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ABSTRACT

This study examines the educational values of slgendIni
Luo, the Luo oral narratives.

Oral narratives form an important genre of oral litera-
ture whioh is recognised and accepted as literature within
the context in which the term literature is used in this
thesis. The term literature here does not refer to written
literature only, but is used in its widest context including
sung, spoken, danced or aoted literature which is all
oral 1In nature.

The investigations and analysis of the aigendini Luo
have revealed that these were not used purely for
amusement and as a pustime, but that they had other
functions and roles as well. One of these functions was to
transmit certain educational values to the younger members
of the society. This study is an attempt to examine
critically what these educational values were, and to estab-
lish what supplementary part they played in the education
of the Luo children,

Sjgendini, as a genre of literature, are created from the
life*s experiences of the people, emanating from issues
which are social, economic, political and religious iIn kind.
Therefore, as is the case with written literature, sigendini
act as a mirror of the society which creates them. We can
tell the sort of life the Luo led, their history over the years,
philosophical thoughts, ideals and beliefs from their sigendini

which we are discussing here.

(i)
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The study further advanoea the idea that sigendini
embody certain general knowledge that enlightens the
children about their world. The importance of work and how
dependent human beings are on their enviroment is also raised
and examples are given of actual instances where various
characters in sigendini are engaged on work, exploiting
their enviroment for their subsistence.

The existence of a supernatural power, the Luo Hyasaye,
God, is discussed at length. Prom the discussion, we come
to realise that according to the Luo, religion is something
that is lived and practised every moment of the day.

The part that sigendini play in the promotion and
training oflartistic creation, using the mind and imagination
is also examined in the study. Prom listening to the
Bigendini and also by being given opportunities to take part
in telling sigendini, the ohildren themselves, acquire the
art of story-telling and may eventually grow up to be(at
least some of them) good story-tellers, good speakers and
orators for they become used to addressing audiences while
they are still young.

These points are all viewed as being important for
creating viable conditions which assist children in their
education towards self-development and learning to live in
harmony with others in their society and to be self-reliant.

Twenty-one sigendini are analysed in detail in the body
of the thesis as representative of samples of the narrative

mode.



CHAPTER ONE

INTRODUCTION: PURPOSE, METHOD, AND SCOPE ON THE STUDY:

f

1#1 Purpose: The purpose of this study is to ascertain the
educational values of the twenty-one sigendini Luo that have
been chosen here for analysis. Themes, content, structure
and context of each of the twenty-one sigendini will be
examined in relation to the cultural context as a means

| #
of highlighting their educational values.

Sigana, that is, narration, as a technique in oral
literature used in imparting certain educational values of
a creative nature, will also be examined In a section of the
thesis. This is important as it throws new light on
the study of African oral literature.

Our traditional literature contains material and
techniques which are not found elsewhere. We need
to salvage these and use them in our writing. We
are also the people to create new African Enéﬁish
and African FrenchCunderstanding), These will
give us the facility we need for transmitting our
cultures and wisdom. The need for teaching has

never been so great. It calls for the employment

of all the techniques we know....

The sigendini Luo cannot be studied in isolation
from the other genres of Luo oral literature and traditions.
Moreover, the educational values that tney embody are

only operational in relationship to the total cultural

S



only
heritage of the Luo. It is therefore,/logical that a brief

examination of those other genres and traditions should also

be made.

Many scholars, mostly anthropologists, have already
studied and recognised the functions and important "roles
played by oral narratives in various societies. But the
primary concern of these scholars has been the society and
not the literature. They have, therefore, studied the oral
narratives for better understanding of the anthropological
issues of those societies. In this study, however, the
reverse is ,the case; these sigendini are being studied in
their own right as literary works of art and as an important

genre of oral literature.

These stories are treated as forms of literature

in its own right, worthy of study in literary terms.
In the past it could be assumed without question
that, in the case of non-literate African societies,
it was not feasible to speak of their having a
eliterature’ at all; this arose partly from a
narrow and strictly etymological definition of the
term ’literature’, and partly from the particular
theoritical interests of those British social
anthropologists who tended for a time to hold
monopoly in the study of such neople. Consonant
with these interests examples of what were classed
as ’folktales’” or ’myth” could either be ignored

or else approached primarily in terms of some

other aspec”™”of the society. ...



Another purpose for studying these sigendini is to try
and find out whether they would be suitable for use in
schools, thus providing the much needed reading material on
African oral literature. Again, it is hoped that the
methods that have been applied here might prove useful in
conducting similar research and investigation in oral
narratives from other Kenyan ethnic groups. It is further
hoped that the study would be a contribution towards
creating a better understanding of African oral literature

and a worthwhile addition to the growing number of studies

of African culture.

1.2 Methods and techniques:

The twenty-one sigendini Luo which we are examining
in thi3 thesis are a part of a lai"ge collection that was
gathered in the field between April, 1976 and December 197$

among the Luo, who live in the Nyanza Province OT Kenya.

Cassette tapes and a cassette recorder were used to tape
sigendini directly from informijb and also to record

interviews and any other information that was relevant to

the study.

Field notes were also taken on any points that could
not be recorded, but which it was felt might prove important
to this study. Notes were also taken on the attitudes of
the narrators and participants towards their oral narratives
as well as of the general observations that were made on

all that went on while sfgenflini were being taped. For



instance, sometimes when the audience laughed during a
performance, it might not have been as a result of what
the performer had seid, but rather as a result of a gesture
or a movement he made. All these minute details were taken
down as it was felt that they would prove important when

the sigendini were being analysed.

Interviews and recordings of sigendini took place in
the homes of inform*ifs. There was always a crowd around,
made up of those who came, without any. invitation, to
listen to sigendini. Some of those who turned up on their
own to listen to sigendini and who formed the merry audience
that we often had, sometimes proved to be excellent story-
tellers or turned out to possess vast knowledge on other

aspects of Luo oral literature and traditions.

Sometimes the meetings took place in the evenings or at
night when those who had been busy during the day, especially
the women, had finished their daily chores and could spare
a few moments to sit and relax, talking and telling stories.
Everything that was said during these sessions was either

recorded or taken down in note form.

At one place in Kisumu District, the sigendini were
told and recorded in a typical siwindhe situation ( pp-
~1-50). The sigendini were collected from young and old

alike, without any discrimination.

Photographs of appropriate evidence which it was felt



would in one way or another be supportive of the study were
taken as well as those of the narrators and the groups

which attended sigendini-telling sessions.

The iInterviews were broad and flexible andljncluded

any available piece of information on Luo oral traditions

and customs.

From the field, the data that had been collected was
transcribed in Luo. This is a hard job that requires much
patience and careful attention. From the Luo transcription,
the material was translated into English. Translation

into English is almost wholly literal.

It would not have been possible to use all the sigendini
that were gathered during the three months field investigation
therefore after spending a considerable amount of time
analysing the sigendini critically, only twenty-ofte have been
selected for this study. Again, it was found necessary that
only a few of the photographs which were taken in the field

should be included in the thesis.

There were no substantial problems that were encountered
during the field investigations. Occasionally, 1 met those
people who were unwilling to give any information on the
sigendini Luo or traditions because they felt it was a
futile exercise and of no consequence and they therefore
did not wish to waste their time engaging on such mundane

matters. Occasionally when those present, apart from one



or two informers, felt too shy to say anything on Luo
traditions or to tell sigendini, it was found that if a
previous recorded performance was played back to them; they
immediately showed marked interest as t'hey too wanted to
hear their own voices played back on the tapes. On the
whole, the reaction and the reception from those interviewed,
the audience and the narrators was Tfavourable and we enjoyed
the sessions immensely. The gatherings for interviews were
social occasions where much laughter, fun and joking wen}

on all the time.

Nyanza Province, where the Luo live, covers a vast area
that is made up of three districts of Siaya, Kisumu and
South Nyanza(Vol. JJ, Appendix C(I)XKK was felt that the
three months that were spent in the field collecting Luo
oral literature material was inadequate. To be able to
carry out a thorough research and document all aspects of
Luo oral literature, one would require one to two years or
a longer time. Another very limiting and frustrating
factor was the funds made available for projects such as
this one. The grant is very limited and often restricts

the extent and depth of the investigations.

1.3 Scone:
The thesis examines educational values of twenty-one

sigendini Luo.

The contents of the sigendini are analysed so as to

identify the themes and t%e educational values that they



advance. But the analysis has to be based on sound logic.
Therefore, since these sigendini are treated here as

literary works of art, it will be assumed that, like all
other literary works or art, they too are created from

man®s experiences in the course of his existence. .These
experiences which form the content of sigendini are, as we
know, always on social, historical, economical, geographical,
ecological, religious and moral issues. Therefore, iIn order
to identify the educational values of these sigendini, we

must examine iIn them themes that touch on these issues.

Whether oral or written, literature is a mirror of
life. It reflects what people do and think, how
they live, what they experience and the values

they hold. It is a portrait of life, and consequently
it covers every theme of human existence. Man is
put at the centre of action, and it is !}terature
and the oral traditions which tell uc something
about man in relation to the universe and the
response to his environment. Man draws a picture
of himself and of the world an he sees it.

He depicts the imprint of his moods and personality
his characteristics and activities, hie kindness
and cruelty, his quarrels and 1riendshipSj }.is
slaughters and rescues. These two are the media of
a self-portrait and the streams which transport
most of the cultures and customs of our peonies.

As such, every story ... must be viewed against the



background of its setting in order to be fully

understood and interpreted...

The form structure and style of the sigendini will
also be analysed in so far as these articulate the content
which, as we have already seen, is made up of themds from
which we have to identify the educational values of the

sigendini.
<«

Form as a technique will also be examined so as to
establish the part it plays in the training on literary

creativity and appreciation.

1 Layout:

The study is divided into two volumes. The first
volume consists of seven chapters, infroducing developing
and concluding the subject. Chapter One is the introduction,
which covers the purpose of the study, the methods and
techniques that were used in collecting these sigendini;
the scope of the study, that is how much ground is covered
in the analysis and examination of the educational values of
the twenty sigendini that have been selected for study here,
and acomprehensive definition of educational values and

education as perceived by the Luo.

Contained in Chapter Two is information on the background
to Luo societys the geography of the land, history,
socio-political organisations, customs, beliefs and religion,

work and leisure in relation to the education of children,
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childhood education, courtship and marriage. Chapter Three

is divided into two parts. The Ffirst part is about general
information on Luo oral literature, giving actual examples

of genres such as ngeche, wende and so on. The second part is

on sigendinl, oral narratives, that is, what they are, situations
and occasions for telling them, the narrator and the purpose

for telling them.

In Chapter Four, which is the first chapter of the main body
of the study, we examine ..igenriini with themes that lay stress
on socializing activities, self-development, awareness of God,
beliefs and moral inculcations. In Chapter Five, we look at
sigendini with t.hemes and values on general knowledge relating
to historical, political, enviromental adaptation and respon-
sibility, work and the interelatedness of things in the abstract
and physical world. Chapter Six is on sigendini with themes
that stress values of imaginative, expressive, creative and
training and aesthetic appreciation. The conclusion r~d
summary of the study form the substance of Chapter Seven.

Footnotes and bibliography are found at the end of the volume.

The second volume contr.yins the transcribed si«endinl
in Luo and a literal English translation, both of which are
numbered in corresponding lines to allow ease of reference.
There are also annotations at the end of certain stories where
it was found necessary. Lastly, there is Appendix A which
contatins tapes and interviews, Appendix R photographs
and Appendix C 1 and 2, maps. The volume ir an important
Part of the thesis because although in this study, we have
weed the sigendini for their educational value, unother

scholar might choose to m”~e use of them
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for a different purpose altogether. 1he volure is considered to
be a valuable source of material from which students and scholars
may refer to while researching on oral literature and traditions.
1*5 Definition:

The educational values of ci”enriini Luo form the
main topic of this -titestS* Therefore, we have to make an-

attempt to define what these values are. ft intend to use the

word value here iIn its broadest sense. For instance, we use it here

to mean those qualities or characteristics which are attached
to an"object®™ or a "thing* that make it worthwhile, desirable,
acceptable and morally commendable. But, we also need to
define the word education and what the Luo mean by it. -e
have to do all this before we can define educational values
in general.

Generally, education means teaching, training and
giving guidance and assistance to a child so as to make him
into a person who is mentally, physically nr.d spiritually
fully developed. In other words, education is a proceg; of
socialization. It also means creating conditions and
situations that assist in moulding a child into a totally
developed person who is self-reliant, while et the same
time is socially acceptable as a useful member of his
community. Education, therefore, is a process of preparing
an ~Nindividual for the sort of life he will lead. This is the
informal education as opposed to the formal school
education. It is what Plato calls, "The Ildeal of Liberal

Education®, and about which he says:



We must not be indefinite about the meaning of
education. At present, when we are criticising
or praising a man"s upbringing , we call one
person educated for the calling of a retail
trader, or of a captain of a ship, and the like.
But we are not speaking of education in this
narrower sense, but of that other education in
virtue from youth upwards, which makes a man
passionately desire to be the perfect citizen,
and teaches him how rightly to rule and how to
ob”Ny. This is the only education which upon our
views, deserve the name; that other sort of
training, which aims at the acquisition of wealth
apart from intelligence and justice, is an

illiberal. ...

This is also the type of education which t» traditional
Luo society knew, recognised and valued, whose major aim
was to develop the individual to his fullest potential and
to prepare him for the kind of life he would lead and for
the benefit of the community of which he is a member. In
this regard, every group of people draws from its own
culture, customs, art, literature and traditions. It is
therefore important in any given system of education to

impart to each child a comprehensive knowledge of all that
which should give him a clear iInsight into the problems and

concepts of his immediate world.



This is the type of education which the Luo say is
meant to be “for life": “dhano inuon.jo n.yaka thol - a

person is taught from birth until he dies*

The assumption, therefore, is that, according to the
Luo education is a continuous process that is meant to
mould a person throughout his entire life to enable him to
lead a harmonious, full and profitable life as a human being
and to learn to value that humanity in other members of

his society:

Education was thus T"informal®, every adult was

a teacher to a greater or lesser degree. But

this lack of formality did not mean that there

was no education nor did it affect its importance
to the society. Indeed it may have made education
more relevant to the society iIn which the child

was growing up. ... /

From our brief definition above, we could make a
general assumption that educational values are those values
which assist towards the fulfilment of the goals of
education as perceived by the Luo. The twenty--ne one’ini
that we examine here are created from experiences of the
Luo, they, therefore, embody and transmit values that
are on the people®s wisdom, philosophy, history, religion,
customs and traditions. In fact al? the aspects of the
lives of the peoole that they consider worth passing on to

the younger generations are preserved in their oral narratives
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and literature ns awhole.

There was much that Acholi children learned by
listening to myths, legends and folktales,
proverbs, riddles, folk songs, rhymes and

other aspects of oral literature. In deep”,
well of folklore, we found moral messages,
histories, wisdom and philogonhy or the outlook

on life. ... Besides promoting mental

development, oral literature was entertaining. <,/"

According to child psychologists, both mental and
physical development of the average normal children,
change immensely during the first few years of life.
Therefore, by being told sigendini at such an early age,
Luo children became exposed to the educational elements in
the sigendini when their characters are still malleable.
As they grow and gain more insights into the problems and
weys of their people” the youngsters internalise some of
these values. When they begin to show signs of conformity,
among other things, in their behaviour and actions, then it
is assumed that some learning has taken place and that part

of this learning”™has been through sigendini.

A Luo child who is about fourteen or so who still
exhibits marked negative and childish behaviour in his
actions iIs said, ""not to have learnt well”™ and that "his

mother and father have not taught him well".



The Luo believe that "it is only possible to
forge the iron while it is still hot". Once

it is cold, you will either need a great force
to shape it or it might break. A more direct
proverb of the belief is that "a tree is shaped
while still young, when grown, it breaks".

A direct interpretation of the two proverbs

is "all that could be expected of man must
7

begin at his earliest age.



CHAPTER TWO
THK LUO LAND
2.1 The People.
The Luo of Kenya whose sipemctini, oral narratives and
their educational values form this study, are a Nilotic
group of people. They live in Liaya, Kisumu and South
Nyanza Districts of Nyanza Province, around lake Victoria
(Lake Sango). Nyanza Province covers an area of approximately

16,162 sq. km. The Luo number over two million.

The main geographical features of the area are, Lake
Victoria, the lowlands around it3 basin, and the Kavirondo

rift valley which runs along the centre of the Province.

The Nandi hills form the north east wall of the
escarpment of this small rift valley rising into an undulating
surfaced plateau, with gradual slopes apart from where
river valleys have dissected the landscape. T highest
residual mountains are the Cherengani. A little way from
Kisumu town on the Kavirondo Gulf, the land rises gradually
to the north, forming the Ojola, Nyahera, and the Bunyore
hills. There are also hill-ranges to the west and north
west respectively in Seme location where the lengendary Kit
Mikaye (the first, wife"s stone) is situated. These are three
large rocks which rest on top of each other. A number of

interesting sigendini exists about these rocks.

Other hills are found in Gem, Alego and Ugenya locations.
There are also Ramogi and Usenge hills in Yimbo locations.

These hills are composed of granite rocks which jut out

15
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here and there, forming granite tors. To the east of Kisumu
town are the Kipsigis and Bondu hills and a little to the
south east are found the Agai, Kisii, Kakelo, Kachieng”

and Wire hills iIn South Nyanza. Between these hills and

the lowlands around the lake which in the olden days were
covered with thick forests of massive trees, is the Nyabondo
plateau that rises to a height of over 1,500 m. above

the sea level. Homa mountain is situated on the lakeshore,
in South Nyanza district where it stands visible to the west,
right opposite Kisumu town across the lake. It is an
extinct volcanic mountain, but the areas around it, are still

prone to earth tremors.

The land is well drained with rivers. The biggest of
these are Nyando which runs along the Kano plains from the
Nandi hills, Kuja in South Nyanza, Miriu which marks the
boundary between South Nyanza and Kisumu District"s, Nzoia
and Yala in Biaya District. Several smaller rivers called
Awach which is a Luo geographical term that refers to
rivers that are only full and flooded while/:gins, but which
subside a few hours after the rain stops™ are also found all
over the Luoland. All these rivers flow to the west and
drain into Lake Victoria forming swamps at the mouths in
certain areas such as those which are found on the Kano
plains along river Nyando’6 flood plain. The rivers have a
varied regime, receiving water mainly from the heavy

precipitations between March and September. But the rain-

fall is seldom continuous over a long period, as dry intervals



17

occur during the rainy seasons when sunny spells are often

experienced.

