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1. A Case of Traditional African

Marriage.

a cousin of mine.
culmination of a process
which began a few months back when Joe, my brother-in
law, came to my family to ask for Kelechi (kaycee as we
fondly call her) in marriage. The two had met and known
each other for some time. When Joe eventually 'popped the
question' Kaycee took him round to some of her relations
who mattered most in her life to find out what they
thought of him. Questions were of course asked about Joe's
character, his family, occupation, etc. My cousin was also
asked whether and why she thought this was the man with
whom she could be life-long partner in marriage The family
loves Kelechi deeply and would hate to see her suffer as
a
result of bad choice. Although it is not possible to
predict the future with pin-point accuracy, one should at
least
to
forestall
and
unnecessary
predictable
try
hardships. Moreover, as the Igbo say, when one finger is
dipped in the oil, the others also get their share of oil as
well, whether they li ke it or not. Translated in the
marriage situation, it means that the sister, or daughter, or
cousin is never quite gone from the family as a result of
marriage. Her joys in her new home continue to be her
family's just as her sorrows affect her family and is shared
in very real and concrete ways by them.
After this inner circle of family relatives had ascertained
that Kelechi truly and really believed she would be happy
with Joe, it was now time for the marriage ceremonies to
begin. As a first step, Joe, with a few family members, had
to come to our home in Amucha to make his intentions
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public to Kelechi's entire family and kindred. Joe's family
calling several times, getting more acquainted with
their new in-laws and each time bringing some form of
gifts as stipulated by custom for the kindred and
eventually for the village. The culmination of these visits
came
during the igba nkwu (literally translated wine
carrying) ceremony. Relatives and friends, far and near
had been told far in advance of this date. Joe's family also
came

dame with as many relative and friends as could make the
trip. When the visitors arrived, traditional pleasantries
were exchanged and
kola nuts were shared which among
the Igbo is the basic expression of hospitality.
Then, Joe's father introduced his entourage to Kelechi's
relatives and friends who had assembled for the occasion.
This over, the oldest among Joe's relatives took over and
declared to the people assembled, the reason for their visit.
Speaking directly to the elder on Kelechi's side, Ehujor
Ikulo, he told him that they had seen a nice young woman,
a daughter from
Ehujor's family whom they had taken a
to.
closer
fancy
inquiry, they had also taken a fancy
Upon
to her family and would like to 'open a road' between the
two
peoples. The man turned to his family who all
supported his words' with nods and noises Of approval.
Meanwhile Joe was seating there beside him extremely well
dressed and grinning away like a man who had just hit the

jackpot in a lottery.
His point made with eloquence, wit and proverbs, the old
man took his seat.
Ehujor cleared his voice and thanked
the speaker for, among other things, the drinks which were
now flowing like water.
He pointed out that ultimately, a
woman decides who to marry. Therefore it was necessary to
make sure that she was choosing freely. He called Kelechi
to his side and asked her if she knew the visitors, to
which Kelechi answered in the affirmative. Did she know
why they were there? "Yes", she said. If she approved of
their visit, Ehujor continued, would she please signal her
consent the customary way The old man filled a glass with
palm wine and handed it over to her. Kelechi collected the
wine and went to look for Joe who had at this point been
smuggled out of the assembly by his male frief'_lds. These
..
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friends began to line up before Kelechi begging to share
her drink. No luck for any of them. After a while Kelechi
succeeded in finding Joe, sipped from her cup, and gave
him to drink. Joe who is normally a total
teetotaller
the
and
in
its
content
one
accepted
cup
gulp to
emptied
the loud cheer of the people present. A throbbing dance
step was struck and the two stepped out into the dance
floor. The rest of the community joined in the revelry.
More wine. Lots of food.
The merry-making continued until late into the evening.
Before Joe's family left, the two families gathered for
prayers. presided over by the ancestors. At the ceremony
invocations were made to the elders, and to the saints for
the young couple. May they be happy together! May they
be fruitful! May they have long life! May the 'path' which
had been opened between the two families grow to become
a big road! The elders took turns to offer their prayers
according to their faith persuasions. I also took my turn to
offer prayers. For, after all, I am an elder myself, in spite
of my age.
1.1. Initial

