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ABSTRACT

The study discusses the social concepts a•....ticulated in

initiation •....ituals among Abatachoni between 1750 and 1946.---
An examination and analysis of some outstanding concepts is

made with •....espect to •....itual p•....actices pe •....taining to

ci •....cumcision, okhulichana, age-set systems, post initiation

nomenclature, symbolism, militarism and smithing. In

treating the movement of the above concepts f•....om clan to

clan and region to region, an attempt is made at tracing the

origin, development and eventually spread of such concepts

among Abatachoni and their neighbours.

Furthermore, the study argues that the changing times,

human agency and the natural environmental factors affected

the movement and function of the concepts in initiation

rituals. It also illustrates the mutuality of influences

among Abatachoni and their neighbours. These ~nfluences

engendered various cognitive and speculative dimensions in

the communities.

This work contends that in the colonial era initiation

ritual ideas obtaining among Abatachoni got disrupted. As a

consequence, certain ritual concepts dwindled while new ones

emerged.The examples of those whose values and applicability
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dwindled include militaristic and pre-colonial nomenclature
systems. But those values which emerged include the
circumcision concept of olupao and Christian nomenclature
systems.

In going about the analysis, the study examines the data
procured from the field and libraries within the structura1-
functionalist theoretical paradigm. It is the contention of
the thesis that such paradigm is apt because of its provision
for r itua 11 y based mode 1s. These mode 1s fac i1itate the
thesis' treatment of religious, ritualistic and symbolic
structures.



CHAPTER ONE

1.0 AN INTRODUCTION TO THE STUDY OF" SOCIAL CONCEPTS IN
INITIATION RITUALS OF THE ABATACHONI

(1750 - 1946)

1.1 Introduction
This chapter reflects what was in the proposal. Included

are items such as the general background on social concepts
1n initiation rituals, review of related literature, statement
of the problem as well as the theoretical framework and the
methodology wh ich I employed rn the field. The chapter,
therefore, prep~res us about what to 0~pect in the rest of the
study.

1.2 General Background on Social Concepts
Numerous concepts of great historical value exist among

Abatachoni. These concepts are in rituals such as initiation,
funeral,
confined

b irt h and marr i age. "The
to the written cateqorj es ,

concepts are not on 1y
but also include all

fundamental assumptions like those r"eferred to by Ogot
( 1982: 38) as I unar t icu 1a ted ones, the s i1ences in the old
narratives which made the activities of a particular society
intelligible to its own members'" Thus, concepts in the cfted
rituals collectively form thoughts, beliefs and abstractions
of the var ious ps("ceptions of Aba t chon i . These affected the
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way members looked at themselves and the world around them
over the years. In a way, these concepts affected the world-
Vlew of Abatachoni.

Among the rituals cited above, concepts in initiation are
crucial. Tiley include circumcision, okhulichana1, age-set
systems, post-initiation nomenclature, symbolic concepts,
militarism, maternalism and smithing. The movement of these
concepts f rom one clan to the next and f rom one reg ion to
another shows how the concepts started, moved and eventually

·spread among the members of Abatachoni sub-ethnic
collectivity.

Movement of ideas unde r wh ich th is study fa 11 s, is a
relatively new f iel d in history and seems to have taken
prominence only from the 1960s. Scholars like T.O. Ranger,
Henry A. Mwanzi and Atieno Odhiambo are among a few who have
contributed to this field. In this study, the perception of
movement of 'ideas' or social concepts refers to the way
concepts, beliefs and assumptions of Abatachoni emerged as the
members moved and interacted with their kith and kin, on the
one hand, and their neighbours and outright foreigners on the
other. These concepts, beliefs and assumptions

10khulichana: it is a post-circumcision initiation ritual which
hers the youth among Abatachoni into adulthood. Also see Chapter
Iree be low.
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transported by people from one place to another in the
processes of migrations and settlements. Hence, the
perception of 'movement' connotes this transfer and dispersion
of var ious concepts, be 1iefs, va 1ues and assumpt ions from
specific regions or directions to other new 'areas or
directions in a historical perspective.

Such movement of ideas has been a process dating back to
the pre-colonial period. It continues even up to the present
moment. The movement has, as it traverses a great time span,
undergone changes brought about by human and physical
environmental factors. These changes have either strengthened
or weakened the movement of certain ·social concepts in the
initiation rituals .

. 1.3 A Brief Background of Abatachoni:
Abatachoni are one of the eighteen sub-ethnic groups that

const itute the Aba 1 uy ia ethn ic comf!1.unity found in Western
Prov inee of Kenya. 2 The former emerged mainly from some
Kalenjin ethnic communities' interaction with various groups
of the Bantu (Osogo 1966; Were 1967b; Wandibba, 1985). Osogo
identifies only nine clan~ while Wandibba identifies thirty-

20ther Abaluyia sub-ethnic communities are: Babukusu,
bakabras I Abanya 1a (Nab akho 10), Abawanga, Abarnararna, Abatsotso,
Jedakho, Abesukha, Abanyore, Abash -j sa, Aba 1ogoo 1 i, Abat iy...ich i I

camar ach i, Abakhayo, Ab asarnia Abanya 1'a (Port Victor ia or Abaongo)
ld Abatu ra ,
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seven. In this study, however, about thirty-nine clans are
identified.3, It is among these thirty-nine clans that the
study examines how and why concepts in initiation rituals
moved.

Among Abatachoni, initiation of their youth is carried
out during every even year between August and December. It
was not always like this. Previously, especially in the pre-
colonial period, initiation was an annual exercise. The oral
accounts maintain that initiating annually among Abatachoni
started when their ancestors were still in Misri. A detailed
analysis of this Misri issue is found t n the next chapter.
Si nce 1942, however, the pattern changed and the even year
initiation period was adopted (see chapter five). This change
from annual to biennial initiation periods with a stress on
even years was vital in the concept of time and its
implications. Ritual performance, whether carried out
annually or biennially forms the basis of all clans in this
study.

Basically, these clans speak Olutachoni J the dialect of

3The clans inc1ude:- Abangachi, Abasamo, Abakafusi, Abasioya,
.basanu 'a 10, Abach imu 1uku, Aba 1uu) Abawande, Abamar ak a 1u ,
.bahabichwa, Abakubway i , Abamuhongo, Abakobo 10, Aba chambay i ,
Ibakabini, Abacharia, Abachewa, Abasonge, Abaenge1e, Abasianiaka,
.bayumbu , Abab ichu , Abakus i, Abasamba, Aba 1uku 1u ,Abakamukong ,i ,
.bakamut eb i , Abachebukwa, Abanyanga 1i , Abama 1icha , Abameywa,
.bamakhanga, Abatulu, Abachibino, Abamakhuli, Abasituyi, Abakibeti
ind Abachema i .



5

Abatachoni. But those bordering the neighbourin9 communities
speak the dialects of those neighbours. Such dialects include
Olubukusu and Olukbaras which belong to Babukusu and Abakabras
respectively. Whether living where they form the majority or
where they form a minority, all Tachoni clans undergo the
ritual called Okhulichana.

Abatachon i are ma in 1y found in Bungoma and Kakamega
districts of western province. In Bungoma, they occupy most
of Webuye, parts of Kanduyi, Sirisia, Kimilili, and Tongaren
divisions. In Tongaren, these people live among other
communities. This is because Tongaren is a settlement scheme.
In Kakamega, Abatachon i occupy North Kabras and Cheka 1in i
locations of Lugari division.

The Abatachon i of Webuye d ivis ion are
those in Lugari division by River Nzoia.
crucial for initiation rituals of t~ese people.
study of social concepts, River Nzoia has
contribute.

separated from
Th is rive r is

Hence in the
a part to

Nei ghbours of Abatachon:i incl ude Babukusu to the. north
and west, Abanyala (Nabakholo) and Abakabras to the south and
south-east, respectively. The settlement schemes of Tongaren
and Lugari with varied communities in them form the eastern
neighbours. All these neighbours have a part to contribute
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to the research (see appendices i and ii for maps showing the
areas inhabited by the Abatachoni).

1.4 Review of Related Literature
The paucity of literature on the movement of ideas in the

pre-colonial period makes the review work in such a field very
difficult. Most of the available literature is basically
anthropological. But as is expected, an anthropological study
does not use a historical approach to enable one to see how
concepts originated and later on moved among communities.

Langley (1979) has identified initiation rituals among
the Nandi. But her description of the rituals though detailed
is anthropological. It lacks the incisiveness and profound
analysis of a historian. She fails to analyse ritual concepts
of the dance, Kimusanyit structure and the gazing at stars.
This same pitfall is discerned in Daniels (1970;117-173). His
discussion of the Kipsigis initiation concepts is
anthropological and does not investigate their origin and
eventual movement.

Wagne r 's (1949) extens ive research among the Aba 1uy ia
-ethnic community is rewarding. His description of various

rites of passage among the Aba 1uy ia exposes the va 1ue of
concepts among members. The acknowledgement that initiation
rites have streams of ideas with different origins (Ibid:315)
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is a thin reference to the movement of ideas. But he does not
delve into the very concepts to establish their origins. It
is for this reason that there is need for a historical study
to be carried out into the concepts of these peop~e.

Sangree (1966) and Merritt (1976) studied initiation
rituals of Abaluyia. Sangree discussed circumcision and age-
groups amon~ the Tirik~ while Merritt identifies ritual
concepts of okhu 1ichana, es itab icha~ and symbo 1ism among
Aba tachon i . However, they do not trace the origin and
movement of these concepts. This leaves a gap that this study
examines.

Some historians have partially tackled social concepts.
Hull (1972) is one of them. He argues that music and dance
add deeper meaning and greater sensitivity to such rites as
of puberty, c ircumc is,ion I marr iage, sow ing, harvest ing and
death. However, he nei ther concentrates on the dance and
mus ic to ana 1yse the mean ing and sens it ivi ty contained in
them, nor does he identify a particular dance and music to use
in demonstrating the concepts contained and how such concepts
spread and affected people in a specific area.

4Esit,abicha: It is a sacred place on an ever flowing river in
swampy area where Abatachoni carry out their post-circumcision

nitiation rituals of passing initiates through small huts before
eing dipped in water. See Chapter Three.
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Herring (1978) argues that concepts of centralised states
among the Luo started from their cradleland in southern Sudan
and moved into the Sh ill uk 1and and the Kingdom of Bunyor o
Kitara. The similarities in nomenclature of political
institutions supports this. Thus reth, rwath and ruoth for

chief, j~ for assistant chief and bang for village elder are

found in both the cradleland and the land of the Shilluk and
of the Banyoro. However, his perception of movement is thin.
What emerges as a domi nant process is the interact ion of
people in the centralised states with their neighbours more

than the influence from Sudan.

Ranger (1969) gives a feel of how social concepts move.
He argues that concepts of various types moved from one region
to the next through diffusion and involved human agency. For
instance, utani concept moved from inland and developed at the
coast of Tanzania. Islam, Swahili and later Christianity and
moved from the same coast into the interior. The mbeni dance
developed at the coastal towns of Tanganyika in the colonial
era and moved into the interior of Tanganyika and beyond into
Malawi and Zambia.

Further-more, Ranger (1975) graph ica 11y discusses the Ben i
dance. Tracing its origin at Lamu on- t.he Kenyan coast in the
1890s, Range r discusses the movement of Ben i into Tanzan ia
coasta 1 towns of Tanga and Pangan i in the same decade. In
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Tanzania, the dance moved into Tabora and Ujiji before
crossing into Malawi, Mozambique, Zambia, Zimbabwe and Angola.
In Kenya, it reached Ukambani, Kikuyuland and Nairobi.

Clerks, ex-soldiers and businessmen were sponsors. The
three categories had money and administrative prowess to run
the dance. Dancers wore European military attire and played
military music. Thus, the dance symbolised African adaptation
to European values. This adaptation was manifested mainly in
the youth. This could mean that the youth adapted themselves

.to colonial ism faster than did the adults. All this took
place between 1890 and 1960.

From 1960 the dance declined. Colonial administrators
and mus 1im reformers advocated for its d isso 1ut ion. The
introduction of Western education and dansi further crippled
the dance. Sponsors turned their attention elsewhere leaving
the dance in both financial and administrative problems.

This 1S good treatment of the movement of social
concepts. However, this is entirely in the colonial period.
Therefore, there is a gap in the pre-colonial period. One
would wish to see concepts that moved in such regions before
the advent of colonialism.

Abuso's (1980: 144-154) treatment of the movement of
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social concepts among Abakuria is limited. He argues that
totemism, the piercing of ear lobes and iron smithing moved
into Bukuria from outside. He, however, does not discuss how
and why the concepts moved. Hence there is still room for the
study of the movement of social concepts to be carried out
among Abakuria and their neighbours.

Atieno Odhiambo's discussion of the movement of social
concepts (1976) equally show some limitation. Liganua Village
in Alego division of Siaya district is so small a space that
when Western concepts of dress, capacity of violence and
religion move in from Mumias, there is no further
demonstration of the movement. The concepts remain fixed at
one place. It would have been interesting if he had allowed
enough room for concepts to move to other areas as well.

Mwanz'i (1977) identifies several social concepts which
moved among va r ious sect ions of the Kips ig is in the pre-
co 1on iale ra , These inc 1ude the concept of arap, age-set
systems, matrilineality, iron smithing and the office of
orgo iyot. Some of these concepts evo 1ved among the Ok iek
while others among the Gusii sections and moved to permeate
the entire Kipsigis community. To this extent, it is a good
demonstrat ion. But he does not show how smi th ing moved to
other sections of the Kipsigis community and beyond. He is
also silent on whether the practice was a preserve for experts
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who zealously guarded their skills from other members.

Historians who study the pre-colonial history of Abaluyia
hardly pay any attention to the movement of concepts. Osogo
(1966) concentrates on the origins, migrations and settlements
of various Abaluyia sub-ethnic groups without even identifying
specific concepts that developed in time perspective to
characterise the entire Abaluyia. But in his article (1970),
Osogo attempts to trace the movement.--of some concepts. These
include·mtemi, omwami and smithing which moved into different
parts of East Africa from elsewhere. He argues that smithing
was brought into the land of Abaluyia from Ethiopia by
Abang'ale clan.

The clan is mainly found among Abasamia sub-ethnic group
of Busia d ist rict . However, Osogo believes that the clan
exists by different names among other parts of Abaluyia. In
spite of the attempt, Osogo's treatm~nt of the social concepts
is limited. It would have been more rewarding had he brought

•..

out the intellectual importance of such concepts.

Were (1967a; 1967b) ignores the area of social concepts
among Abaluyia. He discusses origins, migrations and
settlements of the various Abaluyia ethnic communities. On
concepts of political and military institutions that he
identifies, he neither traces their origins nor movement. This



12

leaves a gap yet to be filled.

Makila (1978) identifies some concepts among Babukusu.
These include okhulichana among the Bamwalie section of
8abukusu. To him, okhulichana resulted from the interaction
between Bamwalie and the Kalenjin who dwelt in their
neighbourhood. However, he does not show how the concepts
moved from the area of Mwalie to other clans of Bamwalie that
he identifies. Furthermore, he does not give the historical
period when Bamwa 1ie adopted okhu 1ichana. Hence his treatment
of concepts is incomplete in a historical sense.

Makila contradicts Osogo (1966), Were (1967a; 1967b) and
Wandibba (1985) on the clans of Abangachi, Abahabiya,
Abasang'alo and Abasamo. While he classifies them under
saoukusu , his co 11eagues right 1y put them unde r Abatachon i .
This conflict renders his information on Bamwa1ie shaky. It
is among such clans that this study is carried out to resolve
the issue.

The above reveals that much is required to make the
\

h is tor y of ideas among Aba1uyia felt. ~ This urgency is echoed
by Were (1985) and Simiyu (1985). Simiyu urges on research
to be carried out to establish why Abashitsetse clan of
Abawanga, Bayaya, Salunda and Safumi clans of Sabukusu bury
the dead in a sitting position. This gap still exists.
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Wandibba's (1985) history of Abatachoni mainly
concentrates on the origin, migration and settlement. On
social concepts, he identifies okhulichana, pastoralism and
nomenclature as resembling the Kalenjin ethnic communities.
He, however, does not discuss the movement of these social
concepts into Abatachoni. The gap is what this study

'endeavours to fill.

1.5 Statement of the Problem:
This study is an important contribution to the history

of ideas and examines social concepts in initiation rituals
among Abatachoni between AD 1750 and 1946. These concepts
include circumcision, okhulichana, age-set systems, post-
initiation nomenclature, symbolic concepts, militarism,
maternalism and smithing. It is the contention of the study
that the movement of these concepts from clan to clan and
region to region demonstrates how the concepts started, moved
and eventually spread among the members of Abatachoni.

The study contends that such movement was always affected
by changing times, human agency and the natural environmental
factors. Also acknowledged in the study is the mutuality of
influences among neighbouring communities. These phenomena
are guides in the study as it endeavours to investigate the
movement of social concepts in initiation rituals among
Abatachon i. Such gu ides will 1ead us in demonstrat ing how
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initiation concepts affected, and got affected by the
neighbouring communities. Central to the investigation of the
study are the following objectives.

1.6. Objectives:
The study aims at satisfying four basic objectives:-

(a) To asses the contribution of the neighbours of
Abatachoni to the movement of social concepts among the people
under study.

(b) To analyse the concepts in their initiation rituals
and demonstrate how these reflected the people's world-view
in a historical perspective.

(c ) Toe x p 1a in how con ce ptsin init iat .j 0n r itua 1s
underwent a process of dispersion and gained acceptance by the
various clans of the Abatachoni.

(d) To assess the impact of colonialism and Christianity
on the movement of concepts part icu lar 1y those re 1at ing to
initiation rituals among Abatachoni.

1.7 Scope of the Study:
Th is study unde rtakes an inqu i ry into the ori gin and

movement of social concepts in initiation rituals among
Abatachoni. Though 1750 AD is indicated· as the earliest
start ing po int in the study, the study) howe ve r , rema ins
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flexible. For in trac ing the or igin of these concepts, ;t
goes into the period that marked days when the ancestors of
Abatachoni were still in their original horne lands at Misri
which is equated with the present day Egypt, or at Sirikwa and
the surrounding areas. The second chapter discusses at length
the Misri issue. The significance of 1750, however, is that
it roughly serves in indicating the period when Abatachoni
were staying at Mwalie and the surrounding areas (Were 1967b;
Wandibba, 1985). It was around Mwa 1ie that the commun ity
acquired a Bantu dialect.

1946 on the other hand serves as a convenient date to end
our investigation and analysis. But like the earlier date,
this year is not rigidly adhered to.

I

Where necessary the
investigation goes into-the present period. The year itself,
however, comes soon after the end of the second worl d war.
It also marks the end of kinyikeu age~set. More discussion on
age-sets is found in the second and third chapters. By this
time there was more influence from the colonial situation into
the concepts in initiation rituals among Abatachoni. This
influence gradually distorted the pre-colonial value of
initiation concepts. It is this latter change that is left
out in the study due to the 1irn ited time requ ired for a
master's dissertation.
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1.8 Rationale of the Study
This study contributes to the field of the history of

ideas in Kenya. The long time disregard of such history has
rendered the study of African history incomplete. The neglect
of the area of ideas is unfortunate for it plays into the
hands of racist historians. Such historians as Trevor-Roper
and Coupland (cited in Ogot, 1968: 1-2) might capitalise on
the neglect of the pre-colonial history of ideas and assert
that there was actually no history of ideas before the coming
of the white man.

The study of the social concepts as carried in initiation
rituals among Abatachoni 1S a vital way of demonstrating how
these people looked at life at different times in their
history. The choi ce of the commun ity by the researcher is
based on his experience and therefore, familiarity with the
people given that he himself is an Omutachoni. This enabled
him to establish a working rapport with the informants more
easily during the actual research.

Finally, carrying out research among these people is the
best way to salvage information that is perhaps best known to
elders. The fact that these elders are dying fast
necess itates that urgent steps be taken in co 11ect ing the
information for storage and further analysis. In this way,
the future ge~e(ation of the community and the rest of Kenyans
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and other Africanist scholars will have a wide body of
evidence and analysis to inform their curiosity and research

. interests in the area.

1.9 Research Premises:
The study is based on the following premises:

(a) The neighbours of Abatachoni significantly
contr ibuted to the natu re and movement of soc ia 1 concepts
among the latter cornmun i t.y .

(b) The cpnstant process of interaction facilitated the
movement of social concepts in initiation rituals from one
section of Abatachoni to the next.

(c) The human and natural environments were also
contributory to the definition of the. nature and trend of the
movement of social concepts transmitted in initiation ritua1s
among Abatachoni.

1.10 Theoretical Framework
A theoretical framework or paradigm consists of

theoretical formations highlighting a discipline~s major
concerns and procedures which specify how evidence is to be
gathered when investigating a discipline's problems. It also
avails a way for sifting through data so as to .obta in
evi dence that cons t itutes proof for reso 1ut ions for such
problems (Achola, 1990:2). Theories, therefore, guide
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questions to be investigated and methods to be used in

.understanding the investigations. Furthermore, theories are
not a constellation of prescriptions for the solution of
practical problems but rather tools for gaining a deeper
understandi ng of the worl d (Ibi d: 7).

In this study, seve ra 1 theoret ica 1 paradigms are

discussed with a view to identifying a better one for use.
These include evolution, diffusion and structural-
funct iona 1ism. The paradigms are either anthropological or
sociological 1n orientation. /'However, used properly, these
paradigms are of immense use to numerous historical studies.

Evolutionary paradigm emerged in,the nineteenth century
and is generally credited as the earl iest of the three
paradigms listed above. One of its pioneers was Auguste Comte
who lived between 1798 and 1857. He believed that the history
of mankind and human society exhibited a simple evolutionary
sequence. Th is vi ew was 1ater elaborated upon by Herbert
Spencer in England (Ibid: 10ff). The two scholars received
more disciples who further articulated upon the paradigm.

The evo 1ut ionar y parad igm was direct 1y inf 1uenced by
Charles Darwin's theory of biological evolution. He posits
that, just as living organisms evolved cellular divisions,
human communities became more complex through the increase of
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individual members. Therefore, as communities became larger
there occurred a complex division of labour (Ibid;10-11).

Herbert Spencer and his disc ip 1es based on the above
Darwinian theory to describe three stages of the evolution of
human commun it ies. The first stage, ant iqu ity I was
characterised by small bands of hunters and gatherers. This
was followed by the secondary agricultural ph se where there
was food provision. Finally, the indus t ria l phase was
characterised by functional specialisation and reliance on
machine power instead of human labour (Ibid).

The paradigm, therefore, posits that evolution follows
a straight line. It starts with a simplistic and elementary
stage of antiquity and proceeds to a more complex and advanced
industrial society. This view assumes that only the less
deve loped soc iet ies go up the 1adde runt i1 they reach more
complex and industrial levels. This theoretical paradigm was
employed in various studies of the history of-certain African
peoples and their institutions. Discourses on the Kipsigis
(Mwanzi, 1977) and the Pare (Kimambo, 1969) bear out the
statement. The two scholars competently used the paradigm to
demonstrate how particular institutions evolved among their
respective areas of study.

Criticisms levelled against the evolutionary par ad iqrn
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intimate that it served as a leverage for the colonialists.
The European colonialists employed cultural Darwinism embedded
in the paradigm to justify their colonisation of non-Caucasian
races, especially in Africa. During the colonial process, the
white race posed as superior and claimed a God-given
respons ibi l i t y to 'civilise' other-so These racial overtones

)
subsumed in the paradigm render it unpalatable in this study.

Add it iona 11 y, the parad igm' s deve 1opmenta 1 stages fa il
to explain social anomal ies such as the survival of highly
traditional rituals in modern industrial
communities. This very weakness makes the paradigm unfit for
use in this study since it is the ritual concepts that are the
main focus. Using the paradigm might not demonstrate how the
concepts conta ined in in it iat ion r itua 1s among Abatachon i
permeated through various sections of its community and helped
to crystalise the community's world-view.

The paradigm of diffusion is considered next. It emerged
in the first years of the twent ieth centu ry due to the
inadequacies of the evolutionary paradigm. The former posits
that various culture complexes develop at different times in
different parts of the world and later spread to other parts
of the ear t.h. Thus, the paradigm was useful in tracing the
spread of various cultural complexes and noting how they were
reworked upon by the receiving societies. Most early European
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scholars relied on this theoretical paradigm in their studies
among African indigenous peoples. Such scholars included
Seligman C.G., Ranger T.O. and Davidson B.

However, the diffusionary framework is besmirched with
racial over-tones associated with the hamitic theory. Seligman
(1939) for example, asserts that all monumental developments
111 political, social and economic institutions in Africa south
of the Sahara we re ushe red in by a peop 1e of the Caucas ian
race (Ibid: 18). He further alleges that Africans learnt the
idea of iron working from the same C~ucasoid race who lived
in the Northern part of Africa and especially in Egypt. This
Caucasoid race was designated 'Hamites' by Seligman and his
European colleagues.

Recent studies however, demonstrate that all monumental
advancements in pre-colonial Africa were brought about by the
black people (Diop, 1974: 1-10; Gray, 1970:76-79; Rodney,
1989: 41-80) . oi op demons t rate s that the root of the word
'ham' from which 'Hamite' is derived is in Egypt. There, the
egypt ians ca 11ed the ir country Kemi t wh ich meant black in
thei r 1anguage. He further argues that in Hebrew Kam means
heat, black or burned. Hence, Diop submits that the
inhabitants of ancient Egypt, were symbolised by their black
colour kemit or Ham of the Bible. The wh ites , therefore,
whitened, "ham ite s ' so as to deprive the Blacl~s of their moral



22

advantage of the Egypt ian c ivi 1izat ion and othe r Afr ican
civilisations.

Furthermore, some recent studies also demonstrate that
concepts did not always move from Egypt southwards. Indeed,
there were others which moved from the land of the Great lakes
and systematically spread to North Africa and beyond (Mwanzi I

1987;4-8). Hence Seligman's 'Hamitic myth' 1S hollow and
racist to the extent that it has no room in this study.

Similarly, the one sidedness and conquest allusions
encapsulated in the paradigm of diffusion is misleading. As
this study demonstrates, concepts in initiation rituals among
Abatachoni were not acquired through coercion. More-so, the
source was not necessarily from outside the community. Thus,
using diffusionism with the above short-comings is to partly
subscribe to the racist overtones contained in the paradigm.
This explains why the paradigm is not employed in the
discourse on Abatachoni.

The inadequacies in the above paradigm resulted in the
formulation of the structural functionalist paradigm. This
was also a modification of the evolutionary paradigm and it
dominated social science theory and research between the 1940s
and 1970s. Emile Durkheim who lived between 1858 and 1917 was
probably the first influential structural-functionalist. He
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wrote a powerful work on the role of religion in the
maintenance of social order (Achola, OR c-it:12).

Durkheim's work was reinforced by those of Talcott
Parsons in the 1940s and 1950s. The -,attar schol ar went
beyond religious institutions and examined the functions of
several major institutions for the wider society. He
postulated that for every society to survive, at least four
functions had to be performed.

The first function was the need for adaptation in the co-
ex istence between soc iety and its phy s ica 1 env ironment in
terms of the provision of food and mate ria l comf or t . The

second function was about goal attainment. This entailed the
pursu it of ag ree d upon aims and obj ect ives of soc iety both
ideational and material. The third function concerned
integration or management of conflict. The final one
concerned pattern maintenance and it refers to the
preservation of social institutions and social order (Ibid).

Some c r it ici sms have been targeted at the structu ra 1

functionalists for their emphasis on consensus order' and..
stabi 1 ity as the most important goa 1s of a soc iety. The
critics posit that the emphasis renders the paradigm
conse rva t ive and anti-change or development (Ibid;12;
Fagerlind, 1983:15).
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However, Turner's models have injected more dynamism into

the structural-functionalist paradigm. In doing so he has
explored more fully the cu lt.ura l and historical context of
symbolism by drawing examples from the Ndembu people of
Zambia. He stresses the dialectics of ritual and its tensed
unity (Shorter, 1972; 139-140 ff). Turner's models are
appropriate for the current study because they offer relevant
tools for the analysis of the various symbols contained in
Tachoni initiation rituals.

The too 1sin the mode 1s are ev ident in Turner's four
observable structures within ritual. These structures are as
follows: the symbolic structure, the value structure, the
telic structure and the role structure. Bearing all the four
observab 1e structures in mi nd, therefore I the mean ing and
development of social concepts contained in initiation rituals
among Abatachoni can be discussed in a historical time-span.
In the process of ritual analysis, Turner's 'field context'
concept is very useful. The significance of the field context
j s to demonstrate tha t the r itua 1s are not just a networ~ of

static social entities but a process and a configuration of
changing and developing elements which generate a historical
perspective (Ibid; 140-141).

This study employs the two ritual categories of Turner.
The first category is that of the life crisis while the second
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one is the redr-ess ive ritua l . He posits that life crisis
rituals accompany every change of place, state, social
position and age. This classification was influenced by
Annold Van Gennep's work on rites of passage in which life
crisis rituals are discussed. Hence Turner's discussion on
rites of transition 1S marked by three stages, namely:
separation, margin or limen and aggr'egate (Tur ne r , 1967: 94
ff). The importance of these stages is to d,emonstrate that
as individuals experience the symbolic transition, they also
change the ir status and ente r new ones wh ich are usua 11y
higher than the previous ones (Ibid:95).

Life crisis rit.ual model is relevant to this study
because it faci 1itates the analysis of movement of social
concepts such as those embodied in initiation rituals. As
initiates are transformed in the r itua 1 process, concepts
wh ich come into contact inte ract and get c ross-fert i1ised
leading to a transformation of the entire society. This is
because the rituals serve as transformation media not only
of initiates but also adults who usher these initiates into
adulthood. By interaction with other members, the entit-e
society gets transformed.

Furthermore, life crisis rituals afford us a good ~odel
for the study of the tr~nsformation of the Abatachoni. Phase

one of separation is akin to the Tachoni migration from their
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various sources of o r iq in . The liminal period coincided with
the in itia 1 set t 1ements and bantu isat ion of the commun ity
while the aggregation period was characterised by the final
emergence of the commun ity as an en t ity with in the broade r
Abaluyia ethnic group.

Turner's redr ess ive ritual model is equally useful to
this study. According to t h is model a calamity or social
crisis can be redressed to restore the stability of an
individual 01- a group. Such ca lam it ies may be natural,
affect in9 the ent ire soc iet y , or a sickness befa 11 ing an
individual who thereupon becomes a symbol of tensions within
the community. After a period of divination and details of

micro-history established, a ritual is performed to make
hidden tensions explicit and restore the normal condition of
the victim (Shorter, 1972:41 ff). This model is used r n
Turner's contextual terms of a process.

Redressive ritual model enables this study to delve into
the movement of the concepts of c ircumc is ion and smi th ing.
Individuals who graduate into these two practices are usually
seized by violent sicknesses t.hat are redressed only after
divination and initiation"of the victims into their respective
crafts. Thus, both life cri~is and redressive ritual models
are appropriate for the study. Their anthropological nature
will be off-loaded and the inquiry cast 1n a logical
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hi stor i ca 1 manne r . Th is has been demonst rated by Shorter

(1972) and Feierman (1974).

1. 11 Resea '~_~D Methodo 109 y

This study analyses both primary 'and secondary data which

I collected. Primary sources include oral interviews and

archival material. In carrying out oral interviews I took

great care in selecting elderly people who c~uld recall the

history of in it i a ti on rituals among Abatachoni. Special

attention was paid to elders who took part in initiating the

youth in the traditional way. Such elders combined the

knowledge of what they heard from their ancestors with what

they saw and did during their own time to ably respond to

various issues that I raised in the interview.

Elders enabled me to know how concepts spread from clan

to clan and from region to region in a time perspective.

This study benefitted from interviews carried out in about all

the clans of Abatachon i . I t ana 1yses and interprets data

which I obtained from the interviews with informants.

Some clans are found in both Abatachoni and the

neighbouring communities. Interviews were carried out in both

commun i ti es to estab 1 ish the d i rec t i on of the movement of

in it i ati on concepts among the clans. Such clans i nc 1ude

Abasonge, Abaengele, and Abaluu. Interviews which I carried

i
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out here det e rrn i ne d whether" these clans have si mil a r concepts
about initiation. If so, the study delves into the origin and
spread of these concepts among the clans from these different
communities.

-7
of my interviews.

Questionnaires (see appendix iii) facilitated the conduct
But these questionnaires' application was

flexible depending on the knowledgeability of and the patience
of response by the interviewees. Occasionally interviewees
were 1ed th..rough the ent ire gamut of open-ended quest ions
listed in the questionnaire. This approach, however, proved
tiring to some informants. Indeed, in the field some
interviewees requested me to end the interviews prematurely.

To off-set the above snag, an informa 1 conversat iona 1
approach was erne 1oyed with respect to SUCfi informants. Th is
approach was su itab 1e when the conve rsat ion was tactfull y
directed to the area where the informants had more information
in. To establish such an area, informants were first allowed
to give a general account of the-if clan history. From it,
probi n9 quest ions were ra ised.
informal approach fruitful.

I found resu 1ts from th is
Informants willingly gave

information and where necessary demonstrated how certain
concepts came about.

A rchi Vi..::S Wto' rea 1so use f u 1 1 n th i0 s t udy . Archival
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materials kept 1n the Kenya National At-chives had a lot of
information on concepts in initiation rituals. Both
administrative and missionary records kept were of great help
to me in interpreting the colonial and Christian influence on
Tachoni initiation. This enabled me to analyse both oral and
archival data to determine the movement of initiation concepts
among Abatachoni particularly during the colonial period.

To further facilitate the study, some basics of socio-
linguistics'were employed. This involved examining roots of
certain terms connected with initiation ideas among Abatachoni
to determine their origin. Such words include okhulichana.
esitabicha and chebutalang'i.5

Secondary sources which I used included text-books, maps,
radio programmes, seminar papers, magazines, journals,
unpublished theses and dissertations. Thus, this study also
made intense use of 1 ibrary work to augment the materi a 1

procured in the field. Libraries at I(enyatta University,
University of Nairobi coupled with those located in the city
were indeed very useful to the study.

5C_f~_'E:J;~.\d_t_a_l_all9._~__t: It is Ct rit ua 1 wo rd wh ich emerged from
atachon i ' s d ist cr t ion of Chepta i1 e 1 \.-Jhich ill Ka 1 enj in means God.

the ritual context, however, cl1.£:b\d...tflli:,.UJiL.i signifies a lion.
a chapt.e r four' below
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1.12 Problems Encountered In This Study:
Several difficulties affect this study. The first one

is in the realm of periodisation. This is especially in the
pre - 1800 AD. During this period, it 1S difficult to
establish accurate dates. Most informants on social concepts
during this period only narrate events as they occurred
without g iv ing dates. The re f ore , to .ob t a in dates, earl ier
researches car ried out in the same reg ion by scho 1ars 1ike
professors Gideon S. Were (1967b) Simiyu Wandibba (1985) and
Christopher Ehret (1972) are consulted.

