Un Kuar Muon  killea a bull, , poured the blood into a new calabash(=keer), 

· D – All the Kuar Muon made and incision on the back of their hands and mixed their blood with that of the bull. Then they made all the presents drink the blood (blood pact, symbol of communion).

· E – They laid down the law, that 50 cows should be paid to the victim’s clan or migrate to another clan.

RECONCILIATION TODAY

1- When somebody is killed, a revenge soon ensues. The killed person’s relatives  choose the person from the killer’s clan to be killed.
2- The killer then runs to the Kwar Muon (kwar Kwach) – believed to have extraordinary powers – to tell him that he has killed.
3- The Kwar Muon makes an incision on his forearm and draws some blood which he mixes with some dust or dirt or grass or a root and makes him drink the mixture. They don’t really know the reason for this, but perhaps to make him reconcile with the earth he has defiled.
This may somehow recall Gen.4,10-12. “Your brother’s blood is crying out to me from the ground like a voice calling for revenge. You are placed under a curse and can no longer farm the soil. It has soaked up your brother’s blood as if it had opened its mouth to receive it when you killed him. If you try to grow crops, the soil will not produce anything . You will be a homeless  wanderer on the earth”.

Ps. 105,38: “ They killed those innocent children and the land was defiled by those murders”.

4- Now the killer believes that he will not die if he drinks the potion in the victim’s area, though he may still fear to be killed by a relative of the killed person.

5- The killer then informs his brothers that he has killed. They are alarmed and will expect a revenge. Therefore they hide the killer and try to defend him.

They start by thinking on how to repay the Kwar Muon. But in the meantime the victim’s relatives may decide on whom to kill.

6- Now they start searching for a MEDIATOR: either  a Kwar Wal (possessor of special powers or of a lethal medicine), or the government, or some relative of the killer.

7- Contacts begin in search of a peace accord. This may take time. . If the killer’s relatives refuse peace, they will be cursed by the victim’s clan. The risk remains that one of the killer’s relatives may be killed.

8- An accord between the two parties is reached, and the time and place for the peace treaty are decided.

9- The party is made up of:  a representative of the authority (Kwar – Commissioner); the Kwar Muon; the elders of both parties; the killer ( who will remain hidden for safety); the killer’s relatives with 50 cows (as per the Fangak’s meeting); possibly some relative of the victim set on vengeance after all.

10- The speeches begin:

Only blame for the killing. No mention of the killer. They are all ready for peace and an accord is reached.

11- The Kwar Muon (or a substitute) kills the bull, extracts the bile, mixes it with fresh milk and all drink some. Bitter – sweet: to signify life’s priority over death.

12- The laws connected with murder are proclaimed.

13- The owners of the cows lead them towards the group of the offender (to signify the good intention of making peace).

14- Then the people are dismissed and everybody rushes to get a piece of meat to take home.

15- AT THIS POUNT  a relative of the killer may kill again, full of resentment, and then his clan will try again to make peace by paying another 50 cows, and if someone else of the killer’s family kills, the killers are expelled.

16- If the killer’s relatives arrive in the area of the killing unaware of being killers, they are made to drink water from their houses before they drink from the river or other source; or a bullet or the muzzle of a gun (or the tip of a spear) is placed in their mouth.

Why? Perhaps to signify that all the instruments of revenge are neutralized by the good will to make peace.

CHRISTIAN RECONCILIATION

1- The Christian Way of Making Peace

Asked by a catholic man in favour of two of his brothers who had been fighting each other violently:

°  I was called to celebrate a rite of reconciliation between them. Presbyterian representatives were also invited.

°  The two broters were also summoned, along with friends and relatives.

°  I celebrated the Mass and preached on PARDON  (I recalled Joseph the Egyptian).

°  I allowed the customary speeches from the attendants, but not from the two.

°  I asked all to impose the hands on the litigants with me.  An unespected silence ensued.

°  I asked and obtained for the two brothers to embrace in front of everybody.

°  I aspersed them with holy water while they embraced.

°  We took food together, provided by the brother mediator.

2- The rejection of vengeance by Kew

°  In a meeting of elders I was invited to speak.  I said: “Do not soil thos blessed land (Sudan) by the shedding of blood”.

°  The following night an adulterer entered the hut of a woman, whose husband was present.

°  The husband took a spear, meaning to kill him, but he held on. He just threatened the intruder, who ran away.

°  Next morning he reported to the Police declaring why he did not kill him, and that was because Fr.Antonio had told them not to profane our land. He only wanted justice done by making him pay a fine.

3-  The rejection of vengeance by catechist George

°  George allowed a friend, a “chosen victim”, to sleep in his hut, while he slept in the “victim’s” hut.

°  The killers came during the night and asked George where the Chosen Victim was. He lied. They asked him again at gun point. He got frightened and shouted for help. They killed him.

°  On his tomb they designated the person to be killed in revenge.

°  But one of the bystanders convinced them not to do it, because that was what Fr.Antonio had said and that George was a catechist and a dear friend of Fr.Antonio’s.

A parte questi casi STRAORDINARI, reconciliation after a killing still continues in the traditional way even among christians.

HOW TO START TO CHRISTIANIZE RECONCILIATION AMONG THE NUER?

1- To begin to teach and insist not to kill:

°  because God does not want it, and not for fear of being killed (they believe in God)

°  because God (kuoth Cak) is our Father and has given us the 5th commandment: do not kill.

2- To teach about the value of the human being: the image of God, with a universal calling

3- To teach the value of life, as a time given to us to prepare to enter heaven.

4- To teach Christ’s teaching and example: Love your enemy. Forgive.

IN PRACTICE

1- To invite the christian killer to make his confession and not go to the Kuar Muon

Make him understand the importance of being reconciled with God

2- To impose the hands on the killer with a Special Blessing to obtain protection from God

3- To become a MEDIATOR between the two parties, by:

°  organizing a prayer meeting withe killer’s relatives in order to obtain pardon from God and protection for potential new victims

°  The priest MEDIATES peace between the two parties:

. The killer’s relatives should ask for reconciliation soon

. They are ready to give the 50 cows

. The victim’s relative accept the reconciliation offer

4- The Priest accepts the traditional rite:

°  The killing of the bull (a sacrifice to God as in the Old Testament)

°  The compensation in cows

°  The drinking of bile in fresh milk.

5- The Priest blesses the peace obtained, that it may last.

6- The Priest brings out the culprit for the imposition of the hands as a guarantee of a permanent christian reconciliation.

To prevent a possible killing, the Police must be present.

CONCLUSION

1- The Nuer world is changing: through learning, Christianization, enculturation:

°  they thirst for learning

°  they thirst for eternal values, , even not completely aware

°  they know that their reconciliation methods DO NOT SOLVE THE PROBLEM

°  they feel a need for help from outside, in particular from the Church  

2- We, the missionaries:

°  must continue proposing changes of traditions and culture, but WITHOUT HASTE

°  must not condemn what they do as per their culture (they would consider us unable to understand)

°  must be careful not to suggest inadequate solution (they would feel let down)

Example: we would be wrong not to accept the exchange of cows in compensation, or the killing of the bull.

We must continue to propose christian pardon, especially with the example of a life of acceptance, generosity, forgiveness, goodness of heart, self-control.

In our sermons we must try to introduce the concept of christian forgiveness  in a gentle way...

We must take advantage of friendly gatherings..., and learn patiently to wait...

LEER MISSION REPORT

By Fr. Raimundo Nonato Rocha

Current situation of violence in LEER

War traumas which is manifested in:

· Drinking

· Domestic violence 

· Health problems

The ongoing... 
· Beating of women

· Ethnic conflicts

· Cattle raiding

· Youth fighting

· Clan-related and cattle fighting

· Culture of vengeance

· Car ambush and road robbery

· Hunger/famine 

· Deterioration of roads

Other violence-related issues 

· Little access to clean water, schools and hospital

· Little or no sharing of oil revenues

· Corruption

· Fear of and incitement to violence by witchdoctors 

Potentialities for reconciliation and peace building 

· Proclamation of Jesus Christ as reconciler and giver of true peace

· Church and school activities

· Workshops

· Sports and cultural activities

· The wisdom of the elderly

· Nuer traditional rite of reconciliation

· Trauma healing sessions

· Promoting true justice

· Applying the rule of law

· Educating the new generation for peace and reconciliation

· Breaking with the scapegoat system and ending the cycle of violence

What has been/will be done 

· Workshop on peace building and conflict resolution for youth

· Prayer for peace and for a peaceful referendum 

· Prayer for healing and reconciliation through a symbolic washing of the ground of a battlefield

· Sport competition and cultural performances for peace

· A seminar on traditional experiences of reconciliation to promote and draw lessons from the traditional African-Nuer reconciliation ceremonies 

THE PATH TO PEACE, FORGIVENESS AND RECONCILIATION

IN OUR PARISH OF SACRED HEART LOMIN – KAJO KEJI
By Fr. Phillip Andruga Kenyi

INTRODUCTION

Today we see within society and the church community a need and longing for healing and forgiveness. As we look around the world we see both the lights of reconciliation and the shadows of darkness where pain, anger, non-acceptance, and despair abound. These shadows speak of the tremendous cries for forgiveness and reconciliation-for healing within ourselves, our families, our neighborhoods, and our churches and communities. The nightly news and local newspapers paint one story after another of the inability to forgive and heal. Families and communities are torn apart because people refuse to forgive one other and move towards reconciliation.

Many family members have been victims of some kind of rejection, ridicule, threat, or even violence. Those experiences lead us to lose sight of human kindness and to block our own capacity to trust, love, and forgive. However, forgiveness can cure those wounds and lead us to reconciliation through love. The well-known saying “to err is human, to forgive is divine” is a popular way of affirming that we all make mistakes and should be ready to forgive each other in order to live happily. Amidst the daily problems and conflicts that shake our lives, the families and communities that stay together are the ones that recognize their faults and their need for reconciliation. Through offering and receiving forgiveness. On the other hand, when there is a refusal to forgive, “our hearts are closed and their hardness makes them impervious” even to God’s forgiveness (Catechism of the Catholic Church no.2840)

To achieve peace, forgiveness and reconciliation in our parish, we as the parishioner have taken the initiative in our Sunday sermons and workshops organized in the parish monthly and in schools, invites all our faithful to enter into forgiveness and reconciliation through the door of repentance. And we believe it is the only way we can seek to heal our own divisions, to name our own sins and to return to Jesus Christ for a new way of living. 

STEPS TOWARDS PEACE AND RECONCILIATION

Therefore, we believe, to achieve our dreams of peace and reconciliation in our Christian community, the following points have to be taken into consideration:

1. We have to identify the places where we have blocked God’s forgiveness or refused to co-operate with God’s healing.

2. Allowing the forgiveness of the gospel to confront and challenge us.

3. Allowing our lives to be changed and shaped by Jesus Christ healing mercy.

4. Taking the ownership of our own sins and divisions which we create out of our selfishness and short sightedness.

Reconciliation and peace means building peace between the rich and the poor, male and female and above all between the family members.

Forgiveness is not purely a unilateral act. It is only complete when there is reconciliation between the two parties. It is difficult for me fully to forgive when the other party remains totally unrepentant. Even God’s forgiveness cannot get through in such circumstances (remember the Prodigal Son whose healing only began when he came to his senses and returned to his Father). The injured party has to work on bringing about a healing of the wound of division between both sides. Only then is the forgiveness complete. That may take a long time.

CONFLICT RESOLUTION IN KUKU TRADITION COMMUNITY

According to the set up of the community, the idea of Justice, Peace, and conflict resolution is based on the collective decisions on the matter. There were no codes of positive law, and the community did not make law “in any literal sense”. Decisions concerning social problems were always collective decisions taken for the good of the community. Persons caught in committing an offense, for example theft or adultery, might receive immediate punishment. Legal action was initiated in most cases by private individuals and supported by group. In spite of that, the idea of crime in any form as an anti-social act certainly existed, and it was the concern of elders in the community to restore and promote Justice, Peace and reconciliation in the community. Hence the importance is attributed to reparation of the person who is found on the right side of the law, and even ritual feasting as the outcome of a process of reconciliation, thus it would end up with the celebration of the reconciliation between the two parties.

Peace and conflict resolution was also intended to contribute to social stability, and harmonious relationships within the community. The expectations of the individual were largely dictated by structures, relationship patterns and roles. Social Justice, therefore, implied conformity to rules of the community. Each individual was given his due within the scope of his expectations, and in the framework of a hierarchical or highly structured community.

For example when there was misunderstanding between the husband and his wish in a given family, usually the two parties are invited by the elders of the community to sit and sort the issue out in a peacefully means. The elders of the two family would come together to discuss the issue and they would try their best to establish the root cause of the conflict. And once the offender is found, the FINE is passed accordingly to the weight of the crime the person committed. 

For example, when it is found out that the husband is guilty of insulting his Mother-in Law, he would be asked to give one She-Goat as a FINE, in that they believe it would shut up the mouth of his In-laws and they called it “MURUNYE KUTUK” 

Not only that, they also calculate the duration in which the woman spent at their parent’s house from the time of the conflict at the husband’s house. And once this is established, the Husband have to give another She-Goat as a FINE, for the food and other expenses the His wife had while she is at her parent’s home and this is called “TUMI”

Finally, once the FINES were paid, the woman would be accompanied by her relative to the home of the Husband in a ceremonial way, they would take along with them, He-Goat for the celebration of the reconciliation of the broken family. 

Traditional Reconciliation among the Dinka

By Fr. David Octavio Aguilar Guzman 

INTRODUCTION

The Dinka is an ethnic group inhabiting Bahr el Ghazal region of the Nile basin, Jonglei, parts of southern Kordofan, Lakes and Upper Nile regions. They are mainly pastoral people, relying on cattle herding at riverside camps in the dry season and growing millet (Awuou) and other varieties of grains (rap) in fixed settlements during the rainy season.

They are around 1.5 million people, constituting more or less 13% of the population of the entire country; around 70% can be considered Christians even when do not practice or know well the Christian faith. They constitute the largest ethnic tribe in South Sudan. 

Dinka, or as they refer to themselves, Muonyjang (singular) and jieng (plural), are one of the branches of the River Lake Nilotic (East Africa who speak Nilotic languages, including the Nuer and Luo). 

Dinka are known for their height; it was reported average height of 182.6 cm (5 ft 11.9 in) in a sample of 52 Dinka Agar and 181.3 cm (5 ft 11.4 in) in 227 Dinka Ruweng measured in 1954.
The Dinka have no centralized political authority, instead comprising many independent but interlinked clans. Certain of those clans traditionally provide ritual chiefs, known as the "masters of the fishing spear" or "Beny bith", who provide leadership for the entire people and appear to be at least in part hereditary. They mark their faces and remove the lower teeth as a rite of passage to the maturity or to the adolescence.
Reconciliation

Like any other tribe or group, Dinka have their own way of holding their problems, disputes or differences; they have had traditional judges. 

Their traditional assemblies were held under trees and dance places. The judges helped hold and solve all different types of disputes in their society. Since they are very religious, by the help of God, they used to choose the judges, who worked as leaders in any time of war.

The Dinka are divided into sections, each of which has clans and groups of families. They have regulations and laws that govern them all in their different localities and situations. All the sections or clans have different ways of handing disputes. Common disputes among them can be divided in the following categories:

1) Quarrels between relatives

2) Fights which only result in wounds and no deaths

3) Heavy fights causing several casualties and deaths

Insulting each other or using of abusive language could either cause serious disputes between relatives or neighbours; if a fight takes place, the combatants are quickly separated by their relatives or friends or nearby neighbours.

The elders or wise people in the community are called to settle the quarrel and they speak to those involved and advise them to control their anger and to become friends again.

A disagreement could also occur between husband and wife, in that case, when the couple is hot tempered or because they always exchange bitter words, or fight often. The wife used to may run to the relatives of the husband or to her relatives and stay there for a while, until are called to solve the problem.

If this happened, the elders of both families would be called to help the couple to get reconcile and united again. When the problem has been discussed thoroughly by the elders of both families, an agreement takes place and the reconciliation summary is made by the two groups of elders and the matter is settled straight away.

In the reconciliation ceremony, the couple is called to seat in the middle and a clean calabash is filled with clean water, then the elders from both sides get a piece of burning charcoal and throw straight into the water.

This means that the hot anger that was burning the hearts of the husband and the wife is cooled down. Pieces of charcoal are put into the water in numbers according to the gender; for the male people three pieces and for the females people four. The elders are asked to spit into the water, then those who are being reconciled or united are told to drink some of the water that has been consecrated by burning charcoal; the elders spit so that their hearts can be cooled.

Finally, food, drinks and even tobacco is offered first to the judges and the elders and later to other important people involved in the case. The husband and the wife are reconciled in this way they are strongly warned by the elders not to quarrel again. After the ceremony, all the invited people return to their homes and the reunited couple also goes to their matrimonial home with their children.

Minor quarrels in dancing places, cattle camps, grazing lands or water points

In places of dances, Dinka use to fight over young girls. In general, Dinka people take pride in fighting as part of their culture and living; young people quarrel and fight during dances and they may inflict some wounds on each other. If a fight erupts, the dance is stopped at once by the elders, band leader or the leader of the clan. Then the incident is reported to the sub-chief and the security people nearby. If there are no policemen, the heads of the clan can handle the matter.

Once those hurt have been treated and have healed, the elders assess the case and those who suffered wounds are compensated through the payment of calves, bulls or goats for slight wounds. Once the compensation produced is over, the dispute are settled and a strong warning given by the chief to the culprits never to fight again. The ringleader of the fight is always given a heavier fine; slaughtering a bull to be eaten by all those who took part in fighting to get them reconciled.

Fights in cattle camps

When a fighting takes place in the cattle camp and people are injured, the ringleader is tracked clown and arrested. A medium size bull of about 18 months of two years is chosen and its tail is cut of and the animal left to run around the cattle camp and to spray the cattle camp with rest of the blood; this animal is left to go on for a period of time while the elders try to calm down the tempers of those involved in the fight.

As soon as the fight stops, the animal with a cut tail is slaughtered and the meat is divided according to the clans, then the wounded are nursed. The bull is slaughtered in order to take away the disgrace brought to the camp by the fight. If this is not done, it is believe that more trouble could erupt leading to more injuries; an epidemic or plague could also strike to both side and cattle. After wounds have healed, a court is set up and the people involved are called and the case starts.

Punishments are given according to the seriousness of the offence committed; serious wounds are compensated for with two to three heads of cattle or even from five to 10 heads of cattle and fines may range 50,000 to 100,000 South Sudanese Pounds.

