Death on the Move






Death on the Move:

Managing Narratives,
Silences and Constraints in a
Trans-National Perspective

Edited by
Philip J. Havik, José Mapril
and Clara Saraiva

Cambridge
Scholars
Publishing



Death on the Move:

Managing Narratives, Silences and Constraints in a Trans-National
Perspective

Edited by Philip J. Havik, José Mapril and Clara Saraiva

This book first published 2018

Cambridge Scholars Publishing

Lady Stephenson Library, Newcastle upon Tyne, NE6 2PA, UK

British Library Cataloguing in Publication Data
A catalogue record for this book is available from the British Library

Copyright © 2018 by Philip J. Havik, José Mapril, Clara Saraiva
and contributors

All rights for this book reserved. No part of this book may be reproduced,
stored in a retrieval system, or transmitted, in any form or by any means,
electronic, mechanical, photocopying, recording or otherwise, without
the prior permission of the copyright owner.

ISBN (10): 1-5275-0757-2
ISBN (13):978-1-5275-0757-9

1) useon | e QD s

Centro de Estudos
Comparatistas

FCT Fundagio para a Ciéncia e a Tecnologia
MINISTERIO DA CIENCIA, TECNOLOGIA E ENSINO SUPERIOR



TABLE OF CONTENTS

List Of HHUSEFALIONS. ... X
LiSt Of TAIES....ecveeiieceser e Xi
FOrEWOIT.......coiiieiie e Xiii
EAItOrS NOLE.......oiieiieeeeeee s XXii
INEFOTUCTION. ...ttt 1

Philip J. Havik, José Mapril and Clara Saraiva
Part |—Death: Theoriesin Motion
(0147 1011 G @ TR 12

Death and What Comes After: Immobilising the Dead and Migration
Maurice Bloch

The Transcendental and the Transactional............ccccoovvenereinenieenens 12
The Organic, the Inorganic and the Immovable..........cccccocvvevvcvvenenene 14
Decomposing Bodies and Permanent Places...........coecvvneereneccnene 17
Migration ADFOBA ..........ccooveiririirie e 20
ChADLEr TWO ..ttt et et sae s 24

Missing Bodies and Belonging in Manjaco: Or the Past and Future
of some Funeral Customs in the Context of Cosmopolitanism
Eric Gable

T (oo (1 i (o o FO RO 24
ShamEful SUICIES.......c.eiiueeieiecie et 26
REMITLANCES.......cveeitietece ettt st re s 28
Death @S REMITTANCE .....cveccveceeceecreetece ettt 30

Concluding REMAIKS.........coueiiirieirie e 33



vi Table of Contents

Chapter THIEE ....viveee ettt 36
Death that Moves: A Theoretical Approach to Death and the Possible
Implicationsin Transnational Settings
Anastasios Panagiotopoul os

Death and Anthropology .......co.eeveerinieirinereere e 36
TheDead in CuDA.........ccoiiiiiie e 41
Death and Migration: or “death-and-migration” ............cccoeeveeereneenenn 47

Part [|—Transnational Circulation of Bodies, Spiritsand Rituals

(0147101 (= g | TS 56
“Fallen Leaves Return to Their Roots’: The Invisibility of Death
and the Idea of ‘Home' in the Burial Politics of Chinese Migration

Irene Rodrigues
INEFOAUCTION. ..ot 56
Statistical Trifles and avery Coolie Urban Myth ........cccccvevviinenne 57
A Public Funeral and a Private Desth: Strengths and Possibilities...... 63
Creating Roots and the Idea of ‘Home' in Chinese Migration............. 68
Chapter FIVE. .. .ot 74

Diversities within Cemeteries: The Otherness in the Expressions
of the Funerary Heritage in Spain
Sol Tarrés, Ariadna Solé and Jordi Moreras

Introduction: Where to Bury “the Other Dead”? .........ccoveevveveeennene 75
The Place of the “ Other Deceased” in HiStOry.......ccooevvvcvnivvesennnnne 78
The Experience of OrdinancCe...........cocvovvvveveveceeieesese e 83
The English Cemetery inMalaga..........ccooveeeeeeveeieveninse e 83
The Muslim Cemetery in Barcia (AStUIas) .......coeoevereeeriennenieienieneas 86
The Hebrew Tombs in the Cemetery of Sant Andreu de Palomar
(BAICEIONA) .....cveeeeeieiete et 90

Conclusions: When There is no Place for the “ Other Deceased” ........ 94
(0147 1011 g TS 98

Person, Death and Gender between Lisbon and Dhaka

José Mapril
INEFOTUCTION. ...ttt 98
A History of Bangladeshisin Portugal ..........cccccevveveeveeienenesnnennenns 102
The Dithidar-Dari ..o 104
Places Of REAEONESS.......ccocvviiieireeeee e 107
Living Widowhood Transnationally ...........cccccvevrenennienencneenes 110

(@00 0101 181 0] 01T 112



Death on the Move

Part [I1—Migration, Morbidity, Mortality and Public Health

(0147 1010 = Y= o

Transnational Death Survey: A Focus on Death Related Attitudes
Violeta Alarcéo, Elisa Lopes, Filipe Ledo Miranda and Sofia Ribeiro

1100 1 (') o P

(01471010 gl =T o | S
Health Services and Attitudes Towards End of Life Care and Death:
A Multi-ethnic, Cross-sectional Survey
Sonia Dias, Ana Gama, Ana Tavares and Violeta Alarcao

911070 [ 70x1 ) o FH RS TRRR

(0147101 g 1\ 11T
Mental Health, Morbidity and Mortality of African Immigrant
Communities in Portugal: Implications for Primary Care
Philip J. Havik

INEFOTUCTION. ...t

Immigrant Communities, Mental Iliness and Public Health

TN POFUGAL ...t

Migrants' and Practitioners’ Perceptions...........ccoveeeveneenenceneneas

Final CoNSIAErations........ccocvveiieeereeiese et sneas

Part |V—" Placing the Dead” and the L ocations of Death

(0147 1011 g = o TS
A Few Lost Boxes on the Highway: On the Move with Friendship,
Death and National Cultures
Antonio Medeiros
FrIENAS ..o
Some Traps in the Highway, Flows of Culture and Stories from
RIDAJAVIAL......ccveeiiiiece e
Which “Country” of the Blessed SOUIS?........coceevineienineicnenee