Between about 1800 and 1900 AD, age-sets and age-grades
are used in periodising events.6 These age-set and age-grade
dates are provided by elders who were born about the 1890s and
later. Their periodisation is based on generalisation rather
than accuracy and precision. The precision and exactness in
dates emerged in the colonial era. Therefore, research in the
colonial years has the advantage of ascertaining dates from
the written documents.

The second problem emanates from the secrecy inherent in
the initiation rituals. Some concepts are zealously guarded
by init iat ion ritual custodians. These custodians prohibit
discussions of such ritual concepts ill public. Consequently,

6See Appen d ix f0u r (iv) for -j nf 0 nil at i0n ab0ut the age -setsan d
age-grades in the above pe r iod .
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some elders have only hazy ideas about certain initiation
ritual concepts. This weakness was manifested in the field.
Some informants evidently failed to explain terms like
okhu 1ichana and chebuta 1ang ,i. .Indeed, in th is study on 1y one
elder was able to clearly explain okhulichana and relate it
to the r-itua 1 process. Consequent 1y, I used his informat ion
to probe for more information from other informants.

This limitation tells a lot about the pre-colonial
African rituals. Unless researches are carried out about them
in good time, time will come when all who knew about them will
die with the information. This was in fact experienced by
this researcher. In one of his areas he was referred to an
elderly informant who was actually on his death bed. Hence
no interview was carried out on him. This kind of eventuality
1S a bad and terrible blow to the history of ideas.

The third problem concerns the memory of informants.
None of them was born earlier than 1890. Therefore, for the
period from about 1890 backwards, this study mainly counted
on the information which was passed on to the informants by
their ancestors who were long dead. Some of this information
has become faint in the memories of the present informants.
In cert in cases it is absolutely forgotten. This draw-back
neqat ive 1y affects t h is study 1 n ce rta in concepts. The
conti nued pe rfor manc e of the r itua 1s, howe ve r , makes such
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weakness be milder because what is ordinarily forgotten is
salvaged in ritual songs.



33

CHAPTER TWO

2.0 THE EMERGENCE OF ABATACHONI TO ABOUT 1750 AD

2.1 Introduction:

This Chapter traces the origin of Abatachoni and their
concepts t n initiation rituals. It w i 11 also analyse the
impact the migration from Sirikwa to MI"'i..iliehad on these
concepts. Thus, i n essence its conce rn is to provide a
foundation from which the later chapters will develop.
The chapter bases its theoretical assumptions on Victor
Turner's mode 1 . As the chapter discusses the emergence of

•Abatachoni about 1750 AD, the developments are equated with
the ritual stages of separation, liminality and aggregation.

2.2 The Ori9iD of In it iat ion Con~E...Q1sAmong AbaJ,acho_rU
This sub-section is predicated on the fact that concepts

can not be treated in a vacuum. On the contrary, they are

associated ~ith humanity whose members are actors and vehicles
for transmi ss j on. and en 1argement. Hence as it traces the
origin of specific initiation concepts, this sub-section
simultaneously ties such concepts up with the origin of the
community. The locus for this sub-section is between Misri
an~ Sirikwa as are reflected in Tachoni traditional accounts.
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Abatachoni trace their origin from Misri. They claim
further' that this Misri 1S equivalent to the present day
Egypt. From Misri, they went to Abyssinia (Ethiopia). While
in Ethiopia, some members moved to Kadum, a place allegedly
named after their leader. Whether this same Kadum is where
the present Khartoum stands is not clear. What appears clear,
however, is their encounter w i th Nub ians in that direction.
Thus, it can be safe 1y deduced that Kadum was in the Nubi an
land. This group went further southwards into Congo before
some of its members retreated to Ethiopia to rejoin their
other kinsmen who were left behind. From Ethiopia, the entire
group crossed into Kenya through Lake Maliki (Turkana) area,
hence to Sirikwa and its neighbourhood where they stayed for
long before dispel-sing (Wambasi, 0.1 1991; Laisikwa,
unpublished text).

Befor'e proceeding f u rt he r with the oral testimony of
Abatachoni, it is worthwhile to examine how various scholars
con sid e r t Iie Mis r i 0 rig in. We re (1967b :62-3) d ism isse s the
Misri origin as a myth emanating from the biblical influence.
Instead of Misrj, he suggests the present day territories of
Karamoja and Turkana districts. But this dismissal does not
seem va 1id. For as the ora 1 accounts of Abatachon i trace
their route from Misri through Turkana, it is difficult for
o~e to allege that Abatachoni mistook Turkana or Karamoja for
M is r i . Fu rthe (more, the custod ians of these accounts we re
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mainly traditional believers who not only dissociated
themselves from biblical influence, but were also illiterate.
Therefore, to allege that they were mainly under biblical
influence does not hold water.

The Misri origin 1S equally articulated by other Bantu
and Nilotic groups (we re , 1967: 83-4; Ochieng, 1975a 48-54;
and Diop, 1974:181 ff). Among these varied communities were
committed traditionists, Muslims and Christians. That they
all ascribe to Misri as their origin, therefore, connotes that
seeking a mere biblical explanation is not enough. After all,
there are many other significant places such as Jerusalem and
Bethlehem in the Bible that could as well have been mentioned
as original homelands. Yet these places were not mentioned
at all.

I Ochieng' (1975a:48ff) posits that Egyptians ordinarily
refer to themselves as Misriyim and to their country as Misri.

7The name probably derives its origin from the descendants ofIM1zra1m, one of the children of Ham. Ham, also known as Cham
or Kam, therefore, originates in Egypt. It means black or
burned in Hebrew (cf Diop, 1974:7ff). Thus, ancient Misriyim,

\(er~ Black people from whom Abatachoni claim descent.

It is probable, therefore, that Abatachoni acquired the
Misri origin independently of the Bible. The scarcity of rain
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and water, poor sandy soil, poor harvests and constant
starvation forced them to migrate from Misri (Were .QI;Lcit:
62) . These reasons may all ude to the drought that emanated
from the desiccation of the Sahara. The desiccation may have
forced Abatachoni among other numerous black inhabitants to
move southwards. Therefore, instead of dismissing Misri
or iqi n , it is fair that historians delve deeper into the
history of ancient Egypt to examine the role it played ln the
peopling of Africa (Aseka, 1990:9). That, however, is beyond
the concern of this study.

In the 1and of Mis ri, Tachon i ancestors acqu i red both
male and female circumcision. Most oral accounts state that
the first circumciser was a woman who used a stone to
circumcise (Masibo, 0.1, 1991). But how this woman went about
the process is difficult to establish. What is stressed in
the accounts, however, is that it was a very long time ago.
Moreso, the accounts show that the first tools used for the
ritual were crude ones.

Herodotus supports the antiquity of circumcision in Misri
and Ethiopia. He posits that ci rcumc is ion in Egypt and
Ethiopia was practised from the very first (cited in Mwanzi,
1977:104-105). Here Herodotus' very first is interpreted to
me-an 'since the very beginning of mankind'. This view possibly
supports Abat.achon i 's claim about the antiquity of tileir
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initiation ritual.

Abatachoni, therefore, were initiating their youth all

the way f r om Misri to Sirikwa, ,....lbayi and Sengeli. Their first

age-sets were in Misri and subsequent ones took place en route

to Sirikwa, Mbayi and Sengeli. But the age-sets in Misri seem

not to have been cyclic. One informant (Namutala, 0.1 1991)

argues that the cyclic age-sets were first incorporated by the

Tachoni ancestors around Ethiopia. This notion is bolstered

by Ehret who postulates that in the middle pre-southern

Nilotic period, about the first millenium before present, the

southern Nilotes were directly in contact with Cushites who

passed to them cyclic age-set systems, circumcision and

clitoridectomy( Ehret, 1972:78;79). The above is further

clinched by the Tachoni 's historical links with the Kalenjin

who in tu rn came f t-orn the sou the rn Nil otes that Eh ret tack 1es

here. As for c i r curnc i s ion and clitoridectomy, the Tachoni

ancestors were already practising them before their encounter

with the Cushites.

The following section wi 11 examine the concepts which

wer e initially in initiation rituals when the Tachoni

ancestors we re at Sir i kwa, Mbay i and Senge 1 i . These three

places are vital in the discussion of social concepts in

in+t t a t ion r-ituals. For it is at these very places that

members claim to have start2d crystallising their initiation
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concepts.

2.3 Sirikwa, Mbayi and Sengeli
The general location of these places is in the present

administrative boundaries of the Rift Valley. Masibo (0.1,

1991) suggests that Sirikwa was in the present day Trans Nzoia
whi 1e Senge 1i and Mbayi were in the present day West Pokot
districts, respectively. Wandibba (1985:20), on the contrary,
posits that Sengeli was in t he area around Chet-eng'anyi
(Cherang' any i ) hi lls in Trans-Nzoia district whi le Si rikwa was
in the area of the present Uasin Gishu plateau. These two
versions demonstrate the difficulties in trying to pin-point
with precision the areas where Sirikwa, Sengeli and Mbayi
were. These snags partly ensue from the fact that the places
existed in the remote past. Thus, the ancestors who lived
at t he places are a 11 dead and the 1iv ing ones can on 1y
remember hazily what they were told about' the actual
locations.

The other difficulty connected with the above names is
based on the sou rce or or igin. Some scho 1ars argue that
Sirikwa and Sengeli (Sengwer or Seker) were groups of people
(och ienn , 1975b:5;7). But who exactly these people were is
not established. Equally enigmatic is the question of their
rrr i9 in. t--1 wan z i (1977 :2 7 ) po sit s that the Sir ikw awe re
or igin all y Ban tu spea 1<e rs . Sut t.on, (1 976 :50,-5 1 ), 0nth e 0the r
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hand, emphasizes that the bulk of the Sirikwa was of the old
Kalenjin who built 'Sirikwa Holes' This, he argues, does not
mean that those scholars who associate the Sirikwa with the
Maasai are wrong. Indeed, he agrees tha~ some Sirikwa members
were incorporated with the Maasai giving rise to those Maasai
clans in both Kenya and Tanzania that claim a Sirikwa origin
(Ibid). Sutton's admi ss ion about the closeness between the
Sirikwa clan which is found in Tanzania with the Sirikwa of
Uasin G ishu suggests that the two probab 1y shared a common
origin. But Makila (cf1978:55) holds that Silikwa (Sirikwa)
was one of the sons of Mubukusu, the eponymous founder of
Babukusu. Howeve r , Wand ibba disputes th is vi ew (Persona 1

conversation, 1992). Rather than accepting Makila's view,
Wand ibba argues that Sir ikwa was a place whe re the Sir ikwa
people stayed before dispersing to various places. These
different interpretations attest to the manifest difficulty
in ascertaining the identification of the Sirikwa.

The differing interpretations of Sirikwa (Silikwa)
no tw it.hstandi ng , one fact stands out clear 1y . That most
communities claiming a Sirikwa (Silikwa) connection once lived
or. still live in the general geograph"ic~l area of pr"esent day
Uasin Gishu plateau. For instance, "it is probable that the
ancestors of the Sirikwa clan among the Maasai of Kenya and
Tanzania lived here. The cradlelancl of t he s ir ikwa gr-oup from
whence they mi9 r a t.e d and se t t led j n the gGIlU r a l Uas in Gishu
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Plateau still remains an intriguing issue among historians.
Furthermore, the circumstances surrounding the Sirikwa's
disappearance are not clearly understood. Be that as it may,
this general area was a crucible which enabled the interaction
of various communities of both Bantu and Ni lotic origin
resulting in a cross-fertilisation of social concepts. Some
of the concepts that emerged ultimately influenced the world-
view of Abatachoni .

Sengeli (Sengwer or Seker) also presents difficulties in
its identification. While Ochieng', (1975b;57) posits that
the Sengeli or Sengwer were a group of people whose identity
is not clear, Wandibba (1985:19-23) demonstrates that the
Sengeli were a group of Kalenjin speakers (Barwa Basengeli).
His sources further state that Sengeli was the leader of the
group that was at the place known as Sengeli.

It is only Mbayi that does not h~ve many contradictions.
It is just the name of a place. According to Makila (QQ

cit:139), Mbayi ~.•as the name given to this place by Babukusu
for the ir past.ora 1ism (Babay i). The Tachon i ora 1 accounts
agree with Wand ibba 's sou rees wh ich e 1a i rn that I'-1bay;was a
place where they settled for some time before migrating from

it. Whether at Sirikwa, Sengel; or Mbayi, Tachoni ancestors
spoke a Kalenjin language.
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At the above places, Tachoni ancestors stayed for long.

Tnei r ne ighbou rs inc 1uded the Pokot arid Sebe i in the north,
the Keiyo and Tugen to the east, the Uasin Gishu Maasai to the
south, the Kony to the west and Babukusu to the south west
(Wandibba, op cit:25). The period referred to is probably
between the fou rteenth and the sixteenth centu r ies (ibid) .
By the end of the period, the Kalenjin speakers, including
Abatachoni had completed the process of differentiating into
various dialects.

-During the differentiation into various dialects,· the
Tachoni ancestors maintained the eight cyclic age-set systems
as they were practised among the Kalenjin neighbours. These
age-sets are sawe, koronkoro, kipkoimet, kaplalach, kimnyekeu,
nyonki, maina and chuma. Sawe was always the first in the
cycle and chuma, the last respectively (Ehret, OR cit:100).
In Turnerian terms, this marked a liminal period, a period of
instability, of ambiguity and of lac~ of structure (Shorter,
1972:142). Turner further posits that this stage marked the
need for structure.. It is that later structure that heralds
the characteristics of Abatachoni.

Some of the thirty-nine clans of Abatachoni acquired the
art of circumcision during this period of differentiation.
They were Abahabi ya, Ababi chu and Abak amuk oriq ' i . The three
obtained the art from the Kalenjin ethnic communities.
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Abahabiya are more articulate about the exact origin of their
art than the other two.

Accord ing to the ir account, Abahab iya 's eponymous founder
married three wives. Their names were Ko1ati, Muru1i and
Mumbwa. The 1ast wife, Mumbwa, was a Tugen. Ch i1d ren born
in her house were seized by the spirit of circumcision,
omusambwa kwa obusebi.

These ch i1d ren were taken to the d ivine r who, after
diagnosing them, advised that they be initiated into the art
'of c ircumc is ion. Since the art was st i11 unknown among
Abatachoni, the children were taken for apprenticeship among
their maternal uncles, the Tugen. Thus, the movement of the
art of circumcision reached Abatachoni at Sirikwa through the
materna 1 1ine (Muse, Khakame, O. I 1991). The accounts of
Ababichu and Abakamukong'i are similar to the one of
Abahabiya. The only difference is that the two are not clear
from which direction of the Kalenjin section these acquired
the art. 8efot-e the emergence of these three clans as
circumcisers. however, initiation candidates among Abatachoni
were circumcised by Kalenjin experts.

The spirit of circumcision mani~ested itself when the
victim fell violently ill and trembled convulsively on hearing
the song that was usually sung when initiation candidates were
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led to the homesteads for the actual operation. The patient
was sent to the diviner, who after his diagnosis, declared his
findings. If the ailment was due to the spirit of
circumcision, the diviner said so.

Consequently, the affected person joined a team of
circumcisers as an apprentice. He first app 1ied powdered
dust, 1ifu to the cand idate's pen is .. After some time the
apprentice got promoted to a holder, omutili, of the
candidate's penis during circumcision. Finally the apprentice
after having demonstrated good skillfulness and dexterity at
his work got promoted to be the actual cutter, omusebi. (see
appendi x v). \The omusebi was the chief circumciser and head
of the team. Therefore, to become a circumciser one underwent
three stages (Mas inde, O. I, 1991). And this art cured the
victim.

The above process from the attack by the spi rit of
circumcision to the apprenticeship is a demonstration of
liminality in the redressive ritual. As the individuals
affected undergo the instability and lack of structure
character ised by myst ica 1 movements, rap id ind iv idua 1 and
social changes occur. The completion of such movements and
changes res tore stab i 1ity to the sac iety in genera 1 and
.

individual in particular. It is this ultimate change that
ushered in the art of circumcision among the above clans.
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Direct 1y connected with c ircurncis ion is the idea of
smithing. For it was through smithing that tools used during
circumcision rituals were obtained. Thus, it is crucial that
this study traces how the concept of smi th ing spread among
Abatachon i .

At Sengeli there was iron ore. Clans which stayed at the
place for long smelted the ore and forged tools badly needed
by members. Such tools included circumcision knives, amahalo
or chinjembe, jingle bells, chinyirnba and bangles, ebitili.
Circumcision knives were used by the chief circumcisers during
the actual operation. Jingle bells and bangles on the other
hand, were used by the initiation candidates, abasinde, in
readying themselves for the day of the final ordeal, the day
when re 1at ives and f riends wou 1d corne and witness as the
candidates underwent circumcision.

Spears and arrowheads were also forged for the passing
out ritua 1, okhwa 1ukha. Therefore, iron smi t.hing among
Abatachoni started at Sengeli. In fact, the Tachoni name for
i ron slug, lisengeli whose p lur a l is amasen.9Elj was derived
from the area.

The clans that claim having been at Sengeli include
Abayumbu, Abamweya, Abameywa and the Abachikha cluster whiCh
comprises Abamuhongo, Abakobolo, Abacharnbayi, Abakabini and
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Abachar i a. These clans deve loped the art of sm i th i ng at

Sengeli. This is confirmed by Wandibba (1985:19). According

to him Abatachon i knew the art of iron smi th i ng at Senge 1i

and were engaged l' n the manufactu re of such imp 1ements as

hoes, stabbing spears, necklaces, ank l e t s , knives and bells

Thus, Se 1 i gman' s (1939: 136) all egat ions t ha t peop 1e of the

Black race learnt the art of iron smithing from his mythical

"Ham i tes" ,does not make sense among Abatachon i "

Abahabiya admit having acquired the idea of iron smithing

from the Kalenjin of Chereng'anyi while Abaluu got it from the

Abateremi section of the Kalenjin. This probably was as a

result of interaction of different human actors representing

different s oc ia l categories (Shorter, 1972: 140 ). Thus, the

eponymous founde rs of these c 1ails mar r i ed wives from t he

Kalenjin of Chereng'anyi and Teremi, respectively. Children

born of the marriage were attacked by the spirits of iron

smithing, onlusambv.Ja I~wa obwiranyi. The spirit manifested

itself r n the form of an ai lment. Symptoms which were

experienced included eyes smarting' and shedding tears

profusely, skin sores, violent dreams, lack of appetite, body

weakness and general discomfort ( Muse, 0.1, 1991; Burt, 1980:

44)" This condition, like that of the spirit of cir-cumcision,

ushered in r it ua l 1 i.n ina l ity with its char ac t.e r i s t ic Tack of

st~ucture within the patient. Hence, need arose to consult

the service of a diviner.



46

Diviners usually interpreted the ailments as proof that
ancestra:1 sp irits we re g rumb 1ing because the pat ten t.s had
ignored practising the craft of their ancestors (Burt,
ibid:45). The diviners accordingly advised the next of kin
of such pat ients to prepare them for the craft of iron
smithing. That signified slaughtering bulls or ram to appease
fhe ancestors, and making medicihal bracelet which was given
to the afflicted patients. Finally, special hammers were
given to pat ients to connote the ir acceptance of the art.
Sometimes, just the possession of these working tools could
cure the ailment and restore the pa~ients good health.

Howeve r , in othe r cases, the sp irits of srnith ing never
got satisfied until patients took up apprenticeship. In suCh
cases J the pat ients we re taken to estab 1ished smi ths for
training. The apprentices initially performed simple tasks
like feeding the fire with charcoal, then working the bellows
and finally forged implements ( Nangulu, 1989: 47 - 48). By
the time an appr·entice had mastered the craft, his ai lment
was already cured.

Once the apprentice qualified, a smithy,. erumbi, was
built for him by other iron smiths who also provided him with
necessary work ing too 1s . Thus, the Abahab iya acqu ired the
coricept and art of sm ith ing f rom the house of the second wi fe
known as Mu ru 1i . Th is was a mate rna 1 inf 1uence . Though no
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woman among Abatachoni practised srni t.h i.nq , their sons

inheri ted the materna 1 idea and pract i sed it wi thout ' any

inhibitions (Muse, O.I, 1991 ).

Abahabiya and the 8engeli clans acquired the concept of

iron smithing at the same time during the period of

differentiation. The root of the concept was at 8engeli. And

as member s of Aba tachon i moved from 8enge 1 i, 8 i r i kwa, Mbay i

and other areas, they i nte r ac t.e d with othe r Tachon i members

1i vi ng 1 n those areas with the resu 1t that the idea and

concept of iron smithing also sp(ead to new areas.

8rnithing among Abatachoni did not originate or spread

mainly due to the ritual of initiation. It was the urge to

forge various implements of a wider utility that was the force

beh i nd the erne rgence of the p r ac t ice. The manufactu re of

initiation tools among these people came in later. Before

then, Abatachoni relied on circumcision tools of the Kalenjin.

Circumcision knives were very special. They had double

razor - sharp edges and blunt tips. This model insured

against unnecessary harm befalling the initiation candidates

dur iriq the ope r a t icn . The r-e f ore , only clans ,-ecognised as

cus t.od ians or smi t.hi uq traditions and skills were ent.rusted

witfl l. Ie j'd::'~l.Jilsib'ility of fcrging t he so kn i e~; (rhav,arne:, 0.1,

1 991 ).
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Another concept, embodied t n ini'tiation rituals, which

emerged at the 1ocat ions of Sir i kwa, Mbay i and Senge 1i was

esi tab i cha. Th is was a sacred place at a swampy area,

olurende on a perennial river. The selected place was cleared

and arch - like huts built. Initiates circumcised two to four

months ear 1 i e r were passed th rough these huts in the f i na 1

comlng out ritual. 'Initiates were dipped into water adjacent

to the huts in a process known as beating water,okhupa amachi.

This was an equivalent of present day Christian baptism by

immer s i on i n water. At the end of the process but before

leaving the place, an initiation ritual priest, omubiti

crowned the occasion by counselling and blessing initiates and

the entire community.

The omubiti commented on the weather and prognosticated

its effects on vegetat ion, the impend i ng re 1at ionsh i p of

Abatachoni and their neighbours, and on general conduct of the

communi ty as a who 1e. He admon -j shed membe rs aga i nst ev i 1

deeds, and prayed unto God, Cheptai1e1, to unleash wrath unto

the perpetrators of evi 1. Above a l l , he prayed for good

health of the entire community, the people's fertility in

begetting children after marriage and for peace to prevail in

thei r COUll t r y .

To art i cu 1a t s the above ideas. a great dea 1 of refl ect i on

on Tachon i cosmo logy was under-taken. To fac i 1i tate t h -j s
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meditation on the eve of the passing out day, an omubiti and
his aides we re rese rve d a house whe re they spent the night
meditating and making consultations among themselves
(Waluchio,0.I,1991). Thus, whatever the omubiti articulated
at es itabi cha had been ana 1ysed and abstracted to such an
extent that only the relevant and useful information came out.
His words governed the discipline which the esoteric knowledge
meant to guide the members till the next initiation.

Exactly why esitabicha came into existence at s i ri kwe,

during the period of differentiation is difficult to establish
from the oral accounts. All the informants agreed, however,
that the first omubiti, came from the clan of Abakusi. He was

"known as Vigeyo (Makhanu, 0.r,1991). rt would appear that
Abakusi developed this concept and are respected to this day
for be ing its custod ians. Whenever ihey enter esitabicha,
other members give way for Abakusi to ritually counsel and
bless the other members.

From Sirikwa the concpet of esitabicha moved to Sengeli
and Mbayi as the members of Abatachoni came into contact. At
Sengeli there was a big esitabicha. It was allegedly bigger
than the one at Sirikwa. Hence, this esitabicha at Sengeli1

lSee Chapter four under the emergence of Sangctya between 1850
1895.
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lS remembered in songs of the passing out ritual (Masibo, 0.1,
1991). All these early ebitabicha (p l .) were simple and
uncomp 1 icated.

The process of passing initiates, abafulu, through
ebitabicha earned Abatachoni a name. The name came from the
neighbouring Kalenjin communities at Sirikwa. Exactly what
the name was, is difficult to establish. Some informants who
form the majori ty claim that the name was Tab ichan . One
informan t, ho.....ever, claims that it was Kitabichan (Namutala,
o. I 1991). Accor-d ing to both sou rce s the name meant peop 1e
of as itab icha , Th is argument is bo 1stered by the fact that
both versions have had their root Tabichan. And Tabichan very
closely resembles Tachoni, as it is today.

There is yet another source which posits that Tachoni was
derived from Kalenjin words Tai Nyon. The words mean 'go and
come back' (Laisikwa, unpublished text). This too was coined
from the way Aba t achon i 1eft the ir homes in the morn ing for
esitabicha and returned in the evening. Hence, it is suggested
here that the name Abatachoni has its root in the ritual of
esitabicha. This dates back to the sixteenth century when the
Kale jin community had differentiated into various groups like
Bok, Bongomek, Kony and Keiyo.
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2.4 The Migration From Sirikwa, Sengeli and Mbayi to Mwalie

and Its Environs:
When differentiation into various dialects was complete,

Abatachoni started dispersing from Sirikwa, Sengeli and Mbayi
via different routes until they eventually reached Mwalie and
its surrounding areas. This dispersal is equivalent to Van
Gennep's view of ritual separation from the previous status
(Shorter, 1972: 141-142). In the case of Abatachoni, they were
separating from their companions at the above places and going
to o t.l ler s t a L ioris E::nroute to Hwa 1ie and its ne ighbour-hood

Precisely when the dispersal took place 1S not
estab 1ished f rom the ora 1 accounts. Howev e r , Were (1967 a;
1967b) and Wandibba (1985:18-25) sugg~st the period between
the sixteenth and the beginning of the eighteenth centuries.
Were (1967b:62-63) posits that between 1598 and 1625 the
earliest Kalenjin immigrants were already settled in Mt. Elgon
district. He further argues that between 1571 and 1598 the
advance pat-ty, chetoto, of Abatachon i had a rr ived in the ir
present country. If by 'the present country' Were means the
1and around Mwa 1ie, then it is poss ib 1e to cone 1ude that
Abatachoni were not moving en-masse but in small groups. This
is why thE::number of early settlers at Mwalie kept increasing
gradually. This conclusion is supported by the oral accounts.

The accounts claim that from Sirikwa, Sengeli and Mbayi
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going towards Mt. E1gon, Abatachon i cont i nued with concepts

contained in initiation rituals as they were practised at

sir tkwa . Places remembered to have been initiating grounds

include Cherang'anyi, Kabusirwa (Moi 's Bridge) and Chichita1e

(Kita1e). The group which went there initiated over three

age-sets before 1eav i ng (Nak i tare, 1990: 5) . Tak i ng one age-

set to be equivalent to twelve years, one can conclude that

Abat.achoni staYl;d (it Chichitale for 0 er thirty six year-s

before migrating.

From Chi ch i tal e, however, th -i ngs chang8d. Some members

of Abatachon i quar re 11ed among themse 1ves caus -i n9 Abahab i ya

clan to defect. The latter moved and settled at Karnas ie l o on

Mt. Elgon. Other

Abahabiya were,

0.1,1991).

Tachoni clans t.ha t had hitherto moved with

the refore I 1eft without c i r cumci se rs (Muse,

The Abakamukong' i took a different route beh i nd th is

group. The Ababi chu, on the othe r hand, fo 11owed the route

which passed through Nandi I Wanga, and crossed the river Nzoia

before reaching Mwa1ie. In their group were Abakusi, and

Abasamba. These two groups continued the practice of

c i r cumcis ion (tvlasinde, 0.1, 1991). But for Abak amukonq "t , the

kn i fe of the i r c i rcumc i se r broke its hand 1e before they

r eached Mwa1i e. Hence, they too 1acke d c i rcurnc i se rs for a

short distance to Mwalie (Manyorore, 0.1,1991).
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Taking the period from Sirikwa, Sengeli, and Mbayi to

Mwalie to be about three centuries, it is possible that the

former Abahabiya group reached Mwalie when no living member

was initiated. Clans that are remembered to have been t n thE:

group include Abarefu, Abakafusi, Abasioya, Abaluu, Abayumbu,

Abamakhu1i , Abatu 1u and Abach -j kha c 1uste r . Some of these

clans on dispersing from Chichitale moved to Kinyorus and

entered Eastern Uganda. They moved along the Uganda side of

Mt. El gon.

Those members of Abatachoni who followed the Kenyan side

of Mt. Elgor) reached Mwalie after passing through Kamukuywa,

Chesamis i , Kimilili, Kibingei, kabucha i . and eventually

Mwalie. It is possible that this group was the one which

reached Mwa1i e before the rest. Thus, they were there as

early as the latter half of the sixteenth century (Were,

1967b:63).

Abameywa and Abamweya remained on Mt. Elgon for a much

longer time than the rest. While on Mt. Elgon, they were still

one clan (Ndala, 0.1, 1991). Their stay on Mt. Elgon had

vital co~sequences on the concepts in initiation rituals among

Aba achon i . These consequences, howeve r , will be discussed

in the next chapter.

Abaenge 1e, Abachema i, Aba 1uku 1u and Abach -j bi no approached
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Mwalie from the Uganda side. Abalukulu, in this group, were
practising initiation rituals en route from ·Sirikwa. Their
circumciser was from the clan of Bamanga. This clan is found
among Babukusu and Bakisu communities. Therefore, the
Abalukulu's connection with Bamanga confirms Wandibba's
(1985:27) view that the former hived off from Bakisu of
Uganda.S ince Bamanga neve r reached Mwa 1ie, Aba 1uku 1u most
probably had their concepts ingrained in initiation rituals
interrupted for a while.

The 9roup of Abaenge 1e, Abachema i , Aba 1uku 1u and
Abachibino reached Mwalie after some of the former Abahabiya's
group. Later on they were joined by Abakamukong'i,
Abakamutebi and Abachebukwa. Though the last three knew about
circumcision they were not familiar with esitabicha (Khatete,
0.1, 1991). Therefore, these clans had a different origin
from that of the clans which practised esitabicha from
s i r i kwa .

What emerges in the foregoing paragraphs is that
mi grat ion had side effects on concepts t ransm itted in
initiation rit.uals , It led some clans of Abatachoni to lack
c t rsumc ise rs . Hence, most mernbe rs grew old and even died
without getting initiated. This sad affair affected the early
inhabitants of Mwalie and its environi.
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About the same genera 1 pe riod , ancestors of the same

Abatachon i we re set t 1ing in the ne ighbou rhood . Among the
remembered places are included Mwibale (Lichina Samo) and
Sang'alo hill (Lumbanya). At 8ang'a10 were found Abasang'alo,
Abakubwayi I Abasonge, who later went to Mwalie) and
Abawande.

At Mwibale, on the other hand, were found Abasamo,
Abachewa, Abach ikha I Abamaraka 1u , and Abach imu 1uku. These
clans reached both Sang'alo hill and Mwibale from Uganda via
Busia. This confirms Wandibba's sources that some clans were
together with the Kabras (Wandibba, OR cit, 27). Like their
brothers at Mwalie, this group stayed for long without having
cicumcisers. This means that they were not practising these
concepts as articulated in initiation r-ituals.

Abachimuluku's attachment to the concepts contained in
initiation rituals was slightly different. Corning from Ngaro
Narol" Abac h imu luku claimed a Ivtaasai o riq i n . Thus, the
concept of _2sit<..i.bichawas foreign to tf2111 throughout their
migration from Ngaro Narok through Nandi, Tiriki, Wanga up to
Ivtwibale (Simiyu, 0.1,1991).
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CHAPTER THREE

3.0 THE MOVEMENT OF INITIATION CONCEPTS INTO MWALIE AND
ITS ENVIRONS

3.1 Introduction:
This chapter tackles various lssues related to the

movement of social concepts in initiation rituals and their
introduct ion into Mwa 1ie and its env irons. Inc 1uded are a
brief su rvey of the areas of Mwa 1ie and the env irons, the
introduction of circumcision, age-set systems and the concept
of the leopard, yingwe. Fur-thermor-e, the contribution of
smith ing and of the commun it ies that Abatachon i came into
contact with, to the initiation r-ituals will be discussed.

In discuss ing the concepts ident if ied 1 n the Tachon i
community while in Mwalie and its environs in this chpater,
'yJ8 employ t.he theoretical ab st.rac t iou of syrnbolism as
articulated 'in the structural functionalism. Under this
framework, Victor Turner (1972:140) contends that symbols
offer a bunch of keys which facilitate the under-standing of
our societies. Furthermore, the paradigm has other observa~le
strwctures like those concerned with values, purposiveness and
ro1es. A 11 these observab 1e structures are fundamenta 1 1n
analysing the social concepts of Abatachoni.
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3.2 The Location of Mwalie and Other Tachoni Settlements:
Before tracing the movement of social concepts as

reflected in initiation rituals at Mwalie, it is necessary to
describe where the regions in this chapter are found. Mwalie
stands out in th is chapte r as hav ing been the first place
where Aba t.achon i settled in Bungoma district. According to
Wandi bba (Persona 1 conve rsat ion, 1992), it covered the area
of the present shopping centre of Malakisi and the surrounding
areas. At present, the name Mwalie is survived by a mere sub-
location of South Malakisi location. But in this discussion,
the name will be used to refer to the general area dominated
by the Mwalie hills. In the present administrative area, it
is found in Sirisia division.

Other areas that wi 11 stand out in thi s chapter are
Sang'a10 hills, jvtwiba1e and Sibembe. All these names still
surv 1 ve. The y for iii par t 0 f the I-J resE:~nt 1<, d, II duyi d ivis ion 0f
Bungoma d -j str ict. Sir is i a and Kanduy i ar-e both on the Kenyan
borde r w i t h the R8Pllblic of Uganda on their west. It was in
these two djvisions th&t the first group of 'Abatachoni first
settled after their long migration. Of interest will be how
the -j nit iat -j on concepts moved into these two d ivis ion s between
about 1750 and 1850 AD.

In the previous chapter it was discussed that some of the
ear-ly Tachon j c 1ans reached Mwa 1 -j e by fo 11ow in9 the Kenyan
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side of Mt. Elgon through Chesamisi, Kimilili, Kabuchai and
then to Mwalie. Others reached Mwalie using the eastern side
of Uganda via the present Bugisu district. Both groups were
identified in Chapter two. Once at Mwalie, these two groups
interacted to such an extent that concepts from either side
blended to form a common background for the entire community.
The blending concretised Victor Turner's view of structural
aggregation. The resultant process brought about new values,
symbols, purposes and roles among some sections of Abatachoni
while other sections adjusted slightly. All this was
articulated under the structural funtionalist paradigm. This
new group identified itself as Abamwalie, derived from the
name Mwalie.

