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CHAPTER 1
INTRODUCTION
This study inquirss into the problems concerning the

Abagusii culture and missionary work in the Lutheran Church.

This culture, which 1is considered a hinderance ¢To the
pfoclamation of the Gospel, is investigated. The words "
mission", "worldview", "Culture' and "contextualization', are
defined. The social life-style, the beliefs and other

activities in the Abagusii socilety are investigated. Various
issues of the Abagusii Culture are theologically tackled.
The Abagusii people, who live 1in the Western part of
Kenva, ars bordered by the Luo to the North and the Kuria and
Masai to the South, and the Kipsigis to the Zast. History

reveals that the origin of the Abagusii was Central Africa

around the Congo region; opresent day Zaire (Ochieng 1974,32
They were among the Bantu immigrants who crossed through the
Ugandan border to Kenya about 500 to 700 vyears ago. These
immigrants who included the Luhyila and the Ruri (who are
pelieved to be brothers of Mogusii, the great grand father of
Abagusii), travelled together but separated when they‘arfived
in Kenya. (Ochieng 1974,3%-45)

Missionaries from the Swedish Lutheran Mission (SLM) in

Europe started missionary work among the Abagusii im 1948.

2
This society sent their first missionaries to settle at a

the

Hy

place called Wanchare Hills where the Head Office o
Evangelical Lutheran Church in Kenya {ELCK) is situated today.

As a resu

=

+ 5f the mission, the Church, now known as the EZLCK

was established. @his study focuses on the culture o the

(2]}

Abagusii, and investigates whether 1t is a hinderance or a
blessing for the missionary work otf evangelization and church
sxpansion. Various cultural aspects such as witchcraft,
magic, and taboos to mention a few, have been dealt with in
this study. The ' study reflects on how the 'missionaries

nandled different cultural issues as they endeavored to preach

the Gospel in the past. An attempt is made to discuss how
some of the culture can be utilized to promots Gospel
proclamation in the ELCX. Culture as the focal point of the

study has been evaluated from various perspectives and how the
Scriptures can be applied in the Abagusii cultural setting.
The Abagusii beliefs have alsoc been an issue to tackle in
relating the Christian message to their understanding and the
worldview. The religious activities within the Abagusii
tradition are pointed out. This will help the ELCK to
discover some of the evils and dangers in the culture which
may lead the Christians into syncrefism once converted. L

In conclusion this study can provide some understanding
of the Abagusii cultural beliefs and will enable the

missionary wo;k,in.the'Church.to prosper.
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STATEMENT OF THE PROBLEM

This study 'is an investigation into the Abagusii cultur

f
k

cr
o3
(]

practices and their effects on the mission work within

Evangelical Lutheran Church in Kenva.

RESEARCH QUESTIONS

1. What are the key cultural beliefs within the Abagusii
world-view?

2. What wers the methods and patterns used by the pioneer
missionaries of SLM for evangelization among the Abagusii?
i Which are the cultural practices that can be
contextualized for effective evéngelism and which must be
rejectad?
4. wWhat are the possible Biblical principles of
contextualization that can be applied by the ELCK todav?

OBJECTIVE

Hh

The research objective 1s to ind ‘out how the early
missionaries in the ELCK handled the Abagusii culture as they
preached the Gospel. Also, how some of these cultural
practices can be handled so as to promote the proclamation of
the Gospel.

This information may help the church in missionary work

among the Abagusii people and possibly among other ethnic

groups.-

TH

1=
%)

IGNIFICANCE OF THE STUDY

This study 1s of great importance for both the Kenvan
pastors, evangelists, and the expatriate missionaries working
in the ELCX. That is, to the evangelization ministry in

identifying the cultural aspects which can be a blessing or

[

nindrance to church work.
It is assumed that there can be better ways of facilitating

the gospel to be actively proclaimed among the Abagusii than

I

he present approaches which seem not to be very eiffective.

This attempt 1s the first of its kind to my knowledge,
especially within the EZLCK circles. So far, no similar study
has been conducted and therefors I consider this one as a new
approach. This study is a new approach in the ELCK missionary
work among the Abagusii people, because the writer who hails
from the Abagusii community provides the inside information
from both the Abagusii culture and the ELCK missionary work.

The Abagusil people who number about 2.5 million® need
church workers who understand their culture and contextualize
what 1s good in it rejecting what is evil according to the
christian faith.

METHODOLOGY

I have used three methods to acquire information for this

study.

These are : library research, field work using questionnaires

which were prepared and distributed to several categories of

L.Acccrding*to statistical census of 1989.



w

people in the ELCK. The respondents included both sexes.

Other people were missionaries from SLM, who first started

work in the ELCK, and some from Finland who are teachers at

Matongo Lutheran Theological College; the pastors and

mission church and some who have joined it in recent vears,
and the slders of the congregaticns, youth, school teachers,
and Bible schecol students. Also, one deaconess responded to
the questionnaire and in total there were 66 male and 19
female. A minimum of one hundred forms were distributed
which representsed the sample of Abagusii believers in the
ZLCK, who are in about fcur hundred congregations scattered in
Xisili and Nvamira districts.

After collecting the data, the responses of wvarious

people from both the questionnaire and the interviews were

Statistical tables have been drawn, to indicate the
opinion of various people, as 1t appears in chapter Iive
below. The final analysis demonstrates how the Abagusii
culture has been handled by the ELCX mission, and how it ought
to be handled for effective proclamation of the Gospel and
church growth.
Library:

Library research was done at various institutions- NEGST;

Nairobi University; Kenyatta University; Kenya National

Library; Kenya National Archives; and Matongo Theological
College-.

Field Research:

Visits were made to various mission stations wiﬁhin the
ELCX, as well as to the Head Office and District Offices. The
researcher also 1interviewed some local pastors and some
sxpatriate missionaries in order to obtain first hand
information. These included eleven men (pastors) and thres

missionary women Of between ages thirty-sizx and seventy-four.

LITERATURE REVIEW

The focus of this literature review in the areas of
missionary work and culture. The materials are essentially
based on missionary work and various cultural practices. They
address issues which ars similar to what I am investigating in

this study.

ANTHROPOLOGICAL INSIGHTS FOR MISSIONARIES

py Paul G. Hiebert

This book 1s a good work in the field of missiology.
Hiebert, a professor of anthropology and born to missionary
parents, gives specific cultural insights for m;ssionafies.
It is an important manual for students who need to study

anthropology and missiclogy. It enables one to understand the

people that one serves in their historical and cultural
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settings. This can help one to avoid the pitfalls made by
missionaries in the mission field. Several topics which have
been dealt with are very relevant to missionary work,
especially in the area of culture and mission. This book 1is
relevant and useful to my thesis and it provides information
concerning missiological terms in my study, particularly in

chapter six

THE RITES OF PASSAGE

by Arnold van Gennep

The author has handled the rites of passage from Birth,
Puberty, Marriage to Death. He makes 1t clear that these
rites of passage belong to the culture of a people, since they
are marked by different ceremonies. This material 1is useful
in understanding the Abagusii rites of passage, as 1t can be

elated to cultural understanding especially in chapter two.

CULTURE AND HUMAN VALUES: CHRISTIAN INTERVENTION

Tl
2

ANTHROPOLOGICAL PERSPECTIVE

by Jacob A. Loewen
This boock tackles major issues on culture and missionary
(
activities among various g%ian tribes. However, the method of
missionary communication on other cultures im éther
continents, can be applied in an Africam context. It is an

good book for learning and understanding culture and human

values as for what the people believe and consider to be bad
The )

3
or goocd within any particular society. It 1s a useful book
for understanding the "culture and human values'" in comparison

to the Abagusil culture and their values.

"THE CHRISTIAN MISSIONARY EDUCATION AND ITS IMPACT

ON THE ABAGUSII OF WESTERN KENYA, 1909 - 19%63"

oy S. N. Bogonko

Basically, this thesis provides an overview of the
educational situation as it was handled by the missionaries
during the. colonial sra, and how it affected the Abagusii
community.
document, containing material on the
historical develoovment of missionary work among the Abagusii.
This thesis 1s sessential in chapter two and three as Lt

reflects on historical innovations among the Abagusii.

INTRODUCTION TO AFRICAN RELIGION

The book 1s essentially introducing the African
Traditional Religion as the title implies. Several issues
concerning African beliefs and world-views have been d;alt
with. It 1s good book for comparing other beliefs with the
Abagusii religious belief. The author 1is a prominent
theologian ip.this field. His study is relevant particularly

e

in chapter two.



AFRICAN TRADITIONAL RELIGION IN BIBLICAL PERSPECTIVE

by Richard J.Gehman

The book deals with African beliefs and how Biblical
teaching can be applied. The author reflects upon his own
missionary experiences with the Akamba people, whom he has
served for many vears. This is an essential document for
comparison with the Abagusii religious beliefs in light of the

Bible. It is used in chapter three, four and six.

THEOLOGICAL PITFALLS IN AFRICA

by Byang Xato

The book points out some of the shortcomings which emerge

th

rom the theological understanding of African religions. Being
African, the author gives some insights into African beliefs,
as reflected by African theologians such as Mbiti, Parrinder,
Idowu, Agbeti and others.

The book forms good material <for theologians, both
missionaries and national church leaders, to understand
various ideologies of theological developments in an African
context. The book 1is a good one for understanding the
ideological positions of the belief of the Abagusii people as

reflected in chapter two.

10

A HISTORY OF CHRISTIAN MISSIONS

by Stephen Neills

This is an essential book as far as Christian mission is
concerned. The author narrates Christian history ZIZrom the
first century to the twentieth century. He has poilnted out
now the gospel has spread through the ages, as 1t  was
proclaimed by various missionaries who were led by the Holy
épirit. It started from Jerusalem to many nations of the
world. The book is helpful for chapters three and six 1in
understanding the missiological development of the Christian

Church, and comparing the ELCK Church growth in Gusil.

A PRE- COLONTAL HISTORY OF THE GUSII OF WESTERN KENYA A.D.

1500 - 1914
by William R. Ochieng

The book deals with the historical backgrounds of the
Abagusii people, their culture and settlement in Western
Kenva. The author provides an in-depth history of the people
pefore the colonial era. It 1s basically one of the best
sources of material as far as the Abagusii people ars
concerned. This is specifically used for chapter two.
PERSPECTIVES ON THE WORLD CHRISTIAN MOVEMENT
by R.D Winter and S. C. Hawthorme, eds.

The book is a large volume with several authors who have

dealt with various topics concerning the Christian Movement.
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These topics respond to the whole question of mission, culture
and the proclamation of the Gospel. This book is an excellent

on missions. It helps to understand chapter three and six in

the question of missionary work among the Abagusii, their

culture and how to contextualize the Gospel.

GUSITI BRIDE WEALTH LAW AND CUSTOMS

by Philip Mayer

This book is a source of material on Abagusii customs.

The author, who did very extensive research among the
"Abagusii people during the colonial era, seems to  have
gathered what can not be found today. Some of the customs

which he mentions have disappeared, while some still exist.

This work is particularly useful for chapter two.

TRANSFORMING MISSION: PARADIGM SHIFTS IN THEOLOGY OF MISSION

by David J. Bosch

The book is an excellent one in charting the development
of missionary work as it "shifts" in different situations and
in several peoples' cultures.

The author indicates how mission has been shifting
through the ages, from the Old Testament times through the New
Testament, and in Church History. He suggests that the words
"mission", "culture" and "contextualization" are inseparable
in doing mission work effectively. This helps in

understanding how some of the Abagusii cultural practices have

shifted from the past to the present. It 1is useful for

chapter six.

CONFLICT AND ACCOMMODATION IN WESTERN KENYA: THE GUSII AND THE

BRITISH 1307 - 1963

by Robert M. Maxon

This is a very good book for this study which looks at
the Abagusii people as they struggled with colonial rule, and
how the society is organized into several clans. The material

classifies different kinship relations among Abagusii.
It is a very useful book 1in understanding Abagusii
kinship and their historical background. It is a good

document for chapter two.

BRIDE WEALTH LIMITATION - GUSII 1948

by Philip Mayer

The material contained in this publication gives a clear
picture of a Gusii Traditional Wedding. It starts from the
time the family of the boy introduces itself to the girl's
family, until the marriage is over and relaticnships are well
established. This material is very well researched, although
written by a foreigner. The author is a sociologist. It is

useful material for chapter two.
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CONTEMPORARY MISSTIOLOGY: AN INTRODUCTION

by J. Verkuyl; Translated and edited by Dale Cooper.

The author gives the definition of the word "missiology"
as, "the study of the salvation activities of the Father, Son
and Holy Spirit throughout the world, geared toward bringing
the Kingdom of God 1into existence." He provides the
nistorical background of missiological studies and its
development in various countries in Europe, United States of
America, Latin America, Asia and Africa. From the Biblical
point of view, he sets the foundation given in the Scripture
"Wworldwide Mission Mandate," and how the Gospel was
communicated in the time of the 01ld Testament, New Testament
and during early church times. This book 1s good for

comparison with church growth trends among the Abagusii.

SALVATION IN AFRICAN TRADITION

by Tokunboh Adevemo

Written by an African, the book gives some insights into how
Africans regard the attainment of salvation. It is a good
book for trying to solve the questions of those who want to
know whether Africans had salvation in their African
Traditional Religions. It gives the understanding  in
salvation when comparing other African tribgs with the
Abagusii. Particularly concerning sacrifices which are

offered to ancestors. It is useful especially in chapter two.

14

CONCEPTS OF GOD IN AFRICA

by John S. Mbiti

This book, written by a well known African theologian,
conveys the African understanding of God, His nature,
attributes- anthropomorphic and the natural relationship which
exists between God and Man.

The book is an excellent one for the study of the
concepts of God in the Abagusii context; how the people knew
the existence of God and His attributes. It 1s speciiically

useful for chapters two and four.

A BIBLICAL THEOLOGY OF MISSION

by George W. Peters

The book has been organized in a way that 1t states
missiological theology Biblically. The auther has chosen and
tackled the topics which are very relevant in missiological
studies and how one can be an effective missionary in the
Church. He mentions the necessities which can enable one to
do missionary work.

This work is helpful in understanding missionary work in
relation to the Abagusii people and the ways in which the
work should be done according to Biblical teaching. It is

useful in chapters one and six.
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WHEN _YOU CROSS CULTURES: VITAL ISSUES FACING CHRISTIAN

MISSIONS
by Jim Chew

The major topics which the author has tackled, especially
in the areas of culture and contextualization, are the issues
wnich missionaries wrestle with in the mission £field. He has
pointed out that the family background of those who join
@issions contributes a great deal to their success or failure
in the mission field. The author has drawn a lot of his
experiences from Asia. He also worked with Navigators in
Malaysia and New Zealand. No reference is made to Africa,but
the material can be applicable even to the African context,
and especially to the Abagusii.

The Biblical texts which are cited by the author are
essential in understanding mission among the Abagusii people;

useful for chapter six.

THE AFRICAN CHURCH AT THE CROSSROADS: STRATEGY FOR

INDIGENIZATION

by Zablon Nthamburi

This book, having been written by an African with wide
knowledge and experience in Church ministry and in% the
teaching profession, demonstrates the truth of an African mind
concerning culture and missionary activity. Some éhapters

are on the meaning of African Theology, 1ts sources and

theology, "Made in Africa". Other chapters include: The

16
African Concerns on the Mission of the Church, the Unity and
Diversity of the Church in Africa, and The Last Hurrah:
Reaching and Unreached.

This book 1is useful in understanding how the church in
Africa should be indigenous. The book tackles the relevant
issues which are facing <the church 1in Africa. Also, it
grovides useful material for understanding the Abagusii
cultural problems in the light of mission work, in chapter

two, three and six.

CONTEMPORARY THEOLOGIES OF MISSION

by Arthur F. Glasser and McGavran

As the title implies, the authors have extensively dealt
with the theologies of mission. They are well known authors
in the field of missioclogy.

They demonstrated their broad knowledge, theologically
and biblically. Some of the major topics that are handled are
" What is mission ?," "The Whole - Bible Basis of Mission",
"  Making Doctrines Missionary Effective and Biblically’
Correct."

Although many of the references are directed mainly to
Asia and Latin America, much of what is said can be applied
to the Abagusili context and many other ethnic groups in
Africa. This book is relevant in chapters one, three and six.

This stpdy acknowledges the contributions made- by the

Ny

above authors in this: field of study. However none of them has
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dealt specifically, with the topic under consideration,
involves the Abagusii culture. So, the present study
comprises a major contribution in the field of missiology and

particularly in ELCX.

DELIMITATION
This study concentrated on the Abagusili people,who are
Bantu. As stated earlier, they occupy the Western part of
Kenyva; XKisii and Nyamira districts.’ Since this thesis deals
with cultural and missiological reflections, the Biblical

teaching will be of central importance as well.

DEFINITIONS
The words '"Culture", '"Mission'", '"Contextualization" and
"Wworld-view" have been chosen for definition simply because
they will be used several times in this work and they are the
key words in the investigation. Secondly, these words arse
often used in various contexts which have different meanings
from the ones intended in this particular study. Some authors

of different disciplines use the words to convey a message
different from the one we want to convey here. For example,
the word "mission" may be applied in diplomacy, (a person or
people from one country who go to another country to seek or

create political or economic relationship and welfare). The

ZéppeadiX'A,ﬂAbagusii tribe Iim Kisii énd’NYamirz among other:

Kenyam tribes and Kisii and Nyamira districts and their neighbors.

18

usage of these words will therefore, pe limited to

Christianity and it's involvement in the Abagusil community.

various forms of art, costumes, food, soclal activities,
customs, life-style, cues, rituals, rites oI passage,
standards of conduct and so on. Culture 1s never static,

there is often a continuous process OL change,

and addition of the new to the original (Winter and
1981,309)
In his book, Xraft (1979,45-63) has mentioned that

ure has some models which originate from the creation of
sach human being; iIn eavervy particular society. Iin svery
society, the concept of culture might not be recognized oy a
member of that -society, but can easily be noticed by

erent culturs, who

anthropologists or an outsider of a
would be shocked to observe certain differences in another
society.

Some culture traits are implicit (can no; be e;sily
observed by an outsider, such as beliefs, proverbs, myths and
so on) while others are explicit (can be easily noticed by an
outsider, such as the way people dress, eat and do certaim

things).
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Hiebert (1985,30-52) defines culture in three basic
dimensions, namely:

1. The cognitive dimension which deals with knowledge, logic

and wisdom;

[}8]

The affective dimension which deals with feelings, and

aesthetics; and

3. The valuative dimension which deals with values and
allegiances.

He further points out that culture involves "behavior and
product". These are the manifestations of culture that we can
see,‘hear, or experience through our other senses.
Therefore, the appropriate definition of culture for this
study is that; culture is all that people in the society
consider to be good or avil. For example, the Abagusii regard
as evil, the practices of magic, witchcraft and sorcery. In
contrast, good practices are such things as hospitality,
respect to elders in the society and obedience. Certain
cultural practices can pe inherited through various
generations, and can be manifested when people do certain
things 1in certain ways. Other cultural practices can be
identified in the rituals, the behavior, the lagguage (proverb
and myt..s), the peoples' life-style (what and how people eat,
dress and talk).
Mission

Since the word "mission" implies various things, it is
better to indicate how the word may be gnderstood andrapplied

in Christianity.

20

Basically, the word "mission" means "sending a person or
people to a specific place for a purpose' (Peters 1972,15). In
the Biblical context, it 1s "carrying the gospel across
cul:nfal bounda:ies to those who owe no allegiance to Jesus
Christ, and encouraging them to accept Him as Lord and Savior
and to become responsible members of His Church, working as
the Holy Spirit leads, in evangelism at making God's will done
on earth as it 1s done in heaven'" (Glasser and McGavran
1983,26).

Thé 0ld Testament does provide an impression that
missionary strategy was not sending out God's people, Israel
to the nations, but the nations to "come' to Israel, whom God
nad appointaed for the other nations' salvation. But in the
New Testament, Jesus Christ commissions His believers
Church, to go out to the nations of the world and proclaim the
gospel of salvation for those who believe 1it. What Peters
(1972,15) has stated in his book concerning missions, should
be noted. He says, 'the emergency is the fact of sin in the
world, which threatens the very existence of mankind. There
would be no need for a Christian mission if sin were not a
serious reality". So Christians are supposed to go and: tell
the people who still live in sin to repent of their sins and
accept Jesus Christ as Lord and savior in their lives. They
must go out to those who have not heard the Gospel of
Salvation, so that they witness to them of God's love..

Christians should be missionary minded, in proclaiming the
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Wword of God which can 'destroy the power of satan and set free
Y

those in sin. Therefore, Christians are sent for mission to

the people (unbelievers) in their immediate homelands and also

o others in different tribes, or countries.

Contextualization

The term "contextualization" in the field of missiology

Has become very popular. It was first used by the Theological

5%

Education Fund (TEF) in 1972 (Nicholas 1979, 20). I

ot

=

ndicates that <the Gospel of Jesus Christ should be

nterprated in the context of the people to whom 1t 1is

T

proclaimed. Xato however has given the following de
"we understand the term toc mean making concepts or ideals
relevant 1in a given situation, in reference to Christian
practices", (Douglas 1975,1217). Gilliland (1989,10) explains
"sontextualization of theology" to be, "the way in which the
Word as Scripture, and the Word as revealed in the truths of
culture, interact in determining Christian truth for a given
people and place".

In his ooinion, Tippett has said that contextualization
of the Gospel "is the process of making evangelism and the
Christian life-style relevant to the specification of the éime
and place" (Winter and Hawthorne 1981,287).

After criﬁically analyzing the word "cqptextualization”

in the people's culture, Hiebert states that, "True

contextualization, whether of word, practice or institutional

uires a deep knowledge of the historical and
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cultural contexts of both the Christian message and the
culture into which 1t is to be planted:" Hiebert seems to
nave the same opinion as Tippett, as fe states "From a2
theological point of view, contaxtualizaticn 1s always an on
going process' (Hesselgrave 1984,295)

A summarized and condensed definition of the term

"contextualization'" is given as "the process of making

ct
g
o

Biblical message meaningful, relevant, persuasive
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within the community' (Gaskin 1986,102).

World-wview

World-visw 1s one of the key concepts in this study
concerning Abagusii culture. Every soclety, group, oOr
community has its own worldview in which the rsality of the
world 1s perceived. Some people may have a diffsrent
worldview from others, though they may belong to the same

society or group. For example, Christians or Muslims of the

same society may have a di

Hh
Hh

ferent world-view from
nonbelievers. McGavran has pointed out that we may have, ''the
Biblical World-view, "the Secular World-view" or "the Marxzist
World-view!, (Glasser and McGavran 1983,23-5). .It is ELso
pointed out that "at the very heart of any culture 1is its
worldview, answering the most basic question:\”What is real?"