Vii

207



viii Table of Contents

(Still) Domesticated Monumentsto the Dead...........cccccceevvievennnee. 212
CONCIUSIONS.....ocitiieieriiieise ettt 214
(0147 1010 gl == = o S 218

“Waiting for the Reunion”: Death, Dying, Cremation and Cape Verdean
Notions of Belonging in Greater Lisbon
Max Ruben Ramos

INEFOTUCTION....c e e 218
The Cape Verdeansin Portugal: A Brief Overview..........ccccoceeeeeee 219
Death, Repatriation and Cremation among Cape Verdeans

LT o (0 o = T 221
The Nazarenesin Portugal ...........ccccoveveveiecesie s 222
Waiting for the REUNION. ........c..cveeeeeece e 222
CONCIUSIONS.....coeiiiiiiintirieiee ettt sbe e 226
Chapter TWEIVE. ...t 229

“They Won't Go There with Flowers’: Non-Evident Deaths in Migration
Ottavia Salvador

11700 (¥ Tox 11 o] o RSSO OURRRROt 229
INSIAE SEOMES......eeiteeeiee ettt ettt sbe e eare e sabeeeaeee e 231
Meaningful BOIES.........ccoiireiieiireeeeie et 236
OFal SOUICES......veiteeiteeite ettt ettt ettt sae e ne e saeeebeenns 240
F N 0] 0= 0 | S 242
(01071010 g 011 == o S 245

Moving the Dead and Building the Nation: Martyrsin Timor-Leste
Susana de Matos Viegas and Rui Graca Feij6o

INEFOAUCTION. ... s s e 245
Contemporary and Past tensions:. Concentrating the Dead in One

PLACET? ..ot 248
The Ossuary and the Ambivalence of the Armed Struggle:

The Case of ATONSO SAVIO.....cccivveiiirieereeee e 253
Opposing Scales: The Saga of National Heroes and the Return

to the Place of Origin: Konis Santana.........ccccceeeveeveveeneseesennens 255
Calvaca SMEMOTTE .....cc.cvviieiriie e 257
Burying inthe Place of Origin......cccceceveverie v 259
CONCIUSIONS.....oeitiieiertiieiseiee sttt st 261

ACKNOWIEAGEMENTS.......o e e 262



Death on the Move

Y LAY 0 o TR
Cristiana Bastos



LIST OF ILLUSTRATIONS

Figure5.1: Anglican Church of Saint George, ancient funerary chapel ... 84

Figure5.2: Interior of the English Cemetery in Malaga..........ccccceeevvenneas 85
Figure5.3: Door to the Muslim Cemetery in Barcia.........cccccccveeeevvenennns 88
Figure5.4: Touristsinside the Muslim Cemetery in Barcia..................... 89
Figure5.5: Niches in the 6 department of the cemetery of Sant

ANGIEU ...ttt et st b e b b sre e 92
Figure 5.6: Tombstones (matzeva) on Jewish graves in the cemetery

OF SANE ANAIEU......coie it 93
Figure 13.1: A grave in the Fataluku speaking region (1960) ................ 249
Figure 13.2: The Garden of HEroes..........ccoceoevenenenencneeeeeeeie e 251

Figure 13.3: NUAlata graves.........coeverereeneee e 261



LIST OF TABLES

Table 4.1: Evolution of the number of deaths among Chinese citizens
compared to the total of Chinese population residing in Portugal,

between 2008 and 2014 ..o e 60
Table 4.2: Comparison of the number of deaths of Chinese citizens

with foreign population groupsin Portugal in 2012 .........cccccceevveeeenee. 60
Graph 7.1: Gender distribution in each country (percentage) ................ 123
Graph 7.2: Distribution according to age group and country of origin

(PEFCENLAGES) ...ttt 124
Graph 7.3: Distribution according to marital status and country

Of OrigiN (PEFCENTAgE). .. .. e eeeeie et e 124
Graph 7.4: Distribution of educational level according to the country

Of OrigiN (PEFCENTAgE)......eeeeeee e 125
Graph 7.5: Distribution of average time of permanence in Portugal

1= oo 0112w o) o o WSS 125
Graph 7.6: Religious beliefs by country of origin (percentage).............. 126
Graph 7.7: Religion by country of origin (percentage) ........cceeeveerevrnne 126
Graph 7.8: Preferred country of death by country of origin

(0= (o= 01" =) S 127

Graph 7.9: Circumstances of death by country of origin (percentage) .. 127
Graph 7.10: What happens to the body after death by country

Of Origin (PEFCENLAGE)......c.civireeeereiieirie et 128
Graph 7.11: Attitudes towards death by country of origin:

Preparation of the body and death ceremony (percentage) ................ 129
Graph 7.12. Attitudes towards death by country of origin: organ

donation, euthanasia, life support (percentages) ........cccocevevereereneenn. 129
Table 7.1: Socio-demographic characteristics of the participants by

COUNETY OF OFIQIN ...t 135
Table 7.2: Attitudes towards death and the end of life..........ccccoeennnneee. 136
Table 7.3: Attitudes towards death and death procedures....................... 137

Table 7.4: Non-adjusted and adjusted association between organ
donation and socio-demographic characteristics, cultural,

health and attitudes towards death ............cccovveirineininnrcee 138
Graph 8.1: Marital status of participants (%) by SEX......ccoceveiirenennene 143
Graph 8.2: Country of birth of participants (%) by SEX......ccccceeeverennnne 144

Graph 8.3: Average years of education of participants, by sex.............. 144



Xii List of Tables

Graph 8.4: Occupation of participants (%) by SEX ......cccceeveriviieiesrennnn 145
Graph 8.5: Religion of participants (%6) by SEX......c.ccoveevvereereerereseenenns 146
Graph 8.6: Refusal hedlth care provision in Portugal (%), by sex ......... 147
Graph 8.7: Refusal hedlth care provision in Portugal (%) by country

Lo o 1 RS 147
Graph 8.8: Use of emergency servicesin Portugal (%) by sex............. 148
Graph 8.9: Use of emergency servicesin Portugal (%) by country

