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Chapter 5

LANGO AGE SETS SONGS.

Driegberg's account of the Ewor or Eworon ceremony

is the only source of information about initiagtion into
age sets, by an eye witness. Hayley who worked among
the Lango 20 years after Dri=berg, accepted this account
completely and faithfully reproduced it in his book,
because he "could obtain no such detailed account as

he (Drisberg) gives, though the gist of his description

W
was confirmed (The Anatomy of Lango Religion p. 243).

Hayley had so much faith in Drieberg that although he
obtained a good deal of contrary evidence about certain
agspects of Drieberg's description, he rejected them
outright, blaming lapse of memory of his informants and
the rapid decline of the age set system. ). A. Butt and W'
Goldthorpe did no fieldwork among the Iango, and relied
exclusively on Drigberg and Hayley for their own accounts

(A. Butt. The Nilotes of the Anglo Egyptian Sudan and

Uganda, Chapter on the Lango; Goldthorpe

of East African Society, Chapter on the Lango).

In view of the importance of Drigberg's account




of the Ewor ceremony, it deserves a much more critical
examination than it has hitherto received, both from

the point of view of Drizsberg's approach to the subject,
and its content — Drizberg treated the subject primarily
as a religious institution. It is dealt with under

the general heading "Religion and Magic"; and even

then, only as an introduction to 'Rain Making".

"As a preliminary, however, an account must be given
of a quinquennial festival known as the ewor or
eworon ... its main motive is the instruction of the
young in the mysteries of rain making". (my italics).
(The TLango p. 243).

The four year period between the initiation ceremonies

is explained in terms of rain making necessities.
"The eworon is essentially a guinguennial festival,
but at the end of every 16 years there is a gap
of nine years instead of four ... This is
explained by the fact that for rain making purposes

the intiates are divided into four named after
certain animals". (my italics). (Ibid p. 243).

Dri=berg did not consider the ewor as an initiation
festival, by which initiates become members of an age
set., He did not examine Lango age sets as a political
or military problem. He does not even mention the word
age sets. His main pre-occupation was with religion
and rain making. Of course, Driesberg was aware of a

similar ceremony among other Nilo-Hamitic peoples such




as the Karamojong and Iteso.
"Among these people the ceremony would appear to
be more truly one of initiation to puberty with
less emphasis on rain, and the initiates
Permanently take the name of the group as their
own personal name". (Ibid p. 253-4 footnotes).
Drigberg was strongly of the opinion that the Lango
were a Nilotic people who came under Nilo—Hamitic
influence: that the awor festival was of comparatively
recent introduction, and that among the Lango it had
become primarily a rain making institution.
One result of this approach was that there is no
direct information on the functions of the age sets as
a political and military system. Also certain important
questions were left unasked; for instance, Drisberg
recorded a number of age sets songs, but their significance
is not discussed. He is content with the following
comment:

"These songs are sung at the ewor and have no
bearing on rain making". (Ibid P. 245).

But this premise soon proved too limited and

unworkable, and Drizberg was forced to admit that much

more was done during the ewor, than just the teaching
of the art of rain making. He wrote:

"The o0ld men return at night to sleep in the




Villages, but spend the days in teaching the

awobi (awobe, boys, initiates (Okot) the duties

of citizenship, the lore of hunting, the art of
fighting and the traditions of the race; lastly
they are taught the mysteries of rain making,
together with the songs appertaining to their
group". (my italiecs) (Ibid) pp. 2534, footnote).

In fact no mysteries of rain making wege taught to

the initiates. If it were, all Lango men would become

rain makers. The initiates were taught, apart from
other skills, how to perform the rain dance, myel kot,
and the litanies which were repeated at these public
prayers for rain (see p.' below)., Rain making was

a different and highly specialized occupation. Only

1 = o { y
a few men called won kot, rain guardians or owners of

the rain, knew the mysteries of rainmaking, and this
knowledge they passed on to their own sons. A famous
won kot mentioned by Drigberg was Lingo of Aduku. He
inherited the office from his father, Okelo, a Madi
war captive. When Lingo died in 1937, his son Ogwang
pa Lingo (Ogwang alias Lingo) took over.