This area of culture concerns itself with the great "ultimate"

*questions' of reality, questions which are seldom asked, but
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to which culture provides its most important answers" (Winter
)
and Hawthorne 1981,363).
Kraft (1979,53) defines worldview as,
‘the central systematization of conceptions of reality to

which +the members of the culture ;ssenF (largely
om which stems their value system.
H

unconsciously) and

The worldview 1is at the very heart of culturse,

touching, interacting with , and strongly influencing

sverv other aspect of the culturs

-n dYispert's definizion, the ''worldview" means the
"azssumptions about the war the world is put together." Some
of these assumpticns called, "sxistential postulates", deal

with the nature of reality, the organization of the universe
and the ends and purposes of human life. It alsoc includes

values and norms, for instance differentiating between goocd

and evil, right and wrong. Some of these assumptions are made
=xplicit in people's behavior (Hiebert 1883,358;

view! as the people's

1 ings in sheer actuality
¢ elf, of society. I

o) ive 1deas of order. Religious
i ront, and mutually confirm one

After reflecting on the definitions of the words
"culture," "mission", "eontextualization' and "worldview'", let
us now tackle the areas in which the Abagusii worldview is
demonstrated in the following chapter; such as in their
religious beliefs, their rites of passage, their social

networks, and finally, the mystical powers among them.

CHAPTER 2

THE ABAGUSII WORLDVIEW
In every community or society, people have their own

worldview, a way in which they observe and interpret their

" environment. It is through these observations and

interpretations that they can formulate and have certain
beliefs. The people's worldview shapes and molds them into a
certalin behavior and character.

Each society 1s 1identified by their own worldview,
because every society perceives its environment differently.
For instance, the African worldview differs from the European,
American, or Asian werldview. The ways in which an African
perceives things in his environment perpetuates his beliefs,
behavior, character and cultural wvalues. These can be
questioned by a person in the different worldview, yet, for
the person from the same community things seem to be normal.
We will now concentrate on the Abagusii religious beliefs
rites of passage, social net-work and mystical powers.

<

THE RELIGIOQOUS BELIEF

Abagusii people are immersed in their own worldview

through which they can interpret their religious beliefs,
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rituals and cultural practices. In most cases people who are

strangers 1n Abagusii society can be faced with a cultural b

shock, for example, the pain and experience of the initiation Africa people generally assume that God created the heaven and

ritual for both male and female children. It is the culture the sarth and all their contents". It is indicated by Gehman
and the worldview of Abagusii which unitss the community and (1989,189) that among the African people, theres is a universal

makes its oeople feel securs in their religious belisfs. acceptance that there is a Supreme Being who knows everything

There 1is limited literature on Abagusii culturs and and from whom we cannot hide anything.
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beliefs. For this resason, their culture and beliefs have been The life of the Abagusii 1s centered in thel

and religious belliefs, as they are manifested in their daily

transmitted from generation to generation orall One can

] 3 ; B tiviti b Vi cal i £ 1 T in ti
learn and understand the culture and belief of the Abagusii, activ es, behavior, tabocos and rituals. hey believe in the
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through slder's teachings. It is through such learning that supremacy of God through His role in the cheat}on of thelir
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one can understand the Abagusii religilous belief in God and land, their animals, their crops and the natural vegetatlon.
rrd o : - , 3 Thev kn and ved : exist s of G v = -
His attributes. Let us now see how they understand the nature They knew and believed in the existence of od even before the

coming of Christianity.

The Abagusili names which ars attributed to God and that

empnasize His nature are "Engoro', "Nvasae" and "Omotongi'.

Nature of God

_ L m = ng L G L $ - PR -~ + 3 ; <
The nature of God among the Abagusii people is identified The name "Engoro" indicates that the creator 1is the Heavenly

Being®. This is derived from the word "Igoro", meaning

by the terms which are associated with Him. They believe that

2 : - .l . 3! Thi Ty " a ve everythin r
‘here is only one Supreme God' who created the heaven and the Heaven. This word "Igoro" can also mean, abo erything, ©

" el 5 . . . - . . & - ; 3 37 - . o "y " ~ 3 8w
earth and all the things in it. This belief in one supreme on top of everything. Similar to the word "Engoro'" (God) is

§ . 5 s . . ;3 N n 3
Being 1s very common in many African tribes, although the the word "Enkoro" which means heart.

& g . - . . g m nyg n 3 3 3
approach in worship may differ. This idea is also reflected The term "Engoro’ for God among the Abagusii is not used

by Adeyemo (1978,21) as he strongly states that, "All over often in normal conversation. It is mainly used by elderly

people when referring to worshipping through ancestors. This

1 . ) . . . : " " . -
. The supreme God is believed to be staying far away in the is the time one can mention the word "Engoro”. The most
sky and can only cgmmunicate with the ancestors im the spiritual
world. These splirits can often come to be with the living
especially at night. ’ . :

i In the..Abagusii conception, God is like a human being

who can see and hear what 1s said or done in their community,
who is able to pumish the evil aoers*and reward or bless those
with gocd deeds. .
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commonly used terminology among the Abagusii for God 1is
"Nyasae". The word "Nvyasae" is also used by other tribes like
the Luo, Luhya and Kuria. Although the word 'Nyasae" 1is
commonly used amoung the Abagusii for gemeral speech and church
worship, it seems to have been borrowed into the Abagusii
language. Thersfore, one can conclude that the original name
for God among the Abagusii 1s possibly "Engoro'" which 1is

.

explained by the two similar words,

nT

Igoro'" (above evervthing)
and "Enkoro" (the heart). This means that the "Engoro", who
is above everything ("Igoro") is perceived through the
"Enkoro" (heart). In that perspective, "Engoro" is also known
as "Omonene', which means Lord. This term means the one who
is respected, so God must be respected for his nature of belng
above everything.

The Abagusii realize that they cannot physically speak to
God but, only through the ancestors. Thersfore, since God 1is
above everything and cannot be reached by any physical
contact, He can only be perceived through the heart of each
individual.

The sun which is also believed to be the "eye" of God,
is feared if seen at night. It is generally believed that
after sunset and especially after midnight, the sun reéurns
back from West to East to begin the day. Theréfore during

this movement, 1f one is unfortunate and sees it, he will make

. . ; 1 . .
a sacrifice, which is very complex’. If the sacrifice 1s not
properly done, the person may die or suffer as a result of

"sun" at night. 1In fact, in this case it is not

seeing the
very clear what is called the "sun" that corresponds to the
naturs of God. This is because those who have seen whatsver
the image is, are prohibited, by those who make the sacriiics
Zor them, to explain the details of the occasion.

Perhaps, the "Sun" that is seen at night miéht be the small
insects (moths) which twinkle like stars. Sometimes they can

b

come together and form a very ght circle like the sun.

We now discuss the Abagdsii view and belief in the role oI
God.

Role of God

The two names of God explained above indicats the nature

God. The third name, "Omotongi" mentioned above explains

Hh

o
the role of God in the Abagusii understanding. This name
simply means, '"the Creator of all things.'" It specifically
implies the role of God in which He continuously restores, in
creating all the things.

First, the Abagusii believe that the "Omotongi" not only
created their beautiful land with fertility and plenty of
rivers and springs but also created them and placed them at

the Abagusii highlands. They realize that the role of God is

1
g

Sacrifices of this kind must be directed by a diviner, and
merefore the person concerned must consult the divimer who will
say which animal,; its colos, gender and so on, 1s to be offered
when one sees the 'sun' at night.



to provide adequate rain for their crops, although some

people, rainmakers ("abanyibi") claim To possess power o
cause rain. In connection with this 1idea, Mbiti states

"rainmakers are believed to be servants of God." He continues,

In many parts of Africa God is referred to as '"the Rain
Giver" or "Giver of Water," (Mbiti 1991, 160-161).

Secondly, the Abagusii believe that the "Omotongi" also

preserves life. It 1s His role to destroy the powers of satan:

evil and death.
This 1dea of preservation of 1i i's role 1is widely

acknowledged in diZfersnt A tri . Adevemo (1978,23)

to provide and to preserve For that reason prayers and
sacrifices are made to Ged for providence and preservation
Adeyvemo states, '"since the majority of African peoples hail

from farming communities, rain, fertility, plenty and health
are prime avenues oI God's providence to them". Although

Adeyemo has made it clear that prayer and sacrifices are made
to God by farming communities yet we should not exclude those
African communities or tribes whose maln cccupation is either
fishing or pastoralism. They also have the obligation to pray
and make sacrifices to God as they acknowledge His providence
and preservation.

Another term which 1s used to indicate the role of God is

30

"Omorendi" which means the protector. He protects His people

from harm, danger and any other evil against them; such as
sickness, enemies and even starvation.

Finally, it is believed that God controls and protscts

the life of the Abagusil people from birth until death and

thereafter. This 1s demonstrated through various rituals in

RITES OF PASSAGE

Van Gennep (1990,vii-viii), defines rites of passage as
an "any l1ife - Crisis ceremony' which can establish the

validity of the threefold classification, which ars:

separation, incorporation, and transition. Hiebert(1985
\ r

sees the rites of passage as the "lifs-cycle" of human

which are important marks of one's transition and of
rituals. These marks are birth, initiation into adulthood,
marriage and death. We perceive these concepts to mean the
different stages of life which a person has to undergo and ars
usually religiously or ritually performed and involve the

amily or the clan. While some of these stages are compulsory

Fh

in certain «clans or <tribes, others seem to have no
significance at all.

In this section, we shall specifically qiscuss the
Abagusii ceremonies or rituals concerning birth, naming,
puberty initiation (which'deals with circumdision), marriage,

death and thereafter.
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Birth
It was believed among the Abagusii that, "Engoro", whose
eve is the sun, could see through it and listen to any request
presented to nim. For example: when a woman gave birth, at
sunrise, she could take the child in her hands, face the sun
and say, "Rioba nderere nainche nkorerere', which means "sun
take cars of this baby for me as I take care of it for vyou
As she continues to say this prayer, she polnts to the sun
with her breasts and expresses milk from them. This kind of
ritual was the realization of the belief .and indication that
the sun, which was the =esye of the "Engoro" (God), could
provide protection for the baby's life from evil.
f a woman bears children and they regularly
die, she could wait for the moment she bore one, then taks it
sarly in the morning to the way-side. Assisted by other
women, she could shcout out (any alarming sound), requesting
people to come for help. They could say that they had met a
wild beast for example a fox, hyena, lion or leopard. As

eople ran with their weapons to kill the dangerous animal,

el

suddenly they were shown a new-born baby hidden in the bush,
wrapped either in animal skin or some clothing. Theg avery
person could be requested to put something beside the baby as
a sign of good will. This could be any simple possession that
a person could have. If one had nothing to give, he could cut
a branch of a tree and place it beside the baby. This ritual

could last for about an hour, then the woman could take the
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baby home where thev could perform the religious cersmony of
offering a sacrifices to "Engoro'". This offering of a
sacrifice could be accomplished after making amulets for the

baby for protection from any harm and danger. This implies

powers

God, to whom must be offered sacrifices and that He gives
.essings to the people who also recognize His major role in
the survival of the children. This tradition, in some parts

of Kisil and Nyamira Districts, seems to have ceased while in

The religious ceremony of naming, acknowledges the
supremacy of God and His role of protection. Any child who 1is
ritualistically named, "Ogotakerwa", is given a name of either

a wild beast or an insignificant name 1n the community.. Such

names could be like, "Makori', (path-way), for both male and
female children; '"Nyanchera'" for female and '"Onchera'" for
males - which also means path-way; "Kemoni" (cat) for both

female and male children; '"Nvang'au" (hyena) for both’ female
and male; "Gesimba" (small animal that belongs to the fox
family) for both sexes; "Bitutu' (bushes -refers to where the
baby was hidden during the ritual), for females only. These
names and- others of similar kind demonstrate Abagusii

understanding of God's providence and preservation.



(O3]
(98]

Such rituals which acknowledge the supremacy of God in
life since birth can be found in other African communities.
In his book, Gehman (1989,52),states that, "African religious

attitudes and activities surrounds the whole process of birth

What Gehman states 1s clearly demonstrated among the
Abagusii, whose belief in religious ceremony begins when a
child 1s born. Although it has Dbeen mentioned above

concerning naming children whose mothers had other children

=

die regularly, we have to note also that every child born
among the :raditiona; (not Christian) Abagusii community is
naﬁed in a traditional ceremony. When the child is born, 1t
takes about a month before the mother invites the patsrnal
grandmether of child and all her sisters-in-law for the naming
ritual. Food and traditional drinks, "Amarwa' (beer), ars
orspared for those who will name the child. During such
traditional naming, the ancestors are consultad for the name
of the child. The grandmothers, after thevy have eaten and
drunk, ask the mother of the child to hand over the child to
one o¢f them. This grandmother of the child would start
greeting it and calling the child various names of people
within the family or clan of the father who have died and wers
respected in their life-time. If she mentioned the pfoper
name which the ancestors accept, the child could begin

sneezing several times. This would confirm that the ancestors

of the family have accepted the name given to the child. Then
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all the other grandmothers begin to call the child by the name
agreed upon. They will also for the first time shave the
child's hair. In some instances thé child may not sneeze
after any of the names given to it. Then the grandmothers
will ask the mother of the child to say some names of her

family or clam where she is married. But this rare

p—

¥y happens

since new born babies sneeze frequently due to the change o

Hh

weather conditicons that they experience. Sometimes a child is
given two names, one from the father's family and another from
the mother's family. But as the child grows up one of the
names becomes usual and the child will prefer to be called by
his or her favorites one.

Abagusii did not name children after people who wers
alive. This was due to fear that the person may soon be
"called" by the ancestors and therefore would die gquickly.
Today this kind of fear has changed and some people especially
the christians, do not have this belief any more.

Generally, most names iven to children among the
Abagusii have their original meanings. Some of them indicate
suffering, happiness, or historical occasions which should be
remembered. Names that indicate suffering are those which
could be given to a child whose mother had problems and
performed sacrifices and well-wishes rituals, as mentioned
above. Today some of these names are inherited without any
ritualistic act being done to the child. One such name is

"Barongo'" (Twins). Children born as twins could be wished
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planting a tres
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well in survival by making a special ritual o
called "Omokubo!" for them. This tree does not dry up gquickly
even during dry seasons. Tt is usually found in the thick
forests. The tree planting'is accompanied by an offering as
sacrifice to ancestors who should allow these twins to
survive. It was believed that the twins could die
was no special ritual done to them. Other names ars "Getakwa"
'{refuses death), '"Mogoko" (happiness), '"Matoke'" (banana) -
when bananas were introduced to the Abagusii, "Nyabando" or
"Getuma'" - when maize was introduced, "Ongige'" or "Nyangige"

when lcocusts destroyed crops, "Obonyo' certain locusts that

destroved crops, ''Manoti" when paper money was introduced,
"Siringi" when the shilling was introduced, "Kwamboka' when
the Abagusii crossed Lake Nvanza (Victoria), "Kemunto" the end

of the lake where 1t 1s easy to cross.

There are SO many Gusii names with specific meanings
which cannot be mentioned in entirely. It 1s worth mentioning
that most of the names of dead pecople of a family or clan
given to children are to show that there is a chain of contact
in the family and the clan. The good spirit of the dead is-
" retained among the living through the children who are born.
When People who have bad reputations in a family die, children
are not named after them. This is because it is feared that
their bad spirit may enter into the children. It is commonly

believed that the spirit of a popular dead person with a good

reputation can empower a child who i1s named after him or her
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to reveal the personality and the character of the dead
person. In some African societies, it is believed that the
pad spirits can kill children before they are given names.

Mbiti(1991,92-94) has correctly mentioned that there ars
names which are given to reflect the feelings of the parents,

those reslating to the time of birth and those which describe

For the Abagusii, thers are very few 1instances where
parents give their children names which reflect their mood or
feelings during the time of birth. However, thers are those
who give their children names which indicate the children's
background. It is well known that many of the Abagusii peobvle

take nick-names which eventually become mcre popular than
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sal name. These names are either given by their
colleagues at work, age-mates, or parents, to identify cne's
character. Some people take names as a way of pride and they

are well known by such names.

An example is my father, whose real name was "Osugo,'" vet
ne was well known as '"Achiel," meaning '"number one" in the
Luc language. Evervbody knew him by this name, which was

popular, but we came to realize that his real name was

”Osugo , '.,

which was written in his identity card, and was the
name of the family and the clan.
He acquired that name Achiel during his youth when he

used to play foot-ball at Kericho Tea Estates, where he worked

with people from the Luoland. So, in the foot-ball match he
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always plaved position number one. As many of his Luo friends

cheered him, they called out; Achiel, Achiel..... (number one,
number one...... ), so those who did not know his name, called
him "Achiel." Thev thought it was his real name.

Abagusii people circumcise both male and fsmale children

o

3s a part of their culture. All children ‘who are between
seven or sight years (presently), and ten or eleven years (in
the past), are circumcised. Children ares often sager to go
through circumcision and their elders motivate them to do so.

-

This ritual is significant, because the children have to
enter into the new stage (from childhood into adulthood). The
night before the surgery they are taught by theilr seniors how
they will behave before their parents and adults or elderly
people. They are +trained on how to persevere the pain,
without showing any fear. Those who are brave are recommended
as they will face the circumciser with no fear. At such a
time children are also trained on how they will stand during
the surgery.

The traditional circumciser for boys carries out his
activities under a tree. (Only certain species of trees, ars
accepted, such as the "Omosocho, " "Omwobo, "and
"Omogonchoro,"). At the boys come to the tree they are

escorted by older boys armed with fighting weapons such as

spears, club§ and swords. Only one boy at a time is ushered

he tree back-handed . They do it

[N
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to the tree and told to hol
as they had rehearsed and been instructed the night before by

their seniors. The £

-

rst boy to hold the trse should be the
bravest. Each one is threatened with death if he tries to cry

&

car, when he 1s Dbeing circumcised. So

h

or show any sign of
sach one perseverss the pain. The ritual can take about two

o three nours depending on the number of boys being

ot

etween four and six in the

o

q;rcumcised. Usually it starts
morning. At the end of the ritual the circumciser starts
singing a traditional song which 1s sung until the boys are
put in the prepared hut where they are secluded for about one
month to heal.

The songs which are sung on the way home are never sung

n any other occasion. Thev are only sung for the circumcised

[

children. The boys' songs tell how they should be strong and
fearless to defend the Abagusii tribe 1n fighting the enemies
who surround the community. These are the Kipsigis, and the
Maasai who went through such rituals, rustled cattle Zfrom
Gusiiland and were considersd to be enemles of the Abagusii.
The Luos were never considered to be enemies because thev were
not circumcised, though there has been cattle rustling and
they are bordering with the Abagusii. The song is lead by
one boy who is a graduate and all others respond in unison.
The song 1is:
"Oyo Oyooo X2/0Oyoo

Kwabeire omomura X2 ee/Oyoo
Orwane Sigisi X2 ee/Oyoa
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Orwane Botende X2 ee/0yoo
Orwane Bomanyi X2 ee/Oyoo

Ovo Ovoo X2 ee/Oyoo
Kwabeire Omomura X2 ee/Oyoo
Oturerwe itimo X2 ee/0yoo
Nai nguba imbibo X2 ee/0yoo

This can be translated as:
This cne, this one...2/this one
You are a man, Yes x2/this one
You fight Kipsigis, Yes/this one
You ght Tende Yss/this one
You ght Masai Yes/this one
This one, this one....x2/this one

You are a man, Yes x2/this one
A spear has been invented for you x2 se/this one
And a strong shield =x2 ee/this one

The song can be extended by mentioning seductive words

which arse encouragihg the boys tc Dbecome warriors in the

or the occasion.

Hh

soclety and are jovyous

= 1

Usually, the women follow the young men who take the

young boys to be circumcised, from a distance. When they hear
that the boys are singing towards a circumcised boy's home,
they also begin singing joyous songs of welcoming the Dboys
home. On arrival both the old boys and all the people sing

and dance around the compound and request for food and

traditional beer ("amarwa').

Before the circumcised boys are taken into the house, a
ritual 1s done. The boyé do not enter the house through the
door but through the window which they should be using all the
time thevy are in seclusion. A sacred-fire is lit, by the older
boys, particularly by one who should be known as "Omosegi',one
who is in-charge of giving instructions to the circumcised boy

while in seclusion. He should be a close relative or friend
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to the family of the circumcised boy. In lighting the fire he
has to use certain sticks from trees known as ''ememiso'" for
that activity known as "Ogosegesa', (rubbing two sticks
together, one in horizontal and another in vertical position).
Thev are rubbed very hard until they produce fire. The fire
will be strictly cared for so that it 1s not extinguished
while the bovs are in seclusion. It can be left to go off

only after the entire period of seclusicn and an e€xtra night.

The firs is a symbol of uniting the circumcised becys with
their ancestors, preserving their purity in the Abagusii
community, and retaining life for both the living and the

d. If the fire suddenly goes out, this will result in some
kind of sacrifice for purification (or rectification in order

to be acceptad into the community). If this is neglected,

of the extinguished firs.

The boys also resceive some instructions from their
seniors on how to become men and care for the family; how to
respect their elders and defend their clan.

After this survey of circumcision among the Abagusii, we
can say that there are some main issues which are connected
with it. First, it is a mark of the passing from childhoéd to
adulthood. At this stage, a boy 1s encouraged by ghe fact that
he has become a man who can defend the family and the

community from any outside enemy. Secondly, he has to have
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raspect for his elders, parents and relatives. He should
avoid making Jokes with the opposite sex or entering into
certain places, for example, his parents bedroom. Thirdly,

the boy steps into a stage of male roles in the society which

rxy

are distinct from the female roles. Fourthly, the boy becomes

a member of the family of the Abagusii community and he is
traditionally accepted by tThe ancestors.

On the part of girls after clitoridectomy they are taksn
to stay with their grandmothers, to get various instructions
on how to become mature girls and later wives. They are also
taught to know the distinct roles of women. Finally, <they
become members of the family of the Abagusii community and are
traditicnally accepted by the ancestors.

To achieve this acceptance 1nto the community of the
Abagusil, one must enter it through the shedding of blood
So there 1s the significance of bloocd in this occasicn of
circumclsion and clitoridectomy. Those who have not shed
blood are neither united with, nor acceptable to the
ancestors. She or he remains a child who cannot be told the
secrets of the family and the community.

Generally and ideally, circumcision and clitoridectomy
are regarded as the turning point from ch;ldhood to maturity,
though in some cases especially today children are circumcised
when they are still young, both mentally and physically.

Similar cultural practice can be observed in other communities

* This view is also reflected by Mbiti (1991,98)
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whersinitiation rituals are compulsory’.

mmong the Abagusii the uninitiated boy 1is known as

Qu

"Omoiia", and the uninitiated girl is called "Egesagane'.

These “erms have a negative connotation and so are quite

x the past the circumcised boys used to stay with voung
unmamied adults at central places where cattle were kept
méink co protect them from enemies (wild animals or thieves)
and %»r grazlng purposes. These places wers known as
”Ebisgzte (plural) or "Egesarate" (singular). These centers
servei 3s ''schools'" where those involved iearnt how to become
men. far girls, they would stay with their grandmothers, who
could =each them how to become respectable girls, have good

manners before thelr parents, to prepare meals, and play their

2 as wives.

[ai}
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uturs ro

emale circumcision, 1in recent years has been an

’
H
Hh

issue af discussion in academic circles, meetings, newspapers
and magazines. Thers ars so many people who oppose this
tradition saying that it is a ritual which destroys the sexual
sensitivity and causes obstetrical complication (See for
example Mwaniki (n.d) Female circumcision). But there are
also those who do not want to abandon their culture and are

not gonvinced by the reasons for abandoning female

circumcision.