OF DITEN Lo e 149
Graph 8.10: Use of health services outside Portugal (%) by sex ........... 150
Graph 8.11: Use of health services outside Portugal (%) by country

OF DIFEH ceeee 150
Graph 8.12; Use of health services abroad (%) by country of birth....... 151
Graph 8.13: Knowledge of organization/association that could

provide health assistance (%) by SEX ....cccvvcevevievv v 152
Graph 8.14: Knowledge of organization/association that could

provide health assistance (%) by country of birth............ccccoceevenee. 152
Graph 8.15: Preference for place of death (%) by SeX .coocvvevviviccene 153
Graph 8.16: Authorization for use of life extended support means

for an undetermined period of time (%), by SEX ....ccceveieriiiiine 154
Graph 8.17: Recourse to euthanasia (%) by SeX.......ccoceveverereienennenn 156
Table 8.1: Socio-demographic characteristics of the participants

DY SEX. 1ot 164
Table 8.2: Health care utilization by SEX ......cccccvveievv i 165
Table 8.3: Preference for place of death by SeX......ccccveveeevciiiciiinins 166
Table 8.4: Authorization for use of extended life support means

for undetermined period of time by SEX. .....ccccvevvvvceeceecerere e 167
Table 8.5: Recourse to euthanasiaby SEX........cccovveeeevenencnncesnnieseeeens 168
Table 9.1: Self-evaluation of quality of life and mental heath............... 180
Table 9.2: Evaluation Access to Health Services (SNS) .......cccoeiereneee 182
Table 9.3: Evauation Access Health Services (SNS) and psychological

SUFFEING (CV) et e 183

Table 9.4: Evaluation Access Health Services (SNS) and psychological
SN (= (L aTo T (€] =) TS 184



FOREWORD

The present volume is a collective effort to address one of the great themes
of al times: death and the reactions it evokes in humans. Precisely because
it is such a perennial theme, it requires regular updates. The editors and
authors, therefore, should be praised for the impressive way in which they
achieved that purpose.

At the outset of The Golden Bough—the book that constituted the
launching pad of modernist anthropology—Sir James Frazer tells alargely
fictional tale about a king in Antiquity who, in the woods close to Lake
Nemi, not far from the present location of Rome, has to come to terms
with the strange fate of knowing that whoever kills him will become his
rightful heir. For that reason, the king spends his nights in vigil, walking
anxiously around the sacred oak that symbolizes the centre of his power.
He waits for a death that may come at any moment, delivered by the hand
he least suspects. To us, today, the challenge presented by Frazer's tale
does not lie primarily in its substance, but in what he was trying to convey.
He was less concerned with exemplifying the nature of anguish or the fear
of death, than in showing that by posing a threat to life as a social
phenomenon, death promotes life. The potential for life that existsin death
is the very mechanism of sacrifice, a ritual device that has fascinated
anthropology from its inception.

When living beings die, they do not die completely, because their
shape lives on in other beings of the same species, and also because their
existence remains forever inscribed in the history of that species. A
butterfly dies but other butterflies continue to live. Because the butterfly’s
shape reflects the history of the species, each specimen continues the
existence of previous specimen — which was, after al, the great discovery
that Darwin made. The death of aliving being is akind of syncopation; an
interrupted continuity in social life; it is not an end, only a detour in the
social symmetry of life. In that sense, death is a rhythm of sociality. Life
has a rhythm because it is undeniably social. Even as each one of us dies,
life continues.

It so happens that, in the case of humans, the complexity of this
process is greater than with other species. The death of a person is even
less of afinality than that of a butterfly, because the person transcends — as
Maurice Bloch proposes in his essay in this collection. In other words,
when human infants become persons capable of reflective thought and
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speech, they start existing for themselves, out of themselves. This means
that we can even claim that people both ‘die more’ and ‘die less' than
butterflies or tigers, because they are ‘richer’ in their being, as Heidegger
put it.

Thus, the reason why Frazer's tale does not describe an individua
condition (the horror at the contemplation of death by a singular person) is
that the death of the king by the oak tree is both an ending and a new
beginning: le roi est mort, vive le roi!, as the French used to say. Among
the Shilluk of East Africa, about which another great anthropologist has
written (Evans-Pritchard), the king could never die, and so he was buried
alive when a new king, younger and stronger, was enthroned to replace
him. Further south, in the Great Lakes region, among the Nyakyusa
studied by Godfrey Wilson, the moment that the king became weak or ill,
he was discreetly choked to death by his counsellors, who were his friends
for life, those that had constantly been around him since early childhood,
and whom he implicitly trusted most. They killed him in order to preserve
thelife of the kingdom. It was an act of love, not of hatred or despair.

All things considered, the question we have to address is. when
someone dies, what exactly is dying? It may seem silly to put the matter in
this way but, if we carefully consider it, we can see that the object that
death rituals are concerned with is deeply ambiguous: death rituals do not
celebrate an organism belonging to the human species; they do not
celebrate a mind; nor do they celebrate an ingtitution. In relation to life, the
human person is intrinsically composed by these three aspects. The death
of a person is not the end of each one of these aspects (the organism, the
mind, or the social role), but a break in the harmony that life had ensured
between them. In fact, there have been authors who insisted that the break
in that harmony between the three aspects of personhood is a gradual thing
that can start whilst we are still technically alive: when we are seriously
ill, profoundly depressed, or deeply humiliated. If death is the
anthropological theme par excellence, it is because it confronts us with the
ambiguity of what it isto be a person. A person is a composite entity, hard
to pin down, whose organic survival is only part of the matter. In spite of
being eminently social, the person is capable of overcoming that
inherence. The transcendence of the person is both a product of sociality
and a partial freedom from it. That is perhaps the biggest aporia that fuels
anthropology as a discipline.

A series of uncertainties come together in the death of a person. At
death, a whole series of relations that continue, do so in a different way.
Through the relative differences that they summon, upon the death of a
person, these relations start to make more sense. The companions of the
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Nyakyusa king who smothered him, did it out of love for the king as a
person, and for the king as the epitome of his people—the two aspects
were conjoined in the actua person of their life companion. Thus, by
killing him, they aimed at avoiding the death of the king and, by
implication, that of the people that were a part of the living entity that was
the king. Relations transcend, they go beyond those that created them.
Those relations that survive the death of the person that held them are like
those that survive so many other things—such as, for instance, the
separation of two friends when one of them leaves on a journey. Saint
Anselm complained that when he was forced to leave the monks with
whom he lived in his monastery in Canterbury Cathedral, he suffered a
painful ‘wound to the soul’. The death of people is a more extreme case of
that.