In his account Drieberg seems to have confused
myel kot, the public ceremony in which many people,
belonging to all sets, took part; and the private and

secret ceremony of tedo kot, rain making which was




performed by the won kot, and which consisted in
manipulating of certain rain objects. (See Hayley

The Anatomy of Lango Religion p. T71). Indeed the role

of the age sets in the rain dance was very minor, as
Drizberg himself commented:

"Each individual ewor is named after one of these
nimals arelyels, and the rain festivals for the next

four years are said to belong to that group (though

actually the initiates in the group have few specizal

privileges and no duties) (my italics) (Ibid p. 24&).

Drieberg also described the ewor as "the festival

of honouring the aged and the men of old". He does

not elaborate on this point, but Hayley wrote that by
means of this ceremony "the ancestors were supplicated
for rain and victory"® (Ibid p.s0 ). But neither
does he show clearly how the aged and men of old were
honoured and the ancestors supplicated for rain and
victory. There was no sacrifice of meat, blood or

beer for the ancestors; the agat, the litany repeated

at the myel kot does not call upon ancestral spirits

or the aged for rain or victory. The words seem to be
directed to the elements themselves, and this contrasts
vividly with the Acholi litanies at ancestral shrines

which are clearly addressed to spirits of the ancestors.




(see p.'l%ébelow). The pupil-teacher relationship_
\
that Drigberg described as existing between the initates

and the old men, whom they call 'father', cannot prdperly

be described as honouring the aged and men of old. In
any case it is meaningless to regard this as supplicating
for rain and victory, since at the rain dance both
teacher and pupil together Prayed for rain.

It seems that Drisbergs idea of ewor being a
festival for honouring the aged and men of old arose

from misinterpretation of the term ewor or aworon:

which he wrongly thought was derived from the Nilotic
word woro, to honour, to reverence. (Tbid P. 243 footnote).
The word is in fact a Nilo-Hamitic technical term for
the age set initiation. The Iteso for instance, use
egiworone. (Lawrence, The Iteso p. 76). Since the
age set system is a Nilo-Hamitic institution, it is
more likely that the Nilo-Hamitic term ewor for the
initiation is the term the Lango would use, rather than
the Nilotic word woro, which is of doubtful meaning
in the circumstances.

Hayley drew attention to one aspect of Drigberg's

account of the ceremony which we may briefly refer to —




Not a single one of Hayleyg witnesses substantiated
Drigsberg's statement that Lango age sets were cyclical.
"My informants were very emphatic that it was only older
men who were given animal names, not the boys; and that
the names were not permanent (Hayley, Ibid p. 72). A

person was first called jobi (buffalo), then he became

lyec (elephant), and when very old he became kwac
(leopard) and stayed away from ceremonies.
But Hayley completely disregarded these statements.

"These accounts, which were typical of others from all

parts of the country are sufficient to show how memory

of the ewor and the Age Grades has become confused."b“ﬁ=“**’)

("I think the explanation for this lies in a lapse of
memory as to the principles involvedn).

"Had it not been for Drigberg's account I should
have given a very different picture of the ewor
and the Age Grade system. This shows how easy
it is for an investigator to make serious mistakes
in reconstructing a culture when relying on the
memory of old men." (Hayley, Ibid pp. 72-3).

Thus, Hayley urged us to believe that the Lango age
set system was cyclical and akin to the Kipsigis and

Iteso systems, and not lineal as is foungd among the

Twkana: because Drieberg wrote s0; and that we should

like him, reject the contrary but emphatic and typical
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evidence of his (Hayley's) informants., Butt and
Goldthorpe apparently accepted this argument. I would
consider this question, like many others connected with
the Lango age set system, as still open.