Once the compensation is over, the people involved in the fight are supposed to become happy, and the members of the court give a stem warning to the elders of the various communities not to let the young to cause trouble and hence waste their wealth. The tail of another bull is cut and the animal left to run for a while to drive away the crimes of whoever started the fight.

In this way it is believe that prosperity and health will descend upon the cattle camp, as good health and happiness descend upon the reconciled people.

Major fights between clans and sections

Such fights may cause loss of lives. Fighting may occur when a girl elopes or is pregnant out of wedlock. The brothers of the girl and relatives may start the fight to take revenge.

People may quarrel over grazing lands, cattle raids and adultery. Young people fight over the girls during dances. The people use spears, sticks and shields in such fights. When a section is overpowered, they run away for safety with the winners in hot pursuit. The victors come back to the scene of the fight to count the victims of the war. Those wounded are taken for treatment. 

With the intervention of those in authority, all those involved in the fracas may be arrested and put into jail. The jail terms may range from six months to one year; this is done to make the wounds heal and the hearts of those whose relatives were killed to cool down a bit, time is then fixed for the dispute to be settled.

Judges either district or regional are called to settle the cases and judges and courts are given powers to do anything within the law. The best members of the court are selected to form a hearing.

Members of the police force are empowered to investigate all the parties involved in the dispute and once the investigations are completed, the cases are forwarded to the judges. All the reports are given to the head judge and the judges listen to all the cases to be able to pass their judgment; all the witnesses are called and all those found guilty are punished.

Some offenders are ordered to pay both “DIA”; compensation, while heavier penalties are imposed for the people killed; the compensation for the dead ranges from 31 to 51 heads of cattle.

Ritual of reconciliation: When the judgment for the fight has been delivered and compensation is done, two big bulls are given by the two parties; A and B, the bull are slaughtered in the normal way, the first one is cut in the middle while alive; the hind legs are taken by party “A” while “B” takes front ones, a second bull is cut into two halves in the same way in order that every party receives legs of different bulls.

During all the sacrifices, people sing songs al respect; each clan has its ways of offering their sacrifices. 

The sacrificial ceremony is conducted in the presence of full security; otherwise a fight can break out again because some songs have provocative themes.

All rituals are done with the help of God, the source of peace and mercy. This reunion or reconciliation meetings is made between relatives, neighbours clans, sections or tribes who caused troubles.

FIERCE FIGHTING: The Dinka and the Nuer Tribes

The Dinka occupy greater part of Bahr el Ghazal and part of Upper Nile province. The Nuer are found in the Upper Nile region. They are the two biggest communities of the South Sudan with some important presence still in Sudan. These two communities use to fight often over cattle, grazing land and water points; the two are or course, the biggest pastoralist nomad groups of South Sudan.

Fighting between them from 1947 to 1984

Five big conferences took place in this period, three were in Shambe Port, one in Pakam and the other in Ganyliel. 

For instance, the first conference that was held in 1953 took place in Shambe Port; the communities from Bentiu, Rumbek and Yirol areas participated in that conference and the commissioners, judges, chiefs and court presidents of both tribes all attended it. It was a completed war playing between them, and they were very excited and nervous. 

The two sides tried its best level to win the case, at last Rumbek – Yirol won because the Nuer of Bentiu area were found guilty of letting their people come to steal cows and properties in the side of the Dinka in Bahar—el-Ghazal, but especially in Rumbek and in Yirol district. The Nuer people were headed by court president Lili and the Dinka people from Rumbek court president was Manyiel Dut and the Dinka people Yirol court president was Macar Ljony.

The conference in which Peace and Reconciliation were collectively applied was done in Ganyliel in 1978; six bulls were sacrificed, and the six of them very ritually cut as was mentioned above; the bulls were cut from the bellies till the backbones were broken into two parts. Three bulls were from Nuer people and the other three from Dinka people. The songs were sung during the ceremony of slaughtering and at the end, the front and rear part of the bulls were exchanged between the two communities. 

Especially in these ceremonies of Peace and Reconciliation between these two biggest tribes, are to be conducted with great skill, fear and consciousness because a major fight can break out.

About the current situation

The enmity between the Nuer and the Dinka was aggravated by the civil war between southern part of Sudan and the government of Sudan in Khartoum, where some prejudices were created and some truths were exaggerated and a picture of each other as opponents or enemies or betrayers war born.

Whenever the Dinka raided and killed Nuer, later the Nuer took revenge and versa. In the pass there was no “DIA”, compensation for the people killed during the battle between communities, the only law that existed before was that of revenge or the law of tit-for-tit.

Actually, cattle raids still take place between the Dinka and the Nuer. In every place of reconciliation, the elders of both sides appeal to the youth to stop killing each other, they earnestly pray to God Almighty to help the peacemakers to bring peace between these two more numerous and powerful tribes.

The law of compensation of long time ago

In the History of Sudan of long ago, were the English and the Egyptian colonial government of Sudan that formulated some laws adopted from Indian code for using in the Sudan of old. The English government established the rules to stop frequent killings among all the tribes in general.

Now, in our case, Nuer and Dinka, both sides consider human life precious; they greatly value their cattle. Later the government adopted and imposed the compensation law and rules that required the payment of cattle for any life lost: “DIA”.

The Nuer and the Dinka laws of compensation were applied later by the government of Sudan of old, that it was later Muslim. The application of the law was that any person killed required compensation to its family or relatives or side by payment of head of cattle, then peace and reconciliation were to be made immediately between the parties involved by killing two bulls, one for both sides to bring their anger cool down. 

When the government regulated paying or forcing the payment for killing people among tribes, mainly between these two big tribes, frequent loss of lives ceased a little till the recent years when the current war broke out between northern Sudan and the southern of Sudan.

They started fighting each other seriously, for instance in 1991 when Riak Machar, Nuer, broke away from John Garang, even Nuer but leader of the SPLA mainstream; there have been mass killings between the two tribes since more or less that date.

Summary

The Dinka traditional reconciliation laws can be summoned up as follows

1. Normal persuasion done by elders to bring peace and reconciliation between the two sides.

2. Advice from court members when compensation on paying calves, bulls and goats for victims of disputes.

3. Reconciliation of the household; husband and wife or relatives of one clan; they reconcile by means of throwing pieces of burning charcoal into the water so as to cool down the anger in the hearts of those involved in the dispute.

4. After payment the “DIA” compensations of cattle for victims in the fight, the bulls are cut alive into halves or cut in the middle from their bellies to the backbone, then the parts of the two bulls are exchanged; this means that they share meat as a sign of agreement for peace and reconciliation.

All these regulations and arrangements are made in accordance with what has been handed down to one generation to other since they existed, but in our days many is these regulations or rituals or manners, etc, have changed, disappeared or forgotten, even when these laws and regulations resemble the ones that appeared in the book of Moses, in the common called bible.

Report from Sacred Heart of Jesus Parish – Raga

By Fr. Jervas Mawut 

In terms of community composition and character, Raga County community is known as a peaceful and stable county as one can tell from the tribes that inhabit the area like Keresh, Yulu and Badan etc…. However, these tribes live in an environment and area surrounded by other tribes and factors that in a way or another might draw them into a sense of violence and even among themselves could become the case. In addition, as well nature cause could also lead to a violent act as in the case that ended into the looting of the WFP store by a hungry people in 2011.

The factors that could lead to violence in the County:

· Arabs from the north

· Other tribes within western Bhar-el Ghazal, 

· Lord’s Resistance Army

· The Arabs from the north pose a very hostile situation by attacking or bombing the area borders always in different times.

· The Arab culture has divided the local population into those loyal to the Arab and others following local or African culture and traditions which are dominated by Christianity.

· Events in Wau between the Fertit tribes and Dinka in 2012 constituted a devastation and hostile gap between the two communities.

· Presence of the LRA in the region.

All these factors destabilize life in the county. Therefore, a moment of reconciliation and conflict resolution is needed in the county.

Attempts to reconcile these communities:

· The Church as part of her commitment, is trying to raise an awareness within and around the tribes, the need for reconciliation especially now when our country is an independent nation. So this year 2013, several workshops, pastoral letter by the Bishop and meetings were organized. Also UNMISS at the level of the county continues to organize a campaign for peace. 

· Other NGOs especially ‘International Committee of the Red Cross ‘ICRC’ representatives came to meet with us in the parish in view of trying to build a sense of confidence for a genuine reconciliation in the area.

· In addition, we also had a visit of the American Embassy representative from Uganda trying to find some information about the movement, presence and activities of the LRA in the area.

· From the pastoral letter of the Bishop, there is a strong call highlighting the value of the gospel to suit the purpose of reconciliation and conflict resolution in our Sunday homilies and community prayer gatherings.      

The Use of Culture in South Sudan

By Jok Madut Jok 

The Sudd Institute  and Under Secretary Ministry of Culture, Sport and Heritage

The cultural, ethnic, and linguistic diversity of South Sudan has been the subject of many discussions since the country’s independence in 2011. Curious visitors, social anthropologists, aid workers and people with comparative view of exotic cultures, have been intrigued by the multiple identities of this new country, especially in its quest for collective national identity. Many people wonder how South Sudan will forge national unity and national cohesion in the face of strong tribal allegiances. With over 60 ethnic nationalities, people wonder what makes the citizens of this new country ‘South Sudanese’ more than they are citizens in their ethnic nations. This question is particularly pertinent in light of South Sudan’s volatile history of war and conflict, and how this country is going to put that history behind it and focus on building a bright future for its citizens. It is particularly important to find ways to reconcile its multitudes of communities so that they can collectively concentrate on peace-building, development and service delivery.

South Sudan has now come to look like a country defined only by war and violence. Due to long wars of liberation and tribal confrontations, conflict has come to overshadow all the positive developments in the country. Everywhere one looks, there is no mistaking the role of violence in some of the major problems confronting communities, especially rural ones, from the inter-ethnic wars between Murle, Nuer, Dinka, Dedinga, Toposa, Jie, Bari, Mandari, to sectional fights within each of these ethnic groups. The situation in Jonglei, Lakes, Unity, Warrap, between communities across state borders, in towns, within families, violence by the security forces and individuals who are quick to fight over issues that could be easily settled through dialogue, including violence by and against young children, all point toward South Sudan being a society that is facing a serious challenge; much of it rooted in the country’s history of liberation, ethnic diversity and scarcity of resources. 

How did it get to be this bad? Looking at major events of conflict in South Sudan over the past three decades, it is easy to identify specific conflicts as the driving force behind the continued violence that has now wreaked so much havoc all across the country. Some pointed moments in its history such as the recent outbreak of violence in Wau between the Fertit and the Dinka, Murle-Nuer protracted conflicts, cattle rustling in Bahr el-Ghazal region and increasing disputes over land, are all examples of what the liberation struggle has left behind. On these issues and many more the government of South Sudan has in recent years attempted to start a reconciliation process, covering the whole country. The idea is to carefully study these issues, so that, once chronicled and analyzed, they would form the foundation and the subject matter of reconciliation. Correctly understanding the problem is half of the solution.

The point of the discussions about reconciliation is that there is more to communities in South Sudan than the face of war that has become more familiar in the media and research and policy analysis. Instead of the focus on war, which is very important to understand of course, there are a few more interesting things that could be made more familiar, for the world to know positive things that are going on in South Sudan, despite the troubles. 

One of these is the question of diversity itself, whether the leadership and citizens of this country consider it an asset or a liability. For me, it is both, depending on how it is treated in government policies of service delivery and whether these cultures are equitably celebrated or whether there is dominance of some over others in the media. Excluding some cultures from the national stage would lead to confrontations and contest over the identity of the nation, for that is part of the history of the country’s push for independence from Sudan, where South Sudanese felt excluded and marginalized.

Since the people of South Sudan do not know each other enough, beyond stereotypes, it would be extremely important for the country to introduce the various ethnic groups to one another through the arts and cultures. This could be done by conducting cultural festivals and competitions within and between the states. It can also be done through the promotion of local languages through research, use as medium of instructions in school and creation of common national languages. Reducing the stereotypes would reduce the likelihood that ethnic and cultural diversity becoming a liability, a source of continued squabble between the tribes. The worse thing that South Sudan can do is for the citizens to continue to contest public office along ethnic lines, for government services to be divided while wearing ethnic lenses, for nepotism and corruption to take hold.

Other characteristics of interest about South Sudanese communities, beyond conflict, include the young age of the majority of population. It is estimated that over 70% of the population is below the age of 30. Like culture, the youth issue is also surrounded by the question of whether they are an asset or a liability. Again, the answer could be both, depending on what the national youth development policy states. For a country with a lots of natural resources, from arable land, forestry, livestock wealth, fisheries, and opportunities for private enterprise, it is puzzling that so many people are said to be poor, living on less than 2 dollars a day. It is equally puzzling that it is the young men who are unemployed or underemployed when they could be working in any of these economic sectors. This is indeed a very curious situation that needs research and analysis to find out why the youth are not taking advantage of the available resources, or why the government has not tapped into their youthful energy by putting them to work on development projects.

With South Sudan being confronted by a serious problem of insecurity, most of which is driven by young men, it is important that there is a clear youth engagement policy. Many of the youth of today are people who were born and came of age in war and have not had a chance to invest in themselves in terms of skills and work experience. At independence, they had expectations to have a chance to transform their lives, but these expectations have been extremely difficult to meet, making these young people continue to lose hope in the future, thus increasing the possibility of their involvement in violence. Perhaps opportunities for dialogue between the youth of the whole country, through a national youth service, sports activities, leadership academies, youth unions, young artists’ association, etc, would foster tolerance, teamwork, nationalism and pride in the country. Above all, such a program could develop them into a resource, preventing them from become a liability.
Another interesting issue is the gender composition of the country, whereby the population is 49 percent men and 51 percent women, presenting another complexity regarding culture. Despite their larger number, women of South Sudan are nearly politically invisible by virtue of the application of cultural concepts. Women are socialized since childhood to be more submissive and men to be aggressive. These cultural notions, though they historically used to help people adapt to their environments, affect women more negatively. For example, in the area of education, work, property ownership, marriage, childbirth and violence, women are generally viewed as appendages to men, to their brothers, fathers, husbands and even sons. 

Young girls may be married off to older men against their will and may start childbirth when they are themselves still children, exposing them to many health problems. Some women may be forced to have frequent births, or forced by their husbands to quit their jobs in order to be homemakers, others will be paid less than men for similar positions with the same qualifications, and others may not have control over their own earnings, all in the name of culture. 

At the moment, South Sudan has the world’s highest maternal mortality rates. It is said that a South Sudanese 15-year old girl is more likely to die in childbirth than graduate from high school. This is not entirely due to culture, but it plays a big role in this kind of disturbing statistic. Therefore, in a sense, the use of culture without scrutiny and reflection as to what it really means to adhere to culture, means that culture can be a liability for certain sectors of population, particularly women and children. 

To deal with double edge sword that is culture, both the national constitution and customary justice systems may have to recognize the changing times to apply cultural ideas with the new realities in mind. For example, where the constitution calls for the respect for the rights of the individual, the local communities would have to adjust to the needs of women and girls to fit both into the new cultural, political and livelihood climate without necessarily transgressing their cultural norms. In other words, women are also interested in upholding the traditions and moral ethos of their communities and should not be viewed suspiciously as people who will lead to the disintegration of our cultural traditions. If any cultural practices are a part of collective identity, women will not have any reason to downgrade them any more than the men would. But if these practices harm women, as is the case with the issues listed above, then that particular cultural practice ceases to be collective, and therefore, should be allowed to die off.

In conclusion, culture is an asset in the sense that it helps individuals, families and communities come to terms with their environment. It aids in adaptation, with unique worldview that defines our membership in a community of humans. Seen as an adaptive mechanism, culture can be uniquely beautiful, the stuff that makes all of us belong to a given location or setting. But seen as a way to prescribe individual behavior, culture can be subject to abuse and can lead into a serious obstacle to human welfare. In South Sudanese context, culture has been as much an asset, a source of pride and unique identity, as it has been a source of serious calamities of violence and conflict. If the state manages it poorly by say, celebrating some traditions, some ethnic identities to the exclusion of other, culture practices and identity would become the basis for contesting the nation and could implode the unity of the country.

Many Scholars believes that the Nuer Society is a Stateless Society

By Stephen Tut Puol

For a long time, many historians ignored stateless societies, preferring centralized states and societies in which the power is center on in individual personalities like that one of a monarchy system of authority. The latter have recognised political institutions and often have deeper, more carefully preserved bodies of oral tradition. Moreover, many scholars often have difficulty understanding stateless societies. The scholars cannot conceive the structure or order of the society like the Nuer system of governance and of law in human relations, without authorities and formal structures. Without institutions to maintain laws and order, historian assume that there is only chaos in such system. Stateless societies are anarchies; chaos has no order, no regulators or law to fellow.

Anarchy is turbulent and lacks the authority and structures which are assume necessary to maintain orders; however, there is a ‘society’ or a recognised community of which families and individuals are a part. There is a widely accepted body of rules or norms that govern behavior and relations between members of the society; thus, there is law and a conception of justice. There are mechanism to maintain the law, which helps to regulate behavior and relations among the people. While the historians and the scholars mighty certainly find these anarchies unacceptably disorderly, these societies they are not lawless and chaotic as the historian and scholars tend to believes.

Every society requires some rules and orders of laws; these rules and laws must be agreed to by most, if not all of the constituents. There must be a consensus. Although rules are accepted, they are not necessarily always obeyed. As a result, in most societies, there are authorities who are empowered to enforce the laws and to punish offenders. Although the Nuer society has no capital punishment; and without a Palace nor Prison, yet the society has the power to even issue a shush punishment to those who causes offends in the society.

Based on the historian and difference scholars believes, Stateless societies have minimal or no government; in which no one has authority to make decisions about the rules and enforce them on others. In these societies, there is an unwillingness to empower anyone with authority; in fact, they regard any exercise or attempted exercise of authority as tyrannous, nevertheless, there is a consensus about the norms and the rules of behavior and actions towards others; these rules are maintained largely by consensus, when a rule or custom is violated, them the injured party of his/her kinsmen can take reprisals as long as public opinion favours the action taken. The reprisals must be considered equal to and not greater than the injury originally inflicted, i.e., “an eye for an eye” as in the Bible. However, that means an eye for an eye, but no more than an eye, thus, enforcement is a real possibility; deterrence is based on the likelihood of retaliation by the victim or his/her kin group. On the other hand, public opinion sets the limits for the avengers.