Lake Victoria,which to the LUo is known as Nam Lolwe,
the lake with no end, is a prominent feature in this area as
we have already observed. In fact, there are a number of
sigendini which relate to the lake and the Kavirondo Gulf
as well. There are some people who are still alive in that
region who claim that as small children, they walked with
their parents from Uyoraa (Vol .13, Appendix C (1)), to San;;o Bay
in Nyakacn. This would then mean that the area which is

now part OI Lake Victoria,at one time used to be dry land.

Practically, all the physical features such as the
rivers, rocks, earth, including trees and animals that
»
inhabit the forests and the bushes in that region,appear

in one form or another iIn the sigendini Luo.

2*2 Historye

Historically, the Luo are said to have migrated from
Southern Sudan, eventually settling in their present home
in Kenya between the fifteenth and the nineteenth centuries.
The Shilluk, Jur Luo and Nuer of the Southern Sudan and
Dinka of the Southern Sthiopia, to mention but a few groups
found in these areas, bear close linguistic and cultural
relationship to the Luo. (See Appendix C (2 Vol. Il -map
of the area occupied by groups of Luo speaking people in the

Sudan) .



The name Luo has raised some debate with regard to its
origin. Perhaps some research should be done, starting from
the Sudan to determine its true origin.

The word "Luo” also needs interpretation, because
it has more than one meaning. |If we say the "Luo",
we often refer to the southern Luo people
(particularly the Kenya Luo), or refer to the Luo
language, or to the people we generally call
“"Nilotes". But the word luwo, lupo, or luw means
to speak, to follow or to come after. We can say
“"iluwo lep mane?" This may be translated as "what
language or tongue do you follow (speak)?" With
the answer "Aluwo lew luo™, "l speak Luo tongue'.
The term lupoalso means fishing, "luwo rech”, to
follow fish”, or "luwo dhako"™ (riso) a party at the
luo marriage ceremony, which takes place after a
woman has returned to her kins home, with the riso
ceremony following. From the linguistic evidence,
it appears to me that "Joluo*® gbmes from the word
"Jolupo"™ which means fishermen, or "luw dhok',
"come after cattle!”. |If a traveller comes to a
village at any time of day and turns his eyes
towards the lake or river, he will certainly be
curious, and ask who those reorile are; the answer
to that question will definitely be "Joluo®, as they
are referred to by those who are at home. This Iis,

in fact, the term that the "Nilotes" tend to imply.
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In this case, the word "Luo" should be the general
term referring to people who previously lived along
the Nile valley. ....

One of the Luo folk stories supports the historical
findings about their migration from Southern Sudan? The
story states that the Luo speaking group lived together
under their leaders at a place called '"Dhowath'. Then there
arose a serious quarrel between two Luo brothers, the
consequences of which made it impossible for the group to

continue to live together, (story 2 Vol. 11).

2.3 Work.loccupation and leisure

The rainfall in most parts of Nyanza is between 75 -
115 milimetres a year, varying from one part of the province
to the other. The land and the climate are suitable for the
cultivation of maize, coffee, tea, bananas, fruits,
vegetables, rice, cotton, groundnuts, millets .$d flowers.
These are grown mostly on small holdings. The yield is
always heavy especially that of Maize, and there is often a

National

surplus which is sold to theYCereal Board and produce, for
resale to consumers and supply to the less productive areas
of the land and for export as well. Cultivation and proper
care of the land is part of the traditional education which
a Luo child starts to receive very early as he grows up.
Land and what it yields is regarded as great wealth and
so is cattle which graze on it. A number of sigendini Luo
feature the importance of farm produgg and cattle. There

are even some siKendini in which these are depicted
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in situations when they are able to talk and behave like

human beings.

The Luo also keep cattle and therefore live by both
pastoral and agricultural economy. Those who live along
the lake are good fishermen, (stories 1, 8, 11 Vol."ID)*
Fish from the lake is used for food and for commercial
purposes as well. I>ry fish is sold in markets in both
rural and urban areas all over the country. At one time,
the Luo must have been actively engaged iIn hunting because
they have many sigendini on hunting, (story 7, Vol. 11).
For economical reasons, large number of Luo are today
found everywhere all over East Africa in urban and rural
areas, where they engage in all types of jobs such as

fishing, office work, mining, farm work and trade.

The staple food of the Luo is Kuon, a kind of stiff
porridge made from maize meal, millgt flour or cassava and
wiobi flour. The mixture is eaten with cooked vegetables,
fish, meat chicken, blood and milk, In addition to these,
the people eat other foodstuffs such as sweet potatoes,
groundnuts, beans, peas, cassava, ghee, rice, bananas and
fruits. They also grow sugarcane iIn many areas of the
province, especially on the Kano plains and at Awendo in

0,
South Nyanza where a large éugar factory 1is being
constructed. Sugarcane is becoming an important cash crop
and is more and more being grown on small plots of land by

individual peasants and also on large plantations by large

scale farmers. C~ffon, tobacco, and groundnuts are also
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grown as cash crops. Apart from rice grown around Ahero
by irrigating the land using waters of river Nyando, the
crop is also grown elsewhere. It is grown around the lake
where it is swampy and flat such as areas around Rae,
Wasare, and Apondo in Kisumu District. As many as three

crops a year are grown on small plots by individuals.

Dairy or grade cattle are kept in places with cooler
climate such as the Nyabondo plateau and elsewhere in
Liaya and other parts of South Nyan;a districts.

On the whole, hard work and perseverance are virtues
which are highly regarded by the Luo. A person who is not
able to care for his family was of no consequence and was
disregarded and not respected by his community. Children,

are therefore taught the value of work at an early age.

There are many sigendini on work and occupation.

V

The Luo believe in enjoyment after worki They are thus
great entertainers. After harvest they like to hold beer
parties at which friends and relatives drink, sing praise
songs and dance. They also eat a lot on such occasions.
This is the time to show off by the well-to-do. The rich
were expected to be generous and kind to the less fortunate,
otherwise people did not think much of them or of their
wealth. There were also games which grown ups and children

engaged on as part of their pastime,, "Mbao, Ajua was
and is still a popular game with the Luo. Adhula i

a game that is very mucl™ like hockey* also used to be
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popular with adult male members of the Luo community and so

was wrestling, olengo.

2.~ Locio-political organizations

Some OFf the most important leaders among the Luo were
often rich men or medicine-mer. who supposedly possessed
certain mystic powers. But elders iIn a homestead also
saw to the everyday running of social affairs. For examnle,
before harvest or sowing time, an elder in the locality
performed some ceremonies. These %ere important and nobody
was expected to go out to harvest or to sow before such
ceremonies were performed. The elder3 from several
homesteads in a locality called gwenglin Luo, met quite
often. They met and held consultations with each other on
matters of general iImportance regarding the people®s

welfare. On the whole, the leadership was carried out

through consensus and was therefore democratic7” nature.

Traditionally, the Luo women were not supposed to
give their views openly on any important matters. But
privately, they were consulted. Before, a man took an
important decision which could affect the family, he might
say, "we adhi apenj orindi mongi' wait, let me go to
consult with the headrest before | give my view". The

headrest was in most cases a wife, frequently the first
i

wife.
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2*5 Beliefs and customs:

The Luo lived in homesteads housing several families
who were often connected by kinship. A homestead was
surrounded by a high euphorbia hedge and had a gate that was
securely locked at night.

The homestead, pacho or dala or dipo, therefore, forms
the basis of their social life and the source of their beliefs
such as beliefs In Nyasaye, Were: the "Supreme Being®, who
controls people®s lives and from whom all powers originate#
Besides the "Supreme Being®", they contend that each individual
has his or her own god, Nyasache, who in collaboration with
the ancestors of that particular individual, 1is responsible

for his or her;luck and well being.

The Luo believe in the powers of magic and medicine. Those
whom they know as being endowed with these mystic powers are
referred to as jornariek - the wise ones who rue capable of
making people die as they with. They are feared to the extremel
They can work bilo, which is a potent herb mixture. "/According
to the Luo, the dead and the living communicate. The ancestors
are therefore considered to be alive and play an important
part in the lives of the living who must appease them regularly
with great gifts of sacrifices to be on the safe side. This
partly explains why dead relatives are buried with care and
pomp among the Luo. The relatives make sure that all rituals
are performed correctly to avoid revengé in the form of misfor-
tunes which would arise from the displeasure of the dead.

Traditionally both Luo men and women went through nak;
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which is the extraction of the six lower middle teeth.

This was done as a form of initiation which youth went

through before they could be regarded as adults. The

operation took place at about the age of twelve. One of ry
informers told me that hak to us is comparable to circumcision
which is practiced by other ethnic groups'™. After boys and
girls had been through nak« they were regarded as adults and
were then introduced to a string of new taboos and beliefs
which were part of their education. ™o instance, after

nak. a young person was not supposed to open the door of his/her

parents” living house any time he/she found it closed.

Several other reasons have been advanced as reasons
why the group extracted their six lower teeth. One such
theory is that the practice made the Luo distinguishable
from their Bantu neighbours, some of whom extracted a few
teeth or did not extract any at ali . Another theory is that
if a person fell sick with lock-jaw which is said to have
been prevelant around the lake, or with any other types of
sickness, he could be given medicine and could also be fed

through the gap using the narrow end of the gourd or calabash,

Luo men and women used to pierce holes in the lov/er
lobes of their ears through which ornaments were inserted.
Again, between the ages of forty and fifty, a man could
kayo m»T;aga; that is, he could have holes “1 flbround the
outer edges of both ears and have beads of varying colours
fixed in them. Kayo m*aga was a rank which a man entered

only when he felt that he was mature enough and also that

/



25

he had accumulated enough riches in the form of cattle.

It was an expensive affair and could cost a man up to three
goats or even one or two heifers. The rank carried with

it marked social esteem and men who did not attain it were
often jeered at and shouted down by others. They were
nick-named onguru, cowards, and were rudely referred to as

‘women" e

Traditionally, Luo women wore tassels, made
of sisal fibre, fastened with a string around their waists.
This was an important attire and a married woman was not
supposed to. serve a meal to her husband without wearing
one. Men and elderly women also wore goatskin cloaks

suspended across their shoulders by a piece of string.

Young girls and young women, customarily had their
abdomen and backs tattooed into patterns: in a practice known

as ket in Luo. This was done as a form of beauty and a mark

of adulthood.

2.6 education anli family life;

Education is for life - this is what the Luo believe.
Man they say, Tis taught until his death day®" - dhano ipuonjo
nyaka tho,, Therefore, a child"s education started from
birth and continued throughout his life. Parents, grand-
parents, ayahs known as 1ooidi, siblings and later on Deers
were the First and immediate instructors and teachers. A
child was taught through oral literature, through

instructions as well as through practical means.
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Members of a baby®s immediate family played a crucial
role in its education and socialisation. Yet while this
was the case, the l.uw also believed that a child belgnged
to everybody - (where everybody means all Luo); and as
such, everyone even those who were not related to him had

a right to protect him from any possible harm, to discipline

and to direct him whenever need arose.

In the early stages, a child learnt through observation
and imitation as he copied those around him and also from
the answers which they gave to his numerous questions. At
an early age both boys and girls were taught the basic rules
by their mothers. A mother taught and helped a child with
his first speech and sentences; and immediately he was able
to understand stories she began to tell him about some of
the taboos and beliefs which would form his code of conduct

in the society.

5
"1f you are eating', she would tell the child, "and

you rest one hand with the palm flat downward on the ground,

then your mother would die". "If you are eating and you tilt

the bowl to choose the piece of meat to pick up, then you

will fart near guests which would be highly embarassing."®

"ITf you whistle at night, you are inviting a snake to your

house.” If you kill a frog, onegzour mother"s breast will

cinff . Therefore right from very early, a child

received instructions through oral literature as well as

through other means. What better way of scaring a child

from killing the harmless* frog than telling him if he diiso,
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then he would cause suffering and humiliation to his own
mother! Education on conformity and stress laid on
observation of taboos and folk beliefs continued through-

out a child"s life.

Right from the beginning both boys and £irls helped
their parents,but mostly their mothers with light duties
in the home. They helped by minding the fire, looking
after grain when it is put out on a mat to dry, keeping
chicken away from eating it up and of course, running errands
and looking after small sisters and brothers if there are

any. _
1

As the children grew older, their interests and duties
were changed and directed into relevant areas according to
their sex and duties relegated to them by the community. A
little boy"s interests were reverted towards jobs and duties
performed exclusively by male members of his f&%ily such as
mending of fences, making granaries, milking cows and goats
slaughtering and skinning the animals and even helping
animals to deliver young ones. He began to accompany his

father or older children to the field to graze the animals.

2.7 Marriage.*

Among the Luo, marriage as an institution is honoured
and greatly respected. People who do not marry are seen as
worthless misfits, “ven slaves or prisoners of war have
the right to marry, and their masters saw to it that they

ft
married and were given land on which to raise families.



Dowry wnr> paid in the form of cattle. Up to thirty
heads of cattle could be paid for just ohe woman. Goats
and sheep, and of course nowadays money as welf, are paid
as bride wealth. However, due to the changing economic

*
situations, as little as three or four heads of cattle; or a
few hundred shillings to two or more thousands of shillings
may be paid. There is no uniform amount which has to be
paid. In fact broadly speaking, marriage is the one
institution which has not been overtly commercialised among
the Luo. Customarily, the Luo expected every bride to be a
virgin on her bridal night. This was a source of great
honour to the parents, the husband and the girl herself.
Therefore every girl had to pa6s through siwindhe (pp

bb- 5% where they received intensive sex education and some

general and practical instructions on courtship.

The more wives and children a Luo had the Richer he
was considered to be. That is why they have been polygamous
The Luo see children as gifts from God which you can"t
refuse or limit iIn number and of whom there cannot be enough
To this extent, to have twins among the Luo is as it were
to be "twice blessed” and the incident was followed by
special ceremonies largely to thank the supreme power.
This was the only occasion when it was permitted for men
and women to indulge freely and publicly in singing obscene

songs and dancing obscene dances.

Naming of babies by the Luo was done systematically

In certain instances, a medicineman had to be consulted



before a baby was given a name. A baby may be given a name
according to the season and the time d® its birth. For
example, a baby born just before mid-day at around nine or
eleven may be called Onyango if it is a boy and -nyango if
it is a girl. The first born of the twins is called Opiyo
and the second one is called Odongo if a boy and Apiyo and
Adongo respectively if a girl. The child who comes after
twins is called Akelo if a girl and Okelo if a boy. |If
born curing the dry season, a child may be named Coro if a
boy and Aoro if a girl. The Luo also name babies after
their dead ancestors ana to them the children are real
representatives of the dead. If a father names-his child
after his dead father or mother, he would have lots of
sentimental attachment towards that child. Babies were also
named after certain important events in the community,

such as famine, epedimics and migrations.

The social life, belief, economic and political ways
of the Luo of which ve have given a summary here, come out
with marked clarity through their sigendini, and Iso features

prominently in the other genres of the Lvc oral literature.

2.8 Luo Language:

Luo language is tonal and as such there are a number of
words whose meaning re determined only by tonal variations.
For instance; the word Koko, may mean five different thin s,

depending on whether one raises ones voice and where and on

what Soun” one puts emphasis. Moko. written Pt-> means
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to light fire, to get stuck, to take toots, for example
of a plant when it has been transplanted, to eat anything
powdery such as sugar in large quantities, 1iiches and a
proper name. WrittenwV>, the same word moko, means
others, such as other things, gik moko, Luo language

has many words with a set of different meanings such as
this one.

Over the years, the Luo language has grown and expanded
considerabily, taking on many new words and phrases from
other languages such as Swahili, Luhyia, and even English.
In fact, it is even alleged by linguists that the letter

es” is not Luo because other Nilotic groups do not have it.
It is therefore thought that the Luo "acquired* it from
other ethnic groups. However, in the thesis only words
which are known and commonly used by the Luo of Kenya have
been used.

The Luo spoken by all Kenyan Luo does not have much
linguistic variation except a slight difference in tone
and speech speed. This variation becomes pronounced as
one goes from South Nyanza district to Kisumu district,
becoming more distinct in Siaya district, particularly
in Alego and Ugenya locations and in some parts of Gem
location. The variation which is very slight is
dialectal in nature.

Some words and phrases that are used in sigendini

Luo are meaningless in other situations and contexts and

indeed in other languages as well and have no equivalent or



synonyms™ "e In such cases, these have been left in the
thesis where in certain instances, they have been used
instead of English equivalent*. For instance, the word
sigendini,(sigana, singular) has been used many times
instead of oral narratives or stories. This is also the
case with the word ngeche which has been used instead of
the English word proverbs. In fact, any Luo words which
have been used in the thesis have been underlined and

explained in the text accordingly.



CHAPTER THREE
LUO ORAL LITERATURE
3. The Literature and its forms:

The Luo have a rich oral literature which has been
preserved and passed down from one generation to the next
by word of mouth. Over the years, the literature,, like the
society which creates it, has not been static. It has
grown and changed, taking on new dimensions and meanings
while preserving and expressing those values which meet

the society"s need3.

The raw material from which the various genres of
the Luo oggl literature are created are the people®s
experiences which emanate from their total involvement
with life. That is, the literature is concerned with the
political, social and economic activities of the Luo, which
include also their beliefs and philosophical thoughts. It
is the authentic popular literature that they htve known
from tn. time immemorial and is in actual sense, therefore,
more than just their literary expression. As the Herskovits
say ''a substantial body of folklore is more than the literary
expression of the people. It is their enthnography which
if systematized by students, give a penetrating picture

of their way of life." °

Through studying the oral literature of the Luo, a
whole panaroma of their way of life is revealed. The
literature presents themes which strike deep at the
conflicts and contradictions in life and the search

for fulfilment and self-realisation;

32
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all which take place iIn the course of man"s involvement
with life. I, mirrors the people®s social attitudes and
their world view. The literature as we have already
observed*is kept alive through constant telling to the
youth, who also in turn tell it to each other thus keeping
thestream of knowledge and life flowing like an endless

river.

Literature is free and available to any member of the
Luo society whois able to listen to it, to comprehend it
and to benefit from its educational values. Through it
the society transmits to its youth its cultural heritage
and values. The literature plays vital roles in the
society, for in most African societies™art is always
functional and never indulged in simp y for aesthetic

appreciation alone.