Several theories exist about the root of the name Mwalie.
According to some oral SOUI-ces, Hwalie or-iginated from the
appearance of the hills around which Abatachoni settled. The
hills had brown 1 ines s im i lar to tfl2 Iine s , ernialie, on newly
moulded pots which were in the process of being hardened in
fire. Thus, Mwalie referred to the hi~ls of emialie. At the
same time, the name was used for the inhabitants of the area.
This version is held by the majority of the informants.

Another source (Masibo, 0.1, 1991) argues that Mwalie
emanated from the first settlers' leader at Mwalie hills. In
this case, M\tJalierneant those ruled by ornwami, (ruler) Mwalie.



59

Makila (1978:157) partly subscribes to this source. The
difference, however, is his view that Mwalie was the ruler of
Bagisu 1 n Uganda. But this does not explain why the
Abatachoni who were not under the suze~ainty of Bagisu should
claim association with him.

There is yet another source (Masinde, O. I, 1991) which
argues that Mwalie originated from initiation rituals of
Tachoni inhabitants at Mwalie hills. According to this
source, Mwalie was a combination of two Tachoni verbs, Mue
(give him/her) and al ie (to eat). This is alleged to have
happened when Aba tachon i at Mwa 1 ie he 1d the ir in it iat ion
rituals. Every person whether belonging to the community or
to the neighbouring communities was invited to share in the
feasting. Since initiation rituals were under normal
circumstances car r ied out annua 11 y1, ne ighbou rs found the
repeated invitation a unlque characteristic of the group at
Mwalie. Hence Babukusu referred to them as Mwalie,
signifying the generous people.

Masinde's information implies that the name Mwalie
emerged soon after the other name of Abayumbu. Th is is
because when the first Bukusu people interacted with

iSometimes the occurrence of long drawn droughts, famine and
sr s with other communities disrupted this annual practice. In
lis case initiation could take as many as three years before the
~t initiation period.



60

Abatachon i at Mwa 1ie, the forme I" ca 11ed Abatachon i as
Abayumbu. The name of Abayumbu belongs to one of the Tachoni
clans that were at Mwalie (see section 3.5 below).

8e that CIS it n.ay, Ma~;'il)(iu':')claim attests to the
importance of Tachoni initiation ritu~ls to the entire
community. This importance continues to this day. The Mwalie
group a 1ways inc 1ude ini t iat ion rit ua 1 concepts inth ei I"

praise names. Hence, it is suggested here that the word
Hwalie has a linguistic similarity in meaning with Mwari
(Ranger, 1974:5). This is because, Mwari is equally connected
with initiation concepts among many African communities such
as Abagus i i , Ta ita and Shamba 1a. As for Abatachon i, the i I"

initiation concepts will be discussed later in this chapter
and those that follow it.

Other Tachoni settlements around the same period included
Mwibale, Sang'alo hills and Sibernbe. Those of Sang'alo hills
and M~"ibale ~"et- e d iscusse din the pre v i0 us chap tel". Sam e
membe rs f rom these two places and othe r-s f room Mwa 1ie m igrated
between 1750 and 1850 to Sibembe and other places which will
be dealt with in the next chapter.

Abawanga were on the western si de of the above three
settlements of Abatachoni. This means that Abatachoni were
on the eastern side of the former. Hence Abawanga referred
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to them as Abekw2, mean ing those of the east. But in the
fourth chapte r, the concept of the 'east' will be ana 1ysed
because of its association with initiation rituals.

While at Mwalie, Mwibale and Sang'alo settlements, early
Tachoni occupants were ignorant· of each other. But when each
group went out hunting wild game, they encountered each other
as they spoke a s imi 1 ar d ia 1ect. Consequent 1 y, they
established bonds and visited each other's chingoba (forts).
By that time the proc ss of bantuis tion which started much
ear lier than 1750 \r~..::lS incomplete. They still talked olurwa,
(a ~1t. E 1 9 0n K a lenji n J iale ct ).

During the interaction of the various groups of
Abatachoni in the above areas, they discussed the misfortunes
which had befallen them. These misfort~nes included wars and
catt 1e ra ids from the Iteso, Nand i, Maasa i, and Abawanga
(Wandibba,1985:22-32). In addition, Abatachoni's cattle had
died of cattle diseases and there was a high rate of infant
mort.alit y . This situation constituted a crisis among the
members who desperately looked for possible remedies.

The elders consulted diviners ln
instructed them to r-esume the ir age-o 1d
that had been abandoned for a long time.
were desperate, they made arrangements

the community who
initiation rituals
Since these elders

to look for a
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circumciser (Waluchio and Khakame, 0.1,1991). As was
qiscussed in the previous chapter, there were no circumcisers
at the above settlements. The circumcisers were left at the
Mt. E1gon set t 1ements when other Tachon i groups used different
routes during their migrations.

3.3 The. Arrival of Abahabiya and Ababichu
The Abahabiya and Ababichu were similar because of their

provision of circumcisers for Abatachoni. Tf,erefore, thei r
late arrival at Mwalie was detrimental to the Tachoni staying
in the set t 1emerrts ment ioned above. Thus, when d -j vi ners
advocated for the revival of the initiation rituals, it was
also a way of urglng for circurncisers to be brought to Mwalie
and its neighbouring settlements.

To get these circumcisers, elders ar-e claimed to have
gone to the slopes of Mt. Elgon. At the mountain, members of
the Abahabiya had already settled themselves around Kamasielo
hill where they were known as Abakoyonjo. After messengers
from Mwalie presented their cases, the Abahabiya elders gave
out a circumciser to go to Mwalie. His name was Lubale. He,
therefore, became the first circurnciser at Mwalie (Muse, Ndala
and Mas ibo, O. I, 1991).

Wandibba (1985; 22-32) argues that Ababichu were among
the first to settle at Mwalie. But as the above paragraph

)
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indicates, they had not arrived at Mwalie when Abahabiya were
requested to go and c ircumc ise the Abatachon i in it iat ion
candidates at Mwalie and other settlements. It appears that
Ababichu arrived when circumcision was already introduced at
t~wa1ie. Th is is supported by Abab ichu 's informants. They
claim that they followed the direction of the smoke at Mwa1ie
before arriving there. And on arrival they found that earlier
sett le rs were already c i rcumc is inq and ca rry inq out post-
circumcision 'ini t.iat.ion r it.uals O.t1asihde, 0.1,1991).

Ababichu, therefore, on a rr t v i no at Mwa1ie joined the
rest in the initiation rituals. Their c i rcumc ise rs he lpe d
Abahabiya in circumcising initiation candidates, while their
leader, Namukongo assumed political leadership of the area and
consequently participated in the arrangement of initiation
periods.

Abahabiya and Ababichu circumcised at Mwalie, Mwibale,
San9'alo and Sibembe. At Sibembe, the two circumcising clans
BnCOUI1te red Abamach ina, a clan of Abakabras 1iv ing among
Abatachoni. These Abamachina were also circumcisers. Thus,
the t.hree clans of circumcisers formed a team and jointly
circumcised initiation candidates of Abatachoni in all their
settlements.

At the settlements discussed above in the period between
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1800 and 1850, the refore, the concept of c ircumc is ion was
introduced by clans whose skills had started elsewhere. No
new clans took up the profession. This made all other clans
identify Abahab i y a , Ababichu, and Abamachina as their only
circum cis e rs . And 1 nap pre cia t ion, the tIlree c ircum cis in9
clans incor-por-ated the concept of t he i r p ro f ess ion into t he ir
pra ise names. For- instance, Abahab iy a 's p ra ise names inc 1ude
chematwa, wh i1e Abab -j chu 's inc 1ude ln2tchembi and mut iriro
marisio.

Abahabiya's chematwa was a Kalenji~ derivative. It means
those who circumcise (Waluchio, 0.1, 1991). This Kalenjin
derivative m iqht, further imply that they adopted the skill
f~om the Kalenjin. The Ababichu's machembi evokes the use of
circumcision knives, ch in.iembe (also known at present as
amahalo). Mutiriro marisio signifies the frightening
stampedes made by circumcisers when possessed with the
c ircumc is ion sp ir it, omusambwa kwa obuseb i . FLIrthermore ,
mutiriro marisio attests to the fact that circumcisers
originally d re ssed in a frighteninu manner when 'in the process
of circumcising initiation candidates (Masinde, 0.1, 1991).

3.4 Age-set Systems at Mwalie and Its Environs
The concept of age-sets was introduced into the previous

chapter as having existed even before the ancestors of
Abatachoni were at Sirikwa, Sengeli and Mbayi. And it appears
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that it was not only at these areas where age-set systems were
observed. The present experience shows that they operated in
a broad a rea in Kenya, and to some ei<..tent, Uganda. For
inst ance , the age-::;ets of mai na, chuma and sawe are found
among AlJ"dkuria, .o,gikuyu, Ak amba i Aembu , Ameru, Kalenjin and
Bagisu (Mwallzi, 1977:109). They are also found among
Babukusu, Abakabras and Abatachon i . But whether they were
derived from the same source, or whether they have the same
importance in these communities is not the concern of this
study. It
intermingl ing

may, howe ve r , signify the assimilation,
of various peoples in theor integration

peopling of prevent day Kenya.

Among Abatachoni, age-sets had important functions to
serve in the pre-colonial period. As was discussed in the
above chapter, age-sets were ei ghti n number'. They unified
and classified members based on initiation rituals. Age here
by itself was less significant. There were those circumcised
at the usual age of about twenty years comfortably classified
with those who got circumcised at thirty or more years of age
into one age-grade (this is a sub-division of an age-set).

At Mwalie and other Tachoni settlements the eight age-
sets got adapted to the Bantu dialect. Thus, instead of the
Ka len j in form, they became kolongolo, kikwameti, kananachi,
kiny ikeu (he re Babukusu pronounce it as k i ny i kew i ), nyange,
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maina, chuma and sawa. Of particular interest are koronkoro
whioh became ko 1onqo 10, k ipko imet wh ich became k ikwamet i ,
kap1a 1 ach be carne .h.cHianachi, k imnye keu became kiny ikeu (or

kiny ikew i arr,Orlg B':1bukusu), nyonk i be came nyange, and sawe
became sawa. The technical Iincu ist ic intr-icacies involved
are issues which may be investigated In another study. But
it is vital to note that change in wor-d articulation took
place at Mwalie and its neighbourhood when Abatachoni acquired
a Bantu dialect. This adoption might be due to numerous Bantu
cornmun iti es that came -j nto contact wi th Abatachoni in the
lat.ter' s migration to Mwalie (Wandibba, OR cit).

When all the eight age-sets were finished, one cycle was
-gone. The cycle lasted about a century. After such a cycle
another was started. Thus, the eight age-sets were cyclic in
nature. Each age-set was divided into grades, chimbaka The
grades we re based on even ye ars though in times of peace
circumcision was carried out annually in the entire nineteenth
century (Muse, 0.1,1991). Also see chapter five of this
study for the analysis of the concept of esikllmenya.

Two consecutive grades in an age-set were paired so that
members of the pair became known as coevals, abaya. There were
three such pairs in an age-set. Whenever a member in the pair
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circumcised his son, he gave his coevals gifts, chimbaka.2

Abaya later changed to bakoki. This change resulted out
of rnore interac t ion between Abatachon i and othe r Bantu
communities. The change took place towards the 1850s. It is,
therefore, bakoki and not abaya th t is used upto date.

Havi ng exami ned the concept of age-sets 1n general, it
is perhaps apt to bring out the age-sets that were initiated
at Mwalie and other- Tachani settlements before 1850. The very
first age-set that is claimed to have taken place at Mwalie
was kolongolo. This is generally believed to have been about
1800. This age-set lasted up to 1810.

Kolongolo age-set is connected with a legendary serpent
1oca 11y known as bebe. Th is se rpent was c 1aimed to have
killed nume rou s peop 1e and domest ic an ima 1s. The deafeni ng
sound and the havoc it caused fill ed the members of Mwa 1ie
with terror and horror. They moveJ around cuvering their heads
with huge stone blades for p rot ect ion . In memory of this
serpent and its destruction, the elders named the first
kolongolo age-grade at Mwalie and the neighbouring settlements
aFter it. But instead of narning the grade ko 1orrqo10 bebe)

\

.they named it ko 1ango 10 khu r-unve . I<:huru rwe was to commernorate

2It appears that the noun chimb ka whose singular is olubaka
.astwo meanings. The first meaning re f e rs to an Llga-grade while
.he second one denotes pr-esents or gi fts f rom coeva 1s.
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the dra9g -i ng and de s t ruc t i on caused by thE: serpent. It stems

from the Tachoni verb old,ul~hurllra which means 'to drag a heavy

object' .

Thus, the kolongolo concept which ~lad moved into M~alie

and the env irons as a resu 1 t of the Tachon i mi grat i on got

adapted to the 1oca 1 env i ronrnent. I tal so got en 1arged in'

scale so as not only to relate to the initiation activity but

also to evoke the historical destruction of the serpent

1oca 11 y known as bebe. And th is expanded mean i ng spread

throughout the whole of the kolongolo period, that is, between

1800 and 1810.

Apart from kolongolo age-set, others that were initiated

between 1800 and 1850 include kikwameti, kananachi. kinyikeu

and part of nyange. Unlike kolongolo, these later age-sets

are not associated with historic E:vents. This does not mean

that thE:re were no such events. Rather, it means that the

events in these age-sets we r e not to the magn i tude of the

bebe. Thu s , once a few years elapsed and the elders who

witnessed the events passed away, only age-set names remained.

This is one of the weaknesses of oral sources; that elders can

recall mainly what made a big impression on their minds .

. 3.5. The Es'itabicha At Mwa~Sar19'alo and Hwibale

The concept of as -j tab icha arnonq the ideas i n9 r a i ned 1 n
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initiation rituals follows the circumcision one. It is
usually held between two to four months after circumcision.
This is because within that time, initiates, abafulu, are
believed to have healed. As discussed in the previous
chapter, the first eb itabi cha were at Sir ikwa , Senge 1i and
Mbayi. In all these places, the Abakusi clan members were the
initiation ritu~l priests of those ebitabicha. But during the
mi g rat ion f rom the th re e r-E:gions to ~~wa1 ie, Sang' a 10 and
Mwibale, Tachoni elders used different routes. Therefore,for
the clans that continued with circumcision during their
migration, there was need to have new initiation ritual
priests because Abakusi were not in every group that migrated.

In a bid to have initiation ritual priests perform their
roles at the ebitabicha, clans that maintained the practice
of circumcision chose from their groups people whose mothers
were Abakusi. Th is meant that the mate rna 1 1 inks of such
initiation ritual priests to the Abakusi gave them the
legitimacy to bless and counsel the community at the
ebitabicha. The clan of Abalukulu acquired ritual priesthood,
obubiti, in this manner (Khatete, O.I, 1991). Other clans
whose abab it i we re based on mate rna 1 1 inks with Abakus i
included Abameywa, Abamweya (the two were once one before the

into M'-Ia 1 i e) , Abamakhuli, Abasianiaka and
.. . . . . - ._ .. _...__ .. .' - - --.. .

Aban.a li cha . All these c lans presided at various ebitabicha at
M w a 1 i e be .~0r8 t h8 a (r ivcollef A ba kus 'i . H hen tite 1at te r fin ally
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arrived, they joined these new clans in the office of

initiation ritual priesthood (Makhanu, 0.1, 1991).

Not all the above clans started initiation ritual

priesthood at tile same time at Mwalie. It 1S claimed that

Abameywa were the first. But when a member of Abameywa was

performing his functions at the es-itab-icha, there was a

thunder-c 1ap . Th is even t was seen as an ill omen. In the

crisis that ensued from this interpretation, Abameywa were

stopped f r om p r e s id inq over the ebitabicha. Instead,

Abas ian iak a , and later Abamalicha wer-e tried (Kibeu, 0.1,

1991). Gradually, the number of initiation ritual priests

increased.

In the general area of Mwalie, the concept of esitabicha

of Abatachoni was very pronounced in the period between 1800

and 1850. The ebitabicha were prepared at specially selected

spots on river banks of perennial rivers. Initiates were

taken to such places once annually to be ritually blessed and

counselled, okhubitwa.

The annual exercise made certain places where the

ebitabicha were prepared become permanently associated with

these featu res. Even long afte r t.he pe t- i od of 1850, these

Esitabicha is a
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of a place was derived from the existence of the esitabicha
in the neighbourhood of the area. One still survives to this
day as a sub-location. It is Sitabicha sub-location in South
tvJalakisi location of Sirisia division t n Bungoma district.
At this Sitabicha, Abasianiaka we r e among the group of the
initiation ritual priests that presided over the esitabicha
in the period between 1800 and 1850 (Wanyama, 0.1, 1991).

Anoth8r place still remembered in the name that could be
said to be commemorative of the esitabicha is Munami village
in West Wang8 location of Kakamega district. Munami borders
both Susia and Bungoma districts. Though found in Kakamega,
Munami is a historical neighbour-hood of Mwalie and forms a
vital link in the discussion of the concept of esitabicha.

According to one source (Sikwata, 0.1., 1991) Abatachoni
had their esitabicha at Munami. Around this area also lived
the other Luyia community of Abatura. These people did not
use circumcision in initiating their youth.J So, on the day
of esitabicha, they were forbidden to move near it. Abatura,
therefore, became afraid of moving near the place during or
after the ritual of initiation ritual blessing and
counse 11 ing, ol~hubita. The Abatura r e f e r r ed to where the

3At n r e s er.t., some mernbe r s of Abatura living in Bungoma and
:lmega p r ac t iee c i rr.umci s ion Ct.::. a W':IY of 'i n i t ia t i nc t.hei r yout.h
) adu 1 thood .
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Tachon i as itab iclla was located as 'Munami mwa Abayumbu

be 1ami 1 anga J (a sac red place where Abayumbu ..Tachon i " went for
worship). Finally, the long sentence got shortened to Munami.

Wi th time Munami lost the sac redness attached to the
Tachoni ideas of esitabicha when the latter community moved
away and consequently stopped using it for the initiation
rituals. But the place still has the name Munami to refer to
a region. Munami as a name dates after the Kolongolo period,
that is, after 1810. This fact is based on Abatura's use of
Abayumbu in referri ng to Abatachoni. For the Babukusu who
first referred to Abatachoni as Abayumbu did so when
circumcision was already practised at Mwalie.It could be
during the Kolongolo age-set or later O(NA/DC/E~L3/2/4, 1959).

Initially, the ebitabicha at Mwibale and 8an9'alo were
presided over by the initiation ritual priests from Mwalie.
But Iat.er on, the clans at tv1wiba1e and 8an9'a1o appointed
their own initiation ritual priests from Abachewa clan. Here,
maternal 1i nk s with Abakus i we re conf irme d first (Mak~)anll,
0.1, 1991).

some sour ce a (Ke rre and wanyony i J O. I. 1991) claim that
ribitfflUhongu ac 'l11red obub1 t i at t<\w ibCi"\e . 1\ \e same sources a"\ so

claimed that Abasang'alo became initiation ritual priests by

hav in9 mate rna 1 influence from Abamuhongo. It aco ear s I
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however, that Abamuhongo only presided over the esitabicha of
Abachikha c 1uste r of Tachon i clans. These inc 1uded
Abamuhongo, Abakobol0, Abachambayi, Abakabini and Abacharia.
The initiation ritual priesthood of Abamuhongo despite being
confined to the Abach ikha c 1uste r was short-l ived. By the
time they reached Sitikho, the office was no more.

At Sibembe, Abasioya clan members emerged as good
initiation ritual priests. Exactly when they inherited
initiation--ritual priesthood is not clear. Some claim that
it was early in the first Kolongolo period when the clan
members were at Mwalie (Sirandula, 0.1, 1991). Others claim
that the clan m~mbers acquired the initiation ritual
priesthood status at Sibembe (Nda la , 0.1,1991). Whatever the
case, the two sources agree that Abasioya were best remembered
as initiation ritual priests at the latter place. They also
agres that the initiation ritual priesthood was due to the
materna 1 i nfl uence.

But agaln from where the maternal influence was derived
18 still arguable. Some people (Ndala, 0.1. 1991) point to
t he ma r.ernal links with Abameywa. They claim that Nengo,
f<apchanga 's daughte r , mar r ied among Abas ioya and he r son
became the fir~t initiation ritual priest in the clan. This
sour-ce is bolster-ed by Abasioya's praise narne of 'Nengo
Ssbulo,' a refersnce to the above daughter of Kapchanga.
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Other sources (Kerre, Makhanu, 0.1, 1991) argue that the
first initiation ritual priest among Abasioya had maternal
links with Abakusi. These sources, howev e r , do not provide
the name of the mother. Still there are others who claim that
Abasioya's initiation ritual p r ies t.hood stemmed from their
maternal links with Abasang'alo. This latter view quoted the
house of Mas i nde of Aba san q 'a 10 as the one from wh ich a
daughte r man- ied the Abas ioy a to give rise to the first
initiation ritual priest among the clan. This view was
widespread in \.Jebuye·division dur i riq the Tachoni initiation
rituals carried out in 1990.

The discordant views above, therefore, make it difficult
to lay a finger on one maternal line as having yielded the
first initiation ritual priest among the Abasioya clan. It
is only logical to conclude that in the period between 1800

and 1850, the Abas ioya rnembe rs who blessed and counse 11ed
initiates at various ebitabicha had maternal links with any
one of Abak us i , Abarneywa, and Abasang'alo clans. This is
because all of these clans had initiation ritual priesthood
status during that time.

Abakafusi ~ere yet another clan with initiation ritual
priests. The clan acquired the status of initiation ritual
~riG3thood after Abasioja. But ~';(·:eth::;r t h is acqu is it ion was
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Furthermor-e, thounh the sources agr-ee that the offi ce of
initiation ritual priesthood among Abakafusi was through the
mater-nal links, it is difficult to establish the exact links.
Some sources (Kibeu, 0.1, 1991) simply deny having any
knowledge about the mater-nal line of the first person in the
clan to bless and counsel the initiates and the entire
Abatachon i at the es -j tab icha. Bu-t anothe r sou rce (Nda 1a,
0.1., 1991) claims that the mat.erna l line was from the
Abameywa clan.

The ebitabicha in Hwibale, Sang'alo and Sibembe were on
River Nzoia, also known as Kiboran. This river has continued
in providing ideal sites for ebitabicha in the post-
circumcision 'i n i t.i at.ion rituals among Abatachoni. The big
size and permanence in the voluminous flow of this river
during most of the year, in a way symbolises the elders' plea
for- constant good Ilea1 th , p rospe rity and fe rt i1 it y of the
init.iates ctnd the ent ire communi ty .

It r s c lear , ther-efore, t.hat bClsing on the maternal
descent fr-om the Abakusi, other- Tachoni clans acquired
initiation r-itual priesthood. Given that the way they
acquired it was by intermarriage, clans wh ich inherited the
practice from Abakusi would not preside over any ebitabicha
in t.he presence of the 1 at te r- . The same was t rue for
Abakamukong'i who got r n it iat ion ritual pr-iesthood from
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Abalukulu (Khatete, Kibeu and Makhanu, a.I, 1991) ..

Thus, 'j n the presence of Aba 1uku 1u, Abakamukong' i gave
way for' the fo rme r to bless and counse 1 the comruunity of
Abatachoni. By such c lan s as Abal<amukong'i giving way for
Abalukulu or all other Tachoni initiation ritual priests
giving way for Abakusi, it did not at all imply that the clans
did not know how to perform their roles properly. It was In

line with respect for seniority. The Abalukulu were senior
to Abakamukong'~ while Abakusi were the most senior in the
practice of initiation ritual priesthood.

The clans which acquired initiation ritual priesthood in
the absence of Abakusi retained it due to the increased demand
for initibtion ritual priests. This demand stemmed from the
numerical increase of Aba t.achon i community. 1=irstly, more
children were born into the community. Secondly, other clans
from the neighbouring communities at accommodated into it.
This entailed increase in number of .ebitabi cha and
consequently the initiation ritual priests.

Those clans from other communities who were incorporated
into Abatachoni included members of Babukusu, Abakabras,
Abawariqa , Abas arnia and Abanya 1a. F rorn Babukusu came the clans
of Abaet1geh:, Abaso/lge, and AbclI.:.hiL,illo.Such clans have
"",8:,nbers 1,1 both Abatacfloni and Bctl.;,,'\.ISU. The Ci:ISeS of
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Abaengele and Abasonge are sufficient for demonstrating how
these clans were brought under Abatachoni.

A case in point are the Abaengele as explained by Kwanusu
(0.1,1591). He claims that initially all Baengele were
Babukusu. The ancestor of th is clan had two wives. One of
them was M isanga f rom the t~wa1i e 9 roup of Abatachon i . The
other was Kibondo of the Babukusu community. As time
pro]ressed, children began identifying themselves with their
mothers. Thus, there was Baenge 1e Bami sanga and Baenge 1e
8akibondo.

It would appear that many misfortunes such as high infant
mortality rate and numerous infertility cases among the
sec t ion of Bamisanga f or ce d their elders to consult their
diviners. On the diviners' adv-ice, Bamisanga took up their
maternal initiation rituals that included sending their
initiates to the ebitabicha to be dipped in water and also
be initiated ~nto the leopard, yingw8, ritual. with time, this
section st.art.cd openly using the HVJalie praise name. Some
even adopted the t-1wa1 ie d ia 1 ect. The Bak ibondo reta ined the ir
former va 1ues. Thus, the Baenge 1e Barn-isanga became known as
Abaengele and spoke Olutachoni.

by Wa1Libenc'J (0.1, 1991).

Abasonge as explained
the story of Abasonge

The second example is the case Gf
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close1y resemb 1es that of Abaenge 1e, for Wa 1ubengo exp 1a ins
that Abasonge were initially one group. But their eponymous
founder had several wives. One of them came from Abatachoni.
Descendarrt s f the Tachoni mother suffered high infant
mortality rate causing unhappiness to the entire family.
unhappiness resulted in a crisis that necessitated
consultation of a diviner.

Th~s
the

Consequent 1 y, the Tachon i sect ion of Abasonge took up
Tachoni initiation rituals. It appeared the Tachoni
initiation rituals adopted curtailed the high infant mortality
rate among this section of Abasonge. Hence, this section moved
and set t 1ed among the fvlwa1 ie 9 roup of Abatachon i . Th is was
how they eventually became Abatachoni.

It is app a re n L that t.h rou qh the 'i uf luer rc e of maternalism
the Tachoni community increased in number. Furthermore, the
movement. of Tachon i iI) it iat ion concepts such as goi ng to
e sit a b ic h a b r' 0 a deli e d tile'i r mC)a IIi 119 . The y 110t on 1 y s i g n i fie d

preparing initiates to be adult members but also served as a
panacea for high infant mortality rate and infertility among
[flembers .

The Bukusu cection which became part of Abatachoni did
sa aft e r Kit im u 1e had est a b 1ish ed 1ink s w ith A bat ach0n i at
Mwalie. Before his visit to Mwalie, Babul usu and Abatachoni
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1ived in i so 1at ion. No side knew much about the other. But

with Kitimule's adventure and his consequent intermarriage

with a g i r 1 f rom the Abayumbu clan of Abatachon i , the two

communities increased their interaction. Also going by the

fact that he had married a girl of the Abayumbu clan, Kitimule

referred to the ent ire Tachon i commun i ty as Abayumbu

(KNA/DC/EN 3/2/4 of 1959). The name continued until the

co l on i a l days when it was left only to refer to a clan of

Abat achon i .

This interaction could have taken place within the first

two age-sets. Thus, it was between 1800 and 1822. For it is

believed that when Kitimule came, Abatachoni at Mwa1ie were

already initiating their youth. This, therefore, means that

it was after 1800. But it could not have been later than the

kikwameti age-set (KNA/DC/EN 3/2/4 of 1959). As a matter of

fact, the int.e r r.c t ion t ha t enSUed led to the two communities

influencing e ac}. o t.he r . Perhap::, f o r future r-e s e ar che r-s , it

got i nf 1uenced by Aba t.achon i as tfl is is beyond the scope of

this study. Hence, suffice to say the above clans that were

f or mer l y i I', the Babukusu side got accommodat.e d into the

Abatachoni section from the time Kitimule visited the Tachoni

se t t l ernent at H.valie.

Apart from Babukusu, those from Abat.abr as , Abawanga,
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Abasamia, and Abanyala did not form new clans among
Abatachon i . They were absorbed into the a 1ready ex ist in9
ones. The Tachoni clans mostly affected were those at
Mwibale, San9'alo and Sibembe. As the new communities joined
these clans, the former acquired the Tachon i initiation
concepts. Consequently, in their new forms, the new members
lost their previous initiation values. This was especially
true of the Abawanga, Abasamia and Absnyala for they did not
previously practise circumcision and post circumcision
initiation rituals (Wanyonyi, 0.1,1991).

As the Abatachoni increased, the influence was two-sided.
while the new members took up the Tachoni initiation concepts
they in turn further influenced the d ia lec t of Abatachoni.
It took a t.uy i a f o rrn . But it did not be corne Olutachoni
in.med i ate 1y . T!12 chanqe l--Ia8a ~ I LlJU.:i 1 process. In the
reg 1 0 ns d iscusse d 1 n th is c hap te r , A b<.1.tach0 n i sp0 ke the
dia 1ect that was known as 01 urnwa1ie, p robab 1y so named because
the majority of Aba t achon i belong to t.he Mwalie group. To
date, the Olumwalie is spoken by very few members. Otherwise
it has given way to Olutachoni.

Therefore, the increase in number of Tachoni clans
affected several dimensions of the community. It led to the
increase in the number of ebitabicha and the initiation ritual
priestly clans. Linguistically, it led to the emergence of
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a Luyianised dialect known as 01umwa1 ie. The name stemmed

from the fact that most of the Tachon i clans be longed to

Mwa1i e g roup and a 1so because somet i mes all Tachon i clans wer e

classified as Abamwa1 ie.

3.6 Concepts by Initiation Ritual Priests, Ababiti, At

Mwa1ie and Its Environs.

At Mwa1ie and the surrounding areas, Abatachoni's

interaction with other Luyia communities r e s u l t.e o in the

former's ac qu is it i on of new concepts f t-om the 1at te r . Some

of the concepts we roe connected with a9 r icu 1tu r e , I nc 1uded \,o,Je r e

the names of farming implements, good planting seasons and the

types of c r op s wh i ch we re conduc i VI::!; to the seasons. These

concepts as will be made clear below became gradually

incorporated into the initiation rituals. To ~ymbolise their

values, samples of farming tools such as jembes, crops such

as e l eusi ne and sorghum wet"e placed inside the structures at

ebitabich3 during the post-circumcision initiation ritual

funct ions. Hence, when in it i ates were taken to the

E:bitabicrla, their initiation ritual priests for the first time

emerged as repositories of agricultural values.

In essence then, initiation ritual priests at Mwalie and

its neighbourhood were preoccupied with concepts about peace,

about means of preventing hailstones from the neighbourhood

as well as with t.he concept about a cr ospe r ous and f e cund
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progeny for the sustenance of the community. The initiation
ritual priests were also concerned about the prosperity of
1ivestock and crops. These cosmo log ica 1 abstracts of the
Tachoni may be compressed into the social, military and
economic specificities. Thus, Tachoni initiation ritual
priests represented a whole world-view of the community. Each
of these is discussed briefly below sQ as to see how it was
incorporated in the initiation rituals.

3.7 The Socio-Military Concepts In Tachoni Cosmology
There was a very close relationship between the social

and military concepts among the Abatachoni as reflected by the
perceptions of initiation ritual priests. Socially, they
wanted peace to preva i1 . Th is wish a rose because of the
dange r that th reatened the commun ity . For instance, there
werev a r 'j 0 Us rni 1ita ry incur s ion sin tot heTa ch0 nil and by the
Iteso, Nandi, and Maasai groups mainly between 1750 and 1850.
The military confrontation which ensued caused many people to
die. The loss of peop 1e 's 1ives affected the commun ity of
Abatachoni in a negative sehse. They, therefore, wished to do
away with violence because it led to their people dying. Some
of the avenues through which the Abatachoni expressed their

•,"
concerns for peace included the articulations of initiation
ritual priests.

The following quote t lLus t rat.es how this concern for
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peace was articulated by initiation ritual priests:

Initiation ritual priest: Let our people live in peace~

Other elderly members chorus: Let there be peace!

Initiation ritual priest: Let our people live in peace~

Other elderly members' chorus: Let there be peace~

Initiation ritual priest:Let danger, Obusuku, never

befall us~

Other elderly members' chorus: Let there ,be no danger!

Initiation ritual priest:Let our youth marry wives and

bear many children~

Other elderly members' chorus:Let them marry .
and have

many children!

(K i beu, O. I ., 1991).

As the above quote indicates, there was also a

concern for the youth to get married and have children.

This concern had both social and military connotations.

Socially, it aimed at replacing those who died in the

confrontations and also at inc ,~easin g the numbers of

Abatachoni at the same time. The increase in numbers was

perceived to be effected through biological multiplicat-

ion. Thus when the youth married, they were naturally

expected to bear children. The foregoing underscores the

world-view of Abatachoni about the essence of marriage.

It was aimed at increasing the number of the community.

Any couple which never bore children was considered

useless to the society. Numerous efforts including
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div inat ions we re emp 1oyed to ensu re that each coup 1e had
children.

Militarily, the anticulations by ababiti aimed at raising
enough warriors to defend the community in the face of danger.
This fact was enhanced by the need to procure the mi 1itar y

paraphernalia required. They included shields, bows, arrows

ebitabicha.
These paraphernalia for~ed ritual apparatus at
Incorporation of these weapons into initiation

.and swords.

rituals symbolised that the newly graduated warriors,
abatembete, would defend the tommunity using similar weapons.
Also implied in the use of these weapons was the fact that the
newly graduated warriors learnt how to handle similar weapons
in the just ended process of initiation (Masinde, 0.1, 1991).