Reflections

briefly described nere is the culmination
Igbo marriage ceremony. It does not by any means
capture the entirety of traditional marriage among the Igbo.
There are basically three steps in the Igbo marriage
process. The first is the proposal during which, in the
words of Ikenga R.A. Ozigbo, "the family of the prospective
bridegroom visits the bride-to-be's natal home with
customary gifts to ascertain the availability of the girl to
marry the groom-to-be,," A formal proposal is made at this
time, and the wou1d-be-bride is invited by the father or
guardian to accept or decline the offer. The second step is
the betrothal, during which the man makes a symbolic
payment in cash to the family of the would-be-bride.
Although this payment "appears to act as a necessary
supposition for the validity and legality of marriage and as
title to its fruits and rights," it neither gives the couple
the right to sexual intimacy nor does it fully constitute
The ceremony

of
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marriage among the Igbo. Only the third step' which is
being described above gives them these right.1 Although
significant variations abound from one locality to another,
even among the Igbo, and in spite of its being true, as
Bishop Ukpo of Ogoja, Nigeria, said at the African Synod,
and complicated to warrant blanket
that Africa is
')00 big
researches point to some common core
generalizations,
experience from all over the continent on the issue of
marriage.
.

2. African

Theology of Christian Marriage

At the recent African Synod there were calls for an
African theology of Christian marriage. This paper is an
initial response to this call. In the search for an African
Christian theology of marriage we are not proceeding on an
entirely clean slate.Initially, I intend to discuss three of
core
characteristics of marriage in traditional African
societies as positive contributions these societies can make
to the understanding of Christian marriage. Next, I will go
on to offer some thoughts on certain elements which ought
to be considered
important in any construction of a
theology of marriage which is truly African and fully
Christian.

2.1.

Three

Core

Characteristics

of

Traditional

African

Marriages.
first point to note is that African traditional
marriage is an alliance between two families and sometimes
between two peoples, as the story of Kelechi and Joe's
marriage shows. As the working paper of the sixth general
assembly of the Symposium of Episcopal Conferences of
Africa and Madagascar
(SECAM) on marriage held in
Yaounde in
1981
notes, all over Africa, marriage is
of the life and future of the
considered a vital ministry
It
not
a
is
between two persons but
covenant
only
lineage.
also one between the couple and their respective lineages.

The

"One

family gives

to the other

something of itself by
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of its
one
daughters... the other family
acknowledges this gift by payment of a symbolic
compensation. This is not a business deal, but a
mutual
commitment of each
lineage calling upon
g1Vmg

fundamental

human

attitudes

of

confidence

in

the'

other."J
It is

wrong

then

to

marriage in Nnobi in
acquisition of sexual

suggestJ
Eastern

as

Ifi

Amadiume

Nigeria is

does, that

tantamount to the

and the reproductive and
It is more correct to say
labour powers of the woman.
that the new family of whom she has become a member
usually regards her much more _highly. G.T Basden noted
this fact long ago in these words:

servicer

generally forgotten is that it is not merely
taking to himself a wife. It is more than that;
it is the bringing in of another person into the family.
She is something more than a wife; henceforth she is
a member of the clan, and has her
place and
share in �11 things pertaining to it."
"What is

a

man

r!ghtful

The alliance between whole families which is apparent in
the marriage of the couple in our story
does not take
away or diminish the individual's freedom of choice and
interpersonal intimacy as some commentators sometimes
imply. Lisa Cahill, for example, praises the recognition in

African traditional marriage of the familial and social nature
of the marital bond and its relation to parenthood as well
as the progressive nature of human commitments. On the
other hand, she faults it for what she considers to be its
"devaluation of interpersonal intimacy between spouses in
of
and
favour
procreative
marriage's communitarian
6
contributions."
Earlier she had praised the "Western
marriage ideal" for recognizing equality, "especially as the
or
freedom
choose
a
mar-ital,
sexual,
parental
". The inference then is that the community
relation
in
African
involvement
marriages works against the
individual's (especially the woman's) right to choose a
marital par-tner and the "woman's, role is seen
almost
...

60

lO

Thoughts

on an

African Christian Theology of Marriage and Sexuality

and
economic
procreative terms, and is
to
the interests and needs of husbands and
subordinated
fathers. ,,8
I believe the situation is much more complex than Cahill
makes it out to be. As in the story of KeTechi and Joe
above, the right to choose is an important element in the
process of getting married. The couple has the advantage
which western couples do not usually have of structural
(familial, societal} help in. the course of their discernment.
Of course, famiQpl and societal biases may sometimes play
the
an undue role in the discernment process. However,
role of the community ·in the life of the young couple,
especially the woman, is not j"ust to safeguard "the
interests and the needs of husbands and fathers" but
especially to ensure her happiness and well-being in her

entirely

new

in

home.

common element in African traditional marriages
is that they are processional, Thus, for example" to ask
when marriage happens among the Igbo is a wrong way to
put the question. Marriage does not just happen it evolves.
The same is true' in
most African
situations, as the
following quotation from the, SECAM document attests.