Space and time are always intertwined. That is why death is not only a
guestion of temporal discontinuity, it always relatesto the land. Our life as
persons (what anthropol ogists have been calling ‘ personal ontogeny’ since
the days of Raymond Firth) never occurs in a void, and could never occur
in avoid: the body is an aspect of the person as much as the mind and the
social relations. Thus, our duration always occurs in relation to particular
spaces. Since lifeis social, that space is always a shared environment. That
is why the theme of death in motion that several authors explore in this
book is rather well chosen. We are led to ask: if death is motion, to what
extent does it reflect the movement of the person dying? Throughout the
twentieth century, the sociocentric tendency led us to value structure,
stability, order, in our analyses of sociocultural phenomena. We wanted
motion to be ordered movement, to be progress — the catch phrase of
Auguste Comte. Whole nations were built on the basis of that idle hope.

Today, however, we can clearly see that the sociocentric tendency
clouded our anthropological vision, preventing us from seeing that the
frontiers that humans construct between them are unavoidably in motion.
People move around and, by doing so, move the frontiers of the world in
which they circulate. There are Portuguese people buried all over the
world; there are Jewish or Armenian graveyards in the most varied spots
(places where often today there are no Jews or Armenians); there are dead
people that undertake long journeys to end up buried in the land from
which they departed many years before. (Could there till be among our
readers some who read, during their childhood, the brilliant book Les
Tribulations d'un Chinois en Chine, by Jules Verne, where the author
plays around with this aporia?)

That is why not al death movements are the same. The Armenian or
Jewish diasporas are death movements that produced dead people whose
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land no longer exists; this was however not the case with the Portuguese.
After al, Ferndo Mendes Pinto returned to his father's farm in Pragal to
write his unforgettable book before dying! This aerts us to the fact that
thereisarelation that is impossible to erase between people and the world;
a relation between acts of sociadity and the land in which they are
inscribed. Many that migrate keep their land, while othersloseit. And then
there are those who lose their land because they lose the feeling that it is
theirs. It was not by chance that Mé&rio de S&Carneiro — a poet who wrote
so masterfully about the ambiguity of personhood — chose a hotel in Paris
to commit his famous suicide. As he became global, a citizen of the world,
he found he had lost his land; he had lost a land that was no longer his.
That other famous suicide, Stefan Zweig, was also literally dislocated. He
found that, however warmly he had been received in Brazil, he could not
continue being who he was in a strange land. When we lose our land, our
being as a person suffers radical ateration. But, as it occurred in these
cases, does it always change in a manner that promotes the unviability of
the person? | do not think so, since there have been many human
movements (both singular persons and collectivities) that ended up
reinventing new lands. Movement, however, is aways a challenge to
social insertion and, thus, a challenge to the person who, changing lands,
runs the risk of not being able to reconstruct him or herself. This is the
challenge that the anthropology of settler societies (the United States,
Ausdtralia, Brazil) has had to address for over a century by now. It is the
challenge that, in Brazilian candomblé is so powerfully symbolised by the
“Caboclo”, a black Plains Indian, or by the reconstructed autochthony of
quilombos that the present government of Brazil wants to erase.

In 1985, a colleague of mine at the University of Southampton was
caled in as an interpreter by a hospital where a Portuguese man lay dying
of cancer; he could not speak English, and it was necessary to record his
final wishes. The man told my colleague that he had been a cook for arich
Jersey family for thirty years. He had no friends on the island, and he had
no living relatives in Portugal. He had no specific wishes to convey. The
next day, my colleague went back to the hospital to visit him, but he was
already dead. Was his body used for medical purposes? Who knows?
Nobody knows what happened to this man without ties. What was his
story, such as he recounted it to himself during those last hours of his
lonely, rootless life? No memory survived, even of his name. Contrary to
Mario de S&Carneiro or Stefan Zweig, or to the Jews who passed through
Lishon during World War 1l and are now buried in the cemetery of Alto de
S0 Jodo, this man died twice. What might the percentage be of people in
the history of mankind that, at death, disappeared so completely from the
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life of the living, such as he did? The death of a person, just like the
person itself, is a complex phenomenon. This reminds me of the famous
rhyme by Carlos Té, that master of being Portuguese: “| staged my burial /
to find out who'd turn up / when | saw you weren't there / | thought I'd
die”. These are the forgotten ones—but they are not the majority.

Yet, there are people to whom death is refused, or that have others
trying to ‘stea’ away their death. So, in the sense that the death of the
person is more than just the death of the body, it becomes possible to
commit thanocide—that is, to kill death, if you allow the neologism. That
is the case of abinosin Eastern Africa, about whom their compatriots say
that they “do not die”. | have often wondered about the real meaning of
this sentence. What kind of information can be secretly contained in such
an unlikely statement? And for that reason (because they do not die),
pieces of the body of an ahbino have huge value for black magic—once
again arelation to the land emerges—given that these relics are supposed
to help in the discovery of gold! That is the reason behind a series of
attacks on albino children in the last decade, in which their limbs are
brutally cut off for that purpose. Recently, a group of albinos decided to
alert the media to this tragic situation in Tanzania, Maawi, South Africa
and Mozambique. Let us hope that they manage to make their voice heard
amid such an abject tragedy.

Albinos are white while being black and as such they are neither, and
so they have no place in a land that, for Africans, is a ‘black land’. The
great poet of Africanity, Léopold Sedar Senghor, called a naked black
woman his “Promised Land”. Death is symbolicaly stolen from the
albinos. You may say: it is al a game of symbols, nothing more. It is, but
it is also agame where life and death are mixed in such a profound fashion
that some, because of greed, steal life and death from these poor oppressed
beings. In the case of the albinos of East Africa, this thanocide is not
collective, since it happens to singular persons. However, there are many
more examples of thanocide in history, in which the targets were
collectivities. Generally (and luckily) this type of thanocide is amost
always frustrated. Let us find examples. the Yazidis, that were recently
subject to mass killings by warring parties in Syria (and it is rather too
simplistic to assign the full responsibility for that to a more or less ghostly
entity, that does not even possess a recognized name); the Jews, that Hitler
and his partners murdered; the more than one million Armenians, that the
Turks tortured and killed in 1915—in a sense, all of these people till live,
no matter how many excuses are uttered by the Germans of today, or that
the Turks refuse to admit the unavoidable historical data, or that the
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governments that support the war in Syria cast the blame upon that ghostly
caliphate.