V4
Luo oral literature, like written literature, is made

up of many genres, among which the following are the most

easily distinguishable:

1. Ngeche Proverbs
2. Kweche Folk beliefs
3. W Wedt v/ 0 .
*t Wende bongs
5» idc-nde dances
6. Ngera jokes
1. Hgeche: This cannot be taken to mean proverbs only

as the word ngeche in Luo means and embraces a wide

/
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cluster comprising riddles, sayings as well as some stories
and phrases which coll for interpretation before their
meanings can be fully understood. Ngeche as a genre of

Luo oral literature are more iIn constant use than sigendini
- oral narratives. In the course of a conversation, one
often finds a saying or a ngero (singular of ngeche) which
fits the occasion and the situation. They may be used to
illustrate or to add depth of meaning to a point made or
sometimes to admonish, to warn, or to praise a person for
some commendable action. Some ngeche. therefore, like the
other genres of oral literature, have grown and developed
with the Luo society. These, it would appear, have been
operative from time immemorial and have become the people®s
wise sayings which have stood the test of ages and have been
handed down from one generation to the next. Some of the
ngeche have, therefore, become fixed in content and form

and do not change. hY,

In some societies, such as that one of the Akan of
Ghana, proverbs are valued mainly for their aesthetic
qualities in adding beauty to the language thus making the
speaker more fluent and rhetorical. The Luo on the other
hand, while they appreciate good conversation, where words
are deployed to the full, tend to value ngeche more for
their hidden meanings and wisdom behind them than for their
aesthetic functions and enhancement of the beauty of the

language alone.
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The Luo regard ngeche as the embodiment of their
beliefs, philosophical thoughts and wisdom and, therefore,
as of great educational value. A good orator often uses
cgeche in the course of his deliberations to heighten the

wisdom that lies behind his words.

Some proverbs, as part of ngeche, often contradifct
each other but, probably that is why they are considered
as wise sayings. These two seem to bear direct contradiction
to one another:
Hirikini Kideny - a person who is always in a hurry
never goes without food, this
could be an equaivalent of "the
early bird catches the worm*.
Kjrikini _jamuod a person who is always in a hurry
nyoyo gi kuoyo » may eat his nyoyo (cooked maize and

beans) with sand.

There are always two sides to any argument” 300<*
and the bad, the negative and the positive. Life is full
of paradoxes and as a result there is no set rules. A
person who hurries may gather much while stragglers may
get nothing. But at the same time while he hurries, he
may meet with danger. It is painful when he grinds grit
with his teeth while hurrying over his food for no reason
whatsoever. As we have already noted, ngeche must
always be interpreted before their meanings can be fully

comprehended.
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Another group of ngeche is used mainly by children.
But adults too may join in telling and interpreting them.
These are, in reality riddles. One interesting observation
I made in the course of my Ffield iInvestigation among the
Luo is that there are some new ngeche (riddles) whi.ch have
been created using modern articles, events and situations.
This one here will serve as an example of what I mean:

Ji moruako ogute macéﬁre kendo onindo e ot achiel ni to gin

ng"a giri?: People who wear the same type of hat and

all occupy one single room, who are they"-’

Answer>Match sticks in a match box Kkibirit e od Kibirit.

This is what is meant when it is said that taost genres of

Luo oral literature are adjusting to changes in the society

and are also taking on new meanings using new articles and
o]

new developments.

These types of ngeche are unlike the first type mentioned
above in that they are Tflexible and adaptable and allow for
the creation of new ones. They are often used for
entertainment, as a means of testing wit and alertness of
mind. Children and youth like to compete with each other

in trying to interpret them.

A third popular type of ngeche Luo are groups of words
and sentences which are actually puns and tongue-twisters.
There are only a few of them and their contexts are Tfixed.
Borme are complicated and hard to repeat correctly without

making a mess of the sentences, ending up by producing
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meangle. s words. Acham tap chotna roclando, chotna cham
tapa malando: I eat .“rcci my lover®s brown earthenware
bowl, my lover eats from my ’rcwn earthenware bowl. One
Is supposed to repeat the sentences going faster and
faster without stammering. Ngeche Luo also cover similes,
and, like ngeche, these are constantly used in daily
conversation. fPoire cf the similes Ccre complimentary,
while others are not and are used 1ir. insulting or scornir.0
others. For instance, someone may tell 1 person who has
annoyed him, irach ka mane png®or gi_dhgk: you are as ugly
as someone who was vomited, through the ncuth and net born
through the normal channel. Cr sometimes when a person

is able to find something that another person kept in a
secret place, the person who hid the article ray ray,
ariek ka kuth otleno: you are as keen or sharp as the thorn
of night, which is both complimentary and yet just a

little insulting at the same time. Y

2. Kweche: folk beliefe and taboos:

Taboos and folk beliefs which form another large part
of Luo oral literature contain much teaching about the norms
and conventions of the society. Kwecheare numerous and are
keenly observed at all levels of the society. Tr. actual
sense they are used as a means of keeping and maintaining
order in the society and homes. They form the basis and
core of the Luo community code of behaviour. A person who
breaks any of the important Kweche may suffer untold
misfortunes, and nay even die from chira. a slow

wasting disease whichrdtollo/s as a punishment.
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Jj'ar example, when one of the parent;" ol an infant commits
adultery, the baby is likely to fall sick with diarrhoea,
grow thin with veins jutting out on its forehead and
eventually die. However, i1f the guilty parent owns up, the
whole family is given manyasi, a kind of cleansing herbal
medicine, in which case the baby may be saved from emaciation

and eventual death.

Kweche are usually talked about and taught to the
children iIn the same way that siyoridini and ngeche are;

that is they are used at appropriate times and situations.

3. Humours - weche ma wachore awacha*

New stories , ngeche, songs and other genres of the Luo
oral literature often spring from rumours. What Onyango
Ogutu and Koscoe have related in their book, Keep My Words13
have now become part of the aigendini. There are always
all sorts of rumours going around in the countryside which

often become sources of oral literature.

For instance, in the early 1950°s, there was a rumour
in Nyanza province about a man called Ong’wena who was said
to be living in Kisumu township. It was a rumour because
there was nobogly who could say for certain they had seen or
met the gentleman personally; yet the rumour persisted
year in and year out. It was strongly rumoured that
Ong’wena could allure any woman to his home by merely
greeting her. It was rumoured that a woman who responded to

Ong’wena’s greetin® s, would voluntarily follow him to his
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house and would remain there until he got satiated with her
and ordered her to go away. As a result of this rumour, in
those days, a woman who found herself alone in Kisumu town
for one reason or another, did not answer back salutations
from strange males. Several stories have emanated from
this rumour about wives and daughters who disappeared and
went to stay with Cng“wena in Kisumu , returning to their

homes months later in a state of estrangement.

4. Wende - son ;¢

Wende of all types form another large category of the
Luo oral literature. The people love singing and often sing
on many occasions, individually, or in groups. They have
songs for almost every conceivable occasion in their society.
As in other African communities, while un individual may sing
alone while doing some work, or walking or just for pleasure,

often the real music-making only takes place as social or

group activity.14

Wende thuai are songs accompanied by nyatiti, the
eight-stringed lyre whose player is popularly known as
jathum. Jathum is a real narrator and is honoured greatly
by the Luo. Without jathum a traditional Luo feast and
entertainment is considered incomplete. Often, during .jathun™a
performance, men and women praise themselves and also often
request him to sing songs praising them individually, their
friends and relatives, dwelling on their virtues and
accomplishments. An accomplished jathurn, who is able to sing

stories beautifully, may be rewarded with a bull or a heifer.
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Wende geto or huwege: satirical son”s,

These are songs that are sung to ridicule or to taunt
someone as an allusion to his unbecoming conducts. For
example, when someone breaks one of the folk beliefs, or

commits a crime, a song, huwege, may be made up to ridicule

There are also lullabies and chiidien®s play songs,
but Luo lullabies are few and tend to be fixed in content.
They are short and repetitive, Ffitting down, the ayah,
known as .japidi in Luo, sings gentiy, patting the baby,
holding him .across her lap or holding him with his head
resting on one of her shoulders. Or if it is h bigger child,

she may carry her sitting astride on her back.

Through songs youth learn ; bout their history for while
the songs act agimeans of self-expression and entertainment,
they also embody certain social values and perpe ate
historical events, philosophical thoughts and so on. dome of
the songs teach patriotism by evoking*the deeds of brave
warriors and their triumphs and how much they loved end

cared for their land and people.

digweya and dhero - chants or sung praise poetry:

Men and women sometimes have their own gigweya with
which they are associated and which they chant whenever the
need arises. At funerals, instead of weeping and wailing
like the women often do, men sometimes prefer to resort to

sigweya. Instead of weeping, a man might chant sigweya in



praise of whoever is dead. There are some sigweya with
fixed words which one must just le"rn as they are, while
there are others which one may make un to fit whatever

occasion 1t may bé.B

5. Tuke gi miende: rames and dances*

These form another popular category of Luo oral
literature. The iuo have dances and games of all Kinds,
which are performed in groups to the accompaniment of hul
drums, or nyatiti the eight-stringed lyre or orutu, the one
sttfinged fiddle. oome of these miende have got their own

particular songs which are sung when they are performed.

Other songs are beer party ones whose singers can be
either men or women. Like jnthum, these beer party singers
compose songs on all sorts of topics and the songs often
become popular if they are interesting and have.sweet tunes.
The singers dress gaily and tie bundles of jingle bells on

their ankles. And like jathum, they are poets and narrators.

6. Ngerat jokes and taunts:

These form another verbal genre of Luo oral literature.
These are not fixed in any form and are indulged in freely
depending on the occasion and situation, mostly by agemates
and equals. As a matter of etiquette, youths do not often
joke with adults unless under special circumstances. However,
the reverse is the case; adults often joke with and tease

youths and can even drive them to tears. This is one



way in which the young are supposed to learn to be tolerant

These genres of Luo oral literature that we have
briefly mentioned here are closely interrelated and
often share functions. We have made an attempt to
categorise them as the Luo themselves would do and -also
given them the names by which they are known to the Luo. It
is through them that the Luo society as a whole transmits to
the youth its cultural heritage and values and even in the
ptesent time, as Taban lo Liyong says, ''the past is also
mixed in with the present... you never know when you act,
whether the® rest of your activity is in your tradition or in
your acquired school education...17
3.2 Sjgendini - Oral nariatives;

Sigendini in Luo include historical accounts of real
life experiences and do not, therefore, refer only to what
is past or only to that which is Tfictitious and unrealistic,

(see chapter seven)

Like ngeche and other genres of Luo oral literature,
sigendini feature a lot in every day conversation and are
functional at various levels in the Luo community. They are
often used in conversations and in explaining or finding
solutions to issues. A person could say to his frignd,

"do you remember the story of so and so"? And the person
being dressed having learnt the stories as a child would
instantly know the story the speaker is referring to. Then

he may use the incidents“in the story to illustrate a point

or to prove somethi”™>



Sifrendini are told to children because of their
educational values. Huch of the Luo"s wisdom,expectations,
knowledge and experiences of @i e past ages are passed on
to the children through cigendini. Si;endini - tellin
sessions also provided psychological escapism when,the
children temporarily forget about real life and
retreat iInto an ik .inary world of sigendini where the
absurd, the impossible and the abnormal in the real world
is acceptable and is regarded as being quite ordinary,
and where animals live, act, behave and do everything
else like hatnan beings. Sigendini provide entertainment
thus giving the people something to do in the evening
to while away time. Nonetheless, the entertainment
that is provided by si,endini differs somewhat from that
which is derived from watching television in that story-
telling sessions are shows in whicn everybody is involved.
Both performers and participants take on active.ﬁXrt
all the time. While one listens, end enjoys sigendini,
told by others, one is at the same time challenged and
made to keep alert, thinking of what he too might lave
to narrate when his turn comes along to do so.

1. Classification of Cigendini:

Slgendini Luo are not classified in any clear set
categories. Individual oigendir.l get their titles from
their herd"s and heroines. For instance, the first story in
Chapter Four is called sigand Nymgondho wuod Cmbare:
the story of Nyamgondho the son of bmUue, story "X is

called otenga gi agak - the story of the kite and the hawk,
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story 17 is sigand hko moro ,1 o i0Ov - “me tory of

certain woman and the hyena.

The Luo also do not compartment 1. e their sigonrijni
into strict moral categories. To them, the sigendini are
about life and its experiences; a phenomenon which cahnot
be curved out into one whole smooth junk, but which is
ever wrinkled here and there and refr ;tured with both the
good and the bad. While it is accepted ~h t sigendini Luo
provide the much needed entertainmcnl, they also at the
same time act as vehicle, conveyin come basic cultural
values which -are inter-dependent on each other®; at one level
general and superficial, at another lee; and complex. Komis
are just one of the issues with which the stories deal, and
are not exelicitly the most important one since all the
other aspects of the people"s life such as economic,

historical, political and social affir. are also considered

about the Limba stories are equitable to the sentiments
which the Luo also hold of their stories:
It would thus be misleading to say of the Limba
tales that there is any one message oOr purpose
conveyed in the stories, or that eaoh story must
somehow have some fixed and definite lesson which
it is primarily intended to communicate. It is
true that several stories do end with an explicitly
stated moral. But,l1the moral is nor always” seenrial”

element of the story, but is often tacked on as a
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kind of after~thought or neat conclusion ana sometimes
omitted altogether in otherwise very similar
stories, furthermore, an ex licit moral is only

a kind of conclusion among several possible

ones... People"s wisdom and experiences ar& passed
on”™ certainly and this is occasiona\Ly explicitly
recognised by reflective Limba as one of the values
of their stories but this transmission takes place
in a subtle way, not in terms of simplicity noral

or function; people®s joint and individual
experience is conveyed and rcconveyed and
reformulated through the complex medium of the

stories...18

2. The narrator:

In the Luo community, any person is free to tell
sigendini. This is because the art of story-telling is
not a monopoly of a group of people or certain individuals
as is the case in some societies such as that of the Bini
of west Afri'c%.9 At an early age, a Luo youth is exposed
to story—telliag session and experience; which would
enable him to grow within the culture. Yet to be a skilled
story-teller depends to a large extent on 0" certain
ability that an individual may possess. Any Luo may be able
to tell any sigendini (especially was this true of those
Who grew up in the traditional society) that have been
narrated to him by others, but to be a famed narrator, he

must be able to do more than that; that is, he must be able
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to create the story a new, each time he tells it. He should
be able to do this by putting it into its proper perspective,
Juxtaposing it with other development; which hi- audience

io able to comprehend and to credit. In other words, the
plausibility of any given story depends on its teller and
his audience who set it against its social envir&mental
background. Therefore, a story teller is many things at

the same time; he is a teacher as well as a social comentator.

Both the narrator and the audience are performers and
are necessary for the existence and success of a story as
both give it life and also control its form and content.
Nonetheless, tﬁg narrator is the controller and therefore must,
apart from possessing those other qualities, be an
intelligent person who is able to assess the understanding
ability of his audience and aiao to adjust his
method and language accordingly. ”-
When telling a story to an audience composed of

children, he would try to make himself simpler and clearer,

by using language that the children are able to understand*

A good narrator should be fluent in his language,
and should also possess a wide vocabulary and be well versed in
the use of ngeche. similes and other forms of figurative
speech* The narrator should also be a pleasant person
who enjoys entertaining people and who If eager to pass on

some of the knowledge that he possesses to others. He should be

someone



endowed with a retentive memory with imaginative and
creative abilities and who is not in the least shy or
timid because as a narrator, he has to use some taboo
words which become unavoidable in the course of his
narration. He has to be someone who is bold and full of
confidence because proper Luo story telling involves
gesturing with hands and other parts of the body as well

as dramatisation, and elaborate use of i1deoohone3.

To be fully effective therefore, he also must be fatoilar
with the techniques applied in oral story telling and be
able to employ these according to his requirements (see
chapter six). He has to use clear and descriptive,
narrative methods, changing into dialogue, reporting and
mimicry whenever appropriate; and he joes all this so as to
render the story, not only alive, but authentic, interesting
and real. For instance* when he t™ll a story abput Othin
othin, he should be able to lisp and act comically like
othin cthin is supposed to do. He should be able to
"bridge® that valuable link in the continum of the past and
present cultural traditional heritage and the fictitiou world
of some of the sigendini which are all wrapped up together
forming the future. A competent narrator is able to inspire
his audience through clear and well defined words which
adds to the interest and enthusiasm he should himself show in

the sigendini.

In the Luo community, the expert story tellers who meet

*

the above requirements are often old women who have passed
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child bearing age. ouch women are known is "MNimbe (singular
i3 pim). Their houses become known as siwindhe. a kind of
domitory where grown up girls as well a, little boys and rirls
from the age of about seven to fourteen spend the nights. A
typical Luo homestead often had many "lilies who are closefej
connected by kinship, and children from these families
formed the audience of the pim*s nightly story-telling
sessions. It is appreciated that pim is more than just a
story-teller, but is an instructor and a teacher as well.
She educates youths on almost all aspects of life which
included the general norms and conventions of their society.
Ayayo summarises the importance of siwindhe in these words:
All the youths must pass through this institution
and for those found to be ignorant of the luo
inner life, there iIs a saying that reads: *iming* ka
manene ok oninde siwidhe nade - you are as uneduc ted
(naive) as someone who never lept in siﬁ?;dheln.
The pim teaches the youths customs, traditions,
history, and family life of the Luo in her house.
The method used in this institution (siwindhe)
is by telling or singing stories. These stories
called sigendini in dholuo arc never permitted to
be told by day, as they say that it would prevent
young ones from growing. These stories cover all
walks of life... oiwidhe education stresses Luo
ideologies in the form of stories, tales, songs

and riddles....?0



In the evening after supper, the little girls aiti boys
can be seen heading to the siwindhe to spend the night.
They might be carrying some firewood, especially during the
cold weather. The firewood is for the old lady to burn to

keep the house warm.

Story telling only begins when everyone present is
comfortably settled, lying down on the mat with the Ffires
burning, sometimes story-telling is prflcetded by a short
period of riddling or by general conversation when news”
items are exchanged between the various members of the group.
Often, tho%? who sleep in a siwindhe are either good friends
or close relatives. There are things talked about in the
siwindhe which are not supposed to be repeated to outsiders
or to non-members of that particular siwindhe. [If the
homestead happens to be a huge one with many families and
children, then there could be more than one siwindhe in

such a home.

There are siwindhe in almost every home and night
visits called gono in Luo are exchanged between different
siwindhe members. These visits provide one way by which
new stories are learnt. New stories are also learnt from
other sources. In the evenings while supper is cocking, a
mother may tell her children stories she herself learnt when
she was a little girl. Again, any new members of the,
homestead such as newly married women may also tell children
new stories. When children go away to pay visits to their

relatives, they often learn new stories which when they
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return home, they eagerly tell to others in their riwindhpe

In the siwindhe, nobody especially, the little boys and
girls have a fixed dace to occupy on the sleeping mat.
Figuratively this taught the children something about life.
Nothing is ever constant and stable. One is supposed to
sleep anywhere on the mat. One may sleep right at the end
of the sleeping mat or right in the middle between others.