The military preocupation among Abatachoni were detected
in in it iat ion cand idates, usua 11y aged twenty years, before
being allowed to prepare for circumcision. The ir parents
subjected them to mock fights. In a mock fight, no dangerous
weapons were employed. Both the intending candidate and the
parent took two fighting sticks, chindabusi I each. One stick
was used as a shield while the 'other was used in the actual,

beating. The assessment took into consideration the manner
in which. the young intendeng candidate avoided blows from his
'enemy' . If he ably ducked and staved off many blows, the
father or whoe ve r the 'enemy' was became happy. And more
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happiness was expe rienced when the prospect ive cand idate
landed a feirY'blows on his "enerny ". At such a time, the
'fight' was st~pped. The victory of the prospective initiation
ritual candidates in the mock fi9hting enabled them to prepare
fat" c ircumc is ion. But defeat meant that the supposed
initiation candidates were to wait for another year when they
were to go thro uqh similar tests (h1angila, 0.11991). ,

, ,

In determining the capacity of the intending initiation
candidates, no e 1abo rate arrangements we reundertaken in
preparation for the mock fights. Nor were the mock fights to
involve a large group of people. In most cases, mock fighting
was a family affair wh ich involved two people. The one
intending to be circumcised and either his father or any other
male adult in the family. It was generally believed that all
initiated male adults among Abatachoni were good fighters who

,
could be relied upon to test the intending candidates.

Even the actua 1 c ircumc is ion marked a step towards
militarism. The initiation candidates' courage to endure the
pain meant that they were able to defend the community. But
any flinching brought a disgrace because it was taken to mean
that the in it iat.es were cowar-ds who cou 1d not res ist any enemy
attacks (Wangila, 0.1,1991). However, whe t.her it was true
that only those who never flinched during the time of their
being circumcised made dependable soldiers could not be
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empirically established. Yet as a source of inspiration,
unflinching courage during the initiation of any candidate was
a va1ue vJh ich was wide 1y he 1din high as teem among Abatachon i .

The pronouncement of initiation ritual priests and the
symbolism at the ebitabicha, therefore, marked the climax of
militarism which started before the circumcision of the
initiation candidates. When the newly graduated warriors came
out, they were organized t n military groups under their
leader, laitirian. The laitirian was usually older in age-.
He led the new warriors out for hunting wild game and also on
cattle raids. The first herd of cattle successfully raided
were glven to the parents of the wa rr io rs . But the newly
initiated warriors, abatembete, never stayed together in what
one would call a military camp. The newly initiated warriors
joined the rest of the community. They only assembled

'togehter when outside danger threatened the community or when
they went to raid. How these young warriors and their leaders
organised themselves during raiding or during war battled with
their enemies is beyond the scope of this study. It suffices
here for us to stress that militaristic concepts and
manifestations that were observed and articulated during
initiation rituals reflected a broader world-view among
Abatachon i .
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3.8 The Economi c Concepts In Tachon i Cosmo logy

The e conom t c concepts exp r e s s e d by in it i at ion r i tua 1

priests r e l a t.e to the specificities of agriculture,

pastoralism and smithing. Abatachoni's preoccupation with

agri cu 1t ur e s t a r t.e d before 1800. They planted sorghum and

eleusinE: during both the long rains and the short rains. The

crops planted during the long rain season were harvested in

July and August, while those for the short rains were

harvested in November and December. Such harvests were used

for preparing food and brewing beer during initiation ritual

activities which had their significant roles to the Tachoni

soc i a 1 order". Hence, t.he success of these act i v it i es depended

on the absence of ha i 1stones. The presence of ha i 1stones

usua 11y caused damage to crops and mar red the in it 1at ion

ritual festivity among Abatachoni.

Livestock was kept by Abatachoni even before their

migration from the legendary Misri. Pastoralism was thus an

old activity. Cattle were vital to Aba t achon i in various

ways. For instance, they were s 1auqht.e r e d for meat duri ng

circumcision rituals and the rumen contents were applied to

the chests of initiation candidates. During this process,

initiation candidates were encouraged to be brave and

unflinching when being circumcised. Furthermore, during

marriage ceremonies, cattle were paid as bride price.

Consequently, when initiation ritual pr-iests expressed the
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wi sh to ha G the numbe r of 1 i ves tock i nc reased among the

community, they were underscoring the importance of cattle in

the lives of Abatachoni. The s e initiation ritual priests were

doing so asi moo rt an t repositories of tile community's esoteric

know l edge.

As discussed in the previous chapter, smithing among

Abatachoni started from Sengeli. At Mwalie and the

surrounding a r e as , it was the scale that was broadened. For

in addition to weapons, smiths also forged

agricultural implements. These· implements included various

types of hoes classified in Tachoni dialect as eb·isi 1i (pl)

and chimba'-'o (p l ) for digging and sickles chinieso5(pl) for

harvesting. All these implements, ebisili, chimbako and

chinjeso were incorporated into the ritual apparatus at

ebitabicha. It would appear the latter, ebitabicha, played

an invaluable role in legitimising productive implements.

At Mwa1i G • the expe rts who forged imp 1ements such as

E:bisi 1 i, chimbako and chinjeso were from the Abasamia sub

ethnic group. They made use of rich iron ores around Mwalie

4Ebisi 1 i is a plural form of esisi 1 i which is a type of hoe.
It was small with a narrow blade which was used for weeding
eleusine. Chimbako is also a plural form of yimbako which is
another type of hoe that is slightly b r o ade r than esisili. It was
used for di gg i ng and weedi ng crops.

5ChiQjE;SQ. is a p l ur a l form of Li1:lieso. This "is a s ick l e which
was used in the harvest i ng of so rghum and e 'l eus i 1"12
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(KNA/PC/NZA/1 ;/7 of 1912). When Abatachoni interacted with
Abasamia, there was a cross-fertilisation of ideas between the
two commun ities. As a result, Tachoni smiths learnt how to
forge the above a9 r icu 1tu ra 1 imp 1sioents .. Thus, the Tachan i·
view of Smithing was broadened. The smiths-not only forged
war-far-e weapons and in it iat ion imp 1ernerrt s but also made
numerous agricultural tools. This newly acquired technology
gradually influenced Abatachoni's way of life. Agriculture
started assuming more importance among them than before.

TIle importance of agriculture was manifested in the
Taehoni diet. At Mwal ie, instead of wholly relying on meat,
milk, honey and blood, these people included, ugali6 ~nd beer
wh ich we re prepared out of sorghum and e 1eus ine f 1ou r, into
their diet. Furthermore, initiation dates were based on the
harvesting seasons of sorghum and eleusine. Thus, in August
when the re was the first harvest, c ircumc is ion took place.
And in December, when there was the second harvest, the post-
circumcision initiation ritual took place. This was,because

)being months of harvesting, August and December provided food
5nough to feed the members of the community and the ~isitors
who were i i.vi Led to attend the r ft ua ls (Muse, Waluchio,
Khak arne , O. I. 1991).

6uga 1i is a 1< iswah i1i word for posho. The type prepared from
lusine is known in olutaehoni as bwa ubule where~s that prepared
~ sorghum as bwa amabele, respectively.
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3.9 The Concept of Leopard! Yi ngwe
The yingwe concept and its association with initiation

ritua1s is found among many sect ions of the Aba 1 uy ia of
Bunqoma and Kakamega (Ne rrit , 1976). But how each of these
sections acqu ired the concept is beyond the scope of th is
study. However, as conce rns the y ingwe of Abatachon i J it
originated from the Sabaot living around Mt. Elgon.

Yingwe forms the core of the secrecy in the initiation
ritua 1 s of Abatachon i . Its· composition 1S difficult to
establish because of the informants' reluctance to discuss the
issue at length. But they are willing to discuss the symbolic
importance of this yingw~. They argu8 that it is brave and
courageous desp ite its srna 11 ness. Once it 1 S provoked, it
acts swiftly against its predators. Whenever it struck, the
predators sustained serious injuries. Hence it was introduced
into Tachoni post-circumcision initiation rituals to harden
and inspire t he in i t iate s to always face future challenges
brave 1y (Kh ak arne , O. I, 1991).

Whether the above interpretation also underlies ritual
practice among the Sabaot is difficult to establish. But it
is evident that the Sabaot confined their yingwe (which they
call Ine r inrl0) to femal e init iat ion r itua 1s . Men we re on 1y

-initiated into it if they were abatelwa (those born alone
w it.hout any other b ro t.her Cs ) or sister(s)] in. t he ir homes.
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The Abameywa (Abamweya) who were previously one clan received
the concept because of maternal links with the Sabaot (Ndala

,
and Mu 1arna , 0. I, 1991).

When Abamweya and Abameywa reached Mwa 1ie, they
introduced the yingwe concept in its original context among
the Mwa 1ie sec ti on of Abatachon i . It was thus incorporated
into the pos t+c i rcumc t s ion female initiation rituals which
took place at night before the coming out. By the end of ko10-
ngo10 age-set, that is by 1810, the concept was also incor-
porated into the post-circumcision male initiation rituals.

At first only a few clans such as Abakusi, Abasianiaka,
Abahab iya and Abamalicha experimented with yingwe r n the
females' and abatelwa's post-circumcision initiation rituals.
After three successful attempts, other cl ans took up the
concept also on an experimental basis. Such clans included
Abaluku1u, Abarefu, Abakamutebi , Abakamukong'i and
Abachebukwa.

Gradua 11 y , y 1 ngwe found acceptance among all Tachon i
clans at Mwa1ie. This process took place during ko lonqo lo and
kikwameti age-sets, that is from 1800 and 1822. Hence,
through the migration of Abameywa and Abamweya from Mt. E1gon
area to Mwa 1ie, the concept of y ingwe a 1so moved from Mt.
Elgon to Mwalie. As a result of these'two clans interacting
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and intermarrying with other clans at Mwal ie, the yingwe

concept spread to the other clans.

establish from most elders. Some informants simply claimed

Initiating Tachoni youth into yingwe ritual was known as

okhu 1i chana. The root of the concept is d i ffi cu It to

okhulichana was a Tachoni tradition. But asked to give the

actual semantics, they quickly denied having any knowledge of

it. Th is 1ack of know 1edge was part 1y due to the ritual

secrecy and concealment that every Tachoni elder was called

upon to upho 1d . There were, however, some sources which

argued that okhulichana is a Tachoni noun derived from a verb

1icha whi ch means tie. The pref i x okhu plus 1 i cha thus mean

'to tie'.

I n the ord inary sense, if one was to 1d okhu 1icha a cow

or a goat, it meant one was to tie a cow or a goat. By

extension, therefore, okhulicha yingwe literally means to tie

a leopard. Th is rma qe is t nt.er or e t.eo to mean taming the

l eopar d , ;tJJlgi-\'e, that was used du ring the post-c i rcumc is ion

initiation ritual. As to wha t this yinq~"e was or even now is,

.still r ema i ns a puzzle as discussed above. But of more

importance is the fact that the concept rece i ved a lot of

value acceptance among the clans of Abatachoni at Mwalie.

The initiates after undergoing okhulichana were believed
/\
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to have acquired the endurance, bravery, courage and
fierceness of the leopard, yingwe. This belief was reinforced
by the fact that before the day of okhulichana, initiates were
subjected to heavy tasks and drills. Some of the activities
involved walking long distances without resting and running
hard to escape rain which was always supposed to get them in
their seclusion huts, amakombe. Besides, initiates were
expected to endure great suffering the way they resisted the
pain during circumcision. Thus, liDgwe the image also
referred to newly graduated warriors, abatembete. Yingwe's
meaning was, therefore, enlarged in scale. It did not only
refer to the leopard but also to newly graduated warriors who
~ere ready to defend the community should need arise.

When most of the clans at Mwalie had successfully adopted
the okhulichana~ other members at San9'a10 and Mwibale learnt
of it. They experimented on it three times to judge whether
or not the concept coul d be accommodated. However, the
experiments were unsuccessful. This experimentation seems to
have taken place .t.owards the end of ko 1ongo 10 and ear 1y
kikwameti periods, that is between 1810 ~nd 1816. The dating
is based on the fact that it was only after many clans at
Hwa 1ie had succeeded in o~,hu1ichana before they went to
introduce the same concept at Sang'alo and Mwibale. The clans
at Sang'alo and Mwibale were always attacked by enemies and
cattle raiders during the time of okhulichana. These enemies

r>



94

might have been f rom the Iteso, Nand i and Maasa i iII the
company of some Abawanga and Abakabrasi neighbours (Muse, O.I,
1991) . As a r-esult of the attacks, many people on the
Tachoni side were ki lled. This discouraged the Tachoni at
Sang'a10 and Mwiba1e from carrying out okhu1ichana which
always took place at night. The following testimony sums up
the above view:-

'when we were at Sang'a10, we trie~ the ritual
of okhul ichana . When the initiates were
introduced to the leopard, yingwe, at night,
enemies attacked and killed many of our men
including the initiates. When we tried the
second time, the same misfortune befell us.
And when we tried it the third time with
similar misfortunes, our elders advised us to
stop the ritual of okhulichana because
it took place at night. We felt that if this
ceremony was taking place during day time,
we could be spotting enemies in advance and then
taking necessary precautions. So we stopped
initiating our youth in the night leopard, yingwe,
(Ndombi, O.I, 1991).

This testimony by a descendant of those Abatachoni who stayed
at Sang'alo is similar to other expe r ience s by the inhabitants
at tvlwiba1e. This similarity in account might be due to the
proximity of the two settlements to each other. Thus, the
enemies who attacked one settlement might have moved to the
next because okhu1ichana took place on the same days in both
settlements. Whether these attacks were deliberately planned
to tak e place on the night of okhu 1ichana or were just a
co inc ider=ce, they discour·aged the Hwibale and Sang'alo groups
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from o~,hu1 ichana .

There accordingly, emerged two groups of Abatachoni in
the first quarter of the nineteenth century. The group which
carried out the rituals of ~sitabicha and yingwe and the one
that carried out the former without accompanying it with the
latter. The first group was characterised by the Mwalie group
while the second comprised the Sang'alo and Mwibale group.
Indeed, p ri d inj; themselves on t.hei r success in the yingwe
ritual, the Mwalie group often praised themselves as abaliche
or mulicha ngwe which meant the ones who were initiated into
the leopard, yingwe, ritual. This praise name has continued
to thi s day.

The difference brought about by okhulichana sparked off
& conflict between the two groups. The Mwalie group felt they
had undergone more rigour in theit~ initiation because of the
ritual of yingwe than the other gr0Up. This conflict reached
a climax at Sibembe where these two groups met before 1850.

There emerged some confl icts wh i ch ~ventua 11 y 1ed to a
physical confrontation that caused a split in the two groups
during the period f or going to the ebitabicha. The ones
initiating their youth into the yingwe ritual went to their
own esitabicha while those without went to a different one.
It was during this time that the group without yingwe
appo inted Al1ach2VJa c 1all membe rs who had mate rna 1 1 inks wi th .
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Abakusi to become their initiation ritual priests.'

From t.he above paragraph, it shou 1d be noted that the
yingwe ritual which was used to initiate women in their post-
circumcision initiation rituals eventually found its way into
the male post-circumcision initiation rituals. In the latter
rituals, the men used it so much that ihey overshadowed women
from whom the concept actually originated. These men furnished
the concept with more apparatus and imposed heavy discipline
among any membe rs who d ivu 1ged the contents. Hence, those
initiated into yingwe ritual boasted of having more knowledge
about the entire community than did those not initiated into
it.

Here, the movemerit of the leopard, yingwe, concept
acquired more meaning. In addition to the courage and
bo 1dness it was meant to inst i1 into the aba 1iche, ita 1so
generated fear and horror into those not initiated into it and
even those aba 1ielle who went aga ins t. the doct rine of the
yingwe institution. In other words, y-ingwe value expanded
from a concept into an inst itut ion with its own ru 1es and
organ isat ion. Itwas th islat te r 1eve 1 that the research
could not break through because the informants were reluctant
to discuss the issue of the yingwe institution at a greater
1engtli.
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Finally, yingwe concept spread its sphere to encompass
even the ebitabicha. How this was done is difficult to
establish. But it is claimed that the custodians of yingwe
at Mwalie introduced it into the ebitabicha so as to heal the
chasm that existed between the Mwalie group and the one of
Sang'alo and Mwibale.

As a consequence, yingwe was used in two contexts. There
was the day-time yingwe and the night-time variant.
Therefore, the concept of okhulichana was broadened to cover
the ent ire process f rom the time in it iates we re taken to
ebitabicha up to the ni qht of the coming out day (Ndala, 0.1,
1991).

This broadening of the concept did heal the chasm. At
least both groups started cooperating by going to similar
ebitabicha with initiation ritual priests from either group
being fre5 to 0resid2 over any esitabicha. But this did not
make those not initiated in the night yingwe to start praising
themselves as abaliche. It is in the latter meaning of yingwe
and _okhulichancl operating at both day-time and night-time
contexts that exists today.

3.10 Post-Initiation Nomenclature At Mwalie and Its Environs
The idea of peop 1e tak ing on new names as a mark of

identity with a new group, social status or new faith, is
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found in many parts of the world. At present, it is mostly
pronounced when one becomes a religious convert. But even in
po 1it ics one can take a new name that ident if ies one with
one's ideology. This characteristic is not new in history.

Among Abatachoni, the idea of ta~ing on new names after
initiation dates from time t mmemor ia l . In this section,
however, the concern is to discuss post-initiation ritual
nomenclature at Mwalie and the surrounding areas. Here, the
conviction is that post-initiation ritual nomenclature among
Abatachoni marked a change in status from childhood to
adulthood. Thus, here the nomenclature was symbolic.

In the period between 1800 and 1850, there was a change
in address from arabi to se. Soth arabi and se meant son of,
while ar'ab-j was Kalenjin in o r i qi n , se was a Tachoni
translation. As to the origin of arabi, the sources do hot
provide any answers. But they recall that at Sirikwa it was
a 1 re ady in use.

At Mwa 1ie the use of se eme rged 1 n the cause of the
historical process of bantuisation. Se symbolised that newly
graduated warriors were mature men. They left names given to
them by t.hei r mothers at bi rth and adopted others which
reflected their adulthood. Thus, they took the new names and
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added se, before thei r fathers' 7 names. Se, t.her ef'or-e , stood

between the adults' names and their fathers' (Namutala, 0.1,

1991).

Names like Sitati, Murumba, Sibuli, Toili, Situma,

Nabwera and Marango were taken. These names reflected

behavioural tendencies of the individuals. For instance,
-<

Sibuli implied militancy, Murumba derived from the Luyia name

for the Mvule tree implied strength whi l e Sitati alluded to

t.ouchne s s . This l~st name was derived fr"om chisitati sticks

whi ch made goocJ canes that hard 1y broke when under use in

beating people. These names demonstrate that new adul ts

internalised concepts of militarism which they received during

initiation rituals.

Toili implied a tall man, Situma a short and stout man

while Haranq9_ a man w i th big thighs. A11 these names had

veiled in them <:l show of strength and masculinity. In

essence, whoeve I~ acqu i red such names VJc':"S often ag9 ress i ve and

militant in cha r-acter . Kibeu (0.I.1991) states that those

a99ress i v"e adu 1ts enj oyed f i ght i ng othe r s who were cons i de red

weak and cowardly. Sometimes the milit~nt characters falsely

accused the i r' vi ct -j ms as hav i ng i nsu 1ted them. The accusat ions

Iror instance, new1y 9radua ted war r i or s chose names 1i ke
.irumba and f o l l owed them w i Lh se bef o r e ending with t.he i r fathers'
smes . In thi s case the fa the r ' s t ian.e was Si fuma. The fu 11 names
lre, therefore, as follows:- Murumba se Sifuma.
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were in all endeavour to justify the b8Ctting to be meted out.

I'&i/,l)" the as ressors t.r iurnphed in the fight. Such victories

spu r red U-,2Ill on to cont i nue de sp isin and fight i ng we ak and

L-uWalJlj flit/I. If, is dgyrt::S~ i vx: l;(:;h...lviour- wh-ich cannot be

praised in our era was highly va l ued in the period under

study. ASS!r,,,5Si ve and rni 1 i tant men were cons i dered good

protoctors and guardians of the Abatachoni against external

fot:s.

Nabw-era, on the other hand, i rnp1 i ed a neat and tidy

person. Thus, the bearer of such a name demonstrated how to

maintain cleanliness around him. Such were character traits

for leaders ar~lons the community. This means that not all the

in it i ated a1ways bc-have d ' -j 01 ent 1y and agg r ess i ve 1y . There

wer e those that were polite and clean in behaviour.

Therefore, the nomenclature of the post-initiation rituals of

Ab- tachon i l.e t.we en 1800 and 1850 and beyond was very symbo1 i c.

1(, COIIG 1 d:-:> i on, th is chapter d -i .scus sed the movement of

50=1al conce~ts s~ch as circumcision. okhulichana, initiation

priesthood dnd srnithing. Concepts of nomenclature and

mater-nalism have been discussed as t.he y facilitated this

movement i n;o Hwa1 'i e , Sang' a10, ~iw i bet 1e and other Tachon i

He(e , the impact of

~ t '.
,-,I I" . I a0~-sets hcis been
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Fur t.he rrnore , the whole issue of Tachoni interaction with
the Bantu communities has been tackled. This interaction
caused the increase of Tachoni clans and consequent increase
in the number of clans of initiation ritual priests and
circumcisers. The concepts about agriculture and agricultural
tools have been discussed as having acquired currency from the
above interaction at Mwalie and the environs. The value of
militarism has also received attention here. What all these
values point to is a cross-fertilisation of ideas that have
come into interplay when these various communities interacted.
In the next chapter, we discuss how the above concepts moved
into other areas of Bungoma and Kakamega districts. We will
in particular focus on the movement into Webuye and Kimilili
divisions in Bungoma and Lugari division of Kakamega
districts, respectively.
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CHAPTER FOUR

4.0 THE MOVEMENT OF INITIATION RITUAL CONCEPTS INTO WEBUYE,
KIMILILI AND LUGARI DIVISIONS (AD 1850 - 1895)

4.1 Introductj on:
This chapter discusses the movement of initiation ritual

concepts into areas of the present Webuye and Kimi1i1i
divisions of Bungoma district and Lugari division of Kakamega
d ist ri ct, respect ive 1y . The movement. inc 1udes its effect on
the p racti ce s of c i rcurncis ion, couris e 11 -iI1g, and sm ith ing, and
also t.l.e effect of t he concepts on the ne iqhbou rinq people.
Furthermore, the role of the natural environment on initiation
concepts ~.••i11 be c.;(al1}ined. F -j ria 11 v. .thi s chapte r wi 11 ana 1yse
how t~e human agency facilitated the spread of the initiation
ritua 1 conceut.s j n U18 a r-eas under study.

To guid0 1n the analysis of these concepts will be the
st ruc t.ur a l f unc t iona li st framework. Under this f ramewor k , the
pos it ion of symbo 1ism and other concepts wi 11 further be
examined. As the. processes of historical development unfold,
some initiation ritual concepts will simultaneously undergo
changes both structurally and semantical1~ Pressure that is
responsible for the changes is subsumed in the theoretically
redressive, life-crisis and liminal rituals on the one hand,
as well as human agency and natural environments on the other.
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4.2 The Dispersion Into Webuye. Kimilili. and Lugari

Divisions

As the previous chapter indicated, at Mwalie, Sang'alo

and Si bembe, Abatachon i had deve loped the concept of

okhu 1i chana by combin i ng the concept of y i ngwe with the

esitabicha and the night initiatiion rituals. Whe.n around

1850, some of these members were on the move due to clashes

with their neighbours (Were, 1967b:92-3; Wandibba, 1985:23),

they moved with the concept of okhulichana as well as with

other concepts such as circumcision and the consequent age-

sets. All the oral accounts interviewed supported the above

Vlew.

The movement of these soc i a1 concepts took severa 1

directions. Firstly, there were those clans which moved from

Mwa1ie to the hills around Kibabii and later proceeded to

Boko1i location (al so known as s t t.ab i cha ) , Kibingei, Mati1i

and Kamukuywa. Boko1i, Kibingei, Mati1i and Kamukuywa form

part of the present Kimi1i1i division. Included here were the

clans of Abakamukong' i , Abany anga 1i, Abachebukwa, Abarefu,

Abakusi, Abakibeti, Abasituyi, Aba1uku1u, Abachibino,

Abama1icha and Abatu1u. These clans were later joined by some

of the clans that were at Mwiba1e, Sang'a10 and Sibembe

(Wa1uchio, 0.1, 1991).

Secondly, other clans from the Mwalie, Sang'a10, Mwiba1e
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and Sibembe settlements moved to Mabanga, Mwiyenga, Sitikho,

Mi i 10, Chal icha (also known as Khawel i), Matulo, Malaha,

Chebos i, Ki tun i, Maraka and Mafic nga exported in it i at ion

concepts to the new areas (Wa1uch i 0, O. I, 1991). Mabanga,

Mwiyenga and Chalicha are located in Kanduyi division, while

s it it.ho , Mi i 10, Matula, Malaha, Chebosi, Ki tuni, Maraka and

~1ahanga are in Webuye division. Clans which took this

direct ion i nc 1ude d Abahab i y a , AbaSdl110, Abasang' a 10, Abach i kha

cluster, Abayurnbu, Abalukulu, Abasong8, Abasioya, Abangachi,

Ababi chu, Abasamba, Abatu 1u I Abakubwayi I Abach i mu1uku , and

Abakaf us i . The r e were yet othe r clans that moved from

~lwiyenga and ot he ( set t 1ements and crossed river Nzo i a into

par-ts of Lugari division of Kakamega district. The clans

i nvo 1ved wet-e Abasamo, Abawande, Abahabi chwa , Abarnar akar u ,

Abasang'alo, Abachikha, Abachewa and Abaluu (Waluchio 0.191).

This movement of people demonstrates that some clan members

crossed into Kakamega district while leaving their other

clansmen in Bungoma. This shows that the migration was not a

monolithic process; but that it was one of small groups moving

to places of their choices.

As the above clans moved to occupy new areas, they left

some of their members in their old settlements. Those left

behind later interacted with clans from other communities and

either side got affected. Such is t~e case for most Tachoni

c 1ans C LH" r e II t 1y F("U II d i I) Sir i sic 3/\ d Kand U )' i d ivis ion s. T11ey
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adopted the Bukusu dialect but still retained their concepts
in initiation rituals. More interaction through intermarriage
also led some Babukusu to initiate their youth into Tachoni
initiation values. This was done when the Bukusu based their
initiation on the maternal aspect. Hence after 1850, the
concepts of yingwe, esitabicha and okhulichana further reached
more neighbouring communities whose members intermarried with
Abatachoni. Unl ike among Abatachoni, however, members from
Tachoni's neighbours could initiate their youth into Tachoni
initiation ritual values of yingwe, esitabicha and okhulichana
either at the homes of Abatachoni where the mothers had come
from or at the ne ichbour inq communities' homes wher-e the
mothers are married but under exclusive supervision of Tachoni
elders (Munyasia, Makhanu, Kwanusu, O. I, 1991).

Tachoni clans who moved to establish new homes in Webuye,
Kimilili and Lugari divisions interacted with other members
from the ne ighbou Y- ing commun it ies . The se commun it ies inc 1uded
Abak abr as , Abanya 1a (Nabakho 10) Babukusu, and Abarwa (the
Sabaot). Interaction of Abatachoni with these various
communities left an impact on the movement of Tachoni
initiation concepts. This impact will be discussed in
appropriate sections of this chapter.
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4.3 Concepts of Circumcision and Age-sets Between 1850 and
1895
In th is sub-sect ion, I demonstrate that the manner of

interaction among Various Tachoni clans influenced the
movement of the concept of c ircumc is ion. Wi th Abahabi ya,
Ababichu and Abamachina's interaction with other Tachoni clans
on the one hand, and Babukusu and Abanyala on the other, the
concept and p ract ice of c ircurncis ion was unde rtaken among
other Tachoni clans. Some of these clans included Abaengele,
Abayumbu, Abasonge, Abalukulu, Abasang'alo and Abangachi.

Abasonge and Abaengele claim that their circumcision
trad it ion started at Mwa 1ie (Wa 1ubengo and Kwanusu, O. I ,
1991). But the exact source from which these clans and others
above acquired the practice is difficult to ascertain. Two
cases can illustrate this. Walubengo (Ibid) claims that
circumcision as a specialised practice among Abasonge came
from a Bukusu clan of Babichachi. However, exactly when this
was is difficult for the informant to establish. Others claim
that the practice of circumcision by Abasonge can be traced
fro m the i( i nte ract ion wit h A bahab iya (Muse, o. I, 199 1 ). This
conflict in information makes it difficult to ascertain the
sou rce of the p rac t ice of c ircumc ision, obuseb i, among the
first members of Abasonge.

On the side of Ahangachi, it if, alleged that they picked
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up the pract ice of c ircumc is ion when they we re stay ing at
Chalicha with both Abahabiya and Ababichu. But from which of
the two clans of c ircumc ise rs the Abangach i 's first
circumciser acquired the practice is difficult to determine.
It is even more complicated by claims that the first
circumc i se r among Abangachi acqu i red the practice from a
Bukusu clan of Baechalo who in turn are said to have received
it from Abahabiya (Kerre, O. I, 1991). This is claimed to have
been during the initiation period of the maina age-set, that
is between 1864 and 1874.

Muse (0. I, 1991), on the other hand, suggests that the
first Abangachi c i rcumc ise rs started the practice in the
period of sawa age-set. This was between 1888 and 1898.
According to this source, the acquisition was from Abahabiya.
This information notwithstanding, Wanyonyi (O.I 1991) argues

'that the first Mungachi(sl) circumciser got the practice from
Babichachi during the chuma age-set, that is between 1876 and
1886. This WaS the time when some Abangachi were staying at
Muchi village in Webuye division.

However, the seemingly cont.rad ictor y information above
attests to one fact. This fact is that the first Abangachi
circumcisers acquired the practic~ of circumcision when they
had reached webuye area. Fur t he rmo re , the informat ion
conf i rms that the first c ircurnc iSe rs f t-om Abangach i had the ir
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roots in their maternal influence of various origins.

Therefore, the maternal influence is responsible for the
dispersion of the concept of circumcision, obusebi, among many
clans of Abatachoni between 1850 and 1895. During this
period, most of the clans that had circumcisers acquired the
sk ill because of inte rmarr iages with e ithe r other Tachon i
clans or the neighbouring communities that had circumcisers.
such ne iqhbour s included Babukusu, Abakabras, and Abanyala
(Nabakholo). Here the art was manifested in the form of a
disease which seized a person. The patient trembled profusely
on hearing the singing of circumcision songs. But once
allowed to practise the art, the patient became cured.

As a result of the number of circumcisers increasing, the
practice of circumcision became more regular on an annual
basis than before. It was often carried out during the July-
August harvesting season in all the settlements of Abatachoni.
This same period was the time when the neighbouring Babukusu
circumcised their candidates. Hence, the events which
happened during the time of circumcision were reflected in the
age-sets of the two communities in a similar way.

The periud ~etwGen 1850 and 1895, therefore, witnessed
the initiation of about tflree and a half age-sets. They were
nyange 18S2-18G2 :~aitla 1864-1874, Chuma 187G-'188G and sawa
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which started in 1888 and continued to 1898. During the life-
time of these age-sets several events which occurred were
reflected in the nomenclature of the age-set sub-divisions.
For instance, the age-set of chuma was subdivided into chonge-
nabiri 1876, wa ngwelo 1878, sia ng'iniesi 1880, maasai 1882,

machukhu 1884 and nabitandanyi in 18861 (Mulama, 0.1.1991).

Each of the above six sub-divisions was named after an
event that stood out in importance over all others. Change
Nabiri was a leader of Abalaku (Bok) who frequently attacked
Abatachoni. So Abatachon i and Babukusu are sa id to have
teamed up against him and eventually killed him. His death
hera 1de d the end of an epoch of harassment from the Bok
community. To mark the end of this ~ra, both Abatachoni and
Babuku~u named the circumcision period which immediately
followed Chonge's death after him (Kofulo, 0.1, 1991). This
information is corroborated by Simiyu's (1982:5) view which
states that at Choriqe ' s for-t there were bit t.er battles.
Furthermore, that the name by wh iell Chonge' s fort was known
to the Bukusu was Mungachi, is a pointer to the fact that some
of the Tachoni members who fought in those wars came from the

I

Abangachi clan.

'Though the sub-divisions are based on even years, this was as
a result of the pairing f o r convenience. Otherwise, oral sources
:onfirm that initiation during those years was carried out
annually. It ~,J(iS only from 1942 that initiation rit.uals among
~batachoni were performed during even years.
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Wa nm'lelo literally means at Ngwelo's. This name has at

present taken ground as a name of a place in Webuye division.

As to what sparked off this name and its association with the

above circumcision age-set sub-division, no informant among

those i nte rv i ewed cou 1d te 11 . But ce r t a in 1y, whateve r that

event was, it must have arrested the attention of most people

of the contemporary.

Si a ng' in i es i 1i te r a 11y means of the star. Professor

~landi bba ar que.s t.ha t it was named after the morni ng star

(personal comrnunir.at ioru t ssz ) . Th is inlf.Jlies that such morning

star during the above sub-division caused fear, confusion and

anx iety among the v i e~'Ier s . As a resu 1t of these var i ous

reactions, elders named the sub-divison after it.

Maasa -j sub- d -i v -j si on probab 1y refer r-ed to the Uas in Gi shu

tv1aasai who made frequent raids against the Abaluyia in the

nineteenth centur-Y. It is claimed tr.a t the period preceding

the c i r cumcis ion sub - d i vis ion kno~vn as maasa.i, the tvl aasa i

at tacks aga -j ns t Abatachon i and Babu~usu were roesisted wi th

dec is i ve firmness and vi c to r y . A1most the ent ire Maasa i

raiding unit was ann i h i l at ed (Kofulo, 0.1, 1991). This view

is further supported by Were (1967b: 147-8) who argues that

most of those ~-1clasai ra i ders were e i the r drowned in Kuywa

river by Babukusu or decimated by the Tachoni warriors. The

rout i ng was so phenomena 1" that t l18 Tachon i and Bukusu elders
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of the time called the sub-division rnaasai as a way of
ccmmernorat inc their victory (Kofulo, 0.1,1991).

tv1achukhu was coined from contagious bovine pleuro-
pneumonia which killed large numbers of livestock during the
pe riod genet-ally referred to in the age-set. When the dead
cattle were skinned, they were found to have swollen lungs,
amachukhu. The p 1euro- pneumon ia seou t-ge was not 1imited to
Tachoni and Bukusuland. It covered the entire western Kenya
and even beyond. Van Zwanenberg (1970: 85) argues that the
scourge was introduced into East Africa tflrough South Africa
about the 1840s. He further argues that the disease spread
through commerce, transport and consequent increased demand
for meat.