Drigberg's valuable contribution to the Study of
Lango age set system was his full description of the
ewor initiation ceremony, although he himself dig not
regard it as such, but treated it as a religious,
rain making ceremony. All the texts considered below
are taken from his book. Next, we examine Hayley's

Anatomy of Lango Religion.

In this work Hayley was ,as the title clearly
suggests, concerned only with Lango religion, and he
analysed the different groups which took part in the
various religious ceremonies. His enquiries, like that
of Driegberg does not, and indeed could not be expected

to give direct answers to questions relating to politiecal

and military problems. We can, however, identify the

Etogo group as the 'age set in power' in Lango villages.
But because Hayley set out to describe religious groups,
he concentrated only on the religious activities of the

Etogo group.




147

"The Etogo" he wrote "was a grouping of certain
clans, all of whom were conscious of their clans as
belonging to the Etogo, and who met together primarily

to eat a ritually killed animalw. (Hayley, Ibid. p. 48).

And again, "As a working institution the etogo was

based largely on a locality, and united the people of

a localityn, (Hayley Ibid. p. & These two
statements seem to show that the etogo operated within
the village; and the next ones reveal Hayley's awareness
of the close connexion between the etogo group and the
age sets.

Like Drieberg, Hayley held that the Lango were g
Nilotic people who had been subjected to Nilo-Hamitic
influence:

"The Etogo may be considered as an indigenous

Lango institution, though it became associated
with the Age Grade system, which was an importation
from the Hamites" (Hayley, Ibid. p. 50).
"I believe that the Age Grade system was not very
deeply engrained in Lango culture. The etogo
group with its Apuny ceremony, was a genuine
element of Lango cu%ture, to which the Age Grade
system became attached. (Hayley, Ibid. Pe, T2) s

"At the tribal ceremony of Apuny and rain making the

various etogo groups of the locality performed together.
£0 & ! F =

The Age Grades also linked up the Etogo groups (Ibid. p. 51).




The division of the Etogo groups into three

'dining' clubs Jo Ekori - who ate ribs and shoulder

(Kor, chest); Jo Aboi - who ate the viscera (obo,

lungs) and the Jo Oguru - who ate the back, loins and
legs (oguru, back), corresponds to a similar division
of Nandi age sets. Huntingford wrote "each set is
divided into four permanent associating groups called
mat, 'fire' which remains contact in each set at all
times, they are: Two senior groups 1. Conginiek

"the ostritech feathers" 2. Kipalkongek "we dig out
the eyesn". Two junior Groups: 3. Tetekatik "those
who are greeted by the word fete 4, ZKiptoiinik "the
bull calves™",. For some time past numbers (3) and (4)
have been amalgamated, so that. there are now in

effect three groups ... ", (G.B. Huntingford , The

Southern Nilo-Hamites (1953) p. 31).

The three inter-clan ceremonies of ewor, apuny

and rain dance become more intelligible when the etogo
group is seen as an aspect of the age set system.

The traditional of Lango territory into four regions:
Jo Burutok, Jo Kidi, Jo Moita and Jo Aber, each
(except the Jo Aber) with its centre for the ewor

initiation ceremony and the rain dances corresponds
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t0 similar traditional territorial divisions of other

Nilo-Hamitic peoples for the same functions.ﬁ#:Gulliver

wrote of the Turkana:

"There were in the past certain well defined
centres for initiation which corresponds to
territorial sections ... with the expansion of
the tribe, centres have become consolated with
the most popul@Ms areas." (The Central Nilo-
Hamitie (1953) p. 78).

The apuny, the final burial ceremony is better
understood when treated as a part o: he burial and
mourning ceremony which begins with the Acuban me
tweyo tol, when after the burial, the widow and the
mother of the deceased tie strings around their waists
and heads as symbols of mourning (see p. 204 below for
a description of the Acholi equivalent). The apuny me
gonyo tol, is performed some months afterwards, at the
end of mourning, when the strings are untied (gonyo tol,
to untie the strings). There is much meat and beer.
The heir to the deceased is appointed, and his property
and wives apportioned in accordance with custom, and
if the dead man was a jago, his successor is appointed
at this ceremony. Now si a village consisted of
several clans, and as the issue of inheritgnce and

succession might affect the whole village, especially




if the dead man was an important figure, it is perfectly
understandable that members of other clans of the village
should take part in.the apuny.