There are also usually provisions for resolving disputes and settling feuds. Compensation from the perpetrators and his/her kin group is one way; public opinion usually brings pressure to bear upon the victim’s kin group to accept. The kin group leaders may hold negotiations, perhaps assisted by individuals who act as mediators to resolve the conflict. These provisions, allow some stability and order to exist in a society without investing power in the hands of particular officials or offices. Such societies in which the positions of authority are few and informal. The Nuer are probably the best example. Although there is a leader (village leader) in each village, he has influence only, in his village the rest of the villages are free to follow his lead or not as they wish. There are also ritual leaders, including the leopard-skinned chiefs, but these also lead by influence rather by authority of any kind.

Societies in which the positions of authority are few and informal.

(a) The Nuer are probably the best example. Although there is a leader in each village, he has influence only, in his village, the rest of the villages are free either to follow his lead or not as they wish.  There are also ritual leaders, including the leopard-skinned chiefs, but these also lead by influence rather than by authority.

(b) Societies in which the actual power of authorities is small, it can be drawn from the Dinka society, it is an example of these type where there are institutionalized authorities who hold hereditary positions; through the dominant lineage in each area. Even though that authority have very little power. 
Types and Causes of Conflict among ethnic groups in South Sudan

The ethnic groups that are found in South Sudan consist of the Nilotic, Nilo-hamites, and Bantu and Sudanic ethnic groups.  Many tribes fall under these ethnic categories: Dinka, Nuer, Shiluk are the main tribes of the Nilotic ethnic group. The Murle, Toposa, Mundari and the Bari are part of Nilo-hamites ethnic group. Bantu and South Sudanese ethnic groups consist of main tribal groups such as the Zande in Western Equatoria and the Fertit tribes in Western Bahr el Ghazal. In recent years, conflict has happened within some of these groups and between them and other ethnic groups.

New forms of conflict resulted from the overarching war in the old Sudan that is still responsible for tension in communities after the establishment of the Government of South Sudan (GOSS). Life is characterized in the post-CPA South Sudan by uneasy relationships between armed groups, IDP’s, returnees and host communities. These conflicts have much to do with wartime prejudices of the various communities against one another, depletion of and competition over resources and the competition over the peace dividends.

Common Types of Disputes and Social Relationships

Many scholars and researchers, in their study of inter-communal conflict in the old Sudan, identify many traditional types and causes of conflict among the Nilotic tribes. Some of conflicts are specific to cattle owning communities while others crosscut the rest of South Sudanese communities grazing of livestock. The economic life of many communities in South Sudan rotates around cattle. The livelihood and prestige of people raising cattle like the Nuer and Dinka depends on cattle. Cattle are cared for through seasonal movements in search for grazing land and water. Movements of cattle and their herders result in contact, especially in the dry season. This is the period when there is concentration of people in cattle camps in the lowland grazing grounds known as the toich. It is also a period when tension builds within and between herding communities. Concentration of cattle herder could also trigger cattle raids leading to inter-communal violence.

Water and Fishing

Water and its resources, mainly fish, have contributed too; too many intra- and –inter-community conflicts among the different cattle owning ethnic groups in South Sudan. Conflicts are associated with watering of the cattle, but also with fishing. Fishing is an important human activity of survival when cattle herders congregate in the lowland grazing areas along the banks of the Nile River and its tributaries. Tribes or segments of tribes own pools and ponds that contain fish. Trespassing these pools and ponds result in serious disputes that lead to violence.

Blood Feuds

This is crosscutting dispute in different ethnic groups in South Sudan. Blood feud is the relationship that emerges from homicide within or outside the community. It results in reactions that could grow beyond the immediate parties involved to attract people with different interests in the murder that could call for vengeance. These are customary methods as well as judiciary approaches to the issue when it arises. Communities in South Sudan treat blood feuds differently. There is a marked difference between the ways Nilotic deal with the issue from many non-communities.  

Family Disputes 

Family disputes arise frequently when partners in marriage divorce; when a girl is eloped as a process of marriage; and when there is an incident of adultery. It implies that bride wealth has to be returned to family of the bridegroom and payment of compensation. This situation is again more complex in communities that pay bride wealth in the form of cattle, especially the calculation of the number of offspring of the cattle paid as bride wealth. Cases of this nature take longer time to settle. Sometimes frustrated complainants take law into their own hands by seizing cattle they believe belong to them. An action of this nature could trigger more violence resulting in further blood feud. 

Post-Conflict Types of Disputes 

The protracted civil war has altered the nature of traditional conflicts in Southern Sudan. It caused forced migration of people inside the Sudan as IDPs, across the borders into neighbouring countries and in the Diaspora as refugees. The prolonged separation of people for the period of more than two decades has imposed sets of conflict-prone relationships. Conflicts have become more complex in the aftermath of the Comprehensive Peace Agreement (CPA). Further, new conflicts have emerged that have the bearing on returnees being they IDPs or refugees. Our focus is on the types of conflicts below. 

Land Ownership and Land Use 

Conflicts associated with land tend to be very diverse in the post-CPA period. Land-related conflicts manifest themselves in the form of inter-personal, intra-communal and inter-communal conflicts. In the first place, communities are bent to claim their ancestral lands from wartime IDPs. The war made some communities to seek safe haven in territories of other communities. This was the case of the Dinka communities of Jonglei and of Bahr el Ghazal who sought safety in the three states of Equatoria. The host communities expected IDPs communities to return immediately to their ancestral lands after the signature of the CPA.  
Traditional authority is vested in native administration consisting of diverse hierarchies of tribal chiefs and their assistants, elders and opinion leaders in communities. They exercise influence on local communities and act as intermediaries between communities and local governments. The war fragmented communities; some became IDPs and others were refugees. In their areas of displacement, these communities established traditional systems of governance. There were chiefs and their assistants in IDP camps inside the Sudan and refugee camps in exile. These chiefs represented local administration in the areas of flight. 

Major Causes of Conflict

The nature of conflicts in South Sudan mainly interplays between diverse identities, ownership and the use of natural resources. However, conflicts over natural resources do not occur solely at the material level. They inevitably have symbolic elements as well; understanding relationship between identity and geography is crucial for tracing the ways for conflict resolution. The roots of the conflicts in most parts of South Sudan lay in the increasing scarcity of resources, as a result of drought and security uncertainties. 

Many conflicts arise from what parties think may happen, from their anxiety, prejudice, fear, and uncertainties, rather than from any phenomenon that is actually threatening. On the surface, many conflicts do seem to revolve around ethnic, cultural, or linguistic divisions. However, the origin of such conflicts can be found in the structural arrangements of roles, which often entail expectations of prestige, livelihoods and survival. Such conflicts may reflect latent or manifest interest orientations. 

Yet to gain a better understanding of the nature of these conflicts, we need to look beyond customs and traditions to detect the underlying stress factors that help cause the dispute. The position of prestige and means of survival can be related to both legal and traditional authority, but in the context of social and ethnic type, traditional authority is the more prevailing one. It can be stated that a conflict about legitimisation of traditional authority, which rests on the traditional cultural values, is a conflict between ethnic aggregates in the post-conflict South Sudan. 

Disputes are often sharpened or even triggered by glaring social, political and economic inequalities, explosive conditions that are exacerbated by social conflict, resource depletion, and environmental degradation. This may be accompanied by weak, non-representative governance at the local level that is increasingly seen as illegitimate and incapable of attending to people’s needs. As people turn to ethnic, and other groups–based organizations for assistance and protection, relations with other groups often deteriorate. Another important element that contributes to the intensity of ethnic conflict is external influences such as the past war time alliances. 

Depletion of and inequitable access to natural resources can be seen as a main cause contributing to conflicts in Southern Sudan, in particular, those between pastoralists and settled agriculturalists. Given the history of migration-induced conflict and disputes over resources between communities, and the involvement of environmental degradation in the mass movement of people, it is not surprising that many hold contradicting perceptions of land use. 

Conflicts and their causes vary according to culture, security or season. The causes of conflict among communities are diverse, reflecting the geographical, socio-economic and political differences of the regions. However, for most traditional rural communities in Southern Sudan, competition over natural resources appear to be the main cause of conflicts and other disputes between groups or within them. Natural resources include land for settlement, grazing lands, arable land for crop cultivation and water sources upon which the livelihood of communities depends. 

Disputes over natural resources include ownership and use of arable land, trespassing of animals into agricultural land and use of water sources, and occupying plots of the people forced out by the civil war. The Sudanese civil war was an important factor in the perpetuation of conflict within the entire social structure in South Sudan. Other sets of interconnected factors such as trans-boundary cattle rustling should also be taken into consideration when trying to identify types and causes of conflicts in South Sudan. 
Traditional Mechanisms of Conflict Resolution
The process of conflict management and resolution is subject to cultural diversity in Southern Sudan. Each of the major ethnic groups mentioned earlier has rules and procedures of conflict resolution. In some cases, issues that result in conflict may be similar. The procedures and rules to settle the disputes may, nevertheless, differ according to culture and customs. Further, actors in conflict resolution in Southern Sudan play different roles in similar cases. An outline of conflict resolution mechanisms in two tribal groups could shed light on the diversity of actors in conflict resolution. We have chosen the Dinka and Nuer communities in this case, because they represent key features of conflict resolution within the Nilotic group in Southern Sudan, and because of the availability of respective research and studies.  

The Dinka and the Nuer

The Dinka and Nuer people had the traditional system of authority to enforce decisions. The main actors in conflict resolution among the Dinka are the Bany Bith in the Dinka community and the Kuar Kuac in the Nuer community. Their offices are spiritual and the symbols of their offices are the “spear” and the “leopard skin” respectively. These offices are hereditary, which are held by special priestly clans. These leaders had no political or executive authority to compel parties in a conflict to abide by the decision to pay compensation. However, the Dinka and the Nuer respected this person who alone had a moral force to make the parties to a conflict to comply. They perform sacrifices, oaths and mediate in all types of conflict. Their residences are sacred. Any offender who seeks refuge in the residences of the Bany Bith or the Kuar Kuac is spared by the offended. 

The other important actor in conflict resolution is the Bany Alath who the government appoints as chief. The Bany Alath is a member of the customary court, which made its first appearance by the virtue of the local courts legislation in 1931. This individual decides cases in the customary law courts. The Bany Alath interacts with the Bany Bith. The introduction of customary courts into the Dinka and Nuer societies did not contradict the role of the two actors. Cases that require taking oath are referred to the Bany Bith or the Kuar Kuac before the Beny Alath makes the ruling. 

The most familiar mechanisms of conflict resolution consist of customary mediation, compensation and restitution. In the context of the Dinka and Nuer, mediation by elders requires the consent of parties to a conflict to settle the dispute. Religious persons such as the Bany Bith and the Kuar Kuac are the ideal mediators.  Nevertheless, any other respectable elder qualifies to settle disputes are also welcome by the community in conflict. One mechanism of conflict resolution is compensation. It applies to both criminal and civil wrongs against an individual. The compensation for adultery is known as the ruok, which is paid to the husband of the women involved in adultery. Also and individual who elopes or commits illicit sexual offence with an unmarried girl pays a ruok too, to the father of the girl. Finally, an accidental death or physical injuries calls for the payment of thong to parent of the victim, including (thongyiekh), meaning if somebody elopes girl and the girl died as a result of sickness, eaten by a wild animal, died as a result of starvation, or killed, or died under any circumstances, while the girl is still under the care of the person who elopes her before the marry is completed, the person who eloped the girl is change to pay for thongyiekh; because it is assumed that the person who eloped her is the cause of her death, therefore he must compensate her and that compensation is paid to dead girl’s, family.

Relevance of Traditional Mechanisms of Conflict Resolution

The issue to consider here is that traditional institutions and social behaviour have undergone radical change as the result of the prolonged civil war. The mechanisms of conflict resolution outlined above were damaged by the war. Chiefs and other traditional leaders lost influence over their subjects. Parallel leadership established itself with the support of parties to the wider war. An example is the emergence of the armed groups, such as the Jeish Mabor (White Army), whose commanders substituted the traditional leaders, especially in the Upper Nile region of Southern Sudan. Other traditional chiefs were compelled to undergo military training to ensure the execution of orders from the side of the war they belonged to. The key result was militarization of the society, which resulted in the use of force to settle disputes and the breakdown of law and order at the grassroots level of the society in Southern Sudan. 

Recommendations for Good Practices in Conflict Resolution
Traditional conflict resolution is still very relevant in Southern Sudan because there is a vacuum in the system of justice and the rule of law, especially in the rural areas. It is logical to maintain an existing system that has survived for centuries while building alternatives such as functional judiciary that would gradually address weaknesses in the traditional system. There is the need to establish, in the circumstances of institutional collapse of community-based conflict resolution during the war, a transitional criminal justice system with capacities to address post-conflict incompatibilities at all levels of the society in Southern Sudan. Conditions for the improvement of the traditional system of conflict resolution would depend on key factors: 

Codification of customary law 

Traditional conflict resolution mechanisms need to be re-examined and harmonized to conform to modern constitutional and administrative legal systems that recognize the rights enshrined in constitution of Southern Sudan and that of the 10 states. Post-conflict approaches to conflict resolution transcend the traditional approaches that disregarded key human rights in ethnic communities. 

Linking traditional systems with “modern” system of local governance 

This situation invites further dialogue with established local authorities and redefining the roles of civil society, community-based organisations (CBOs), traditional leaders and their institutions, but most importantly the establishment of confidence between the partners, institutions and stakeholders in conflict resolution. 

Locations of conflict resolution activities are in towns, rural areas and in hinterlands where community conflicts are rampant; and in transitional areas where conflicts acquire inter-state or inter-county character. 

The Akobo Lou – Jikany Nuer, Conference 1994.

The Akobo Peace Conference was called to address seriousintra-tribal fighting between the Jikany and the Lou Nuer sections of the Nuer in Eastern Upper Nile in South Sudan. The Akobo Conference followed a tradition of conferences which from the 1940s codified and subsequently modified Nuer traditional law. The conferences served to maintain Nuer culture and steer the community’s response to new challenges. No similar conference had been held since 1973. 

The conference lasted from mid-August through late September 1994 and included eighteen delegations of mediators, 500 official delegates, and about 1500 observers from the Jikany and Lou. The conference included ad hoc committees, traditional courts, an open floor for impute, a technical committee to recommend ways forward, and secretariat. Malual Wun Kuoth, a paramount chief for 44 years at a time from Western Nuer presided over the conference.

The conference sought agreement over the use of resources which had been the cause of violence. Pasture land, water, and fishing areas all had been subjects to conflict because the civil war had cut off traditional grazing and fishing areas for many Nuers. Squeezed onto shrinking lands, access to resources had become an increasingly troublesome process as more communities fought over a steadily reduced pool of resources. The agreement was signed by ten Lou and twelve Jikany chiefs. It set forth provisions regarding sharing water, grazing lands and fishing points and the maintain aces of peace and security. Any violator of the agreement was to be apprehended. The covenant was sealed by the sacrifice of two bulls, rituals conducted to demonstrate divine supports, and violators were cursed. Women played a particularly effective witnessing role at the conference, acting as an informal ‘truth commission”. As man naath’s (mothers of the nation) the Nuer women would shout down any man whose testimony contained falsehoods. The shame of the women’s hoots drove a number of men to revise their testimonies to avoid the embarrassment of being tainted as liars. At least in the case of the Nuer community telling the truth while giving the testimony is one of the main factors to be consider in manner of conflict resolution between the clan and sub-clans, and between them and other communities.
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RECONCILIATION AND CONFLICT RESOLUTION IN MUNDARI 

By Joseph Abuk

Conflict: the Chambers Dictionary defines conflict as:-

Unfortunate coincidence, opposition 

Violent collision, struggle, contest 

Emotional struggle, to fight and 

To clash to contend etc.

 Agreeing with most of the connotation in the above quoted definition, we can generally say that there are all sorts of potential sources that can generate the ignition of conflict anywhere. It sometimes erupts from very innocently seeing beginnings none can suspect it can develop in to major disagreement to bring about destructive collision. It is in such manner of understanding when it becomes obvious that conflict has accompanied man throughout history from the earliest times and of course it is here to stay. It is important however to testify that conflict as a whole is not altogether harmful. Occasions come when conflict is converted into a useful tool to solve problems.

Grounds of Conflict in Mundari

The traditional sources of conflict, especially a certain class of disputes in South Sudan differ from one ethnic community to another. This means there are disagreements and misunderstandings that are attached to the life style of the people. The living occupation of a particular people is of central security concerns to them. Should there be any suspicious moves hovering around the assets that sustain living, defensive steps will definitely be mounted and a degree of conflict will now require to be managed.

Among the Bari speaking communities the Mundari is the main agro-pastoralist society with the largest cattle population. Apart from the historical legend of common origin that says, the Bari speakers came from Ethiopia, the Mundari prefer to tell their children that their mythical ancestor, mar Nyikwac was lowered by the hand of God himself and placed on the top of mountTindilo. God then told him, “all the land below is yours and here is a cow to nourish your children”. To them especially the western Mundari Tindilo is their ancestral land and shrine.

Having said there are western Mundari must then imply that there are other Mundari in another direction. The riverain people living on the rims of the White Nile beginning from 18 miles north of Juba up to Gemeiza towards the border with Jonglei state and at Tombe at the north west, are also Mundari many of whose origin relates to Luo. That is another story.

Types of conflict in Mundari

As stated in the definition above, the nature of conflict is universally spread and it may even be in your pocket now without you bringing any notice of it yet. But generally speaking sources of conflict can be divided into: major, medium and petty types. What the Mundari regard is big dispute can arise from the following contested grounds;

· Grazing land 

· Water points 

· Cattle theft  

· Fishing ground and 

· Resources of the forest 

There are then what the Mundari classify as disputes of medium consideration:

· Adultery or fornication 

· Eloping with a girl & agnatic marriages

· Crop field borders

· Songs injuring personalities 

· Individual quarrels 

Grazing lands and water points

The keeping of livestock has to grantee the need for securing rich pasture and enough water. Unless livestock feed well and drink enough water, they may hardly yield any milk and even breeding may become very slow indeed.

Among the Dinka and Mundari, there are certain big guys, who claim the ownership of some grazing areas such as the “Toach” swamps near the White Nile and certain all season water points. For any moving cattle camps to enter and encamp in such disputed areas without permission, can lead to conflict. The same crime counts for those who go around fishing in lakes and ponds owned by certain people without the owners’ blessing. These grounds often draw the Dinka and Mundari to clash over negligence to observe rights of access and ownership of facilities 

Cattle theft 

Marrying in Mundari demands payment of cattle and goats.Without livestock one may remain bachelor for all one’s life unless an opportunity of inheriting a widow knocks at one’s door. A poor person will need to have rich and generous relatives who can rash to bail him out with animal contribution or else he has to go on hiking in search of luck that may offer a cow: they say’ “Mokot a teng,” or by the riverain they; “Dula ikiko”.