Hence the Luo proverb - inind diere, inind tunglriw. C
f.

When everybody is ready to listen to a story, one person
in the group calls out saying, si "ana go nyim dhot - story
hits the place directly above the threshold; sirana go
kachiena - story hits the sleeping part of the house; sigana
go tielo - story hits opposite the door and so forth. Nobody

could tell me the significance of these phrases, but it is

possible they are used to make everyone attentive.

Anybody may be called upon to start, but normally,
whoever happens to be sleeping at the end of the mat towards
the door often starts. He begins by saying, ’lI am going to
tell you a story of..." then he names the story he is going
to narrate. The audience remains attentive, yet passive and
only joins the narrator at the end of the sigana to say
1thu tinda along adcng arom gi yien in.dok kanera - thu tinda
may | grow as tall as the trees behind ray maternal uncle’s

home”. Thu tinda - the end let it be.

In the course of narration, whoever is telling a story

keeps on asking, unindo? - a@”e you sleeping? To which the
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audience answers, o00yo, waneno, no, we are awake. hen the
voices answering back grow fewer, she may stop for that

night and continue the following day. But, this does not
mean that the youngsters drop off immediately they lie
down on the mat. The story telling sessions are important
occasions that are treasured by both adults and children.

to which every child looks forward. Therefore everyone
present keeps awake for as long as is possible to hear and

to tell stories. Ag.tin, in the traditional society, the

Luo served supper early in the evening; it was possible that

by about 6.00 p.m. most siwindhe had .already assembled.

During the story telling session, not everyone has alwcays
a story ready to tell. Excuses are therefore allowed. In

that event, the person concerned has only to say: *osiglo lony

odwa thee kor ka machl

sOsiglo sits at the sleeping part of our house looking
oily7(thee is just an expression that cannot be translated
into English or any other language). O;-,i;lo is a small pot
that is used for storing fat from milk thrt has been churned
in a gourd before it is clarified into ghee. This phrase

would be accepted as an alternative to telling a long story.

Sometimes, the group may decide that “the pim took turn
in telling the sj.-endini on an evening. Biwindhe as an
educational institution, provides conditions that are
conducive to story telling. It also allows for cordial

interactions between youths and brought them into contact
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with their social values and cultural heritage by way or

the instructions they received from the rim* Apart from

the other things that the children learn from story-tellii-
sessione, they alro learn to be creative, to use their

|
intelligence and imagination effectively and to express

themselves wisely, a: j.i.culoting cleeily, folowing in

the foot-steps of the grown-upsO



CHAPTER TOUR

SSLE-DEVELCPMENT. SOCIALIZATION AND
AWAKEN ES.J OF GOD
nel Self-develonment and socialization:

Ligendini Luo which we aim to examine here lay stress
on the importance of self-development ait® several other
aspects and activities which fulfil goals and objectives of
education as viewed by the Luo. These values are meant to
assist a child in developing positive qualities iIn his
character and to acquaint him with the norms and conventions
of his society. A child"s young mind dees not have to
puzzle out heavy philosophical thoughts embodied in the
slgendini because these are woven into captivating episodes

and made much simpler.

Educational values of socialization and self-development
are considered important as they form the foundatiyn of the
well-being of every individual in his society. Therefore,

a child is introduced to these long before he is able to
comprehend much that goes on around him. The TFfirst lessons
are delivered to him through simple dos and donts such as

1do not tell each other sigendini during the day, if you do,
then you will be stunted in growth.® Which .child does not
wish to grow bigger? This dont is effective and is carefully

observed by every child.

Yet, it is obvious that the dont is only one way of
keeping children away from telling each other stories during

the day when they should be. doing other things that can only



be done during the day. Nobody is spared from work in the
Luo community. “Bven small children are given jobs such as
looking after calves, sheep and goats, attending to the
cooking fire, looking after babies and doing a host of
other things that suit their strength and state. |If they
are allowed to tell sigendini to each other during the day,
they would become tooengrossed in the stories and would be
likely to forget to attend to whatever duties they had been
assigned. The education is a practical one. The most
obvious reason why the children are stopped from telling
sigendini to each other during the day is that the Luo
consider sigendini to be an important source of education.
They therefore wish that they should only be told under
secure, settled conditions when attention would not be
divided as would be the case when they are told during the

day. This is what OchoHe Ayayo says about story-telling:

The situation in siwindhe is> that of communicating
knowledge, beliefs, customs and traditions, norms,

rights and obligations to the young members of the

society...21

Onyango Ogutu and A.A. Roscoe are even more exnlicit when
they say:
A typical night in siwidhe begins with the door
being securely fastened and checked, and the mats
and bedding spread. With all the young peonle
lying on their mats, the grandmother or (pim)
lying on her uriri, a special bed reserved for her

then declares, '"Now, let the
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house be quiet” and as though officially

breaking the silence, asks, "who will begin... 22

As we hove already mentioned, cert dn aspects of the
educational values of cigendini, play m important part
in socialization and self-development of the Luo child: a
process which is a life long one, since it is one of the

people®s belief that man is taught until he dies.

From an early age, a Luo child learns the act of
sharing with others, but we know from studies on child
development, that at this early age, a child®"s world revolves
around himsel*f and he therefore tends to be selfish, only
thinking of himself. The idea of self esteem is not
entirely negative, really, since we are again reminded that
a person must first value himself highly in order to be able
to value others. However, in the case of a small child, there
is marked selfishness tendencies which must be curg;d. For
instance, when there are four bananas to be shared among four
children, one of them might insist on taking all, leaving
nothing for the others. It is this sort of selfish greedy

tendencies that need to be curbed.

In story 11, Limbi Nyaima: the evil of selfishness and
the consequences of refusing to share with others is clearly
brought out. Especially is this apparent when we “review”
the sigana (story) against the background of its cultural
and environmental setting in order to understand it fully 23
an approach which we shall take with all the twenty-one

sigendini.
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Tgeaxillagers and their elder refuse to share with

Amwngo“?Gwesiythe abundant food that they have prepared
for the feast. Neither is the eider willing to give her
shelter for the night even though it is going to rain and
darkness is fast approaching. The villagers toe, like
their elder, are hostile towards Anvango, and were it not
for the one sympathetic village woman, Anyangc would have
left the village still in a famished and deprived state.
Apart from bringing out the idea of sharing with others, .te
story also brings out the idea of social responsibility.
The Simbi villagers do not wish to have an outsider intruding
in their midAt; hence they shun Anyango. But in shtinning
her, they also shun their social obligation when the” exhibit
such selfish, ungenerous and negative attitude towards her.
Possibly, all the blame should be heaped on the village
elder for having started the whole thing. In fact by his
actions, he shows that "he did not learn well whenYhe was
a child"? the education which hs received failed in certain
respects to develop him fully into a responsible individual.

Selfishness irovides the cubject of many

tales, because it runs counter to African

collectivism. Quite early in his life, the

African child is taught how to live in society

and share with others, providing a place for

them physically beside himself, as well as in

his own heart. Thus, to "understand® and

"feel®™ were expressed by the same term in

%
many of our languages. When we felt, we put
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ourselves in the other person"s rlnce, and
tried to understand him, entered into his
feelings become in fact one with him. living
was one of the essential features of our
civilisation, and to fill the village “with :

prattle of children was another of disseminating

The theme of sharing with others is at the core of

most African societies. Therefore, the message of the
story is important to the well being of the whole society
and forms the nuclear of African socialism. The Luo
children are made aware of the need to share with others
through sigendini such as this one of Limbi Nyaima. so that
when they grow up they will accept the philosophy of the
extended family system which is part of the social
responsibility. The Simbi villagers together witt/"" their
elder are consumed by water for neglecting or shunnin. their
social responsibility by feeling too good to welcome Anyango.

Living meant creating and promoting the survival

of the family, and the continuity of society.

Life meant health, joy, plenty and when peocle

met they would ask T"is there peace at home?*

If someone, apart from being the father of many

children and husband of more wives than one, is

also a link iIn the large family chain, stretching

beyond him back into time and thrusting; forward

into the future, peace is of inestimable value



and every act performed requires— the most
accurate assessment. *h sense of peace
enabled us to turn life iInto the great festival

it is, ami should in fact be...

In story 1; -y mmgondho the on Or Omb-trc; Nyamdondho
loses everythin/® that he possess, not n: cos: nrily because
he is disrespectful towards his family, but rather because
he has become irresponsible and selfish and would not
share his time and companionshio and other things with g%em.

The normal accepted social behaviour of the Luo regarding

an old man which 1 believe Nyarrgondho was, is that he should

J
a

not stay out late into the night, however, should he find
himself compelled to do so, he should return home quietly
without disturbing others. Now, Nyamgondl o does exactly the
opposite.

*/

One other cultural educational aspect that""needs .sone
explaining here is that according to the Luo, a father,
especially a polygamous one, should be around in the
evenings to ascertain that his children behave themselves
at meal times and that they are properly fed. As the head of
the family, he should preside over the evening meals.
Furthermore these occasions provided him as a father with
unique opportunities to socialise with his children and to
learn to know each other better. Normally the boys would
eat with their father at 1duoll while the girls would eat
with their mother in the family house. Therefore, the

educational aspects th”™t are carried in the story of
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Nyamgondho are important on socialization of individuals

and the group as a whole.

Story 6: The two brothers is another sipana with
aspects that touph on socialization of individuals and
sharing with others. The elder son is selfish and wicked.
He is still young, but that is no excuse why he should
deliberately starve his brother. The education, according
to the Luo, starts from birth; therefore for a child to
grow up to be an upright person and to enjoy blessings of
his parents, and of others, he must start to follow
instructions g; is given by his parents and other older
persons. These, as we have seen often come to him in the
form of norms and conventions of his society; much of it
through sipendini.

By Luo customs, the eldest brother has the first
option on building a hut of hicown ... it the
duty of this son to help his younger brothers
economically to reach the same position if any of
the boys obtainya well paid job as a result

of his good education, he is expected to send some
of his salary home to his father and brothers who
are not so fortunately situated. This hospitality
and generosity also extend beyond the family.
According to Luo customs, no-one is ever allowed
to starve as long as there is fool to share.

A traveller is as free ... and is as a rule

welcomed as a great~friend and nobody will interfere
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with him if he goes into a field to pick maize or
bananas to satisfy his hunger ... if he takes more
than he can eat, he is contravening the. laws of

hospitality and he will be considered a bad man eee

The father of the two brothers, therefore, had cause
to be angry and to curse his elder son for having shirked
his responsibility and for being selfish. Normally, the
punishment is meted out directly on the culprit, but in
this sigana. because it is such a basic crime, all the elder
son"s descendants have carried the punishment to the present

time.

The lesson is basic and acts as a warning to all
children, but especially to elder ones is well as for those

who are in positions of leadership.

The Luo often jJudge what sort of n person a.”xhild
would grow up to be bv the way he handles himself during
meal times and how willing or unwilling he is to share his
food with others. Therefore, from this incident the old
man has learnt that his first son would not be a good
leader since he has proved to be selfish and unwilling to

share milk with his brother.

As has already been mentioned, the stories are used
synbolically and may not be taken too Iiterl;;y. But if we
appear to be rather literal in our examinations of them,

it is merely because we are tryin, to find out and at the
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same time to show h w the incident;: forming the contents

of the sirendini arc real happenings emanating from experiences

of the people.

Sto r™ 10: The tortoise and the wo; ah:

The tortoise is not at all socialluconscious and would
not even render a simple service tc the woman without
demanding payment. Worse still he chooses a form of payment
which amounts to exploitation. ihc woman®s husband kills
him because he is a bud influence, irrei oonsiblejcorruptive
and lacks social spirit. The story is on a delicate toric,
yet this ii_something which could happen even to day. But
neither is the woman innocent, ohe is equally guilty and
deserves the treatment she gets from her husband; not so
much because she sucummbs to the tortoise demands, but
rather because she too proves dishonest when she bids her
son not to tell her husband about the incident..”Moreover,
the situation iIn which she finds herself could have been
abided if she had gone to the well in the company of another
woman who could have helped her to put the pot on her head;
or alternatively if she had taken a smaller pot to the well

to draw the water.

Symbolically, the jungle is like a place full of vices
wﬁére all the elements with anti-social and negative motives
abound. Therefore, it appears that any human being who
ventures into the jungle must have proper protection or be
faced with difficulties. Most animals which live there are

out to exploit human beings whenever they find them in a
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compromising situation. The leaf-on h that children
should not wander alone in the jungle or go . unaccompanied
to isolated places such <6 the well and the river; cr into
the forest to gather firewood. They must refrain from

going to such places so as to avoid falling victims to the
many vices which Beem to be loose in these places. Again,
symbolically, the jungle could be taken to represent the
other part of man"s nature which often s,.."s to bring

chaos in the wcci..t,.. This, then would b the ticits

in man"s character which must be socialised as it is that

part which now and again rebels nr > r-hiMt. inLj.-rocJsi

actions and behaviours.

Children have to be made ovare <fF ">m b; d €r<€ tie gccd
that exist in WMeir society. There is no use prefer, i g 1c
them that the world into which llev W Lttn born is all
pure. The adults such as the wom n have their wea”esses

and would fall victims to villains such"as the tortoise.

Story 19: Alain and her parents - also brings out the
idea of social responsibility and depicts a properly well
developed individual. hen Alala is to id that her parents
have turned into mang®ange she must make a quick decision
on what to do. And due to her social training coupled with
her filial love; she braves all the dangers which she knows
that she may encounter while travelling alone through the
jungle - she must go and witness for herself the fate of her
family. Her sense of responsibility prevails over everything

else and she risks her life»even though she realises that
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once her people have turned into mang“ange thiy would be

hostile towards any hum n beings including herself.

Obong"o in story pi the girls who were going to vi.:it
their boy friends - also exhibits a hi,-,sly developed sense of
responsibility and maturity. His sister, Ndweyi h. 3 ,;one against
his directives, yet ho does not stop to moralise nor to
find fault with her. He hurriedly takes his weapons and
runs to go and rescue her. Duo to his succc sful cultural
education, he feels that he must be responsible and br ve
going alone into the jungle to save his sister:

folktales ... were based primarily “n day to day
happenings. Hence, most of them have close
relationship to life. Much of the ethic 1
teaching that children received came from
folktales ... virtues such as communal unity,
hard work, conformity, honesty etc. were /"

reflected in many folktales..." *

Self-development is important for the survival and well
being of an individual in his society. From time to time,
a person is faced with a difficult situation when his
strength of character and sense of maturityare tested. For
instance, Nynmgondho in story I is faced -with great
difficulties. But he does not give up; he pernorveres and
oontinuos to aiply himself diligently going to the lake every
day until he succeeds in obtaining some food. It is a fact

that ho fail3 to lead a hapiy satisfactory life to the end
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of his days, but this is part of life and th™ Luo"s
philosophy and outlook on life caters for such developments:
hence the proverb "i.nind rtiere. inimi <.un,-> (page ).

The story shows how/ a fully developed individual is able to
persist and to endure in the face of difficulties until the
problems are solved. "Perseveraace is the battle:kinds e
Ivreny*= is another Luo proverb which advocates development

a strong character.

oirendini give children a glimpse into life because
they are created out of real life situations and happenings,
therefore, thpy are able to see, identify with the characters
and make attempts on their own to solve their problems in
the same manners that the characters in the stories are able

to tackle their own problems.

Self respect as part of an individual development is
another idea which runs through many sigendini Luo. When
-Nyamgondho in Story 1 prays for food, he is given plenty of it
after a lengthy struggle. Now, how he uses this wealth,
does not only determine how well developed he is as an
individual, but also determines his fate. He has himself
lost his sense of direction and self respect and as a
result, he respects nobody: not even his aged wife.
Initially, when he was still a poor fisherman and starving,
he showed marked strength of character in self-respect and
generosity. In fact, he exercised control in a most

difficult situation when he even had to share his spall
-

left-over fish
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Podho in Story -5 The split of the Luo - shows lock
of respect for human life when he insists that his brother
must go out alone in the jungle to look for the spear.

He lacks sympathy, tolerance and love: qualities which are
necessary for a leader. He puts more value on the spear
than on the safety of his subject, even where the subject
happens to be his own brother. Their alienation from each
other is caused by their love for material things. Both

of them are to blame, for they both lack self respect and
are unable to forgive each other. They have grown bitter
and inhuman in their behaviour. The story has certain basic

educational values which it passes on to the children.

h.2 Awareness of Cod:

The values of sigendini Luo th t yut stress on socia-
lization of individuals also have close bearing to those
which seek to make a child aware of the existence o;(a

super-natural power whom we refer to here as Cpd-Nyasaye.

The super-natural power which the Luo refer to as
Nvasaye. Sod is explicitly portrayed in Story I:
Nyamgondho the son of Ombare. Nyamgondho is desperate.
He is in need of food. When he at last calls on Nyasaye
for help in his prayer; he is given abundantly. However,
the gifts come to him in a rather round-about manner;

woman
through an old/ whom he fishes out of the lake.

Several ideas emerge here about Nyasaye which are

meant for the children to understand. Finst that Nyasaye
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is a power to reckon with and to turn tc -hen one is in dire
need of help and therefore, he must no kiiud and generous.
Secondly, that he would give and oblige if 3, person prays
to him genuinely for help and continuer tc struggle on
his own, trying to achieve or to obtain whatever he needs
Nyasaye®s assistance cn. The third point which the
story raises is that, this same Nyasaye. wno is the giver
is also severe in his actions at time; , me. is capable
of robbing and denying r. person any gift: f.ithe hir
given him. Therefore, Nyasayels gifts must not be taken
for granted.

From the story, we see that for an individual to be
able to keep, enjoy and thrive through the gifts of
Nyasaye, he must watch his conduct in relation to other
people around him. This is one way through which one’s
sense of social responsibility and how well he is developed
as an individual is tested* Another idea that cometpout

from the same source and which the children have to he

according to the Luo is something which is lived and

practised all the time."

towards others is brought out in story 6: The two brothers,

the narrator ends his story by saying that, a person
is blessed or cursed just here in this "life according to

her or his behaviour, towards others®. The Luo believe

1ler appear that one*

- - . o» -*m*e Vyuv ,

total
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well being, depend- on the way one hmdles oneself and

his affairs in relation to other per onr since it is
through these other, that he would be lifted to a position
of honour or depredation. Goodno: in men, among other
things, is only fully manifested and measured through their
conducts and attitude towards their fellow men. The idea
of Nyasaye, fate and man®"s moral uprightness, according to
the Luo and many other African religiou»beliefs, is only

valid when it is practically integrated into one"s day to

day involvement with life.