Likewise, the clans came together to pray for rain
during the rain dance, drought being a common external
threat. Other causes for inter-clan unity was of

course warfare. Defence and offence demanded unity.

In all those activities the Etogo group, the re set

in power, formed the basic of unity.

initiation ceremony, youths from all parts of the
territorial division came together for a number of days,
and they underwent instructions in various subjects,

and they learnt their age set songs. These songs
served a similar unifying role as the otole and bwalsa
dance songs of the Acholi chiefdoms,

Hayley however, tended to overstate the significance

of religious sentiment as a source of unity of the
etogo group.

"pA sentiment of awe was the binding link of the
etigo. It was a religious group, and the magical
control of the old etogo men over the tipos
(spirits) of the dead was necessary for th
members in order to allay their anxiety over
malevolent spirits ... when a tipo seized the

body of a man, it was impossible for him or his
clansmen to do anything about it. The etogo




group alone could deal with the situation. By
eating the animal in which the offending tipo was
immanent as a result of preliminary ceremonial,
the etogo drew the tipo out of the sick man.
The Tipo could not hurt the etogo, since they
were not his clansmen." (HayIley, Ibid. p. 50).
In fact there were other means of dealing with
such malevolent spirits. Hayley himself saw two
performances by an ajwaka, diviner priest, by the name
Omara, of 'catching the spirit' and wrote "if a man is
ill as a result of what he believes to be a tipo
visitation, instead of summoning the whole etogo, he
may engage the services of an ajwaka to 'entrap' the

~
.
.

spirit in a pot, (Ibid. p. 156 for a full description

see below ch. 4. ).
Again Hayley thought that the word etogo might

"be derived from tego, to ripen as being the agency

through which the tipo matured into the status of an

ancestor." (Ibid p. 51). On pp. 197=199 he gives a

currious but most amusing explanation. The subject
under discussion is 0togo, Lango and Acholi bachelor's
hut. After describing the structure and uses, the
author continues:

"Tt was the very grotesqueness of the structure

that first drew my attention to the fact that it
was extraordinarily like an enlarged womb which




I had once seen preserved in spirits in a hospital.
The significance of the Otogo may rest on its
representation of a woman giving birth. The
Lango is not conscious of the similarity of the
Otogo and the female organs of reproduction. If

I am right, its significance would be symbolical
and would form part of a latent content which

acts by this process of symbolization as a
psychological backing to the manifest content of
the otogo ... "

Hayley asserted that the otogo was associated with

two ideas, fertility and re—-birth: two elements which
were interdependent and inseparable. He does not
directly tell us who associated the otogo with fertility
and re-birth, the Lango certainly did not do this, as
Hayley wrote:
"Tt must be understood that no Lango has explieitly
stated that the otogo had these two significances.
I take care to point out that these ideas lie
latent in the whole otogo complex." (Ibid. p. 199)
But he considered that life in the otogo represented
re-birth from the status of a child to that of a man;
that every time a youth came out of his otogo, head

first, he enacted perfect birth.

"another fact that lends weight to my suggestion

a
the otogo is %model of a pregnant woman" he wrote:

", .. is that the entrance wall above the narrow
round hole of the entrance is decorated in a
manner reminiscent of pubic hairs, the conical
thatched roof of the otogo adds to this illusion.™

Y

(Ibid. p. 199).




No attempt is made to relate the connexion between
this 'explanation' of Otogo in terms of the latent
content of Lango culture, and how the word etogo could
have been derived from tego, to ripen. Instead Hayley
confesses that such linguistic evidence is dangerous.