It is not precisely known who organized the destruction, a few years
ago, of the imposing Memoria Church to the Armenian Martyrs, erected
by the survivors of the genocide in Dayr as-Zawr, in Syria. It was
undoubtedly another attempt at collective thanocide that, however evil it
seemed, was eventually foiled. Dayr as-Zawr is the place where the worst
atrocities against Armenian women and children were committed in 1915;
it was the stage for the fina moments of that tragic and grotesque
movement, the expulsion of the Armenians from their ancestral lands.
Recently for example, a lot of exposure has been given in the media
regarding the destruction of Palmyra (because of the greed for gold
brought by tourists), but this other act of thanocide was deemed by the
European media as unworthy of much attention. And yet, from a human
point of view, it is something rather more disturbing that shows that, one
century after the Armenian genocide, the hate that provoked the first
genocide of modernity survives and is still capable of killing.

Ironically, however, if there are people capable of such barbaric acts, it
is only because the Armenian martyrs are till alive — their land is till
crying for them in spite of Turkish silence. They are martyrs, since what is
relived at the death of each one of them as a singular creature, is larger
than them. The warlords of today tried to kill their death, but their death
re-imposed itself. Thus, they die but remain alive, because collective
memory will not allow them to die. This is the mystery that life sets in
negotiating between the individual and the collective. The companions of
the Nyakyusa king were able to sustain the life that the king represented
by killing the body of the king. In the same fashion, and contrary to their
wishes, the warlike Sunnis forever cal back to life those they seek to
destroy. The barbaric acts of thanocide that are being committed all over
the world are intended to destroy memory. But it is easier to destroy
buildings and kill people than to erase post-traumatic memory. Those
tragic victims, having personally died, end up finding life in the collective
to which, as martyrs, they give life. That is, in the end, the logic of
sacrifice—death that brings life.

Thus, are we aerted to the contemporary quality of the other major
theme in this book: the invisibility of death. When | began to ponder the
guestion of death forty years ago, the theme of invisibility was
unavoidable, because the civilizational values associated to European
modernity had thrown a kind of veil over physical death. They did it
because, for the ‘moderns’, death had become shameful. When | arrived in
Alto Minho (North-West Portugal), | was a young man coming from
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Southern Africa. | was immediately struck by the way in which death was
used by the rural people of northern Portugal as a central means to achieve
life. In those days, the rural minhotos did not hide death, as the modern
people in towns among whom | had been raised were prone to do. Rather,
people who were ambivalently dead (uncorrupted corpses) were being
used as means to achieve the continuation of life, prosperity, fertility.
They were instruments for ‘Life’, as Hocart had insisted many years
before. Although this turned out to be the last chapter of my book Sons of
Adam, Daughters of Eve, it was the first one | wrote; it was this chapter
that launched my exploration of what it was like to live in the Alto Minho
then. It was written to be presented at a seminar in All Souls College,
Oxford, where Rodney Needham and his associates were exploring the
implications for anthropology of the great epistemological changes
brought about by Wittgenstein at the time of the Second World War. It
was a poststructuralist essay, | can now seeg, in that it was directly moulded
on anotion of structuralist causation.”

L ater, together with the historian Rui Graca Feijo, we started exploring
the matter of cemeteries: why had there been such a strong resistance to
the building of cemeteries that lasted for over a century in this region and
was till not completely done with when we arrived there? | saw that the
resistance to the control of death by the modern state was of a piece with
the cultivation of rural autarky that led to so many conflicts in the region
and it had to do with who had a right to the land. Children that died at
birth were buried inside the house, much like those that died had to be
buried next to their spiritua home, the parish church, not in faraway
cemeteries. This sense of wholenessin socia living, this way in which the
collective overcame and denied the individual death, was a theme that
pursued me for a long time, as | explored the meaning of myths
concerning enchanted mooresses (mouras encantadas) or the resistance to
the building of roads by the modern state. In the end, together with
Herminio Martins we edited a collection of papers entitted Death in
Portugal, that proposed it was time to cast a new look upon death and its
social implications. We were seeking to reconstruct some form of

' J. Pina-Cabral. 1986. Sons of Adam, Daughters of Eve: The Peasant Worldview
of the Alto Minho (NW Portugal). Oxford: Clarendon Press; Herminio Martins, Rui
G. Feijé and J. Pina-Cabral (ed.s). 1983. Death in Portugal. Oxford, JASO (see
aso:

https://www.anthro.ox.ac.uk/sites/defaul t/files/anthro/documents/media/jasol4 1
1983 note.pdf); J. Pina-Cabral. 1987. “Paved Roads and Enchanted Mooresses:
the perception of the past among the peasant population of the Alto Minho (NW
Portugal).” Man n.s. 22: 715-735.
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universalism, when faced with the individualist and particularist tsunami
that was overtaking anthropological theory at the time, with the emergence
of postmodernism as a global ideology.

Nevertheless, after all these years, we can raise a legitimate question
here: what has our post-modernity done to death? The answer must surely
be that our death is still shameful, but, contrary to modernist death, it has
again become visible. Death became the great means for the theatrical
makeup of our civilizational hunger: a more continuous and more intense
show than even football. Thousands of people die violently every day in
the streets and squares of our world but, most importantly, the images of
their deaths are distributed afterwards by the mediainto our rooms and our
screens, into our most private spaces. And, judging by what the powerful
of the world say, in the years to come those spectacular deaths will
probably continue in large numbers. The dead of Nice, Paris, London,
New York, Syria, Yemen, Afghanistan... they die so they can be seen by
us. | do not believe that there are more assassins in the world today than
there were before: the spectacle of death has always been a fascinating
entertainment. What else could we call the autos-da-fé that were staged by
the Portuguese Inquisition in the Terreiro do Pago in Lisbon, or the public
hangings so characteristic of Anglo-American towns until not so long ago?
Today, however, the spectacle of those deaths and of the destroyed spaces
that mark them is universal. Who can ignore the state of a city such as
Aleppo after it is bombed by Americans, English, Russians, Turks and
French?