When c/hildren listen regularly to these siflendini they
are bound to get these basic ideas Tfirmly rubbed into their
minds. Granted, the ideas might not be understood right
from the beginning, but as they grow and attain maturity;

they would gradually come to value the teachings behind

the sigendini.

The existence of a supernatural power, Nyasaye is also
revealed in story 1?: The chief"s daughter. The woman speaks
to the river saying, "if you are my ancestral river, please
open yourself up so that we may pass to the other side." The

Luo often pray.to Nyasaye and the ancestors - kvw/ere machon,

«

Here again, there is this interelatedness between Nyasaye.
whose othoer names are Nyakalaga , Were Obongfe. Like Nyasaye.
the ancestors would.* according to the prevailing situation,
assist in bringing about biessin s or troubles and curses

on their descendants. The existence of the two and the

extent to which they collaborate are well known to the Luo,



but the way they work to cause things to hapten, remains a
mystery. And due to their might and overwhelming power,
they have to be coaxed, prayed to and bo offered sacrifices.
Although it seems that a great many oeople,
especially among the younger generation, have
lost their faith iIn Nyasnye, this does not seem
to be the case with the belief in the spirit
of the dead. Practically all the Luo people
including these who are Christians, appear
to believe in the existence of these spirits...
The dead person can avenge himself on his
grand children if his son failed to carry out his
duty to his father in hi3 extreme old age before
he died. The revenge for neglect of this kind
will often take the form of some illness suffered

by the grandchildren...29

?/
Limbi Nyaima story 2) also makes the children aware

of the existence of Nyasaye. The villagers and their
elder are all mysteriously punished, an action which the
Luo refer to as hoad piny or hond Nyasaye: God"s miracle.
The lone kind woman and her children are saved through the
same mysterious action. Here once again,-Nyasaye does not
come directly in contact with the villagers, but makes the
contact through Anyango Nyar Gwasi. The idea which we h”ve
already propounded ( is once again evoked in this story
which is that: the people with whom one interacts in

everyday life are iIn fact one"s Nyasaye.
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Under normal circumstances, an old woman would not
be a very gcod representative or messenger of Nysaye.
yet in a number of sigendini Luo, this seems to be a
common occurance. The idea is nrobably meant to train
children to accept everyone as they are, and to desist
from jJudging peoole and objects by appearance and on
face value. A person, even an object may embody both
that is good and bad and may bestow blessings or curses on
an individual according to his or her action and behaviour.
The rain that has made it possible for the villagers to
realise heavy harvest that they arc celebrating, has also
been the element that has brought about their destruction.
The old woman who saves the village woman and her children
is also the same one whose mouth pronounces curse to -limbi.
This is also the case in Nyamgondho"s story. Nyasay» works
through agents such as old women to bring both good and
bad luck to individuals and groups of people. Tnese
ideas are weighty and would prove difficult and impossible
to paséwao the young children through other methods, hence
they are woven into sjgondini and are therefore passed on to

them in a more plausable manner.

In story 3: The split, of the luo. the- old woman who
appears to Arua while he is in the jungle also brings out
the idea of the existence of a super-natural power: Nyasaye.
Once more, an old person has been used to bring help to Arua
in the jungle. Yet here again, it is the same woman also

who gives him the”bends which i3 the ultimate cause of the
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split of the Luo. Children are once more made aware of the
fact that what may appear modest on the surface, may embody
formidable forces underneath. All these are a part of the
Luo belief and religion which is complicated and yet highly
practical since it is lived at“human level, involving*

the banality of daily life"s events from which si”endini

are created.

The same idea of Nyasaye and the v/hole mystery surrounding
Luo belief and religion also comes through story
Julu. The mysterious voice that calls Julu until she
disappears un?er the ground is surely not an ordinary one.
The act is that of hond Nyasaye; God"s miracle, for sureiy.
there is no one else who has the power to remove a person
from life with such authority™ True, a medicine man among
the Luo is said to have powers and could at times cause
such things to haoren, but in this case Julu is al”™alone by
herself in that village. Everyone has died. It therefore

must be a voice from Nyasaye. £

The story also carries some other complicated ideas.
Julu sings that she has killed everyone including her
parents and grandparents: in fact all the relatives. In this
case, could it be that her removal from life is an act of
punishment? WasShe a wi”*ch or how did she Kkill the people,
or is she only being sceptical seeing that she is the
lone survivor of a disaster, possibly an earthquake or
an epedimic? As we ask ourselves all these questions, we

come to realise more and more the mystery of life. The
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importance of the ancestors in the life of a living
individual is also raised here onc» again* “esen Julu is
perplexed and does not know how to.ovqrcome her loneliness,
or who to turn to, and whenShe hears the strange voice

calling her, she thinks of nobody, but her ancestors.

She even thinks that they must be haunting her.”0

Lastly, the idea of the existence of a super natural
power Nyasaye is revealed to ue through story 20: Ownor
and Tutu the bird. The bird that saves Owuor from the
hut where his father has left him in%ﬁhngle is also the same
bird that has been giving his parents grain food and all
the other riches. It comes to bo/s rescue becausd he is
being punished for having accidentally let it free. The
idea of Nyasaye as the helper is clearly shown through the
story, although once again, it becomes complicated and hard
to understand and we therefore observe that oigejfdini luo
raise some issues which are very basic to life and for which

there are no ready fashioned answers.

In story 19: Alala and her parents, we see that the
girls’parents just turn from being human beings into
Bang*ange. These are terrible fierce creature/like hyenas,
but with mouths that are flaming red like fire. What
power is capable of causing such dreadful transformations
to take place? Through this story, the children are being
made aware of the existence of a power which is so great
that he controls not only non-living things such as the

rivers and rain, but also rfafs entire life and is capable of
o
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changing him into any object he dor ires. “his, as we

have already expounded, is what the Luo refer to as hond
Nyasaye: miracle of God. The story does not explain why
these people make exi”“t from man®s world into that one of
animals®. %s it as a punishment, or was it merely af a
whim of the God: Nyasaye? But since there do”s not appear
in the world of siyendini Luo to be a punishment without
acause, we can merely guess, perhaps wrongly so, that
Alala®s people may have committed a crime and may have
offended someone, an ancestor or Nyasaye himself. The
offence could have been so terrible that they cannot be
allowed to continue to exist in the world of man; so they
must be thrown out of man"s world into animal®s world changed
into manpfange: Alnla can no longer live with them, but

must run away.
Yet, i1t is also possible that the transformation
from human beings to rncng’ange is used symbolically

in the story.
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CHAPTER FIVE

GENERAL KNOWLEDGE, V.MLIE OF WORK hND

MAN *E DEPENDENCE ON HIE ENVIRONMENT.

5,1 General Knowledge:
Some sigendini Luo are useful as a source of infor-
mation on general knowledge to the children. From them a
broad corpus of the people®s mode of existence, political
life and philosophical thoughts can be learnt. Through
the story, the children also have a glimpse of and gain an
insight into the nature and the problems of the world in
which they live. This is one of the reasons why all Luo
children had to pass through siwindhe ( PP. *1“41D so that
they would be educated in the ways of their people and about
the world in general.
The chief purposes of traditional African
literature are two: to teach culture to.ythe
children or strangers and to teach wisdom.
It is difficult to learn any new knowledge.
»
As such our teachers cognizant of that fact,
devised entertaining stories for the
presentation of certain facts and truths

of life... "

When closely examined, story 2: The sullt of the Luo
is found to have information that, bears certain historical
truths about the Luo as a group. Evidence gathered by

historians prove that the«Luo migrated from Gouthern Eudan*
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(Vol. 11 Appendix C(2)»Therefore in accordance with an
observation that has been made elsewhere in this study,
slgendini are to a people Mo create then much more than
mere tales told for amusement. They ere iIn reality parts of
the unwritten chapters on the people®s life giving accounts
of their past life, achievements and failures and such
other related matters.

The reason why the Luo moved away from their original
home iIn Southern Sudan may not have been an r result of a
quarrel between the two brothers, Podho and Arua. However,
in the story, the reasons and the developments which are
supposed to have led to the break up of the group, are well
presented and coavincingly narrated. From the many motifs
of the story, children are able to learn something
about their past history and why according to their
ancestors the group was forced to break up and to move away
from the Sudan.

Apart from explaining the reasons which led v

to the break up of the Luc into two groups, the story
also gives further information regarding the system of
their leadership at that particular time. We are told
that when Ramogi died of old age, Podho being his eldest
son, took over the leadership of the chdefdom. This

is another valuable piece of information that adds
greatly to the children®s knowledge and widens their
horizon with regard to their society, be are further

told that such a leader was called Ruoth: therefore,
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Podho was the Luo Ruoth at the time thi incident occurod.
He was knowledgeable about the chiefdom®"s affairs and

was at the same time an expert on religious and political
matters. He was also responsible and took care of all that

pertains to the safety and welfare of the ueonle.

Arua gets into trouble with Ruoth Podho because he
throws the chieftain "bilol spear at an elephant which
wanders into their compound. The elephant escapes with
the spear. Symbolically, the spear is like a protective
totem of both the chief and the chieftain. It is among the
few tangible objects that Ramogi has passed on to Podho his
son at his death as an inheritance.The spear is not only
an object of protection for the chieftain and the chief,
but is at the same time symbol of manhood and maturity for
both. Therefore, Podho views 1its loss as some -

thing very grave indeed. Y

The story further gives information on the Luo
traditional worship. The bilo spear that Arua throws at
the elephant was planted outside a shrine where sacrifices and
worship.; to Nyasaye and the ancestors were conducted. We
know that todaj this is not the practice among the Luo as
they no longer build shrines wherein sacrifices and
worship, for Hyasaye are conducted. Possibly, they lost the
practice on the way as they journeyed southwards into their
present land. The Acholi of Uganda who are a Nilotic
group with customs and practices?vaﬂxonkﬁg luo, still

build shrines for sacjjtfices and worship. 32
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From this same story, we are able to learn how the
Luo used to live. We are told that the two brothers,
Podho and Arua together with other Zeoale, lived iIn a
large homestead which was surrounded by high euphobia
hedge. This is still the case today in the Luo land.- The
surrounding areas of the large homestead must have been
bushy, hence the sudden appearance of the elephant on the
compound. The area was also inhabited by other species of
wild animals; a fact which we learn from the acount about

Arua iIn the jungle as he travels in search of the spear.

The type of food and crops that the Luo had are also
mentioned in this story. On the eve of his departure to
the jungle to go in search of the spear, Arua instructs his
wife to make him kuon aniang’a which is ugali cooked in sour
milk, some roasted cassava, grilled meat and some gruel.
He carries the sour milk and the gruel in gourds. ~From this
information we learn that the Luo were both agriculturalists
and pastoralists as well. In this respect, sigendini”
oral narratives, have been found to be very useful when
it comes to compling data and other information on the past
life of aopeople. In particular, is this so when it comes
to gathering information and facts to construct a history of

an unlettered group such as the Luo.

It would appear that by the time the Luo left the
Sudan, they had long progressed beyond the stone age and

were leading more or less the same type of life as what they
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lead today. They had learnt how t work iron, make noears
and build houses. These facts make it possible for the
historian to work out roughly the time that the group

left the Sudan and to fix the date.

The story also throws some light on man®s behaviour
which is that people will always take sides whenever an
incident of some significance has t—-“ken place which has
raptured their normal established order of things. The
group under Podho breaks up; one group goes with his brother

Arua, while the other group follows him.

Story 2? Simbi Hyaima is a more recent story than
story the split of the Luo: because it is set iIn the
present Luo land (Volume 11 page 255)* The story gives
information and explains why lake Limbi exists where it is
and how it came to be there. The information is “ecessary
since environmental and geographical features play such a
significant role in man"s life. Furthermore, the iInformation
enriches the children®s mind and adds to their store of
knowledge about their world and life in general.

It makes them aware of the instability of life and its
mysterious forces th~™t would transform even®™ a village

full of people into a lake. Within a day, Limbi had been
transformed into a lake and had ceased to exist as a large
village. The sudden appearance of Anyango Hyar Gwasi in the
village, the torrential rain and the death of the villagers,
are all interrelated. Nothing is quite independent of those

other objects which aj”~found around it or in the universe as
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a whole, “eath is in the abstract worJd and invicible to
man, yet it is very much in the re™ w”rld as well. Tt is
seen coming to Simbi disguised by the ruin which is brcu, ht

about by the villagers* rejection of Anyango.

The type of work which the Luo engage in and some
aspects of their social life also come tc uc through the
story of Simbi Nyaima. Just as we le imt about the
occupation of the Luo from story ?: Thu split of the Luo,
which was set in the Sudan, we now learn from Simbi that
the Luc are still agriculturalists %Pd still keep cattle as
well. OF thjeir social life, we learn from the story that,
they held feasts, especially after harvest”™ when they
prepared much food and drinks, and had entertainments such

as dancing and singing. (2.")

Simbi village was probably very much like thpt other

Luo village in the Southern Sudan in which Arua and Podho
lived beoause like the other one, it was large and full of
people. Again like this other village it was also surrounded
by high euphorbia hedge* It would h"ive been very much like
the present typical Luo homestead:

A study of oral literature and tradition is

ultimately a study of the society which has

produced it. Similarly, African people cannot

be fully understood without including a study
of their traditions and literature. It is in

these two areas that we find the richest deposits

of African pta-losophy, ethics, history, customs,
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education and reflection upon tho universe in
general. Th*“~p are written - "..itr. ink on
paper but with tongue on the i:iind. Literature
and the oral tradition are, to take another
metaphor, the veins and arteries of the

blood which runs through the entire

community of the departed, the living and

those yet to be born.

Btory 21: Luanda Kagere is anoth r story that embodies

certain historical facts about the Luo. It is a fact, that
S5form time immemorial the Kipsigis and the Luo have been
neighbours. But it is also proven fact that they have not
been friendly neighbours. Throughout their history, from
the time the Luo arrived from the Budun, possibly via Uganda
and across J.ake Sango: (Jjike Victoria) the two have waged
countless raids against each other. They have raveled each
other for cattle, for food, land and so forth. This is a
historical fact which is well known to the Luc children.

But Luanda®"s story is a special one. First, Luanda is
regarded as a hero, a great warrior who”every child

wants to emulate, especially the boys. They all wish to

o]

grow up to be like Luanda Hagere: that is brave, manly
fearless and mysterious. .Secondly, it is a story that is
taken to be based on a true happening and up to now, the

stone that was once Luanda the son of Magere still exists

and may be seen and be photographed.
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When Luanda was sick, he was given treatment by a
special ash medicine that was kept in a reed. This Iis
another valuable piece of information since from it the
children are able to learn someth’ng of the dying out ways
of their people and also learn that the Luo had their own
ways of treating the sick. Just like in modern time3,
medicine is kept in bottles and jar.*, in the olden days,

the Luo and indeed, many other African groups of peo le,

kept in pots, animal horns and piece.” of dry reeds. It was

all ready and was made available whenever it was required.

Luanda is killed by a spear thrown at him by a
Kipsigis. This means that apart from the Luo, other groups
such as the Kipsigis also possessed spears. Again, it would
appear that Luanda’s Kipsigis wife was not his Ffirst wife;
he had another wife as well; therefor”™, from this information,
we gather that the Luo even then, practised polygamy.
Therefore many aspects of the Luo culture and ways of life
come through their sigendini.

A special kind of knowledge which every society
must foster is that concerning its own culture.
The word Tulture” is used lavishlyhowadays,
with many different meanings and implications.
Here we use it to signify what is peculairly
characteristic of a particular community, (Luo)
including its organization, institutions, laws,

customs, work, play, art, religion, and so on
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its "totality”". It is iImportant in any system
of educatiorAg%part to each individual a
comprehensive insight into hi. own culture,

for thes«ejgives him pride, self confidence,

and a sense of belonging* dome of this

knowledge is transmitted ... in the family,

in places of worship and ... Literature, however,
can often fill in any gaps and weld the

whole into a meaningful picture.35

Knowledge that is imparted to children through
sigendini suth as this one of Luanda, proves mo6t difficult
to give through straight talk, For instance it may not be
very easy for an old man to tell his sons that it is not
advisable for them to marry outside their group or indeed
that it is uﬂwf:sﬂ to marry a woman without a .jagam*

A _Jpgam is someone who has an intimate knowledge O/ both the
girl and the man and that of their respective familjteas

well and who is willing to be a go-between in a marriage.
Through a story such as this one, the points are made in a
most subtle manner. The story also gives a warning and
caution against divulging certain secrets even to those

that one may regard as being very close.

Sigendini, as we have already observed, are created
out. of incidents and events that are important to the
people. Due to his folly and of course,human weaknesses as
well, Luanda lets down the whole group. Possibly, if he

had listened to the advice that he had been given his
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v/ife and his mother as well, he might not have been betrayed

by his Kipsigis wife.

The story also reveals to us another social custom,
of the Luo which is that each of Luanda"s wives had her
own house. =

People®s culture, were developed to an
admirable level. They (sigendini) reflected
the people®s way of life. It was largely
orally that the elders transmitted to the
young ones the customs, beliefs and
expectations of the clan, chiefdom and

0
tribe. h

A part from its moral message, The Bride and cooked
blood; Story 5» also gives some valuable information on
the customs of the Luo regarding marriage and other things.
Riso which is the last marriage ceremony among tgé Luo is
an important one because before it is accomplished, the
woman is regarded as not yet being fully married. The
significance of refraining from eating flesh including
cooked blood is a bit intriguing. My enquiry about its
origin and importance, did not meet with much success;
nobody seems to be certain why there is this restriction.
But it is felt that before the busband kills a bull or a
he-goat and takes some of its meat to the home of his

bride, the woman is not yet fully welcome, 1in her new home

as a full member.



83

Another niece of information that comet; to uj through
this story is that the Luo used to engage a lot jn
hunting in a grand scale. Perhaps the men go into the
wilderness in groups to hunt for security purposes as
the jungle is full of wild fierce animals. A hunting”

expedition is like a war raid.

A number of si; endini Luo have animals as their heros
and heroines or main characters. These animals are
depicted in a world that is identical to that of man where
they engage 1in duties and carry on an existence which is
in every way similar to that of man. As the children
become aware of the presents of these other inhabitants
of their world they come to realise that since they have
been thrown together, they must adjust and learn to live
with each other; though not necessarily harmoniously.
Children learn much about the characteristics and peculiar
ways of the animals through those sigendini.