"I had compiled a paragraph of evidence based on
linguistic usage showing how, like the word et0g0 ...
otogo might be derived from the word tego (to ripen)
as being the house in which the body ‘ripened' or
‘matured' into the status of manhood. But such
linguistic evidence is dangerous and so I exclude

-j_-t = n

And so we are left with a suggestion that etogo

might be derived from tego, to ripen, without any proof.

0f course this can neither be proved or disproved; but
the ordinary meanings of these words are simple and
unconnected. The word otogo is a common word in Acholi
and Lango for a bachelor's hut, and is in no way directly
connected with etogo age sets.

What emerges from the literature available on the
Lango age sets system is that its political and military
aspects are not known. Drieberg and Hayley describe
it only as a religious phenomenon and stressed only its
religious functions. Moreover, both men held strongly

the belief that the Lango were a Nilotic people, and




since the age sets system was a Nilo—Hamitic institution,
its presence in Lango society was a result of recent
importation. Our authors were primarily interested

only in things Lango. Hayley, especially showed little

patience with elements in Lango culture that he considered
'foreign'. Thus, writing about the ceremony of
installing a new clan chief, he said:

"The accounts I give below are derived from the
work of several educated Lango, who were asked
by the District Commissioner to investigate the
matter. In their account there was much detail
obviously borrowed from the Acholl - leopard
skins, stools etc. I have cut all this out."
(my Italics) (Ibid. p. 103).

(1]

1 .
The important question” who are the Lango? is

beyond the scope of this thesis. It is still an open
question, and much work needs to be done before it is
fully answered. It is regrettable that Drizberg and
Hayley in describing the age setls system, were
influenced by their firm belief, a belief based on
mere speculation, that the Lango were a purely Nilotie
people. Their valuable contributions would have been
even more valuable, if they simply described the Lango
ingtitutions as they were, pointing, but not cutting
out what they ‘quite arbitrarily chose to call "foreign

influences."




7.€d.
Describing Iteso age sets songs,zLawrence wrote:

"The songs sung at the egiworone dances concerned
the age set totems and thelr associated objects.
Most of the songs were about animals, and the
singers imitated the movements of those animals
in the songs. (The Iteso p. 80).
This is also generally true of the Lango age set songs
recorded by Drié¢berg. The Lango age sets totems and
their associated objects were as follows:
1 [ Lyec (elephant), with which were associated
ekore, (giradfe) kul, wart-hog, and
etuku (zebra), reedbuck and cob.

Kwac (leopard), with which were associated
kworo (serval) and ogwang (merekat).

Amorung (rhinoceros) with which was associated
alop (hartebeeste).

Jobi (buffalo) with which were associated
engato (lion) and apoli (waterbuck).

The following points may also be noted. Some of
the songs refer to historical incidents and famous war
leaders of old; and there is also a recurrent theme
about a call to the East and following Nyara Hill, a
small outcrop in South West Teso, in Kumam territory.
Their significance is not clear from the songs. Were
these war-leaders members of the particular age sets
in whose songs they appear? Were these wars those
fought by the age set in question? Does the call of

the East indicate the general direction from which at




least some of the dominant Lango clans came from? Has
reference to Nyara Hill any connexion with the fact that

the area around the Hill was once in Lango territory

until they were driven back by Kakunéﬂh? (See Introduction

p.4f above).

Drisberg recorded the Lango age sets songs in two
parts: the first he called "bird songs", which were
sung by the initiates at dawn. The "Rhinoceros" and
"Leopards" shared one group of 'bird songs' which are
about awalu, crested cranes, acut, vultures and aluru,
quail, The 'elephants' and 'buffalos' had another
group of songs in common: +these were about pigeons.

But in fact these so called bird songs were not very
different from the other age set songs. One of them
which belongs to the 'Elephants' and 'Buffalos' sings

of 'the spreading horns' of the buffalo, and of the

dusky eland. We may regard them as songs about
associated objects, which in this case are mainly birds.
It is however convenient to group them differently,
firstly because they are sung at daybreak by the

initiate youths only, secondly, because they are much
simpler and shorter than the others; and thirdly because

the two groups are shared by different age sets as




explained above,

The fact that 'elephants' and 'buffalos' on the
one hand, and on the other 'rhinoceros' and 'leopards’
share these 'bird songs' is consistent with two other

facts. Drieberg reported that jobi (buffalos) call

lyec (elephants) their fathers, and the kwac (leopards)

call amorung (rhinoceros) theirs; and that there are
similarities in practice between the lyec and jobi on
the one hand, and kwac and amorung on the other.