Murder 

There are two cases of murder; manslaughter and meditated killing. Of course manslaughter is accidental but the other may occur in the heat of a certain conflict

The other instances of social defaults such as adultery, fornication, land demarcation and forest produce exploitation are all capable of creating community schisms and occasionally causing collision and damages. Even marriages within the agnatic clans and also from family members of “Tomonok” or slaves, can equally be considered as contraventions that must stir reactions.

Conflict resolution 

Pacification and conflicts resolution among the Mundari are special moments that bring people together to discuss and debate the issues involved in a particular dispute. Major conflicts will always bring together chiefs, religious leaders, senior citizens and the parties in the disputes. Serious conflicts will involve prayer rituals and offering of sacrifices for God and ancestors to mediate in the pacification.

When many grievances and fights have been gathered over a wider scale, huge intra-community assemblies meet to sift and iron out the issues that divide the people. Examples are:-

· The intra-community reconciliation conference in Terekeka and Lainya in 2006 and 2008 respectively. In both gatherings the attendance by community leaders and senior citizens ranged between 300-400 participants in both conferences. The dividing issues were:-

· Atrocities committed by certain individuals on members of their community during the SPLAwarin Mundari.

· Community research into the status of Wunduruba to resolve the withdrawal of the Payam from Juba and make it part of Lainya County-Lainya conference.Small scale problems normally are tackled by the chief’s court. Also crimes that are traditionally solved by the chief and council of elders:-

E.g.  Manslaughter killing

         Pure Murder 

Matters of agnatic contraventions in cases of marriage, involve inter-family resolve.Now peace makers on African conflicts will require to have at the back of their minds the fact that the word compromise is aterm that has no wide currency in the vocabulary of peace making.They will therefore require the exertion of extreme techniques of mature diplomacy in order to secure positive results.

In the final analysis of seeking more effective ways of bringing about positive attitude to promote more tolerant co-existence and upgrade, the diplomacy of resolving conflicts to achieve desirable reconciliation, social workers and development agents must require to apply Popular Theatre or Development Theatre for better mediation.
RECONCILIATION AND CONFLICT RESOLUTION IN SOUTH SUDAN: 

The Engagement of Catholic Relief Services (CRS)

by Mr. Lam Oryem Cosmas
Introduction

“We will have to labour hard, to sweat, to die: but the thought that one sweats and dies for love of Jesus Christ and the salvation of the most abandoned souls in the world, is far too sweet for us to desist from this great enterprise”.

“O Nigrizia o morte!” - Africa, or death.

The above quotes were the words of St. Daniel Comboni spoken on the soil of “the Sudan”. It is the mission that the Comboni Missionaries of the Sacred Heart of Jesus (mccj) are carrying forth. It is a mission of evangelization and peace – a mission of reconciliation (Rom. 8:19-23, Eph.2:11-13). This sets the tone for the Church’s ministry for resolving of conflict and reconciling people, in which CRS “as part of the universal mission of the Catholic Church, we work with local, national and international Catholic institutions and structures, as well as other organizations, to assist people on the basis of need, not creed, race or nationality
”.

CRS has been working in Sudan/South Sudan since 1972. It has implemented several humanitarian and development projects; returnee assistance, education, livelihoods, agriculture, and health among others in partnership with the local ecumenical Churches in South Sudan. 

CRS and Peace-building in South Sudan

CRS South Sudan is implementing projects in which it coordinates with Government, and engages Church and civil society partners. The approach aims at developing local ownership and sustainability to the project. CRS has been actively working in collaboration with Churches and civil society to promote peace and good governance since the 1990s, including playing a supporting role in the successful People-to-People process conducted by the New Sudan Council of Churches. The People-to-People process allowed affected communities to shape the process to their own end and was a ‘Sudanese blend” rooted in Sudanese culture and cosmology, religious principles and modern techniques. The People-to-People peace process is credited with the reunification of the SPLA/SPLM
.

CRS in Peace building – In implementing “peace-building” interventions, CRS is guided by its principles which propose;

1. Responding to the root causes of violent conflict, including unjust relationships and structures, in addition to addressing its effects and symptoms.

2. Basing on a long-term commitment to and with the partners, especially churches and other civil society groups with shared common values. 

3. Using comprehensive approaches that focus on grassroots while strategically engaging actors at middle-range and top levels of leadership.

4. Going through in-depth and participatory analysis by of base line survey and engagement with different stakeholders and communities defining their needs.

5. Providing a methodology to achieve right relationships that should be integrated into all programming.

6. Strategically including advocacy at local, national and global levels to transform unjust structures and systems.

7. Building on indigenous non-violent approaches to conflict transformation and reconciliation.

8. Strengthening and contributing to a vibrant civil society that promotes peace.

Post Comprehensive Peace Agreement (CPA) and Post Independence Engagement
In January 2005, the Comprehensive Peace Agreement (CPA) came in force by establishing an autonomous Government of Southern Sudan within the then united Republic of Sudan. Under its Governance and Peace-building portfolio, CRS teamed up with the Catholic Church, the Episcopal Church of Sudan (ECS) and the ecumenical body the Sudan Council of Churches (SCC), to implement a voter education for the 2010 general elections and the 2011 referendum issues.  

In the South Sudan’s independence era, CRS has continued to implement community engagement, mediation and peace-building initiatives in Greater Upper Nile (Jonglei, Unity and Upper Nile states), Eastern and Central Equatoria states. These initiatives include the “emergency Church Engagement”, “Peace from the Roots”, “Youth Leadership Empowerment Advocacy (LEAD) in Peace-building” and “Conflict Early Warning and Early Responses Systems (CEWERS) in partnership with the South Sudan Peace and Reconciliation Commission (SSPRC). CEWERS has established conflict mitigation and peacebuilding at structures at the county, state and national levels. 

There are County Peace Response Mechanisms (CPRMs) in Eastern Equatoria and Upper Nile states which have greatly facilitated the exchange of information vertically and horizontally and identified instances when greater voice and improved democratic practices may have helped to avert potential violence. They have also promoted collaboration among government and civil society partners at different levels to mitigate violence, drawing off the principles of timeliness, transparency, cooperation and the free flow of information.

 “Reconciliation” and “peace-building” as 

· "Peace-building" is the creation and nurturing of constructive relationships across ethnic, religious, class, and racial boundaries.
· Set of activities that engage communities to mitigate violence

· Actions deliberately undertaken to build trust and relations.

· Working strategically and actively at all levels of society to promote the development of social, political and economic institutions that are just and peaceful

· A long term group effort. No one individual or institution can bring about peace.

Peace-building rests on a long term analysis of the root causes of violent conflict and thus promotes long term responses to violent conflict as well as short term responses to the immediate crisis presented by the violence. 

Peace-building requires values, skills and knowledge to meet human needs of all. 

Peace-building depends on partnership with others in recognizing the interdependence of human needs and non-violent approaches to the needs.

Peace-building follows and or operates along-side transformation of conflict. Conflict transformation understands social conflict as evolving from, and producing changes in, the personal, relational, structural and cultural dimensions of human experience.

Transformation of conflict seeks to promote constructive change processes in the (i) personal, (ii) relational, (iii) structural and (iv) cultural dimensions; 

· Personal – Minimizing destructive effects of social conflict and maximizing the potential for personal growth at physical, emotional and spiritual levels. 

· Relational – Minimizing poorly functioning communication and maximizing understanding. 

· Structural – Understanding and addressing root causes of violent conflict; promote nonviolent mechanisms; minimize violence; fostering structures that meet basic human needs and maximizing public participation. 

· Cultural – Identifying and understanding the cultural patterns that contribute to the rise of violent expressions of conflict, as well as identifying cultural resources for constructively handling conflict.

Recovering Reconciliation as the Mission of God

1. Reconciliation is God’s gift to the world. Healing of the world’s deep brokenness does not begin with us and our action, but with God and God’s gift of a new creation.

2. Reconciliation is not a theory, achievement, technique or event. It is a journey.

3. The end towards which the journey of reconciliation leads is the shalom of God’s new creation – a future not yet fully realized, but holistic in its transformation of the personal, social and structural dimensions of life.

4. The journey of reconciliation requires the discipline of lament.

5. In a broken world, God is always planting seeds of hope, though often not in the places we expect or even desire.

6. There is no reconciliation without memory, because there is no hope for a peaceful tomorrow that does not seriously engage both the pain of the past and the call to forgive.

7. Reconciliation needs the church, but not as just another social agency of NGO.

8. The ministry of reconciliation requires and calls forth a specific type of leadership that is able to unite a deep vision with the concrete skills, virtues and habits necessary for the long and often lonesome journey of reconciliation.

9. There is no reconciliation without conversion, the constant journey with God into a future of new people and new loyalties.

10. Imagination and conversion are the very heart and soul of reconciliation.

Conclusions – change process and sustainability 

Non violence, peace and reconciliation are intangible values that need nurturing. It involves changes in attitudes, behaviours and practices in a community which in turn results into better understanding and relationship. 

� See:  http://www.gurtong.net/Peoples/PeoplesProfiles/Mundari/tabid/218/Default.aspx


� See http://www.berghof-peacesupport.org/publications/SUD_Southern_Sudan_-_Traditional_Mechanisms_of_CR.pdf


� See: http://postconflict.unep.ch/sudanreport/sudan_website/doccatcher/data/documents/Analysis%20of%20Nine%20 Conflicts%20in%20Sudan..pdf (p.7 ss)


�  See http://www.berghof-peacesupport.org/publications/SUD_Southern_Sudan_-_Traditional_Mechanisms_of_CR.pdf


� See John Ashworth and Maura Ryan; “One Nation from Every Tribe, Tongue, and People”: The Church and Strategic Peacebuilding in South Sudan; JOURNAL OF CATHOLIC SOCIAL THOUGHT – 10:1, 2013, 47-67.


� Paulino Lukudu Loro and Daniel Deng Bul, “Advisory Message to the Citizens of South Sudan During the First Independence Celebrations”, July 9, 2012.


�Sudan People’s Liberation Army (SPLA) and SPLM (Sudan people’s Liberation Movement (SPLM)





� CRS Mission statement


� Great Lakes Initiative (GLI) – A Community of restless Christian leaders seeking to embody God’s vision of reconciliation and to inspire, form and support other leaders in the Great Lakes Region of East Africa through community, formation and learning; shaped by biblically inspired content and methodologies.
























































UNMISS (United Nation Mission in South Sudan)


 in reconciliation and conflict resolution





by Mr. Richard MacKinnon





One of the central focal areas for the United Nations Mission in South Sudan is conflict management. In keeping with this, and according to Resolution 1996, the mission will work to “consolidate peace and security, and to help establish the conditions for development in the Republic of South Sudan, with a view to strengthening the capacity of the Government of the Republic of South Sudan to govern effectively and democratically and establish good relations with its neighbours, and accordingly authorizes UNMISS to perform, inter alia, the following tasks:


(a) Support for peace consolidation and thereby fostering longer-term state-building and economic development, through:


(i) Providing good offices, advice, and support to the Government of the Republic of South Sudan on political transition, governance, and establishment of state authority, including formulation of national policies in this regard;


(ii) Promoting popular participation in political processes, including through advising and supporting the Government of the Republic of South Sudan on an inclusive constitutional process; the holding of elections in accordance with the constitution; promoting the establishment of an independent media; and ensuring the participation of women in decision-making forums;


(b) Support the Government of the Republic of South Sudan in exercising its responsibilities for conflict prevention, mitigation, and resolution and protect civilians through:


(i) Exercising good offices, confidence-building, and facilitation at the national, state, and county levels within capabilities to anticipate, prevent, mitigate, and resolve conflict;


(ii) Establishment and implementation of a mission-wide early warning capacity, with an integrated approach to information gathering, monitoring, verification, early warning and dissemination, and follow-up mechanisms;


(iii) Monitoring, investigating, verifying, and reporting regularly on human rights and potential threats against the civilian population as well as actual and potential violations of international humanitarian and human rights law, working as appropriate with the Office of the High Commissioner for Human Rights, bringing these to the attention of the authorities as necessary, and immediately reporting gross violations of human rights to the UN Security Council;


(iv) Advising and assisting the Government of the Republic of South Sudan, including military and police at national and local levels as appropriate, in fulfilling its responsibility to protect civilians, in compliance with international humanitarian, human rights, and refugee law;


(v) Deterring violence including through proactive deployment and patrols in areas at high risk of conflict, within its capabilities and in its areas of deployment, protecting civilians under imminent threat of physical violence, in particular when the Government of the Republic of South Sudan is not providing such security;


(vi) Providing security for United Nations and humanitarian personnel, installations and equipment necessary for implementation of mandated tasks, bearing in mind the importance of mission mobility, and contributing to the creation of security conditions conducive to safe, timely, and unimpeded humanitarian assistance;


(c) Support the Government of the Republic of South Sudan, in accordance with the principles of national ownership, and in cooperation with the UN Country Team and other international partners, in developing its capacity to provide security, to establish rule of law, and to strengthen the security and justice sectors through:


(i) Supporting the development of strategies for security sector reform, rule of law, and justice sector development, including human rights capacities and institutions;


(ii) Supporting the Government of the Republic of South Sudan in developing and implementing a national disarmament, demobilization and reintegration strategy, in cooperation with international partners with particular attention to the special needs of women and child combatants;


(iii) Strengthening the capacity of the Republic of South Sudan Police Services through advice on policy, planning, and legislative development, as well as training and mentoring in key areas;


(iv) Supporting the Government of the Republic of South Sudan in developing a military justice system that is complementary to the civil justice system;


(v) Facilitating a protective environment for children affected by armed conflict, through implementation of a monitoring and reporting mechanism;


(vi) Supporting the Government of the Republic of South Sudan in conducting de-mining activities within available resources and strengthening the capacity of the Republic of South Sudan Demining Authority to conduct mine action in accordance with International Mine Action Standards; “


UNMISS has 10 state offices and the lead section for conflict management is the Civil Affairs Division. Civil Affairs works with partners and stakeholders to mitigate, resolve and prevent conflict. Civil Affairs does this through facilitation to government processes, delivering conflict management training to stakeholders, providing technical advice, and working with partners to assist in the delivery of their programming. 


Deeply related to the above is the UNMISS focus on its Protection of Civilians (POC) mandate. Significant mission resources are utilized in conflict prevention, and this is exercised through various types of patrols, political engagement, capacity building and early warning reporting. 


We approach our POC responsibility through three basic ways:


Protection through political processes. UNMISS extends support to conflict mitigation and peace processes such as in Jonglei and the tri-state area. 


Protection from physical violence. Deployment of UN troops in areas affected by inter-communal violence or by armed groups. 


Protective environment. UNMISS provides capacity building to the SSNPS to help provide better security and enforce the rule of law.





SOLIDARITY WITH SOUTH SUDAN AND RECONCILIATION AND CONFLICT RESOLUTION


By Fr. Manny Ginete CM  (Solidarity with South Sudan)





	At first glance, one can rightly state that Solidarity with South Sudan (SSS or simply Solidarity) is not directly involved in the matter of reconciliation and conflict resolution, nor are these its primary objective. For this reason perhaps, someone may question the presence and intervention of Solidarity in this forum. But, having said that, looking at Solidarity’s over-all mission from a broader perspective, one may truly say that working on reconciliation and conflict resolution, albeit not directly but rather indirectly and on a long-term basis, forms part of Solidarity’s mandate. This will become plainly clear when we examine Solidarity’s origin and its current commitments.    


	Moreover, when one understands reconciliation and conflict resolution as steps or strategies directed towards the promotion of peace and stability in the community, then it is not altogether far-fetched to see how Solidarity’s responses to the prevailing condition in South Sudan could quite easily fit within the over-all framework of peace-building, nation-construction and development. And for sure, Solidarity aims at promoting peace now and planting the seeds for its growth in the long term. This perhaps is where Solidarity differs from other groups – in the long view that it takes in regard to purported solutions to conflict. Whether this is the better option is for the future to decide. But in a landscape as constantly evolving such as obtains here in South Sudan, not one strategy towards reconciliation will do it all. We should welcome as many ways as there are towards resolving conflict and promoting long-lasting reconciliation among our people. 


	Allow me then to present Solidarity’s strategies towards reconciliation and conflict resolution. This I will do first by speaking briefly about Solidarity’s origin and then its present commitments and initiatives. It is my hope that we will be able to see their relevance and effectiveness towards the specific project of reconciliation and conflict resolution.


SOLIDARITY’S ORIGIN


	The vision of religious congregations coming to Sudan and engaging in the work of evangelization was one that Daniel Comboni himself had repeatedly dreamed of. Little did he know that it would take more than a hundred years to find its realization and fullfilment. In the course of the years, however, a slight modification to the vision has taken place. Instead of religious congregations drawn to the same mission of evangelization in Sudan but still acting separately and in specifically demarcated areas of responsibility, Solidarity comes to Sudan (and South Sudan, in particular) as one integral group of volunteers, true - from different religious congregations and institutes, but also as one community, one entity. Volunteers are sent by their respective congregation or institute but precisely for the purpose of responding together, in a collaborative way – in ministry and community living – to the needs of the people and Church in South Sudan. The individual charisms of the religious congregations are here put at the service of the one common vision. In itself this represents a different paradigm, one that has repercussions on the collective mission as well as on the witness given to the local community. 


	If indeed the initial seed for Solidarity was sown during Comboni’s time, its growth and development, however, can be traced back more proximately to the Congress on Consecrated Life in 2004. It was one rare occasion when leaders of men and women religious (USG – representing the Union of Superiors General-men, and UISG, that of women Superiors General) came together to draw inspiration from and act on the challenge of their collective passion for Christ and passion for humanity. A significant resolution-adopted by this Congress called for a new paradigm of religious life, characterized by collaboration and a courageous response to the deepest ills that beset humanity. This challenge was still fresh in the minds of the leaders of USG and UISG when in 2006 the Sudan Catholic Bishops Conference (SCBC) presented a request for assistance in reviving the Church and the region that have just begun to live in relative peace after more than 20 years of civil war. After sending an exploratory team, the USG and UISG decided to concentrate its intervention in two areas: training of (primary school) teachers, and training of health workers. In 2008, Sr. Cathy Arata SSND ushered the presence of Solidarity in South Sudan, followed by several other volunteers and the eventual Projects Director, Fr. Joseph Callistus CMF. In 2009, the SCBC added pastoral concerns as the third area of Solidarity’s involvement. 


But Solidarity is more than just the 30 or so volunteers presently engaged in Juba, Malakal, Yambio, Rimenze, andWau. It also includes and is fully supported by the more than 260 religious congregations either through personnel, finances, or other ways. As a group of international congregations, coming from the five continents, and all committed to assisting the people of South Sudan, Solidarity represents a truly globalized entity with connections that branch out to the four corners of the world. While presently engaged in one country in Africa, its resources and potential are far-reaching and globe-embracing.  Aside from religious groups, Solidarity also counts on the support of the various relevant ministries of the government of South Sudan, the UN and several NGOs. This world-wide network enables Solidarity to mobilize assistance on a global scale. 