A second

[Marriage] is a whole process, a dynamic progression
which advances step by step" each
preceding stage
leading to the next, right up until the moment when
the bride is brought to the husband's home. This is
the
phase of the constitution of the marriage
bond Throughout this process, each party concerned
has the possibility and the occasion for expressing
himself, to bring forward his objections or to justify
In general, and in
the merits of his point of view
the ordinary way of things, the marriage is
not
concluded in one single ceremony in a somewhat
The ritual is spread out both in
perfunctory
time and space
...

...

...

man�er.
...

As Lisa Cahill points out in another article, "the African
form of gradual marriage carries with it at every stage an
increasing level of personal. familial, and social weight and
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responsibility.,,10

More important than this, however, is the
fact that this process forms a dynamic whole which affects
the marriage. All aspects of the marriage process are

varying degrees. And because the various
integral part of a ritual process, it seems to
me they must be considered when the question of validity
or the existence of a marriage bond is at issue. For, as the
SECAM document points out, these various stages of African
traditional marriages must not
be confused with pre
rites
nor
be
as
"trial
nuptial
regarded
marriages."
Finally, marriage in Africa is equally a sacred as well as
a secular reality. A.G. Leonard once remarked that "it can
be said of the Igbo as has been said of the Hindus, that
bathe religiously,
they eat religiously, drink
Leonard
dress religiously and sin religiously."
could also
have added that they marry religiously, like most other
African peoples. Getting married is like embarking on a
journey to an unknown territory. The Igbo are aware how
hazardous this journey can be. Therefore, the community,
as in the case of Joe and Kaycee embark on a ministry of
intercession for the couple. Marriage is therefore seen as

important,

to

stages

an

are

religiousW,

a

work of God in

so

far

as

it is

a

source

of life.

2.2. Points To Consider

Perhaps the most urgent issue to consider in the attempt
a theology of marriage which is fully African and
Christian
is that of creating one form of marriage
truly
out
of the existing three layers
traditional,
(for Catholics)
civil and ecclesial. Bishop Raphael S Ndingi Mwana'a Nzeki
of Nakuru, Kenya, summarized the problem quite succinctly
at the recent African Synod.
to fashion

-

..

Christian faithful have finalized their
the traditional way
according to the
African customs of their own tribe but for different
will of either one or
reasons independent from the

Many of
marriage

our

in

both partners, they have not yet come to the Church
for sacramental marriage, even if in principle there is
In
the meantime they are
do this.
to
the wish
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considered by the Church as living in concubinage
because their traditional marriage has no canonical
value. The consequence is that they are deprived of
the reception of the sacraments
...

Bishop Nzeki went on to suggest the recognition, "under
certain conditions," of the traditional African marriage "as
a valid
form of marriage among Christians, which would
both
allow one
or
to
have access
to
the
sacraments of the Church."
The form of marriage as we

partn�rs

it is after all
not a
biblical heritage but
has its
which
origins in the Roman civil
3
is
therefore
There
"a theological possibility for
marriage.
the Church to reconsider the form of the sacrament as it
has de facto happened in
Moreover, since
traditional marriages have social and civil values in African
now

have

somethin�

history".14

societies it is hard "for people to understand that a couple
married according to their custom, having children and
living faithfully, is still considered by the Church as living
in public concubinage."
It is no longer acceptable to
consider people to be living in concubinage even after they

duly considered married by the society. The sheer cost
going through these layers of marriage is prohibitive.