It is chiefly stories th->t carry ideas, thoughts,
reflections and wisdoms of the peonle. Lince
the majority of our people live close to nature,
this intimacy between man ana nature, permeat-
much of our literature. Man is part of his
environment and the dr-ma of life involves

every created and imaginary object. Han

observer, the habits of the animals and plants
around him and he gives moan"s,- to both the

world of nature in general and of mankind in



particular ... the differerjfj” objects of nature
are given human characteristic and made to act

as people...‘g7

The hare"s son cannot get married: story 1? because
he has failed to find a suitable woman who would measure
up to his standard*! He is looking for a faultless rerfoct
wife. Therefore he stays unmarried rnd carries on Vith
his search. This is an amusing story, and the hare"s
cynicism is well portrayed. But we are here examining the
story, for the information it gives u. about the characteristics
and traits ?T the various animals. From the hare®s
description of the other animals which he has courted and
rejected or rather, disqualified due to their shortcomings,
we have a clear picture of the physical appearance of
these animals, and a good knowledge of their characteristics

and behaviours. Yy
J

The Party.story 15,also gives valuable information and
useful knowledge on animals®™ characteristics, and behaviours.
It even goes further to explain how the animals acquired
their various characteristics, physical pecularities and
appearances. It corresponds well with r-toy 3: The split
of the Luo, where as a result of a quarrel and disagreements
between two brothers, the group splits u™ and move*to
different directions. We also observe from story 15 that
as a result of a disagreement and disorder that erupts
during the party, the animals acquire their various

<

physical appearancas, mn away and go to lend their own
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solitary lives according to their species. Furthermore,
the scuffle leaves most of them badly hurt and changed

in appearance.

The story and many others carry profitable knowledge
on various animals and try to explain how they came to be
the way they are today. This knowledge assist’the children
in adjusting to their environment and to accept things the
way they are. Furthermore, the knowledge is functional
since from time to time in daily conversation and interactions
of people one with the other, similes and proverbs referring”?
animals are used. These are used referring to animals”
physical appearance, characteristics and behaviours. It is
not uncommon from time to time to hear people in all sorts

fvi |ALrC™~CceS.
One might be heard

saying, "dendi gwa ka dend ng®ech® - your body or skin is as
rough as the monitor®"s skin®"; Otek ka pat opuk/ - as hard as
a tortoise shell; owuor ka ondiek - as greedy as a hyena;
ng"ute bor ka ng"ut tiga - the neck is as long as a
giraffe"s neck, etc. There are many similes and sayings in
Luo with animal characteristics and physical appearances.
Therefore, apart from other sources, sigendini too provide
unlimited knowledge to the children about all sorts of
things, animal? included. Through sigendini such as
these ones, children get to know and to tell who is who in
the animal world. Yet, since we are here dealing with

literary works of art, we cannot forget that there is

much in sigendini wjiich are symbolic and metaphorically
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But on a straight forward and humurous level, the
animals that appear in the stories can be
appreciated and enjoyed for their amusing antics
or their vivid portrayal by the narrator. But.
there is more to be said than this. On another
level, what is often involved in the animal
stories Is a comment, even a satire on human
society and behaviours. In a sense, when the
narrators speak of the actions and characters
of animals, they are also representing human
faults and virtues, somewhat removed and detached
from reality through being presented in the
guise of animals, but nevertheless with an
indirect relation to observe human action. D
5.2 Value of Work and Man®s Dependence on his Environment.
The value of work and man®"s dependence on his
environment are some of the thoughts that underlie most
sigendini Luo and which the children cannot miss to grasp.
In fact, existence means work; it is part of life. Man gets
satisfaction from various activities In which he engages
himself, while he exploits his environment for his

livelihood or even for pleasure.

Work in itself has its own value and gives
satisfactory rewards and a sense of fulfilment. Through
work man is able to realise his worth and his creative

ability and of course hi*~ innovatiy/eness. It is through
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work that man builds now things and therefore enriches
his life, discovers his ability and achievements. A good
number of sigendini Luo have something to do with work or

some aspects of work and experiences related to work.

From story I: Nyamgondho the son of Ommbare, we learn
that Nyamgondho the hero of the story is a Ffisherman and
that he goes to the lake every day to catch or to try and
catch some fish for his food. Sven though he is tired and
famished, he faithfully continues to visit the lake daily.
In story 8: the widow and her sons, the two sons of the widow
are also fishermen. They go early in the morning each day
to the lake to catch fish to bring home to their mother.
They do not even have time to have some of their meals at
home since they spend most of their time at the lake.

As a result they have to carry their meal with thei® to the
lake. Akula in 3lory 11, is also a fisherman who"goes to
the lake from time to time to catch fish to feed his large
family. He must be a good fisherman. The occupation and
the type of work these people do, has been determined by the
availability of a river or a lake nearby in which Ffish is
found. The people have to work hard to exploit the lakes

or rivers for their livelihood: they depend on their

environment.

The Simbi villagers in story P are farmers. When we
meet them, they have jJust hajd a good harvest which they are

celebrating. From the type'"of food that Arua tells his
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wife to prepare for him. Story 3» it becomes obvious that
they too engage on farming and on animal husbandry as well.
Owuor®™s mother in story 20 works hard on her patch of land,
and even the little Owuor is not exempted from work; he

too must look after the bird when his parents are away.

The people expki} the good land and ample rainfall to
obtain their livelihood. The value of work is stressed
again and again so that the children may grow up well aware
of the importance of work to their welfare and existence.
The Luo are quick to tell lazy person that, "he who doesn"t

like work doesn"t have to eat”.

In story /- Kasera®s leg is broken in the jungle where
he and other men from his locality have gone to hunt.
This i1s a form of work,a hard and dangerous one too. The
mother in law iIn story 6 as she runs to go and look for
Nyar Wegi who has disappeared, meets groups of men.”ho have been
out into the wilderness to hunt and so is Alala in story 19.
She also meets groups of men from her home who had gone

to hunt.

From these stories we see that the Luo engaged on
hunting wild animals for their food and also used the animal
skins for ornamental purposes as well. From the work the
people engaged on, we are able to tell the type of land
on which they live, its ecology and general climate.

This information is useful to the children in that it
widens and broadens their horizon while it enables them to

4

adjust to then* surroundings and to whatever conditions that
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may prevail where they live. Further, the children come to
realise how dependent they are on their environment and
therefore, they must learn to adapt to it and to exploit
it before they can obtain their livelihood from it and Jive

also
harmony with the other forces thatOperate in it.

The life and the well-being of the people we meet in
the various sigendini Luo depend to a large extent, Iin
their ability to tap and "to overcome the stubborn factors

in their environment'39

that is, man must be properly
adjusted and socialised (see chapter four) because his
physical environment, to an extent determines the nature

of his social environment.

More often than not those we meet in sigendini are
engaged on doing something; they are either going to dig
to exploit the land for their livelihood like is the case
in the story of the bride and cooked blood: story 6. %he
environment is a vital factor in man"s existence. Blood,
that Nyar Wegi steals and eats which eventually puts her to
shame, has been drawn from a bull which is grazed on the
grass that grows in the nearby Tfields and pastures; this
shows that there is close dependence of man on his

sutroundings.

Akula and his wives in story 11, also reveals to us
the same dependence of man on his environment and how hard
he must work so as to realise or obtain his livelihood.

The rain threatens the old man?Akula®s father, and as a
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result his dove wife must alert him. She must call him

to come home so as to escape from the fury of the torrential
rain which might cause his death. There is a close
interrelatedness between man and his environment which
cannot be separated one from the other. Forces that,
operate around man®s environmental spheres, do in reality,
constitute and control his world, and from time to time

they do turn hostile and wild towards him.

Owuor in story 20 also evokes the importance of work
and brings out the idea of the relatedness of objects and
people both iIn the real world that man inhabits and the
abstract world. These points are stressed over and over
in several sigendini Luo and children are made aware of
their significance and the important role these other
forces play in their lives. It is while she is engaged
on her work which is very ordinary; that Owuor®s mother
gets to pick up the bird that brings the family riches as
well as sorrow when Owuor®s Tfather banishes him from home.
The world that is understood by man which is that of hard
work, trial, pain and problems and the other world of
Nyasaye, ancestors and mysterious powers that assumes the
form of a bird which plants grass on the patch that Owuor-®s
mother has dug, are all connected.

Although a great many of the folk tales referred to,
depict fantastic and incredible events, they
reflect just as often beliefs, habits and customs

from the living Luo culture. Reference are
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often made to agriculture and cattle-raising

in these stories. These two means of livelihood
have constituted most important bases for the
Luo people as far back as the oldest living
individual can remember, and even further.

Peas, pumpkins, millet are mentioned ... corn

is ground into flour with the aid of grinding
stone. ... Hunting and Tfishing occur in (some
stories) o =.* We are also told a certain amount

about division of labour between men and women.

The general knowledge that the children glean from
sigendini prove useful to them individually at one time or
another and is comparable to valuable tools that might
one day become handy. This is true too, if we keep in
mind that sigendini and some of the situations they evoke

are sometimes metaphorically used.

The woman in story 17 is well adjusted to her
environment. She has received some valuable instructions
and is knowledgeable about her world. She fine#herself
in a difficult situation and must think fast for a
solution that would save her from the hyena. The story
shows the gullibility of some members of the society. The
hyena pretends to sympathise with the old widow and
actually offers to move in with her so as to look after
her. The proposal, as she puts it to the widow is very

noble and human, but her motives are far from being noble.
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Soon she resorts to torturing her in a most revolting
manner. The story further evokes the importance of the
other i1nhabitants of man"s world. In her desperation,

the woman sends a bird to take a message to her sons.
Therefore there is a level at which man does not only
depend on his environment, but on the other inhabitants of

that world as well.

Another observation we can make here 16 that even
though work is so important for the welfare of man,
there are incidents when it can be used against man'6 well
being. The hyena works hard in looking after the widow,
but the accumulative result of her work goes against the

woman®s well being®.

Alala and her parents: story 19 also shows a well
adjusted person who knows-her world very well indeed. She
knows that if she plays a drum and sings a good SW;Zt song,
the fierce mang®ange she meets on the way to her home would
not attack her. The story also gives information on one
of the Luo customs that has died out, but one which was
most commendable and which one wishes could be revived.

It was a socially accepted practice that young men and young

women who were still courting, could pay visits to each

other in their homes (see also story 9).

The chief"s daughter: story 18 is one of the most
intriguing sigendini Lu©. Avuor Awuor is married to Apul

Apul which would not eat he.r, but no sooner does her mother
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arrive, to pay them a visit than he devours her with
much relish! The characteristics of apul apul are

well portrayed and from the story we come to realise

that there exist men and women(npul epuls) who would

exploit others without shame.

Apul apul is a man-eater, but he also engages on
hunting. Hi6 environment suits his mode of existence
since he lives in the bush where other animals also live.
In story 16, othin othin also kills other animals
to feed his family during famine. Yet othin"s case
is somewhat different from that one of apul apul.

In fact the moral ir. othin®"s story is comparable to that
which is evoked by a play by B, Erecht, Mother Courage
and her Childreﬁg where it is implied that under certain
developments, moral standards are dictated by prevaili/fg
circumstances and conditions that exist at a particular
time in history. The woman, Mother Courage, lives on the
misfoftunes of men and women cuhsed by the ravaging

war. She explots the situation to sell essential
commodities to make a little profit on which her children
and herself live. Cthin othin also kills his animal
friends,not only to save his family from starvation,

but to maintain his standard of living iIn spite of the

food shortage*Vol.11, story, 1b, lire., j.- 9

The same type of selfish exploitation ol" others

is .also the subject matter of story 8, where the widow,-deliberately



exploits her own sons® labours while, at the same time,
she continues to feed them on vegetables. Her action
is demoralising and turns her sons into nothing less
than productive machines;and they are justified in
rebelling against her.

Through these sigendini. children are made conscious
of the feet that there are both positive and negative
forces at work around then. But that once they have
gained the right kind of knowledge and experience,
and have a clear insight into their world, they manage
to strike a balanced level and to have a peaceful co-

_ _ dfots-
existence with those”forces.

The general knowledge and the information which
these sigendini embody, cover all aspects of man"s
life and touches on his social, moral, political,
economiCj historical and religious issues. The same
sigendini also depict factors on the importance and
the relatedness of things in both the physical and
abstract worlds and man"s relationship to these, regarding

his work, occupation and welfare.



95

CHAPTER SIX
IMAGINATIVE, CREATIVE. 3XrRECEIVE

TRAINING AND AESTHETIC APFR-CIATICN

6.1 Imaginative, creative and expressive training.

These run through all the twenty one sigendini”Luo
that we examine iIn this study. As has already been
observed, sigendini are part of the Luo oral literature
and are treated here iIn their own right as literary works
of art. They compare well with written short stories and
as such fulfil certain requirements of short stories,
following simple effective techniques. Sigendini are
imaginative works of man®"s mind, created out of the people®s
experiences. Nonetheless, we have to keep in mind the
fact that in most African societies and certainly among the
Luo, art is never indulged in for art®"s sake for the sole
purpose of amusement or for aesthetic pleasures,”but on the
whole is viewed by society as being more important for its

functional role.*‘2

As we examine the artistic qualities of sigendini,
in this chapter, we should bear in mind the main aims
underlying this study which are that some of the sigendini®s
ultimate functions are educational. We are therefore
examining their artistic qualities so as to determine how

the children also may learn from them to be creative and
to develop aesthetic appreciation which is derived from

(reading) listening to good literary works.
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Sigendini are created out of incidents which emanate
from everyday life. They are artistically created by the
use of imagination, through full deployment of language
and are made functional by telling and retelling.

Creativity is not however, only in terms ofF*
originating something. It also functions on
the level of transmitting what has been created.
Otherwise the work of the artists dies out
completely and the community is thereby
impoverished. Therefore in telling stories,

for example the narrator does not simply repeat,
mechanically a story he has heard. The story
teller retains the structure and plot of the
story, but it is his responsibility as a creative
transmitter to supply flesh to the skeleton.
This he accomplishes through the use of his

own words, in his voice and mannerism by Y
inserting jokes if these fit into the story

and in the fluency with which he tells the

story.

When we critically examine story Is Nyamgondho the son
of Ombare, we find that as an oral story, it fulfils certain
recognised requirements and qualities of « short story
and that it has enough techniques that go towards the
creation of a short story. These qualities qualify it as
a ’model® from which children may learn how to tell and

create stories of their_gwn*
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A traditional story is always set in a particular
geographical place and time which may be or may not be
named. The setting tends to be in the past, long, long
time ago when things were different from what they are
today. This is one of the factors that qualifies a .
story as a work of fiction. Nyamgondho lived in the long
ago past and his home was near lake <wasi. He was a poor
fisherman. would be the case with modern written short
story, whatever may appear to be unneccessary details
which do not improve the quality or add anything substantial
to the story, are left out. For instance, we are not told
about Nyamgondho"s past life. We do not know if he lived
alone or with relatives, neither are we told if he had
brothers or sisters. We are only given enough details to
give the story credibility and make it plausible. This
is because it has to be short,precise and to the point.
Therefore, there are certain recognised limits wiékin

which a short written or oral story has to operate.

Normally, short stories, novels, plays and other
works of fiction, have heroes who are well developed
characters, but they also have flat less developed
characters as well. Nyamgondho is the main character of
his story. And in any works of fiction, the major
character such as Nyamgondho in this story often has an
obstacle which he has to overcome before he can realise
his goal. Now, here poverty is the main antagonist that

brings much complexity into Nyamgondho"s life. In fact,
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it is quite a formidable force which threatens to destory

him and which he must overcome before he can lead a normal life
The poverty stands between him and the normal life

which he wishes to lead, and forms a barrier that he must

transcend so as to be able to overcome the unsu”ountable

problems and conflicts in his life. Time and drought here

could also be considered as collaborator joining with

poverty creating hardships which Nyamgondho must transcend

before he is able to have some sort of peace and enough

food for himself. Other characters starting from the old

lady whom Nyamgondho fishes out of the lake, populate the

story, but they all remain flat and stay in obscurity.

Nyamgondho is the only instigator of both positive and

negative actions. And he develops and unfolds from one motif

to the next until he becomes a tragic figure at the end of

his story when he turns into a tree, having been driven to

this destruction by forces that he can not contr&{.

Nyamgondho is real, full and embodies all human traits;

both good and bad. He is well developed and would go to

any length to obtain his goal and as a result he makes

every effort possible to overcome his difficulties. He

never gives up to accept defeat by those fgrces surrounding hi
Everyday, he trails along the dusty footpath to

take his trap to the lake. So when the super-natural

power: Nyasaye comes to his rescue through the old woman,

(Nyar Nam) he really deserves the kind gesture because he has

persevered.
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What makes Nyamgondho"s story a folk one as opposed
to a modern written one is that, here, the WO\ br-v t’C
Nyasaye: the super-natural power to solve Nyamgondho®s
difficulties, while in the modern written short story, the
author would make the hero find solutions to his problems
through his own efforts and initiative. He may use
scientific and other technological means to do so, but
rarely would he employ external forces; leave alone

super-natural ones.

As in written short stories™”cnT&rof oral stories
also make use of any of the narrative techniques which are
the same as those that are made use of by authors of
written stories. However, in the oral literature short
Btories, descripitive narration is the most common method
that is utilised with the third person and an omnipresent
narrator and an eye witness. The omnipresent narrator,
like in some written short stories becomes the conductor
who reaches into all the corners and the lives of every
character, unfolding and revealing to the listeners all the
reactions, iInner conflicts and thoughts of the various
characters in the story. The narrator changes into Tfirst
person whenever appropriate. In fact, there are times when
he changes and becomes the main character himself (pp.-
41-50) = Nyamgondho"s story progresses chronologically and
we Ffollow his development first as a poor fisherman,
struggling hard to catch just enough fish for his food to

keep body and soul togethpr> up to the time he iIs a rich

important man, unn”~iful of his dependants.
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The content, that is, the subject matter of the story,
the plot and the themes which the story evokes are
integrated and woven together as the story unfolds revealing
more about Nyamgondho and about what follows in sequence,

one after the other.

An oral story such as this one of Nyamgondho is a
literary work of fiction and as such is a work of imagination;
therefore, we do not hope to find exact equivalent for it
in real life at very corner although we have to admit that
the moral and certain basic episodes are allegorical to
life. The language that is used in the stories is often
quite ordinary, and similar to that which the people employ
in their daily talk and interactions one with the other.

Yet since the world of traditional stories is in certain
instances strange and mysterious, there are some words

and phrases used in them that have become obsolete. Such

words and phrases only make sense and have meaning in a
particular story, and in songs too, there are found words and
sentences that are completely meaningless. This is the more
why some of these sigendini should be classified as Tfiction.
Apart from these few dissimilarities, the language that

is used in oral narratives is quite common place with symbolism,
imagery, sayings and other figurative language employing

free use* of metaphors.