At present, Solidarity operates three training institutes – two for teachers’ training in Malakal and Yambio, and one for training of health workers (nurses and midwives) in Wau. The Teachers’ Training Colleges offer not only training of future teachers (so-called pre-service) but also in-service training of current teachers aspiring to upgrade their knowledge and skills. In-service training is also conducted in other dioceses and parishes upon requests by interested church leaders. Continuing programs of this kind have been started in places like Agok (Abyei), Old Fangak, Tali, Rumbek, Leer, etc. Similarly, the Catholic Health Training Institute (CHTI) in Wau accepts students for courses in nursing and midwifery.  


Aside from these educational institutes, Solidarity is also engaged in various pastoral programs. They include renewal courses for clergy, religious and laity, as well as workshops such as trauma-healing for lay people, capacity-building of women and the youth, formation of women-groups as peace-agents, etc. In these initiatives, Solidarity seeks to respond to urgent needs of communities, but with a view towards capacity-building and more enduring solutions to endemic problems and conditions.


EDUCATION AS STRATEGY FOR RECONCILIATION


	One such strategy is education. On the surface it may not directly promote reconciliation and conflict resolution, but yet it is an essential foundation to the building-blocks of society-construction and nation-building. No one can deny that were the population to remain uneducated, it could easily be provoked towards conflict that otherwise at another time a reasonable discussion or debate might well have prevented. Moreover, the world has witnessed often enough how an uneducated populace is prone to manipulation by political leaders with hidden interests. Education enables a person to stand on his/her feet and to resist anything that would endanger the freedom education brings. As one speaker in this course has said, an educated person will think twice before engaging in a conflict that could eventually make him lose all that he has worked for and gained through education. 


	Furthermore, the education of women themselves is not only good in itself but is certain to benefit society at large, not least of which is its enduring effect on conflict resolution and eventually on reconciliation. Women professionals will grow in confidence in expressing their own opinions because precisely they are able to stand on their achievements and not depend on the abilities of others. In addition, as future wives and mothers, women exercise a great deal of influence in the management of family funds, education and rearing of children, solving issues of conflict between tribes and groups, etc. Women as doctors and nurses do much more than what their professions dictate because their empathetic nature reaches beyond hospitals and dispensaries.


	In undertaking the task of educating the next generation of teachers, nurses and midwives, Solidarity seeks to put the family and society on a stable foundation, where dialogue is pursued using reason and deliberation rather than spears and impulse. In this way, Solidarity is contributing on a long term basis to the pursuit of reconciliation and conflict resolution. For sure, its effect may not be measurable in the next days, months or even years. We will only begin to appreciate the effects of such an engagement as education in the years to come, but hopefully in the next generation of South Sudanese.


PASTORAL PROGRAMS TOWARDS RECONCILIATION AND CONFLICT RESOLUTION


	Besides long range solutions to conflict, Solidarity has also opted for some direct measures that promote reconciliation and dialogue. Working hand in hand with other pastoral agents, Solidarity offers pastoral programs that are guided by the firm conviction that persons, when properly formed and enlightened by Gospel values, work towards reconciliation from a deeper source. The effectiveness of such a methodology was clearly demonstrated in the project 101 Days of Prayer for a Peaceful Referendum. The successful outcome of the referendum spoke highly of the way it was prepared and the importance the process put on deeper spiritual values. 


	Likewise, workshops and seminars on Catholic Social Teaching and the Second African Synod introduce time-tested perspectives and convictions on peace, reconciliation and justice.  Solidarity Pastoral collaborated with CRS in bringing Fr. David Hollenbach to speak to members of the Parliament about the more significant aspects of Catholic Social Teaching that relate to their responsibility as political leaders entrusted with the common good of society and nation. 


	Trauma-healing is another program that Solidarity Pastoral has offered as a way to deal with the enduring scars of war and conflict. A good number of the participants that have come to programs in Malakal, Wau, and Yei were women who suffered untold atrocities not only during the war but even in their own homes, victims of husbands who themselves have yet to address the trauma they were subjected to. A similar program was conducted for men and women in prison, put behind bars often because of enduring hostilities among tribal groups. Along this line, programs also exist that incorporate holistic healing and alternative medicine, in the process teaching people to understand what ails them and to make use of available medicinal herbs. This is surely a concrete way of dealing with the wounds of the past.


In the same vein, a series of reflection sessions was conducted among the clergy of a diocese who, despite their heroic efforts during the war to minister to their flock on the run, have unerringly inherited the trauma of seeing some parishioners being shot and dying before their eyes. Dealing with these traumatic experiences and living with the haunting dreams that periodically visit their sleep cannot be done by some form of spiritual sublimation. They have to be addressed in a holistic way – spiritually as well as psychologically. These sessions attempt to start this process. But even as these sessions may not have been able to remove the scars of such experiences or even to mitigate them, at the very least a road map to healing and group-support was laid out, and hopefully to long-lasting reconciliation. 


Aside from the above-mentioned pastoral initiatives that attempt to heal the wound of trauma, Solidarity Pastoral has also adopted more positive and proactive measures. One of these is the formation of women as agents of peace. This inter-religious group, consisting of Catholics, other Christians and Muslims, was formed in collaboration with several women’s desk groups all motivated to promote peace as a way of life in South Sudan. A facilitators group has conducted workshops in Bor and in Rumbek. 


	Another program designed to make people more self-reliant, and thus contributing positively to the community, is the agricultural project in Riimenze. There people are re-instructed to make use of the resources of the land, to grow crops like ground nuts, corn, cassava, green gram beans, etc., for their own domestic consumption as well as for commercial purposes. In less than two years the people in the community of Riimenze have begun producing their own crops and even selling them in local markets. Other skills-training programs like dress making, cooking, etc. haven been initiated to help build the capacity of persons and promote their dignity and self-worth.


	A new program that will be initiated soon is that of prayer-for-peace ministry. A member of Solidarity will spend more time praying for peace, and inviting others to continually pray for peace. Convinced that the evil that conflict perpetrates in the lives of our people can only be overcome by prayer, she hopes to point the way to reconciliation and conflict resolution that lies at the heart of Christian tradition.


WITNESSING TO RECONCILIATION AND CONFLICT RESOLUTION


	But perhaps the most important way by which Solidarity promotes reconciliation and conflict management is the living witness our members give through the structures of community living. Coming from different backgrounds and cultures, inspired by distinct charisms, and perhaps practitioners of varying pastoral strategies, members of Solidarity try to live in a community where the vision of Solidarity as a newly paradigmatic response takes center stage and all differences are regarded as enhancers to this vision rather than causes of division and conflict. For sure, this is far from being an accomplished fact. Rather it is one that is in continuous process, made more difficult as it is often subjected to personnel changes and personal and cultural idiosyncrasies. But the mere attempt at realizing this type of community living is in itself an example and a model of community, church, nation, and even a world that can live in harmony, respect differences and variety, while continually looking after and serving the common good. 


	All this is Solidarity’s way of contributing to the challenge of reconciliation and conflict resolution in South Sudan today.






































Reconciliation and Conflict Resolution in the Catholic Archdiocese of Juba





Fr. Nicholas Kiri





1.1 Definition of Reconciliation and Conflict


All people and academicians alike agree that reconciliation is a mode of realism – It is a serious option for living together in our world of fragile peace and broken promises. It involves re-establishment of relationships, just to enable former enemies and antagonists to address their prevailing problems in a viable and cooperative manner. For Martha Mino, reconciliation is an exercise that locates itself between vengeance and forgiveness.  It is about bringing hope and consideration of new possibilities within the realm of the possible.





In this regard, reconciliation is about democratic living.  It is a way of forging minimal degree of cooperation as a basis for dealing with inequalities, power relations and differences that threaten to destroy a particular community or nation at a particular time.





As for the word conflict, it comes from two Latin words which literally mean to “Strike together.”  The following definitions of conflict are given in English Dictionaries: A situation in which people, groups or countries are involved in a serious disagreement or argument.  It also means a violent situation or period of fighting between two countries.  A period in which there are opposing ideas, opinions, feelings and wishes.  Conflict is a struggle between two or more people over values or competition over status, power and scarce resources in which the aims of the opponents are to neutralize, injure, or dominate the rivals. Succinctly, conflict is differences plus tensions.





1.2 Types of conflicts





There are many types of conflicts. We content ourselves with only four:  


Intra-personal conflicts:  These are debates and doubts that occur right within our minds and consciousness.  They often involve questions related to moral decisions over use of scarce resources and even personal interests.  


Inter-personal conflicts: These are conflicts that occur between two or more individuals.


Intra-group conflicts: These are conflicts that occur between groups with similar identities.


Inter-group conflicts: These are conflicts that occur between groups of people of different social classes. 





1.3 Efforts in the Areas of Reconciliation and Conflicts Mitigation and Resolution in the Catholic Archdiocese of Juba 


Aware of the repeated calls made of the Universal Church during the Second Vatican Council 1962-1965 (Vide Gaudium et Spes articles 77,78,79,80 ) as well as of more recent calls made of the Church in Africa towards the Third millennium (article 79 of Church in Africa and especially of the calls made of the Church in Africa by Africae munus articles 19,20,21 ), the Catholic Archdiocese of Juba made its own the pursuit of reconciliation, justice and peace. To-date, there is existing in the Archdiocese not only the desire of promotion of Justice and Peace but indeed an Office that monitors, and animates reconciliation, justice and peace in the whole Archdiocese. 


The following are the three major areas in which the Archdiocese strenuously endeavors to promote reconciliation, justice and peace: 








We are engaged in reconciliation, justice and peace advocacy.


We organize enlightenment workshops on reconciliation, justice and peace. 


We partner with others such as CRS, SSUNDE (South Sudanese Network for Democracy and Elections) etc. to prepare our people for the momentous events of elections 11-15th of April 2010 and referendum in January 2011.





The method(s) use in the three areas mentioned above vary from one-to-one or one-to-many, purely didactic approaches such as the ones used in interpersonal talks, homilies and sermons to group presentations used in Arts and Drama. 


The people targeted in the three areas of promotion of reconciliation, justice and peace are: the clergy to get equipped with knowledge and skills needed for the task, parties to conflict, the government, women, youth and elders to influence the process for change.  Conflict areas we covered are: Juba, Mangala, Terekeka, Tali and Rokon.





1.4 Cases of reconciliation, justice and peace Worth-mentioning:


1.4.1 His Grace Archbishop Paolino Lukudu Loro together with his ECS counterparts in late eighties were the first group of leaders ever to visit SPLA leader in Ethiopia. This is certainly ground-breaking event in pursuing peace.  


1.4.2 In 2011 His Grace Archbishop Paolino Lukudu Loro successfully mediated between the then Deputy Chief of Staff Paolino Mattip and President Salva Kiir Mayardit





1.5 Future Effort Area:    


To pursue reconciliation, justice and peace, through formation of the laity not counting the length of time this may take and the effort it may take.



































THE SOCIAL TEACHING OF THE CHURCH: 


A TRADITION FOR SOCIAL TRANSFORMATION


Bro. Alberto Parise





Introduction


Social justice is a key principle in the Christian tradition, among other foundational human and social values that orientate and inspire existential meaning and social living. This tradition is rooted in the Bible, is present among the concerns and teaching of the Fathers of the Church and the great Doctors of the Middle Ages, and fleshed out in the life of many saints. For example, the book of Exodus provides a vision of the relationship with God and in society that is alternative to the system of domination impersonated in the Egyptian power system (Mesters 1994); equality, justice and freedom are presented as an alternative to oppressive opulence, violence and religious justification of injustice (Brueggemann 1978) characterising the Egyptian society. Again, the prophetic literature denounces the failure to live according to the Covenant and its social values, which is brought to another level with the coming of Christ. Since then, the concern for the poor, human dignity, social justice, the common good, and the social implications of the Gospel, have been at the centre of the conscience of the Church. However, we do not speak of the social teaching of the church before the symbolic date of 1891, when Rerum novarum – the first social encyclical, reflecting on the condition of industrial workers – was published by Leo XIII: how do we explain this?





The Birth of the Social Teaching of the Church


A new consciousness and way of understanding the social justice ministry emerged at the time of the industrial revolution. From an agrarian, aristocratic, and static organization of society, industrializing countries shifted to a new system, with changed power relations among social groups or classes. It was a time characterised by major socio-economic changes and the conviction that society could be changed. Society began to be perceived as a social construct, and to be analysed as a system, while new humanistic ideals spread around and challenged the status quo.


All this in the context of a fast changing social landscape and the rise of new social problems, such as the living and working condition of industrial workers (the “social question”), the urban poor and children in particular, social strife, family disintegration and the phenomenon of street children among others. Before the industrial revolution the typical approach to social issues had been within the perspective of a static, unchangeable society, characterised by charity and the call to moral behaviour (e.g. the rich and those in power were morally expected to give hand outs to the poor, who in their turn were expected to be patient and obedient). But as traditional coping mechanisms failed to respond to the emerging social challenges, new approaches and responses had to be devised.


Also the Church came under pressure, especially from socialist and anarchist groups, and despite her difficulties in understanding and opening up to the new reality, she underwent a movement of spiritual renewal that engaged meaningfully the new social problems, basically in two, interrelated and complementary aspects: direct service, as it is exemplified in the social apostolate and countless initiatives of religious societies and other Christian organizations; and social justice ministry, aiming at addressing the root causes of the problems and systemic change. These new approaches were characterised by the integration of science and faith to respond to the presenting issues, a systemic rather than isolated outlook, and the connection between local and structural aspects of the situations addressed.


Interestingly enough, the authoritative position of the hierarchy of the Church concerning the social question comes through official pronouncements like social encyclicals, as the completion of a long process, made of direct engagement into local social situations, analyses, reflections and practical responses. In other words, social encyclicals constitute the climax of a journey, a discernment based on experience, scientific analyses, reflective dialogue and theological reflection on realities and approaches already tested over time. Therefore, the social teaching of the Church is not to be seen as a kind of “social catechism”, but rather as a dynamic process of engagement in social issues, linking faith and sciences in the search for a life-giving response and social transformation toward a more just, fraternal, and humane society, for a “civilization of love” (CSDC). In fact, social encyclicals are generated in specific, historical, socio-cultural environments, and their discernment about social problems leads to insights, perspectives and guidelines that need to be understood in that context. This means that the application of the hermeneutic cycle in the interpretation of the social teaching of the Church would contribute to its  prolific use in new contexts. In simple words, when confronted with a new situation, Christian communities can draw insight and inspiration from a critical awareness of the social teaching of the Church. The reflection on current social problems, in conversation with the principles and insights gained in the past, leads to new responses to new situations and at the same time to a broader understanding and new insights into the social tradition of the Church.





Resources for Engaging the Social Teaching of the Church


Two major tools generated within the social tradition of the Church are the methodology of the Pastoral Cycle and the Compendium of the Social Doctrine of the Church. Having a comprehensive methodology that provides a framework for social transformation is not just helpful, but a necessity. In fact, no systematic and effective action is likely to come out of activities that do take into consideration social and change dynamics, the systemic nature of society and problems, and a theory of how to influence society in line with specific values (which in the social tradition of the Church are the values of the Kingdom). The methodology of the Pastoral Cycle, which provides all this, has been developed within the social tradition of the Church, thanks to the contribution of many social ministers and their practices. It is worthwhile to mention here Joseph Cardijn, the initiator of the movement of the Young Christian Workers, who promoted the method of revision of life, better known as the See – Judge – Act method. This is nowadays a very popular pastoral method, which has been officially adopted as the Catholic way of facing social issues in the social encyclical Mater et magistra (No. 236), published by John XXIII in 1961.


The popularity of this method is also due to its wide adoption in various pastoral programmes and trainings all over the world, and in theological reflections; such a widespread diffusion has contributed to its developments and adaptations, to the point that in the 1980s, thanks to the work of Peter Henriot and Joe Holland (1983) of the Centre of Concern in Washington, it came to a new basic configuration in four steps (instead of three): the first step called See (critical observation and analysis of reality) is articulated into two components, namely, insertion and socio-cultural analysis; the step formerly indicated as Judge is revised as theological reflection, while the the last step known as Act becomes a response not limited to the action itself, but articulated in various components in its turn (e.g. planning, implementation, evaluation, celebration). Over the years, such tendency towards local interpretations and developments of the methodology has been continuing, to the extent that nowadays we have various “dialects” of the pastoral cycle; in fact, even the name itself of the methodology ranges from Pastoral Circle, to Pastoral Cycle, to Pastoral Spiral, and the number of steps may vary from case to case, under the need of emphasising aspects of the action process that may be easily overlooked (e.g. evaluation, or celebration). This notwithstanding, such different dialects all articulate the same basic methodology, which requires some basic attitudes and skills, such as: the capacity to facilitate the participation of people into it, so that communities themselves are involved in and make use of it, not just the pastoral agents; and the use of practical tools that enable participants to carry out the specific tasks involved in each of the four steps of the method.


The second tool that pastoral agents and Christian communities have at their disposal is the Compendium of the Social Doctrine of the Church. Published in 2004 by the Pontifical Council for Justice and Peace, the Compendium summarises and systematizes the position of the Church on social life, organizing it in three parts: theological and philosophical foundations as well as principles of Catholic Social Doctrine (1-4); domains where these principles apply (5-11), and social doctrine and the Church's action (12). This theoretical framework is constructed by identifying the principles and values emerging in the vast production of Church documents and pronouncements over the past 100 years and beyond, and analysing the emerging domains within all that material. Once again this shows the historical nature of this teaching, within evolving social contexts that require constant reflection and updating. Therefore, we find more elaboration on some themes and domains (e.g. work, family, political community, international community, and so forth) because of their historical urgency and centrality in the moral debate over a long period of time. 





The Core Elements of the Social Teaching of the Church


In a nutshell, the social doctrine of the Church is made of principles for reflection, criteria for judgement, and avenues for concrete action for the promotion of an integral and solidary humanism,  that will inspire a collective sense of responsibility. As the encyclicals Sollicitudo rei socialis (1987) and Caritas in veritate (2009) remind us, the Church does not offer technical solutions to social problems, or a political agenda, or an alternative social system; rather, she contributes by offering the light of faith in appraising and evaluating social conditions, and in discerning about action, or, in other words, to shed light on the truth of reality, on the nature and implications of the assumptions underlying the decisions, policies, social structures and systems. Sciences remain at centre stage when it comes to analyse situations, but faith tradition adds insights when it comes to make sense of such realities, looking for their meaning and truth in the light of the Gospel. In fact, the purpose of the Compendium is that of contributing to the interpretation of present situations and determine the actions to take. 