It is argued that the disease wiped out so many cattle
that the initiation rituals during that pe r t od were performed
with less festivity and jubilation. Some parents initiated
the ir youth wi t.hou t s 1auqh t e ri119 ctfli bu 11, ox or goat for

meat. Not 6ven ma t.erna l uncles had any animals to slaughter
for their nephews. Hence the circumcision period was
characterised w it h food scarcities. I,t was this difficulty
tha t cauae d t: 1de rs to brand the age-SE: t sub-d -j vis ion as
machukhu, an abbreviated form of the Tachoni way of calling
contagious bovine pleuro-pneumonia, olumbe Iwa machukhu. Thus,
t he sub+d iv is ion is co~morative of an economic disast.er .
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Nab -j tandany i I refe rred to mumps. The word was derived

from a Bukusu noun butandanyi, meaning mumps. t--1umps was a

disease wh i ch afflicted a lot of children in the initiation

p0 t' i 0 d I. I 10 I";' I 1 ...lS I 1a l>i t ()n delil y i , E'l de r e , t he r e f o r e , r-ef l e c t.e d

the worrles, anxiety and concern they had over the survival

of their children by calling the age-set sub-division

initiated during the epidemic as nabitandanyi (Mulama, Kofulo,

0.1, 1991).

Sub-divisions in chuma age--set are an illustration to

demonstrate r,mv Tachoni mernbe r s us e d age-gt-ades to reflect

01W i r onment a 1 pecu 1 i a r it i as. v-/hi 1 e .",J"-- sets we r e , and even now

arG still, cycl-ic and repetitive, the age-3rades we r e , as they

are now, 1 i near- and non- repe t it iVB, This was true for most

oft IIe 0 thE:: r a ~e --s e t. sap a r- t fro iii the (Jn 1 y ex c e p ti 0nth at wi 1 1

be discussed in the next chapter, Furthermore, the above sub-

d -j vis i Ol-,S r e f 1de t the s imi 1a r i ty -j n ~',ar, ing be twe en Abatachon i

find Babu~<.usu, Hare it is probable that environmental

s i u.I l ar i ti e s af f ec t.e d the de s iqna t ic n of their age-sets and

The abov e des i gnat ion g rows fa -;r.t Ed- as one moves f rom the

Tachoni ;·,2 ighbourhood w~th Babukusu t.owar ds their

This difference in the names,

i l... J ,,' U I ,\b':ltachull i. For
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Abakabras, their initiation took place in December while the

other two s t r et che d from August and fi ni shed wi th post-

circumcision initiation rituals in December. This variation

in the actual period in which the rituals were performed

probably accounts for the absence of such names in the sub-

divisions of Abatachoni bordering Abak abr as . In this case

the influence of Abakabras is reflected in Tachoni initiation

values.

Circumcision and age-sets were vital guides in showing

past sett 1erue nt s of Abatachoni. For instance, Chetambe se

Vifile was born at Sibembe about 1318 and was circumcised at

t he same place du r i ng t.he 8g2- set of k i ny i keu s i a nayeya 1 n

about 1838 (Ma" i 1a, 1982: 16) and hi s f i rst- born Kaka i born

about 1845 at Sibembe was circumcised when his parents had

migr&ted from Sibembe to Matulo. Thus, Kakai's age-set, maina

nakhoba in 187,+ was initiated when most of Abangachi and other

Abatachoni had mov0d towards Webuye.

A similar i l l ust.r at ion of using c i rcumc i st on and age-sets

to indicate the settlements of Abatachon i is provided by

Munyasia (0.I,1991). He t-e~ls that dur in; the kinyikeu age-

set, between 1830 and 1840, some groups of Abatachoni clans
~

such as Abahabichwa, Abamarakaru, Abawande, Abasamo and

Abasang' a 10 were at Sit i kho. \'v'hen the nyange and mai na age-

sets were initiated between 1852 arid 1874, the group had
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crossed River Nzoia and were settled ln Bunyala (Nabakholo)
area. By 1895 the group had passed several areas and were
staying at Kulumbeni in Lugari division.

In this sub-section, therefore, circumcision and age-set
concepts have spread into areas of Webuye, Kimilili and Lugari
divis ions. A 1so another d imens ion of the two concepts has
emerged. Both these circumcision and age-set concpets serve
as historical guides. It is through them that people recall
distant past settlements and events which took place among of
Abatachon i .

4.4. The Concepts of Esitabicha and Okhulichana Between 1850

f.
Like the concpets of c ircumc is ion and age-sets, those

and 1895

about post-circumcision initiation rituals continued in all
the new places various clans of Abatachoni settled in. The
new settlements were in Webuye, Kimilili, and Lugari
divisions. Several ebitab'icha we re established along the
river banks. The greatest number was located on the banks of
River Nzoia. Here ebitachicha were located at Nzoia village,
Kak imanyi area and Nabuyo 1e at-ea. , There were a 1so many
others on streams nearest to places where Tachoni clans had
settled. The overriding principle behind the numerous number
of ebitabicha was to ensure a short distance which enabled
elders to take initiates for t.he ritual counselling and
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blessing and return without being rained on on their way home

(Waluchio, O. I. 1991).

The i nc rease in eb i tab i cha and the var i ety of areas

sett 1ed by Tachon i clans necess i tated an increase in the

numbe r of abab it i. Among the clans that moved towards Ki babi i

area, the Abanyangali clan members emerged as ababiti while

at Sibembe, Abatulu acquired the same status. At Bokoli,

Abakusi officiated at the post-circumcision initiation

rituals. In the latter's esitabicha many initiates wer..e sent

for ritual blessing and counselling. As a consequence of the

irnpor t.ance ascribed to the Bokoli esitabicha, that general

area of Bokoli was known as Sitabicha (Namutala, 0.1, 1991).

The existence of this name as a r-efer-~nce to Bokoli area is

further- suppor-ted by Wer-e (1967:91). Indeed, ther-e is even

today a region within Bokoli location t l iat is still known as

Sitabicha.

Fu rthe r mcr e ) clans of Abas~a and Abab i chu acqu ired

obubiti after leaving Mwalie. They were most probably

influenced by Abakusi with whom they had moved up to Mwalie

(Masinde, 0.1,1991). These two clans presided over- ebitabicha

t ha t wer-e on Ri ve r Nzoia (Masinde, 0.1. 1991). The

inher-itance of this concept of obubiti was always as a result

of inter-actions among Tachoni clans that had initiation ritual

pr-iests (ahabiti) with those without. No clan of initiation
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ritual priests among Abatachoni traces the source from another

community as the case for circumcisers was.

Both the new and old clans of initiation ritual priests

continued presiding over ebitabicha. But in an esitabicha

where a number of Abakus i was sent for initiation, it was

often an .omukus i (sl) who ritually presided over it.

Gradually, ce r t a in clans which had initiation ritual priests

distinguished themselves as t n it iat.or s . Their distinction

It/as assoc i a t.e d with the gene ra 1 p r ospe Ir i tv. peace, fert i\li ty

3nd good health of the members. Such clans included Abakusi,

Abamevwa , Abarn-.•'Eya, Aba l ul.u l u , Aba s ioy a , Abanyangali, Abasamba

and Abas i an ~a! a. A11 the info r man t s acknow 1edge the above

c'a~s as the leading in the performance of initiation ritual

priesthood, obubiti.

As for Abarnuhonqo , their 'i n it i at t on ritual priesthood

vanished wh2n they were at Miilo. The loss was attributed to

a physical conflict between membars of Abamuhongo and those

of Abasoko c 'l an (Abak abr as i) wi, i eh resu 1ted in Abamuhongo

killing a man f r om Abasoko clan. In this way, the initiation

r i tua 1 , p r i e s t.hoc d of Abamuhongo \-'<10.8 clef i 1ed . So they cou 1d

not proceed \/~ th it (wanyony i , O. I. 1991).

','2.1U2': \I-,~cf-, preoccupied 'i n t t.: ::1"-; --, ritual priests dur-ing

t.ti s ;-),='rirlep,-'~ljcd on t hs e ven t e ,-f 'i r.d i v i du a l circumcision
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seasons. For instance, during the chuma age-set which took
place from about 1876 to 1886 as we have discussed in section
4.3., the nomenclature of age-grade SUb-diViSiO)S reflected
many mi 1itary conf ron tat ions and diseases wh ich aff 1icted
peop 1e as we 11 as 1ive stoc k . These events cond it ioned
initiation ritual priests to pray for the eradication of suchr:
misfortunes, for peace to prevail, for the prosperity of their
livestock and for the good health of their children (Kibeu,
0.1.1991).

And, depending on the specificity of other local events
and resourcefulness of individual initiation ritual priests,
those initiation rit.ual priests commented on several other
topical issL..es. In those comments, the initiation rit ua l
priests always aimed -t ensuring that the Abatachoni received
good fort~nes whether in their livestock, their crops or their
familiGs. If the re ex isted bad pe op 1e, peop 1e who caused
suffering and premature death especially among tne chidlretl
and youth, such peop 12 vie re cu rse c . The cu rse directed

In~tiation ritual priests: Let evil people be thoroughly

Other elderly people's cho rus : Let them be thoroughly,
( . ~be 0., O. I. 19S ~ ) .
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To 'be thoroughly bent' literally implied that the evil
peop 1e shou 1d be defo rmed , because of the ir ma 1pract ices
aga inst fe 11ow Abatachon i. Okhw ikanya, to be deformed as a
concept usually sent cold shivers down most people's spines.
The concept he 1ped in d iscou rag ing as we 11 as scar in9 away
some evil minded people. Hence l the art icu 1 at ions of the
priests were immensely useful. It, therefore, follows that
whatever received particular attention from the ritual priests
was dictated by the social and natural
env ironrnenta 1 f ac to rs imp ing ing upon tl-IE: commun ity .

4.5 The Ritual of Okhulichana Between 1850 and 1895
The m c. nne r -j 11 Wh ich va ri0 U s c 1an sin te ract E:d be twee n 1850

and 1895 and after affected thl':: movernen t of concept of
okhulichana. Of importance here was the spread of the night
yingw~ into more clans. When several clans stayed together
at Mabanga, Sitikho, Matulo, Bokoli and Mahanga, for instance,
their members interacted with one another. Some of those from

the clans which initiated their youth into values of the night
ll!lgvJe int.ermar r ieo with others who did' not have thatconcept.
Consequently, some children of such couples caused values of
t.he night yinm-Je to reach cl ans wh ich previously never
initiated their youth into the concept. The choice was made
either voluntarily or due to misfortunes befalling a member
of such families. In the case of mi sfortunes ,it was often
after consultation with elders or diviners that the victims
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were initiated into the night yingwe. And if the misfortunes
were caused due to the need for the person to be initiated
into the night yingwe, the person eventually got cured. This
was how clans such as Abakubwayi, Abachikha cluster, Abasamo,
Abamarakaru, Abawande, Abasang'alo, Abachewa, Abamakhanga,
Abachimuluku, Abaluu and Abahabichwa inherited the values of
the night yingwe.

Exactly when each of the above clans received the night
}~jnil~li:varied. For instance, Abawarido claim to have received
it during the chuma age-set, that is, between 1876 and 1886.

During that time they were with Abangachi at Matula
(Yinungilo, 0.1, 1991). Abasang'alo claim to have received
it at Sitikho where they lived with such clans as Abangachi,
Abahabiya, Abasioya and Abakafusi (Chetambe and Wanyama, 0.1,
1991). This was claimed to be during the initiation period
of k iny ikeu and nyange age-sets. Th is pe riod was, thus,
be t.ween 1840 and 1862.

By the end of 1895, most Tachoni clans had, therefore,
received values contained in the night yingwe. But where the
acquisition was by maternal influence, not all members were
initiated into it during this later period. The acquisition
meant that the members' interaction had legitimising impact
on the concept Of y ingwe among the clans wh ich had new 1 y
joined other o lde r ones . Unlike the first time when such
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clans merely aped others in initiating their youth into
Yingv-Je, t.hi s t i me there were no mi s f or t une s .. Hence the
dispersion of the night time yingwe values into more sections
of Abatachoni continues using the maternal influence upto now.

The maternalism that enabled such acquisition received
a distinguishing term. In Olutachoni it was known as yingwe
'B.. bunyinEi, me an inq the ying~"e from the maternal side. With
this concept, the gap that was felt, and which at one time led
to the two sections of Abatachoni oing to different
ebitabicha was bridged. For, on either side,values contained
in the night yingwe were experienced.

It would appear that during the period between 1850 and
1895, this phenomenon of okhulichana received more attention
from Tachoni neighbours. They even referred to Abatachoni
as abaliche or baliche depending on the dialect of the
neigh~ours. Abaliche, meant people who usually initiated
their youth into the concept of yingwe. Places where Tachoni
clans settled were referred to as Chalicha, a reference to the
okhulichana ritual.

Gradually, Chalicha as a name gained currency until to
this day there 1S a place known by it. The place is found
around Nzoia Sugar Factory in Kanduyi division. The area was
prev ious 1y known as Kflawe1i . But \,.hGnva r ious Taehon i e 1an s
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such as Abangachi ,Abasioya,~' Abahabiya, Ababichu, Abalukulu
and Abasianiaka occupied that general area, the area became
assoc iated with the r itua 1 of okhu 1ichang. Cant inued annua 1
initiation rituals of okhulichana featured around Khaweli so
much that the f or rne r name was ove rsriadowe d by the new name of
Chalicha.

The natu re of the move,ment of t he concepts of es itab icha
and okhulichana was greatly dependent en the number of Tachoni
clans. Where they were many, they influenced some members of
the ne inhbouri nn communit-ies to also 'initiate some of their
children into values of Tachoni initiation rituals. This was
the case 'in Webuye where some Kab ras clans of Abamachina,
Abamuchembi I Abachibusia and Abasiu were initiated into
Tachon i r itua 1s . And to th is day, some of t he se clans ar e
considered as Abatachoni. Where Abatachoni were few, however,
they were adversely affected in the movement of their concepts
embodied in ini t iati on rituals. Such clans included Abaluu,
Abawande and Abasamo. These clans are found in Lugari
division.

When Abaluu crossed
Abakabrasi. And during

River Nzoia, they
initiation season,

1ived
the

among
Kabras

community found Tachoni values in esitabicha and okhulichana
very strange. Abakabras attacked Abaluu who were busy
initiating t.hei r youth. /\s a result many Abaluu members we re
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killed. Hence some Abaluu members recrossed River Nzoia and

continued with their initiation practices. Those who remained

in Kabras dropped their rituals. The latter section

consequent 1y became part of Abakabr as (tv1ume10, O. I. 1991).

Some Abawande and Abasarno a 1so dropped Tachon i in it i at ion

pr act ices and t,)(Jk up those of Ab;d,i'lbr as. But the cases

sur round in9 the;-,(, two c 1ans ch eliiDt' of v ("j Iue s d i ff e r f rom the

one of Aba 1UU. For instance, when Abasamo went to Kabras,

they were too few to continue with their practices of

esitabicha and okhulichana. They, therefore, gradually

dropped these concepts in f av ou r of Kab ra s ones. Wi th such

change, th is sect i on of Abasamo became known as Abakhus i a

(Chetambe, 0.1, 1991). The name was derived from a Luyia verb

Khusia, which means bring up sornet.hi nq or someone. Hence

Abakhusia means those who were brought up. And in this case,

the Abakhus i a were brought up by Abak ab r as . Indeed, th is

section is found around Lukume in Malava division where they

are an enclave uf Abakabras.

The spread of concepts r n Tachoni initiation rituals

around Webuye, Kimi 1i 1i and Lugar"j d i vis ions a 1so penetrated

the i r ne i ghbou IS. Th is penet r at i on was brought about by

interaction through intermarriages it] a way similar to what

took place at Mwal'e, Sang'alo, tvlw-ibale, and Sibembe between

1850 and 189S. The p':"trt of the Hwalie a r eas was discussed
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early in this chapter.The same processes took place among the

communities of Abakabras, Abanyala (Nabakholo) and Babukusu

between the same period.

4.6 Con tribu tion of Smithing to the Movement of Initiation

Values and Rituals Among Abatachoni Between 1850 and 1895

In this sub-section, the practice of smithing is

discussed to show how it permeated into new clans which did

not have it before. The manner of acquisition of the art by

certain clans is seen to depart from the usual approach of one

falling sick and later being advised by diviners to take up

the profession of smithing. Furthermore, the tools used in

the rituals of initiation are shown to

with a better skill than before.

have been manufactured

The period between 1850 and 1895 witnessed an increase in

the number of clans that practised smithing among the Tachoni

community. For instance, Abangachi and Abasang'alo acquired

smithing during this period. SomE: informants claim that

Abangachi started smithing during the maina age-set, that was

between 1864 and 1874 (Muse and Wanyonyi, 0.1 1991). In this

period the clan was settled in the present Webuye area.But the

famous Chetambe fort had not been constructed. About

Abasang'alo, only one source claims that they acquired their

smithing practice during the chuma age-set that lasted between

1976 and 1886 (Wanyama, 0.1. 1991). This clan was also staying
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within Webuye by that time.

As to the origin of smithing among Abangachi, the sources
give conf 1-ict ing informat ion. Muse argues that the fi rst
smith among Abangachi was Wekulo whose wife was a Kabras. Her
clan was known as Abamuchembi. According to this informant,
Wekulo's wife went to het parents' home and returned with the
bellows, omukuba~ to her home. Wekulo took possession of it
and gradually taught himself how to forge tools. Here the
informant discounts the thesis of always a person suffering
from the smi thi ng spi rit , omusambu~/a kwa obwi ranyi, fi rst
before he is advised to accept the practice.

Wanyony i (OR. c it), howeve r , argues that Abangach i 's
first smith was known as Muyekho. According to this
informant, Muyekho inherited the practice from the maternal
side. She came from Abamakhanga. Here, the argument is that
the process of intermarriage was a contributory factor to the
introduction of smithing into the clan of Abangachi. This
method of acqu is it ion is what enab 1ed most of the clans
discussed above acquire smithing, circumcision and obubiti.

The above contrad ictory views conf irm that Abangach i
acqu ired sm ith ing in d iffe rent ways. One of the ways. was
through the personal initiative of ~"ekulo. The other was
t.hrough the mate rna 1 inf 1uence from Abarnakb anqa . To th is day
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the descendants of Weku 10 are st ill famous smi ths among
Abatachoni of Ndivisi location. Some of them are a Mr.
Nab~vera's2 sons. They live and practise their skills around
Ndivisi secondary school.

One e the init iat ive mat u red in top r 0 duc ingas k i11 ed
sm ith I other members went to buy hi s p roduc ts . Wekulo's
descendants are an examp 1e. They r8present a people whose
ancestor learnt on his own how to forge tools. They are now
the leading smiths in Ndivisi area.

The success of smithing in this period between 1850 and
1895 depended on the availability of iron ore. And just like
at Mwalie, ir-on ores ~vere available in Webuye, Kimilil; and
Lugar; divisions. Because of this availability, the
manufacture of tools improved. For instance, at about the
time of the nyange age-set, that is between 1852 and 1862, the
residents of Mabanga manufactured barbed arrows. Previously
such tools were cb ta ine d from Abarv/a, Kalenjins (Muse, 0.1
1991).

The above claim is supported by Masinde (0.1, 1991). He
ma inta ins that ~<'IiOW 1edge about the effect iveness of ar rows
arose from the Nandi attacks on Babukusu. According to this

?-Nablr/et-awas a f an.cus iron smith in Ndivisi in the 1960s and
s.
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source, while the Babukusu warriors used spears and shields,
the Nand i emp 1oyed the ir bows and ar rows with devastat ing
losses infl icted on t.he Bukusu side. Abatachoni, who had
abstained from the war, took note of the impact of the bows
and ar rowt.. They be f riendeo the Nandi who taught them how to
manufacture SUCf-l arrows. S1 nee then bows and arrows were
incot-Oporated into the pa raphe rna lia used at ebitabicha in
greater numbers than before.

Increases in the number of smiths among Abatachoni meant
that the members had a variety from whom to obtain services.
This variety implied competition and the smiths were
consequently forced to improve workmanship in their products.
Thus, jingle bells, chinyimba, bangles, ebitili, circumcision
knives, amahalo, spears and swords were dexterously improved
upon in the manufacture.

4.7 Concept of Lhe East, Yikwe
As stated in the previous chapter, the spread of values

to do with initiation rituals has mainly demonstrated an
easterly trend. That is, with a few exceptions. Members of
Abatachon i hav e been deve lop ing the ir va 1ues as they moved
eastward. Those that strayed wes t.wards from Hwa 1ie eventua 11 y
got ass imil a ted -j nto othe r communi ties such as Babukusu ,
Abawanga, Abamar sch i, and Abal<hayo (Wand ibba, 1985: 29-30;
K'NAjDCjt,IN/1of 1902-1916; Wambasi, O.I, 1991).
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The members of Abatachoni who, however, continued moving

1 n a genera 1 easte r1y direct ion took the concept of east,
tii!:-IeI symbo lica 11y . Th is symbo 1ism of the east is a 1so found
among seve ra 1 othe r commun it ies. Inc 1uded here are the
Kips ig is, r~andi , Sabaot, Abakabras and some Bukusu clans.
What east symbolised or symbolises and its historical origins
among the cornrnunities is beyond the scope of th is study.
Among Abatachoni, on the other hand, the symboliim was
manifest in their initiation rituals. Whether in circumcision
or esitabicha, all Tachoni clans faced an easterly direction.

In the case of circumcision, the male initiation
eand idates often stood fac ing the east, y ikwe, with the ir
hands raised and bent at the elbows grasping special sticks,
emisukuni (pl) across the backs of their necks. They stood·
in that position until the. process of circumcision was over
(see appendix V). This position was widely believed to enable
witnesses observe whether or not the candidates withstood the
circumcision pa-in. It was contrasted with lying down facing
upwards that was allowed for girls. But if the male-
candi dates showed fear they too were f orce f u lly pi nned down
fae ing upwa rds . Somet imes , such cowar-ds we re tied with
leather str-aps.
initiated in 1874,

The
had

last
many

group of the maina age-set,
of its initiation candidates

circumcised when tied by such straps, known in 01utachoni as
01 uk hoba . He nc e t.he age-·set sub-d ivis ion was known as rnaina
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nald-Ioba. The standing posit-ion continues to be pr-actised to
the present (\Alaluchio, 0.1, 1991).

The easterly direction symbolised where Abatachoni got
their circumcision from. East also referred to the origin of
most of the Tachoni clans. Thus, when they faced eastward,
Abatachoni symbolised their continued practice of initiation
rituals which started in the east before the people's
migration.

Furthermore, facing the east signified Abatachoni's
obedience to their diviners. Ac co rd inq to some sources, it
was the diviners and counsellors who instructed other members
never to go beyond Talala (Tororo) in Uganda, but instead to
reach Tololo and then return eastward to where they came from.
Such diviners were Chengoli of Abakamukong'i clan (Manyorore,
0.1, 1991) and Kamukuta of Abahabiya clan (Hus e , 0.1. 1991).

Therefore, during circumcision, facing east symbolised
Abatachoni's journey back to their original homeland. This
interpretation implies that the east as a concept in
circumcision started at Mwalie. Yet other communities such as
the Sabaot w it.h whom Abatachoni claim similar historical
origins, face the east even when they never migrated beyond
the Mount Elgon area. Hence this latter interpretation must
have emerged in recent times when Abatachoni had embarked on
tIie ire as tha rd m i9 J- at ien .
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Apart f r om the above hi stor ica 1 1ink wi U'I the concept of

yih'it:: among Abatac hon i , the concept was further closely tied

up with the entit-e cosmological vie\!-, of the community. It

referred to wher e the sun r i S8S f rorn , to the source of 1i ght

and was a1so assoc i ated with good 1uck (Mas i nde and Namuta 1a,

0.1,1991), FOt- instance, the morning,sun, kwa yisenyi was

be1i eved to showe I" bless i ngs and a1so give st r enqth to the

peop1e, as contrasted to the even i ng one, kwa abamakombe, that

was assumed to be for the dead. In fact the word abamakombe

referred to ghosts. Hence the evening sun was avoided while

I,way i seny i was f av0 u I" ed ( Namuta 1a , 0 . 1. 1991) . I t was

believed to be a source of life and family heads always spat

first in that direction every mor ninq pr-aying to God for

peace, good heal t.h , fertility and pr-osperity r n the family.

They also spat in the west pray-ing for all evil to remain

there.

Yikwe, where the sun rises, the spring of good fortune,

the r ef 0 r e , had are 1i 9 -i 0 us val ue , H£:)1)ce when i nit i at ion

ritual candidates stood facing the east in the morning ready

for c i r cumci s ion, they symbo1i ca 11y rece i ved the know1edge of

c i r cumci s i on, <2i18 t-gy , S ~r ength and bless i ngs f rom God.

Connect i ng / i k~ve \<1 i th God 1ends credence to the view that at

the inte 11E<_ t ua 1 1eve 1, the Tachon i y ikl--;e symbo1i sed the

indefinite. For no one could locate God's abode (Namutala,

0.1,1931), Th is view seems to have been strongest prior to
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1895 .

'.
Tile abov e , therefore, demonstrate that yi kwe had both

historical and cosmological values. When Abatachoni referred

to themse 1ves as Abekwe (those of the east) they

simultaneously evoked both historical and religious values.

And clans from other commun it i es that took up concepts of

esitabicha and yil<.we were at once accepting a new symbolic

i dent i ty as they a 1so he 1ped to en 1arge the mean i ng of the

concept. For instance, when people from Abawanga, Abasamia

and Abamarachi with their historical origins traceable from

the west of their present area broadened the symbolic value

of yikwe on accepting the concepts of esitabicha and yikwe.

To such peop 1e , y i k~"e symbo 1 i sed the mate rna 1 importance.

Thus, in time perspective, t he cosmological view of yikwe

kept on changing.

But maternal influence was also signified in another way

among Abatachoni. In their migration to Webuye, Kimilili and

Lugat~i areas, Abatachoni interacted with their neighbours.

As a result, s ome of the Tachoni youth were initiated into

their maternal values of the west, Mumbo. Mumbo was a general

direction where initiation candidates of Babukusu and Abanyala

(Nabakholo) faced during circumcision. In this way,

maternalism has a double role 'in the movement of initiation

values among Abatachoni. It reinforced the concepts of yikwe
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and es itab icha, on the one hand, and a 1so a 11owed other
values from the neighbouring communities to penetrate into the
Tachoni fabric, on the other.

4.8 The Emergence of Sangaya Between 1850 and 1895
During initiation rituals, the concept of sangaya was

reflected in the post-circumcision initiation ritual songs.
Thus, in th is sub-sect ion, -j t behoves us to trace sangay_a's
origin by tracing t he development from its earliest time.
From the outset, sangaya connotes a j ou rney mot if. - Th is is
because it was often sung when people were moving, either
going to esitabicha or back. When going to the esitabicha the
elders sang and danced as they moved towards their sanctuary
which was in an easterly direction. In the middle of the
ranks of the singing elders, initiates who were arranged in
a single file based on the seniority of clans in relation to
obub it i, maj est ica 11y marched. The same a rrangement was
followed when the elders returned initiates home. This trend
which was witnessed at Mwalie from the early part of the 19th
century continued up to Webuye, Kimi1i1i and Lugari divisions.
It is st ill orac t ised today.

Disagreement, however, exists about the original words
of the sol19 which the elders sang_ M0st informants claim the
song was called Senge1i in commemoration of the big esitabicha
at Ser-,geli whe re Ta choni members went For their ritua1-
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counae l l j nq and b l e s s inq before UII..~ membe r s s'et out 01) their

migration from there. Others cl~im that the song was

originally known as Sengweri (Hel~esa, 0.1, 1991). This was

a r e f e re noe to the Sengwe( or Seker- LCIl111lUni t.y , Yet others

rn~.i nta in that the cor.t.en t of t he scng was Sengeret (Namuta 1a,

0.1. 1991). Tf-: -i s too, 1 'j ke S8nS'2l i , refe r red to the place

wh8r-e the t.ig esitabicha .vas before the migration from the

reg i on of Sir i !,\-/Cl, Senge 1 i and Hbay i . In this way, it is

pr obab 1 e that Sengeret was the same place as Senge 1 i (see

cf--p·-~ ~wo -b~'y'-)Ie! LC. L . ct U e •

Be that as it may, both the general area of Sengeli and

the community of Sengweri were f?und in the general area of

West Pol.o t , Tr ans t-J zo i Ct, and Uas in Gi shu d i s t r i cts. Looked

at from th is angl e, the SengI-Ie t' i , 01- Senge 1 i are in the east

of the location inhabited by Abatachoni. Thus, if the song

was a symbol to conunemo r a t.e the biJ 2siLcibicha at Sengeli, the

members then have a h i s t.or i c a l 'i mpor t anc e attached to it. In

t h i s case, ~,he journey f r orn whe r e ini .i at.e s assembled to the

p l ac e whet'2 t.he y went for' the i r ri t.ua l blessings and

couns e l l i ns, s ymbc l i ee d going back to Sengeli. In this later

dimension, the Gengcl i song is a psychological and emotional

raviv~' of the p~st-circumcision initiation ritual.

,. __ ..L.

',.,,;,. '-'.



Sengeret or Sengweri changed into Sangaya. This change most
f

probably look place as Abatachoni we~e moving from the areas

of Iv!w a 1 ie tot h ear e a s of \'1e buy <:: , K irni 1 i 1 i and Lug a r i

d iv ie ior.s . This change was not deliberate. It was part of

the whole process of cultural growth as the values embodied

in 'initiation rituals among Aba t achoni expanded in their

territorial and ritual scale.

The above view was attested to b Hoebel (1966:80). He

ar sue s that 'in cu l t.ura l growth, funn::, of traits or complexes

ccu l d remain the same vlhile the meaning and perhaps the use'

f unc t ion altered. In case of sangaya, its:

t r ans f o ru.at t on ·f''''.)1I1 Sengeli or' Scnuweri r.ar d l y affected the

use and f'unc. t ion . Instead) its Int':Etn-ins was the one affected.

This e f f E:C tar' 0;:; e fro en the i r I~e r' ..i ': t ion 0 f pe 0 p 1e wit h

different values, The final product, sangaya, contributed to

the cu l t.ura l Grc.wth ·.•..h ich translated the place name Sengel;

or Pt'\)P 1e 's name Sensvle r i to a main ] 'i r i tua 1 name sangaya.

The .;rnp 1 i cat i on of the cha.nge Vias that the hi star i ca 1

Sengeli or- Seng",:eri wane d in imp.:Jrtc,nce. In its place the

gener-a ri t ua l of post-circumcision i n it i a t ion emerged. This

vi ew p;-c'/c'..iled Cimong most 'i n f o ruian t s who we r e asked about the

They al12gej that it signified the day .
:: 1

when initiates were

~ _.4.• L I •. : L 1_ 1- _
• • ::t ~ :-- 1 2G:Tling out.



sang5la which means be happy or merry. The similarity in form

bet.ween sanqaya and sanga 1a, therefore, reinforced the

i rit,e rp re t a t -i on.

4.9 The Emergence of the ConceQt of Chebutalang'i in

Init~atio~ Rituals Between 1850 and 1895

The emergence of the term chebuta 1all.:]' i seems to have its

roots in the ritual of esitabicha. Its history dates from the

~ra whe~ t~6 Tachoni ancestors ~ere still a mainly Kalenjin

~--peal~ing community. During that ti n.e , therefore, before the

se ve nt ee n t.h ce nt.ur y , the Tac hon. God w:::.s k.nown as chop t a i 1el

(La is i kvJa' s unpub 1 ishe o t.e.c t ). It was to tI-1is chept.a i 1e 1 that

the c ornrnunit y pr-ayed for b l e s s i r, S ard Drot2ction as they went

to the es i tab i cha wile re the in i t iat e s we r e passed through

arch-like 1l0tS and then dipped into water as a further process

of t n i t.t a t.t on ,

The concept of Chepta -j 1e 1 2tlTlong Aba t achon i, VB ry much

r es ernt l e s the one of the Kips ig is (t-l\-t'aiEi, 1977:118-119). But

unlike the ~ipsiS1s, Abatachoni did not seem to ascribe any

9'~rlde r to the i r God. Yet the r t t.ua l ist ic description of

Abat ac hon i ' s conduct, as they werrt to ebitabiclla closely

Thus, the Tachon i

r e s en.b 1cd t~"IE:



Kip:-~i9 is:..o 1';d L. C t of the init 'iate s . For the Kipsigis, Mwanzi
states that the male initiates wore female clothes, decorated
them~el\0s and generally beh&ved like girls during the

The notable difference in the feminine simulation between
the two communities are that among the Kipsigis it was the
male initiates who acted during th~ seclusion period, while
ai1long Aba tachon i it wa,s ma 1e adu 1 ts on the day when they
guided 'in it iate s to the eb i t ab t rha . Hwanz i connects the
cond~ct with the matrilineal concept of the Mwari cult. But
f or Aba tachon i , the origin lS t.r ac.eab Ie to their stay at

t Mwalie, therefore, the
pr ac t ice y..;::,s Cl~(,,-'6':Y e s t.ab li shod . ',J.<.:lher the two comrnun it ie s
r e (; 'C:: 'i ',' e d t h 8 id0 Ct 0 f ill 2,1e s ' s imu 1at ion 0 f fernin ineb e h a v i0 u r

in 'in it iati cn r i tUB 1s f rom the s a.ne so, rCG in the remote past
is p r 0 t:. a Lle I:ut bey 0 II d the s c ) r:Eo of t his study.

ci rcurncis io» ir.itiation r it.ual was a symbol of production,
P 1-0 S P 2 i~ 'i t y , f E; r t -j 1 it y a II d goo d he a 1 t. h . When Cheptailel was
surg and addressed to during the day of esitabicha, therefore,
all t 1"1;:- Ei bovo val ue s w e re con II 0 ted . T h i~3 art ic u 1at ion and the

val~0~ ccntinGed up to Hwalie.
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mechanisms which took place as discussed in the previous
chapter, ultimately affected the articulation of Cheptailel.
As elders who were conversant with the concept died and were
replaced by younger descendants who spol e a Luyia dialect, the
art ieu 1ati on 0 f Chepta i1e 1 g radua 11 y changed and became
chehutalang'i. A source (Wekesa, D.!. 1991) claimed that when
Abat.ac honi ~"J.},~e settled ii-, V/ebuYE:

J
Kimilili and Lugari

divisions, the conceptual change was already manifest. Thus,
by thi0 period betWG2n 1850 and 1895, Cheptailel was already

Just like sangaya,
ch2b~talan5'i was equally reflectad i~ songs sung en route to

SemEIf itiCc~11 v . chetuta 1 anCj' i resembles a Luyia noun
atalang'i that means a lion. The change reflects to a large
e xt.errtthe eu~\USl.,interaction w i t h t.he T achon i community. For
i"~ ~s 2 .;.b uk u S u "d id n(jt A"b a 1:.a c h '-.:ii i \ I' Co) r e f e r tot hG 1 ion as

e t.a lar.o"}. Th i s oc irt is c o rr obor at.ed by Simiyu (1985:7) who
ar ;ue s that t.heme s of the 1ion, eta 1ang ,i, are ve ry centra 1

Abat e.chon i, on the cant rary ,
r"eferr2d to the lion as enyat~ni. Hence their interpretation
of c~'Ebutalangi' as re+e rr ina to the 1 ion stemmed from the
in te :-act ion :'f A bat ac h 0 n i \AI ith 8 a b u I, u s U . T 11is c h a n 9 e in 1--10 rd
er t ic.ulat ion end mean ino is st i ~2.1 i ,e today.