' It is totally impossible for one to get married without

passing through the ritual. See also Gehman (1989,52-3) and Mbiti
(1969,133), :
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The controversy over Abagusii female circumcision started
long ago, during the colonial era in Kenyva, but the practice

has continued. A letter from the District commissioner (D.C)

H

in Kisii, on 2744 October 1944, to the Provincial Commissioner

of Nyanza states:

=

The Xisii - ' Abakuria (Abagusii and Abakuria) L.N.C
(Local Native Council) passed the Standard Resolution in 1928
The Kisii have always performed a mild form of coperation an
Bakoria (Kuria people), although they used to.perform the m
severe type have improved and no complaints have arisen

d
re

O

To the best of my knowledge there have Dbeen no
convictions under this L.N.C. resolution since 1t was
instituted. The medical officer writes:

During my experience in South Kavirondo (now Xisli,
Nvamira, Homa Bay, Migori and Kuria Districts) nothing has
occurred to attract my attention to the above. I cannot
remember having seen any obstacle cases where obstructlon was

due to a2 circumcision scar, nor have I been rsquestad o
perform bplastic operations for the relief oI fibrous

constriction of the vaginal orifice.
The Luo and Abasuba do not circumcise. The general situation
would seem to show an improvement.
W.A. PERREAU
DISTRICT COMMISSIONER, S. K"
(Kenya National Archive, Nairobi, DP/1/90).

Concerning clitoridectomy, the medical officer in charge -
(Kisii) wrote a letter which explains that, "the head of
clitoris is removed, generally leaving little scar and not
interfering‘with vaginal orifice", (26th October 1944 Native
Hospital Kisii District Hospital). In a later letter‘of a
meeting, betveen 19 and 20 March 1957, for controlling the
female circumcision, it is shown that the efforts were not

successful; (DP. 1/61 K.N.A).

Initially, the question of female circumcision was raised
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by the Secrstary of State (during colonial era) in his
circular letter No. 16 of ne May, 1931. This was an
investigation into whether this ritual among the Abagusii and
other tribes which circumcise girls was a 'serious operation
of decliterisation’.

This issue was first handled by  the District
Commissioner, South Kavircendo on 1.45n October, 1937. The
P;ovincial Commissioner's letter of 29‘:h October 1944 was an
inquiry of the situation after several years (DP/1/90, K.N.A.

Nairobi).

Although we can see the essence of colonial struggle with

the practice of this cultural ritual among the Abagusii, we

are not conversant with e origin of the practice.

We have already mentioned the encouragement songs used
for boys during their circumcision. It 1is also worthy to
mention  the girls' encouragement songs during their
clitoridectomy. This indicates how they -could be futures
responsible wives. One of the common songs sSays:

Oai Ovee, Ee, Oal Oyee X2
Kwarenge mokabaisia, Oai Oyee X2
Kwabeire mokabamura, Oai Oyee X2
Which can be translated as:
This one here, Yes this one here x2 |
You were a wife to uncircumcised boys this one here

x2 .
You are now a wife of circumcised men this one here

x2
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This can also be translated;

You, vou in particular, ves, you in particular you were

a wife to uncircumcised boys, yes, you in particular.

7You are now a wife to circumcised men, yes, yes you 1in

particular.

After discussing this cultural practice among the
Abagusil, we can observe that, both the male and female
children are initiated (circumcised and clitoridectomized) to

mark a new stage in life.

Marriage
‘ The Abagusii people consider marriage as one of the most
important stages in life, which both boys and girls must go
through. This may be compared with circumcision, which all
male and female children must experience. There is no excuse
for anybody not to get married.

According to the Abagusii culture, a girl is married for
the caring responsibility which matches the name given to the
married lady, that is "Omokungu." Her responsibility otf

caring, is known as "ogokunga'" for all family members and the

properties at a home. For the man, "Omosacha", his
responsibilities are "ogosacha', that 1s, to seek for the
family wealth. In reference to most African tribes, Mbitl

(1969:133) states that, "Marriage is the focus of existence",
therefore, it is a curse for anybody who rejects it.
Among the Abagusii 1f a boy or girl has certain physical

defects which can not make marriage meaningful, the marriage

6
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for either the bov or girl

pbecause marriage 1s a family issue

(1374,37) that, "It has often been said that African ausbands

and wives have no choice in their marriage'. It may sound

strange to some outsiders to hear that, among the Abagus

s

communitvy, love was noct the first thing thought of in

marriage, but love could be established in marriage itsel?.

involved as responsibility <for caring for
parents or grandparents 1in the <family, caring for the

properties and inheritance (land and animals 1ike cattle,

means that

fu

pposed to lcve not only ner husband but al
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the family members, and that can be manifested i1n her gocod

er role. For such a woman the bride-

o

deeds and competence in
price which is given to her parents 1s worthy, but the one who
does not love and 1s not able to fulfill ;he required
responsibilities, the bride-price given to her parents is
considered lost.

Therefore, marriage among the Abagusii is not understood

to be a relationship between a man and woman but a
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ralaticnship between a man's family and a woman's family. I

or

is even regarded as a clan or community marriage. T

[0}

responsibilities performed for the family b? a married woman
are for the whole clan and community as well. Her services to
the family such as rsspect and hospitality within the family,
are qualifications and approvals of a good wife. This could
also be in accordance with her hard work in the farm, fire-
yood collecting, fetching water from the stream or spring, and
also cooking good food.

The Abagusil people have no specific age for marriage.
The minimum age could be abcut seventeen or eighteen years for
girls and twenty To twenty two vyears for Dboys. In some
instances thers could be a marriage much sarlier or much later
for both females and males. Some boys could delay their
marriages because of lacking the bride-price. Other voung men
could be asked to marry very early especially if they were the
only boys among the many girls. This marriage, which was done
for a >young boy, was called '"Okoboersra'. This wusually
nappened when only one boy was born among many girls who could
be married and bring a lot of cows to the family. So, to
utilize the cows, the family could bring a wife for the young
boy and pay out some of the cows which could be a burden for
the family to care for. If there was no boy in the family, the
father could use the cows for marrying other wives. This
means that the father had to marry wives younger than himself.

This was culturally acceptable and there was no objection from
T,
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his first wife or the girl to be married, since polygamy was
a normal practice among the Abagusii.

The first wife was usually known as '"Mosiaraibu'", and the
voung wife was called '"Nyamesanchu". A man who had many wives
was generally respectad and honoursed in the community.
Usually such men were elected to be elders or chiefs 1n the
community.

Marriage among the Abagusii community was ceremonially

N

performed and involved some kind of oath taking. It all

started by finding a person who could go between the families

of the voung man and the young man. This person (usually a
married man or woman | was known as ''Esigani'. "Esigani"
should be z person who knew both families well. He or she 1is

involved and participates in the various negotiations of the
marriage process. If there could be any problem, that may

to the marriage, "the Esigani'" must be

she would find ways cof solving the problem

together with both families. This person was ragarded as very

important and worthy of respect from both families. He or sh

o

was the first person to approach the family of the girl to ask
if they could accept the marriage between them and the family
of the boy which had sent him. If the response was positive,
or negative, he or she could return to the boy!s family and
report the matter. If the response was positive, the boy
could be called by his family and be informed. Then he could

prepare other boys of his age group, about five or six of them
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49 spegi traditional priest known as “Omokundekane ". He was
to visit the girls' family for what is called "Ekerorano' ", a3 veruighly respectad serson for his duties included taking
which may be literally translated, as "seeing each other'". 0f ars from the woman's side, and sacrifices. Usually the
This could be the first time that the boy and the girl met at man 46 not raguested to take an oath of being faithful in the
the girl's hbme; through the arrangement of the "Esigani”. ITC ationship or bound to his wife as the woman was to
is the time they will know each other and accept the plans of ner znand This was because men were culturalliy allowed tc

the "Zsigani' that they get married. Generally, the plans are Ze pgvgamists So it was the woman who was bound.
never rsjected since they ars 2 family matter already accepted iike modern weddings, 1in the Abagusili weddings thers
by parents. ) couldme "Omoimari," first maid. And unlike it, the Abagusii
After "Ekerorano", the boys went back home. The did mr have "omongwasi" (best-man), but only the bridegroom
bridegroom's family invited the girl's <father for dowry "Omomwomi", whe could go for his wiZe alone. However, a
negotiations. This function is known as "okomana chiombe" pers@a to conduct sacrifice “Omongwansr',ycould join nim. He
which means negotiating for and receiving dowry. Normally, (the sride-groom) could drsss traditiomally like z warricr,
several cows are given, and a bull, which must go along with with gspear ("ritimo") in his hand, a shield "enguba" in the
the cows. Also one or two goats are given which are known as othernand, a traditional crown on his head "skiore", 2and a
"shimbori nvamatonge', which means goats for food (millet skin wrn on the body "esumati'". The girl could dress in a
ugali) These goats are slaughtered about a week after the cultuzl ccst‘_mes, "engobo'", (skin <cloth) and '"chisonoi"
arrival of the selected cattle at the girls' home. The meat (beads) zs decorations. She <could carry a small pot,
is carried raw together with millet meal ("Obokima bwobori) "enkopdo," which mavy be likened to the modern flowers carried
and taken to the boys' family which confirms that the cows by the bride. This could be given to the man's mother the
have arrived and indicates that they are accepted after moment she arrived at the home. The mother could rsceive the
"okomana' . pot ag an indication of acceptance of the girl to be a part of

Eventually, after various negotiations and preparations, her children in the family.

the Abagusii traditional wedding could be performed by a

_ Such a person could be categorized as the present pastors
or priests who are accepted to officiate in church weddings.
. : g
§  gven if the boy and the girl had kmown each other yet goats.
"Wkerorano' could be arranged by "Esigani'™ so as to start the
marriage process.

Most of the traditional costumes were made of skin from the
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e costume of the girl "chingobo' was usually skins from
goatgs The front skin was known as ''omoyaba' and the back was
calld "enkururi". Every wedded woman could be given a
weddkg name, ("Erieta ria Egetinge'), which could be used by
the ms family she was married to. This could also indicats
the atus of the woman; thus, from a girl "Erieta =«

"Erieta

I

Oboisskze!, to wife i1 Egetinge. So the name could
be pomlar and commonly used throughout her life. It was the
girl who could choose her <favorite name apart from the

ter the marriage,

Hh

childisod name given by her parents. A
Abacur* people had no idea of divorce.
gowever during the colonial era the question oL
marrisge, divorce and inheritance started causing controversy
betwesn the missionaries and the government. The following
are ssme corrsspondences; which reflect the divorce and
inheritance controversy during the colonial era. This reveals

that

marriage and divorce discussion was started..at the
request of missionariss It is stated that; "In 1925, a
committee the laws of the

i was appointed to inguire into
solony in their application to African On this
commitise the reports the Governors were consider=sd and
sn the advice of Executive council it was decided that
there was no pressing need to proceed with contemplated
legislation and in consequence the committee ceased for
sometime.

In 1929 the committee was revived and strengthened by the
addition, among others, of the Bishop of Mombasa and
Monsignor Brandsma. Clause 6 should be instrumental in
securing to natives, who have come to recognlze that
monogamy is a higher state than polygamy marriage
previously contracted and entered upon under native law
and custom. The desire among the native tribes of Kenvya
that a widow is inherited, together with the rest of her
late husband's property, by his next-kin, and by native

Ul

B

52
law and custom she has little or no volce in the disposal
of her person. This position 1s, of course, *p:olerable
to a Christian widow inherited by a oagan brother-in law.
(Native Christian Marriage and Divorce Ordinance, 1931-
32 Extracts from Kenya National anhLVES, Nairobi
Microfilm Co. 533/413/5.)"

The above extracts 1indicate that there was a great
concern by both the state government and the church on the
marriage, divorce and inheritance, for both Christians and
ﬁon—Christians.

in the case of churches, the 1931 law was very strong on
their practical services.or ministry. It 1s stated that "most
churches resiuse baptism to any who claim to be married under
1931 Ordinance.'" Speaking from the Protsestant churches' poilnt
of view, i1t indicates that the Anglican church, in their 1930

s our Lord's principle and standard of
ife-long and indissoluble union, for better,
of one man with one woman, to the exclusion of
others on either side and calls on all Christian

-o maintain and bear witness to this standard

The Presbyterian Church of East Africa maintained a simila

o]

rule, which the Methodist Church, also recognizes, the
validity of marriage by "native custom'". It strongly urges a
service of "blessing of marriage" upcn all baptized persons,
but does not insist upon it as a condition of Saptism or of
admission to Holy communion (Ibid.)

Although the above development of the law concerning
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marriage seems to be over a long period, some of the essential
factors have Dbeen retained to the prssent, both in the
government and the church.

In the Evangelical Lutheran Church in Kenvya, no

=

institutional ragulation has been developed apart from what
the Scripture directly states in Gen. 2:18 i, Mk.10:9-12
Eph.5:23-32. Iin those portions of scripturs, i1t is clearly
stated that God was not pleased to see the person who He had
created to be alone, but that he should >have a helper.
Therefore God created the helper from the man and she was
called a2 woman. It is further s;a ed that the two shall be
united according to God's word, and thersfore svery man or
woman 1s not allowed to divorce and be remarried; since that

7, whic
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1 1s sin before God. To strengthen
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the unity in the married couples, the scripture states that
they should love cne another.

Vhile other Churches, the Roman Catholic and Orthodox

o=

consider marriage as a sacrament which must be validatsd on
by the priest, the Lutheran Church regard it as a religious

ceremony which must be fulfilled according to the Scripturs.

It is mentioned above that the Abagusii marriage in the
past was very essential to every adult male and female,;even
if one had a physical defect. If a man could nét physically
fulfil the sexual relationship with his wife, his brother or

cousin could be requested to meet the need on his behalf, and

bear children for the brother (Cf Mbiti 1969,147). The wife
could respect both, yet the one who married her was the
official husband. Likewise, if the married woman could not
bear children, or only Dbore girls, who were regarded as
outsiders of the family "abaisiko", she could "marry" a lady
for bearing children especially boys for inheritance 'moka
mwana' . She could ask a man of her choice to have sexual
felationships with the lady. The children bofn could be known
as grand children of the woman who "married" the lady. They
could inherit the property of their grand parents, who had no
children or had only girls. The mén who was the father of the
children could be given a cow as thanks for his services.

We can say that marriage 1s very 1important among the
Abagqusii, who often do not regard anybody who 1s not married
as a grown-up. A man who 1is not married is called "Omogesi"
and has no right to join a group of the married, either in

discussion or communal activities. In many ilnstances, he can

be scorned like a child. Even if he has a good hut, "esaiga"

{only the unmarried live in "esaiga'), he will never be known
" q . 5

as a person with a "enyomba" house’. Having a house in the

Abagusii worldview 1s meant only for married people. And in

3+

the hidden meaning, it is the wife. If a person asks, "Does
so and so have a house? "Nyarebe nabuate enyomba?" This means

"Has he got a wife?".

I The word can also have reference to the house-hold

‘Husband, the wife and children), and in the wider sense the clan.
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2 married ‘man wafertumately disd ahd, LSit @ #LEeW, there was no physical resurrection after one died, but only

- 1 & £famil ol i lat s e 3
then the elders of the family could assign one of the late for the moon; which can be seen as new after the old has

1 is' at al i f £ ifa i: . L . . S
husbands' brothers or paternal cousins to care for the wife in disappeared. This is how the origin of death is mythically

both sexual relationshi nd in labor assistance. It was not
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told in the Abagusii community. (Other African myths on death,
2 matter of chcosing, as mentioned by Le Vine (1966: 52-54)

but an order from the

[

amily slaers. Nowadays, the widow Although the Abagusii believe that death cannot occur

chooses whocever she likes for financial assistance. Family

&

without a cause or be attributed to some kind of witchcrait o

glders do not play their role as strongly as they did in the avil epirits. they acénpt that "Engoro" (God) could allow
gvil irits, they er E ( 1
D : o ) o ) L
Past death to happen. It is believed that those who die go to join

the ancestors in a spiritual world which is under the ground.
Death and

When a person dies, some people say that he/she has gone to

in worldview, the origir £ deat! is 5 - : . e T,
I world gin oL 2kl 18 weed potatoes, "Ochire koburuga ebiasi", or they just say that
narrated a th which says: ) ) ) . . . i P
- S i he/she has immigrated, "Ong'anyire'". Some can simply say God
In the beginning of the Abagusll community thers was no . o o , e - Sy B
death. But one day their leader, who had two wives was has taken aim/her "Nyasae omoirire.
asked by "Engoro" (God) to go and meet Him on a certain . . . 5B a o - ze"
mountain where ?ge person could choose one of the So, the Abagusii belief is that "Engoro or Nyasas' has a
powerful deities of the world. These were Life and Death. _ . ) L : -
The man knew that he could choose Life for the survival role of taking the spirits "Omocika" of elderly people and
of the community, but for certaln reasons he decided to . ) - : : =
send his two wivés to meet '‘engoro!. Cne of his wives uniting them to the ancestors' spirits which are said to be
was bright and followed her husbands' instructions, but . .
the other wifs was not and could not follow sxactly what alive and active.
ner husband said, though she could quickly respond and . oy -
approach any issue. On this particular ocyasion, their The Abagusii people consider death as the worst enemy.
husband told them that when they reached -
whers ”“ngo*o was and they were asked concernlng life It is feared and regarded as a thief who steals members of the
and death of human beings, they should say, "Motienvi ) .
Okwa Osira na Monto akwa aboka'", which is, "The moon dies family. Often, at the funeral, when people are grieving they
without arising but human beings die and arise.'" 3But as . o ) N . :
thev arrived where the "Engoro!" was, at the top of the recite the Abagusii saying, "Amakweri na amaganga akonyakoira
mountain, and when He asked them concerning life and ] . . " . N o ok
death; the foolish wife quickly responded by saying kw'omo buna nyomba imbaichora', which means, "Death 1s a thaletf
contrary to what they were told, "Monto okwa asira na ) Do s family'
motienyi okwa oboka," which is,"The human beings die which takes one by one as if there are so many 1n the famlly

without arising and the moon dies and arises." . : :
This saying is to comfort those who are in great sorrow not to
So, as—a result death started among human beings and i i .
be so fearful,. but take courage and bear with the situation.
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Whenever a person dies in any family, those who are

present, notifiy the neighbors, and the larger community by
very frightening, loud wailing. Immediately some of the close
neighbors come to comfort the family, and quickly the bad news

is spread to relatives of the family who also come to stay and

Traditionally, the Abagusii believe that when death
occurs in a family, meals should not be coocked 1in that
particular home. Food and drinks are prepared by the

neighbors or relatives and brought for the grieving family and

for those who stav with the family to comiort them. In the
past, the body of the dead person was not leit
burial. Usually, it took less than two days.

the burial could take place even within a day. This happened
because there was no proper method of preserving dead bodises
for long, as we nhave nowadays. _ /

The burial of any dead person could be directsd by the
elderly men of the clan or family. They are the people who
point to the specific place where the grave should be dug.

Normally, at every homestead, the houses were built with two

doors known as '"egesieri gia gesaku', ('"the door <for the
public,") and "Egesieri kia Bweri", "the door for the cow
shed" . (Only for respected people to enter through). Sa,

whenever a married woman dies she is buried outside the house
towards the '"egesieri gia Gesaku" through which her body is

taken out, and a married man is buried outside towards

w

8

"agesieri kia bweri" through which his body is taken out. The

}—t

implication is that men own cattle and join ancestors through
a special door, while women are outsiders.

The female children and unmarried girls ar= buried at the
pack place of the homestead, while the male children ars
puried in the front part of the homestead and more sspecially
position of "egeslieri kia bweri'. The implication here
%s that males, when they die, are united with their clan
ancestors, while females are regarded as "outsiders

clan, though born in that clan. They are supposed to be

erent clans.

As mentioned above Abagusii believe that the dead,
although separated from the Lliving, are united with the
ancestors in the spiritual world. Paradoxically
ancestors are not separatad from the living. If the living do
not respect the ancestors and fulfil their needs, they will
cause harm and destructicn to them. The author has mentioned
above that the newly born children ars given names of dead
people from their clan or family. These names should be of

eople with good reputations because the parents believe that

g

the spirit of the dead enters the child at the time of naming.
If the person had bad or good behavior and character,, the
child will inherit it.

This means that there is no end of life, according toc the
Abagusii belief. Male children are very important for the

continuation of the family in the union with ancestral spirits
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and also for the future memory and inheritance of the family.
Adeyemo (18979,64) has stated how various African tribes

view death as an entrance between the "world of human beings

and the world of spirits, between the visible and the

people believe that the dead, although physically separated,
5éve very strong spiritual ties with the living (Mbiti
1968:29). The Abagusii people are included in this. After
the burial, and . especilally that of an elderly man or woman

with children and grand children, a significant sacrificia

ez

ritual is periormed. This is known as, '"okorenta omogaka gose
omongina nyomba', or "okogororokia ebinto" which means to

bring the late father o

[}

upright. This simply means the ritual of uniting the dead
with the ancestors, and then the living identifying the dead
as being in the spiritual world. To "bring into the house"
can also mean that the dead are brought back to the family,
although death has separated them physically.

It 1s believed that if an old person with a family

(composed of sons) dies, he or she is not dead yet, but 1is

still alive in his or her children. This rgflects the
Abagusii saying, that, "Takweti nigo abutckera, chimbande
nchireo." (He has not died, but has just been cut off,the
shoots are surviving). This is a very comforting saying to

the grieved fahilz. Sorrowful and uncontrollable grief occurs

mother to the house, or to put thingsA

50
when an unmarried man, or woman dies. This is because thers

is no "shoot" left behind for the continuation of his or her

N
/

This is in line with Adevemo's (1978,55) finding concerning
the Yoruba of West Africa; they believe "that death is meant

for the aged and that given the right conditions, every person
should 1ive to 2 ripe old age. Thersfors, when a young person

, they consider it to be a tragedy and enter into

In his comment on the subject

Gehman(1989,53) says that
death dces not mark the end of human existence, but man
continues to survive in an ancsstral Spirit world; witt
contact and relationship with the living. The same idea is

echoed by Idowu (1973,17) when he states, "Generally, it is

only those who have offspring and who have become old befors

ct

their departure who become ancestors. But it appears tha

even those whao depart in the prime of life or relativels

<

young can become ancestors, provided they have offspring

before their demise’.