Principles� and fundamental values� are derived from theology with the help of human and social sciences, and inform the perspective on, the attitudes, the way of looking at social issues, or in other words, the point of view on situations and issues. These criteria for judgement, in their turn, influence the contingent position on historical events or situations, suggesting practical courses of action. The contribution of the Compendium of the Social Doctrine of the Church is that of revisiting over a hundred years of Catholic social teaching, and identifying and systematizing themes and domains�. As a historical overview, it emphasises on those social issues that have been of major concern in the past, but it remains open to new situations and challenges. For example, it cannot go unnoticed that between Centesimus annus and the next social encyclical (Caritas in veritate) there is a gap of 18 years, though some other papal documents feature important reflections on social aspects (for instance, Evangelium vitae, published in 1995, or Deus caritas est of 2005). Such a long period coincides with major changes in the socio-cultural and geo-political order of the world. It took time to reflect on and test responses to such new situations, and discern the truth of such new social scenarios. As Benedict XVI put it in Caritas in veritate, a major epochal transformation has already taken place, and the “social question” has nowadays become the “anthropological question”, meaning that the most strategic struggle for a more just, fraternal, and humane society revolves around the basic assumptions informing the meaning of life, of being human, and sense of truth. In fact, it is these very assumptions that shape and justify social structures, systems and policies that eventually affect the life of people and their relationship with others and with the whole of creation.





The Pastoral Cycle and the Ministry of JPIC


Having clarified this, the arising question is about how to make use of the social tradition of the Church in a given situation: the methodology of the Pastoral Cycle offers a practical, comprehensive way forward. It starts with reality, experience and felt social issues, which are then investigated making use of the human and social sciences; at that point the method proposes a discernment to make a choice, take a decision and finally act to influence, transform reality.





The first step starts with reality and the overall purpose is to find the right entry point for the facilitating change in the direction of the affirmation, protection and promotion of human dignity, social justice, and the common good. Based on the assumption that people themselves are the main agents in the process of transformation of their reality, the pastoral cycle is a methodology that presupposes the participation and agency of those who are affected by the situation in need to be redressed. Therefore, it is not just a method that pastoral agents adopt, but there is a facilitation aspect so that the people themselves make use of it. In order to succeed in this, it is important to identify an entry point that will mobilize people, generate motivation and energy to act and stamina to withstand difficulties, challenges, and the price they have to pay to bring about change. Among the social issues emerging in the community, it is helpful to select one that:


= 	Generates strong emotions: generally, people act on the emotions, in which they find the drive and motivation to invest time and resources, and to take risks for the sake bringing about change. This is what is called “generative theme”. A real, even significant issue that does not emerge in the consciousness and feelings of the people, instead, is a “submerged theme”. How many times missionaries have tried to address key social issues with the people, getting but a lukewarm or no response at all? Even though they may have read accurately the situation and identified a very strategic social issue, the fact that the people were not agitated about it lead to a rather poor outcome. Unless pastoral agents are skilled and experienced enough, and have the techniques to facilitate the change of submerged themes into generative themes, the recommendation is always to identify generative themes and start working with them.


= 	It is winnable: start with something simple, within the sphere of influence of the community. A little success at the beginning of the journey of change builds up confidence, it has an empowering effect through what people learn in the process and their reclaiming their power to transform their situation. Typically, community accompaniment is a journey that starts from simple and moves toward gradually more complex issues.


= 	It is strategic: that is, it influences other issues, it empowers the community to continue their journey of change by leading them into addressing ever more challenging issues, as their capacity to face them grows.


Once a generative theme has been identified as a valid entry point, it is important to understand in-depth both the issue at hand and people's perception, understanding of it. This requires on the side of the pastoral team social and cultural investigation around the theme; this is were the help of social sciences is needed. Since the assumption is that people are no fools, but they always have their own reasons for looking at things and acting the way they do, even when it may be apparently against their own interest, it is important to understand their perspective, their way of seeing the situation, their feelings, attitudes, motives, and basic assumptions, always in a non-judgemental way. All this aims at identifying the gap the prevents people from solving their problem. Such a gap will be the focus of the second next step in the cycle, namely, social and cultural analysis with the community.


This second component of the change process aims at the conscientization of the community or, in other words, at raising critical consciousness about the issue at stake. This can be done through problem posing, using media appropriate to the situation and group involved (e.g. stories, dramas, etc.).  Encoding the problem and facilitating a discussion through a set of focused questions helps the participants to engage the issue in a systematic, organised way. Facilitators will help the group to unearth for themselves the root causes of the problem by keeping on asking “why” questions; they would also help them assess the consequences of the problem, by focusing on the chain of effects induced by the problem being analysed. This is another crucial aspect of the process of conscientization: if understanding the causes of a problem helps people overcome the discouragement and apathy generated by a mystified perception of reality and reclaim their power to influence the situation, unless they also count their “losses” (in terms of consequences caused by the problem) they may miss the drive to take radical action to change the situation. The key to this stage is in the guiding, awareness raising questions, which are not supposed to tell people what the solution to the problem is, but to help them find it for themselves. This notwithstanding, the process of analysis may also need to input of information or insights from outside the community; but even in this case, such additional elements can be offered to the group for their consideration and discussion, so that the community, its responsibility and reflection remain at centre stage.


Finally, the facilitators would need to identify any contradictions or dilemmas experienced by the community and emerging from the exercise of analysis. In fact, this is often the most conducive transition into the facilitation of theological reflection done with the community. In fact, such situations are like the crack into which leverage (in this case theological reflection) can break the chains of undependable, or irrational assumptions and beliefs that keep the community hostage of the situation. If social transformation is a radical, paradigmatic change in social systems and the mentality embedded in them (like new wine in new skins, where the latter are social structures, and the former is the spirit or mentality of people), contradictions and dilemmas offer a unique opportunity for reassessing and revising people's consciousness.


Theological reflection is a reflection on experience, in the light of faith, leading to a decision (discernment) and into action. It is a dialogue of perspectives interpreting events, situations, contradictions, and dilemmas. In other words, when confronted with a dilemma or contradiction, people find themselves divided within, undecided or confused as they hear different voices speaking at the back of their head. They may hear contradicting messages coming from their personal experience, from their cultural tradition, and from their faith tradition.





A process that makes such voices emerge and dialogue among themselves helps people to became aware of and reappraise their implicit assumptions, dispute and in case revise them; if this happens, then a new perspective on the issue and new attitudes toward is arise, which leads to different choices and practices: these are the dynamics of transformation. And this is where the social teaching of the Church comes in, as an important voice participating in the dialogue of perspectives. It helps people see and become aware of their own blind spots, and critically reconsider what is normally taken for granted. Not a social catechism therefore, but a source of wisdom and revelation helping people in search for the truth in their struggles and situations. This approach makes also a significant contribution to the process of inculturation of faith, because it takes into consideration people's experience and helps them to make sense of it. Inculturation, in fact, is the dynamic relationship between the message and person of Jesus Christ and the culture, the worldview of people; or a process of ongoing mutual interaction and assimilation of the two (Arbuckle 2002). A transforming encounter with Christ in the context of a search for truth and meaning of emotionally charged existential situations means that people reconnect the Christ event with the core of their life and revise meaning structures and elements of their worldview. It is this integration that makes inculturation possible, and overcome what some African scholars call the dual consciousness of some African Christians, who in some settings operate from a Christian worldview, and in other situations form their traditional perspective. Most certainly, it is at this level that the social teaching of the Church can have a significant impact on the socio-cultural realities of today’s Africa. However, this will hardly happen unless the principles, values, themes and applications of the social doctrine are engaged and discussed in the language and socio-cultural categories of the people. 


As stated above, such an exercise aims at making a discernment about how to respond to the situation, or making a decision that leads into action. Change is the result of concrete choices, implemented, evaluated and celebrated: with the repetition and ongoing development of cycles of action and reflection, the very social tradition of the Church grows, until it is sanctioned through the service of authority by the hierarchy. However, it is not an easy journey; it requires patience and trials, taking risks, and carrying the cross. In this context, celebration stands out for the role it plays; here we see the importance even of liturgy in the process of social transformation, in that it


= helps to acknowledge and give thanks for God's presence and work in history;


= renews the community's commitment and response to grace; 


= regenerates relationships, reconciles, and builds up solidarity and community living;


= helps seeing a deeper meaning of reality and experience;


= anticipates the change that the community is striving for.








Conclusion: Evangelization and the Social Tradition of the Church


This reflection has brought out the importance of the social tradition of the Church in the process of evangelization, and in particular it has presented two fundamental basic tools to facilitate the process of inculturation, namely, the social teaching of the Church as a corpus of theological reflection on social issues and the methodology of the Pastoral Cycle as a practical means for facilitating human, social, and faith growth. All this is to be regarded as a dynamic process, in which such social tradition helps  Christians to discern their response to new situations and social issues; and then such responses, their motivations, values and the faith inspired vision underpinning them contributes to the further development of that very same social tradition (hermeneutic cycle). Within such a perspective, it is apparent that the patrimony of the social teaching of the universal Church – for historical reasons – so far tends to reflect a western discernment on social issues. Nonetheless, the local magisterium on African societies can be retrieved and further disseminated in Africa; moreover, the dynamic approach to the social teaching of the Church calls for establishing a dialogue between local, African situations and perspectives, and the principles, criteria for judgement, and examples of action elaborated in a long tradition in ancient Churches. As the Compendium of the Social Doctrine of the Church (522-523)  puts it,


In her social doctrine the Church offers above all an integral vision of man and a complete understanding of his personal and social dimensions. Christian anthropology reveals the inviolable dignity of every person and places the realities of work, economics and politics into an original perspective that sheds light on authentic human values while at the same time inspiring and sustaining the task of Christian witness in the varied areas of personal, cultural and social life. Thanks to the “first fruits of the Spirit” (Rom 8:23), Christians become “capable of discharging the new law of love (cf. Rom 8:1-11). Through this Spirit, who is ‘the pledge of our inheritance' (Eph 1:14), the whole man is renewed from within, even to the achievement of ‘the redemption of the body' (Rom 8:23)”.[1109] In this sense the Church's social doctrine shows how the moral basis of all social action consists in the human development of the person and identifies the norm for social action corresponding to humanity's true good and as efforts aimed at creating the conditions that will allow every person to satisfy his integral vocation. 


This Christian anthropology gives life to and supports the pastoral task of inculturation of the faith, which aims at an interior renewal, through the power of the Gospel, of modern man's criteria of judgment, the values underlying his decisions, the way he thinks and the models after which his life is patterned. “Through inculturation the Church, for her part, becomes a more intelligible sign of what she is and a more effective instrument of mission”. The contemporary world is marked by a rift between the Gospel and culture, by a secularized vision of salvation that tends to reduce even Christianity to “merely human wisdom, a pseudo- science of well-being”. The Church is aware that she must take “a giant step forward in her evangelization effort, and enter into a new stage of history in her missionary dynamism”. The Church's social doctrine is situated within this pastoral vision: “The ‘new evangelization', which the modern world urgently needs, ... must include among its essential elements a proclamation of the Church's social doctrine”.


As the synod of bishops stated in Justice in the World (1971) “action of behalf of justice and participation in the transformation of the world fully appear to us as a constitutive dimension of the preaching of the Gospel, or in other words, of the Church’s mission for the redemption of the human race and its liberation form every oppressive situation” (no. 6). The bottom line, as again the Compendium insists, is that of promoting a civilization of love. In fact, when transformed and empowered by God's love, human beings can change interpersonal relationships as well as social structures, aiming at a more just, solidary society, in which human dignity, the common good, and the growth of all and each person are protected and nurtured: “In order to make society more human, more worthy of the human person, love in social life — political, economic and cultural — must be given renewed value, becoming the constant and highest norm for all activity.” (CSDC 582)
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THE FINAL RESOLUTIONS OF THE WORKSHOP


THE WAY FORWARD








Dialogue between Traditional and Christian Reconciliation





Human life is sacred and must be protected from the moment of conception to its natural end. The war in South Sudan is over. However, fighting and killings among individuals, communities and tribes remains a sad and challenging reality. The continuous intertribal conflicts, cattle raiding, domestic violence, youth fighting and the current culture of revenge favour the growth of a culture of violence and death in South Sudan. Thankfully the peoples of South Sudan treasure their traditional ways of reconciliation. The Church in its evangelising mission proclaims the Risen Lord, the true reconciler and giver of life and peace. We believe that a dialogue between Traditional and Christian Reconciliation needs to be fostered so that our ministry can be more effective and help our peoples to be reconciled and build lasting peace. Therefore, we shall seek:





To approach and to know the traditional reconciliation process, so as to understand why, how and when they perform it and who is involved in the process. With an attitude of openness, respect and impartiality, we shall try to draw lessons from it and, in dialogue, contribute to promote reconciliation in the society.


To share positive experiences of dialogue and reconciliation between the two traditions, as well as to avail documented materials, so as to encourage this practice and value


As Provincial Secretariat of Evangelization through the office of African Traditional Religion (ATR) office will depeen the study of reconciliation and conflict resolution of various ethnic groups.


 





2. Theological Reflection with the People


 


In the process of promoting reconciliation a critical approach to conflict can be helpful so as to help people to understand the assumptions that lie hidden and, in the light of the Word of God, see the way forward. However, due to the high illiteracy in South Sudan and the widespread oral tradition often people do not take a critical stand on issues arising and thus offer resistance to changes: “we do as we have always been doing”. Therefore, we shall seek: 





To promote the SCC in our parishes according to the Lumko methodology, having church personnel specifically formed for that purpose, and groups of interest (intellectuals, J&P, youth, women etc.)


To favour the formation of Bible sharing groups to raise social issues in the light of the Word of God


To innovate our catechesis methodology by moving from a catechism learnt by heart (question/answer) to a catechises that starts from our life experience (our journey together)


To instil the values and principles of the STC (Social Teaching of the Church) in the adult catechumenate 


To take the chance to raise the demand for a Christian life based on the values of the Gospel against death, violence, conflict whenever we attend public events, rallies, funeral prayers or others communitarian gatherings.








Work with women for reconciliation





Women in Africa make a great contribution to the family, society as whole and to the Church through their many talents and unique gifts. Women have a lot of abilities in improving family quality life and education and are also instrumental in social transformation and reconciliation. However, women’s dignity and rights as well as their essential contribution to the family and the society have not been fully acknowledged or appreciated. They are often given few opportunities. Therefore, we shall seek:





To empower girls and women and to promote their access to basic and integral 			education.


To favour the participation of women in the process of reconciliation and in the 	decision making at different levels


To value and welcome their contributions at workshops and other forums 








Collaboration to Promote Reconciliation





Collaboration is an act of working together with another actor or group of people to create or to produce something or to achieve a common goal. There are different actors with different approaches and at various levels in the field of reconciliation in South Sudan today. Working together is an enriching experience and demands openness. Through collaboration we can share different ideas, experiences and resources. The society in which we live is like an ecosystem where there is an interdependence and mutual relation between all components (1Cor12:12ff). Therefore, to promote reconciliation we shall seek:





To collaborate with all interested bodies or groups that share common objectives or the same vision (collaborate with ideas, human resources, material, financial, etc)


To initiate interreligious and inter-congregational collaboration, as well as with NGO’s, United Nations, local people, elders and chiefs of the societies, musicians, artist, etc


To establish collaboration between our parishes, example through exchange of programs, sending youths from one parish to another to expose them to a different reality so that they may experience worlds and cultural views of other ethnic groups.


To be open and receptive to different ideas without losing the focus


To have frequent round tables or workshops to discuss different approaches to attain common objective or vision in promoting reconciliation and peace building.


To share and exchange materials and human resource.


To establish a resource center in Juba on languages, culture, traditions and customs in collaboration with other interested parties who have at heart reconciliation and peace building.














Youth and Reconciliation





Young people are naturally full of joy, enthusiasm and creativity. In South Sudan they are the majority of the population. Either as individuals or in groups they develop their talents in the schools, markets, playgrounds and cattle camps. They are well identified with their traditions and cultures and can bring innovative ideas. However, many of them are mostly undereducated, underemployed and their priorities and perspectives are largely unknown. Besides, they are instigated and encouraged by adults to raid cattle, fight and take vengeance. With proper support and guidance they can put their energies and talents to promote peace and reconciliation. Therefore, to promote reconciliation with the youth we shall seek:





To involve the academic institutions to bring together experiences from different tribes and background and to expose youth to new peoples, realities, progress and lifestyle.


To promote civic education involving the youth themselves and people who have different experiences of life.


To favour sport activities/competitions within their community and with others


To use wrestling as tool of bringing young and people together in a peaceful way especially for ethnic groups like Nuer, Dinka and Mundari who are fond of this exercise.


To do drama in different languages and tradition, experience of the past and its impact up to date) 


To integrate the Gospel value in and with the daily life of the youth through drama, movies, different readings, workshops, youth conferences etc.                  


To offer guidance/formation: parental (family visit and parent involved), spiritual (biblical and existential) and constant meetings and sharing on their lives (past, present and future).
































Reconciliation and Conflict Resolution in South Sudan: 


A Conclusion


Bro. Alberto Parise





In the first day, testimonies of experiences of reconciliation and conflict resolution were contributed from different places and situations. Contributions were keen on emphasising on the description of the conflict, mentioning their triggers, their immediate causes, and their root causes. It emerged that the cultural dimension is often at the centre of the problem, and in an ambivalent way. In fact, cultures portray both traditions of violence and peace traditions. This requires further reflection and analysis.


Somjee (1998) elaborates a comprehensive framework for reconciliation starting from observations among pastoralist people of Kenya (in particular Maasai, Samburu, Pokot, Turkana, Rendille, Gabra, Borana, and Somali), finding eventually similar patterns also among other East African peoples, such as the Sabaot, the Tugen, the Agikuyu and the Luo. Basically, reconciliation cannot be understood in isolation, rather as part of a broader, ongoing socialization process, within which we find both elements of a culture of peace and of a culture of violence. Therefore, the reconciliation process has two dimensions, overlapping but somehow on different levels: there are rituals that take place in particular occasions or incidents of conflict, which are made possible by the existence of broader cosmological cycles promoting life and strengthening the web of relationships in the universe. An event of reconciliation can be effective only if it is rooted in such broader narratives that keep the universe together. As Somjee (1998) put it,


Reconciliation occurs in series, building on and affirming the symbols and experiences of the community's Culture of Peace. In every community there exist a Culture of Peace which is cherished as a good way to living. For this reason it is important to understand what constitutes the Culture of Peace among different people in order to appreciate their aims and ways of reconciliation. In general, the Culture of Peace is acknowledged through events, and material and language symbols representing different forces that are present during the reconciliation process. These forces are either called upon directly, or their presence is felt and recognized, during the entire series of reconciliation meetings in one's lifetime.