Sigendini seem to have repetitive sentences, which is
a peculiar technique of the African oral narratives. The

method is meant to duce suspense to heighten and
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intensify actions iIn the stories. We may also mention
here that the language that is used iIn si/Zcndini is actually

determined by the topic and the plot plus the themes. What

is meant here is that the plot and the themes y
(o 4 narrative, do to a certain extent” control the
type of words and language that an Yutivet*fhas to use. In

this story of Nyamgondho, words that would express the
sentiments on poverty, Tfishing, famine and so forth have
to be employed so as to express the tone and also set the

story in its social and cultural background.

Another noticeable difference between folk stories and
modern short written stories is that the oral stories often
have songs which are part and parcel of the story. A song
may be a part of a motif or in some cases; a song is a motif

its own right, (" 127-9) It may introduce any fresh
scenes and ideas into"the story. Therefore, whil™p we appraise
folk stories as literary works of art, we should at the
same time hear in mind peculiarities and disimilarities
which distinguish them from written short stories. When
analysing Nyamgondho"s story, we have to take a few things
into consideration such as text, of the story, characters
and their relationship with each other, their problems
and messages, the attitude of Nyamgondho towards God -
Nyasaye: the super-natural power, the social- physical
context of the story and its effects on the characters”
behaviourf, economich? political, social and morel well

being.
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Nyamgondho is the main character of his story as we
have already observed. From the various elements of the
story, we are able to learn about his reaction to the
situation in which he finds himself iIn that particular
social and physical or environmental context. He 1is a
poor fisherman, so his main problem is poverty and he™o
might change and save the situation and better his position;
that is, get enough to live on. While he makes concerted
efforts to get enough to eat, he also solicits the
assistance from Nyasaye through prayers. He asks Nyasaye
to "see him", that is, to look kindly on him and to bless
him. As a result of his struggles and prayers, riches come
suddenly to him through the mysterious elderly woman,

Nyar Nam. Here the lake might be taken symbolically to
present the idea of water as the giver of life which

is the fore-runner of wealth taking into account that man
has to utilise water and all the other things ix his

environment to ob”tain his livelihood, (see chapter 5)*

An oral story is a work of fiction, and therefore
contains Tfactors that seem like exaggerations, but even
if these were the case, in this story, the main messages
still come out quite clearly and the exaggerated points
only go towards enriching the story, making it more
appealing and captivating because it is out of the

ordinary.

One other worthwhile observation we need to make here

is that, modern written short stories lack the freedom that
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is enjoyed by oral traditional stories, in that the liter
being oral in nature, are readily adaptable and free from
imprisonment and rigidity of pen and paper, which control
and restrict the written short stories and other written
works of Ffiction. Due to their being oral and unwritten,
traditional stories, play a more open relaxed role than
their written counterparts which are restricted, controlled
an<* conditioned because they have known authors, are
copyrighted and are properties of particular individuals..
The traditional oral stories can reach a wider audience;
both literate and iliterate alike. Nonetheless, 1iIn
both cases, the authors are able to express themselves as
they evoke and miri“or problems and ocperiences which
reflect particular issues in their societies. The stories
act as a form of entertainment, are also thought provoking
at the same time and of course, they transmit and preserve
certain \alues which are the people"s cultural hgiitage.

A folk tale is like a fovorite recipe, used over

and over again, and handed down from one generation

to the next. Because its ingredients are so

commonplace and deal with the fundamentals of

life, it is universally appealing. .The very

fact that the same folk tale crops up all over

the world shows how basic these stories are

to human experiences. The na. e and characters

may vary; a few details may be altered from

place to place, but main themes remain the same.

These stories.which have lived for hundreds
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of years, possess a vitality that is imperishable
and immutable. ... They reveal iIn simple form

the interplay of elements with which man has
always been concerned, trial and triumph,

fear and hope, good and evil, sadness and joy,
Uk

pain and pleasure, sickness and health.

We note that the introduction to Nyamgondho"s story
is short and pungent and encourages one to read or to
listen to it to the end. It raises one"s curiosity. This
is one of the devices used ;ory-fcPll«r to catch and
hold the interest of the readers or the listeners. Moreover,
the information about Nyamgondho i3 short and nrecise and above
all, the plot is woven around events that are common,
taking place in an ordinary locality. We get more and
more dubserfeed In the story as it unfolds and reveals the
complexity of life. It is due to the careful Selection
of words and these other artistic properties of a story
that make and distinguish it from ordinary accounts of events.
It is also these techniques that the children have to
observe carefully so that they too would be able to tell and
create good creditable sigendini. Once these have been
mastered, words and suitable expressions and of course aims
and purpose of the story automatically fall into their

rightful places due to the content and the plot.

6.2 Aesthetic appreciation:

In the Luo society, a 6tory or any piece of artistic
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work, is often said to be sweet>mamit or good, maber.

The two words are used aethetically and simply mean that
which appeals to a person®s artistic sense of beauty,
admiration and appreciation. It is a sweet feeling of
elation that one experiences when one listens to a .well
constructed and well told story; a well nhng song or looks
at a well made stool and witnesses the graceful dancers
such as the Luo bul or hyangore dancers. It is the
aesthetic beauty that is not touchable - mit or ber
derived from any type of artistic works. This is the
quality of appreciation nit or ber that a child learns to
recognise in sigendini as he grows, listens and takes
part in telling sigendini year in and year out. The
appreciation and that sense of elation is only motivated
by artistic works of high standards which ore authentic

and plausible. It is ~it. sweetnc. 1-*E 1 t h e
fobecause it anui «ust -2

In storyl9: Alala and her parents, her language and
her expressions make her song and the story highly
appealing to the mind. The sound of the drum beat is
imitated in the light sweet tone (Vol. 11, page 207-210)
The First singing takes place in the jungle, and at the
mention of the word jungle, the imagination is set working
trying to visualise Alala alone, playing a small drum,
surrounded by red mouthed mang“ange: beasts. The creative
ability of the narrator becomes more vivid as we look at this
sigana more closely. In lines 126and 127 page 208 the

narrator compares the red flaming mouth of Alala®s mother
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with the redish brown colour of the outside of a churning
gourd. Therefore, it is the language and the expressions
that the narrator uses which assist to create the mit or

ber, appreciation of a story.

The Luo do not have open sessions when children are
taught and given instructions on story telling and how to
create stories, but the knowledge i3 imparted to them
through listening and observing carefully how adults,
especially pim (p. kk-7) tells and mikes up stories. This
is why it is said that training in the techniques of story
telling and creation, go on all the time whenever they are
told:

When people listen to the story, they are
interested not only iIn its contents, but also

in the manner in which it is told. The story
becomes alive or half dead according to h™w it
is told... The same can be said about songs and
pieces of music. The musicians work dies or
lives on depending on how it is handled by

those who repeat these in their community.

The musician and the creator of stories depend
on the mouth and tcngue of their fellow men

and women, Tfor the dissemination and publication
of their works, since in traditional life, there
were no books to do the job for them. In that
process of entrusting theirwork in the hands of

their community, the artists and their audience



10?

show a mutual trust and relationship the absence

of which is ruinuous to both groups.

Another technique that is liberally used in combination
with others to promote mit in sigendini Luo is satire. This
is when an individual or groups action is satirised

directly in a story or through an animal character.

The narration form, or sigana iIn l.uwo is suitable for
traditional oral stories because it allows for a wider
variety of techniques to be used within its simple framework
and format. .Dialogue, reporting, narration and even
dramatisation may all be used in one single story. The form
also allows more room for intensive and elaborate expression
and word usage; therefore permits longer works than is the
case with the other traditional forms. Themes, structure,
style and setting of sigendini are also more relaxed and
detailed than they are in other genres. All these factors
assist iIn creating viable and simple techniques that
children have to learn through observation and imitation
before they can themselves become competent story tellers.

Rich in symbolism, they portray all fundamental
process of life in compact and complete form.
Germs of economy, the folk tale needs only a
quick turn of phrase to shuttle the reader
(listener) to another world. [Introductions

are short and simple with only enough frame work

provided to make the story plausable. Details
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are left to the imagination of the listener
(reader). The plot ueually proceeds in H few
logical and easy to-follow steps. Its development
is rapid and vigorous interpersed with plenty
of suspense, followed by quick climax and a sati-

sfying conclusion.®

There are certain animal and human characters in
the sigendini Luo which are well known for their
notoriety and behaviour which 75 peculiar to them only
and with which they are identified. To be able to create
good sigendipi Luo, a good narrator must be well acdﬁ%nted
with these stock characters. The commonest of these are

Haxc

animals, although as we have said elsewhere, the animals
are and may be used symbolically to satirise human beings.
There is the famous othin othin which is identical with two
other animals, nyagthin and apuoyo, the hare. Th-"re is
also aput apul which is identical with hyena, ondiek;
these are the notorious animal characters of sigendini Luo.
In some of the sigendini, apul apul is referred to as a
hyena ondiek and vice versa; while in others othin othin
is referred to as nyagthin or opuoyo, the hare and vice
versa. There is also something mythical about othin othin
and apul apul: in fact, no one seems to know exactly who
or what they are in real life as we only meet them in

sigendini.

Othin othin.anuoyo; the hare and nyagthin are
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clever and cunning. They are the tricksters in sigendini
Luo and unlike apul apul and hyena o: diek, they are clever
and highly intelligent. They are able to operate at
various levels and often come out as the winners under any
given circumstances. Their success might be attributed
either to their being cunning and wi#y or to their prowess
in handling intricate situations. Othin othin is always
unbeatable. For instance, when the elephant decides to
host a party for horned animals only, excluding hornless
oncy, opuoyo or othin othin is determined that although he
is one of the unlacky hornless animals, he too must attend
the party. He therefore finds some bee-wax and two old
horns belonging to a dead buck. He bullies his wife into
«

cleaning and polishing the horns until they shine like new.

The following day, he asks the good wife to Ffix them on

Later on that same day, well groomed and wearing an
air of importance, feeling confident and proud, he preens
himself as he matches majestically into the party
enclosure where he mi”~les with the horned animals and
enjoys himself until he gets too drunk and falls asleep
in the blazing sun. When he wakes up in the evening, the
wax has melted and the horns are loose. Staggering to
get up, the horns come tumbling down at his feet, leaving
him hornless and the odd one out. His confidence shuttered

and pride replaced with embarrassment, he flees away for
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hie life. But, the main point here is that he has enjoyed
himself immensely, and has actually missed nothing. He
has been to the party because of his ability to think fast

0J 147
and m™most innovative manner.

success, cunning” and triumph over difficulties. On

the other hand, hyena, ondiek and aoul apul, seems to be
the commonest victims of tricksters. To an extent, they
seem to symbolise death, evil, stupidity, greed, dirt and
all that is immoral, ridiculuous and base in the Luo society.
They are often made to suffer as a result of having been
tricked (see pp. 77-90,Vol. 11) or at other times, they
fail or are defeated as a result of their greed, rush
behaviour on certain occasions. It seems that their
greatest wish is to be accepted as members of:%umagﬁsociety.
But perhaps due to their bestial ways and lack of self
control and respect, they do not seem to make it, nor to be
able to join the human society. They make stupid and silly
mistakes which often disqualify them, symbolically, at

one level, they may be compared with the baser nature of

human beings.

The lion symbolises power and authority and high
handedness iIn certain instances, while the elephant on the
other hand symbolises energy, calmness and authority. The
Luo seem to have deep respect and awe for elephants, perhaps

this iIs as a result of their-enormity and size. All the
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animals which appear in sigendini Luo are endowed with
human qualities and engage on duties and activities which
are identical to those performed by human beings. They
are able to talk, to live in houses and to marry wives
and raise families, to keep cattle and even to till their
own pieces of Iand.H8 A good Luo narrator of sigendini
Bhould have a good knowledge about these animals®™ physical
appearance as well as about their characteristics and

behaviours.

Domestic animals do not feature very much in sigendini
Luo, and so are birds. However, the relationship between
birds and human being characters iIn sigendini, where
they feature, is often cordial. Birds always act as
messengers of mercy for human characters im. times of
difficulties and distress. (5.2, pTge 8K). Whenever
human characters find themselves in difficult situations,
they often~list the help of the birds. Often they would
call one of the birds which has the ability to sing or talk
like a human being, teach it how to sing or repeat the
message which needs to be delivered, then when it has
learnt it; the human character would send it (stories
19 and 20) to go and deliver the message or sing it to
those who may provide help or the rescue that is wanting.
The two well known bird characters in sigendini Luo are
hudhwe and tutu. There are also others such as the dove,
the kite and the hawk in story 1*jalthough, here the two

birds are used allegorically and definitely refer to human
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beings, possibly to two co-wives. Other birds such as the
weaver birds are mentioned too, but these do not feature
with prominence with which hundhwe in particular and tutu

to an extent feature iIn the sigendini Luo.

There are also human stock characters and some common
symbols such as the old woman. "The commonest male stock
characters of sigendini are Obong®"o, Owuor and Kasera and
of course there are others as well. OFf the female ones
there are Aloo, Awuor Awuor, Ndweyi, and of course the
classic Adilero, Adumiro and her step mother, (Adilero®s
mother) who We might refer to as the Cinderella of Luo
oral literature. The female characters seem to be very
vulnerable and easily caught in(Apul®s snare and are also
prone to accidents. Things are always happening to the
female characters in sigendini. More often than not, they
fall victim to hyena or apul®s tricks, but amaziaély,
they somehow manage to escape unhurt (see Vol. 11, story 9)e
They are often rescued from their dilemma through super-
natural power or by one of the stock male characters. They
always manage to pass a message to a would be rescuer
through a bird such as hundhwe. In fact there seems to

be more female characters than male ones in sigendini Luo.

Children characters do not seem to fare very well in
the Luo oral narratives, (story 20). The punishment which
they receive and the treatment that they are given are

often too severe and extremely out of proportion when
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matched against their mistakes or crimes* This is not what
happens in real life. It is therefore very difficult to
fathom why it should be so iIn sigendini. ro. sibly, this ic
a deliberate move aimed at scaring children in real life
situations from committing any or makinp mistakes that can
easily be avoided, thus teaching them to exercise self
control and restraint.

Another rather unusual character of the sigendini Luo
is the jungle. There are rjgendir.i Luo in which the jungle,
that iIs the vegetation and even the rocks, can and do
actually talk and behave as if theywere, tunor, beings. They

appear from time to'itime, in different, situations, yet it is
possible that they are used symbolically Ic denote mystery

and all that man does not understand in his world. It is the
jungle that provides a home and protection for characters

such as apul apul and a hyena, onkjek, which are two repulsive
mean characters found in sigendini Luo. It is also in the

jungle where the cunning othin othin. a mysterious character

with a double personality residee(stories 15 and 16).

Lastly, it might be mentioned here that ;ir.ce sigendini
are created from man"s experiences in life that emanate
from his engagement in various activities, all objects, living
and non-living are often made use of im» t e process of
creating them and therefore form their content and characters.

The creative ability and the aesthetic appreciation are



motivated by ordinary events and activities in which
the characters are involved. Therefore, for the Luo
children, to learn to be good narrators and be able

to appreciate beauty in works of art, they must Tfirst
of all receivedcertain basic education. The education
must be broad and general, starting from birth to
death, covering all that goes on around them and about

their world in general.



CHAPTER SEVEN
SUMMARY AND CONCLUSION
This chapter summarises certain significant points on
Bigendini Luo which have been discussed in the preceding
chapters. Mention is also made of other relevant
issues which it is felt highlight the aims and objectives

of this study.

collection
7.1 Approach to the study: Material/and Methodology:

The educational values of the twenty one sigendini
Luo that we have identified and enumerated here, are by
no means all th"at there is to them. It is realised that
there is much that has not been gone into due to the nature
of the thesis. We have, therefore, selected only those values
with aspects of education that supplement other factors in
fulfiling goals and objectives of education as perceived by
the Luo. Again, the methods and divisions of the educational
values that have been adopted here are not ends in themselves,
but rather* means to an end. 1%his is to say that the
classifications have been decided upon for convenience in
order to enable us to realise the goals of the thesis.
Therefore, no hard and fast rules have been employed in this

exercise.

The methodology utilised in collecting these sigendini,
as stated in the introduction, bear no new techniques.
Perhaps a more rewarding method should have been deviced,
but as it is, under the circumstances, none other than that

was used could have yielded fhe type of results that were the

/
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aims and objectives of this study. By going back home

and creating siwindhe situations and atmosphere(pp, K¥- 50)
these sigendini were, to an extent, collected under
conditions closely identical to traditional ones under which
they used to he told.

In fact, the methods that have been used here, are
considered most suitable and appropriate for data gathering
of any aspects of our traditions. There is a need to go
back to our traditional experts and scholars who live in
the countryside because to most of them, the sigendini,
"are still part of a vivid experience full ot childhood
nastalgia and they therefore put into the telling of them
all their knowledge of life and understandings of

10
human nature.™

7*2 Sj-;endini and their values in education:

According to the Luo, education is for life and is
meant to keep on reconditioning an individual to the correct
ways of life which are acceptable to vif society and beneficial
to himself. We have in this study examined those sigendini
that embody and depict values that assist individuals to
be fully developed and socialised. We have also picked
those sigendini that give a broad spectrum of knowledge such
as those which an individual should be equipped with in
order to be regarded as a well, educated member of his

society ,(@*.1., 5«1» and 5*2).
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As Mbiti says, "Africans are notoriously religious
and there is no deportment of life weilch is not given a
religious meaning. To be an African(in the traditional
society), is ipso facto to be religious'; we have also
therefore picked certain oigendinl(L.2.) which advance
factors that reveal to the children the existence of the
Luc Nyasaye - God. In the process of examining these
points, many ether issues have been touched upon because
since sigendini are created from life"s experiences of
the people, we are unable to draw a sharp boundary between
the various issues that are involved ir. their contents and
even plots.

|

We have also examined the place of imaginative, creative,
expressive training and aesthetic appreciation in sigendini
Luo and the techniques that are involved iIn the process
of story-telling.(6.1. and 6.2). The Luo oral literature

and the general information on the h&Ve aXsc>

been briefly looked, at.

7=3= Sigendini in contemporary situstion:

For certain obviouo reasons, the Luo oral literature
and sigendini ere fast losing some of the important roles
they used to play in the traditional soil*dy. TL:"0 ;cC
because the traditional social set up that wes conducive
to the story-telling and enefal perpetuation of oral
literature i3 being out-moded by modern developments.
Yet, oral literature and its various functions are still
important to the soci L;. “Lu”efore, ways and means of

making it available to tj”~youth in a meaningful manner
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should bo looked into, with a view to changing the methods
so as to conform with the social changes and technological
advancement. The radio, the television and other mass

media devices could be utilised in making oral literature
of all Kenya people available to our youth in schools® and

colleges.