O rhis idea- is connected to evil spirits which are believed

to "hunt" children in their young age. Sacrifices are offered Ffor

cleansing and protective amulets and charms are used to avoid
death. -



In my view, Idowu's idea that ‘"after eath, the
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continuity of the deceased in the living memory does not sxist
among the aged who have no offspring but also the young," is
not convincing because when he further states that "these ars

the ones who can become ancestors and who can be rememberesd in

the society', this limitation of ancestors on the grounds of
having offsprings who can rsmember them is weak. has
also made a formula of "sasa" and '"zamani', however, the

féality of ancestral ties dces necessarily depend con memory.
The truth remains that all have their origin in a family, clan
and tribe. They have their extended or distant ancestors whom
they do not know, yet, they are their ancestors, to whom their

amily ancestors are & part. For sxample, the whole tribe of

It

Abagusii has as their ancestor, Mogusii-who is their distant
ancestor and there are many others who are close to sach clan
such as "Ogetaorio and family such as "Nyakundi", not known to
individual clan and family members, yet are regarded and
honored as their ancestors, though no memories of all 5f them
exist. Most Africans believe that there is a resal spiritual
world dominated by ancestors and where the dead go and exist
to perform some functions which they used to do in the
physical world. In that spiritual world, one can also have
certain needs for survival. Although this idea may not apply
in some communities, such as the Abagusii, vet it 1is an old
traditional belief in Africa and even in other communities of

the world. It is mentioned by Parrinder (1962,99) that "in

zancient Mesopotamia and other parts of the world, chiefs were

buried in a different respect from the "commoners". This

o]

ca
also remind us of the Egyptian Pharaohs' who were buried with
the necessary possessions for survival in the spiritual world.
As mentioned above, the Abagusii people basically believe

that every death which occurs has a cause, normally Zfrom
people who will 1it. Abagusii say that, "Tiyanya gokwa
Which means that there 1s none who dies
without somecne being implicated. In his research, Gehman
89,62) says that the Akamba people could not be convinced
with anvy apparent cause, but had to seek for "the medicine-man

to ingquire 1into the metaphysical (supernatural) causes oI

We have already discussed the 1ssue of the Abagusii

worldview 1n connection with he rites of passage. These

cr

are the rituals which are per

th

ormed during birth, naming
ceremony, puberty initiation, marriage, death and thersaiter.
These rituals are important in the Abagusii belisfs and life
values. They z2lso indicate the life link between the living
people, their children and their ancestors. These 1

or tiess are also demonstrated in the social 1ife of th

e
Abagusii community. We now turn to the social network of
Abagusii. This comprises the nuclear family, the extended

family and kinships. (See Parrinder 1962,106-7,137)



THE SOCIAL NETWORK

In the introduction to this thesis, various definitions
of the word "culture" as understood by the anthropologists and
missiologists were given. But for the sake of the present
topic, "Social Network', we need to apply 2 definition which
takes the sociological perspective.

1

The term is applie

fol)

to explain how the Gospel may sprsad
from one person to another. Hunter, in his.chapter titled,
"The Bridges of Contagious Evangelism: Social Networks",
establishes the historical background, by stating that,

izl networks composed of the relatives and friends oI
caring credible believers have made up The Bridges ot
God, (McGavran in 1955). The faith is not usually spread
between strangers, but between persons who know and trust
each other. The social networks of the body of
pelievers provide opportunity for a "web movement' of the
Christian faith (Wagner, Arn and Towns, 1%878,71)

Yunter states that "the contagious bridges are along
kinship networks or friend networks.

In the gquestion asked by Linthicum, "What Iis
networking?'' He provides a definition that:
the term i1tself comes from the world of business and it
simply means the creation or maintenances of a "net" of
contacts through which one effectively carries out zn
enterprise. That net can be a human net or a corpcrate
net or even an electrcnic net...(Linthicum 1887,32-3%)

He further maintains that there is a Biblical framework
of networking, in which the Kingdom of Heaven 1s likened toc a
net (Mt.13:46-47). And that Jesus described the fisherman's
net as an image to gather all people for judgement.

or the sake of this study among the Abagusii, I ragard

iy

sccial networking as the social relationships or contacts
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which are created through family, Dboth nuclear and
extended,among the kin of wvarious Abagusii clans. Such

relationships may be a means of understanding the Abagusii
social network by which the proclamation of the gospel mav be

channeled through.

By nuclear family is meant a family consisting of the
iéther, mother and the children. This is a family structurs
which cannot be comprehended in the Abagusii worldview,
because there is always an interaction between the family
mempers and rslatives who mav need assistance or some kind of

support. There 1is no n isolation,

h

amily which can live
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since marriage always cresates a wide range of rs
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and linkages between various families. It has been shown
above that, 1n marriage, the family relationships are linked
like a web from £father and mother to children and grand
children, even to great grandchildren. Also,
and woman have responsibilities to theilr in-laws on both
sides. They are obliged to support and assist them whenever
there is a need. Some other roles or responsibilities which
belong to both men and women are not limited to the nuclear

family but extend to the clan at large.

Extended Family

It is mentioned above that marriage is what unites people

to become reléted and to begin a family.
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In the Abagusii community, the social network is
demonstrated when a person lives and feels secure in the
family, which is widely extended. One 1is not only securs in
the family but also responsible for various activities in his

-

or her sextanded family. It is understood within the Abagusii

culturs, that the role of a man ('"ocmosacha'), 1is not only
hound to his family but extends to the clan as well. It is
also true for protection from enemies. He does not only
protsct the properties and land of his family but also those
of his clan. The woman ("omokungu'"), is not only responsible
in the rﬁles which ars specifically for her family but also
the roles which she must perform in an extended <family
situaticn. These include such work as cooking food for

when in a problem; rearing her children so as to fi
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wider family, fetching water and firewood (for own family and
for extended family members who may be unable to fetch). 1In
the Abagusii sccial network, within the extended family, one
is responsible for not only his or her mother, father, sons
and daughters, but also, brothers, sisters, cousins, uncles,
aunts, nephews , nieces, father-in-law, mothers~in-law,
brothers-in-law and any others who are in the extended family.
These are the people who one can have free social contact with
and who one can establish an atmosphefe of mutual trust and
confidence with. To be responsible means that if one is less

fortunate economically, or has any kind of need that requires

56
support, one aas to aprroach any of those family members Zor
help. It also means that one who 1s able must stsp in and

to marrv but

0 have manv catitls
cows fcor this cause These cows mavy 32e
in 1ifs when the boy is abls to do so or iz

be taken as a donation. Presently, the major issues which

need family involvement ars such onss as help to pavy school
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or ''chikcrera'"(plural) , meaning,

feel responsible to assist their grandchildren whe may be

need, in anv way they can. It also means that the children,
grand and great-grand children are responsible for caring for
their parents and grand parents and in assisting them during
sickness or when old age sets 1in. This 1is  why Mbiti
(1992,114) says that "children prolong the life of their
parents'" by taking good care of them in a way which makes them
comfortable-

Children are regarded as inheritors of their parents'
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properties, procreators and propagators of the family tree.

Concerning the social organization and how decisions and
authority are reached in a  soclety, Tippett (1981,637 in
Winter and Hawthorne, ads. rightly states that, "Groups exist

1t diffsrasnt levels of social organization, and authority for

™
b
|
()
\Q
®
(o}
Lo

responsibilizy of the household, extended family, vi
The Abagusii social structure functions as Mbiti
(1992,115) states that "Everyone knows how he is related to
other people in the family which also extends to include the
departed, as well as those who ars abéut toc be boran'". So the
social network, in the Abagusii worldview is stronger in the
sxtended family than in the nuclear family.

We now look at kinship and 1ts significance among the

Abagusii. This is rsvealed in the organizational structure of

Kinship

The Abagusii community is made of big clans called,
"shisaku" and small ones known as ''chinyomba'.
According to Le Vines' observation,

The proximate Gusii lineage system is made up of  kin
groups of increasing inclusiveness and generational
depth, from. homestead group to clan, all based on the
principle of tracing descent through the male line to a
common ancestor. (Le Vine. DC/ KSI/5/1, Kenya National
Archives, Nairobi).

Le Vine, has stated that among the Abagusii "exogamy is

practiced and classificatory kinship terms are used. Gusii
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s people as ""those who do not marrvy =sac

e

other'". Beliefs in a common ancestor makes all clan people
kin and the use of classificatory kinship terms organizes

the same clan still more conspicuously into a great
Ochieng a historian who has done rssearch on the

the Gusil (Abagusii) themselves speak of Mogusii
the founder of the society and the person af
whom thelr tribe was named. They alsc say t
Mogusii's father was called Osogo, son of
Mohuguhia, son of Kigoma, son of Ribiaka, who was
son of Kintu... It was Kintu, thev say who led the
migration from "Misri" (Egypt) to mount Elgon...
Gusii tradition also indicates that Mochugulia, the
grand father of Mogusil, had a number of i
founded various Baluhya tri

Mogikovo (Kikuyu). Oscgo's descendants are
have founded the Gusii, Kurisz,

Suba tribes, while the Meru and the Embu
and according to a I ers - the Kamba
zre descendants of Mehugal:

(Ochieng

This means, perhaps after these Bantu immigrants trave
down from Egypt. thev went to West Africa and then from there
they had to travel to East Africa, through Uganda to Kenva.

In his argument, Ochieng, states that, "Since the "Misri"

mentioned is the Biblica

-
&3]

gypt, in the historical account of
the Abagusii and other Bantu tribes, "I am tempted to conclude
that the Gusii, many Luhvia and Hava clans (in Tanzania), must
have settled at one time in iheir history in the region north
of Mount Elgon..". (Ochieng' 1974, 39).

Many historians and anthropologists such as Ochieng and

Le Vine (1966) believe that each clan of the Abagusii has its
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own totsm from which the names of the founder an
. - . e = . . , MY F= 1 = . i3 = P
derived. Ochieng'(1974,55), for example states that "leading The Zollowing are Abagusili clans and totems.

Gusii families are specially believed to have tamed and kept

) ) . . . . R - . . : EM TI E
their totem animals in their homes as symbols of authority TOTEM TABLE
3 = = | i |
over their clansmen’ CLAN | ANCESTOR | TOTEM | DERIVED NAME |
Ababasi Tereri son of | Rigwari (also | Okoba
Mogusil (nicknamed | known as | sl
Mobas1i) Znchage)-Zebra
i Abagirango | Mochorwa son of Eng'o -Leopard | Omogiro - to
' Mogusii refrain from
killing or
, eating
| | Leopard
N .o : | Abasweta | Mosweta son of . Engoge -
Mogusil (also known | Baboon
as Oibabe)
Abanchari Monchari daughter Enchiri
of Mogusil i (Engubo) -

ippopotamus

The above illustrates the Abagusii kinships and clans of
their inter-relationship down to the founder of the tribe of
Omogusii. Each clan has small clan leadership known as
"Abanyamaiga', while the big clan leadership 1is known as
"Etureti". From "Etureti" we have the leadership of "Omogambi"
who is known to be the Assistant Chief or the Chief. A
traditional leader is known as '"Omokumi', (Plurai: Abakumi),
who was respected as the representative of the clan's
ancestors and cculd lead religious functions and other social
activities. Le Vine (1966,5) points out how respect was

maintained in a kinship system among the Abagusii community.



He states,

Respect to parents and all classification of parents is
the paramount. Although one can joke with grandparents,
that does not mean that he/she does not show respect.
Jokes are intended for learning, since it is mostly the
grandparents who could teach theilr grandchildren the
social relationships, behaviors and beliefs of the clan.
The father-son and uncle-nephew relationship reagquires
nigh respect without jokes. Sons/daughters who do not
respect parents could be cursed in life and be =ither

ri ick, die quickly, have children who in turn do
them, or have no fortune or wealth in life.

Q
el

5 Kinship among the Abagusili worldview can also be
identified when there is a problem especially when a prominent
person dies. People of the same kin group must attend the

funeral to comfort the grisved family. The Abagusii regard

the male lineage to be the basis of kinship, known as ''eamate"

(Plural chiamate), while the <£female lineage 1is known as

"omoiri" (Plural abairi). Within the "eamate" there are the
i

core relatives which is the "enyomba'" or "abanvamaiga', who

can share kinship festivals of various kinds: For example,
weddings, circumcision of children, harvests, and sacrificial

cersmonies. Usually, the male children, are taught by parent

w

or grandparents to know their kin in the patrilineage by
memorizing their grand and great grand parents. Some may know
all generations back, to their common ancestor "Mogusii'" from
where the plural term "Abagusii" is derived.

In Gusii (the land of the Abagusii), there are only four
major clans which are said to have come from the ancestor
Omogusii, and which form the social network of the whole tribe

of Mogusii.- These are; Mobasi, Mogirango, Monchari and

9]

Mosweta. According to Mzee Onyansi Manyara, (interviewed by
this author), Mosweta is the largest clan which incliudes several
clans such as, Morangi, Momachoge, Mogetutu, Nyaribari, and
Mosamaro, (Onyansi interview, 17/4/1994). Other clans have also
some small clans within them.

The Abagusii community has some clans which respect each
other
by not inter-marrying because they are considered to have
originated from a common kin, that is their great grandfather.
They share common problems, assist each other in political
issues and social agricultural development activities. They are
also supportive_ of each other, especially manifested through
"Risaga”'!

(Mayer 1950, 23).

Although Mayer and Levine have pointed out the social ties
of the Abagusii, they have ovgrlooked the kinship ties of
clannism, such as the blood reiationship, which strongly unifies
and recognises the kin as a brother or sister of the other. In
every clan, there is a spirit of oneness, in that each person
knows how to behave and do things for the favor of his or her
clan; or for the identity and dignity of the people of the clan.

Mayer has pointed out that in Gusii, the kinship can be
broken down to the people who can share funeral rituals, such as

shaving of hair. These are those who genealogically have

1 vpisaga’ was a group-work called by one who had a lot

work to handle. After the work people had to be provided with

traditional drink (amarwa) and food such as "ugali®.
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one grandfather within a big <lan. They are known &s

the Abagusii people. In Aails
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) e ure of wvarious links o
"Abanyamatati‘, or '"those who shave together." Mave

H

o B _ ‘ interview at Manga which was attended Dby three prominent
states, "The idea of oneness among "abanyamatati'", expressed
) ) o . o B o . slders from various clans and which was also in agreement with
in the joint eating of the funeral sacriilice, finds another
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iews conducted elsewhers, he states that

w

“he sons of Mogusii, who is believed to have died in nais old

, , - age at Xano, are:
or "abanyamaiga'‘-,

ot

For the Abagusii, the '"abanyamatatl

. o ~ ) : 1 Cmosamaro 5. Onvaikoma
issume responsibility for death of a member of another clan
) ) ' i ) ‘ 2 Osweta 6. Mobasi
but caused by a member of their clan. Hence they pay any
‘ ) ' 3 Osiango &. Motabori
compensation required to the other clan. The word, 'enyomba'
‘ ' 4. Nyamaronge 7. Onvangore

for "housa'" 1is also used to mean "2 clan or lineage of the

clan'. But when the word "egesaku" 1s used it has a wider
3 . . ci s ‘ : table and we realize that some other clans came out of the
meaning than what Mayer says. What Mayer did not recognize 1S
o . . o ) i above mentioned and spread in Gusili land {(Ochieng 1974,113)
that, marriage can be between two ''chinyomba'. The word . - - - e g F s
. L. . . It is realized that some resaders may not agrse with the above
"sgesaku' can not only mean the lineage in the wider sense, : ) 2= s =

. . . . . . order by which Abagusii kin groups are formed but, this auth
but also the whole tribe in Gusii is called, "Egesaku kia e - - g groups formed but, this author

. : ; . - through research is winced that it is the way kinshi are
Omogusii'" meaning '"the Abagusii tribe'. Mayer therefore Z = s convinced that it 1s the way kinships ar

weakened his book by not understanding various Abagusi

-

T % +1 T A - 1 =4 £ lia r
terminology used in other clans, such as "egesaku", "anyomba'', Throbgll rhesa @lans, Wwe <340 S88 NOW The sami.les Bare
"abanyamaiga', and "abanyamatati''. organized, and the social network emerging through the

' s i 3 ttendant ionships.
Ochieng's thesis is very specific on most of the Abagusii attendant relationships

lineage and kinship relations. He has detailed the whole In the extended family and even in the clan level, thers

are several things which are forbidden and regarded as taboos.

Such things are known as '"omoiro" or '"omogiro'. Such

1 -
12 About a week after the funeral, people were supposed to
ave thelir hair. These are the '"Abanyamatati' which can be

.y ) . : . \
anslated as people who share SOrrows. prohibitions are not only forbidden for discusslon, but also

there are some which are also forbidden for narrative. For

13 people who canm support each other in the clan T . .
5 example, the circumcised person cannot narrate to the
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uncircumcised the activities which he went through during his
seclusion period. Also, it 1is a taboo for a woman who 1is
traditionally wedded (envangi y'egetinge) to talk about the
activities done to her during the ritual ceremony.

It is taboo to greet one's
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ather/mother-in-law by hand,
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idersd as a body contact implving sexual
relationship (presently this taboo is not effactive among the
Christians and some <few non-christians ‘who have been
influenced by modernity). Women and zll female children are
orohibited to sat meat from a wild animal hunted. The author

found out that, since the Abagusii clans had wild animals as

their totems, if the women could eat any wild animal, they

F

might, bv mistake eat thelr own totém which could mean an
offence to the clan. But men knew their own totem.

It is a taboo for a fatheﬁ to entsr the house of his son
who is already married. Even those persons who are regarded
as uncles, fathers and mothers-in-law do not enter the house
of their sons or daughters. If, unknowingly, one is found to
have entersed the house, 1t will mean they have to oifer a
sacrifice of a goat. The idea is that the respective parents
are not supposed to see the place their children undertake
procreation. )

It is taboo for parents to openly mention rgproductive
organs or discuss sexual matters with their children. Even
when a woman has given birth, if asked by her voung children,

how she got the child, she will savy that she found the baby in

the forest or on the road. She cannot say that she gave birth
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through her birth canal since it will mean breaking a taboo.

It is a taboo for a menstruating woman to pass through
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ields, since the crops may not yield but
wither =sven before thev get ripe. This idea 1s commonly
thought of crops like potatoes, pumpkins, beans and maize.
Although this may be true, but the impLication'could be to
?thibit women not to go to the field when they are in their
menstruation period. This 1s because in that state, they were
considersd unclean hence if they came in contact with crops
then croos could wither. They were also cénsidered weak and
prohibiting them from passing near Crops as a way of Reeping
them out of work.

All these taboos, and cthers which I have not mentioned,

Ed

have specific hidden meanings which demonstrate the social
relations. Some mean certain dangers or harm to an
individual, family or society which must be avoided or be
dealt with. If by mistake one committed the taboo one could
offer a sacrifice as prescribed by a diviner or a medium who
could understand mystical powers behind a specific taboo.

After discussing the Abagusii social network in both
nuclear and extended families, and their development, (from
their ancestor Omogusii who had various clans),.we now look
into the mystical powers which exist among them. This will

include magic, witchcraft, sorcery and medicine-men.



~]
=}

MYSTICAL POWERS

In many African communities there is a belief that
certain people among them have powers which can be used <o
cause health problems or solve certain problems in the
society. While some people do not know whether or not they

have these powers and they can only be manifested on

occasions, cothers possess the authority and power to tap them

for use whenever they want to practice. Such people who do
not know their poOwWers are known as "abaso1i" and
"abanyabibiriria" (the evil-eved). Some of them, 1t 1is

believed if they look at something or somebody who ca
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their eyes, that one can have problems or die. Mbiti savs,

'People believe that there are indivisible, mystical forces

6).

o

and powers in the universe' (1991,1
T¥

Such people who possess mystical
knowingly are the magicians, sorcerers, diviners and
witchdoctors.

Mystical powers, are understood to describe all sorts of
forces or dynamics that exist and work mysteriously. They can
be applied and controlled by people empowered by them to carrvy
on good or evil deeds towards other people. Mbiti rightly
states that, "Africans believe that there is force or power or
energy in the universe which can be tapped by thoée who know
how to do so, and then used for good or evil towards other

people" (1991,19). Also, Gehman (1989,70) states that "in the

Akamba world-view these mystical powers are believed to exist
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although their source or nature cannot be explained. They are
in plant and animal life, manifest through spoken words and

lists"

o}

mediated through speci
However, thers are groups of people whom Abagusii call
"apasoi and "abanyabiriria" (the evil eyed people). These
can both be born with and inherit them from their parents.
Concerning sorcerers, the Abagusii distinguizh their
roles as having to do with poisoning innocent people, either
in food or any drinking substance such as ligquor, water, or

porridge. In the past they used to prepare ashess

h

rom
poisonous plants and snakes known as "obosaro". But nowadays
they may use modern poisons as well.

In the Abagusii community, the mystical Dpowers are

pelieved to =sxist in the community (not specific place) and
controlled by people who are ‘empowersd by it Such people
14 ; 13 corcarercil 4
include, the magicians-’, witchdoctors™, sorcersrs and
medicine-men®’ In the following sections we will discuss

the effects in the society.

Y Are people who use mystical powers to trick others for bad
3sire (bad or evil) or for good (good or defensive).

They usually use mystical powers to bewi?ch innocent

. Usually are those who give or  put polsom to food or drink.

17'.Accordingto Abagusii, they are those whO‘are knowledgeable
1 medicines for healing activities 1In the community. They are
imply traditional healers.



Magic

But before I discuss them let me explain a general
understanding of the word magic as given to these people with
mystical powers.

In many African communities, magic is not only feared as
an extraordinary power possessed by certain specialists, but
also as a threat to the community ;nd more especially those
who do not practice it. Using the mystical power, the
magicians do exercise their work: in the public, and more
especially during day-time

As mentioned above, the word magic indicates the
mysterious powers which can be used by certain people to
create fear 1in people and cause them to believe in the
magician's powers. Magic 1s commonly practiced with an
intention of getting money from those who may believe in the
magician's statements and activities. They cause people to
accept their work, so that they can cheat or trick them. Such
kind of magic 1s known to be '"black - magic'" in contrast to
"white - magic'" (Gehman 1989,74). Mbiti (1991,166) calls such
magic as "evil magic' in contrast to "good magic'". Parrinder
(1989,74) uses the word "offensive magic" in contrast to
"defensive magic" as used by Gehman

What these authors 1illustrate 1is that, magic caﬁ be
regarded as two sides of the same ''coin". On one side the
magical power demonstrates destruction of life, while on the

other side, 1t seeks preservation of life. This means that
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there are people in the community who have magical powers for
protecting others from evils and determining the causes of
evils in a community. There are also those with power for
damage and causing trouble and eventually death.

As mentioned above, not all magicians among the
Abagusil are practicing evil in the community. In fact, the
baslic reason for those who seek to have magic powers, is to
protect the family and community. However, some use the power
f6r business and for enriching themselves, and for causing
other people in the community to fear them. In the same
breath, the Abagusil people believe that magicians‘are the
ones who cause problems in the community 5y using the

mysterious power to cause death or disease in the community.