" ..

,
c , L ..r , ~: "I '_,.1..; I, l '-
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of of,hu1ichana. Thus, after in it iat ing the youth into the
ritual value of yingwe, elders finished the process by
initiating the same youth on the same night into the ritual
value of etalang'i (t+us e , 0.1,1991). Hence, the lion concept
came in as a later and mature stage of this okhulichana. This

,later appearance hhs a symbolic importance. It signified that
initiates were being prepared to be mature, firm and
responsible leaders of the community (Khak arne , 0.1., 1991).

As to ~hen the lion concept was added to that of yingwe
is not clear. Gut it should probably be when Abatachoni had
been at MWali2 for some time. This is due to the fact that
bef or e Nwa lie, the lion concept was pract ised at Nt. El gon
area where it was used in the male post-circumcision
initiation rituals. And in those rituals, yingwe, was
completely excluded. Thus, the fact that the two concepts of
yingwE- and £J"::!.lc. tiq:.i ~..,.ere me rged at Mwa 1ie by Abatachon i must
have Leen in the ~arly part of the nineteenth century.

And wi t h the 'importance c f i"tclaD.U '1 n the post-
circumcision initiation ritUals, the concept of chebutalang'i
assumed a predominantly ritually bound dimension. It became
associated with the stately and authoritative qualities of a
lion instead of the supernatural and religious qualities of
God. As a consequence, in the nineteenth century J and
espec iall y the 1ater par t of it" the concept of God among
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Abatachon -j was cXP res sed in the name of Were and not

Chepta i 1e 1. But un 1i ke the 1at te r , Were was not incorporated

into the post-circumcision initiation rituals.

Thus, by the time Abatachon i wer e 1 i v i ng in Webuye I

Kimilili, and Lu~at-i divisions, the movement of initiation

concepts had uhdergone severa 1 changes ill both form and sca 1e.

It is the task of the Il~xt chapter to discuss how the colonial

climate affectad this movement. The period that will be the

concern of that chapter is between 1895 and 1946.



CHAPTER rrVE:

DUFUNG Tl-IE COLONIAL ERA.

5.1 Lrrt roduc t i on

In t.h i s chapter the discussion will mainly be on the

8nlargEment in scale of concepts a~ c. result of the colonial

situation. This situation datEs frQ~ the July of 1894 when

and the fell w i t.h i n the

admin i s t r at i ve boundar ie s of the Bri t i s h Uganda Protectorate.

~1·ldc.r t he Pr ..)tE::ctol-ate, Aba l uy ia , l.uo, t~andi, Kipsigis and

I~bc.;usi i f or mec t r.e Ea s t.e r n Province hhose a drn i n i s t r a t t ve base

r 'j r :.3 t 1.,,0n:111i :c.;'; i utitJ I' wh i 1e his

EseSfJ j 1990:191).

On !.:.",(;: f i rs t cf Ap r: i 1 , 1cn~..JV,-) t~-!,:; Easter-n Provi nee of

..., - "+ ' .t,,-" -t, (" - , -' [ I' t I' ~ 'n C / t, I t" I ~ I 1 1rlu·#·;:!C'Jj(.::tt:; ;'C:il)Cl), \j"""\ju./ 'i/"':', J- Thi s change meant that
I

Su10yiCi.' also c.}-,anged its c o l on i a l a l l e c i anc ie s from the

Uga~da 0rot0ctC(c~~ tc the Ea~t Afrit~ Protectorate. At first

_.1- ~ to ••, ••••• -..

L,,(:<..-:', I~\':': little thiS values
"jJ,

..L- 1 __

, f. 'c.,
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'i nhe r e nt in the in i t ie t ions of Aba t.achon i . But as years

passed and the co 1Or1 i a 1 s i tuat i on took root, the impact became

more increasingly felt. Hence, the concern of this chapter,

which covers a period of between 1895 and 1946, will be to

demonstrate how some of the concepts were affected by the

colon-ial s i t.c at t on . The chapter- contends that administrative

and religious factors played a key role in influencing values

in the init~ation rituals of Abatachoni.

To facilitate' in the analysis is Victor Turner's

art icu la t ion of structural functional-ism (Shorter, 1972:139-

UndE-1 his pe r cept ion , initiation rituals can be best

stud i ed \t.jhen one ana 1y ses the f ou r obse r vab 1e structu res

cont.a ine d it") r t t.ua l s . But of tile f our ; symbolic, value,

purpo s ive and r(.)18 structures, the l.:.::t one is crucial in

dem0nstrati~9 hew the colonial influence led to' change as well

as enlcl-~ern.::nt in t.r.e scope of concep t s and values in

initiation ri t.ua l s among 'clbatc,;::.iKI.1i. Indeed, the role

.;':.ructlAr.:: states t r.et rt t.i.a ] is tI-,2 p r oduc t. of the inter-action

(if d i f f e r errt luman ac tor s v.ho r epr e sent. different social

Ab;;.t&,cl-"::lni, t.he i r neighbours and t,}-,0 colonial administration

t09C':.~2rw~t~ C~~i::;tian missionaries.

. :.' ~
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5.2 Colonial Administration and the Movement of Initiation

Concepts: 1895 - 1946

The previous chapter discussed the dispersion of social

concepts in the initiation rituals of Abatachoni between 1850

bnd 1895. The factors that caused this dispersion were quite

different from the ones which caused the movement between 1895

and 1946. Whereas the former was caused by the pre-colonial

African situation, t.he 'l at t.e r emanated from the colonial

situation. In 1895 colonial forces fought against the Bukusu

res i stance causi ng Babukusu to seek r-efuge at Webuye where a

big and mor e sp ac i ous Chetambe for t stood . Chetambe se

Yifile, a Tachoni leader, was the owne r of and ruler in the

fort (Makila, 1932:17; Nangulu, 1936:51-61; Were, 1967b:166-

167) .

I n the f 0 r t , B::tbukusu and Abat.achon i combi ned fo rces and

for s 'i x day s :3 t r 0 n91'j res is t E.-d Lht2 C u101"1 i 2t 1 fore. esan d t.he i r

allies who comprised Nubians , Bagal:da, and V/anga soldiers.

In tho Vi3.nga c.arnp t he re were :.'tl::.:.uU"le t-laasa i mer cenar ies

(Haki13, 1982:208; f<ibutuli; 0.1 1991; I\~pchanga, 0.1,1991).

Hie colonial f orc es fearing to lO~E: in the battle sought for

more r e inf or cemerrt f r om Mumias.

At ChE:.'L...mbe, all" the other hand , some Abatachoni,

including thGir lead8rs withdrew from the war. According to

them, t he r e l-ias no r-eason in fighting in a war which was not
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5.2 Colonia.l Administr-ation and the Hovement of Initiation

Concepts: 1895 - 1946

The previous chapter discussed the dispersion of social

concepts in the initiation rituals of Abatachoni between 1850

and 1895. The factors that caused this dispersion were quite

different from the ones which caused the movement between 1895

and 1946. Whereas the former was caused by the pre-colonial

African s i t.ua t j on , t.he latter- emanated from the colonial

situation. In 1895 colonial forces fought against the Bukusu

res i stance causi ng Babukusu to seek r-efuge at Webuye where a,
big and mo re sp ac ious Chetambe f ort st ood . Chetambe se

Yifile, a Tac hon i l eade r , was the owne r of and ruler in the

fort (Makila, 1982:17; Nangulu, 1986:51-61; ~"ere, 1967b:166-

167) .

I n the for-t) B:.:.bukusu and Abate chon i combi ned forces and

f 0 r S 1>< del Y s s t r 0 n 9 1 y res i s t ed U, ~ C.\..J 1 c.n i 21 1 for (..e san d the 'j r

allies who c ompr ised Nub ians , Bagal1da, ctnd v/anga soldiers.

I II the v/anSja c arnp U1et"e we re i.':t l0u U"E' t'-laasa i mer cena r ies

(t+ak t l a , 1932:203; f<ibutuli; 0.1 1991; i(clpchanga, 0.1,1991).

Tfi e co 10 ni a1 f 0,' ces f ear i n9 to 10 f 2 i rl the bat t 1e sou 9ht for

more reinforc.ement from Mumias.

At Chct.urnbe , 01) the other hand I some Abatachoni,

including thair leaders withdrew from the war. According to

them) the (c was no reason in fight i ng in:.:. ~..;ar whi ch was not
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their-s (Nangulu, op-cit; Kapchanga, 0.1,1991, Kibutuli, 0.1,

1991). This withdrawal had various consequences such as the
eventual defeat of Babukusu. It also led to the migration of

,
some Abatachoni to other areas which included Mihuu, Magemo,
Misikhu and Lugusi all in -\-I/ebuyedivision, and Kibisi,
Na it i ri , Ndalu, Mabusi and Tongaren in Tongaren division.
Some Abatachoni wen t to join their- brothers in Lugari and
Kimilili divisions. A few others returned to Chetambe after
the war; Chettmbe himself WaS among the latter group.

~\:hen Tongaren became a co 1oni a 1 set t 1ernen t in 1913,

Abatachoni who had occupied this area were forced out and some
became squatters in both Tongaren and Lugari divisions
(Kapc hariqa I O. I, 1991; Namut a 1a, O. I I 1991; Wafu 1a, 1981: 32;

Ase~.a , 1 9.3 9 : 2:3 2 ) . Thus, by 1946 Abatachoni were staying as
far apart as in Sirisia, Kanduyi, Webuye, Kimilili, Lugari and
Tongaren. But the majority were, as -re now, found in Webuye
division.

With the migration of Abatachoni ·to new areas, Tachoni
initiation values also reached those new areas by the same
mi gr-ants. For instance, new. ebi tab i cha we r e estab 1; shed in
Tongaren and Lugari divisions. Two of them established during
the ko1ongolo age - set of between 1900 and 1910 were known
as Mayakalo (Mbaka1u) and Lunyu. Both are situated in
To Ii9a t- end i '/i si 0r.. Like in the ot.her a reas , more ebi tabi cha
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were established on the banks of river Nzoia. In these

ebi tab i cha, var i ous Tachon i c 1an s sent t.he i r neophytes for

initiation ritual blessing and counselling. The initiation

ri tual blessing and counsell ing as well as the initiation

ritual priests wet-e affected by ce r t a in colonial values as

will be seen be I ow .

During the colonial pe r iod , especially f'riom the 1930s,

the colonial money affected t.r.e pe r f c rtnanc e of initiation

ritual priesthood. Instead of beer and meat gifts which were

s rven to 'i n i t ia t ion r i t.ua l p r ie s t.s, in tilE; p r -colonial period,

money was gi'iGt'J in app r e c i a t ion of the i r duties. Money gave

rise to rivaliy' Lllriong initiatiorl ri t.ua l priests. TI-Iey

struggled to initiate more numbers so as to make more money.

Even individual mernbe r s in c l an s possessing initiation ritual

t.herns;e l;(;s appointing

i nit i at ion r i t ualp r i est, for t.al, 'i rl9 up t I-Ie 0 f f ice bee ame not

only as so c ia t.c d \'Iith t he pr evi cus r i t.ua l powers but also with

mone t ar y b,;nefits (K'i beu , 0.1,1991).

The t nt r-odi.c t ion of montAy in to values of initiation

ritual priesthood coincided with the introduction of Western

education omong Aba t achon i by Christian missionaries. The

missionaries taught yaung boys and girls the elementary

knowledge of reading, writing and arithmetics. The pupils sat

in mud and tha t(;I, chu rche s \rJI-, i cl', a 1so acted as schoo 1s. TI-Ie

an
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new brand of educ at i on was 'i nt r oduce d among Abatachon i in

1913. Kitash (Lugulu) station was the main base and Dr. A.B.

Astoc k was its first rniss t oriary (Kt~A/PC/ra/",/1/9; KNA/DC/NN/3

KNA/C:. A. Y. H/! 57,'2.,_, t-tak i 1a, 198:2:: "O ,~
, . By 1945 many other

edLcational Echcols ware built.

The naIIIe Kit 0 sh was not p r i mar i 1j app1i ed to Lugu1u

station. Kitosh had a broader application. iIt referred to

the people who occupied the general area of today's Webuye,

Kimilili, Siri~ia Cind Kanduyi divisions of Bungoma district.

Thi s ar ca was i nhabi ted by among others Abatachoni and

Babukusu . During colonialism, Kitosh area was divided into

North Kitosh and South Kitosh, respectively.

Historically, the root of the name Kitosh is problematic.

Sometimes, it 18 associated wit~l the x i tok i group of the

Highland Nilotic s~e~kers who left Mount Elgon in about the

s ix t.eent.h cent ur y and disappaared sout.hward . Tf-,e disappearance

probably ;3USJ2SU; tr.a t t he Ki t.ok i wer e assimilated by the

gi-OUpS were: r ef er r ed to as the f-:it,)sh, this historical link

was implied.

~/andibb3 (personal conversation, 1992) argues that Lugulu
rimary school started in 1912. This, however , does not agree with
y findings which point out that by the end of 1912 there was no
ission activity in r i tosh (KNA/PC/~~/\z/1/7).
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There 1S yet another version which is captured by
Nal. itar-e (1989: 2) . He argues that Kitosh was a colonial
distortion of a Maasai word olg-Tacho which meant 'those of
the other bank of the river'. Going by this view, Nak it.are
argues that at some time r n the pre-colonial period, the
Maasai who dominated most of the present western Kenya were
separated from Abatachoni by River Nzola. It was, therfore,
this separation whcih gave rise to the name Olg-Tacho. If
this version is correct, then it 1S probable that the origin
of the name Kitosh dates from the first half of the nineteenth
century whe n Maasa i domi nance ill W2sten, 1<.2nya was at its•pe ak . Be that as it, may, in the colonial period, Kitosh was
not 0 n 1 yap p 1 ied tG P e0 p 1e b LA~:- ~,lsow h e r e t l. ey inhabit ed .
I<.itosh stat ion was one such p 'l ac e .

Elemer:t<:,T SChools influenced tI-IGthinking of Abatachoni.
Elders te~an assoc t at t na schoo l education with employment.
Henc.c::, ir.t t ie t ion r it ua l pr1ests were initiating
r.e ophy t es , t h.::j' ar t icu 1ated a need for the youth to obta in
Western education and employment (K'i beu , O.I, 1991). In this
way, values of Western education and employment got
incorporated in initiation concepts among Abatachoni.

5.3 Decline of Military values in Initiation Rituals Between
1895 and 1946

The first half of the po rioc between 1895 and 1946
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witnessed continued display of militarism in initi~t;on
rituals. These military values were manifested during

circumcision, sangaya and okhulichana as was discussed in the
prev ious chap t.ers . Fu rthe rmore, mil ita ry va lues were observed
on the days when initiates came out of seclusion, okhwalukha,
during the age-sets of sawa, kolongolo and kikwameti, that is,
between 1895 and 1922.

skins of wild animals such as deer and antelopes. On their

On the days of okhwalukha in the above age-sets,
neophytes vlent to the rive r , washed themse 1ves clean, had
their hair shaven and were finally given a spear and a shield
each. More b 1ass ing and counse 11 ing we re g 1 ven to the
initiates by their elders. Elders impressed on them the need
to be courageous, brave and responsible men who were ready to
defend the community in the face of dariqe r . It was t.hese
militaristic values that were symbolised in the above spears
and shi e lds (Namutala, O.I, 1991).

The neophytes reee ived t he above insp irat ions and
instructions wh i le standing st rai qh t in a warrior style.
Their right hands held spears and in their left hands were
shields. They wore skin clothes made frcm goat skins or from
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heads, each donned a cap, eku twa' (Kus i mba, O. I, 1991). Thus,

the days when in-itiates came cut of seclusion signified

passing out par~JGs of new warriors into the community. As

a l r e ady d i s cu ss oo in e e c t ion 2.7, t.ho I/(?W \-/arl-iol-S after the

passing out parade went to their individual homes where they

par tic i pat e din 0 1-din a r y d ail y act i v -j tie s . Usua 11 y they

looked after cattle or occasionally organised themsleves to

go and raid o t he r communities' cattle. During their free

times, the warriors went out in small groups for huntin~ as

well as fishing. Howeve r , when t lre i r community was faced with

danger,the warriors of all categories regrouped and defended

the peop 1e. The intricacies involved t n regrouping and

fight i ng t e chn i ques ::1 re beyond the scope of t h is study.

Fr orn 1918 to 1920, the ye a r s wh i ch mal-ked the last age-

grade::, of k i kwame t i , howeve r , militarism started declining.

This was manifested in the decrease in the use of spears and

s h i e 1ds by the ne" war r i or s on the i r- days of ok hwa 1ukh a . Even

the \/earing of s k in c l o t he s gradually decreased. In place of

the above items, Western cloth i ng erne rged. Thus, the new

warriors were increasingly putting on Western clothing,

,\f}1edJiani s hc.e t s or blankets during the final stages of

okhwalukha.

3the cap s wh i c h ~"ereg i ve n tot hen e w1 y i nit i ate d war r i 0 r s wer e
symbo1 i ca 11 y sign if i cant. The y s yrnbo l i sed a change of status by
the initiates from childhood to adulthood.
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Western clothing was introduced by colonial

administrators "1 conjunction with missionaries. They
discouraged Africans from wearing the traditional attire and
ericou raqe d the use of the Western one. Thi s Western atti re
appeared in Western province, then known as North Kavirondo,
much earlier than 1918. As ea rly as 1912, the colonial
administrators had recorded that Africans were beginning to
wear clothes (KNA/PC/NZA/1/7).

The change by newly initiated warriors from wearing the
traditiional attire on the days when they came out of
seclusion was gradual. In the initial years, neophytes
received their instructions while wearing indigenous attire
and holding weapons as discussed above. But soon after the
ritual, initiates went home and changed into Western attire
(/,-lume10, O. I, 1991 ).

Eventua 11 y I in it -j ates rece ived the ir instruct ions when
wearing WestGrn clothes, although they still held spears and
sh ie 1ds . These weapons, howeve r , we re more for defens ive
purposes than for offensive ones as the case was in the pre-
colonial days. With decline in the Lise of skin clothes and
weapons, hunting wild game for skins also decreased (Waluchio,
0.1,1991). Thus, militarism itl initiation values among
Abatachcni declined in the colonial era because the community
adapted their initiation to the colonial situation_
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New valu~s gradually replaced militarism. For instance,
there l"iasa rl8~" concern for- t.h« )ou t h to acqui r'e Western
educs t ion and mor.ey . Hence bet',-;",'::I) abou t 1924 and 1946,

during the initiations of kan an ac h i and k iny i ke u age-sets and
beyond, elders stressed more on Western education and money
than on t.he need for warri ors. Th is was because Western
education, that time obtained only from mission schools was,
as Ogot (197~:133) puts it, the only sure yqy of social,
economic and political advancement. The elders witnessed the
advantages in educating their children in mission schoo ls .
For instance, they saw that the early graduates of missionary
educat ion among Aba t achon i were emp 1oyed as t.eache rs and
clerks in mission schools while others served as mission
interpreters in church functions. Because of the salary they
received, these mission employees and their families gradually
changed their lifestyles. They dressed in good clothes, shoes
and socks. They also constructed corrugated iron-roofed
houses. Theraf0(o, other parents ~lso wanted their sons to
receive mission education so as to be able to bring similar
changes in the ir f arni 1ies. Th is sh ift we-.Srefl ected in the
articulations of initiation ritual priests as discussed above.

5.4. The Co 1..:)1-, ia 1 S itua t ion and the Aclaptat ion of the Age-
set Nomenclature Systems
Just 1 'i ke in ebitabicha and mi 1itarism, values propagated

i n age'''sets we re affected by the colonial s it.uat ion in the
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period undc r r ev iew . But the f f ec t was not felt in the

nornenc 1at.ur e cf Ctge-sets therns e 1v o s . Their names and cyclic

nature r e maiue d as in the pre-colonial pet-iod. Affected were

s ab+d i v is i c.rus w i t.h in each age-set. Sorne names given to various

age-grades c l ear l y reflected the dispersion of colonial values

a~ong Abatachoni.

An e xam i ra t.i on of the sub-d ivis i ana 1 nomenc 1 atu r'e of sawa

888-1298). ~o'onY0lo (1900-1910) and kikwameti (1912-1922)

\'0.'111 dcr,IC(lc,trat3 t.he vd ispe r s t on . Sawa, wh i ch in this chapter

18,95, has the fa 11 owi n9 sub-divisional

::' .: -:1- '" ,- l r z t ;3 !: " J n ~K 0 f u 1 o J VI G1 c.,:' ~-Iio , O. I J 1 9 9 1 ) . Nandemu •

nome nc l at ur e : narnbus i 1896, mi s 'i kc 1898; ko 1orrqo 10' s sub-

d iv i s iona l nomer.c l at.ur e wa s nanciE:rnu k hur urwe 1900, nabiswa

1902, bi Buche 1904, manyor.qe 1906 b i ket i 1908 and khaoya

1910. KH-"vamEti's age-gr-des 'v~0n, r.ami r anda 1912, muchele

191":', rna t i f a ri 1916, key a 1918, s i oande 1920 and rnachungu or

by jr:)usht, n,~·(e~(;rGJ goat:; WG(e USed in performing rituals

_I __
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Nabi~:;~"a 1902, is an allusion to hills, eb i swa . It also

alludes to whit0 ants, chiswa. IG Tachoni dialect, a place

whe re I"hi te ants erne rge from t.he unde r-ground is known as

esisl'Ja (pl. obi sl"ia) . sources, during this

initiation period there were lots of white ants. It seems the

so l d ie r ant s thE1.t a lways ac comc any wh i t.e ants caused a big

damage to property in the areas inhabited by Abatachoni. This

in -::hc: 2r":::2:1::; il,hzotbited by Aba t ar.hon i and Babukusu. The se

damage m:'~ t orcbab 1y negat i vc "1y s f f o?cted the 1 i ves of the

c ommun i t y . Hence E ~ de r s p r e f e rr ed the above name to

Such ebis",a should have been so

w i de sp r ead to ir-.ducE.: the en t i r e cc.nm .n it y to accept this

Bisuche 19C4 refers to wolvQs. It is claimed that during

this initiat~on period there were numerous wolves, ebisuche,

wol ve s o f t.e.i as s au l teo , rnaul ed arid ~ien killed people and

t he i r dcrnes t ic ;~:njrnCi s . It was :.:,t'co:.ble ~hat cases of violence

fro~ r~bi~ w~lv0s' h~man snd ~n~~31 victims w~re many in the

3. - c:;:. ..:._ ..•.... I •. ,_ ..L.

! i: i:,.t l -"-',r iL2 .
•

suffel-ing,lo:3S;.::

••• 1 r-, - .. ,_. I .i.ost i i 1'.21 j p r crnpt e d

r-
"' .•..• _.' r .~-:.~."':" s. t ; -,-:
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a 1re ady di s c u ss e d J the name hi sucht~ spread and covet-ed most

a r e.:;,s 0ccut ie d by Abat ach0n i (Wc.1uch -j 0, K0 f u10 J O. I. 1991) .

Finallj, in this category were the age-grades of khaoya

1910 and nami r anda 1912. Tf-,2 term khaoya means rinderpest.

This dise~se decimated cattle population in the areas

inhc.bit 8 c: by Abat ach0 nib Gt ween 19 ~0 and 19 12 . Rinder pes t

seemed to hG\/8 spa r ked a lot of conc e rn among the peop 1e

dur ing t I',\:~ ~9 10 init i at ion age - 9r ade. The ref 0 r e, t his age-

grac!.;:-!was chr i st.ene d . Khan'y'a. In this nomenclature it was the

disease which was foregrounded.

Khaoya, the epidemic, continued raging even after 1910

to the effect that it equally decimated many cattle during the

1912 i nit i~t .j 0 n . Yet r .:,t Iie r t h ':111 C.,~t 11 the Cl 9e- gr ade kha0 'Ia ,

G1 j0 r s r ~ := L' 1v~J t o GII a r act 2 r --j ;:;. 0::; t h::: .J d r iod by the p 1etho r a 0 f

cat t 1e car ca ss :::S, r.ami i-,"Ulda. Thus J the concepts of khaoya and

n~miran~a were basically the same because they both referred

to the existence of rinderpest. But their difference was a

demons t.r a t ion of the mental prOGess,~s that fits what Ogot

(1922:27 terms as reclassificat~on or redrawing conceptual

lines and boun.Ja r ies . These conc cr.t.ua l lines and boundaries

ar e rep res0nt..ed by the cor.c ep t s of I-:-,ao! a. '-Ihich foreg rounded

the; r i n.Jer pe st :~'E:-stilE'I-,''-::'C:i t r.e l f \I/hile namir-andct, the"

~-~i\'c 1 y .
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Rinderpest, the source of kh~oya and namiranda concepts,

\....as nct un i r- lie to the areas i nhab i t.ed by Abatachoni. It was

experienced in the entire Bu l uy i a in par t i cu l ar and East

1975:85; Esese, 1990:218 and 264). Thus, that Abatachoni

named cn l y the initiations above a f t.e r r inde rpe st and not

earlier or later indicates that the strongest impact of the

ce st i l er.c e s t r c l, in the ubOVE i:~~ti.:.t,i0n psr iods but not any

other ti;ne.

l.o ,! i /1J e t t ho concepts d ~5C,L::::22j above , it becomes

situation did not

~.c
J, social values in the

I

sy s t.erns of 'i n it i a t i or. nomenclature', The f o l l owin; sub-

d"vic~iollal namin-; s y st erns , howeve r , clear-ly introduce a new

d imsn.. i01.. ~~.;mes ushe r i n9 inti-Ii s (j i mension i nc 1uded rni s iko

1292., lrio.(,yon e ;906, b iLet i _op" l1:ucl-i.:-1e1914, mat i f ar i 1916,

These

names c,nd va ues a,-,:,se f rem t -Ie peop 1a 1 s r-eact i on to the

-':01 e'l ~:;., ~.>i t.uat j en.

- - - .•.. ~ r-
"

r _
I j ••.

_.t: I • 1_ •••. _ •. _ •..••. _ .- •••. , . .- _ --I t,..
-! .• • .,..:: ~..:. "- •. '',. .:;.\.- ~

~ _,: je.- :=.t Ol.:t 1240~,
-, :i :-LiS which C2>:',2 i nt o

:\'io.nenbers (1975:85)
.'" ::. ~ I C1 ~ ,/.; (" I".i :; ..

~,
" ",

I •. ~.~
" ,

. • 1-
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E'.:.:t b:..:l. l, S li , ::: ,3 <:' see t i c n 5 . :2 ) V E' r y f r G qU G nt 1y . On such

, 1u9s;,,~ge' . In t h is contex t the concuot Et 11udes to the

act iv i t y of por t e r ace . Indeed, in the ear' y years of the

Eur oo ean s v/ho wer-e open i 119 up pr-esent jay Trans Nzoi a

district. Thi s coe r c ion was expE:rie:,ced in the entir-e Nyan::a

province whi c h spread (,'/51- what is new Nyanza, 11estern and

oc c es i ..JllS, especially when th(3SE: 1:, ado r- f a i l ed to get ivory,

they e-nsla\!ed sOIT.e Africans and made them potters Overe,

E:VvKcS t hc port:::r-ag'2 s.e r v ice of the /.f r icans to the swah i l i ,

Arats and E~r0pE:ans .

.-\n·:,t ho r concept l"Ih ich was con nE.(' t.ed ~yi t h the SWah i 1i and

~;-I'; S conce ot was introduced

t- j--'" 'C'J:-"
,-' .j ,- ~

4.1.- ....+
•... 1.\ .....•. .... ,- r-, -, ,", - r.tS J



155

Nabwsna holds that the amanyonge were used by Abamarachi in

exchange for food from 8abukusLI (de Wolf, nd). 80th accounts

demc~strate that trade was instrumental to the emergence of

the concept of manyonge. Since the 1906 age-g rade among

Abat.achon i and 8abukusu is k nown as !}1a:-:n'.Ql1llii, it can be argued

that the perr-eption and practice of exchangin~ these

p a r t i 2l:l a r ornarr.ents was so '8i do cp r cao in the area as to

warrant the name finding its place in the 'initiation age-

grade. Thus, mi!:?iL.Q.and ma[0~.ons~. demons t r at.e the cogni t i ve

and ~psculQtiYG atilities of t~e el~erE of Abatachoni. This

i s bec aucc \,,1'1 i 1 o the two con ~crt s emanated from trad ing

act iv it ios , the ncmcric l at ur e c~S;~ifi8d the people's reactior.

~'Ih :::> rea sin .m.i~i k0 ,

~t
it wss the stro~;2n~3s o~ tho b3:i31G2 that mattered.

Ir :1 ':e\: concept emerged to

rh~rs~tcrise thEt period.

This ~~",c('nt originated from the

receipt, ~~.J!n:=tj_ (pl. QJ~i.ls.~t.iJ which .ve r v adult male received

or. :J3.ying hu t an~ pc l e tales during the colonial period. It

,~ 2ls8 rrcba~l? that the concept eman3ted from the labour

that ~f~~c5n3 ~~ferej in order tc gat ~cney for the pa~ment

of t hc above t a..-( s . Suer. 1~d::,ur VIE.S referred to among'
-.-
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£ch ief in the then North 1<itosh Lo c at; ion (present area of
Kimilili and Webuye divisions) evading taxation was difficult.
His early y_ar~ in office, 1907-1908, were very trying to
me mb e ,-s 0 f the c 1-eat hen c all ed Kit C 3 h (de W0 1 f, 19 7 7 : 136 ) .

This very likely explains why the initiation of the time was

Though t~e ide~ of taxaticn was introduced in 1902, not
mucro e f f o r t 'vI::':; employed by 'l e ade r s of Abatachoni in its

T:-.~s 'i s dernc ns t.rat ed by the way area colonial
administr~tar: :o~nlainEd about what to them was Situma's and

r
Lumbasi's - ~nefficiency (~NA/DC!EN.3/1/3)_ Therefore, when
'·lunmg.? brought 'to be in the area, his
~i9hhanded~ess In tax collection was b~und to raise an impact.
I t. \""a s t fl i s imp 3c t that is. rnan ifC'?:. e din the con cep t 0 f

Since tho term ~as derived frc~ a foreign language, it
fits for LIS introduced by the age~ts of

taxa t iCT , Tot his e:<:ten t , t h <:' .:: o nc ept. 0f b i1\et i was not
It WE5 3130 reflected in the 1908

+n it iat t cn ~2r-i:d of Bc,bukusu ~d.:: \'}:,Jlf, <2P ci.1.). In ~1aragoli

c·Sif','!l:?\·!as a T:<:honi lc~der :r the r eq ion of the pre,sent,,;
"f.:::tuy: j·; .:;,:,i-'- .;' '1- ~umt::->:; ('.;h,c in ~I-. ~'--o::er"t Lug:'lri d iv is ior-
=~U I w -j :~', oJ :1 ~ ':'::. ,,-'... - - , '~..:l ~ ::.: ;: E r ~:.'d . 2 \,1.4- I I~ ~ .-- 1"-' -; "': .: n j Cl f ~~L: ,- I. Ins 2 as
~h"::f' )f 1-: 1- - ,--.:-t!- '-:'itl"':::l- :-::._,,,:, I s: .~-~ t-~ ?:- :::,3:~S":: nt
:" ~ c:.I'" <: ~ .•.. ", 'T - p- ~ S::-:;T':C :::t~L'2'::'t:C;~ I "d- ",- ~ - ~ t.he tf~e:: K;;-,t.::;:=
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1anguage·. Howe ve r , it is net e s t ab 1 i shed why muche 1e was

used to designate t he above initiation among Abatachoni. This

is so e epe c i a l l y when it is known t.ha r i ce is not conducive

i II the present areas of Aba t ac non i . One may consequent 1y

conclude that muchele as a concept in the initiation

nomenclature spread into the Tachoni community from the area

of its ne icr.bour s . These neighbours could most probably be

Babukusu because the same name is u5~d to de~ignate the 1914

age-graje among the ~ukusu people (\ aluchio, O.I, 1991).

Even t n 1920,

The ma~;fari age-grade ma~ked the time when some

Abat~choni were employed by coloniRl administrators and

settler: to make bricks. This experience also affected the

Babul.us u neighb::urs bs c aus e their 191C age-grade is similarly

Br j c k layinG by Af r i c an s -:)11 settler farms .....as

Pc~sc,::-:1 I-J~,b~/::.1na(de '.,'/01 f. nd) is ccc u.nor.t e d to have worked on

General Hcev'3 farm as a brick layer. Thus, that 1916 was

na.ned af t e r the b r ick phe norr.enon and not any other date,

probajly ~ea~s that the c~ncept cr2ated the first 6rofound

"jr.~;J::.·:t2rr,':'r,g t·::.t2choni and eatu~,usu c'....Iring that initiation.

'..Ias 3 r ef e rer ce to the Kings African Rifles."

(Y.~_,R.).

,
.T r t r. ~ - r' - " :- ': .: c 1sin ~',.'n a c.

~r; :.1-: :1 :D,:' fT c, :,::""-~::;:.i ::'1- l,;~::t,;:~L~r::..i -j I-I

r: .,1--1- r r l:lImllci1?l..s while
L~.. ; .: f -: ;J Li as e w
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and 1918, fo~ght in the First World ~&r. Many Africans were
recruited into the war as carrler corps. Recruitment reached
a c r i s isin 1:; 17 1,,1hen J 0 f: n A ins \.'10 rth ~\I3 s 3. Ppoi nted as mil ita ry
ccmmissioner for labour at the rank of colonel.

8etw2sn 1917 and 1918 he recruitsd 162,000 Africans for
tte military labour corps out of whom 24,000 died (Mungeam,
1980: 52) . T his ex e rcis e w hie h ~.."as con due te,d co untry -~I/ide
adversely affected Buluyia. Acccrd~ng to Pascal Nabwana (de
Wolf, people ' were rounded up at markets and
catechume na t.es . Fat he r Stand (c ~t ed in de Wo 1f , nd) adds that'
African catechumens as well as catechists were also forced to
jo ir, the ca rr ie r corps. As a result many able men we re taken
away frcm 8~luyia leaving behind mainly aged men, women and
chi 1d r e n . T~us, there was family privation and tribulation
amc,ng the: Luy ia commun i t ies .