Death as political currency is now more visible than it ever was. Note:
it is not only when dead bodies or ruins where human bodies are buried
are shown on TV that death becomes a spectacle. It is also in the
summoning of the images by those who have already seen a thousand and
one scenes of that type. We al have seen pictures of the remains of
Hiroshima, we al know what happened to the people there. Listening to
some media-crazy political leaders nowadays who rule over nuclear
powers, some, like me, contemplate the possibility of being among the
incinerated. Others probably think that they might be spared by the skin of
their teeth. That is why there is a whole discourse on privilege hidden in
these post-modern spectacles of death.

In conclusion, at a time when as many die by drowning in the
Mediterranean in a year as in the oil wars in the Middle East—some
looking for a job, others attempting to defend their homes from oail
interests—the invisibility of death that modernity sought seems to have
come to an end. Although the individual death of each one of usis likely
to become more and more decorous and invisible, the fact is that the
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postmodern show of death grows every day more spectacular and occurs
with greater frequency. Look at the mobilisation of right-wing dreams of
power that is being fostered by the media exposure of the private deaths
provoked by the death penalty in the United States! We live in aworld of
hyper-visible death, where the logic of sacrifice (personal death being
mobilised to produce collective life) is increasingly the mediatic currency
of thisworld of ours, aworld in permanent disarray.

Jodo de Pina-Cabral
University of Kent
October 2017



EDITORS NOTE

The present book is an output of the research project PTDC/CS-
ANT/102862/2008 ‘ The invisibility of death among immigrant populations
in Portugal: vulnerahilities and transnational managements' funded by the
Foundation for Science and Technology (FCT) in Portugal (2008-2012).
The papers resulting from the project were published in Portuguese as
Movimentos, Espiritos e Rituais: gestfes da morte em cendrios transnacionais,
edited by Clara Saraiva, Simone Frangella and Irene Rodrigues, by
Imprensa de Ciéncias Sociais in Lisbon in 2016. The foreword by Jo&o
Pina Cabral, the chapters by Maurice Bloch; Eric Gable; Anastasios
Panagiotopoulos; Irene Rodrigues; José Mapril; Sol Tarrés and Jordi
Moreras; Violeta Alarcdo, Filipe Ledo Miranda, Elisa Lopes and Rui
Simdes; Antonio Medeiros; Ottavia Salvador and Rui Graga Feij6 and
Susana Matos Viegas and the afterword by Cristiana Bastos, included in
the aforesaid publication, were revised and trandated for the present
volume. In some cases, i.e. the chapters by Violeta Alarcdo et a. and by
Sol Tarrés et al., these were co-signed for this publication by other authors
not involved in the Portuguese version. The Introduction, and the chapters
in Part 111 by Sénia Dias, Ana Gama, Ana Tavares and Violeta Alarcéo;
Philip J. Havik and Part IV by Max Ruben Ramos were specially written
for the present volume.

The tranglation of the preface, as well as the preparation of the index
and the final formatting of the manuscript was funded by Portuguese
national funds provided by the FCT—Fundacéo para a Ciéncia e a
Tecnologia, |.P., in the scope of the project UID/ELT/0509/2013 and
administered by the Center for Comparative Studies, Faculty of Letters,
University of Lisbon.

Extensive fieldwork was carried out by project researchers in the
Greater Lisbon areawith regard to a number of immigrant groups included
in the study, namely Caboverdeans, Guinea-Bissauans, Bangla-Deshi,
Chinese and Brazilians. A sample of Portuguese respondents were
included as a control group. Protocols, and manuals for conducting
interviews and processing data were specialy developed for project
research. Each researcher was responsible for a particular group, with
whom they often had previous field experience, carrying out participant
observation on funerary rituals and ceremonies associated with their burial
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and mourning rituals. Open interviews with members of these groups and
immigrant associations were completed with a transnational death survey
with representative samples of each group. In addition, bibliographical and
archival research was carried out in Portugal on the legislation and
procedures involved in the repatriation of remains between Portugal and
Cape Verde, Guinea-Bissau, Bangladesh, China and Brazil. Also, research
was undertaken on the causes of death of persons with Portuguese
nationality and foreign nationals pertaining the countries of origin of
immigrants.

In the course of the project, members of the research team presented
papers at national and international mesetings, publishing articles and
chapters in Portuguese and foreign academic outlets. A fina project
conference was held in March 2014, convened by project coordinator
Clara Saraiva, in collaboration with Irene Rodrigues, Simone Frangella
and Max Ruben Ramos, bringing together authors also included in this
volume as well as other specialist scholars, invited for the occasion.
Project consultants Maurice Bloch, Francoise Lestage and Cristiana Bastos
also participated in the meeting. A number of discussants contributed to
reviewing a number of conference papers which are included in a revised
form in this volume, namely Jodo Vasconcelos, Eugenia Roussou, Javier
Algandro Lifschitz, Nuno Dias, Cristiana Bastos, Beatriz Padilla, Diana
Espirito Santo and Frederico Rosa.