The stories were created as a result of social demands,
to fulfil certain roles, one of which was to act as
educational media to the youth and children, and also to
assist iIn bringing and maintaing order in the society.

Man®"s desire for better and orderly life has not changed
over the years. Societies still design and make available
institutions for instructing children and youth, putting
much emphasis on certain values which they consider as

being iImportant to their welfare.

Sigendini as part of the Luo oral literature are told
mainly to children. Today, among the Luo, we find that
those conditions which brought the young peonle together
no longer exist. Most young people go out to school,
either at home or away to boarding schools. But even those
children who go/gghools near their homes often have some
school work to attend to at home. Therefore, they do not
have time to attend story telling sessions in the evenings
in siwindhe (pp kk-50) where some might still exist.

Moreover, the social set up is also fast disintegrating,

and many families no longer live together on the same
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compound****1 the old people such as grandparents who could
tell sigendini to children and young people. Again, due to
social and economical changes, a nuibor of families, live in
towns and other places away from the ancestoral homes.
Ironically too, some of the youngsters, do not even speak
the mother tongue in which sigendini should be meaningfully
told. And of course, there are among us those who are so
affluent that they feel that their children would not gain
much by listening to the traditional stories. Such citizens,
instead, prefer to buy for their children expensive books
which perpetuate other people's cultural values. These

are some of the problems that confront oral literature
and the general perpetuation of some of the African
cultural heritage.

The school as an institution has taken over the role of
the informal instructor* such asj>im and other adi&ts in the
traditional set up. Therefore some of the educational
aspects that children originally received from their society,
IS now imoarted to them mostly from and through school |
while the 'society' concentrates on certain forms of
normative or informal education. Granted, both home and
school exercise marked influence on the children's
education; nonetheless, since children spend the better
part of their time in school*viable means should be found
now of taking into the classroom, the traditional stories
of the people.
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7*" Sigendini and the traditional society!

The traditional Luo society realised the invaluable
part played by sigendini in education, hence they organised
an institution: siwindhefor promoting and telling them to
children and youth:

Education is essential for social control. Its
success as a form of social control in a tradition”®
society is due to the existence of a uniform
system of education. That is, common policies
exist as regards giving instructions that must
be accepted. Education was to promote unity
by emphasising respect of the system. ... The
traditional education stresses the common
responsibility for youth by the elders; in
turn, due respect must be communicated, not
only to the parents, but to all who undertake
responsibilities, the lineage members, cIanYand
the tribe. ... The importance of traditional
education is heavily stressed from childhood,
and all that follows is built upon childhood
education.5l

Among the Luo as among the Gikuyu as well, we observe
from Jomo Kenyatta's book, Facing Mount Kenya,®? that
literature is indeed an important tool for propagating
certain aspects of education. Certain ideals and the many
facets of life with which the children and youth meet
through the characters in the stories, songs and proverhs
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as well as other genres of oral literature, enable them,
when they grow up, to look upon the complexity of life
with much greater understanding, insight, tolerance and
sympathy qualities much needed in develooing societies,
no less than elsewhere. > Therefore, as youths learn .
sigendini and other genres of the Luo oral literature, such
as dances and songs, their particular steps and rules,
they gradually get immersed into their culture and become
part of that society. Further, they learn to be self-
reliant; to be good listeners and good public speakers,
because at an early age, they are given an opportunity to
engage in telling stories and to participate actively
in every aspect of their social life. They become used
to addressing attentive audience, but which audience
they must also learn to please, and whose expectations
they have to satisfy by telling credible aigendini,

In the informal system of African traditiondl

education, folktales (other genres as well) are

used to enforce conformity to social norms,

to validate social institutions and religious

beliefs, ideas, rituals, to provide psychological

release from the society imposed restrictions,

and to serve as political weapons.5hc

Traditional education was meant to give the youth all
the necessary knowledge and information about their society
so that if they were to challenge the validity of some
aspects of it, they would dcr so from a position of strength,
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confident and sure“/\(/)vfhat they would be disputing over. In
this respect, some of the siRendinl such as 1,2,3, and 6
carry living lessons which aIthough'Qny appear to apply to
conditions that are only found in the LUo society, are
at the same time highly universal. People everywhere
share in some common basic ethical and moral standards
and rigorously go in pursuit of knowledge. The value of
hard work, diligence and responsibility are repeatedly
stressed in some of the sigendini. Some of the motives and
wishes of societies everywhere the world over are to create
good orderly' societies where well behaved youths may he
expected to thrivg. Therefore, literature acted as one
of the suitable medio which tiie Luo employed in instructing
their youth on some of the philosophical thoughts, norms
and conventions of their society, thus, propagating what
the children were expected to be and to know when they
attained adulthood. y

The process of growing up for the human

individual is a very long one, especially

where it is concerned with the recognition

and appreciation of other people and of course,

this is often quite a painful process,

involving conflicts, clashes, and  'Lotion

of many kinds. A successfully educ?*ted

person is one who has achieved an attitude

of respect towards all the other
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people in the world, which includes at first

his own family, his own village, his own tribe;
but then beyond that, all the other tribes; the
notions, and races he may encounter in the world.
A mature attitude is based on understanding and
expresses itself in tolerance and friendliness.
To be effective this understanding must embrace
all aspects of the ways of other people,
including their behaviour, their customs, their
religion. ... Effective understanding of other
people can only be based on understanding and
appreciation of oneself and of one's own culture.

In my investigations of the Kipsigis and Giriama
traditional stories, and oral literature as a whole, |
have found that their stories were also meant to instruct
youth, and to give them a clear picture of the sort of
life they would be expected to lead as adults. The
Giriama and Kipsigis oral literature embody their
philosophies, ideals and all aspects of their lives,

The stories (literature) also familiarised the youth
with some of the most complex factors of life and situations
in which 6taight verbal explanations would prove less
comprehensible.

.I.t may also. b.e maelrw&r}gg here in pe.xssing thét in the
traditional societies. much emphasis was laid on

obeying and growing up>ft conform and to be part of the



established system, that is; the status quo, there was
no rule which prohibited the youth from raising controversial
issues regarding the system. There are a number of
sigendini in which the status quo, especially in relationship
to the rulers,chiefs and elders*have heen challenged and
highly ridiculed and satirised.>" The people were free and
could attack any practices which they considered
oppressive.
The educational system in different kinds of
societies in the world have been, and are, very
different in organization and content. They are
different because the societies providing the
education are different,g and because education,
whether it be formal or informal has a purpose.
That purpose is to transmit from one generation
to the next the accumulated wisdom and knowledge
of the society, and to prepare the youth fo\r(
their future membership of the society and their
active participation in its maintei*ce of
development ®

The indigenous education was W to 'encourage the
development of a proved independent and free citizens'.
Yet, whereas in the traditional societies, everything was
meant for the good of a single community, composed of one
single ethnic group, today, the directives must be aimed
at a wider audience which is the nation. We have gathered
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from the stories the fact that in the traditional societies
every individual was given an opportunity to develop his
talent and personality to the full, as such there was no
discrimination. Youths were granted equal opportunity.
Therefore, the informal indigenous education was free for
all and was unlike the formal education which tends; to
favour only the well placed in the society, thereby
creating class divisions.
"The fact that pre-colonial Africa did not have
'schools' except for short periods of initiation
in some tribes, did not mean that the children
were not educated. They learned by living...
they learned the tribal history, and the tribe's
relationship with the other tribes and with the
spirits, by listening to the stories of the elders,
Through these means, and by the customs of scaring
to which young people were taught to conform,
the values of the society were transmitted. 259

Oral sigendini acted as vehicles of cultural values
which were the valuable heritage of a people. Therefore
the people always sought ways and means of ensuring their
continuity and preservation because of the
invaluable part they played. Furthermore, educational
functions of sigendini cannot be viewed in isolation
the other functions that they perform. As is the case with
other activities of man, education is also related*and
dependent on those other functions and roles played by sigendini.
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The single function of maintaining the stability
of culture# -oo Vkewed thus, folklore operates within
a society to Unsure conformity to the accepted
cultural norms and continuity from generation,
through its role in education, the extent

to which ore contrasts with the accepted
norms and offers socially acceptable forms of

rclo  through amusement or humour and

through creative imagination and fantasy.®

As we have repeatedly pointed out, sigendini, play
many other rJoIes in the Luo society. For instance, they
make attempts to explain the world around us and also give
information on some of the natural phenomena, thus
revealing their origin and making their existence acceptable
to the people in accordance to their understanding and the
education that they have received. There are cex™ain
sigendini which are moralistic and didactic in nature,
although to this end, fits most, even those which serve other
particular purposes.

Certain facts that come through sigendini create
awareness in children and make them knowledgeable and
help to keep them in check, that is assisting them in
maintaining order and stability in their society. A number
of sigendini carry episodes and themes on issues such as
learning to live harmoniously with others and recognising
and accepting that there are other things that*share the
environment and pr "‘cally everything else with man.
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Sigendini also provided the traditional society with the

much needed entetainment and of course, the opportunity for
practising creativity, hence for use of imagination, language,
and self realisation (chapter 6) ‘amusement is obviously one
of the functions of folklore and an important one, but

even this statement cannot be accepted that heneath a

great deal of humour lies a deeper meaning. The same is

true of the concept of fantasy and creative imagination.61

7.5 S0NQS as part of sigendini;

In chapter six, we mentioned in passing the part that
Is played by songs in sLrdndini. To elaborate a little on
this point, we may add that songs are very much part of
sigendini and play identical roles with them. A story
may have more than one song, however, in most cases, Luo
storieB often have just one song which is sung repeatedly
throughout, each time followed by a fresh episode of a
motif. Sometimes, a song may form a separate or a fresh
motif of the story, or sometimes, it may be repeated so as
to hold the interest and provide suspense while preparing
the audience for the following motif which would often
introduce a new element into the story.

The tunes of the songs in sigendini tend to be the
same and repetitive. This is considered as one of the
techniques employed by the Luo story tellers to introdace
and maintain variety in the story; alternating prose and
sUng poetry if some of the songs may be regarded as poetry. ™
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A character would often resort to singing while action is
pending and climax is hovering; thus creating tense atmosphere
and keeping the audience nerves charged with expectation
while waiting for the next episode. The story of Awuor
Awuor and the hyena (Vol.1J,p.84) explains what is meant
here. Confronted by the beasts while alone in the jungle,
Awuor Awuor begins to sing, fearful, unsure of whether she
would survive the hostility of the beast? The song becomes
her pass-word until she meets the lone oerverted over-sized
hyena who ignores the accepted norm,the song words; and
swallows her alive and whole.

Songs sometimes act as the vehicle which help to
bring relief or salvation to the victim, p, lone voice singing
in a jungle would definitely draw attention of someone or
something to it. The assumption therefore is that songs
in 3igendini Luo are either sang for joy and as p"jrt of the
story, or when the character falls a victim to some sly
creatures and is in distressj in which case the character Would
sing to send a message or to solicit help from someone
or something. (Vol. m, pp.oc-9?, 179, lines *3-50, lines 60»»63)

Songs in sigendini also hold interest where action
is lacking, or pending, keeping the audience interesttf-A
and in suspense. The story of Alala .nd her parents*story
-jg comes to mind here./Esther than engage on complicated
verbal explanations, the artist, introduces drama and dance.
Alala plays the drum, singing and dancing at the same time
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enticing raang’ange also to dance with her, thereby diverting
their attention from attacking her. The music charms the
mang'ange and in each case they allow Mala to go on her
way Unharmed.

Songs also add to the esteem of a narrator. A
celebrated narrator would be a person who, apart from
telling stories in captivating manners, is also able to sing
beautifu ly with feeling , using varied ton?l expressions and
gestures.

The Luo concept of signna - narration or story is that
this can either be in the form of a song, a chant or etale*
The nyatiti player (page 39) and all those other groups of
I usicians, often sing telling sigana or sigendini of one
kind or another about life, people and events. Ahile the
story teller relates in prose form , an event which
he considers to be of some significance to the community,
the musician might also tell the same story about the ’
same event in  verse form, singing and 1 *ding
artistic jargons to his WOrds and expressions. The
paradox and the sequence of events are depicted through the
utilisation of both pro>‘e and verse xormf  Ithough created
by different artists.narrator and the musician, ,me there;
and episodes might be indentical in both verse and pror-e.

A song in sigana moves the plot forward towards ifc climax,
and is often introduced at a most appropriate moment by
the narrator as the voice of the principal character.
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“P rt from creating a platform for meeting; fnd
providing a chance for socialize t:on of ,,outh and chi! :en,
sigendini and songs which are actually part of them, "I-"0
act as an eye opener to the youtl. They tbrov lijht; cn

certain mysterjkof life; hence we find that even-though
the language used is often ordin ry ;n, corf cm place, some
NiKmiaini accomrr.od te archaic lan u e nd phrases which
sound very unfamiliar. While listenin to stories with
such archaic words, children might ask the narrator when
and where exactly were such worus in use if they were
ever used at all, ouch strange >or... and phrases in the
stoi ies add to the knowledge which copies to the ycung ones
through their traditions. ords such litete (story 6)
are never used iIn ordinary everyday conversation. It is
a taboo word. But in sigendini, tie narrator has a

mandate and a free hand to use such t boo words.

y
xhe liberty permitting the ;rtist to ire such

words allows for a wider scope in creativity vhere no
limitation or restrictions are imposed on the selection
of "./ords. Ihe unusual and the ordinary assist the urti.it
in creating an imaginary world of entertainment; a fictLE)ns
one iInto which the audience may eXc je and erxist happily
dui ing story te 1iixg Peesions vmil rcely indul, in ir \e
fartSef, *

-one of the words in songs of the stories, are strange

and obsolete and cire completely me nin~/Jess miikd unclear
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even to the oldest members of the community who are still
alive. The words of the song in story lo: The chief's
daughter have little or no meaning at all outside the
context of that story.

*Tingli tingli tang™ tatwende - tingli tingli tang tatwende x 2

tingli tingli tang” ta twende x 2 - tingli tingli tang* ta twendex?2
wendo ma migosi -  the esteemed guest

chowe ma - chowe ma;

ot odung* wendo -  the house smells, of a guest

chowe ma - chowe ma ...

tingli tingli tangl ta twende - tingli tingli tang t twende. ...

The verse makes little sense, yet it is vital in the
story since it is a motif on its own, reached at an
important point where there is tension, and someone apul
apul must sing to move the story fJiward. As a result of
his song the mother in lav‘jurap; outiWtd dance. Tjjns the
song and the story are virtually one and the same thing;
part and parcel of the plot. The strange words are part
of the mystery which sigendini portray, evoking the ide of
complexity of Iife;Kihat even objects which one may handle
with ease, still presentamystery to one. In other words,
not everything about life can be easily understood by
everyone. "<ten the story comes to the end, one says
"thu tinda adong adong arom gi yien matok kanera - thu

tinda let me grow as tail as the trees behind my maternal

uncle®s home™™ - it is the end there is nothing one can

S
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question about it. The stories embody*wisdom of the

past ages which have been tested and handed down from the
ancestors, + which youth must just take as they are, add
on to their own experiences, nu U and. in the same manner
pass on posterity.

7.6 Certain common characters in sigendini Luo!

As 15 the case with written literature, there are
also stock characters of sigendim Luo. There are hoth
human and animal ones which are well known for their
characteristics, behaviour and physical appearance that
are peculiar to them alone (6.1). t'or the Luo children to
be able to enjoy and tell sigendini effectively, they
needed to have a good knowledge . these characters.
This knowledge adds to the children's awareness about their
world and makes them able to distinguish the animals one
from the other, and also to tell who is who among tfio
human characters such as awuor Awuor, obong=0 and many
others.

Some of the animal characters are mythical in that they
really do not exist in real life, bu> their characteristics,
behaviour and physical appearance are identical to those
of certain animals that are well known to us in real life.
These are aoul aoul which is like a hyena in all ways;
then, there is othin othin or nyagthin which is identical
to the hare or rabbit.
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7.7 Inter-generic classification of sigendini.*
The other issue, which might briefly be raised here
is in connection with the classification of these sigendini
into types. As was mentioned earlier on, in chapter three,
the Luo do not categorise their stories into myths,
legends and tales; the stories are all referred to as
sigendini and serve them as such.ii“Lack of these distinctions
do™"not make any significant . difference to the ultimate
objectives and goals they mean to achieve by telling
sigendini. Stith 'wAmpson when discussing this issue
on classification and categorisation of traditional stories
has this to say about it:
The scholar must realise that he is dealing with
a folk art and that if the unlettered story-teller
and his audience have little regard for
distinctions that may seem to him important, they
may well insist upon their own distinctidﬂé

which may seem quite arbitrary and illogical.6k

On the same topic, the Herskovits have this to say:
For it is the essence of scholarly investigation
that while one holds as closely as possible
to the lines drawn by the data, one also uses
these a;yframe within which more refined levels

65

of classifications are to be reached.

With the facts as they stand whichctre. that the Luo do

not have clearly defined iInter-generic categories for
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their stories, we should at the some iin:e realise that

work
within the frarne/that we have established, there
exists a flexibility which would permit iurther sub-
classifications and inter-generic categorisations. Due to
the varied functions and nature of the stories, it ia rather
limiting to have to categorise them all under one
class - sigendini. The suggestion being advanced here is
that, we might, at a later date move out of what the Luo
themselves recognise and accept. We would do tkis so as to try
and categorise these sigendini following certain theories that
have been developed and carried out by folklorists and oral

literature scholars on the traditional stories of other

people iIn Africa and elsewhere.

Lastly, we may summarise by concluding that we have
made a concerted attempt to ooire up with sotr® coor.iron
educational values embodied by the twenty one sigen.dini
Luo that we have analysed in this study. le have 6een
that the sigendini are about people and that they depict
people®s experiences at different levels iIn the society,
covering the many facets of life. Whether the stories
involve animals or people and supernatural powers, they
deal with some of the development which come -up as a
result of man®s interaction with each other and with some
of the influencing forces in his life, -li“endini areo
important as vehicles for transmitting cex-tain values that

are educational in form which are necessary in the
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development and socialisation of children and youth,
therefore, since our main concern at this juncture is

with the education of children and youth through traditional
stories; perhaps our next move should now be to collect

and make available to our youth who are in schools and
other institutions of learning, the traditional stories

of the various Kenyan peoples.

"V
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