I p. 244).

Lang 0

1L~ 'Bird Songs' of Rhinoceros and Leopards.

The first song is about the songs of Awalu,
crested crane: that it sings all night long.

Awalu kit em i bai al! al.
Crested crane starts at day break a! a!

night long

Oruk i bai
It sings at day break.

The crested crane in fact does not sing all night

long, it only feeds by day time. The singers identifying

themselves as the crested crane, tell of their all night

e




singing, and also at daybreak. The next song is

about Okukun (or Acut) vulture.

En ene okukun obuleny
Here he is, vulture he alights.

Oruk i bail
He croaks at day break

Em ene okukun obuleny
Here he is, vulture he alights.

A powerful carnivegrous bird, it croaks and lands
where there is some carcass; and often leads people
to it. Hence the proverb "Vultures do not land
without a reason.” In this song the singers again
identify themselves with the vultures, and as it were
proclaim: "Here we are the vultures."

K, 8, alura oya
A, a, quail arises

Pape ociro kome
His father branded his body

A, a, aluru oya
A, a, quail arises

Pape okedo koro g
His father tatood his breast.
(7
Both Lango men and women had cicatrization marks
on their bodies for decoration. In this song, the
initiates calling themselves aluru, quails, show off

the designs on their bodies, apparently made by their

fathers.




2 'Elephants® and 'Buffalos' 'Bird! songs, are,

as mentioned earlier, not songs about birds at all.
They refer to the buffalo's spreading horns, and to
the elephant, the hornless one. Awele, pigeon is

called 'father' of the buffalo, but the meaning is

not clear.

Yei atula i! al! a!
Carry large heads i! a! a! (elephant and buffalo
heads are large).
Awele papo aluka ngoli
Pigeon is father of the white-brow-and spreading
horns (buffalos)

Iya! aluka ngoli. Alem a g

Iyal! dun brow and spreading horns. The hornless
one a! a! (elephant)

A Komol aluka kore
O dappled (buffalo) dun brown and spreading horns.

Al al! egwapeto kangiro
1

A! al! dusky eland.

As the initiate youths of the Buffalo and Elephant
sets sing this song, they spread out their hands to
imitate the spreading horns of the buffalo, and put
them down as they sing "the hornless one."

We now consider the Age sets songs proper; beginning
with five Buffalo songs. The first tells of the

buffalo, with the otyer, cattle egret, sitting on its




ear. The buffalo goes towards Amongolem, a small

river south-west of Nyera Hill. It also mentions

Oluk Alocit son of Apeta, who according to the song
is a great hunter "a match for the buffalo". Oluk
also goes towards Amongolem.

Jobi awot ayeyo wiye
Otyer tye 1 ite
Otyer tye i ite
Okemo Amongolem
Jobi awot ayeyo wiye.

Oluk amyere a jobi

Bala dok Anongolem

Jobi awot ayeyc wiye

Otyer tye i ite

Otyer tye i ite

Alocit Apeta, jobli awot ayeyo wiye
Akemmo Amongolem.

Buffalo goes carrying its head high
Cattle egret is sitting on its ear
Cattle egret is sitting on its ear
It goes towards Amongolem

Buffalo goes carrying its head high.

Oluk a match for the buffalos

He is going towards Amongolem

Buffalo goes carrying its head high

Cattle egret is sitting on its ear

Cattle egret is sitting on its ear

Alocit Apota (Oluk), buffalo goes carrying
head high

It goes towards Amongolem,

I was not able to discover who Oluk Alocit was.
He might have been a general from the Buffalo Age set.