INTRODUCTION

PHILIP J. HAVIK, JOSE MAPRIL
AND CLARA SARAIVA

In the chapters of this book the authors analyse the different symbolic and
practical aspects of migrants’ perceptions of death and mortality. By
involving the circulation of bodies, people, commodities and ideas, death
is a phenomenon that demands a transnational approach. While the
question of migration is associated with the questions of movement, of
change, adaptation and resettlement, the question of death is no less
dynamic. Despite being a fundamental issue, above all in ‘Western’
societies in which death has become a taboo and is considered as
something that happens to ‘others’, the distancing from the last rite of
passage has led to its becoming part of the realm of myths and
preconceptions. Given that death and dying is related to the (increasing)
mobility of persons and populations and the (re)creation of sites of
belonging and association with people’s roots and spaces of origin, it had a
particular bearing upon the debate regarding migration and location. In a
globalised world, it raises questions regarding the distancing towards and
the invisibility of death and dying among immigrant populations,
permanently on the move between their countries of origin and their new
destinations. How do immigrants look upon death and how are notions
associated with it incorporated and transformed in the diaspora? How do
the different groups of immigrants conceive the notion of suffering and
view death among other groups? How do the nationals of their countries of
residence feel about death and dying among immigrant groups, an issue
which is largely ignored but generates a variety of preconceptions and
mystifications? How do these communities deal with the repatriation of
the deceased from the country residence to their home countries? How do
migrants in their host countries and those of origin deal with the highly
sensitive issues of burial and the transferral of mortal remains of their
relatives? How are sites of belonging recreated within this world on the
move? And how indeed does one die in perpetual motion?
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The present book reconsiders these issues by deconstructing existing
idiosyncratic beliefs and persistent myths and taking a closer look at how
death is ‘managed’ among immigrant groups in Europe. It concerns itself
primarily with Southern Europe, focusing on Portugal, Spain and Italy,
while also extending its analysis to migrants’ home countries. It focuses
upon migrant communities from diverse geographical and cultural
backgrounds, originating from Cape Verde, Guinea-Bissau, Senegal,
Brazil, Bangladesh and China. Representing the principal groups of
immigrants residing in Portugal, chapters engage with the particular
dynamics of social and cultural heterogeneity. However, the question of
death in other geographical and social spaces is also discussed here, for
example with respect to Madagascar, Guinea Bissau, China, Bangladesh,
East-Timor, Brazil and Cuba. It therefore builds upon a multiplicity of
perceptions of death, dying and bereavement, historically specific that are
subject to constant change owing to exogenous and endogenous factors.
While natural disasters, epidemics, economic cycles, conflict, frontiers,
bureaucracy, legislative and policy reforms all have an impact on
migratory fluxes, the pathways of migrant communities are also affected
by their particular internal dynamics. The cultural identity and sense of
belonging of a given migrant community, its institutions and outlook,
strongly shaped by its experiences in host countries, is constantly
challenged by the need to cope with the death of its members. For
migrants, such unexpected deaths form a reality that tends to exacerbate
and reinforce expectations of a temporary or permanent return home,
turning it into a matter of urgency. Death is thus seen not as a moment in
time, but rather as a dynamic process, which involves particular emotional
states and (re)activates rites and customs to cope with the inevitable
anguish that takes on acute dimensions in contexts of displacement far
from home.

Furthermore, death and associated ritual practices in migratory contexts
are frequently performative of specific imaginaries of home and belonging.
To put it differently, the transnational management of death in these
contexts not only reveals notions of home but it is in fact a way in which
people make and remake what they call home, be it a household or a space
of belonging (Olwig, 2009). Thus, routes and roots are somehow mutually
constituted through the management of death and dying in transnational
contexts. This nexus between home and death/dying takes us to another set
of themes, namely how such moments in migrants’ life courses reveal and,
simultaneously, make kinship, relatedness (Carsten 2000), and gender
(Gardner, 2002). It has been extensively analysed in within anthropology
and the social sciences and becomes tangible in transnational contexts of
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displacement far from home. The management of death is frequently a
way of producing relatedness at a distance and hegemonic representations
of belonging in terms of age, gender, ethnicity, class, cosmology and
nation. Simultaneously, the transnational experience of migration is also
conducive to the negotiation of subjectivities which produce counter
hegemonic perspectives, views and practices.

From a methodological and epistemological point of view, the study of
the narratives and practices regarding death and dying have greatly benefited
from multidisciplinary and trans-national approaches. The present book
wishes to contribute to the ongoing debate in the scientific community and
the social sciences in particular by proposing theoretical perspectives and
methodologies that take their cues above all from cultural anthropology
and sociology. Providing novel insights into the human conceptualisation
of death and changing rites of passage associated with it, the authors in
this volume approach death and dying among migrant populations by
exploring anthropological and sociological perspective on death, migration
and transnationalism. In order to arrive at a better understanding of the
different concepts of death, they also provide comparative perspectives on
their meanings and practices, in transnational social fields (home and host
countries and regions, within the latter and in third spaces, such as the
locations of migrant relatives and friends). By confronting them with each
other, the social, economic, cultural and religious diversities and the
complexities of immigrants’ lives come to the fore. The following chapters
attempt to unravel silences and reveal constraints by rendering these
vulnerable but nevertheless resilient populations living in liminal and
transient worlds, visible by recording their own voices, narratives and
practices on an issue which merits the attention of the social sciences, the
scientific community at large as well as policy makers.

In recent years, the issue of death and dying among migrant
populations has begun to gain the attention of academia, government and
non-governmental institutions, as studies and proposals are put forward on
how to deal with diverse issues such as processes of integration and
adaptation of migrant groups and communities in their host countries, to
the facilitating of the transfer of mortal remains to migrants’ countries of
origin. Simultaneously, some public debates and representations about
these issues and topics reproduce a series of often widely held prejudices
about immigrant populations. One of the most striking cases discussed in
this volume (see chapter four) is surely the ‘mystery’ surrounding the
purported non-death of Chinese migrants in Portugal (see Irene Rodrigues
this volume). This case reveals a vast array of popular myths, anxieties and
performative notions on the “bad” and the “good” immigrant.
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While some recent publications have addressed inter-disciplinary
perspectives on the changing perceptions of death and its invisibility in
‘Western” and ‘non-Western’ societies (e.g. Lestage and Raulin, 2012;
Blanco and Vidal, 2015), scholars have also focused on the trajectories of
death among migrants in the Mediterranean region in the context of the
EU and the closing of national boundaries (Kobelinsky and LeCourant,
2017). In Western societies affected by ageing populations and low birth
rates, death as a social phenomenon gains a measure of ambiguity beset by
contradictions as the focus of attention shifts from institutions to communities.
Recent studies have thus attempted to capture the experiences, narratives
and memories anchored in the past and present against the background of
the spatial and social aspects of death, bereavement and mourning
(Madrell and Sidaway, 2011; Kellehear, 2007, 2009). Nevertheless, the
distinctions between different historical and context specific perceptions
about death, dying, bereavement, funerary practices, widowhood, and inter
alia that become destabilized, are reconfigured in contexts of transnational
mobility. These reconfigurations are of particular significance for shifting
notions of death and what amounts to a ‘good death’ in a transient
universe in which migrants operate, while engaging with ancestral and
modern traditions. Over the last five decades, the question of the cultural
diversity of concepts and practices in a wide variety of societies regarding
death has been the focus of academic debate (e.g. Bloch, 1971; Ariés,
1975; Bloch and Parry, 1982; Thomas, 1982; Palgi and Abramovitch,
1984). Recent anthropological research on the places, spaces and
representations of death has been particularly fertile in uncovering changes
in the case of Africa, affected by high mortality rates and low life
expectancy (Jindra and Noret, 2013; Kalusa and Vaughan, 2013; Lee and
Vaughan, 2012; Droz and Maupeu, 2003). One of the aspects gaining
increasing attention are the implications that the dislocation of migrants
often living at considerable distances from their country of origin has for
the management of ‘death out of place’ (e.g. Mazzucato, Kabki and Smith,
2006; Nunez and Wheeler, 2012). The question of borders, migration and
death are also deeply entangled with legal, political and economic issues
that determine the management of deplacement, disruption and (non-)
burial of (missing) bodies (e.g. Kovras and Robbins, 2016; Rygiel, 2016).
The present volume aims to bridge spatial and social boundaries by
applying a transnational perspective to migrants and their culturally
diverse communities with respect to their ways of coping with death and
dying set in the context of daily life in their (European) host countries.