According to Somjee, the reconciliation process involves and harmonises different forces of life: reconciliation with the Supreme Being, with the ancestors and the remembered dead, reconciliation with blood relations (the family, the clan); there is a mediation with certain elements of nature (animals, grass, plants, mountains, water), and last but not least comes the respect accorded to the wisdom represented by the elders of the community or clan at the time of reconciliation, just as it is respected in them at all rites of passage. 


Order and beauty [Somjee holds] are often mirrored in symbols comprising the Culture of Peace at the different levels of meeting the forces of reconciliation. Hence, for example the beauty of ornaments of the pastoralists often celebrate the beauty of nature, as well as the order of living in peaceful social relationships. 


All these forces are acknowledged during reconciliation. “which is also accepted as a recurrent situation at particular times, just as conflicts are situations at particular times” (Somjee 1998, 17), as it is represented below. 


Interestingly enough, rituals and negotiations for maintaining the culture of peace are periodically and regularly celebrated in occasion of the major cycles of life, marked by the rites of passage, age groups and generation sets. However, societies also know what Somjee refers to as cultures of violence, that is patterns of behaviour and social interaction that contradict the culture of happiness, calmness and prosperity; in other words, they are about disorder and ugliness, conflicting with the five forces that make reconciliation possible. So another way of describing reconciliation processes is to paint them as 


supporting the Culture of Peace against the Culture of Violence and they need to be affirmed all the time, so that order is sustained in the community living in peace with the spiritual world, the elders, and with respect to certain elements of nature. 


(…) During the years while I have been involved in community work, focusing on peace cultures in Eastern Africa, I have come to realize that reconciliation after conflicts is mainly aimed towards integration of the deferring parties back into the order and discipline of society. And, when the two groups of people have been engaged in disputes that end in violence, or threats of violence, then reconciliation is sought that aims at asserting the peace cultures from both sides of the conflicting parties. (Somjee 1998, 18-19)


Human life directly depends on the world and its vital forces; it is animated by a diffused life,  the same found in the rest of creation with which it is interdependent (Magesa 1997, 62). Actually, harmonious relationships within the community, relationships of the community with the spirits' world and with the cosmos sustain the universe (Magesa 1997, 65). Therefore, repairing broken relationships, restoring harmony is a moral requirement, and the process and rituals put in place to ensure this do not operate solely on the social level, but also on spiritual and cosmic ones at the same time. This is what gives us the interpretation key for African reconciliation processes. Re-establishing harmony between the vital forces of the universe means, in fact, to balance the visible and invisible sphere of reality, and – at the same time – harmony among all beings, which share the same life force that ultimately comes from the Supreme Being.


Against such a backdrop, we can better understand the significance of the activities aiming at reconciliation presented in the workshop, which range from affirming peace culture to promoting peace through the socialization process, to the importance given to education.


A culture of peace needs to be reaffirmed first of all in the context of prayer, making significant connection with the transcendent. Preaching assumes an important role, as the reaffirmation of the traditions of peace and reconciliation have in traditional processes of conflict resolution; in circumstances when conflict is not overt, cultural activities are also a good entry point for helping people reconnect with and nurture the value of peace with their assumptive world. After overt conflict, instead, it appears that initiatives aiming at trauma healing are one of the priorities to be sought.


Another set of activities are those focusing on the socialisation process: exposure and exchange visits, cultural and sports evens, for example, have helped building relationships and trust among people from different communities; human promotion initiatives, instead, give people alternative perspective and opportunities for making different choices. Finally, it was remarked the crucial role of education: schools, training workshops, and peace education among the youth have been highlighted as a priority in reaffirming the culture of peace. In fact, the bottom line here is that violence appears at the level of practices or behaviour; but underneath, such actions are influenced by the perpetrators look at the reality, themselves, and others, or in other words, by their attitudes and perspective. For example, the fact that the first reaction to violence may be revenge, constitutes an attitude, a predisposition to respond in a certain way. It is also a way of looking at relationships and conflict. Attitudes and perspectives, in their turn, are informed by basic assumptions, beliefs, and values that are at the core of the people's worldview. For example, the attitude or perspective of revenge, may be supported by expectations from the community, justified with various reasons that may range from the belief that unless killings are revenged, the killers will continue to kill, or the ancestors will not be at peace, or for other reasons again.  In a nutshell, cultural assumptions need to be revisited and critiqued, other perspectives need to be offered as a valid, meaningful alternative if we wish to see people making choices of peace and reconciliation where a culture of violence is predominant.


A second interesting aspect which presenters insisted on was the relationship between traditional worldview and Christianity vis-à-vis reconciliation. Outstandingly, two different models of integration were presented, with reference to two different situations and contexts, namely Ayod among the Nuer, and Talì among the Mundari. In Ayod, were killings had been perpetrated, we saw a case of cultural substitution, where the traditional process or rite of reconciliation was re-enacted substituting some traditional elements with the Christian ones; but the collective and community dimension so characteristic of the African perspective on reconciliation, as well as the aspect of mediation taken up by the priest, with blessings and prayers, and the full force of compensation (with no “discount”!) – so important in the traditional process – still featured prominently. The challenge here was shared as that of motivating peace and reconciliation out  of the message of love rather than fear worse consequences.


A different case altogether was the one of Talì, where the problem haunting the community was linked to a curse dating back to about 50 years before: there we had an integration of the two process in succession, that is, on a Saturday the traditional rites of reconciliation were performed, and on Sunday the bishop came for the celebration of the Christian rite. Further research and experimentation is called for, on the footsteps of these two success stories, and in line with the propositions of the second Synod for Africa. This notwithstanding, it is clear from these two case studies that reconciliation is a spirituality, not just a matter of technique. And that Christianity has a lot to say in this was demonstrated by the testimony of Joseph Abuk, who on the second day of the workshop affirmed that actually the churches have influenced the perception of reconciliation among the  the Mundari community, introducing or strengthening the element of forgiveness (“untie the heart”) and repentance.  Therefore, the open question is: how does the Gospel dialogue with such realities? How can the Church best carry out the ministry of reconciliation?


South Sudan seemingly is experiencing deep transformations, also from the cultural point of view, and crisis situation are often golden opportunities to enter into dialogue with the Gospel. Contributors of the second day brought to the fore three major challenges or opportunities connected to the cultural changes that are taking place, namely, elements of internal crisis, the loss of tradition (“going astray”), and the reality of construction of a new South Sudan.


Elements such as revenge, for example, happen to bring communities to the depths of ruin, and these are the situation in which their cultural assumptions can be engaged and challenged. On the other hand, violence, loss of traditional ethos and morals, and guns proliferation constitute a negative departure from the positive values of culture, breaking down the social fabric. But again, the process of building up a new nation – despite the formidable political and economic challenges it has to face – offers unique opportunities, such as the national truth and reconciliation process, the construction of a new sense of identity: education and also the church are called to make a significant contribution along this path. 


The round table with Government, United Nations, Catholic Relief Service, Solidarity with South Sudan, and the Archdiocese of Juba representatives on the third day has the major merit of highlighting a new mode of presence and cooperation among different actors; in particular, it showed a new trend in international and missionary cooperation, that is, by insisting on equality and partnership, and offering support and capacity building initiatives. This paradigm seems to be the most significant aspect of the cooperation, beyond even the valuable and needed contributions and projects run together. Nevertheless, a grand idea gained momentum in the conversation: the importance of a holistic approach to conflict resolution. 


On a level of direct intervention, this means that different actors with specific capacities need to make their contribution to the process. For example, when it comes to conflict prevention, early warning signs and responses systems require a political approach, while the aspect of building relationships  and trust calls for a conscious and deliberate effort through the education system. In terms of conflict mediation and reconciliation, instead, participants underscored the role of women and of community dialogue, and called for a use of traditional reconciliation systems in the process of national reconciliation. Then there is also the need for activities to mitigate the ongoing violence, and here authorities and United Nations have a special mandate.


A second dimension of the required comprehensiveness of conflict resolution is the emphasis on systemic approach, which means son one hand setting up new, adequate structures, such as the Constitution, institutions and structures for political unity, a professional military, and equitable development across the country; and on the other hand to promote a change of consciousness, so that such structures may truly bear the intended results (“new wine in new skins”). Obviously, such a transformation cannot be but a a long term collective effort. And last, but not least, there is a call for the contribution of the Christian spirituality of reconciliation. 


Finally, the last day of the workshop highlighted the Catholic social tradition and two basic instruments  for carrying out the social mission: the social teaching of the Church and the methodology of the pastoral cycle. The challenge, however, remains that of inculturating that social teaching and, in fact, develop it in the context and situations of South Sudan; in particular, the theme of reconciliation is going to take the centre of the stage in the years to come, as also Africae munus (174) reaffirms: “Evangelization today takes the name of reconciliation, 'an indispensable condition for instilling in Africa justice among men and women, and building a fair and lasting peace that respects each individual and all peoples; a peace that… is open to the contribution of all people of good will irrespective of their religious, ethnic, linguistic, cultural and social backgrounds'.”
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Tribalism and Reconciliation





By Anne Bartlett





April 17, 2013 - With recent events on the minds of many and reference to tribes still a potent form of solidarity and identity in Sudan, it is now more important than ever to think through potential paths to reconciliation and peaceful co-existence. It is also extremely important to examine the reasons for tribal identification in the first place, (which are often trivialized when they shouldn’t be), and to understand what workable solutions might actually look like. Above all, it is important to recognize that culture, language and a sense of belonging are important to everyone, but that a sense of belonging does not necessarily preclude the possibilities for living alongside others with mutual respect.





First, it is important to think about what tribalism is really all about. For sure, there are issues of identification with people like oneself, but more often than not, tribalism is really a euphemism to describe uncomfortable realities about power. These include: fear of unequal treatment; concerns about food security and the ability to survive; denigration of one culture in favor of a culture that is more dominant; less political power for some groups vis a vis others; the ability to secure access to land and last but not least, the ability to access security and protection. These are not trivial issues: they underpin our ability to create a sustainable existence and this is why they generate such strong feelings among the people concerned.


Moreover, in Sudan, where the colonial and post-colonial state has typically abandoned large swathes of its population, a sense of belonging to a tribe is nothing less than a lifeline in difficult times. Small wonder then that people find these connections to be important. This is not a figment of their imagination: these feelings come out of a harsh reality that has been experienced by so many across the years.





All of these issues related to survival have been made even more complicated by the way that Sudan has been governed. Not only have tribal labels been constantly deployed by authorities to categorize the population, but their use has also been a form of manipulation to keep people under control. The practice of “kill the slave by the slave” (Aktul al-abid ‘bil abid ) is an all too common tactic to set one group against the other by using the promise of material gain — a practice that is still prevalent today. Even if tribal markers are not used as a reason to kill people, they are often used as a way to garner power and cling on to it at all cost. When power becomes an end in itself in this way, it negates any real chance to create a unified vision for the whole society. Unfortunately, for those who use these tactics, there is a tendency to believe that such methods are a convenient way to deal with their enemies in the short term. The problem is however that all of these dynamics are not limited to the time horizons in which they are used: the feelings of injustice created by these practices later go on to develop a life of their own.


Over the course of Sudan’s history, so many groups have been set against each other using these tactics that they have now proliferated everywhere, with devastating results. Trying to stem the tide of inter-group rivalry is therefore a difficult task, because it requires that we unpick the historical dynamics that got us to this position in the first place and learn to forgive those who got involved in painful abuses against people within their own society.





Reconciliation is a part of this process and is vital for the futures of all concerned. It requires not only resolve from leaders, but also restraint from the general population as they go about their everyday lives. Perhaps, most importantly, it involves thinking carefully about the way that we interact with others. In this regard, the language, labels and categories we use to identify others are very important to maintaining a respectful environment and fostering the conditions of possibility for peace. Thinking carefully about why we use certain terms is extremely important, because the labels we use have the possibility to draw boundaries between ourselves and others. They have the ability to suggest togetherness on one hand, or distance on the other.





If, for example, we look carefully at the use of the term “tribe”, it becomes clear that such a term does not really capture a complex reality at all, but is instead a political or administrative term. It is used as a category that reduces complicated, multifaceted identities down to a simple one-dimensional thing. This is really unfortunate because it cloaks the internal variation of an ethnic group in a master label which treats the people concerned as if they are all the same. If the people of one tribe are treated as “all the same”, then it is only a step from there to say that another tribe is an enemy because they too are “all the same” and share a characteristic that is not liked. However, the reality is that for most ethnic groupings, it is far more appropriate to talk about a “people”, rather than a “tribe”, especially if one looks at their historical formation. As my colleague Douglas H. Johnson has pointed out elsewhere, the Shilluk and Azande were kingdoms, which were subdivided into chieftaincies. The Dinka and Nuer are also complex entities better thought of as peoples, and they too, are organized into sub-groupings. From my own research it becomes clear that the Fur are best described as a people, because although they have many similarities, there are also differences in lifestyle between those who inhabit different areas around the region. Many groups in Sudan have the kind of organizational complexity that makes the term “tribe”


a misnomer in many respects and which doesn’t really do justice to inter-group variation, or the forms of sociality that exist and organize everyday lives on the ground.





The question that we need to ask is what we want these labels to do.


In most cases, the use of labels is about demarcating who is different from whom and showing why that difference is important. The reasons, as I said earlier, are not trivial and relate to both resources and survival. Yet, if reconciliation is to proceed, why not reverse this logic and ask: “in what way are we similar and what practices do we share in common?” By starting from this position there is a greater possibility that we can scale the huge dividing walls that have been built between those concerned and try to think about the people around us in more productive ways. Also, if we start with the use of the term ‘people’ rather than ‘tribe’, it becomes possible to think in more inclusive terms because we are, in the end, all people. People are also part of what we call the nation, which assumes that we share an imagined community premised on similar values and ideas about the normative, or what life should be. This does not mean that we have to agree on everything: it just means that we share some values of what we should be striving for.





The other hope comes from Pagan ideas – which are at the foundation of many belief systems in Sudan, Africa, Europe and elsewhere – and have a lot to teach us about co-existence. Premised on ideas about the divinity of nature, these ideas relate to the land and our relationship to it. Unlike many ideas that see relationships based on ownership in the present, pagan systems trace a thread across history because there is a belief that we come from the land and will return to it one day. Through these logics, people inhabit particular pieces of land in a historical relationship to their ancestors. Such ideas teach us the importance of relationships with those around us not just in space, but also across time. They also show that it is not just about what we own, but what we have a responsibility to look after together. Attempts to snatch territory therefore create much larger problems than just the appropriation of the land itself: they steal the souls, memory and historical relationships of those involved to certain areas. For the purposes of reconciliation, these ideas show how important respect and sharing are to the stewardship of a common future together.





It follows from all of these points that changes in terminology and ways of thinking can be enormously beneficial to balance some of the problems that have emerged from tribalism. This is a start, but by itself it is still not enough. If changes are to be made to tribalism as a way of thinking, then changes also must be made to the conditions that produce these feelings in the first place. In other words, this process must be balanced with action to improve livelihoods, chances of education and even-handed treatment for all people irrespective of who they are and where they come from. Education is often given a low priority and yet it is a vitally important route to understanding, because it requires students to think abstractly outside of their own immediate situation to think about people unlike them. Such services are therefore important and if made available to all, may also help to stem the impetus to corruption and informal redistribution through the back door. Further, if there is a clear articulation of the processes by which people can access such services, this will negate the feeling that an official is making an arbitrary judgment based on the tribal background of the person concerned. Transparency, in other words, in key to making people feel that they are being given their rights.





All in all, efforts need to be made to create new directions on new paths. In common with so many failed peace talks across Sudan and elsewhere, it is not enough to get people together and tell them to stop engaging in certain kinds of behavior. Behavior always has a reason, and people cannot be made to get along unless they have a reason to do so. Coming together to celebrate positive diversity and the beautiful cultures of all the people, not just the privileged few, is a start. Looking for similarities, not differences, is another step along the way. Serious commitments to addressing the livelihoods and educational opportunities of the population are key, since they will not only provide hope and an economically trained workforce, but will forge relationships based on diversity. Step by step these measures can go a long way to restoring damaged relationships and lack of trust. As a person who originally came from a tribal background myself, I look forward to the day that we can achieve these results by working together.





Dr. Anne Bartlett is a Professor of Sociology and Director of the Master’s Program in International Studies at the University of San Francisco. She may be reached at � HYPERLINK "mailto:albartlett@usfca.edu" �albartlett@usfca.edu�





















































National Reconciliation in South Sudan: Why Now?


By Ayom Wol Dhal





Over the past few weeks, there has been a lot of attention paid in the South Sudanese media to the ‘Journey of Healing for National Reconciliation’. In the debates that have arisen on the topic, it has become clear to me that there is some confusion over the basic terminology of reconciliation, and over what exactly is being proposed for South Sudan. Such confusion has in itself been the source of negative reactions to the whole idea and process of national reconciliation.


What follows is the first of a series of articles which seek to address some of the questions which were asked most frequently, and the confusions which emerged most often, during the consultations which were held over the past ten days with Faith Based Organisations (FBOs), Civil Society Organisations (CSOs), political parties and International Non-Governmental Organizations (INGOs). I do not intend to enter into the debates about whether the process should be taking place at all, though I freely admit that I believe this is an essential step which we must take if we are to grow well as a strong and healthy nation.


Why Do This Now? It is Too Late...


Many people have expressed the view that reconciliation should have taken place much earlier-immediately after the signing of the Comprehensive Peace Agreement (CPA), or as soon as we had achieved independence. There are good reasons why this was not possible. The CPA included a provision to undertake national reconciliation, and the expectation was that there would be activities to promote healing and reconciliation between the former belligerents- the then Southern and Northern Sudan. 


However, by the time the CPA was signed, the government of Sudan was already embroiled in further civil conflicts, such as the war in Western Sudan. The actions of the Sudan during these conflicts eventually led to warrants being issued by the International Criminal Court (ICC) on charges of genocide and crimes against humanity. Under such circumstances, the Government of Sudan was unwilling to submit itself to greater scrutiny of its actions during the war(s) in Southern Sudan, which featured many of the same tactics later used in Darfur. Unsurprisingly, no efforts toward North-South reconciliation were undertaken during the Interim Period.