It '.:::~~c~e to such suffering and deprivation caused by

induced t~~ elders of Abatachori to r~fer to the 1918
In t h i s case, J'!'::\'2-. did not refer to the

rni 1 i ts.r y 1':1'::-:', bu t it became: a rarn i n iccan t term connoting the
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also experienced among Abatachoni and Babukusu during the same

period (Muse, O.I, 1991; de wo t f nd). Hence, the spread of

tho concept of l~ey3. in Buluyia has a lot of historical

implications that we r e psychological, social, economic and

po l it i c a l .

Sipande 1920, stemmed from a l.uy ia distortion of the

Kiswahili word kipande for identity card. The kipande concept

in the history of Kenya is traceable from 1915 when the

registr:.tion or f inance was passed. This ordinance, which

aimed at obt.a in inc a steady flow of labour to Europeans,

constant payment of taxes by Africans, apprehension of

Africans who refused to work on European farms and of ordinary

criminals, req~ired every male African of sixteen years and

above to c a r ,-)' 3. I,; i rands I-Ihe reve r he •..:ent.

That k ipande was by 1 aw , r e qu i red to be kept in a

cont.ai ner ar.d tied. ar our.d the neck of the ho 1de r at all times

for identificaticn. Failure to obey the requirement meant a

stiff pun i sbrrorr'; to be meted cut to the victim. This

0rdina~cc, hcwe~er, was i~affective until 1919 when the

Gcvsni:::;,r-'c '1:lb::'l1~ c i r cu l ar urged government officials up to'
I

the 1 e \' c?1 ~~f :::.~ii::'f s t o cornp G 1 ,lI, f r i can ,c; tow 0 r k for w h i 1:;e s. ;;

;' ,,-, ~ L"
, ~ 1.-, . .4- I ...•.•

• , , '.1 "l j - 1 t j-I ;rcduct of tho then
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Commi ss ione r John Ainsworth, sparked off a wi desp read storm
of protests, both 1oca 11y and 1 n the metropo 1itan Uni ted
Kingdom between 1919 and 1920 (Bogonko, op cit 2-4; Mungeam,
QQ. cit: 52-53; Abuor, 1977: 21-22; OChieng', 1985:106-107).

It is evident that the 'Northey circulars' were unwelcome
among the Africans in the entire country. They detested the
co 10n ia 1istsan d the Id pan del a, s. I-'J hen init iat in9 the ir
youth in 1920, Abatachon i sang songs in def iance of the
kipande ~a·.J3; I-lei1- initiation ritual priests condemned
Kipandc 10,\5 Gild 92nerally the p re va i 1ing attitude was against
the kipande. Hence the attitude was reflected in the naming
of the 1920 initiation age-grade after the kipande.

In its distorted form, kipande became sipande. And as
sipande, it survived as a concept commemorative of the 1919

and 1920 co lon i al O:1Ys, Its position :1:3 a name 'of an age-
grade sar -e s t.o demonstrate the col ~L·cti e ufferin.g wh ich was
endu red du rin9 t he abov e in it iat i ci , . The same concept of
sipande 1:; found among Babukus u v.ho sh3red a lot of
experiences with Abatachoni.

Machungu or mabachi 1922, was· a reference to the
existence of rats. During this period there was an influx of
strange rats into the country from India (Verre, O.I, 1991).

These pests inflict2d suffering, loss and damage to people and
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tilet r P rope r t y . To combat the rat menace, the co 1on ia 1

;o'/e~-nment ordered ,A.fricalls to l\i II tile rats and sent a

specific number of rat tails to the administrators as proof
cf carrying out the orders. Among ~batachoni, the rat menace
appears to h~vG been intense probably during the last age-

5ive~ to the 19~2 initiation in cogniticn of the phenomenon.

The rat ~hEncmercn was not confined to Abatachoni alone.
Rat::: ~':e:2 a nu i sar.ce in many c ar t s of the country in the.
colonial period. As early as 1909, plague was reported among'
the d i sea se s; wh ~ch kill ad many pcop 1e in the then Nyan za
Provin::::.:. el-iminate it, the then Provincial Commissioner,
John A'inswo rt h , in conjunction 'with the Provincial Medical
Officer, launched C1. camp a i;n against nits (Mungean, QJ2_

..Qjt:47). And ;n 1912, Lo rd C ranwor t.h camp 1a ined about the
abundance of rats in the country (Kimenyi, 1988: 60) .

According to Cranworth, the Indian 20mmunity was responsible
for the 'i nt.roduc t ion of those rats. This latter claim tends
to conf irm 1(01'T0' s ev idence aboz e .

The above name s of age-grades demonstrate that pre-
colonial systems cf nomenclature ~e:e a~apted to the colonial

.1- 1_ --. "£ .._...: ,,... ,_
, ,. '. -'". I '.~ '::. ,-';' had 12~J lastins

~~iti~tio~ sse-gradeif
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nornc nc '1 (1 t ur e . At this lev e l the: p rev iou s ev ent.s were
abstracted to leave concepts without the actual events. It
was these c~nca~ts that spread in all E2ctions of Abatachoni.

Values introduced by the colonial agents and adapted to
the t r.t.e llec t.ual , social, e conom ic arid pol itical 1ife of
Abatachoni were also reflected amcng 8abukusu. Such presence
11i the two commin i t ie s of the abcv e cor.cepts denoting similar
ini~i~t '~n as,-~rades indicate: that both Abatachoni and
8:::buk ''';SL; sl-:2.r2:j i dent ic a 1 e;':;J8r l e nc e S and had a lot of

....••••r.,,~ -J _
:.J i c ~;',; ,-" ,,',-. .....•.

I \,'~I, .r:,. "-' •
TI- ...:-

i Il-:,C r:::.:::' ~ C'-:~:, I! :nC8, movement of the above concepts wh ich

nnd adaptation processes.

'Of i;,.~,)!-t~H,cein this nomenclature is the der.otative
vall!e . I t pe r pet L:ate d the pre -co lo n ~a 1 sy s tem of ide nt ify ing
time into the fi r st two de cade s cf the t.werrt ieth century.
Thus, the sub+d i'I is iana 1 names of age-sets we re used to denote
the age of i~dividuals and also the time when certain events
happened. But towards the end of the second decade of the
centu~j things changed. These ch:::n;es were reflected more in
U-IO k anan ac h i and the cub se cue nt Cl90--sots.

T"e ·su !J -- d i '~s i-;n :l age -,s2 ts 0 f 1\an a I-, 2.chi and tho se \"i h ich
, ,
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They cou 1d not ;dent ifj most kananach i sub-

education. For most of the elders initiated during that age-
set and lster ~3d attended elementary classes. They learnt
hew to read letters inscribed on cloth material.

Thu~, the introduction We~tern education gradually
ch 2:.:~:J e d t h,:;in dig e Ii 0 U S \>If a y 0 f ::t e s i9 n atin gag e- g r ad es wit h
namss _£

l~I spec if ic events. Instead, calender years took up the
p 13;:8 of sur h narncs . Howev e r, the; c;:r:; 1 ic no tu re and names of

5.5 Co1oni~' Situation and Post-Injtiation Nomenclature
Like 3.ge-sritde nomenclature, pOG.t--initiation nomenclature

was equally affected by the colonial situation. Names which
the initiates adopted after initiation rituals cognitive'y and
speculatively reflected the Movement of new values into
ir. i';~at ion r i t ua 1 s and the ent ire commun it y of Abatachon i .
The first influence came from Swahili and Arab traders, then
later fr~m the Christian mission3ries as well as the colonial
se tt ler s.. Dos~ .. initiaticn nomer.c t at '18 for sawa 1896 - 1898

and kolongol~ 1900 - 1910 reflect mainly the Swah i1 i impact. '." 1..-:

M' •,-"./=, I
, ; ••..1' 1_, I _' )

'-1, , v' .L.- , •

"
I<::buteni,
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t ndan i , Lr.j in i , Sicltarani, Sib'JI~o, Ralisi, v/ayiti, t~eneja,

Sakisi ~nd T~ula were embraced by nowly ~raduated warriors.

Th;-·~,,; n:lm~"!':, ;.isnifir-ri vn l u= s wh i ch Ilc'iJly t n i t i at oo wn r r ior s
'~

I.vL ..•llud '",;' <...' kl~;;,~')<...~i~IL.L·d vli~ r'Ld' i u i.t.u nc c , LI)():..ou I-Ihu du(;rn8ci

t .ems e Lve s strong adop ed Injini (fr-or;' engine), s ibovo (from

Iribcl',o, .::l l~i:~\:3.hili noun for a wilil in ;::nglish) and Sindani

(f r crr, -:, '<'is,"::'~lili noun, 2111j':F"j'2, vk,ich means needle in

En:;lis,h). Tho~2 who cu much p r e.n i u-i on leader-ship christened

t.r.ems e l vc s (abiJt~ni (f:-om Captain) c.ild r12~2ja (from ~1anager).

T'-:s:--e 1'.'2;<; t hor e II~G va l ue d c12:-.I",~~~e=.:? ano adopted names like

~iffic~l~ to find reasons for t~e ones ~ho took names such as

I ~ i Ia r·~ur ,:,LI (3. LL1 Yi a d i s t c r t io n a f ·tW0 I~i s \~a h i 1 i w 0 r d s tUl';:U:DJ.J::!

that t.r ar.s l at.e s as everybody c r t;'ler'yone in [ngl ish), Kampini

(:.n~t"'0r cc r ivoti ve of:t xi swah i Li liard, i<:1mbini, which means

in .he c.rmr ) CUl\ SictlCtr3ni (:1 LUji3 d is tor t ion of a Kis\vahili

I/or-d, :::rl~?rahani ~'/r,ich means s cw i n j mach ine ) , The names

certainly :il\?a'lt c. let to t.hose accu i r o r s . Therefore, the

foregoing ra~ s have one thing ~n c~nmo~. They encapsulate

up i~ introduced among

Abat achon i i -,p sr t icu l a r arid Aca l cy ia In general in the early

TI._+ _ ,-. ••••...L.,.. :.... \., - ,. --., ~'~.' :.: ; }
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days is a testimony that such ~at2rials had reached the region

materials, ra ks , colours and moacur-emen t s during colonial

of Abatac~oni. And whe~ the values were turned into names for

the llewl:/~r-~:d:.Aatod wa r r io r c , they bc c ame idealised. In the

latter form, the ideas moved among the entire community and

even beyond.

From th2 end of f·,ikv.:ameti :l~e-:::.et, that is from 1922

onwar ds , ;:·0;1,2 ncw l y initiated '.!8rT1Crs accepted Christian

Th is practice stemmed from the

Names such qS ~ilipo, Yakobo, Petero,

\./::::h,3:·:~, 18a:,:;:) Shatur'al~a, S::;Y.:o.'-ia, Pz:sto and Isakia were

:J ::. ;J :"1~ a 1- c.:.1 :; II S t h e. i nit i ate s 0 f k ihiame t i and k a na na chi ,

bctwe en 19~:::' :'-,:ld 193~. Gr adua l l v , V-,i::. form of nomenclature

dr.:'.1 m"lrp fr'llCi'J~nJ than tho indi'J0'lOUG one (r.e r r e , ~~uso,

It i~ ncteworthy to state th3t those initiates who chose

,
(\,.,., ·h~+; - .; ..
.!.._._ .. ':.' t~~'"-_~';" .: .:_.

Chl-i3t~an n ame s v-e r e not often Cr-,r-istians. But they equated

t he i r 'i r. it t at.j onc w i t.h that of the Christian baptism by wat.e r .

!-Iet....c e , in the colonial period, and especially from the

!< i r.y ~k e l: a 9 (:-.-c:. C'tin 1::13 6 J the pro c e S S 0 fin i t i at i n 9 neo ph y t e S

,
okhube t i s i? Tr; s ~errr. was de r ~ved f rom the concept. of .,'

-art i "'.-:
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baptism (Muse, O.I, 1991; r~dala, O.T. 1~91).

Fur t he rrnor e , st r e arns a t wh ich ~.t?iti:'lbt~lEl we r e constructed
we r e s yrnbo 1 ica I l y known as 'yorudan (J 0 rdan ). The two concepts
of okhubatisia and Yor udan (a r ef e rence to biblical River
Jordan) ~ere therefore, incorporated irto concepts of Tachoni

Hence, most elder of Abatachoni after
unjerg~~ng th2 rituals of esit2~i2ha regarded themselves as

ta~t~s2j a~~ declined calls from Christian missionaries for
a chur c h bap t isrn (t+amut a l a , O.T. 1991).

Th~ Chr~stia~ nomenclature, therefore, was another form
of 'i rrt.e lle ct ua l abstraction of chr ist ian or biblical. ideas by
Ab~tach~ni. They adapted such ideas to the functions of their
initiation rituals. For instance, the idea of ho 1 iness and
ritu3l sanctity contained in the biblical Jordan was
t.r an s lat.eo to places whe re Tachoni .ebH.aQ.jJ:h~were. Christian
names 1 on the othe r hand 1 denoted nG\·J 1y graduated war riors'
change of status from childhood to adulthood. This process
of abstract ing the above ideas started w ith the members'
interaction with colonial settlers, soldiers in the two World
Wars, trade~s. Christian missionaries and their agents. From
these cont.act.s, Tachon i membe rs spread the acqu ired ideas to],

. !:

: •.•. I..J[
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E_~_ili.t,1r!l~J1.mconcept refe rs to pe op 1e in it iated du ring odd
years. Those:>.cdd years were as soc i at.e d \vith mi sf cr t une s 1ike

death befalling ne~phytes (Kerre, Waluchio, 0.1 1991).

Esikumenya was also believed to cause confusion in the naming
of ase-sets. It did not allow even & year to expire before
a new initistion period or age-set startej (Muse, 0.1, 1991).

These bad attributes of esil~umen'/a spread to the entire
Aba t achon i and Babukusu. Hence it is c laimed that under Sud i
larnac hanj e. cf 8:d:ul',usu,both Abat achon i and Babukusu reso 1ved

agai~st init~~ti~g their ycuth in odd years. This resolution
~C'nC'2quent i y ence d t h"? hi the rto annua l rat u re of in it iat ion
('<r,IA,'pc/t!ZA.2/21/1/1). Since: t.hen 'i n t t iat ion occurs only in
even years.

All people ~reviously initiated in odd years were grouped
together w~th those of even years. For instance, 1899 and
1900 com~ined into 1900 age-grade while: 1901 and 1902 formed

"'- t-.-- :;tualised initi~ti~~

1902 +n t t iat.ion .J.ge-gr-ade. And from 19,,:,2 onwar ds , initiation
seasons too~ place only in even years. This resolution passed
by Tachon i and Bul~usu e 1de r s pe rme at.ed to a 11 areas whe r e
their pe~ple stayed. Hence, initi3ting the youth during odd
years en~edin 1942 and subsequent initi3tions were performed
in 194,,1, 1946, I,·,'194 8 and pro ce G ,j.2din that 0 r de r 0 fey (? n Years " ~~!
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1 n orid )'02 ::11-S OS ;:'1 t a boo t ha t COlli r:! no be accornmoda t ed . The
cnnccptll:ll-is.'ltiGn in 2"1 W::1Y n f f cr.ted (;c1;:1 numbe rs ill gener:.11.

e ldo rs mostly et-'COllra':;2dtheir r>::;or::l,~, t.o send cattle whc se
nurr be r was eve n . Indeed, if th,:;} tc t.a11ed seven in number
thos~ cattle wc~ld be rejected becauso seven as a number is
t~G mos~ U~3~raptEd odd !lumbar ~~~rJ Abatachoni. However,
othe r Jae nuribe rs outside 'i n i t.i ati on we re no t r conne ct.ed \'/ith
the err:~cdimc~t: of Fsi~ume~va. Hence 011 same occasions they
were as are row accerted withcut any ill feelings.

Eq~2l1y a~~ectcd in fi~irg initi3tion periods were
~0nths. W~ile prov~c~:lj i~ was the a~ai'ability of food that
determlred, from 1942 the presence of ~estern education became
a~othar d3ter~iring fz.ct:>r. T~e Month of August became set
azide for circ~rr:rision and December for okhuljchana. This
rationale ste~med from the fact that April, August and
DccGm!Jer- we re school hol idays. Aba t.achon i accordingly used
A~ril f r pl~nting and weeding crops which were used for food
during init~ation months. Such schedule of initiation
con tt nue s to tr.is day.

r. 7
.j 4 . Colonial Period:

I
I

i:
. !.L

..r .....+,... _I ...•.-.""'\..;
'-.h a \.-.:1 •... r ' II i •
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es tab 1 i sh d .nc r l.ot c whe r e i ndus: t ri a l l y manufactured goods were

~OUgl-lt (KNA/PC/~!ZA/ 1/7). Such goods i nc 1uded hoes, kn i ves and

These goods so much att r ac t.e d Af r i can customers

t h ~l t U',e i I) d i, (:'ri 0 u S S OJi t Ii i 11G i r IJ LI ::..t ," s u f f E.:red fro rn t Ii e 10 S S

of buyers (Yinungilo, 0.1.1991). -lence the number of smiths

declined as the demand for factory products grew. Markets for

H.E: f ac t or y products appe a r e d at !vlala.k·isi in 1909, Kimilili
-

in 1929, Bungolna in 1926 and Br ode r i cl, Falls (now Webuye) in

• •:, ') Q.:J_ .....(n~A/C2/r'4!~. 3/ ~/3; t·1a:,·jla 1982:210) .

Peo-li::- fr&.::qucnted th8 above markets to purchase hoes for

i 1>:: 1uded ma iz e and other
"

e/otlc =rops introduced by colonial ~~minstration. Those hoes

had broac~2 r b 1ade s t han those of ind i genous ch i mbako and

eb i s i l j . Knives were used in the cutting of meat,

slaushtering and skinning of animals while machetes were used

for cutting trees and clearing bushes. These implements were,

therefore, w ide l y useful in facil itating farming and other

domGstic activities.

Howeve r , factory p r oduc t s di d not fi nd acceptance into

in i t i a t ion rituals easily. Indigenous smiths continued

manufacturing implements used in ritual pe r f orrnance . Thus,

circu~cis'on knives, ama~alo; jingle bells, chinyimba; types

- .., __'.'.~_.::.;.:J Ciii-J sickles,bisili, •. f POl nts and
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would appear th3t values pertaining to ritual performance not
only ensured continuity in indiga~ous smithing but also
symbol ised some form of resistance against Western values
bet.wean 1895 and 19~~6. But as a rqucd earlier, militaristic
values during this period were on the decline.

Fu rthe rmo re , sm iths sta rted charg ing money for the ir
products. Instead of barter which had prevailed in the pre-
colonial era (Wandibba, 1985:31) money gradually became the
main means of ex chanqe . Thus, indirectly the \-'/esternvalue
of currency became the driving spirit in the manufacture for
initiation rituals.

With the introduction of machetes and hoes, elders found
it easier to clear bushes creating room for farming,
homesteads and pathways providing accessibility between
significant areas of village 1ifo. Some routes led to the
sanctuar ies of eb itab icha. Such routes enab 1ed elders to
choose central places for their ebitabicha which accommodated
greater numbers of people at one session than before. In
essence, more clans j a ine d togethe r for the in it i at ion of
ritual counselling and blessing than in· the pre-colonial
period. Hence, there proportionately emerged fewer ebitabicbE
accommodating more clans at single sessions than before.
C:T'':c:]uenl~'j -+:henee d for srn it.hi r.r; p roduc ts in initiations
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5.8 Tachoni Concept in the Colonial Period

A combination of factors during the colonial era drove
Tachoni elders to insist on being identified by the colonial
administrators as an entity with their own chief. One of them
~...as the colonial behaviour in appointing chiefs from other
communities to rule over the Abatachoni. Similarly, other
neightcuring communities like Babuf\usu and Abakabras were
pet~tioning the colonial administration to appoint their own
eh ie f s instead of bei ng rul ed by those drawn from Wanga
(I<NA/DC/NN.3/3/1, Were, 1967b: 177-183). Also, there was
rea'."al'Gnin·::iof t he pecple's sense of unity. Hany clans
usually assembled todether in their functions of initiation
ritual counselling and blessing. The elders now argued that.
all those clans who went to be initiated in esitabicha should

e granted U18 ir own 1ocat ion known as Tachon i (vlekesa,

Masinde, O.I, 1991).

To pursue their demands, the elders drew members from
Webuye, Kimilili and Lugari who formed what later became the
Taehoni union. Thei r argument was that all peop 1e .~
initiate thair youth in esitabicha should get a location ta
be presided over by a chief appointed from the community.
Here, as ar;ued in the other chapters, the name Abatachoni was
preferred b2cause of its association to esitabicha and not to

··1·

t1G di~lcc~ ~f Olutachoni.
~cl:nlallS~, ~~e argument was rej2ctcj (KNA/DC/EN.3/1/2;
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KNA/DC/EN.3/5/1). Hence, the demand continued up to 1960 when
a location W~5 created under the name of Ndivisi which covered
I-If~atis now known as Webuye d ivis ion. Howeve r, it was made
clea r t.hat tilt:appointments of assistant chiefs were not to
b2 based entirely on Abatachoni. This location, though, left
out those Abatachoni in Tongaren, Lugari and Kimilili areas.

Perhaps the point of misinterpretation on the side of the
colonial admi~istration lay on the word Tachoni. Right from
1934 up to 1960, it appears the administrators saw Abatachoni
only from a linguistic point of view. In that case, the term
Abatachoni was used to refer to those who spoke OlutacQonj.
But as this re~earcher found out, there ~~~S. ~c it i~ the
case today, those who spoke mainly Lubukusu and yet considered
themse 1ves as Abatachoni. Here, therefore, the concept of
Abatachoni transcends the frontiers of dialects and focuses
on the functional significance of initiation rituals. There
are the cognitive and speculative values embodied in these
ritual practices which take overriding importance in
determining who Abatachoni were or are.

5.9.0 Role of Christianity on Hovement_of Initiation Rituq]
Concepts 8etw8on 1895-: 1046-,-

Christianity among Abatachoni was first introduced by the
Friend;:;.Africa Industrial Hission (F.A.I.M) in August 1913.
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Lugulu, then known as Kitosh was its f i rst station (KNA\
DC\NN\3 1). Dr . A.B. Astock and t-1r.J.W. Ford were pioneer
miss i oria r j e s at Lligulu between 1913 and 1920. About this same
time, the F.A.I.~-1 established another station at Malava in
Kabras. At this latter station t--1r.Chilson was among the
pioneer missionaries. These two stations later contributed
to the inception of others at Bokoli and Kamukuywa in Kimilil;
d ivis ion 3. S V>iell 3. s L I J k h0 k h0 in L i:'J L1rid ivis ion.

poSsib 1e, the F.. .I . ~·1 m is s ion a r ies r ole in Bu 1 uy ia cau sed a
let of i~tG~fGr0nCC in the cultural way (Mwenesi, 1980:163).

following discussion demonstrates,the F.A. I..M
missionaries were partly instrumental in the introduction of
Western values into Tachoni ritual concepts as was the case
with the other communities of the Abaluyia in general. In
going about this, the F.A.I.M m1ssionar;es employed
Christianity and Western education as the main vehicles for

"

transmission.

One of the values condemned by missionary teaching was
the ind~9GIIOUS rnct hod of initiation. It was denounced as bad
and sinful (KNA\E.A.Y.M,F\170\80;KNA\E.A,Y:M\20\80). Hence
mi S8 iona r ie s d is rcqa rde d it and u rqe d young boys who were
ready for initiation to go to hospital for c i rcurnci s t on .
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5.9.1 01upGO

01 upao in Luy i a 1anguage usua 11 y means timber. But

s t a r t ino from about the age - set ·of k i kwarne t i 1912 - 1922

onwards, it ac qu i red another mean i ng wh i ch was 1 inked wi th

initiation among Abatachoni. and other Luyia communities. It

symbo1ised a special form of circumcision in Buluyia. Centres

r e spons t b t e for the rise of this concept in Bu l uy i a l,oJ2!8

mainly at Lugu1u and Kaimosi.

Oral accounts of Abatachoni maintain that early converts

lived at Lugulu (alao known then as Ws Ford, after the second

missionary at the station). They included Petaro Wanyama and

Yoharia Wandabwa. TIl rough t he se ea r 1y conve rts , Ch r 'i s t i an

missionaries enc cur aqe c ,:/,:'ung nc.y s to shun the indigenous

c i r cum ,: i G ion a 11.:1u" cap t the h0.3 pit a 1 0 ne . Those who hoeded

the message 1,,Ie r e taken to e i tiler Lugu 1u or Ka i mas i where they

we re c i r curnc i sed by DI-. Band. He was the on 1y doc to r who

circumcised all those initiation candidates who went to either

Lugulu or Kaimosi. His station was at Kaimosi. In order for

him to circumcise at Lugulu, special ~rrangements were made

(VNA\EAYMF\162\SO).

Arn 0 n G the Ab C:i t CIc h 0 n i, i t was c 1aim c; :! t. h CI t t h(~ 'F i r,3 t

initiation c and ida t.e was c i r cumc i s e d in hospital in 191-t.

Behleen t.ha t year and 1917. G f ev. othe rs f o 11 owed su it, The

initiation c and i da t e s l.:..} on a ..ioode(1 t.ab l e altel f3C2d upi;::u-ds
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before the doctor circumcised them. The doctor cut off only

a small portion of tl e prepuce contrary to the traditional

0~p0ctation (Kusimba, 0.I,1991).

Generally, hospital circu~cision appeared as a

disappointment to lhe stalwart supporters of the indigenous

va 1ues du ring that second decade of th is centu ry . In the

first place, it violated the standing position which was

3pproved for brave men and instead allowed boys to be

c i r curnc t s e d when 1yjng down 'l ike women or cowardly men.

Secondly, the area where the prepuce was cut off seemed to

fill up again slowly. This deve1opmc:nt lias embarrassing to

both the vi ct i ms and the i r parents. Hence, as a form of

'initiation, hc sp i t a l initiation was despised (Kusimba, O.I;

1991).

To c r own ita 11, the name Q.lupao was co i nf'Jd t.o des i g(lata

t.ho s e circumcised in hospital. Whenever r t was use~, it.

smacked of d i 8g race and condemn at ion. Consequent 1v , there

elmerged a conf 1 i ct between the i nd i genous' method - of

circumcision and a hospital one. As Ogot (1972:134) argues,

whenever such conflict arose, the indigenous method won. So

in 1918 the victims of hospital circumcision once again joined

the unc i r cumc i sed and p repa red for c i rcumc is ion in a

traditional way. When this was taking place, there was nobody

Ivh0 \ Ion t t 0 LIl 9U 1LI for c ire umcis ion . !\ 11 i nit i at ion
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candidates seem to have opted for traditional circumcision

without exception (Kus imba , O. I, 1991).

As a consequence, pi onGe r cor.ve rts went to I<ai mos i to

demons t r at.e to Or Band wl")E!t .they t e rrne d as the Luy i a way of

circumcision. Soon after, other initiation candidates went

to Lugulu and I<airr,osi for hospital circumcision from 1920

onwards. Dur inq that time, it is claimed that boys began

standing when being circumcised. Furthermore, it was stated

that the area whare the prepuce was cut off became

proportionately larger than in the preVlOUS years. Thus, no

portion of the foreskin attempted to 0,1'::8 ag3';,") c ov cr ':I!t~

glans. Hence from 1920 onwards, those poop l e arnor.q A.ba.L.!,~·.h:.Jl!

who were: circum~isGd in h03pital did ~ot experience the stigma

of be in c i r c urnc is e d twice (Kusimba, 0.1, 1991).

Even with the above modification, the concept of olupao

di d not di sappear. Instead it spread to a 11 areas of

Abatachoni and other Luyia communities. This, however, did

not deter converts from going to hospital for circumcision.

Indeed, an increasing number went to both Lugulu and Kaimosi

for the r ita. As a resu 1t , tile r e eme rged two ways of

initiation among Abatachoni. The ones circumcised

traditionally we r e identified. as those of homo, .t.9yin.9.Q,

while those who went to ho sp i t.a l as t hos e of "t imbe r ", ba

01 upao, respect i V0 1v .
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Whereas Ylngo symbolised a brave and manly manner of
circumcision, olupao, on the other hand signified a cowardly
and womanly one. For choosing hospital circumcision, those
of olupao could not be initiated in the concepts of esitabicha
and yingwe. Elders who were custodians of the above values
refused the olupao neophytes such initiation. To this extent,
Abat achon i who were circumcised r n hospital were, in the
colonial days, considered as second rateS (Ke rr-e, O.I. 1991).

Some Tachon i converts, on the other hand, vo 1untari1 y
rejected initiating their sons in the rituals of esitabicha
and yingwe. They contended that these traditional values were
sinful and unprogressive (Yinungilo, o.r. 1991 ).
Consequently, such members were eschewed whenever important
matters arose among the community. This was because it was
the conception of many elders that people who were circumcised
in hosp ita 1 cou 1d not competent 1y add ress a gathe ring of
elderly men. In the eyes of these e 1de rs , those of 01 upao
were considered uninitiated, abasinde (Mulama, 0.1. 1991).

Furthermore, people who were circumcised in hospital were
barred from preparing uncircumcised boys for indigenous
circumcision. This attitude emanated from the belief that the

Q'But from the 1960s oruva rds , < ust.odi ans of the two concepts
traduced a fine to be pa id by those who v/e re c ircumc ised in
;pital before being initiated into those values. This, however,
j not end the st igma 0f .Q.l.ill2a 0 . It t rail 9don e intool d age.
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role of hospit~l initiates would instil fear and cowardice in
the initiation candidates who would eventually flinch during
the ac t ua 1 c ir cumc is ion. Howeve 1-, whethe r such p rej ud ice
stemmed from historically proven incidents could not be
confirmed. Therefore, one can argue that the conflict of the
two camps was a crystallisation of two different world-views.
One section demonstrating a traditional African wold-view and
the other a world-view which was tinged with Western values.

It appears that it was not only among Abatachoni where
those; circumcised r n hospital we re treated w it h contempt.
The same concept of 0 1LI[J30 \-135 ev pe r ienced in many other
communities of Bu luy i a (Naridwa , 1983:86). Even in Zambia,
among the Ndembu people, Turner (1967:102) states that men who
were circumcised in hospital and not fully initiated in
orthodox bush seclusion ritual were chased away.

In conclusion, the colonial situation created an
environment in which colonial administrators, Arab and Swahili
traders, Christian ~issionaries and their agents introduced

!

new concepts that spread into initiation rituals of
Abatachoni. These v a 1ues 1ed to an en 1arged sea 1e in the
usage of esit~bicha, age-grade, initiation nomenclature
systems and the art of smithing. Furthermore, the concepts
of olupao and ~sikumenya greatly influenced the thinking of
Abatachoni during and after the colonial era.
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C:·IAP rER S IX

In concluding this work, we shall give an ovQrview of the
preceding chapters and eventually end with some
recommendat ioris for a further undertak ing. Throughbut the
study, the~ t.he o ret ica 1 pa rad igm of structu ra 1 funct iona 1ism
has been profound 1y usefu 1 . Th is is because its tenets,
especially _hOse ~ostulated by Victor Turner, afforded us with
apt models well equipped to analyse initiation ritual
concepts. Victor Turner's approach of studying rituals by
observ ing the fou r obse rvab 1e stu rctu res has been c rue ia 1 .
For, as the study unfol ded, each of the four- st ruct.ur-e s :
symbolic structure, value structure, purposive structure and
role structure were harnessed to unravel the history of the
dispersion of social concepts in initiation rituals among
Abatachoni.

In specific situations such as in the detection of the
spirit of circumcision, obusebi, and that of smithing,
obwiranyi, the observable structures were analysed under the
c,ategory of redressi ve ritual model. When the changes occurred
mainly in the v~rious initiation ritual stages, however, the
lif~ -c~isis tit~al model became useful. Therefore, by
tactfully relying o~ either redressive or life crisis ritual
models, we have analysed the historical dimensions of concepts
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articulated ln initiation rituals.

\I-/o,-I-,ingwithin the framework of the models, we have
argu d that conc op t.s ingrninpd in initiation r i t ua ls among
Abatachon i played a cent ra 1 ro 1e i.n shap ing the commun ity ,s
world-view during the period under study; 1750 and 1946. The
history 'Of these concepts dates from time immemorial. For
instance, t~e concept and practice of circumcision is claimed
to have started when Tachoni ancestors were ln Misri.
Gr~duall~, the concept developed both in the manner of ritual
practice and pe rccp t ion . Instead of the crude implements
which were used in the initial period, the subsequent years
ushered in better and more suitable tools of ritual operation.

The study has demonstrated that when members of
Abatachon i inhabi ted gene ra 1 areas of Sir ikwa, Senge 1i and
Mbayi, the practice and perception. of initiation was
broadened. For the Tachon i ancestors not only underwent
c i rcumc is i /I but a lso acquired the art of being circumcisers.
The first clans to have circumcisers among Abatachoni were,
therefore, Abahabiya, Ababichu and Abakamukong'i.

Furthermore, the concept of esitabicha was introduced at
SeJ:jgeli from whe re it spread to the general areas of Sirikwa
and Mbayi. In all the ebitahicllB (pl) at the above places
members from the clan of Abakusi provided initiation ritual
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priests, ab2.biti, to preside over the ceremonies.
argued that the introduction of ebit3bicha provided a name to
the Tachon i commun ity who we re st i11 a Ka 1enj in spe ak ing
peop 1e. Con se querrt 1v , the concept and p t-actice of es it::.bicha
gt-eatly influenced the wo r ld+v iew of Abatachoni dur ino the
pe riod undo r study and beyond.

Concerning the concept and practice _of okhuli~hQn3, the
study has demonstrated how it started and deve loped when
Abatachoni ware at Mwalie and its environs. Members from the
clans of Abamaywa and Abamweya introduced the concept of the
1 eopard , y inq\-J9 . Yi ngh'_~ was in it iall y used 1n the post-
circumcision initiation rituals of female neophytes. Among
male initiates, however, only those born singly, abatelwa Cpl)
without any sisters and brothers were initiated into it as a
way of insuring their future prosperity.

\
It was the process

of initiating the youth into yingwe that was known as
O!dlL! 1 ichane. . From being a p re se rve of f erna le s and a f ew
males, the concept later spread also among general male post-
circumcisions initiation rituals. Those who underwent this
f ina 1 r itua 1 ac qu ired a new status of adu 1thooa, and more
responsibilities.

It h ~s a 1so been shown that the ol~hu1ichana wh ich It/as

o rig ina 11 Y c iHT i(3d (,1Itat n igilt u 1t imat e 1y -co v ere d bot h
daytime rituals and n i jhr ritual functions in the homes. This
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spread of okhulichana was a way of healing rifts that emerge~

when those who underwent okhu 1 i chana 1cokec down upon others

who stopped after the rituals of esitabicha.