The book is divided into four parts, i.e. ‘Death: theories in motion’,
‘Transnational circulation of bodies, spirits and rituals’, ‘Migration,
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mortality and public health’ and ‘Placing the dead and the locations of
death’. The thirteen chapters authored by scholars from Portugal, Spain,
France, The Netherlands, Italy, Greece, Cape Verde and the United States
cover a wide range of subjects concerning the socio-culturally diverse
notions and practices concerning the places and spaces of death among
highly diverse immigrant communities in a transnational perspective.
Based upon fieldwork among these communities, both in Europe and
beyond, including interview and survey data, these papers contribute to
refocusing and innovating the academic debate on migration with a view
to exploring the multifaceted dimensions of death and mortality. By doing
so, the authors engage with Europe’s and Portugal’s newly acquired
condition of country and continent of immigration and thereby with recent
research on the subject, which has so far largely ignored and neglected key
issues related to death and suffering of immigrant populations. While Part
I offers insights into epistemological perspectives on death, burial and
migration, Part II looks at the transnational dimensions of attitudes and
practices among migrant communities in Portugal, with Chinese, Spanish
and Bangla-Deshi roots. Public health related aspects of migrants’
attitudes towards death and burial, and their use of health services for
somatic, mental health and end of life care in Portugal and the Greater
Lisbon area are discussed in Part III. Finally, Part IV uncovers changing
narratives of place and space of death across national frontiers with regard
to migrant and autochthonous populations in Spain, Portugal, Italy, the
Cape Verde Islands and East Timor.

Part I starts off with Bloch’s pioneering work on burial sites and rituals
in Madagascar which he extends here to the migrant status of malagasy in
Europe. In the first chapter ‘Death and what comes after: immobilising the
dead and migration’ he considers the relations between the organic,
inorganic and the places of death. Based on the idea that death is a
moment that establishes a link between these constituent parts, and that
migration involves the connection between the organic (people) with the
inorganic (the land they move across), the author takes us on a journey
based upon an ethnographic sketch of Madagascar to follow the transitions
experienced by malagasy, who emigrate and die in Europe far from their
homeland. In the second chapter, Eric Gable discusses the governability
and notions of the past and future with regard to certain funerary customs
among the Manjaco of Guinea-Bissau, by considering the relations
between death, belonging and place of death. This chapter is built around a
well-known anthropological approach towards death that holds that
funerary rituals and the processing of dead bodies reflects upon and orders
ethnic identity and social authority. In the process, the author provides
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examples that transport the reader back in time to the establishment of
Portuguese colonial rule in the late nineteenth century to the present
situation of Guinea-Bissauan migrants in Portugal. In chapter three,
Anastasios Panagiotopoulos reproduces part of a manifesto written by
Johannes Fabian in 1973 on the tendency of anthropology to ‘parochialise’
and ‘exotise” death in order to propose a different understanding of it as a
mediating force in its more dynamic dimensions. Taking cues from his
fieldwork on the “dynamic interplay between life and death” in Havana
(Cuba), he also addresses the ‘symbolic universes’ associated with persons
and objects circulating among African immigrants in Lisbon. The author
explores the idiosyncrasies and the theoretical challenges that death poses
in ‘transnational contexts’, in order to maintain a productive dialogue with
contexts of transnationalism and migration.

In part II, ‘Transnational circulation of bodies, spirits and rituals’, the
reader becomes immersed in the topic of invisibility of the death of
immigrants as Irene Rodrigues undertakes an ethnography among the
Chinese community in Greater Lisbon in chapter four “The fallen leaves
return to their roots”: the invisibility of death and the idea of ‘home’ in the
burial politics of Chinese migration’. The urban myth regarding the
supposed ‘non-death’ of Chinese migrants in Portugal, and in other
European countries, accounts for an idea of invisibility associated with
death events among Chinese migrants in Portugal. This ethnography of
death in a context of high mobility common to Chinese migration, seeks to
unveil some of the mystery behind the small numbers of deaths among
Chinese in Portugal, while also discussing ways in which Chinese
immigrants cope with death and the contradictions between the ideal of the
bodily return to China, and the burial in a foreign country. In chapter five
‘Diversities within cemeteries: the ‘otherness’ in the expressions of the
funerary heritage in Spain’, Sol Tarrés, Jordi Moreras e Ariadna Solé
Arraras explore how this diversity has found its place within Spanish
cemeteries. Despite the fact that religious diversity has long constituted a
challenge to Spanish funerary customs, most of the different funerary
traditions present in Spain today have their origins in other countries. By
exploring the transnational relations that these migrants maintain with
their countries of origin, they look at the important role they play in their
funerary practices and where the ‘other dead’ are placed, especially those
that have to do with the repatriation of the deceased. The authors find that
increasingly migrants live and die through borders while maintaining
significant links with their countries of origin, even if these are distant
from where they live. In chapter six, ‘Person, death and gender between
Lisbon and Dhaka’, José Mapril provides ethnographic insights into death