Witchcraft

According to the Abagusii world view, witchcraft can be
secret practices, which are usually done at night by certain
people in thelr community, with the intention of causing fear
and death. Such people inherit these practices from their
family members who had them. The practice is known as
"oborogi", while those who practice it are called "abarogi".
It is commonly believed that witchcraft is practiced by women.
Nowadays, even men are believed to be wizards. 4

The essence of witchcraft among the Abagusii is not easy
to determine. It is an evil act, which is rejected in the

community, but still exists through people who are said to



as "Oborogi'
that the magicilans ("abanvamesira'") use thelr medicine o
sounter witchcraft ("oborogi") in the community, scme oI the

nagicians ars assoclated with witches because they can use
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nerbal laxatives to stomac

"Uchawi'" had always 11

with death, but occasionally re t ne
Usually it - takes the form of placi d--anim

in doorways of huts or on a path chazrm
cause death, {(this is known as 'ch wa'').
witchcraft is still widely ©be 3 in and
practiced (though "Uchawi' is rare). many cases
the people still go to the tribal mganga in
preferan to the doctor (XKenva National Archives,

/16/2).
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What we can learn from the author(s) o
document 1s that there are two types of witchcratft:
1. the "Uganga" (medicine-man) which can be translated as

magic "Omonyamosira"  and 2. the "Uchawi'" which i1s the actual

witches and those who associate themselves with witches by
2alling them, "bad magic' or "evil magic'. While Mbiti stzatss
that in the villages people do not see this distinction, it
sannot be totally accepted since the work of the svil magician
1s well known OV the people, as ars the witches (although
their work is done secretly and often at night). The work of
magicilans who f£ight against diseases or =vils in the commun
irs well known and such ars called medicine-men. Apart from

the magicians and witchdoctors, another

a community.

Although witchcraft has existed among the Abagusil

community for many vears, it seems to be something which does
not cease, but is advancing in our present era. In the pre-
colonial sra, those who were known or suspected to be witches
were killed. But during the cclonial and even to present
time; the law protects everybody including the witches.

Concerning the recent cases on witchcraft the reader cam
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refer to chapter four, (4.1), where it is noted that several
people were lynched in Kisii and other districts like Uasin
Gishu and Siavya. Lyching people suspected to practice
witchcraft was declared illegal by government and several
villagers who were suspected to have lynched others were tried
in courts of law.

Witchcraft 1s not common among the Abagusii community
exclusively, but also as Gehman (1989,119) shows among many
tgibes in Africa, and even world-wide. Nowadays, we are
informed by the mass-media that there are devil worshippersIa
among the Kenyan elite, leaders, and also 1n schools, colleges
and universities, . Such devil worshippers are not only an
advancement of witchcraft practices but also the worst enemy
of our time. Without discussing this too much, since it is
not our concern here, the practice of devil worshipping 1is
invading every community and tribe; because those who are
advocating 1t are people with authority and education in our

midst.

Sorcery

The Abagusili believe that sorcerers and witches exist
and do cause 1injury and destruction of ©people 1in the
community. Sorcery is believed to be one of the common causes

of death along with witchcraft and magic. It is one of the

“Devil worshippers meet secretly and especially at night for
ir devilish activities at places known to them only.

34

enemies which ar

®

rejected among the Abagusii community. The

W)

h

typical term for it 1is "amaebl", which was also used for
killing. In his book, Adeyemo (1979,66) states that death is
not only believed to be caused by magic and witchcraft but
also by sorcery.

Abagusii people not only view sorcerers as enemies in the
community, but also as murderers, and hunters of the lives of
fellow members of the family, clan and society. 1In his book,
Gehman (1988,71-74) has extensively explained the difference
between sorcery and bad magic, good magic and witchcraft.
Among the Abagusii community, it 1is mainly women who are
pbelieved to 55 soréerers, as in the case of witchcraft. (Women
are not believed to be magicians among the Abagusii

community.)

In his explanation in the Lineage Principle in Gusii

a

ociety, Mayer (1949,6) states that the maternal descent is
believed to be "a channel for the transmission of magic powers
Good magic, which 1s believed to help people in the
community, either for healing the sick or for fighting against
the evil magic and witches, was commended, and could be one of
the qualifications for a leader among the Abagusii community
in the colonial Era. In his thesis, Maxon says that '"those
chiefs who were selected were appointed, as the provincial
commissioner (P.C) was latter to remark, "on account of their

supposed medicinal or magical power" (Maxon 1987,27).
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Medicine-men

As mentioned above medicine-men are those specialized in

assisting people in fighting off attacks from witches (Gehman

1989,75). Several terms have been designated for medicine-men
by various authors. Some call them "witch finders", "doctors"
and some use the term "medicine-men."

This indicates that medicine-men play a double role in
the community, the leadership and the magical. Probably this
was true, because most chiefs who were appointed by the
colonialists, had first to demonstrate certain leadership
qualities and attain acceptance from their respective clans.
Often those people who displayed healing skills could be
appointed as chiefs.

The Abagusii people call them "abanvamariogo'. The word
has the same meaning as medicine-men. Medicine is called
"erjogo" plural "amariogo'", and when the personal prefix of
possassive is added, then the word changes to be
"abanyamariogo".

In the Abagusii worldview, as mentioned above, most

medicine-men have some idea of magic acts. They not only
treat people using the knowledge they have of plants, but they
also learn magic acts through certain knowledgeable people in
the community or they inherit them from their ancestors. Men
or women who are knowledgeable in plants may becomé medicine—
men. They are friendly and accepted in the community as they

help to treat the sick without the use of divine mystical
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forces. Gehman (1989,75) correctly states that, the
"medicine-men are not merely accepted, but highly respected

and feared".

Diviners

Along with medicine-men, there is another group of people: who

are known as '"diviners'". The Abagusii call these people,
"abaragori'", and "abanyibi" for the rain-makers. Mbiti
(1991,157) states that, '"diviners normally also work as
medicine-men'. The function of the diviners, mediums, oracles

and seers, is to find out hidden secrets or knowledge and pass
them on to other people. As Mbiti (1991,166) says, "We must
distinguish them from medicine-men in the way they operate.
Some may have certain mystical powers for performing their
ministry, but the other groups must be involved with spirits
and mystical forces."

To summarize this chapter on the Abagusiil world-view, 1t
may be said that the religious beliefs of Abagusii people
prompted them to realize the nature of God to whom they gave
several names. These némes not only demonstrate God's nature
as the Almighty and Creator but also His role as a Provider,
Preserver and Sustainer of Life.

In the case of the Abagusii rites of passage, we have
already dealt with wvarious issues around birth, naming
ceremony, puberty, initiation, marriage, death and thereafter.

All these important marks of life are significant, in that,
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for each ritual, a sacrifice is performed. Also, as we have
seen, there are more social links in the extended family than
in the nuclear family. In the social network, we have also
discussed the Abagusii kinships, as seen in different clans,
thelr common ancestor being Omogusii. Each clan originated by
choosing a clan totem which eventually made it significant.
Some clans respect each other by not inter-marrying and by
assisting each other in social responsibilities.

Finally, we have discussed the mystical powers which

exist among the Abagusii people. These mystical powers
include; magic, witchcraft, sorcery, medicine-men,  and
diviners. Their engagements and how medicine-men are

respected people, as compared with others who not only cause
fear in the community, but also destroy lives of innocent
people have been discussed. Some magicians who are known to
have '"white" or "good" magic are also good servants in the
society.

The next chapter will concentrate on the missionaries

method and pattern in their £first contact with Abagusii

Before getting into the next chapter, there is need to answer
a few questions that may arise in the readers mind.

1. How has modernity generally affected the Abagusii
World-view?

2. What effect has urbaniéation had on the Abagusii

World-view?
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EFFECTS OF MODERNITY AND URBANIZATION

In answering the above questions, it can be said that
Christianity has brought a great change in the Abagusii world-
view in their religious beliefs, but still there are people
who hold firm to their traditional beliefs. The Gospel 1is
preached, yet some cultural beliefs still entangle many, whom
praachers should know how to_approach by understanding their
gulture. However, missionaries have brought new innovations
in the areas of education, by building schools and teaching
people how to write and read and to educate children for
employment. Missionaries built churches, hospitals and
dispensaries for health services. For example, 1instead of
people depending on magicians, or medicine-men for treatment
and even thinking that every sick person is bewitched, now
there 1s modern medical treatment and understanding that
sickness may be caused by forces such as malaria and fever.
This does not still rule out the mystical powers, that still
exist and cause death. Modernity has also changed issues
around birth and naming of children. Expectant mothers go to
the clinics and most of them delivér in hospitals. Children
who are born can be given baptizimal names and clan names
without going through ceremonies or rituals of any kind, and
yet families which are not christians still ~honor old
traditions. This means that to some Abagusii, modernity has
changed their world-view. They see thingﬁ differently from

their ancestors. In the case of marriage, modernity has
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transformed the meaning and honor or respect which accompanied
this ritual. Nowadays, boys and girls look for wives or
husbands without the knowledge of their parents. Some even
live together as wife and husband, especially in the urban
areas without any marriage ceremony. Some girls have problems
of children out of wedlock, and that has led to a large number
of single mothers in both rural and urban areas. At the same
time modernity and urbanization has made people to live
independently‘ Such was not known 1in the Abagusii community.
In regard to circumcision modernity has slightly changed the
method but not the act. Both males anq females (a few
families do not circumcise their girls) are still circumcised
aither traditionally or in the hospitals. Urbanization has
also changed the culture of the Abagusii in that, many men
move to cities to seek or do jobs and leave their wives or
parents in the rural areas. This breaks the families or clans

s which is

relationships and some have 'city culture
different from their home. Eventually, some people loose

contact with families. They lack the Abagusii world-view in

many cultural practices, what is-.good or evil in the culture
is not comprehended.
Generally urbanization can create tension between the

rural and urban dwellers in the areas of cultural practices.

Y9 This means the life-style which is different from the one
th which one was brought up In the rural area; Also some can have
new world-view in which things are perceived and understood
fferently. Children can have a different language from the
rent's.
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While the urban dwellers see the rural dwellers as
uncivilized, the rural dwellers see the urban dwellers as
moving away from their culture, ' hence endangering or
destroving it. This ends up as cultural conflict. Now we
enter the next chapter, which is on the "missionary method and

pattern” that was applied during the early missionary era.
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CHAPTER 3
THE MISSIONARY METHOD AND PATTERN

THE EARLY MISSIONARIES ARRIVAL

The first ELCK missionaries to arrive in Gusii were the
late Martin Lundstrom and his wife Gunborg (Evangelical Lutheran
Chﬁrch in Kenya 1963-1988, 1988). They arrived in Kisii town
where they stayed briefly before going to Itierio in January,
1948. The second famjly which followed was Enock and Magda
Salomonsson who arrived at Itierio in August, 1948.

The two missionary families experienced hardship as they
iost their children who contracted malaria. The Salomonsons
lost their son Jarl, shortly after their arrival at Itierio and
the Lundstrom’s lost their daughter Karin in 1952.

Althoug they all faced these terrifying conditions, they
did not give up proclaiming the Good News. These missionaries
did not only endure sorrow in the death of their loved ones, but
also the difficulties in acquainting themselves with the local
culture and communicating the Gospel to the Abagusii people.
The food, the color, and the language could easily create a
tremendous barrier, or gap, but they "stood in‘the gap and

proclaimed the word of God"” (Osugo 1985, 26)
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Soon the cultural barriers were partially broken down as

they acgquainted themselves with the people. But the
missionaries had their culture and beliefs which caused some
misunderstandings and mistrust among the Abagusii people hence

the proclamation of the Gospel was therefore hindered.

THE MISSIONARIES' CULTURAL BELIEFS

It is worth mentioning here that missionaries were
sﬂpposed to learn as children the culture of the Abagusii
people that they had to serve. The actual views and specific
sxamples concerning the beliefs of missionaries are mentioned
in chapter five, the section that deals with the "Interview
Questions”. This reveals that, they were supposed to know and
understand how to communicate with the Abagusii people in
their cultural setting, for the proclamation of the Gospel.
As they had their own cultural beliefs and world-view which
they already knew well as they entered into a new culture,
some of them resisted the new culture or had wrong assumptions
concerning the new culture due to lack of knowledge and
understanding of the culture.

Some missionaries believed that any convert should reject
his or her '"evil" culture and adopt the new missionary
culture. For example they taught the polygamists.to divorce

other wives and stay with one, in order to be allowed 1into

baptism. Yet for the Abagusii culture all these wives were
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legally married to the particular man.l The missionaries knew
that monogamy was the only "christian" way. They attempted to
separate their converts from the community but it was
impossible. Some missionaries gave clotheszto their converts,
to dress like them. Some converts were introduced into the
missionary cultural behavior which they adopted. For example,
the way they dressed, ate, talked and walked. Such cultural
practices which were known by missionaries, were believed to

“be "Christian'". Therefore the missionaries believed that their
cﬁnverts could develop a detachment from their cultural
beliefs and adopt the missionaries' cultural beliefs.

However, there are some cﬁlturai practices that still
present challenges to the ELCK as we will see in Chapter Four.
For example, the mystical powers, circumcision and sacrifices
in various rites of passage.

Although I do not agree that there 1is a "Christian
culture", yet I believe that there is a "Biblical culture".
This 1is the "culture" in which the scripture was written and
illustrated. These were people who had a culture which
influenced their authorship. Stott (1992,301), states: ''We
also affirm that the Bible is a culturally conditioned book,
in the sense that each of its authors belonged to, and spoke

within, his own particular culture. There is good reason for

'The bride-wealth was paid for every wife and culturally this

gnified being wedded.

‘Some missionaries used clothes as an inducement for their

ceptance Iinto the community, or as gifts to the converts.
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believing in the dual authorsnip of scripture, namely, that
behind the human authors stood the divine author, who spoke
his word through the words and that his word transcends both
history and culture".

It is believed that God can use whatever culture one is
acquainted with, to bring people to Himself, through the power
of the Holy Spirit. Then the missionaries' task is to

discover the proper method and pattern of approaching the

. people of a different culture from their own, with the Gospel.

Next is a discussion of the missionary and the Gospel

approach.

THE MISSIONARY AND GOSPEL APPROACH

It 1s realized that the most important task of a
missionary is to convey the Gospel message or to witness to
the people the Gospel of our Lord Jesus Christ, that He is the
Savior of all people. Basically, the Gospel is above every
culture and can penetrate into every culture of this world as
it can be directed and permitted by thekHoly Spirit.

The first approach the missionaries used as a means of
conveying the Gospel, was through education]. They opened a
primary school at Itierio where they had settled; and invited
children from the neighborhood learn how to read and write.

Eventually some of these children become the first Christians

I It was to teach how to read and write aiming at producing

ood religious teachers(preachers, pastors and nurses).
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in the church, which was under the leadership of SLM.

Secondly, the missilonaries opened a baptism class and
worship service at the mission station. And on December 23,
1951, the first baptism was held for 18 people, among them
were students from Itierio Primary School.

As usual, the missionaries invited people for Sunday
Worshlp service, Sunday School classes and baptismal classes.
This became a trend in every place they were invited to
éstablish mission work.

Thirdly, the missionaries opened dispensaries for

treating people as one of the ways of reaching them with the

Gospel. Those who came, for treatment were also preached to.

The missionaries perceived the possibility of opening
schools as a method of preaching and teaching the Word of God
to young people, who 1in turn could be witnesses to the
community. Basically, the missionaries travelled on foot when
going for evangelistic trips, since in many places there were
no passable roadé for wvehicles. They used to preach 1in
English or Kiswahili with an interpreter. They distributed
christian literature to schools, and used personal contact in
witnessing. In certain instances, they voluntarily taught
Christian Education at the schools which they had started.
They also provided basic health care in certain mobile centers
or at schools (ELCK 1988,31).

As the early missionaries started their work among the

Abagusii, one thing which was realized was that, the Abagusii
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had their own strong culture. Certain practices of the

culture were explicit but some were very implicit. For
example, the missionaries knew the circumcision practice which

was explicitly performed yearly in the month of October and

November, after harvesting period. And also marriage
ceremonies and even death. But they did not realize the
sacrifices which were behind each ritual. For instance, when

a child was born, the naming ceremony had to be accompanied
with sacrifices.

For those cultural practices which were explicit, they
condemned them thinking that was primitive or uncivilized, and
so they concentrated on teaching what they thought was good
for the people, thinking that once people are taught enough
and became civilized, they could abandon the practices. They
also believed that when the natives became christians and knew
how to read the Scriptures by themselves, they could abandon
"bad" culture. As mentioned earlier, female circumcision was
thought that it will be abandoned soon, but until today it has
not.

Concerning mystical powers, the missionaries never
thought of it as real, but as only superstitious beliefs.
Scme even thought that the traditional weddings had certain
superstitious forces, or mystical powers such as witchcraft
because they did not understand how they were performed.
Infact, everything they did not understand was thought to be
unreal and superstitious. o

As already mentioned above the missionary method and

pattern which we see in the New Testament reflected by Jesus



and His apostles was lacking. They were supposed to learn the
Abagusii culture as infants.

In summary, the early missionaries who arrived among the
Abagusii had to struggle to fit into the culture and had
various problems, some of them lost their children at the
axpense of proclaiming the Gospel. It is also clear that some
missionaries' did not take much time to learn and understand
the Abagusii culture and belief systems. For example, some
who came to serve as missionaries could not finish their first
term of mission before they quit and went back home. It is
not good to mention them here, but anybody may notice that
sven nowadays there are some who quit due to cultural
difficulties. We are informed how Christ came to the world to
learn the people's culture as an infant so as to prociaim the
Good News to them (Mt.1:21-23). Therefore, learning the
culture as an infant and identifying with the target people is
assential in Gospel proclamation. We have also discussed how
the early missionaries in the ELCK made various innovations
such as schools and health facilities in the Abagusii
community with the Gospel message in theilr approach.

We now look into the present challenges which still face
the Lutheran Church, known as the "excluded middle."” These
are aspects such as witchcraft, magic, circumcision and

syncretism.

CHAPTER 4

PRESENT CHALLENGES IN ELCK: "The Excluded Middle"

Many of the first missionaries who came to Africa, did
not understand some of the cultural practices and certain
mystical powers, which in many cases, seemed to them as
cultural myths or lesgends. Such practices and mystical powers
which include witchcraft and sorcery, white and black magic
and circumcision have been avoided or excluded from teaching
the Christians in the community, and missionaries did not know
how to address them and give solutions to the Christians.
Gehman (1989,120) calls this a tragedy. He writes:

The tragedy 1s that in our Bible Schools and Colleges as

well as our Churches the subject of witchcraft is not

taught or preached. A major reason is because the older
pastors remain faithful to the teaching of the
missionaries‘ Because the pioneer missionaries considerasd
witchcraft superstition, they dismissed it as unreal.
Consequently, the pastors have never been trained in our

Bible Schools and Colleges to deal with mystical powers
(Gehman 1989,120).

We understand the "Excluded Middle" (Hiebert 1984) as
those cultural practices which missionaries could not
comprehend. These practices are those which have to do with
mystical powers, such as of magic, witch-doctors, witch-craft
and diviners. Since nobody among the missionaries had to
teach against these practices, those who became Christians did

not regard them as evil. Some Christians accepted to come to
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Church and listen to the Gospel, but continued to practice the
mystical powers or those who did not practice the mystical
powers went for help from those who practiced. Since these
issues were not addressed in the proclamation of the Gospel or
at the biblical institutions (Bible School and Colleges), they
were not taken seriously by converted christians as evil
practices.

Other cultural practices which were never addressed by
missionaries and still remain to be our challenges are such
issues like, circumcision and sacrifices during certain ritual
ceremonies. It is just recently (1990's) when it was accepted
that African Traditioﬁal Religions (ATR) should be in the
teaching curriculum of:Matongo Lutheran Theological College.
Previously, it was rejected and neither the missionaries nor
the national pastors addressed it in their teaching or
preaching ministry. We will see later in this chapter how
these excluded middles are great challenges in the ELCK.

Hiebert (1985,184-185) has pointed out that the '"past
missionaries often made the decision and tended to reject most
of the old customs as '"pagan". He further states that
"sometimes this rejection was rooted in the ethnocentrism of
the missionaries, who tended to equate the gospel with_their
own culture'.

Although certain cultural behaviors or practices such as
mystical powers were considered bad, yet missionaries seemed

to ignore them and did not know how to deal with them. The
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problem has been inherited and is a great challenge today in

the ELCK. This 1is interfering with the proclamation of the

Gospel. Hiebert advises that exclusion of these cultural
practices from Christian teachings, causes three major
problems:

1. reation of a cultural vacuum.

A Encouragement of bad culture to be practiced

secretly in the church and eventually the emergence
of a syncretistic church (mixtuie of christianity
and tradition).

3. Missionaries and church leaders will be like police
to watch over their converts. This will not allow‘
the spiritual growth of the Christians to make
proper decisions in their Christian faith.

It is believed that among the Abagusii that magic (the

black magic) and witchcraft' can be used for destruction of

1

[

fe or making a person sick, when his or her belongings such
as clothes, hair, nails, faeces,’pieces of sheets or blankets
that one uses are mixed with the magic objects by the
magician. Such belongings are secretly taken by either a
close neighbor or any other person in close contact who can
get access to them. After preparing them with ashes from

plants, 1insects, snakes and frogs, they are taken to the

I witchcrart is done at night. The Abagusii see "black magic"

and witchcraft as "brother" and "sister". One is done by men and
the other is done by women at night. Often they co-operate in their
activities. Witch doctors protect witches, by their medicine, from
being hunted by '"white' magicians when they cause evil.
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targeted person's house or gate or garden or some place where
he/she can cross. The object then can be effective and cause
sickness and eventually death. This kind of witchcraft is
technically known as "contagious" witch.

Abagusii believe that black magic and witchcraft is given
to certain people by others who were also taught or inherited
it from their parents. This means that some people are taught
as grown-ups about such, mystical powers as witchcraft, while
others are brought up with it in their families (parents).
This is not so different from what Mbiti (1991,167) says, that
some people are fborn” with 1it.

We now turn to how these.cultural practices and mystical
powers are hindrances of the Gospel.‘ We will also discuss the
danger of having a syncretistic church (mixture of both

cultural and Christian beliefs).

WITCHCRAFT

Missionaries never believed that there are people known
to be witches among the Abagusii community. The problem of
not believing in the existence of witchcraft, is partially
because witches' activities are done during the night, when
people are sleeping, and also because they do not like to ?e
identified by the public. However, every person who has grown
among the Abagusii community has been cautioned of Ehe danger
of meeting witches, 1f one dares walk at night. It 1is

believed that if one hears any strange sound at night, either
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a knock at the door, or a wild animal such as hyenas, wolves,
fores and squirrels automatically one associates it with
witchcraft. ‘

It was shown in Chapter Two that witchcraft practices are
done by people who are empowered by mystical evil spirits to
do evil against other people; they do not want others to know
them nor how they operate. Only those who have these spirits
can identify each other and go out at night to do witchcraft.
.They are "wolves in sheep clothing” (Mt. 10:16), which means
that they are hypocrites; during the day they are good people

but at night they do evil things, contrary to what they

Yo

retend to be during the day, towards their fellows in terms
of relationships.

In recent vyears, witchcraft among the Abagusii has been
widely reported in the local news papers.2 Witchcraft
practices was not only reported among the Abagusii, but also

among other tribes. For example, On Wednesday, May 3, 1989,

2On Tuesday, January 12, 1993, Kenya Times rﬂporters Richard
Arap Kerror and Temu Amoro in Kisii, wrote that "eight people aged
between 57 and 75 thought to be w1tﬂhes and wizards were burnt to
death In Kisil District.

On Tuesday, June 1 1993, the Daily Nation reporter Peter
Angwenyli, wrote that 3 sorcery suspects were lynched at Marani
Division, Kisii District. They had forced a standard Eight
schoolgirl to eat rotten meat.

On June 4, 1993, Tiny Kago and Steven Chemarum, . reporters of
Kenya Times stated that five more sorcery suspects were lynched In
Marani Division (See the Appendix).