are

of

Cost apart, the situation drives many young men away from
the Church
and
puts many women in very difficult
situations where they believe and know themselves to be
married and yet are not quite sure they should allow
themselves be pregnant, even if they wanted to, until the
Church wedding day. Can we not dissolve this dichotomy

between Church marriage and traditional African marriages?
African churches must also share the blame for the
current situation. Christ did not institute a marriage rite.
instructed
The Church did. This same Church has also
each conference of bishops to draw up their own marriage
rites, if possible, according to usages of the locality. The
instruction further states:
where
the
ceremonies
peoples
Among
marriage
customarily take place in the home, sometimes over a
period of several days, these customs should be
adapted to the Christian spirit and to the liturgy. In
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the conference of bishops, according to the
needs
of
the
the
may
pastoral
people,
sacramental rite to be celebrated in the home.1
such

cases

al10'f

What is needed then is the courage to act. We should not
be waiting for Rome to provide all the answers, especially
in cases where a directive such as the above exists. It is
beyond the scope of this paper to attempt to suggest such
a
rite. One thing should be clear. It must not be as
individual-couple-centred as the present rite is. African
traditional marriages are very community oriented. The
community of faith should also play a much more significant
(not in the sense of legislative or punitive) role than they
do.
and
catechesis,
currently
preparation
Marriage
celebration must involve the faith-community in one form or
the other. However, as we try to institutionalize the
in
involvement of local
ecclesial
communities
African
taken
with
care
be
to
come
to
terms
the
must
marriages
dialectic of the social and personal interest in each
marriage, since marriage is both a relationship and an
institution. A few pertinent questions arise in this regard.
For example, how can a couple put their stamp on their
relationship while respectinq the institution in all its
traditional and ecclesial? When must one
ramifications
draw the law in the process of discernment in view of a
and
between
partner
personal
preference
marriage
-

community (familial, kindred, racial,

even

ecclesial) practices

and biases?
2.3.

Scripture and Marriages

African
cultures, like other cultures are indeed
preparationes evangelicae, that is they contain pre-gospel
values. Like other cultures they contain their fair share of

distortions as well and are thus in need of the corrective
vision that can
come
from the
gospel. With specific
reference to marriage, it must be remarked that no one
culture totally embodies the Christian ideal of marriage.
Nonetheless, the embodiments of this achieved by various
cultures can enrich one another. Thus, in any assessment
64
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culture's contribution to the idea of Christian marriage

must neither exaggerate the merits of the culture nor
understate them owing' to insufficient attention to the

one

of the culture in question. It is imperative then,
reflection on
an
African Christian theology of
marriage to consider ways the biblical understanding of
and
with
the
it
sexuality
marriage
anthropology
presupposes can influence the understanding of marriage
and sexuality in modern Africa. Such a question would
necessarily take us beyond the issue of the form of
marriage to a consideration of what the scriptures can
contribute to the social construction of sexuality in African
societies.
Fundamental
to
the
understanding of marriage and
in
the
Judeo-Ch
ristian tradition is belief in
sexuality
creation.
Creation is
good and human sexuality is a
a
profound good;
good gift given by God to human persons
as part of creation. Although Christianity has not always
clearly drawn the necessary lessons from the Incarnation
it is also committed to the notion that Christ became human,
even in his sexuality li ke us. As Philip Keane notes, "there
is no exception
asserting that sexuality was left out
of the Incarnation."
Christianity has never given in to
the docetic heresy which spiritualizes the being of Jesus
and refuses to accept his humanity as real. We confess
Jesus as "true God and true man".
nuances

in

any

clau�r

"That we experience God's justification or acceptance
in and through Jesus Christ has profound sexual
implications. 'The Word became flesh.' Jesus was a
sexual

bei�p.
sexuality.

And here is God's affirmation of

our own

"

The Genesis account of the. creation of the first man and
reveals Israel's belief in the divine institution of
marriage. "Marriage was thus a good and holy undertaking,
blessing in the structur-e that God intended
bearing
8
it to have."
It was also a relationship of equals. The
author of Genesis notes that God's initial search for a
companion like the man proved futile until God made the
woman

God'n
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He brought the woman to man who burst out into
"This
at Iast is bone of my bones and flesh of ,my
song.
will be called WomanJ for out of man this
this
one
flesh;
one was taken"(Gen.2:23). Only woman is man's equal. That
is why the sacred writer says she is taken from man's rib.
"She is a
being as he is. a partner at the same
Th us. as Schillebeeckx poi nts out. "a
level of life."
servile submission of wife to her husband was seen even
in Genesis as a sinful situation. a consequence of
a
In
for
the
sin
in
Paradise
(Gen iii.16)."
punishment
marriage. the couple become "one flesh" (Gen 2:24). an
authentic personal community. They were to be co-creators
with God: "Be fruitful and multiply, and fill the earth and
subdue it." (Gen 1 :28).
woman.

hu�rn

...