Following the Independence of South Sudan, there ware many competing demands, as the expectations of our people for peace dividends grew ever faster and greater. The need to defend our borders, which came under attack from our former compatriots almost immediately following our secession, was of course uppermost in our minds. This was closely followed by the need to deal with urgent economic pressures, some of them also the result of hostile and criminal actions by Khartoum. Throughout, our attention was demanded by a series of smaller or greater internal security threats. 


The idea of national reconciliation was not lost, however. Key personnel at leadership level have been attending events internationally which were geared toward the possibility of establishing a process for South Sudan; less than two years after independence, it has been launched.


Why Do This Now? It is Too Early...


Conversely, a roughly similar proportion of people have expressed the view that the time is not yet right for national reconciliation. This objection is rooted essentially in arguments to do with funding and service delivery.


Such objectors take the view that we have not yet succeeded in delivering the peace dividends our people so rightfully expect. Few of our roads have been tarmacked, they say, and many are unusable for much of the year. As a consequence many of our communities remain largely isolated and marginalised. In addition, the objectors say, we still lack fully functioning universal healthcare and education infrastructures. As a result, literacy rates and health indicators still languish among the worst in the world. 


In such a situation, why spend scarce resources on something as intangible as national reconciliation? This argument is given added weight by the fact we are launching this effort in the teeth of some of the fiercest austerity measures in the world (one wonders what the Greek protestors, who regularly engage in violent demonstrations against “austerity measures”, would do if faced, as we have been, with a 98% cut in government revenues, causing the employed minority to spend long periods without salary.


It would be foolish to deny that we have all waited longer than expected for the broad-based development we so desperately need and desire. Juba itself is changed beyond all recognition from the “biggest village in the world” which I found when I arrived seven years ago in early 2006. There are many brand new buildings and many more under construction. However, it is true to say that this construction is mostly in the form of hotels and, latterly, pricey apartments; the benefits of this construction are perhaps most felt by the foreign and indigenous elites who can afford to enjoy them and to reap the profits they generate. 


Outside Juba, whilst some strides have been made in some areas, and change is beginning to be felt, things look little changed, or indeed worse, than they did when we went back to war in 1983. My village in Warrap is yet to develop its potential and my people are still not enabled to demonstrate all that they are capable of. All of this is undeniable.


It is of course likely that patterns of development will change with time, as indigenous and foreign investors realise that there is also profit in providing goods, products and services for middle and lower-income consumers. Similarly, as our institutional capabilities increase, we will in all probability become better at delivering public services to our populations, particularly those in more remote and rural areas. Some improvements across all sectors are already discernible; however, the pace of improvement remains frustratingly slow.


And yet, it is also clear that our internal conflicts are a strong factor inhibiting the very development which we all agree should come. The recent serious conflicts in Jonglei state led to the destruction of one good school and serious damage to a high-quality clinic, whose staff were put to flight; these essential services were destroyed by the very people whose lives they should have been improving. Indigenous and international organisations which wish to establish essential facilities in our communities are understandably inhibited from doing so if those communities are prone to such violent and destructive outbursts. 


All over South Sudan there are places, including my own village, with the potential to explode into inter-communal violence; how then are we to bring sustainable development to such places? Without healing and reconciliation of their underlying conflicts, some of our communities may wait in vain for the bright future of which they have dreamed for so long.  


One final and crucial point is that we will be unable to make headway with the crucial task of nation-building until we are able to forge our disparate, diverse and sometimes mutually suspicious communities into one people. At that point, aware of our diversity and drawing strength from a multitude of traditions, we will be on our way to building a strong, cohesive nation, sharing core values and vision and at peace with itself. 


In conclusion, it appears to me that our reconciliation process is beginning just about when it needs to begin, and when it is finally realistic to start. This is the beginning of a long and complex process, planned to last at least 5-10 years.  So, rather than quarrel with the timing, let us make a start.


Future articles in this series will explore other major elements of the reconciliation process, such as who is to be reconciled and what models of reconciliation we might consider applying in South Sudan.


The writer is heading Communications and Media for the South Sudan national reconciliation process. She can be reached at � HYPERLINK "mailto:ayom.info@gmail.com" �ayom.info@gmail.com�



















































































South Sudan: Journey of Healing towards National Reconciliation


Why is it important that we start this process on the right note?





By Mr. David Nyuol Vincent - South Sudanese Australian based in Melbourne


I hope these thoughts will be received in “Caux spirit” it is through same spirit that these thoughts are shared. 


The official statistic claims the second civil war, from 1983 – 2005, caused the death of two and a half million. Four million people were also displaced and scattered all around the world. These figures do not include the first phase of civil war from 1955 - 1972 that ended with the Addis Ababa accord. How many people died in that war?  During these wars, the people of South Sudan were massacred. When the world finally drew their attention to what was going on in South Sudan it was too late. 


Lives were lost not only through the hands of our then enemies but we unfortunately also turned against each other, hence, we now want to set things right. 


My point is, not to take this process of healing lightly by trying hard to seal any possible loop hole that will set us back. We would have wasted resources and people’s time and efforts to make this happen. We now have one chance; let us get it right please. 


The news of the launch of national reconciliation was received with mixed feelings amongst South Sudanese around the world. This is for number of reasons, one of which is the suffering and the pain, caused by our own people, is very great indeed. Can we possibly forgive one another? I believe it is difficult but not impossible. How we approach these issues is the question.


General comments


I would like to acknowledge that these thoughts might not be new and have been shared before and perhaps some are being actioned by the coordinating team. I have strongly voiced my concerns with a number of individuals already, so this is not going to be new to some. 


My very first objection was about the conference being held in April. I think it is too soon. A lot more lead in time is needed before we can finally bring people to a conference. The build-up and ground work at a grass roots level has not been done. I actually thought we reverse the process, do a lot of sensitisation in the community, local and international, build a strong team, then bring them to be inspired at the conference and with a new found energy and conviction send them off to work. But I’m too little to make this argument count. I then decided to be a bystander. But it was too painful to watch, this is too close to my heart. I must speak up. 


The following are some of the ideas I would like to share…


1. The involvement of the government of South Sudan and intensive work with our leaders before the conference


We all know that all those who now run the government were mostly the army commanders during the war. Among them are those who need to be forgiven for some decisions they made at the time, which were wrong and had damaging and far reaching affects. Whether they accept this or not, is a whole different issue, but if you are a South Sudanese you cannot deny what they did. We speak about this all the time when we gather around roadside tea places, politicking away. There is scope for working with these individual so they can all come to the same level and make them realise how important it is that they acknowledge what happened. My point is that, now that the government of South Sudan is the major sponsor of this process it may overlook these individuals. To do so in this process would be highly detrimental to the idea of healing and reconciliation. As we proceed I want us to know that we will not get everyone on board. It would have been so great to do some work with the cabinet or leaders around this issue, prior to the conference. They have to be transformed first. I doubt we can achieve that at a public conference. I wish the government can now become a secondary contributor and allow Initiative of Change to take the lead and this be publicly stated. 


2. The involvement of the office of Vice President and representatives from the government


I’m one of the great admirers of Dr Riek.  He will be made of what am referring to and knows it is the truth. I wish the rest of his colleagues could see the current issues affecting South Sudanese through his lens. I was so proud of him when he courageously stood up and apologised to the Bor community for what happened during the split of 1991. For me that was the breakthrough. The foundation for the process of healing was laid down at that moment. I tilt my hat to you sir.  


I was expecting other leaders to follow but unfortunately that wasn’t the case. He wasn’t the only person who had something to say. Now, he is the black sheep of the family and he has to deal with that. Dr Riek’s involvement means that some people from Bor community will decide not to be part of this journey because his office is involved. Now there is an accusation circulating that this initiative is all about Dr Riek creating a platform to demonstrate his external powers. This is politics making noise but this noise is getting louder and might catch up with us eventually. 


How do we make this process genuine to all concerned? I have couple of ideas that might help, one of which is for Dr Riek to work closely with Madam Nyandeng de Mabior and the likes of Malok Aleng and other elders from Bor community to stand and support Dr Riek when he finally take the stage in April conference. It is my assumption that he will repeat his apology to Bor community. To give this more weight this time, it will be wonderful to see Madam Nyandeng standing beside him at the lectern. That image alone would speak louder than words.  This is where our foreign friends from Initiative of Change has a short coming. They do not understand the necessity of addressing this painful event of the recent past. If you are a South Sudanese you will agree, that some background work need to be done to address this and other matter like it, prior to the April conference. I can elaborate more on that if anyone finds these thoughts useful. 


3. A joint statement by the President and the Vice President – the faces of a Journey of Healing towards National Reconciliation


I know the President has endorsed what is happening and he is in full support. I don’t think this is strong enough. Trust me; he is receiving second hand information on the progress of the conference. It will be great if before April both leaders issue a joint press release calling all South Sudanese, men, women, young and old to come together and reflect at this moment in our history. In the spirit of forgiveness, let’s rise above tribalism, nepotism and prejudices, unite and let go of the past. My friends if you do that, by the time April comes we would have won half of those who are currently cynical. Let us all embrace a national agenda that brings us together as South Sudanese. 


But now, Dr Riek is the sole flag bearer of this message; at least that is how it seems. We must find a way to get into the heart of our President. I really mean this. I suggest a small team is needed to work with the President. I’m afraid when it is one day to the conference a speech writer will write down a couple of lines which he will read out. Do you think it will be powerful enough? It has to come from his heart. People must see that Salva Kiir believes in healing and reconciliation.


I know Dr Riek will deliver from his heart because he has experienced real change and wants to step out of the darkness of the past. 


4 .A right balance of foreign and local involvement


Let this not to be another foreign concept. Too many good ideas fail because we over look certain aspects, the local involvement. Yes, I know that it was upon Dr Riek request that this is happening. I acknowledge and appreciate the current commitment of non-South Sudanese and I don’t think we can pull this off alone. But we need to achieve the right balance. Skills and understandings need to be shared and acknowledged between locals, the diaspora and foreigners. 


Let us also think of the next phase after the conference. Phase two of this process needs to be spearheaded by the locals with the support of our friends from Initiative of Change playing a mentoring role. Every tribe in South Sudan has traditional ways of how healing ceremony is conducted; we need to weave this into our plans as well. This will give South Sudanese ownership of what will follow. 


Rwanda provides us with a good example when they set up the traditional courts called Gacaca.  It was easy for their people to accept the process. It had its short coming but certainly it was locally recognised. I’m sure we will learn from their experience at the conference as I understand they are invited. 


5. The involvement of the grass roots people – the local chiefs who represent the community


As it stand now, it will be impossible for someone who resides in Juba to attend this conference let alone someone far off in the village. It will be those who are well connected and well-off who will attend the conference. In other words, high profiled individuals. My problem is that messages and resolutions from the conference will not reach people back in the villages. I know there is an attempt now to involve all the civil societies, churches and peace commission. This is fantastic and I really want to emphasise their involvement. It will make the phase two of the conference easier. I heard of the request made by Dr Riek, re; training two hundred youth from ten states. This is brilliant and MUST happen. If these young men and women attend the conference, they will be inspired and become the ambassadors who will take the message back to the villages. This is one way you will directly involve people back in the village. I would like to add that the local chiefs have to be the face of this reconciliation process also. After all, during the war when we didn’t have formal rule of law they were the people keeping order. They are highly respected in the community. If you don’t get them agreeing with what you are doing you will automatically fail. The same invite to the two hundred youth need to be extended to the chiefs. Get a good number of them to attend the conference and you will fast-forward the message to the villages. As the conference proceedings will be conducted in English, interpreters must be provided. Do not let this be an issue that excludes them from this process.


6. The involvement of the South Sudanese Diaspora community


I can’t find the best word to emphasis this enough. It is very crucial that they are involved. Let us involve as many people as we can. Many reside in Juba now and those outside South Sudan are powerful. They are constantly talking to their families and what they say matters back home. All the good work could be done be undone in a matter of just one phone call if they feel excluded. I hope I have made it clear how vitally important this is. 


7. The involvement of our neighbour Sudan


I was pleased to hear that we will have representative coming from Sudan to the conference. Their participation is very important. We still have old wounds waiting to be healed and these connections could build a foundation to work from.  Jean Brown, good on you. 


A majority of South Sudanese thought that after the referendum, it will be the end of our relationship with Sudan. That was wrong, both countries need each other even more than before. The current situation is proof of that. Let us maximise this opportunity. 


8. Finding local stories and local initiatives


There are successful and inspiring stories of individuals from South Sudanese community who in their own way manage to work towards healing. A good example is Nyok Acuoth Gor from Bor community and Peter Kaka from Murle community in Melbourne. Their story is powerful and one that needs to be heard. They prove how relationships can be healed from hatred if individuals decide to overcome their differences. Another great leader is James Tongo, he is an incredible young man. If you meet Tongo, you will realise what a resilient young man he is. 


There are also groups or civil societies that have done quite a lot of work already in South Sudan. We need to acknowledge their efforts and encourage them to continue what they have been doing. An example is, Sudanese Youth for Reconciliation and Hope, a small group of individuals who since 2005 worked to bridge the gap between North and South. You will need these individuals or groups for the phase 2 of this process. I’m afraid if you don’t involve them now they will work against what we are doing because we failed to acknowledge their work. 


Key Recommendations


President, Salva Kiir issues a public statement about the process of healing and national reconciliation. This would include an explanation of what exactly it is and how it would work and why he and the vice president support it.


Vice President, Dr Riek Machar meets with Bor community reps in preparation for his speech at the conference. 


Chiefs, village reps, groups already doing this work and diaspora be invited to attend 


My final remarks 


The future of South Sudan is at stake here. For all those who are involved in this process, let us be vigilant. I hope we can think of all those who lost their lives who deserve justice and equality. Through doing this process right, maybe they can find it in their hearts to forgive those who are still living and perhaps played a part in sending them where they are today. I’m not sure the current South Sudan is what they would have wanted it to be. 


I would like to acknowledge my naivety too. I could be wrong on all these suggestions but something is telling me that I should speak out now or regret it later. By doing this I am freeing my heart of all those heavy clouds so I can focus on a bigger picture. A South Sudan where we can only hear the cry of a child because they need attention. A South Sudan where we grieve our friends and relatives who lose their lives due to natural cause NOT at the hands of one another. 






































COMBONI PROVINCE SOUTH SUDAN


WORKSHOP


JUBA, 15 – 18 APRIL 2013





“RECONCILIATION AND CONFLICT RESOLUTION


 IN SOUTH SUDAN”





PROGRAMME





15TH Monday	Welcoming/introduction


		Input by Br. Alberto Parise	(Director of Social Ministry in Tangaza College – Nairobi)


		Reports from each Comboni community


		(Leer, Talì, Mapuordit, Yirol, Ayod/Old Fangak, Lomin, Raga)





16TH Tuesday	Invited guests from some ethnic groups: Dinka, Nuer, Mundari/Bari


		Mr. Jok Madut Jok		


		Mr. Stephen Tut		


		Mr. Joseph Abuk


		


	Each guest will present what in their ethnic group, people live reconciliation and conflict 		resolutions from their culture, customs and tradition





17th Wednesday  	Round table:


	Morning: 	Government of SS – United Nations – Catholic Relief Service  (CRS)


			Mr. Jok Madut Jok	Undersecretary Ministry of Culture and Heritage


			Mr. Cosmas Lam Oriem  CRS


			Ali Hassan or Diane De Guzman   UNMiss Civil Affairs Division





	Afternoon:	Solidarity with South Sudan (SSS) – Diocese of Juba





			Fr. Mani Ginete/Joseph Callistus  	Solidarity with South Sudan


			Fr. Nicola Kiiri				Vicar General Diocese of Juba





18th Thursday	Social Teaching of the Church and way forward		Br. Alberto Parise


		Launching of the final booklet on Ratio Missionis


		Other information























Expectations of the participants at the beginning of the workshop





To get tools to be reconciled with ourselves within our communities


To remove fear and grow in patience


To do evangelization as reconciliation


To learn from others


To create youth movement for reconciliation


To promote conflict prevention in communities


To transform the culture of violence into culture of peace


To see how Christianity/Gospel values can be relevant


To look at reconciliation in Africa Munus: how to implement it? What method to apply? 


To see what is the local view on reconciliation


To make a spiritual journey on reconciliation 








Workshop PARTICIPANTS


NO �
NAME �
COMMUNITY �
�
1�
FR. PHILLIP ANDRUGA�
LOMIN�
�
2�
FR. JERVAS MAWUT�
RAGA�
�
3�
FR. ADOT ORYEM ALBINO�
TALI�
�
4�
FR. DANIEL MOSCHETTI�
JUBA�
�
5�
FR. CHRISTIAN CARLASSARE�
OLD FANGAK�
�
6�
FR. MARKUS KOERBER�
TALI�
�
7�
SCH. KETEMA DAGNE�
OLD FANGAK�
�
8�
SCH. YACOB SOLOMON�
LEER�
�
9�
FR. ALFRED MAWADRI�
OLD FANGAK�
�
10�
Fr. AYON HECTOR�
YIROL�
�
11�
FR. ANTONIO LABRACA�
AYOD/OLD FANGAK�
�
12�
FR. RAIMUNDO NONATO�
LEER�
�
13�
SCH. LWANGA CORNELIO�
YIROL�
�
14�
SR. GIOVANNA SGUAZZA�
NAIROBI�
�
15�
SR. DORINDA DA CUNHA�
LEER�
�
16�
SR. BETTY CRISTINA MATA�
JUBA�
�
17�
FR. PELLERINO GIUSEPPE�
MAPUORDIT�
�
18�
SR. MARY DANIEL ABUT�
SACRED HEART SRS  JUBA�
�
19�
Miss Katie KRYSTAL�
SIL LANGUAGE/ANTHROPOLOGY�
�
20�
Miss Jackie Marshall�
SIL LANGUAGE – DIRECTOR   JUBA�
�
21 �
FR. NICHOLAS KIRI�
DIOCESE OF JUBA�
�
22�
BR. ALBERTO PARISE�
SOCIAL MINISTRY INSTITUTE - NAIROBI�
�
23�
FR. JESUS AGUIRRE GARZA�
FRANCISCANS MINOR  JUBA�
�
23�
FR. MASSEO PATRICK GOLHA�
FRANCISCANS MINOR  JUBA�
�
24�
FR. MANNY IANITO�
C.M. – SOLIDARITY WITH SOUTH SUDAN�
�
25�
PAUL OTTO�
SIL COORDINATOR�
�
26�
JAMES ABUK�
MUNDARI COMMUNITY JUBA�
�
27�
FR. JIM NOONAN�
MARYKNOLL FRS. – SOLIDARITY WITH SS�
�
28�
KEN KAUFMANN�
SIL�
�
29�
SR. MARGARET WAMARU�
LOMIN �
�
�
�
�
�
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