On Saturday, August 7, 1993, John Mokera reporter of the Kenya
Times wrote that a huge crowd gathered at the Kisii Law courts to

have a glimpse at 12 suspects arraigned for offenses connected with
witchcraft.
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in The Standard, Christine Mpaka wrote a historical narrative

on witchcraft and magic. "Magic, witchcraft and sorcery," she past, magic was opracticed Just among
said, '"has developed in human history, in Europe, Africa and particular community. Nowadays the magici
also in Kenya." The narrative gquoted some Biblical texts to travel from one ethnic society to another to practice
which deal with this problem and also prominent magician, Dr. magic. Some naave opened houses for magic tralning and
Ouma Maka Dudi, who gave some information on magic and practicas. Those who do not have buildings, show their magic
witchcraft. Maka Dudi's text 1s given in the Appendix under air markets. Some of these people ars not from
the title, "Is Witchcraft a ‘Myth?”. On Wednesday, August the Abagusii tribe but from other tribes of Kenya. And esven
4,1993, it was reported by Maurice Masika in Kenva Times that those <from the Abagusii community have achisved a mors
a suspected witch was hacked to death in Kasses Division, advanced magic from other communities.
Uasin Gishu. District. Also on Monday, June 6, 1994, Douglas act and causes fsar among people and =
Okwatch reporter of The Standard, wrote that wizards and ﬂthe families, clans and <friends.
witches terrorized villages in Siaya District. corrasctly stztaed that, "a Kisii sorcerer (magician)

We therefore agree with Gehman (1989,166-16) that acknowledged hi effort to appear terrifving in order to
witchcraft and sorcery are advancing; and, as mentioned above, gstrike fear in the hearts of others™.
devil worshipping is another modern mystical power which needs As Christians, both the missionaries and natiocnal lesaders
to be addressed by the church in the community. It is a great in the Lutheran Church in Kisii and Nyamira districts are

challenge to the ELCK. aced with the magical forces that are advancing and spreading

h

among the Abagusili people.

MAGIC PRACTICES

]

It is shown in chapter two that magic’ can be categorized ' CIRCUMCISION
as white or black. Mbiti (1991,166-7) calls it good/and bad Another modern challenge among the Abagusii communj:ty is
or evil magic. Likewise, the Abagusii people see magic in the circumcision practice. Although it is not one of the
categories; (see Section 2:4:1i). As witchcraft and sorcery, mystical powers, if is _a ’qh,awl_lsnge which we need- to discuss

] ) ) ) here. We have already discussed this issue, but let us now
A general understanding of the-meaning differ. As mentioned —

earlier, the Abagusii people do make such distinctions between

S . e look at it as one af the challenges which the church is Zacing:
magicians, herbalists and medicine-men. -

e —
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its mission work among the Abagusil.
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Although male circumcision is widely acceptaed among the
Abagusii, the practice has certain acts which ars obstacles in
the Christian faith. First, when a traditional circumciser is

callad and must use one traditional knife for

who ars being circumcised and to shed blood
that that is the right way of uniting the young generatlon

is a danger both of sxposing the
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boys to ancestral reverence or worship and also to the AIDS

animal (

sheep or goat) for that

circumciser, which is prohibited and
other boys to be circumcised and to spoil the ritual.

Third, the songs which are sung during the occasion seem
to be inciting the voung bovs to see other tribes as =znemies,

whom they must be prepared to fight. Some of the words used
in the songs are mot only inciting but also abusive. One
cannot feel comfortable to sit with respectable people such as
parents, uncles or aunts, when the boys sing them.

Finally, when the young boys are taken in;o the hQuts:

where they stay for_healing, older boys make a sacred fire for

the circumcised, which must mot go out. If£, unfortunately it

goes out, a sacrifice will be done for rectifying the sacred .
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The challenge &to the <Church among the Abagusii on

clitoridectomy has advanced into various national discussions
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modernitcy and sven urbanization has not change

a2 lot, but only the metaod of the act.
All these, and some others which ares not mentioned hers
seem to be obstacles to committed Christians who must be

taught by the church how to handle these issues. We will polnt
out some alternatives in chapter six. )

So, we have to find ways and means of handling these
issues which have been inherited in the Abagusii culture,
because they may lead the church into syncretism. Syncretism
will alsc be our task in the following section, because it is

one of the challenges to the Church today. Let us discuss it

now and show now it may endanger the church.
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lture thers ars good cultural elements which can be

p

contextualized into Christilanity as long as they do not

i1ct with the Scripture, and those which automatically can

not tce adapted; 1f forced into adapticn, the result will pe a

are practiced 1in secrst, can only be partially accepted,
since some of the syncretistic practices can Dbe publicly
practiced®. It has been mentioned above that some of these

. ) . B} . syncretistic 1ideas or practices, 1n =ssence ars Ifrom the
absorption of cultural ideas

mystical forces and ars brought into the Christian faith by

new converts who 4o not scrutinize the teaching cr knowladge

. B ) ©f the Christian teaching and how the Gospel applies to their
message and world-view of the

a problem" (Cehman 1989, 271).
00, T by Oyt =1 = 1 3 1 F' ol 13
i dszling with i bicE] The Lutheran Church among the Abagusii people faces this
‘ . . ) . . . danger and challenge, not only from some of the independent
contextualization, states that syncretism 1s "when pagan

. . . ) ) churches which are working among them, but also from the 7
customs ars practiced i1n secrst, and they combine with public - < ! —Ae new

enough of the Ch
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Christian teachings to fcrm Christcpaganism - a syncrstism milx b
of Christian and non-christian beliefs". that they may be '"ripe" for baptism. An example of an African
: : e ; independer ch 1s the '"Legio Maria" which seems to be
Wwhat Gehman tries to say concerning syncrestism, 1s a ndependent church t 3 Maria
. - . - spreading its faith very rapidly. This group split from the
great challenge. He explains that there are two types of e g - P - g P SE
: ; s : Roman Catholic Church and equates thelir leader the late
syncratism, ''megative'" and "positive," and that theres is a L . & 4
. . A o o Simeon Ondeto, ta Christ. They called him the messiah Jesus
conscious and deliberate syncretism and spontaneous =
— syncretism.' - — s S = = — —_—— e - _ ——
L . . .
. B By this I meam some of Africanm independent churches which
y we can obs fr i eory - i - N S
What we erve from his theory is that in any ave departed from scripture and accommodate- traditiomal or
S - ultural practices. by regarding them as Christian. Some do It
i - venly so as to have more rfollowers and to be comfortable.
p— ¥ 5 - e 7 )




healad through pravers from their leaders. The Legio Maria 2ddressed bv pastors and all those who proclaim the Gospel.

followers, usually have over-night rosary-prayers and perzorm The discussion also touched on the cultural practices, such as

secret practices. Scme of them claim to be ordained and circumcision, which 1s a prssent challenge in the church among

empowerad Dy certain splrits. the Abagusii. It was shown that such mystical practices ars
No one can deny that thess people ars a syncrstist group what we can call "bad" or "svil' cultures.”

Research findings concesrning Abagusil culturs and

- .

missionary work in the ELCK are discussed in the next chapter.

which have been mentioned abcove such as

(both black and white), medicine men and
diviners, are other dangers which may be carried into the
Christian Church, even without the knowledge of pastors and
eventually there 1is a Church with syncretistic believers who
accept cultural practices without screening them, and who
serve both the mystical forces and the Church.

In summary, this chapter has discussed the present
challenges to the ELCK, which are often known as "the excluded
middle." These are the mystical powers which missionaries did

—not- know-how to address or which they neglected  calling them

superstitions. These practices are no longer believed to be

v




CHAPTER 5

goal of this research was to study how the esarly missicnaries

in ELCKX handled <the

oreached the Gospel.
In this chapter the

data analysis for the research

mission work ars presented.

EseeADagevaYS and 177 for Maps. - .
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DATA PRESENTATION AND ANALYSIS
Thers ares eight questions which were supposed to be

One nundred copiss of the questionnalrs were distributed and

the rasults were as follows:




JQuesticon 2
Question 1 Uas missionary work 1in evangelism among tie L
Are tae cultural practices among :the
Abagusil been a success? 3
hindrance to svangelism?
TABLE OF RESPONSE 1
TABLEZ OF RESPONSE 2
i j ! i i
| i YES | NO DON'T | MALE | FEMALE ; ‘
‘ E t { j YES - NO CDON'T XNOW
: i | KNOW i 3
, | : | »
: - | Missicnariss 3 3 = 4
Missiocnaries 13 - - 4 |
H | i
! | Pastors 15 2 _
| Pastors 118 |- - Lo ; i
1] H ‘ !
: : : / | Ivangelists 13 3 =
- | ! 2
| Evangelists 14 4 | = 13 _ | )
| i I
! : . | Elders 13 - - =
Tlders in congresgations L3 | 4 - . 13 ; 1
! | I
i . j fouta 10 P2 = 4
Touth in congrsgations 10 P2 - P 8 4 | i j
! ‘ i i 4 . 7
. : | Teachers L g i - _
& g | i . F e i N 2 = - 7 5
Teachers oL primary and ) | - | # 0T |3 i
! ‘ ! | i -
. i | & | | Students 3 L _
secondary schools ; ; 1 } !
i i I !
i : i |
. . . . 7 i | | i | : Deaconess i 1
Students at Bible school® t3 | - | - 11 2 !
| s | | i { I |
T [, PN i |
] i | ] | Totals 71 11 - s &
Deaconess® L1 ‘— | - i - } 1 2 L 7L 1L4 56
| | | | |
| | i ] | I
| Totals |75 < w oo 66 |19 ;
i | 1 ! i

IThe Bible schcol students from Kisii-and Nyamlira- Districts B
jere six im total and three responded.-

1_ In both Kisii and Nyamira dfsriicts thers were two

jeaconesses wha serve as co-ordinators af each District im womem's
programs. and sunday schoal programs, and one responded. -
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Question S Question 4 =
Do vou perceive any conflict between culture and Gospel among Does the church rsalize the of culture and

missicnary work among the Abagusii?

TABLEZ OF RESPONSE 3 TABLE OF RESPONSE ¢
f { i . AT AT T SEMAT T ! i i ; !
! ¥ES NO . DON'T KNOW MALE . FEMALZ | | YES 1 NO { DON'T XNOW MALE | ZEMALE
! ; | , \ ] | TE |} 3 T : | M2 | FEMZ
| i i : ! i i H H
‘. ' : - l | i : |
! ‘ 4 i g i s ;
Mlssionaries 8 - P . § Missicnariss | 3 - P 4 4
! o B o 4 4 - 18 - ‘ 5 i [ P
| Pastors =< 1= i i 2astors 07 i 8 13 : 13 L -
| i ! i i i | ; i |
i : : | ! : ! :
i . ‘ | 13 r ! i
| Zvange.ilsts 12 2 - - i Evangelists 14 P2 P2 13 -
| : j ’
b -~ Yo
| Zlders 8 5 . 10 4 | Elders 10 |2 1 10 3

= | ! : | H |
Teachers P11 1 |- 7 = | Teachers | j | 2 L7
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Question 5

Do missionaries

view the Abagusii culture

evil and inapplicable in Christianity?

TABLE OF RESPONSE 5

117

as entirely

I |
YES NO 5DON'T KNOW MALE FEMALE
{ Missionaries - 5 2 4 4
| Pastors 5 7 6 18 -
| Evangelists ‘8 7 3 18 -
Elders 11 2 - ,lO 3
{ Youths 7 5 - 8 4
Teachers 16 5 1 7 5
| |
| Students 1 1 1 1 2
| |
Deaconess - 1 - 1
38 34 13 66 19

| TOTALS
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Question 6
Do the Abagusii Christians consider their culture as evil

and inapplicable in their Christian life?

TABLE OF RESPONSE 6

{ i

}YES iNO :DON’T KNOW ;MALE ;FEMALE o

S.Missionaries j 4 )4 - : }4 <
| |

| Pastors iS 312 = ’18 =
E i i

| Evangelists ; 8 [ 10 f— 318- -
DO

| Elders i 10 |- 10 3
| |

| Youtn | 2 10 |- 8 s

| {
Teachers |5 7 i— 7 5

| 5 1

| Students 1 | 2 f- fl [2

| { | | |

| Deaconess g— 1 [— ;— !l

| | —

| Totals | 29 isa fo 66 19

| |




Question 7

Question 8

Do Abagusii Christians consider part of

good and applicable in Christian life?

TABLE OF RESPONSE 8

120

their culture

DON'T KNOW

T
MAL

Do missionaries view some of the Abagusii cultural
practices as good and applicable in Christianity?
TABLE OF RESPONSE 7
it
YES NO DON'T KNOW MA FEMALE
. Missionaries 8 - - 4 4
Pastors 8 8 2 18 -
Evangelists 10 8 - 18 -
| Elders 10 | 3 . |10 3
Youth 10 - 2 3 4
Teachers 3 9 - 7 5
f
| Students 2 1 - i 2
Deaconess 1 = - - 1
| !
Totals {52 f29 | 4 56 19

YES NO FEMALE

Missionaries 8 - - 4 4

Pastors 16 2 - 18 .

Evangelists 16 2 = 18 -
| Elders 11 "2 - 10 3 ‘
| ?
| Youth 10 2 - 8 4

Teachers 12 - - Vi 5

Students 3 - = i 2
i Deaconess 1 - - = 1

Totals 77 8 0 66 19
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INTERVIEW QUESTIONS:

The following four questicns were posed to missionaries
and church officials

1. What 1s your opinion of the view the early
missionaries had on the Abagusii culture?
Did they accept the culture for the proclamation of
the Gospel or d4id they reject it?
Did the missionaries consider that their own way of
life was "Christian", so that every convert should

be like them?

(S}
o
o

you think that there is any good in Abagusii
culture? If so, what are the good things which can
be applied in the church? If not so, what are the
reasons why Abagusii culture must be rejected by

Christians?

[0%]

T

Are there some cultural practices among <the
Abagusii which are hindering the evangelization
and expansion of the ELCK church? If so, can you

name some of them? If not, what are the possible

hindrances in your opinion?

"

What are the cultural practices among the Abagusii
which can be utilized by the church for promoting
missionary work in the areas of evangelization and
church expansion?

The responses which were anticipated were either total

rejection or total acceptance of the Abagusii culture, or
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partial acceptance of the culture. This was an open interview
in which one could give his/her opinion concerning the

Abagusii culture. The 1intention was to get, (as a sample)

@

five missionaries who have worked among the Abagusii people,
and ten local church officials (pastors) [as a sample] who
have served in both Kisii and Nyamira ELCK, districts.

I was able to interview the following missionaries.

MISSIONARIES RESPONSIBILITIES

Dr. Reijo Arkkila and

Teacher Matongo Theological Collage,
his wife

was Principal of the College 1978 -
1980, part-time pastor in several
parishes in both Nyamira and Kisii

and Asia in Lutheran Evangelical
Assoclation of Finland (LEAF).

Districts. Mission Secretary for Afri

He

ca

Dr. Rune Imberg and

Son of the missionary, Joseph Imberg,
his wife

who served among the Abagusii 1965-
1970. Rune 1s a teacher at Matongo
Theological College and a part-time

at Matongo.

pastor in ELCK parishes. Now, principal

Anna-Brita Albertsson
the first dispensary missionaries in
Gusii, since 1950. One of the
translators of the Holy Bible into
Ekegusii‘ilanguage (Ebibiria Enchenu.)
Serves 1in writing various Christian
literature in the ELCK and other
translation work.

it
|
1
I
|
|
|
|
|

Served as a nurse in the ELCK. One of

I intended to get ten church officials who have served as
leaders (during missionary services) and who are from the
Abagusii tribe.

I was able to interview the following:
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RESPONSIBILITIES

| Rev. James Otete -
| age 70

The first African pastor in THE ELCK
and the first chairman (president) of
the church.served under and with
missionaries among the Abagusii for
many vears. Is now retired.

Mr. Francis Mongare
- age 32

A professional secondary school
teacher for many years. Served as the
Education Secretary of the ELCK for
several years. Now, tutor at the
Lutheran Teachers Training College at
Matongo.

"Rev. Francis
Nyamwaro - age 61

Widely travelled in Church activities.
The current Chairman of ELCK. Served
as pastor and the vice-chairman before
being elected as the chairman.

Rev. Jephta Michoro
-age 74

Now retired. Served as ELCK pastor
and vice-chairman, district treasurer
and served as evangelist during
colonial era.

| Rev. Joseph Osoro -
age 48

Served as evangelist and as pastor.
Acquired official responsibility as
acting district leader in the ELCK
Nairobi District.

Rev. Henry Otwori -
age 36

Served as ELCK district leader and
pastor of several parishes. Now
serving ELCK-Kisii District as
Education Secretary.

Rev. Samuel Nyangate

| Serving as district leader and pastor.

- age 48 Served 1in both Kisii and Nyamira
districts. . Now serving ELCKX Nyamira
| North Slstrlct. o g
Rev. Joel Mose - Served as ELCK district leader in
age 51 several districts in Nyamira and

Kisii. Now serving ELCK South West
District.

Rev. Joseph Oichoe
- age 40

Served as district leader and pastor.
Served in both Kisii and Nyamira
Districts. Now serving ELCK as
district leader Nyamira Central.

The following are

some of the responses from those who
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were interviewed. Dr. Arkkila and his wife, interviewed on
3rd Feb. 1994 at Matongo Lutheran Theological College, were
not well informed on the view of the early missionaries, but
hoped that they did not totally reject the Abagusii culture.
However, they felt that the missionaries did not know the
Abagusii cultural practices, and therefore some missionaries
preferred their own culture which they thought was the only

way which the newly converted Christians should have followed.

During the interview, the missionaries testified that
there are some good cultural practices among the Abagusii, but
also pointed out that there are some evil cultural practices
which must be totally rejected. Such practices are fear of
evil spirits, witchcraft, magic, sorcery, and ancestral
worship. They also mentioned that certain practices, such as
circumcision, customs concerning burial ceremonies and
offering of sacrifices of various types, are the cultural
practices which can hinder evangelism and the growth of the
church.

The missionaries did not only state the cultural
practices which can hinder the expansion of the Gospel, but
they also recommended some practices which can be used as a
means of propagating the Gospel. These cultural pr;ctices are
hospitality, respect and communal responsibility.

This researcher also interviewed some national church

officials from Gusii who also presented their opinions
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concerning the Abagusii cultural practices. Among those
interviewed were the former Chairman of Lutheran Church, and
the Educational Secretary of the Church, both of whom are from
the Abagusii community.

They all felt that there are bad cultural practices among
the Abagusii which must be totally rejected and thers are
those which must be maintained. The practices which must be
rejected, are polygamy, drinking of alcohol, witchcraft,
%agic, sorcery, ritual ceremonies and sacrifices which are
done in honor of ancestors during certain rites of passage,
especially in burial ceremonies. For good cultural practices,
they stated that the Aﬁagusii people should maintain their
tradition in respect, hospitality, community responsibility
for caring the sick, togetherness (unity for families, clans
and tribe), and counselling the young generations for marriage
and circumcision.

They felt that there are many things which can be
discussed concerning the Abagusii cglture. Just to mention a

few, they said, these could include the way people talk, eat,

dress, handle matters in the commup;ty, and understand things
to be wrong or right in their culture.

On 14th June 1994, at Uhuru Highway Lutheran Church,
Nairobi, the researcher interviewed two national pastors, one

who 1s now retired and the current Chairman of the Church,

both of whom are Abagusii.

It was learnt that the early Lutheran miésionaries
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refused most of the Abagusii culture while the Roman Catholic
missionaries accepted some cultural practices. Some
missionaries considered their culture to be '"Christian" and
that those who had accepted christianity should follow 1it.
But the Abagusii, even the Christians, refused to abandon
circumcision. The missionaries thought that for health
reasons, the male circumcision could continue, but the one for
ﬁemales should be stopped.

Concerning what 1s good in the Abagusii culture, the
pastors responded that respect between age-groups who knew
their age mates and their superiors (ribu erimo and ebigoriﬂ
was a good example that could be practiced in the Church.

People should know those of their clan and how they are

related (abanto ba mbaba). It was regarded to be a taboo
(emuma), for anybody who was found in adulterous behavior
(obonyaka)a he or she was rejected. Christians should

maintain respect in the family life, abstain from adultery and
also keep respect in the church for their leaders, pastors,
evangelists and church elders. Such a behavior was prohibited
as a taboo with the Abagusii culture.

The Pastors continued to state that it was the culture of

i'”Ribu” means the ash which was used on the body like a powder
during the seclusion period after circumcision. Those who applied
"ribu" during the same year constituted an age-group which was
respected by those age-groups they preceded and which respected

those which preceded them in applying "ribu'.

5 This means people who have no respect In their sexual
behaviors. e
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the Abagusii that, if one offended a person who must be
respected, one had to go back and apologize to appease him
with something he liked, to put off the anger. This could be
either a goat or a cow if it was a big offense. This was
known as "ogotoroba." A wife who misbehaved to the husband
was sent to her parents and later examined by the council of
family elders at her place of marriage; if found in fault she
could bring a goat for "ogotoroba"

It was also noted tfhat the Abagusii hospitality as a part
of their culture astonished the missionaries when they visited
their homes and they were welcomed. The missionaries' culture
fails short of welcoming strangers and even those they know.
That was foreign and could not be understood by the Abagusii,
especially when they preached love to one another and yet they
did not practice it in their homes.

Finally, the pastors noted that the hindrances to
evangelization are witchcraft (for some people were hiding in
the church while they were still practicing this evil). These
hindrances, they said, may be seen among some Christians who
do not forgive others, they do not show good examples, so that
those who have not believed can follow and understand
christianity as a loving and forgiving community.

Some christians also have bad behavior in deceiving other
people. This can reflect a bad image of chrisfianity and
become a hindrance to evangelization. Another issue which

hinders evangelization, is drinking and bécoming intoxicated,
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which can result a bad behavior beforé other people who do not
drink. Some Christians do not forgive others, deceive others,
drink and poison others (Michoro and Nyamwaro, 1994). Anna
Britta Albertson, said, "The relationship between the
missionaries and the African community (Abagusii) as a whole
was good. Some Africaﬁs kept a distance and warned others.
But as they learned to know our work , they became friendly.
I have heard reports. of some troubles caused by the Roman
Catholics. Maybe they were true".

INTERPRETATIONS

The questionnaires sent out were one hundred. Those
which were filled and returned to the researcher were eighty
five; that was eighty five percent response.

The first question sought' to find out whether the
missionaries work has been a success among the Abagusii or
not, the total positive answers were seventy-five out of
eighty-five which was 88.23 percent of the total people who
responded. The negative answers were ten which was 11.67
percent.

Secondly, it sought to find out whether the Abagusii
cultural practices are a hindrance to evangelism or not, the
responses to as follows: The total positive answers were 71
out of 85 people who responded. This was 83.53 percent. The
negative responses were 14 which was 16.47 percegt‘

Thirdly, 1t sought to find out whether there was any

conflict perceived between the Abagusii culture and the
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proclamation of the Gospel. The responses were as follows:

The total positive answers were 65 out of 85 people who
responded. This was 76.47 per cent. The negative responses
were 20 which was 23453:per cent.