�rd

Generally speaking. modern African societies need a
theology of human rights based on the creation account of
all human beings in the image and likeness of God. Such a
theology would stress the essential equality of every human
person. regardless of gender. race or social status before
God. It would be a ·sure foundation on which to anchor a
truly African and thus Christian ethic of marriage and
sexuality. In this regard. Ephesians 5:22-33 must be read
with extreme caution in African marriage ceremonies. For
although the New Testament author stresses also the fact
of
Christ's
self-sacrificing love for his Church as
paradigmatic for husbands, what seems to stay with many
husbands in this part of the world is the fact of their
headship and therefore su.periority in the family.
One problem which can arise with this understanding of
gender roles within marriage is that of violence against
women in the home. At.a wedding I attended last year. the
preacher during the homily advised the groom to give the
bride the occasional slap to beat her into submission.
whenever the need arose. I heard. this. I am not making it
up. I never believed, until that day. that anyone could say
such a thing from the pulpit. I do not intend to blame all
domestic violence on preachers like this. However. the
impact of such a 'sermon' on some members of the
congregation can only be imagined.
In spite of a phenomenal rise in higher education for
66
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part of the world

our

society

has still

a

way to go in according women their full dignity
human beings. In the family most men as still dibuno or

very
as

on

long

oga. Women have graduated from oriaku to the dubious
honour of odoziaku (even when some of them earn as much
and sometimes more than their husbands). The problem is
structural and stems from a culture which often accords
respect to the adult woman especially on the basis of her
status as someone's wife. The tragedy of this is especially
evident in the plight of widows, especially those with no
male or grown-up children to take care of them.
What is needed is an African theology of the sacrament
which both emphasizes the equality of the spouses and
of forming a
stresses
one
their role as
post-Easter
vivified
led
the
and
by
Spirit of Christ. Such a
community
community would be a living witness to the egalitarian but
complimentary intention of the Creator, who "in the
beginning" made them male and female in his own "image
and likeness." It would also be a community that waits in
hope for its Lord and Master. Thus, marriage would be
truly a sacrament, like the Church in whose sacrementality
it shares. It would not only be a cause of ontological
change in the couple, it would also bear witness to the rest
of the world about the magnaTia Dei.
2.4.

Eschatological Critique

Another important element in any discussion on Christian
marriage is the eschatological motif which many scholars
have shown to be one of the controlling elements in the
New Testament view on
marriage and sexuality. The
Christian community has always been aware of the passing
nature of time. It is a community that awaits the return of
its Lord. As Vatican II put it, the faithful of Christ is
aware that "we have no lasting city here." These are the
thoughts which condition the entire NT attitude to marriage
and sexuality. This attitude does not imply that Christians
of the world as some philosophers have
are despisers
charged and as some sects imply. It only cautions the
Christian to have a healthy attitude to every human good,
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including sex. Christians
light to the world. They

called to be salt to the earth,
in fact urged, even as they
await the return of the Lord, to help in building up the
earthly city since the kingdom itself has irrupted into it.
When Paul enjoins Christians to marry "in the Lord"(!
Cor 7:39), he includes marriage in humanity's new being
based on baptism in the Lord. Even so, marriage and all
other temporal states
concerns "are relativized by the
are

are

and2

1
Paul warns of "the impending
coming of the Kingdom."
crisis" (I Cor.7:26).
He would rather spare his audience

the

'distress

in

marrying"(lcor.7:28).

this

life'

which

comes

from

He continues:

brothers and sisters, the appointed time has
grown short; from now on, let even those who have
wives be as though they had none, and those who
mourn as though they w.ere not mourning, and those
who rejoice as though they were not rejoicing, and
those who buy as though had no possessions, and
those who deal with the world as though they had no
form of this world is
dealings with it. For the
Cor.
passing away." (I
"I mean,

presen�
7:29-31).2

This stress

on the imminent parousia not only relativises
but
also has an important bearing' on how the
everything
community organizes itself and constructs its relationships,
as
have shown. It also explains a somewhat lack of a full
blown theology of marriage in the canonical Pauline letters.
More important for our immediate purposes in this essay is
the fact that it
entails "radical witness in
personal
conduct" and self-sacrificing love in concrete relationships
among persons. As Cahill further points out, "the eschaton
(end time) stands in criticism of every present moral value
finite in
and norm; by its standards humans are not
their perceptions and projects, but also sinful."
Marriages in traditional African societies are inherently
dissoluble. Often the chief reason for their dissolution is
childlessness. Sometimes polygamy is the preferred option.
Some years ago, Eugene Hillman published a book devoted
to the reconsideration of African polygamy "in the light of