8mithing was discussed as it contributed to the

dispersion of initiation ritual concepts. The study pos its

that several :lans v Abatachoni picked up the art of smithing

when they were at 8enge 1 i and spread the pract ice to t he i r
I

kith and kin. Notable smithing clans identified included

Abahabi~'a, Abaluu, Abayumbu, Abawande and Abachikha cluster.

They forged implements such ~s circumcision I<nives, amahalo;

jingle bells, chinyirnba; bangles, ebitili; an-ow-heads and

s~ears, all used mainly during initiation rituals.

Additionally, we have argued that the concept of

circumcision, esit.abicha, yingwe and ol<hulichanc~ ar e symbolic.

The symbolism engrossed the initiates' sense U·;' ii!jl i t ar ism.

This m i Li t a r i e t value was experienced t n the ordeals an

initiation candidate incurred, the pa t n the initiate felt

during the actual operation and the igour and torture he was

subjec ,ed to during t.r.e entil-e period betvl8en his circumcision

and t.he final oroce s s when the initiate c arne out of seclusion.

Furthermore, agricultural. pastoral and reproductive values

we re symbo 1 i sed in both eb i tab i cha and okhu 1 i chana. Here,

Turner's theoretical paradigm with its symbolic and value

s t r uc t.ur e s was very useful. Th r ouqh such pa rad i grn. the



183

spread of okhulichana was a way of healing rifts that emerge~
when those who unde rwent okhu 1 ithana looke c down upon others
who stopped after the rituals of esitabicha.

Smithing was discussed as it contributed to the
dispersion of initiation ritual concepts. The study posits
that several :lans OT Ab~tachoni picked up the art of smithing
when they we re at Senge 1 i and sp read the p rac t ice to the ir
kith and kin. Notable smithing c lans identified included
Abahab iy a , Ab a 1ULl, Aba yurnbu , A bawande and A bach ikha c 1uste r .

They forged implements such RS circumcision I<nives, amahalo;
jingle bells, chinyimba; bangles, ebitili; arrow-heads and
spears, all used mainly during initiation rituals.

Additionally, we have argued that the concept of
circumcision, esitabicha, yingwe and okhulichan~ 3re symbolic.
The symbolisfu engrossed the
Tb is militarist value was

in it iates' sense of
experienced r n the ordeals an

the initiate feltinitiation candidate incurred, the pa1n
during the actual operation and the -lgour and torture he was
subjected to during the entire period between his circumcision
and t hc final p roce ss when the initiate c arne out of seclusion.
Furthermore, agricultural, pastoral and reproductive values
we re symbo 1 ised in both eb itab icha and okhu 1 ichana. Here,
Turner's theoretical paradigm with its symbolic and value
st ructu res was ve ry usefu 1 . Th rou ah such pa rad igm, the
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centra 1ity of the above symbo 1sin dec iphe ring the pre-
colonial world-view of Abatachoni has come out.

On age-sets, we have argued that Abatachoni borrowed the
entire eight from the Kalenjin community and adopted them to
the Luyia language at Mwalie and its environs. The koronkoro,
kipkoimet, k ap la lach , k i rnnye keu , nyonki, maina, chuma, and
s awo we re t rans f or rned to 1\010n9010, k i kwarne t i , kananachi,•
kinyikeu, nyange, maina, chuma and sawa during the proceSs of
bantuisation. In essence, the interaction of Abatachoni who
were mainly a Kalenjin speaking community I'lithBantu groups
such as 8abukusu, Abasamia, Abawang~ and A~akabras was
respons ib 1e for the above 1ingu ist ic changes. Herein lies
the role of neighbours to the spread of concepts in initiation
rituals. .~ge-sets and age-grades were not only useful in

guiding us about p re+co lon ia l da t es , but also provided very
important landmarks to past historical events. For instance,
thoir historical dimension is e~ident in the ko10ngo10
I<.hu rllnl/e age- 9 r ade \·,hich evokes the 1egendary and destruct ive
bebc: so rperrt t ha t terrorised people and animals in the early
part of the nineteenth century.

The linguistic change not only transformed age-set and
age-grade nomenclature but also other cosmological concepts
such as sangaya 2nd chebutalang'i. These two concepts had
their semantic and symbolic structure affected. As it has
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been elaborated in the study the or i g i na 1 concept of God,

Chepta i1 e 1, was transformed to that of 1 ion, eta 1ang' i . We

have argued that the change probably emanated from the Bukusu

influence on Abatachonl.

Moreover, the interaction between various Tachoni clans

on the one hand, and thei r nei ghbours, on the other, was

responsible for the dispersion of concepts wrought ln

initi-tion rituals. Such concepts as the art of smithing, the

art of circumcision, -i n i t i a t icn ritual priesthood, obubiti,

the con c G pt s 0 f E..-" ita b i c ha , y i n9\-/e a I-I d 0 I.hu 1 i c I) ,~nasp r e 3.d as

a cons.e quenc e of the interaction of var io,. , ~JrC"ifJ;,;,•.,,;i:hin

Abat.achor i 2.;""',deven to thei r nei ghbours.

Hum-n agency h&s been crucial in facilitating the

movement. When rr.ernbe r s from one reGion moved to s e t t l e in

alother, they introduced their values in those new areas. But

where they we r e a minority, t he i r values lA/ere lost due to the

influence of t he neighbouring communities. Some sections of

Aba 1ULI and Aba c arno have been adduced as ex amp 1es of those

clans of Abatachoni who lost the practice and perception of

certain ~alues in initiation ritual concepts because they were

a minority sroup among Abakabras.

The study nas illustrated t.ha t t he easterly direction

whi ch char ac te r i scd the Tachoni miqr a t io.: and tl-,eir
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080g raph ica 1 locus from Abawanga a 1so earned Abatachon i a
name; Abe.kwe . Abekwe means those of the east. The east as
a concept is profound in the Tachoni initiation ritual
practice and perception, Therefore, the east in the cosmology
of Abatachon i is vita 1. By th is demonstra t ion, the study
clearly vindicates the premise relating to the role of the
human and natural environment in the movement; of v a iue s
reflected in initiation rituals of Abatachoni.

The facet relating to the enlargement of scale came out
in this study. For instance, the notion of the east, yikwe,
not only referred to the direction of the Tachoni movement,
but also connoted the historical connection with Abatachoni 's
nr ev t ous habitation at Sirikwa, S6ngeli and Hb ay i . In

addition, y i h'le consmologicall/ reflects the members
observance of their initiation rituals who se origin is in that
easterly direction.

We have arGued that the colonial situation led to some
of the values contained r n the initiation rituals being
distorted. \','r, ite m is5 ion a rie s d iS COli r3 <J e dAb a~achO~;i and
t hc i r ne iqhbour s from initiating the youth in tne ~:ldi(pt)oUS

mMnner and advocated for a Christian and Western style. This
ent3iled tc:..kir.g initiation candidates to hospital for

, ,.
C 1 r c L,me 1 :::;1 [, t1 . To ac h ie v e the i r goal, m iss iona r ie s coerced
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those male1 pupils who e nr-o le d in their- s chc-o ls t o D.,;

c i rc.urnc 'i s2d 1Ii hospital and r0cE:ive

c i rcuo.c rs t on initiation rituals if they vlere to con t i nue
1e arn inu 'j Il t.l.o s.e schoo 1s .

was c t rcumc t se d in ho sp it.al , t he re emf. ged i..1 te rrn clup:,c" to
designate them.

Age-sat and age-grade nomenclature did not escape Western
i

influence. It has been articulated that with mor-e impact of

Western formal e duc at ic.n, t.he indigenous classification got
distorted by the result~nt usage of Christian calender years
to denote people's dates of initiation. Furthermore, age-
grad~ nomenclature reflected colonial activities. For G.-amplE:,
1898 was known as sawa misiko to evoke the African oppression
and coercion into carryng goods, mizigo for either Swahili or

day Trans--HzGia district.

This st~di ~as illustrated that in the colonial period,
elders of Ab ..•t act.on i , and Babul.u su re so lve d dgainst initiating
their youth during odd years. Odd year initiations were known

The corice p t ItJ'::"2- rl'-'9ct t ive ly cons ide red by
e lde rs o f the abov e communities. Hence from 1942, initiating

f

'Fd,.l:,12 ,'Il,pil::.. i'!2I",; n .t , 't, ,·~_,-Jil-'~ tv CI,r'i...;Li,;(, rlll~:~J·)IILlI k~,
:.,LiPPo :2 t.: J L oJ l.~n j G /- 9 0 ~ 1 -i ;J ( i ~ L~, .•/
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the youth during odd years was stopped. Since that period,
initiations have been carried out only auring even years.
Furthemore, the attributes of militarism in initiation were
less emphasised during the colonial period. In their place,
increasing importance was attached to sending children tro

school to learn Western education.

The study has strong 1y va 1 idated the work ins premi ses
which were identified in chapter one. Through the role of
neighbours at all stages of the dispersion of social concepts,
became evident that Abatachoni's practice and perception of
certain values were effected. The age-set nomenclature, and
the transformation of Cheptailel to chebutalang'i are cases
in point.

The no iqhbour s ' inf1uence on the one hand, and clanal
influence within Abatachoni themselves, on the other, further
validated the premise which deals with the process of
interaction in the spread of social concepts. In essence,
th is process enab 1ed in it iat ion ritua 1 concepts to sp read
among iarious sections of Abatachoni and their neighbouring
communities. In add i t.Lon , the or oce ss of interaction equally
validated t~e ~~m~n factor in the movement of ideas. Finally,
tI", .~ p re IT!is <: :'1(t ic u 1 a tin CJ the po sit ion 0 f the nat u r a 1

en i ronrr.en t because of the significant
contributio~ of streams, soil-texture, flora and fauna to the
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dispersion of concepts reflected in Tachoni initiation
rituals.

The historical manifestations which emereged were a
process that operated under the structural functionalist
paradigm. Though~he paradigm had its own limitations, Victor
Turner's version off-loaded them. ThrouGh his 'field context'
approach which he defined as a process and configuration of
changing and developing elements (Shorter, 1972:140-14i), the
structllral-functionalist paradigm was energized to cater for
time ch",nges. He r1 C e , t his fa c i1 itY \~.';r;r~1 n t.h a ~~c r~;Ii1 ~~if!

f ru itf u l1y gu ide d t his st ud Y to del ve -i 1""1 toe o.KeD t. s 1·.~
I.

initiation rituals among Abbtachoni.

To conclude, therefore, we argue that the study has shown
that social concepts in initiation rituals among Abatachoni
were a crucial reflection on their world-view. Their social,
economic and political values were mirrored +n the above
r itua 1 concepts. For instance, the pre-colonial initiation
ritual manifested a different world-view from that which they
embraced during the colonial situation. Though the time limit
in this study is around 1946, we would recommend for future
re:c~rch0rs to examlne the colonial and post-inderendent
period with a view to demonstrating how concepts contained in

.- -initiation rituals a f f e ct.ed the community's co srno loq i ca l view.
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APPENDIX III

QUESTIONNAIRE GUIDELINE

A. Background Infor:.mation

(i )

( i i )

(i i i )

(iv )

(v)

(vi)
(vii)

I(viii)

Name cf infcrmant
Ag-.;

Educa"'-ion status
Occupation
Clan
Clanal praise names
Significance of clanal pralse names
Origin of praise names

B. Clanal Histon'
(i) Give brief history of your clan from the cradle land

(ii) \.I/hat ev ent s happe ne d t n t he migr-ation of such a
clan? Estimate the p2riod,

\-II"!:-. + i,r~c rt -'J. t 1=.1L't::::e s rli d the mernhe r s pass th rough?

\"h::-JO d i j the'> encoun t or en the way?



(v)

C.

(i)

(i i )

(i i i )

( j v )

( v )

( v -i )

(',i i )

209

Identify the place and the period when the encount&r
took place.

Circumcision
When did the concept of cir:umcision occur to your
clansmen? Explain.

Why did the clansmen embrace the concept?

\,1112 r e \';2 r e ' jell r c 1ansroe n stay ing when tr,E:concept
WaS c.d-::pted?

Did the ne i qhbour s of /ou,- c lan srnen at t ha t time

have the s~me concept? Expl~in.

Did 0irls start practisingboth boys and

UI<:;; <';1.c(,unL~'ed o t he r 1.1< ...:01--1<:: who never pr ac t ise d
t~e ritual? EAplain.

<-•• bout circumcision from the earliest time up to the
p ('c S.:.; 11 t ? ( F i :-st S i. 2 you r 0 H n c"~:'e ,- ie 11-':. e and &. 1so
LlS2 wh:.::t j': 1I '-,C:-:I;-d from your member s )
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(ix) Do you have circumcisors in your clan? When did
you have the very first ones?

( x ) How does one become a circumcisor? Explain.

C-: i ) I., t.l ...: .ut of c it curnc i s ion re cpcc t ed? Ex:p 1a in.

(,<1 i ) Do jeur circumciso~s operate in other regions?
E"plain,

D. Smithinq
(i ) Does your clan practise smithing?

( . , )
111 If so, when and why did the practice occur to your

cl arismen?

(i i i ) Where were your clansmen staying when the practice
first struck them?

(iv) Who were your neighbours when this concept struct?
Wer~ they practising smi hing? E~plain.

(/ )

(v i ) E/p 1a iII thE: ,~:han9u)that' have tal, en place in the
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embrcced the practice to the present.

E. /;c;e--setSystem

(i )

(i i ) How many age-sets are in your clan? When did your
clansm0n start ha ing age-sets? Why did your
members adopt this concept of age-sets?

( i i i ) Where were your clansme~ staying when you adopted
age-sets?

(i v ) Who were your neighbours? Did they have age-sets?
Exp l a i n .

(v) What were the criteria on which an age-set was

(vi) Have thEse criteria been constant from the very

( v i i ) c.·.plclil:the changes that hav e affected the age-set
va 1ue s f rorn the very bes inr.ing to the prese nt .
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F. Sang ,/3

( ;) What is the origin of the term Sangaya?

( ;; ) What does it mean to your clansmen?

(i ;;) When did your clansmen first conceive of this
concept? Why did they conceive it?

(iv) Wh~re were your clansmen staying when they first
conceived of the concept? \'11-10 were your neighbours?

( i) t -, • ch clans r.ave you co.ne in contact w'jt.h since
your first-anga)d? Do they erform it? Explain

G. Okhulii..hana

( . )\ 1

(ii) When and why did it start amon your peopl~?
Whe re ~"'21-e they ::.t ay ing? \'1110 lie re you r ne ighbou rs?

E/ p .i I .
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(i v)

history. Mention the changes, p&ri0c1s
of the changes, reasons and places ,here the changes
occurred.

(v) What criteria governed okhulichana? How did they
come about? Have they undergone changes since the
time of t ncep t ion? E/.plain.

(vi) What other clans have a similar concept of
oHiUlichna with your c lan? How do you relate?

H. The Leopa(·d I Y ill:j\.,'""
(i ) \'/h r t r ole doe s the 1(;G P3. rd p 1ay 1 n init iat ion

r i t.ua : ....?

(ii ) \·'!hc·nIt/EtS the "1 eop a rd " conc.opt incorpo rated into
thes8 rituals? Why was it incorporated?

( i i i ) Did the leopard substitllt0 another value.: or
it was a fresh symbo l in the rit ua ls?

(iv )

( v)
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1.

( ; )

TI,cJ c::-,st, ';1/0

\1/ hat r olE: doe s t I-I ~ cas t p 1a y -j II you r c 1.::n?

(i ;) ~:l1 C " j i d your clansmen i ncor p 0 rat e the v 1ue s of the

GClst in t he i n i t t a t io., r it ua l s ?

(i i i ) VlhE.:r e vie r e you r c 1 L-1,lsrn.:.:n when the east was

it~c..Gt-porateG into t.r.e 'i n it iat.j on rri t ua l in your

cli:ln?

(iv) Why was the east incorporated into the initiation

rituals in your .lan?

(v) WIIO we r e your cl ns' neighbours when your clan first

incorporated the concept of the east into the

initiation rituals?

(v i ) Did your neighbouring clans also share similar

values about t he e a.st ? Exp l a in ,

( v; i ) \AIhie hot h E: r c 1 :-i ns h a v e s i mil a r vel ue s as you r s

attached to the east? How do thesE: clans relate

tc you?



J.
(i )

( i i )

( i i i )

(i'.;)

(v)

K.

(i )

( i i )

(i i i )
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\'later

h2tL is the role of 1tar in both pre and post

circumci~'ion ritual~?

When was it incorporatad into these ritusls? Why?

\.Jhere ~~c:re your clan~rllC:ll staying·t t hs f i r c t +;i'll~

vJate,- -a l ue s \'lar0 i.cOI-pOI-Clted in t.he initiation

r-itual:.?

S 'j .nil ..i r v ie it: s Q b0 ut \.v a tar- ? E-:p 1a in.

l'Il"lieh c t hc r c l an s make similar LIse of wa t e r in the

prE:- and ~0St c t r cumc i s ion initiation rituals? How

do ell relate?

What is the meaning c,r c:s'itabicha?

did the concept of.:1anyour



216

( i v ) vlhcr0 121-2 your clansmen s t ay in ; IJr E;n JOLI ar,C!'_:1rE..U

the concijpt?

(v) 1;/1 ich c lar.s were your neighbours?

(v i ) Did they have the concept of esitabicha? Explain.

(vii) E,.plain the developm0nts that have been made on the
concept of es itabJ.r l:1 from the t irne of the
acquisition to th~ present date.

(viii) the
':'.s i te,I.:. i l-,h~1; Hm-.J do U ,<1 re 1'lLI.-' y.,' i th you?

L. Obubiti

(;) 'What is the meaning of obubiti?

(;;) l+ow d~)es.j pe rsor, become an omubiti?

(ii;) Do you have ababiti t n your clan?

(;v) What;s their role in the pre and post circumcision
initiation ritucils?
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(v) vlhen ar.d from whe re did vou r c 1an srnen ac qu ire the
practice? Why?

l-/fiichOtl-,21-c lans per-for-m obut";_!.i? HOVJ do you r e lat e
If i t.l: them?

_ (vi i) Whi ch cl ar.s 'Ien;; your nei hbour s at that ti me?

(viii) OOd Hie} p ra ct ise obubiti?

M. Cheptai 121

(i ) Who 18 Chentailel? Where is the origin of the name?

(i i ) I/k..•t role does Cheptdil'31 play in your community?

(i ;;) When did yo~r clan incorporate Cheptailel into the
initiation rituals? Why?
Where were you staying at that time?( ; v )

(v) E~p13in the changing roles of Cheptailel in the
initiation rituals from the time he/she was
incorporated into the rituals up t o :tf-,t.: p re sen t

date.



( v i )

N.
(i )

( i i )

(i i i )
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Which other clans have a concept of C~eptailel?

How do you relate to them?

Nornsnclature

What was the role of aga-Eat nomenclature?

lS the s.oc i a'j J

L: t h.:) nomen c 1at u r 2 0 f the yo 1I t Ii aft e r i nit i Clt ion

d if f o r c.nt f r om ch i l dr.oc.d or infan.y narn in j?

E:-: ij1 :, i iI .

(iv) V/li2n did your clansmen a cqu i r e the practice o f

i ui t i a t ion non.e nc l a t ur u? VIf-.01--c.: L. the s our c e ?

(v)

( vi)

(v i i )

(v i i i )

\'/her2 v.e r e your cl ansmen stayi ng?

l'/hich clans were your neighbours?

Did they have the initiation r it ua l ;'lorr"l~ilc1d(l)re?

E/.plain.

1·'/hat changes have been brought about to the

initiation rituals since the time when your clans-

men a c qu i r cd ~II(' practice to the present date?



o.

(i )

(i i )

(i i i)'

(iv )

P.

( i i )

( i i i )

(i v )
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r'1aterna1isrn
Whbt 18 the meaning of maternalism?

What role does it have in the dispersion of concepts
1n initiation rituals?

When did certain concepts contained i.n initiation
rituals reach your clan through maternal
connections? Which were these concepts? What was
their source?

Trace the history of such concepts from the time
you r c 1ansrnen ac qu ired t.hernto the present date.

Information

~yhat are chi n y im ba. (j in9 1e bells) ,
(bangles),and ebitukhuli (rattles)?

ebitili

What role do they play 1n initiation rituals?

\i<Jhenwere they incorporated into initiation rituals?
Where were they obtained from?

\A/here vJe re you r clansmen stay in9 when you
incorporated these instruments into initiation



(v)

(vi)

(vii)

(viii)

o.

(i )

(i i )

(iii )
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rituals?

Why did your clansmen incorporate the instruments?

Which clans were your neighbours then?

Did they make similar use of jingle bells, bangles
and rattles? Explain.

Trace the changes bells, rattles and bangles have
Lu':d..:rgoiicfrom the first time your; c lan acquired
t horn to the present date.

Militarism
wha t are 1 ifumo (Spear), crlilan,xt Carrow-heads),
sword (lisakha or lihalo), and knife (esilotwa)?

What functions did they play in initiation rituals?
\'/flatothe r weapons were incot-porated into initiation
rituals?

When did your clan incorporate them into initiation
rituals? Why? And from where did your clan obtain
them?

(iv) v,/herewere YOlW cl ansmen stayi ng when they acqui red
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and 'i nc o rpo rat.ed t.he USe of weapons into initiation
rituals?

(v) Which clans were your neighboyrs?

(vi) Did they attach similar values '0 these weapons?
Explajn.

( v i i ) Trace the developments on these weapons from the
time your clan first acquired them to the present.

R. n-,e Soil

(i ) • What is the type of soil used in initiation rituals?
Why was it incorporated into the initiation rituals?

\

What was it?

Cii) Where were your clansmen staying?

(i i i ) ~vhich clans were your ne ighbours? Di d they use the
s oi 1 in 2.. S imil a r i"a y ? E x p 1 a in.

(iv) wha t othe r c lans Lise the so i l r n initiation
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C''-' .

(i ) What was the significance of the sun to your clans-
men?

(i i ) vlhen we.:. he impor t anc.e of the sur, incor oor at ed into

( i i i ) '.'Iheredid' cur c lan srner: get the value from?

(-iv)

( v ) \··1h ic h c 10.n s ~"ere you j- II e igh b0u rs ? Did the y h av e
the vo.lu2 of the sun incorporated in their
in it iat ion rituals? Exp la in .

ir.t.hoi r ~i-litiati()n r it ua ls? Ho\~ do you relate with

T.

(i ) Did your clansmen kill animals during initi~tion
ritu ls? Explain.

(ii) When did this start and why? From where did your
clansmen get this practice?



(i i i )

(iv )

( v )

u.

(i )

(i i )

(i i i )

v.

(i )

2?3

Who were your neighbours? Did they also slaughter
animals for similar purposes? Explain.

Trace the development of slaughtering of animals
from when it vias first incorporated into initiation
rituals to the present date. Where did your clansmen
~2t the practice from?
\,/k.totr.cr clans s lau-jh t.e r an irnals dur i n.; initiation
r i t ua ls? How do you r-elate with them?

Pluce of Initi~tion
Did your clansmen value where a person got initiated
from? Explain.

When did the hospital start playing a role in the
initiatiion of your youth? Why? What role did it
play?

Tr ac e t he h i st.ory of the places of initiation among
lour clansmen. Did t.he y v a lue initiations in
'J I-OUPS C r in ind i vi dua 1 hornes? \A/hy?

Payment
for circumcision, andsmithing,

O:~'"IU 1i ch: r~a i r-IE.'t ituted s irnu1t.anc ous 1y with the
int r oduc t i on of t hc ccnc.ept.s ? Explain. ~\Ihy was
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there payment?

( i i ) What items were used in payment? Why?

(i ;;) Whert: were your clansmen staying when the
introduction of payment was started?

(iv) Which clans were your nsighbours? Di~ they charoe
for circumcision, smithino and okhulichana?
E;.,p 1 a. i /I .

(v) Which other c lan s charge for the circumcision,
sm i t.h inq and ol,hulichCina? How doou (elate: v it h
them?

(vi) Comment on the history of payme nt.s. fO~lir_ic.lt-i(-n

introduction to the present. Show the locations,
tim2 a.nd circumstances surroundi~g the: various
phas~s of chcnge._

\, . [:I - -.--OL L."I 1 t-i«: 1w'o.

(i ) \~I-,atfunction doe s beer p la, in initiation rituals



( i i ) V/hE:n was it incorporated into the initiation rituals
and why?

( i i i ) Where were your clansmen staying? Which clans were
your neighbours? Did they also brew beer for
initiation rituals? Explain.

(iv ) Were there special pots for this brewing purpose?
E,.,p1a in.

(v) V/hat changes have affected t.he brewi ng of beer
during initiation rituals? Estimate time when

clansmen l'/e'!-€: stay ins _

(vi) wha t o t.her clans brew beer for in i t int ion purposes?
llow do you re l at.e w it h them?



APPEtmIX IV

Age-Sets and Age-grades Between 1800 and 1~e0 AD.
;::, •• $

Age-sets between about 1800 and 1900 AD cannot be rigidly
dated .• This 1S especially so in the first half of the
nineteenth century. It is argued that during this period,
certain calamities engendered postponements of initiations
sometimes up to three years. Thus, in this study dates based
on age-sots between about 1800 and 1900 AD are estimates. For
instance, the period from Rbout 1COO to 1810 formed kolongolo

age-set ); 1 8 5 0 - 1 ['cO (I~ J' a n oJ e C1.g ,3- Jet); 1 8 6 ~ - 1 f. 7 '2 ( ma ina age -
set); 1~74-1884 (churna age- sot); 1886-1 898 (s,-wa 3g8- set) and
1900 s t a rt.ed yet ano t he r cycle wi h kolongolo age-set. Each

A Sub-riiviqinn has two
consecut ive years. The two years form an a9E;-grade.

Beg inn ing \'J ith ma ina age- set onwa rds , dates are more
accurate than those of earlier age-sets.
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APPD~CI X V

A Dis[)~2'( -:f p., o'":'i"C"ticn :---ft ho Ln i ti a ti on PituRl (see attached

1. An Initiation candidate, omLisinde. poised for

circumcision.

2. A Special stick, omu5ukuni, thE initiation candidate holds

as shown.

3. The chief . .
c 1 r-: u mc 1 so r , operating on the

c andi da t e .

4. The c i r cumc is icn knife, I ih.s l o .

5. The one who fie 1p s the ch i ef c i r curnc i sor , omut i 1 i I ready

to hold the penis when tfie chief is operating the inner

tissue.

6. The ow w it h r''::hd.Jrc.J dust, '.,12. lifu, ke e n l y observing his

7. The eya-witnesses drawn at an angle so as not to obstruct

the re ade r from tak i r.s sight of t r.e entire viel «,



APPEt\jDIX VI

List of Informants:

Name:
•

.Cheruya Tito

Che t ambe :':a i kuma

Kapchanga Mutali

Kerre A. Nandasal~

Khat2te E. Ny~ngesa

Kibeu Maurice

Kibutuli Sit ma

Kofulo

Kusimba Joram

1(1-1<.. nusu vias i I\e

~fakhanu H. Bi nye ny 3.

r·lalcrr,o Sirniyu

t·1anguya Narnut a 1a

Me:.sibo Huyundo

t·i.J.s inde Esau

Hanycrore Dc,vid
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Date of'Interview

90 years 21 s t Ma re,l, 1 ~ 91 .

77 year's 9th April, 1991.

90 years 20th 1'-1arch, 1991.

e 1 ~ e a r S 1 8 h 1'-1a. r c h , 19 9 1 .

16th Man;h, 1'191.

44 years 21st ME.reh, 199J.

57 years 19th March I 1991.

91 years 17th March, 1991.

17th August, 1991.

85 years 7th April, 1991

~lst Harch, 1991.

73 ye ar s 22nd t"ar'ch, 1991.

78 y83.("S 5th t--1ay, 1991.

20th Harch, 1991.

39 y e a r s 1 7 t h M21 r e h I 1 9 9 1 .

80 :> e a r s It ~ ;·la~, 1:) J 1

78 years

7t hAp r i 1, 193 1 .

18th p.pr-il, 1991.

20th rb r -: 11, 1 9 9 1 .

:: G .I c·c. r -', leLf ,\,:;ri1, 19~1.



use R. M:;:r,.:;d~/"'11

M 'Jasarnc MuLa t i

Mwasame Pau c,

Naiveyi Josarn

Nalianya Makari

Nandokha Daniel

Nasong'o Nabwera

Ndala, M. Wehalamwoyo

t~dombi, Josephat

Nuru M. Kirui

S ichang i V. Wan:,! arna

Simiyu Andr ow

Singalaba M. Kachen.i a

Sirandula Jonathan

Sitati W. Namutala

Sc it a A. Husc:

Wafula J. Muliang'"

W31uchio Sa Buria

2~9

93 years

88 years

134 yeC1rs

80 years

88 years

79 years

67 ears

65 years

77 years

72 years

81 years

58 years

77 years

62 years

33 years

32 years

84 years

82 years'

77 Y8ars

1r·1r. tll.::;,:" Jit;d at t l.c e.ld ~',F 1991 after-
.301103 J ie d abr upt l y .

17th August, 1991.

21st March, 1991.

6th April, 1991.'

17th March, 1991.

22nd March, 1991.

16th April, 1991.

9th ~1ay, 1991.

20 t Ii ~~a r ch , 199 1 .

6th Ap r i 1, 1991.

20 h March, 1991

17th .4pril, 1991.

21st march, 1991

9th rv1a:/, 1991.

6th ~1ay, 19!)1.

17th MarcIl, 1991.

15th ~~arch, 1991.

17th March, 1991.

19th April, 1991.

13th Merch, 1991.

13th April, 1991.

10th Ap r i l , 1991.
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Wandibba Simiyu 7th ~-1ay, 1992.

Wangila :a!,aya 6,~ ye a r s 16th March, 1991 .

wany arna J. wach i 1angel 62 y e a r s 18th t~arch , 1991 .
\A!anyanyi P. ~:lduguYLl 82 years 18th Ap r i 1 , 1991 .

~'/aswa Hudson 50 years 12.th April, 1991 .

\<Iekesa A. Che nono i 82 years 9th May, 1991 .
~

Yinungilo Katame 66 years 9th March, 1991 .
'-----
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APP[}lDI X VI I

List of D~finition of Terms

In t he t),-:" 2ding char.t e r s , whenever a Tachoni term hac

provided. HOW2ver, it is convenient here to include Q list

of definition of terms of those words wh i ch at-e f re querrt l y

used in t~L diacussion of certain concepts.

(i) Conc0pts·c·.pr~ss0d in English language

Movement of soc ia) C.::OIIC.",pts- this express;')" r s ~,r,pl ic,i "'q

the fo 11 ow i 1\:) W~IYS:'

( a ) I t 1- c'f e r s tot hem a nn ::,r 1 n \</ h i c h con c e p t sin 'j nit i at ion

r i t ua l s ;;.1-"" t r ans f e rr e.J f r i..m une r e s i on or direction to

ano t he r by fj80ple whe move to l,eV! ar e as .

/
(b) It r e f e r s to the way 'In \/hich a concept Swills more

rnGcllling th(..1,-1 wha t it »r ev icus l y me an t . This latter definition

(i i) C,',ne.- ,",ts ;~:J'Dre;s0i in Luyi a 1i1.ngu5qe

Buluyi3: It is 3 term used to refer to the Abaluyia

Commun it y .

Chebc,t;;,lang' i :;I,i~..> is c, ritual wc.r d .h i cb emer'JGd f r orn

d ist0 ,-t ion of ,-:., ; 1:...: -
I "
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K'::ll enj i n I"iol~d mean i ng God. In the ritual

c.ont.e xt , h0~"E: e r , CIK_lltalansi si n i f ie s a lion

(S88 chapter four &00\2).

Esitabicha (pl. Ebitabicha): is a sacred pl~ce on an ever-

flowin river in a SW~IllPy ar c e ~,rlt;rG ;bai.,c.chcn'

carry ou t their post-circumC:1s'jon t n i tt t i on

r i t.ua l s by p~,lssinQ init'icltG:3 t.hr oujjh small huts

before be ing dipped in ~'~1ti::I- (see chz ot e r

t.hr e e ) .

Esisili (pl. Ebisili): Is a traditional hoe. It is small

wi t II a II a r r 01--J b 1 <.l d <::: • This II 0 e was us G for

\-Je.::di'-l(3 e l e.us i rre .

Ob biti: Ln i ti at ic.n r i t.ua l ur i est hood .

Okhubatisia: To baptise.

ol.hu l ichana : It is a po st+c i r cumc i s ion initiation r i t.ua l

which USh2(S t r.e y ou t h amor ; .'"t.ctEcf',onl i.vt.o

adulthood (::'8e ch6pter thr2t;).

,. t""l (II L.~t::d to r e f e r to the fi na 1 process of

po~t-circu~cjsion initiation ritu~l. During



seclusion and ev cn t ua l l y .j o in the rest of t ho

cornrnun i ty .

o l ubaka Cpl. c h i rnbak a ) : The term has t.wo meanings:-

(1) It is an ase-grad&.

(2) It is a present or gift from coevals

J Ll r i I)9 a II i nit i at ion r i t u a 1 .

Olupao: A piec& Gf ti~ber.

omuc it i (pl. !"be.biti): Initiation r i t ua l p r ie s t.,

Omufl:lu (pl. Abafulu):

Omusinda (pl. Abasinde). Initiation r it ua l cand idat.e .

Sanga.yCi: It has three meanings.

(1) The term evokes a historical place,

(
'"l ,~ ) I t I"e f e I 3 t o t h c: p e 0 p 1e 1< no I';n as

Sellg\..JE,. .

(3) The tern, c.ormo t e s a journey mot if

( seE:.: c hCif.J t e r f 0 U I' ) .

'r' ikvJ2 : .:'"~t .
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Yirnbako (pl. Chi rnbako) : It is a traditional hoe that is

slightly broader than esis{li (as

desc r i bed above ) . Yi mbako was used

for digging and weeding crops .

. YingvJe (pl. Chillgwe): LE:ops.rd.

Yinjeso (pl. Chinjesc): A s i cl-Te . It vJ<.'lS used in the

ha.rvesting of sorghum and e1eusine.

_. ( RA Y.

(
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Yirnbako (pl. Chimbako): It is a traditional hoe that is

slightly broader than esis{li (as

descr i bed above ) , Yi mbako was used

for digging and we~ding crops .

.Yi nnwe (pl. Chillg~ve): Leopar d .

Yinjeso (pl. Chinjesc): A s i cl-Te . It •.Jas used in the

ha.rvesting of sorghum and eleusine.

_. ( RA Y.
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