Fourthly, it was to find out whether the church realizes
the effect of culture on missionary work or not. The total
positive answers were 62 people who responded. This was 72.94
per cent. The negative responses were 15, which was 17.65
percent and the neutrals were 8, which was 9.41 per cent.

Fifthly, the total positive answers were 38, which was
44.7 per cent. The negative responses were 34, which was also
40 per cent and the neutrals were 13 which was 15.29 per cent.

Sixthly, the total positiveuanswers were 29 people who
responded. This was 34.12 per cent. The negative answers
were 56, which was 65.88 per cent.

Seventhly, the total positive answers were 52 people who
responded. This was 61.18 per cent. The negative responses
were 29, which was 34.12 per cent. And the neutrals were 4
which was 4.7 per cent.

Finally, in question number eight, the total positive
answers were 77 people who responded. This was 90.59 per

cent. The negative responses were 8, which was 9.41 per cent.

The following is the table of the statistical results.
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TABLE ON AVERAGE RESPONSES PER CENT
Table 1
NUMBER OF POSITIVE % NEGATIVE % NEUTRAL %
QUESTION | RESPONSE RESPONSE RESPONSE
1 75 1 88.23 | 10 .57 | = | =
2 71 83.53 | 14 16.47 | - ;
|3 65 76.47 | 20 23.53 | - B
|4 62 | 72.94 | 15" 17.65 | 8 9.41
|5 38 44,7 | 34 40.0 |13 .1 15.29 |
i ; | I
|6 | 29 134.12 | 56 | 65.88 | - -
7 52 61.18 | 29 34.12 | 4 4.7
8 77 90.59 |8 9.41 | - ‘
TOTALS 469 551.7 | 186 218.8 | 25 29.4 |
vi
AVERAGE 58.63 60.97 | 23.25 27.35 | 3.13 5 .67
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TABLE ON #IGJRES RESULTS OF RESPONSES ' ) ‘
According to the above figures from the questionnaire, it

Table 2 ; ; . .
can Dbe deduced that although missionaries had been
| ARRAY POSITIVE | ARRAY iNEGATIVE ARRAY NEUTRAL 5 evangelizing the Abagusii, the cultural practices have been
i J j hindering the proclamation of the Gospel. At the same time
77 20.59 ;56 165A88 13 15.29
1 ! both the missionaries and the Abagusii people realize that
. : \
5 . 4 |.40.0 | 9. . . . R
/8 38.23 ? F ! ® 39 4 there are certain cultural practices which are good and can be
71 33.53 29 34,12 | 4 4.7 ‘ used for promoting the Gospel within the Abagusii community.
i — It indicates that the church has not realized the cultural
65 76 .47 20 23.53 | - -
E richness of the community, particularly those aspects that are
62 72.94 15 17 .65 - - , i ; ;
° not in conflict with the Scripture.
|
52 51.18 114 116.47 |- - . | From the investigation of the opinion of those who were
, | | ‘ ‘
| | I interviewed, it is clear that, some of the Abagusii cultural
38 447 | 10 | 11.76 | - -
i I 1 |
i i ; practices should be wutilized in the church. But. church
29 34.12 3 1 9.41 - _ ] ' -
: workers must be careful of those practices which are from the
§ j 5 mystical forces and which contradict the scripture.
] | I | Let us interpret what should be contextualized as far as
| Mean 50.97 T23.25 j27 35 ]3.13 367
! i E the Abagusii culture is concerned, in the opinion of some of
58.625 i )
‘ ! j those interviewed.
| ' f | In the interviews, several people pointed out that the
| I ] | | | -
| Range 49 | 57.47 49 [57'47 l 10 lll 59 Abagusii cultural practices on circumcision can be accepted by
i | | | | 2115 e Leien, fei ,
Deviation | 56.875 \ \49,25 t \ 4.7 the church, especially male circumcision (since there is no
5 ‘ t Biblical evidence for female circumcision it is widely
Variance | 14.218 | 12.312 | 1.75 , o B
{ | I questioned). This 1s supported by Otete, who was the first
x ‘ , i A , , , . .
| SD | 3.77 ; i3.508 ] 1.083 ‘ African pastor in ELCK and the first African chairman
i |
i ! | g

i

(president) of the church. He says, There are many things

in the Abagusii culture which can be accepted by the church.
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For example circumcision, although for the female it 1is
questioned as to whether it should be done, but for bovs, it
is to be accepted. This indicates that one has moved from one
stage to another, and respect is given to the one who has gone
through the exercise (Otete, Interview 21/2/94).

Although Otete's view can be supported by many, there are
those who strongly feel that clitoridectomy should continue
more especially for the Abagusii people. In his opinion,
ﬁongare says that the action makes the young girls feel that
they have grown-up. And they know how to respect people when
they have gone through that experience. This act i; one of
the cultural practices which the Abagusii can retain for their
unigqueness as a community (Mongare, Interview 21/2/94).

This view 1s supported by people from other communities
who practice clitoridectomy. There has been a debate in the
mass media and even several meetings have been called to

discuss how to refrain from this "hostile action" against

(=)

emale children in certain communities in Kenya. In an

article entitled "A rite that transcends mere pain,'" Muchungu

Kiiru (Daily Nation: Friday, March 11, 1994) states that

clitoridectomy has got a lot of complicity, and should not be
seen as "a harmful traditional practice that adversely affects
the health of the women both physically and psycholggically.”
Kiiru, who claims to be a surgical operator and knows the
pain of clitoridectomy, says '""these effects are as a result of

infection, excessive bleeding, reduced sexual urge, fear of
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sexual relations and complications of labor and delivery."
Kiiru's strongest belief, that should not be over-looked, is
the cultural life of the one who is to be clitoridectomised.
He says "the surgical operation is usually bound up with the
women's acculturation, i1nitiating her into what the society
thinks is her place." Finally Kiiru states, "as long as such
considerations make female circumcision culturally significant
to the women, it will survive no matter how zealously it is
condemned as a painful practice". However, such a conclusion
as by Kiiru that female circumcision will continue, goes too
far, because some people among the Abagusii and other tribes
such as the® Meru, Kamba and Kikuyu who used to
clitoridectomize have abandoned the practice. Therefors even
the people or tribes which presently refuse to stop practicing
female circumcision may change in future, and stop that
cultural practice.

Van Gennep (1960,72-74) in his close examination on the
subject of circumcision and clitoridectomy feels that the
development and inheritance of this rite of passage among the
semi-civilized communities is just a matter of "a procedure of
collective differentiation", from a neighboring group. He
regards circumcision and clitoridectomy as marks or any other
kind of mutilations. Therefore, he states,

Mutilations are a means of permanent differehtiations,

there are also temporary differentiations such as the

wearing of a special dress or mask, or body painting..."

Some anthropologists, who are quoted by Gennep, provide
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reasons for circumcision and clitoridectomy, which may be
acceptable in relation to the Abagusii tribe such are:

1. It is a blood covenant. When blood is shed in. such
a particular ritual, it demonstrates ancestral
acceptance into the inheritance of land possession
and a mark of membership into the tribe in this
case that of Abagusii.

2. It has sexual significance, for those who have gone
through this exercise. They boast that being
clitoridectomized they have had an adulthood
experience of victory, and fearlessness, which
means that one enters a new stage in life (a rite
of passage).:

3 t 1is a process of qualification in which the young
are prepared for taking responsibility as men or
women in the community.

In their response to the Abagusii cultural practices, the
Arkkilas accept that "there are many good things in the
culture which can be utilized by the church.'" Although they
have worked among the Abagusili community as missionaries,
mainly as teachers at Matongo Lutheran Theological College for
several years, they regret not knowing the Abagusii
traditional hospitality to visitors that can be utilized by
the church. However, they are convinced that tﬁere are many

other good cultural practices within the Abagusii community.

Some of the cultural practices which must be rejected by the-
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church are such things as, fear of spirits, witchcraft, magic
and sorcery (Arkkila, Interview 18/2/19%94).

The Imbergs, who have been missionaries among the
Abagusii and whose parents were missionaries in Kenya among
the Abagusii and in Zambia, say that the early missionaries
never rejected local culture, although there were certain
things they did not understand in the culture. To them, "some
cultural practices hindered the growth of the church. These
are such practices as female circumcision, some sacrificial
practices concerning burial, circumcision, taboos, witchcraft,
magic and evil spirits'" (Imbergs, Interview 18/2/1994).

Two of the local pastors also affirmed the weakness of
missionaries not knowing enough about the Abagusii culture and
equating most of the practices in the culture to witchcraft,
magic or sorcery. They testify that the Abagusii culture has
some good things which can be utilized in the Church. These
things include hospitality, respect by age-group and even
marriage customs that demonstrate récognition of status, among

the Abagusii (Michoro and Nyamwaro, Interview 14/6/1994).
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Circumcision, respect,
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Witchcraft, magic,
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The interpretation concerning these views, is that, some

of the early missionaries thought that the Abagusii culture
could be a hindrance to their mission work, although they
rejected it and encouraged their converts to imitate them.
However, later missionaries perceive that there are a lot of

good cultural practices, as well as bad ones, so that bad ones
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must be avoided or rejected, since they can hinder the
proclamation of the Gospel. This opinion is also supported by
the pastors, church officials, and all those who were
interviewed and responded to the questionnaire.

The missionaries not only see the importance of
contextualizing some of the Abagusii culture in Christianity,
put also caution against the dangers of accepting what may
involve mystical forces, such as magic, witchcraft, burial
cefemonies, sacrifices, polygamy and drinking of alcohol.
After analyzing and interpreting the research findings as seen
above, 1t 1is realized that there .are both bad and good
cultural practices. The discussion now mo&es on to how some
of these Abagusii cultural practices can be approached and be
contextualized, for better evangelism and church expansion.

This will be dealt with in the following chapter.



. CHAPTER 6

TOWARDS A CONTEXTUALIZED APPROACH

The aim of this Chapter is to demonstrate how certain
Abagusii cultural practices can be contextualized without
causing any conflict with the Bible. Since culture comprises
avvariety o0f issues in a community of people, only a few
practices that are relevant to the church are considered with
reference to the Bible. Therefore different ways of
approaching culture 1in the contextualization process can be
sstablished among the Abagusii.

Hessslgrave and Rommen (1984,48-53), after a wide
research various work on the subject, see 1t as a "debate'" in
which Dboth "liberal and conservative'" ‘"ecumenical and
evangelical' theologians contribute their opinion. Two Anglo-
American evangelists, Nicholas and Kraft give some of these
opinions by saying:

Culture, as the product of human life, is good, but it i;

also tainted Dby sin. Supra-cultural messages and

phenomena invade the world, but they emanate from both

God and Satan and therefore are sometimes divine,
sometimes demonic.

Hesselgrave and Rommen (1984,59) point out that, Nicholas’

believes that the true contextualization is "dogmatic". it

begins with biblical theology, and it results in judgement
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upon all culture - some of which it rejects and some of which

it recreates to the glory of God.

In his book, Nida (1960,280) states three positions
(borrowed from Niebuhr) in which the Bible and culture can be

contextualized. These are, "Christ against Culture," "Christ

of Culture" and "Christ above Culture"

Kraft (1979,69) feels that culture would be through
"dynamic - egquivalence transculturation".

In Kraft's arguments, which were also borrowed from Nida,
(1960,208-9), we can learn that there are various propositions

taken and held by some theologians.

1. The God - Against culfture proposition; that God is

opposed to culture. This 1is a radical position which
identifies culture with '"the world" as used in passages such
as 1 John 2:15-16 and 5:19.
Kraft remarks on this approach that it makes three serious
arrors. One, the word "world" in the Greek "kosmos'" cannot be
used with the word "culture'" only in the negative view in the
New Testament. There 1is a positive use of 1t, without
reference to the forces of evil. Two, culture 1s not
something external, but it is within an individual as well as
around them; that is in their community or sbciety. Three,
not all culture is bad, although some may be used gy Satan
(1979,105-106) .

2. The God-in culture proposition; is a position which
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sees God (or Christ) as merely a culture hero, and; some of
its proponents, see God as contained within or at least as

endorsing, one particular culture.

3. The God Above - culture proposition. This approach
dominates in the deism position in Western culture and is the
predominant view of many African cultures.

Kraft commends this view of God-above-and- unconcerned-
with-culture, and avers that 1t can be a Biblical view,
sspecially when applied within the African context.
Eventually in his observation Kraft says, "Culture therefore,
is seen as corrupted but convertible; usable, perhaps, even
redeemable by God's grace and power. Culture is perverted but
not evil in essence.'

4. The God-above-but-through-culture proposition. "The

basic¢ focus of this position is on the forms and functions of
culture." Kraft (1979,103-115) states that this is likened to
a '"road map," made up of various forms designed to get people
where they need to go." God can communicate with human beings
through their culture, language and all its finiteness, its
relativity, and its assured misperception of infinity. God
used culture to reveal Himself and the incarnation of Christ.
Kraft finally says that though God ''chose to use culture, he
is not bound by it in the same way human beings are.

Such positions as shown by Kraft seem to .be good
approaches to culture, yet there is need to be cautious of the

dangers of syncretism.

Since God is always above man and is the creator of man,
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and above culture, then this study adopts the position which

states that Christ - above - culture according to Nida, or God

_ above - culture, according to Kraft in his proposition
number four. This 1s because God's Word must always be
authoritative to human beings' culture. Throughout human

history God has been communicating to his people in their
cultural situations. Although God can communicate through the
culture of the people, He is not bound in that culture. He is
apove the culture but can use it when He wishes to reach out
to the people according to His will.

For example, when we read the Bible that, "in the past
God époke to our forefathers thfough the prophets at many
times and in various ways, but in these last days He has
spoken to us by His Son;...", it indicates that God can
communicate to His people through many ways (Heb. 1:1) -
cultural behavior included and in the specific time He wills.
Therefore, God is above culture but He can communicate through
it.

The Bible shows that when Jesus Christ came into this
world, as an infant (Lk. 2:6,7), He accepted the culture of
His people, the Jews, but He was not enslaved in their
culture. He was above the culture and therefore He was often
accused of breaking the Jewish culture.

The Word of God can be heard in a people's 'language,
through the use of understandable iLlustrations in a

particular context. However the Gospel of Jesus Christ is
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supra - Cultural and must always bévgiven the first priority
in the Christian faith. Only those cultural practices which
can serve as channels in communicating the Gospel and have no
conflicts or contradictions to the Gospel can be accommodated
and contextualized.

The next sub-topic deals with the Bible and culture, by
developing Kraft's theory, as reflected in the Acts of the

Apostles.

THE BIBLE AND CULTURE

The Bible teaches a lot about missionary activities; how
God dealt with His people 1in their cultural setting. As
mentioned sarlier, it is God who had performed the first
L

mission by sending His son Jesus Christ to savel humanity

rom sin.

h

Since it is not feasible to deal with the whole Bible,
and its relationship with the culture, portions from the book
of Acts, which implies missionary activities in a cultural

setting are selected. The book has been taken to indicate the

proper and scriptural approach in contextualizing the Gospel
in Abagusii cultural setting. This is in harmony with the

position taken in adopting one of the Kraft's suggested ways

lsee chapter one under the word '"'mission"

‘The first missionary work was done by God after the fall in

the Garden of Eden
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of approaching culture, that is, "christ- Above - Culture",
according to Kraff

The Holy Spirit who 1s also known as the HeLperé, or
counsellor or comforter or Teacher, was promised by Christ in
the Gospel§ and in the book of Acts 1:8. He was to empower
he believers to be witnesses of Christ, starting from
Jerusalem, Judea and Samaria and to the ends of the earth@

After the Apostles being filled7 with the Holy Spirit
they started the proclamation of the Gospel to other parts of
the World. Before they went out of Jerusalem, a community of
believers was formed. This community was astonished on how
christ, through the Holy Spirit was leading the apostles to
perform wonderful miracles, (Acts 2:43). These believers
developed a culture in which they operated in their daily
activities, and in their new religious world-view, where by
Christ was above their old religious world-view. This
community was kKnown as Christians (Acts. 11:20, 26:28) which
had to be witnesses of Christ no matter what sufferings8 they

had to go through in the ministry.

Although it can be pnderstood from the Acts that this

The way of approach adopted by Kraft from Nida's book.
‘John 14:16,26; 15:26; 16:7, TEV.

SJohn 14: 15-17, NIV

6Acts,l:S compare Mt. 28:19-20.

Tacts 2:1ff NIV.

81 peter 4:13-16 NIV.
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community of believers had to face persecution not only in
Jerusalem but elsewhere especially after the death of Stephen
(Acts11:19), even then the Gospel of Christ had to be
proclaimed.

After his conversion9 (Acts 9:19) the apostle Paul 1is
viewed to be the grsatest missionary of the New Testament who
travelled a lot and was persecuted for the sake of the ministry
of the Gospel. He was filled with the Holy Spirit,who empowered
him to fulfil the commission of Christ (Acts 9:17). Before
explaining Paul's ministry to the Gentiles as he was
commissioned, (Acts9:15); 1t is worthwhile to state that the
apostle Peter also travelled a lot in organizing the New
Christian community in Judea. And after visiting Gentile
congregations as a missionary, he realized that God 1is above
human culture and can act as He wills without favoritism. He
testifiss that "I now realize that it is true that God treats
everyone on the same basis'" (Acts 10:34) (TEV). This was after
he had seen a missionary vision'! which indicated that he should
mix and associate with Gentiles in his ministry. He had to
leave his Jewish réligious world-view which considered Gentiles
ritually unclean or defiled (Acts 10:28).In his testimony, Peter
and other Jewish believers witnessed and were astonished to see
that God poured the Holy Spirit to Gentiles just like He did to

them. Then Peter ordered them to be baptized (10:45-48).

Jacts 22:6-16, 26:12-18. NIV..

LOThis was to make Peter aware that Gentiles were declared

-]lean by God through the Holy Spirit (Acts 10:15).
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Through the counsel of the Holy Spirit Peter came to
accept the Gentiles as brothers and sisters 1in Christ
regardless of the differences between his own culture and
theirs. Therefore Christ who is to be proclaimed is above
culture in this context.

In Paul's ministry, he had to meet the Gentiles in their
own culture but he had to start from what they already knew
and believed. There is one example in Acts which is relevant
to this approach of the Gospel. This is in Acts 17:16-34. 1In
this portion Paul being in a foreign culture, where there were
learne<1“"L peovle, started to understand them by discussions.
Eventually, he was accepted to have a meeting with members of
the city council, the Areopagus, who wanted to know the
teachings about Jesus Christ.

Paul started teaching and preaching to these Athenians by
beginning from what they knew well and believed that is from
their own world-view. These people had their gods whom they
worshipped, vet did not know exactly to whom these gods were
pointing to and so they had an idol for the unknown God.

Such a situation can be applied to this study among the
Abagusii who knew how to worship God through various!! ways
but yet, they did not know Him through Jesus Christ.

The Abagusii wused to offer sacrifices in_ various

ceremonies to the ancestors as means of pleasing God and being

LlThese were the Epicurean and stolic teachers verses 18-19

11 see chapter two.
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cleansed from curses and evils some of which could come as a
result of mystical powers. When missionaries came among
Abagusii, they found them with their beliefs and cultural
practices. Like Paul they should have learned the proper
approach of contextualizing the Gospel into the culture of the
people to win them to the Christian faith which they d4id not
know, from an unknown God to the known God.

Gilliland (1989,132-133) believes that contextualization
"opens the way to evangelize eQery nation as our Lord
coﬁmanded, without paternalizing". He 1s convinced that
contextualization must be maintained as a "principle" from the
beginning of preaching the gospel message and continue through
the church planting, nurturing and witnessing. He has stated
that "Contextualization must give the highest place to God's
word and must be guided by the call of Christ to evangelize
and to build believers into strong communities of faith while
keeping a respectful creative role for culture". Douglas
(1975,1226-1227) has stated that, Contextualization is:

the 1identification of the Gospel from 1its cultural

clothing; the communication of the same in pertinent

meaningful cultural forms both external (e.g. Liturgicai
garments) but also forms (e.g time-space dimensions,

etc.) the communication that spoke to the real issues and
needs of the person and his society; the response made by
the person in cultural and societal context under the
guidance of the Holy Spirit should be done with meaning
and integrity.

The idea here is 'knowing the receptors' world view and
thought forms, their space-time dimensions and relationships
Douglas (1975, 227) emphasizes that:

there must be a constant concern to bring our
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"communication theologizing' under the judgement of the

scripture, so that an effective proclamation of the

gospel under the illumination of the Holy Spirit may
snsue-

This study agrees with what Gehman says, that many
missiologists or theologians are divided in their opinion of
the term contextualization. But theyNew Testament shows how
the apostles of Christ contextualized the Gospel after His
ascension. The first Christian Council as shown in the book
of Acts 15 decided to adapt the foreign cultures together with
the traditional culture of Jews, but warned the Gentiles to
abstain from the sacrifices offered to idols,like, blood and
strangled animals, anq also from sexual immorality, (Act.
15:29). However, it is realized that the gap which existed
between the Jews and Gentiles was very big. Paul however, was

convinced that there was no distinction before God, (Dretke

1978

i
e

,146) .

It 1is also clear that, the Bible or the message of the
Gospel changes people from their cultural practices into the
"Gospel Culture'" the Christian way of life. Yet 1t 1is
realized that even the "Gospel Culture'" can be communicated to
the people of a specific community by using their language,
symbols and forms. This can be applied in the African context
among various tribes. Mpaavel in Douglas' book suggests some
important points which are as follows:

1. Aspects of African culture should be retained unless and
until they are recognized to be specifically‘hon—biblical.

2. To 1nsist on the renouncing of local culture erects
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another barrier to the Gospel (1 Cor 9:19-20) unless 1t 1is
specifically non-biblical.

3. There is a need for sustained and systematic teaching on
the nature of God. Vagueness oh this subject leads to
idolatry and tribal deities (Douglas 1975,1235-1237).

Some African people will always err by thinking that
Christianity is the whiteman's religion, if thevy do not take
the above listed opinions into consideration. Scott and Coote
(1974,104) have shown that:

- in many parts of the world, christianity is regarded as
an ethnic religion - the whiteman's religion. The Gospel
has a foreign sound, or no sound at all, in relation to
many of the dreams and anxieties, problems and questions,
values and customs of the people.

The two scholars further state that we should recognize
the need to contextualize the Gospel. This can be done through
Biblical hermeneutics in interpreting the scripture as an
ongoing process in the Church-.

Such an opinion should be supported because there is need
to always do Biblical hermeneutics in churches, so as to
arrive in the right application of the Gospel for the
community in which work is done.

As said earlier, Kraft (1979,191) calls this process of

1

theologizing the Bible in the people's context as the "Dynamic
Biblical Equivalence'.
The discussion now turns to some of the alternative

apbroaches which should be necessary in the Abagusii culture

from the Biblical stand point.

THE ALTERNATIVE APPROACH

The Abagusii people have various cultural practices,
which can be contextualized, and some others that must be
totally rejected. One of the cultural practices which must be
totally rejected 1s sacrifices, which are done during various
rites of passage and ceremonies.