onl�3
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biblical
and
anthropoloqy,
exegesis,
,,24 Hillman
reflection.
points out in his book
"there are questions of justice and charity arising from the
wives of a
practice of "sending away" all but one of
�5
a
Christian."
Furthermore,
polygamist who would become
he wonders about the meaning of the Christian kerygma "if
ttle external observance of this particular law, no less than
the faith itself in Jesus Christ, is made a condition
qua non for admission into the Christian fellowship."
Although these are legitimate questions to which answers
must be found, on a case by case basis, especially in new
mission territories, polygamy must be seen for what it is
an institutional framework for the subjugation of women.
Although there may have been some reason for it in the
Africans
value
past, there is no reason for it today.
children. Sometimes, however, the stress on children has
An
become
inordinate
and
unchristian.
outrightly
must
be
to
the
of
critique
question
eschatological
applied
children in African marriages. While one must not minimize
or caricature the sufferings of childless or sterile couples
we
bear in
must always
mind. as the document on
reproductive technologies issued by the Congregation for
the Doctrine of the Faith (CD F) in 1987 says. a child is not

contemporary

theological

2the

si�f
-

a

right.
The child is not an object to which one has a right
nor can he be considered as an object of ownership:
Rather. a child is a gift. "the supreme gift" and the
most gratuitous gift of marr-iaqe, and is
living
7
testimony of the mutual giving of his parents.

a2

3. Conclusion

Marriage as social reality predates marriage as sacrament
of Christ's presence in the world. However. in the search
for the Christian meaning of this reality. these two aspects
of marriage as a real aspect of God's creation as well as a
of God's
real aspect
salvation
have
to be
seriously
considered. Human culture enriches the gospelj the gospel
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transforms and purifies culture in this symbiotic encounter.
As the SECAM document says, the issue in the search for
a theology of marriage which is truly
Christian and fully
African is an attempt "to bring to the communion of the
Church the riches which are proper to Africa to be shared
by everyone." It is, as well, "a question of making a
critical examination so as to draw out from the important
modes of expression what constitutes the
of the
8
of
Christ
and
the
fervour
of
African
faith."
grace
In the
first part of this paper I identified three
tmpor'tant ways in which the traditional understanding of
marriage in African societies can enrich the wider Church.
The strong sense of community in African
traditional

richnes�

can, for example, be exploited to enrich our
notion of marriage as sacrament.
A sacrament can never be a pur-ely private or individual
affair. As cultic manifestation of God's self-bestowal (grace)
on the human community, it is a public celebration. As an
in
to
to
share
this
invitation
addressed
persons
manifestation and in the fruits thereof it has a communal
as
well
as
a
personal character. For although each
individual is free to accept or reject the offer as individual
the
person, he or she can only be an effective sign
Church "in whioh Christ is the arch-sacrament.,,2
Thus,
given their community orientation and ability to unity
several lineages and people's, African marriages can indeed
be channels of God's grace, manifestations of christian
solidarity and avenues for active evangelization.
The gradual and graded approach to marrying can also
be a check against hasty arrangements which often end up
in divorce. If the involvement of whole families assures a
support base for married couples, the evolutionary nature
of marriage in African societies assures growth on the part
of the couple and awareness of the social, ecclesial and
personal implications of marriage. Finally, the religious tone
in African marriages is a crucial safeguard against the
tendency to treat marriage and life itself with banality and
an attitude of consumerism which appreciates people only
on utilitarian grounds.
The Christian understanding of marriage has to take note
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as institution. I have already identified
these forces above. In addition to these, a
comprehensive christian theology of marriage in Africa must
as
also
such
issues
address
economics,
population,
technological advances, increasing opportunities for higher
education for women, unemployment, etc on the structure
of marriage and family in Africa. These issues, in the
African context are bound
to colour
our
theology of
Christian marriage. The crucial point would be whether the
theologians would have the courage to ask the relevant
questions and whether the Church could make changes in
its understanding of African cultures; and, where there are
important insights to be shared, propose, for universal
acceptance by the entire Church, legitimate practices
related to marriage in Africa. Simply put, the question in
this regard is whether the 'Africa thing' can also be a
'Church thing', and a truly catholic practice.

marriage and family
some

of
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