The Bible teaches us that during the New Testament era,
God altered the ministry of Temple sacrifices in the 0ld
Testament to Jesus Christ who became the sacrificial lamb of
God who takes away all sins (Jh. 1:29,36, Acts8:32). All the
pecple of the world can be cleansed of their sins provided
that they believeyin Him (Acts4:12, 13:38-39).

This means that there 1s no way to approach God through
animal sacrifices or any other thing, but through His son
Jesus Christ, in faith alone (Heb. 10:4-8). The scripture
states clearly that, the sacrifices and offerings of animals
could not take away sins, but the sinners who came to worship
God offered their offerings and repeated it every time and so
it was impossible to completely cleanse sins. In the new
covenant which 1s established through Christ people offer
their bodies tw Him as & Holy sacrifice (Rom.12:1-2). This
indicates that Christ, who is the accepted sacrifice of God,
is the mediator between men and God (1 Tim.2:5, Heb.12:24).
The human sacrifice which is our bodies, becomes a;cepted
before God because of Christ. v

That means that a new era dawned, in which those who
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believe in Christ are born of God. There is no need for any
sacrifice, since Christ had became our sacrificial lamb once
and for all (Heb.10:10). Therefore, all the sacrifices which
are offered among some Abagusil people should be abandoned,
since God is in control and protects the lives of those who
trust and believe in Him.

what 1s needed are prayers,worship and glorifying Him
through thanksgiving. The Christians have been redeemed by
Ch;ist from the bondage of the devil and the Law of Moses in
offering s§crifices,

Secondly, the call for the spirit of a dead person during
the naming of children must be abandoned. The Bible teaches
that the Hebrew names which were given to people had specific
meanings. For example the name Abraham meant the father of a
multitude or Abra means the exalted father, Adam means man,
Isaac means he laughs (Gen.21:6). Isaiah means Yahweh has
saved, David means beloved. Jeremiah means Yahweh
establishes, Hannah means grace or compassion, Ezekiel means

God strengthens, Abigail means father, or cause of joy.

Jesus means Yahweh1 is salvation (Col.4:1l, Mt.1:21),
Nicodemus means victor over the people (Jh..3:1-21), John
means Yahweh has been gracious. Some of these names were-given
to indicate a person's character or respbnsibility, Simeon
became Cephas, translated in Greek as Peter, which means stone
or rock (Mt.16:18)

As mentioned in chapter two, most of the Abagusii dames used
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to have meanings, or originally had an implication of an
occasion in which a child was born. These names were later
given to the children born after the death of people with good
reputations in the cbmmunity, clan and family.The implication
was that the spirit of the dead would empower the children and
be demonstrated in the family and that the person will be
remembered in the family by the later generations.

Although this writer believes that there is nothing wrong
with the names given to children, yet the rituals of naming a
child which calls for the spirit of the dead person to empower
the child, are evil. This practice should be abandoned,
because the Bible condemns it (Lev.20:6). This means that God
is not pleased with Christians who seek help from people with
mystical powers and those who do evil before Him. He warns
that such people, He will cut off or remove from His people.
Therefore christians as a people of God should not practice or
associate with people who are evil-doers. They should avoid
doing evil, for God will :Jjudge and condemn the evil people and
those who seek help from them. Instead, a team of faithful
Christian women and men can be formed in every local church
congregation to go and Have pravers with the mother and family
of the newly born child. They will pray for the Spirit of God
to empower the child so that the child may be sustained even
before entering Holy Baptism. In Lutheran church AOctriné,
holy baptism is conducted as soon as'the parents of an infant

are ready for it. It is recommended that evén an infant of a
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day old can be baptized. Therefore, baptism can replace all
the naming ceremonies, because in baptism, the child is born
anew in the spirit of God, and given a baptismal name for
Christ's victory.

According to Hebrew culture, names were given to children
after eight days, which was also the time for circumcision
(Gen.17:12, 21:3-4, Lk.1:59, 2:21). God commanded Abraham to
do this when he was called from his people and when God made
a covenant with him, (Gen.17:9-13). This covenant was again
renewed with Moses to instruct it to the people of Israel,
(Lev.12:1-3). At the time of Jesus Christ this culture was
still efféctive (Lk.2:21). The Bible stresses only the male
circumcision as a covenant given to Abraham and his
descendants.

Although the New Testament has the Jewish culture of
naming and circumcising, the apostles had a problem to effect
this culturs among the Géntile believers and converts.

The first church council was called in Jerusalem in AD 48
or 49, to discuss the method which could be applied to the
people who did not subscribe to the Jewish culture and who did
not follow the Mosaic laws, but had accepted the Gospel of
Jesus Christ and the work of the Holy Spirit had been
manifested in them; (Acts 15:1:32). After the discussion a
decision was made to write a létter to the Gentiles

(Acts 15:23-29), which made it clear that it was not necessary
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for them to be forced into circumcision nor be troubled with
the Jewish law.

Later in the apostle's Epistles, the issue of
circumcision and the Mosaic law was dealt with extensively,
(Rom.2:25-29). In this part the apostle Paul states:
"Circumcision is that which is of the heart in the Spirit, not
by the letter, " (NAS). The apostle Paul considers faith in
God to be more important than circumcision. He gave an example
of'Abraham, who had faith in God before he was circumcised
(Rom.4:9-12). He 1is the father of faith for both the
circumcised and the uncircumcised.

This implies that there is a spiritual circumcision, the

h

aith in Jesus Christ which can be demonstrated in the holy
Christian baptism (Col.2:11-13). For those who are baptized in
Christ, either as infants or adults, all enter into a
spiritual circumcision, whether circumcised according to their
cultural beliefs or the 0ld Testament law or even those who
are uncircumcised, all are accepted 1into the Christian
community. The apostle Paul explains that faith in Jesus
Christ and entering into the Holy Christian baptism is like
dying with Him because of sin and rising from death in victory
over the power of satan (Rom.6:3-4).°

After mentioning some cultural practices which should be
rejected and those which may, and‘given some alterﬁatives
approaches for the sacrifices during the rite of passage, we

now investigate the mystical powers.
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These mystical powers, which are often regarded by the
scriptures as evil, seem to dominate in some Abagusii clans
and must be condemned and be rejected.

In the book of Acts, for example, there is a story of
Simon the sorcerer. He boasted of being someone great and all
the people, both high and low, gave him their attention and
termed him as a man of divine power known as the Great Power
(Acts 8:9-10 TEV).

As mentioned before, such people are not only seen as
enemies of the community but some of them trick people into
believing that they can solve their problems. Some are the
source of the problems in the community, they create fear in
people, and eventually death.

The Bible condemns such people and cautions that they
have no inheritance in the Kingdom of God.

After listening to the preaching of Philip, Simon
belisved and was baptized (Acts 8:9-13). It can be learnt from
this portion of scripture that the mystical powers which are

practiced in many communities are evil in the eyes of God and

must be abandoned.

The gospel should be preached to the people who are involved
in such evil practices, so that they can believe in Jesus
Christ. There is salvation open to them through Jesus Christ
1f they repent of their sins, and there is judgement‘for those

who refuse to accept the Gospel, and do not want to repent of

their sins.
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Since there are good and bad cultural practices in svery
community, some cultures can be contextualized for the
proclamation of the Gospe% of Jesus Christ. We need to
declare here that none of the mystical powers practices such
as witchcraft, sorcery and magic can be considered for
contextualization. Such cultural practices can only mislead
the church and create syncretism, but also they are condemned
by the Holy scriptures. The Bible shows that when Aaron and
Moses were called by God to lead the Israelites from Egypt,
the walking stick of Aaron swallowed the sticks of the
magicians who were called by the king (Ex.7:8-13), this
implies that the powér of God in His people ig greater than
satan's power working in these kind of men . Also in the
laws of Moses, God cautioned the Israelites against the
practice of any kind of magic, (Lev. 19:26). He further
warned them against divination or looking for omens or usingb
speils or charms and consulting the spirits and the dead
people (Deut. 18:10-11). This is why God instructed the
children of Israel to put into death any woman caught in this
act of magic in their community (Ex. 22:18).

It is therefores important that local éhurch leaders and
missionaries identify and contextualize the cultural practices
which enhance the proclamation of the Gospel e.g. respect on
the basis of age-group and hospitality and avoid thoge which
can propagate syncretism in the church e.g. witchcraft. There

are many cultural aspects . which are practiced among the

.
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Abagusii people that are non-biblical, and are condemned by
the Bible, which must be discarded. However, there are those
aspects of culture which do not contradict the Biblical
teaching and can be utilized for the sake of winning souls to
Christ.

The Lord Jesus Christ provided a model in mission, when
He humbled Himself into the world and taught the message of
salvation into human kind, (Phil.2:5-9). He lived in the human
éulture but maintained His holiness until He accomplished His
mission and ascended into heaven where He was crowned by God
the Father. This 1s the quel applied by the apostle Paul when
he was proclaiming the Gospel. He testifies that, "I am made
all things to all men that I might by all means save some" (1
Cor.9%22 KJV). He believed that although he had to bend to
people's cultural practices yet the Gospel of Christ must be
kept pure. In his testimony Paul says, "For I am not ashamed
of the gospel of Christ; for it 1s the power of God unto
salvation to everyone that believes, to the Jew first, and
also to the Greek" (Romans 1:16 KJVv).

The duty of local pastors, missionaries, evangelists,
church elders and all faithful Christians is to preach the
Gospel of Jesus Christ. The responsibility is to teach the
Bible systematically to those who have not believed and to the
new converts. By so doing they will fulfill the‘command ot
teaching stated in the Great Commission of our Lord (Mt.28:19-

20).

After discussing the contextualization approach to the
Bible and culture, and also some cultural practices which can
be contextualized as an alternative approach, the next chapter
is the conclusion of this study, it is divided into two parts,

namely; summations and recommendations.



CHAPTER 7
CONCLUSION

The study has shown how the early ELCK missionaries
entered in Kisiil and Nyamira district and how they viewed the
Abagusil cultural practices. Some missionaries viewed the
cﬁlture as evil with witchcraft or magic in them, while some
thought that some cultural aspects were myths.

The national and present missionaries among the Abagusii
interviewed held that not all the cultural practices can be
contextualized in the church for the proclamation of the
Gospel. However, the scripture must be the yard-stick in
screening the culture which is to be contextualized. This
implies that some cultural practices which conflict with
scriptural teaching must be left out.

Generally, it cannot be denied that God was acknowledged
in the Abagusii culture, however, this does not correspond
exactly with the Biblical God, who revealed Himself through
His Son Jesus Christ. Therefore, the Abagusii culture had no
clear picture of God comparable to the Biblical teaching.
They Just feared Him since they could not approach Him

directly but through ancestors. This is why some are engaged
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in sacrifices in various rites of passage and some are still
entangled in mystical powers.

It is also clear that while the Abagusii world-view was
totally different from the missionaries', the Gospel was
proclaimed and through the Holy Spirit, some people responded
to it. Some missionaries wanted these first converts to adopt
their culture, which they equated to Christianity, and abandon
the Abagusii culture.

These missionaries never understood the Abagusii world-
view and eventually they misinterpreted some Abagusii cultural
practices as evil.

This researcher think that this is the time when the
national pastors, evangelists and christians in the Abagusii
community should identify the cultural practices which can be
used 1n evangelism; in other words, those which can be
contextualized for the promotion and expansion of missionary
work. 1In the same breath, they should know cultural practices
which hinder the Gospel, so that they can teach the people the
dangers and evils involved, so they can be avoided.

This author's contributions in this study ars recorded
below as recommendations to the ELCK. If they can be
followed, it is hoped that there will be church growth among
the Abagusii community.

However, there can be some other ways which can be

beneficial in the proclamation of Gospel. Therefore those
recommended in this study are not final.
e



161
 SUMMATIONS

The Abagusii culture is evil 1in certain practices and
good in certain practices. For the good practices, ELCK can be
positive to them by contextualizing and giving a Christian
meaning. For the bad or evil practices in the Abagusii
culture which are a great hindrance for the proclamation of
the Gospel, the spiritual church growth and for the expansion
of the church; they should be abandoned completely.

After obtaining the results of the research and
analyzing them, it can be concluded that, knowing the Abagusii
culture is not only useful in missiongry work among the
community but also essential in understanding tﬁe values and
beliefs of the people.

As Christians there 1is need to know that the Biblical
teaching 1s paramount. It 1s a culture which must be revered
by the missionaries' and the Abagusii culture. This culture
which must penetrate in every culture of people is the Gospel
of Lord Jesus Christ. It is commissioned and empowered by the
Holy Spirit.!

Therefore, let us consider some recommendations, which
this study proposes should be implemented by the ELCK{ for

evangelizing among the Abagusil people.

lSome of the Scripture portions that teach the great

-ommission are, Mt. 19-20, Mk. 16:15, Lk. 24:48, Acts 1:8, Rom.
10:17-18, Col. l:Ziw‘

[
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 RECOMMENDATIONS

First, the mission socleties that send missionaries to
ELCK must teach the people going for missions, so that they
can understand the culture as they perform their ministry. It
is realized that the weakness and éroblems which are found in
the mission fields are as a result of not putting great effort
in preparing those who will go for missions.

Second, the teaching of African Traditional Religion, in
Bible Schools and Colleges must be taken seriously to help
pastors, who in turn will teach Christians to know the dangers
of syncretism which usually encroaches intec Christianity.

Third, it is suggested that missionaries in the ELCK,
need to understand what is taught and learn from the people's
culture in which they work. They should be prepared to learn
as much as they teach, because in the people's culture, there
can identified some unique dimensions of the image of God to
assist missionary work. God deals with people in their own
culture as they reflect and experience the power of the Gospel
spoken 1n their context. It is not easy to identify what is
valuable in the people's culture within a short time, but one
needs to be a part of the community concerned for gquite a
length of time.

Fourth, the ELCK should arrange seminars for both the
missionaries and the local pastors. This will Eackle the
present cultural challenges mentioned in chapter four. In such

seminars they will be informed how to handle the good cultural

‘5\"..-
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practices and how to reject and be aware of evil practices
such as witchcraft, magic and sorcery. Also how to avoid
syncretism. Concerning circumcisién which is a vary strong
cultural practice, the writer suggests that, the ELCK should
introduce youth holiday centers for ages between eight and
ten. At these centers the youths will be taught how to have

good Christian characters in their community and to their

families. The youths can only be allowed to join such centers

after their circumcision. This is because, after
circumcision, the youths will realize that they are in a new
stage, adulthood, apd it will be important stage to learn what
is good in their culture that should be maintained in their
life-style, and what is evil which must be discarded in their
christian 1life. The training will help them to become
raspectable people and be responsible in their families. This
study recommendation is that circumcision must be done at
hospital, not by traditional circumcisers. This can help
avoid the contraction of diseases such as AIDS and the
sacrifices that are involved.

At the centers, well trained Christian personnel who knéw
the Abagusii culture well can be in charge. After a training
of at least one month, a Christian ritﬁal of confirmation can
be done by the pastor, who should also be one of the trginers-

V Fifth, there 1is ne€ed to differentiate between the
Biblical message and other cultural messages so as to avoid

confusion between cultural relativism and Biblical absolutes..
e : :
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While it 1s realized that, culture changes very often, the
Biblical message is timeless (cannét change to be in line with
the cultura; practices which are non-biblical), although the
method of approach can be modified.

Finally, 1n summary to understand the relationship
between culture and the Gospel, one needs to know that Gospel
must be distinguished from all cultures and religions.
Missionaries who have too often squated the Gospel with their
owﬁ culture tend to promote cultural colonialism. They must
consider that 1t 1is important to express the Gospel in the
context of the people and their culture. Then the Gospel can
purify the culture and accommodate the gooa aspects and crﬁsh
all the evils which hinder the penetration and the spread of
Christianity. The scripture encourages that, "for the word of
God 1is living and active. Sharper than any double-edged
sword, 1t penetrates even to divide soul and spirit, joints
and marrow, 1t Jjudges the thoughts and attitudes of the

hearer". (Heb. 4:12 NIV).



GLOSSARY

Abagusii. One of the ethnic groups of Bantu origin, living in
Western Kenya Nyanza province. They occupy both Nyamira
and Kisii Districts. The land occupied is often referred
to as Gusii, and their big towns are Kisii and Nyamira
which are also the district headquarters.

Abaisiko. It generally refers to the people who are outsiders
or foreigners. In the text it simply means, female
children who have no land inheritance rights at their
parents' homes, according to Abagusil conception.

Abanka. Are people of the family or clan. The word can also
be used to indicate male children. 1In the text it refers
to the people who did not go for studies or learning at
schools and refused to become Christians. Those who went
and became Christians are known as "Abasomi'.

Abanvabibiriria. People "who have'" witchcraft in their
2yes. When they look at other people or at animals like
cows they could die after a short illness. Such

witchcraft can be cleansed by specialists.

Abanyamariogo. Are people who know how to treat diseases by
using herbal medicine. Often known as medicine-men.

Abanyibi. Are people who claim to have power to call for rain
when there is need. Basically they are the rain-makers

Abaragori. These are people who claim to know the tricks
of witches and the cause of sickness or death. They are
often known as divimers. In the text and according to
Abagusii conception it is women who are empowered with
the spirit of divining. They tell the tricks of witches
but do not have powers to remove the witchcraft. They
recommend a man known as "Omoriori'" who has powers of
removing the tricks through his herbal medicine.

Abare. Are the newly or recently circumcised (while in

seclusion). Both girls and boys are known by this term.
Also known as Nyokeu.

Abarogi. People who practice witchcraft, both males and
females. :
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Abasoi. People who are born with evil eyes. If they look at
anything good and attractive, it gets bad, or if it is a
person, he/she becomes sick for some times. This does not
hsually cause death for people or animals.

Amarwa. It is Abagusii traditional beer or liquor.

Barongo. A child who was born with another at the same
time(twins). 1In plural they are 'Chibarongo"

Chimbori Nyamatonge. These are goats. In the text it means

the goats which are given as a part of dowry, for
bringing the cooked meal to the boy's home.

Chindoswa. Dead animals or insscts brought by witches to
the doorway of a person targeted to be troubled or killed
by them. These are supposed to cause death.

Chingobo. These are the traditional Abagusii costumes which
were worn by women. In the text it means the.costumes
worn by the bride during the traditional wedding.

Chisonoi. They are beads which were worn by the bride.

Egesaku. A big clan or the whole tribe of people. In the text

Abagusii..
Egesagane. Any female who is not clitoridectomized.
Egesieri. It generally means the door. In the text it means

the doors which are specifically one for the public and
the other for the respected people to enter into the
house of any married man among the Abagusii people.

Egetinge. It was a round ring which was worn at the ankle by
the bride. It stayed there for most of her life to
indicate that she was a married woman.

Ekorera. Parents-in-law on both sides, the boy's and the
girl's. When they meet they call each other by the name
"korera". It refers and incorporate the care and nature
of children (okorera)

Ekerorano. This is when the boy who wants to marry takes
his friends to the girl's family for the first time, as
a form of introduction. It was an opportunity for the
girl either to refuse or accept' (before her parents) the
marriage plans.

Engoro. The Original name for God, which means that He lives
far beyond the reach of human beings, (heaven '"Igoro").
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Rarely mentioned, except by elderly people who can call o

T

mention that name, during sacrifices.
Enkoro. It is the heart, but in reference to the human soul.
Enyomba. It simply means the house. 1In the text it refers to

the house where married people live. It also indicates the

clan. Sometimes this can refer to the woman who is
married.
Erieta ria Oboiseke. The puberty initiation name. Refers to

the adult name, the first name givem to a female child.

Erieta ria Egetinge. The name given to a girl during her
wedding day.

Esaiga. It simply means a hut. In the text it is a house

' where young, unmarried boys live.

Esigani. ©One who is a go between the families of the boy and
the girl who are planning to get married. He/She 1is
consulted in the event of whatever problems that could be
connected to the marriage.

Mokamwana . A woman "married” by another woman for bearing
male children. She is regarded to be the wife of her son.

Mosioraibu. Literally it means the person, usually a woman, who
throws away ashes. In the text it means the first woman in
a polygamous situation.

Nyamesanchu. Literally it means the person, usually a woman,
who comes to a place when she sees that things are bright
or gliittering. In the text it means the youngest wife of
a polygamist.

Nyasae. It is the name of God. Commonly used to address Him.
This 1is not only used by Abagusii people but also the
Luhyia, Luo and Kuria tribes.

Oborogi. Witchcraft practice usually done at night.

Obasaro. Poison made out of plants, snakes, frogs, insects and

other paraphernalia used by magicians and witches to kill

innocent people. Sorcerers use "obosaro” too.

Ogosegesa. The act of rubbing two sticks together to produce
fire.

Ototoroba. Giving something to an offended person as a

request for forgiveness or to appease him. Usually done
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by voung people to the elderly, in a move to reconcile.

Okomana chiombe. It simply means, to select cows for dowry.
In the text it refers to giving dowry for marriage. Also
with the idea of discussing the number of cows which are
supposed to be given as dowry.

Omoika. It is the Spirit of a person. In the text it
indicates the spirit of a person when he or she is dead,
that can empower the children born named after him or
her. There is also bad and good spirit in this
connection.

Omogesi. It simply means the person who harvests. But in the
text 1t means a mature man who has not married.

Omoimari. The first maid to the bride.

Omoiseke. Any girl who has been clitoridectomized. It refers
to respect of one who has gone through the exercise of
litoridectony

rall). Any male who is not circumcised.
refers to young boys who are still not
can

1
In the text it
I be used as an abuse to one who is

circumcised.
circumcised.

Omokundekane. A traditional priest who performed weddings

Omokungu. Any adult woman who has a husband and children. In
the text it also means a married woman who can take care
of her family and the property that the husband has
brought home. -

Omomura. Any young boy who has been circumcised and he is
strong to carry family responsibilities and defend his
clan in times of war and other problems.

Omonene. It simply means Lord. Refers to God who is above

everything.
Omong'wansi. He is the best-man to the bridegroom, in the

conception of the christian wedding. But in the Abagusii
traditional weddings, the word means the person who
performs or witnesses any sacrifice done.

Omonyamcsira(Abanyamesira [plurall). A magician, usually of
the black or evil magic.

Omonyamote. It is another name for a black or evil
magician. It refers to somebody with magic of trees or
plants.—~
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Omonyuomi . This is the bridegroom. Refers to the one who
is to marry during the wedding ceremony.

Omosacha. Any adult man who has a wife and children. In the
text it is the man who 1s responsible for his family, to
meet the needs of his wife and children.

Omosegi One who 1s incharge of giving instructions to the
circumcised boy while in seclusion.

Omote. It is the name given to any tree or plant. Refers
to the powers magicians have to bewitch people using a

tree

Omotongi. The name of God which implies that He is the
creator, sustainer and provider of all things.

Omorendi. It refers to God as the protector

Omorogi. The word 1is used to refer to a witch. In the text
and according to the Abagusii conception, it is mainly
women who are witches.

Omware (Abare [Plurall). The one who 1is in seclusion for
healing after circumcision or clitoridectomy

Rioba. It is name given to the sun which was believed to be
the eye of God. :

Rioba nderere. Usually when a woman gave birth she could say
a prayer each morning to the sun to care for the baby
since it was believed to be the eye through which God
could see and protect the young ones.
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