The significance of the cattle egret becomes clearer

in another jobi, song. Reference to Amongolem, that




is towards the general direction of Nyara Hill is
discussed below.

The next song is about the trumpet of the Buffalo,

which could mean either the rare cry of a buffalo bull,

for instance when it charges, or the trumpets of the

Buffalo Age set. It sounds, according to this song,

in the valley of River Ayago, a tributory of River

Moroto (or Acaa as it is known in Acholi). The same

song mentions Ngora, the great Lango General who led

the Lango against the Madi. (See p. /39 above). Ngora's

mother was called Ajwang. Nweng was his maternal

uncle. They are mentioned together probably to suggest

that they fought together side by side. It may also

be that they were members of the Buffalo age sets.

bilo Jobi
bilo Jobi

Ha, yel yel yel
Bilo kok i kulo,
Ha, ye ye ye:
Bilo kok Ayago
Bilo jobi, ha, yel

yesr -3
Ngora 'Ajwang
Nweng 'Adeker
Ekesan ka adwarau ebelebele ka tur.
Ha, he

, he, he, trumpet of the Buffalo
Trumpet

sounds in the river valley, Trumphet
Buffalo

of
the
Ha, ye, he, he!

in River

Trumphet sounds
Trumphet of the
Ha, ye, ye, ye:

Ayago
Buffalo




Ngora son of Ajwang

Nyeny son of Adeker

Young man and elder of the people

Right on the far side (of the river valley).

The picture of the young man on one side of the

river valley and an elder of the people on far side is
a recurrent theme. It emphasises the gulf or differance
between the old and young, and poses the problems of
crossing over. It is further discussed below.

The next three songs can best be treated together.
They contain historical elements built around Ngora's
exploits against the Madi, The first one sings of the

host of Ngora skiriing the river (Nile?)

Mony'a Ngora ma dupo kulu-no
The host of Ngora skirts the river

Al mai
0! mother, woe is mes

Mony'a Ngora ma dup kulu-no
The host of Ngora skirts the river

Al mai!

0! mother, woe is me.
The next tells of the large number of white cows

given as ransom for a ILango prisoner of war called

Acuralem, who was captured by the Madi; in the battle
of the Alabatu plains — near Nimule,
Kiyakiya a, a iyal

Dyangi yam tye kwene mu moyo piny?




Tye Alabatu.
Kuja kuja a, aiya!

Dyangi yam tye kwene mumoyo
Dyangi yam tye kwene muneko

Tye Alabatu

Kok Acularem

Ribi ribi ka tur.

Glistening whiteness a, aiya!

fhere was your herd that covered the land (many

cattle)?

It was at Alabatu.

Glistening whiteness a, alya

Where was your herd that covered the river? (Nile?)
Where was your herd that destroyed the land?

It was at Alabatu

Cry for Acuralem (the prisoner).
Cry swiftly to the other side.

The next short song tells us more about the cattle

egret sitting on the buffalo's ear.

Gin'a jobi oneno pe weko
What buffalo sees (desires) it leaves not.

Dyong tye loka
Cattle are on the other side of the river

Otyer tye ka ruppe
Cattle egret is provoking him (to go ahead)

Otyer tye ka cuppe
Cattle egret is challenging him (to go on).

When the buffalo is challenged, as when wounded,




it becomes the most aggressive and most dangerous beast.

The 'Buffalos' use this fact to illustrate their

determination to get what they want, whatever the cost.

The cattle egret which sits on the head of buffaloes

is taken to be the bird which whispers challenges in
the ears of the buffalo, thus making him so persistent.
#hen the 'Buffalos! see the cattle egret they are

spurred on.
In the last and longest Buffalo song, describes
a scene of battle, 'Buffalos' travel in herds, Ngora

at the head, leading towards the East, towards Nyara

Ngora awot yengo wiye

Kom ocal nsdi? Ocal nadi?
A, a, amagoro mo

A ocal nadi? Ocal nadi?

Ngora awot ayeyo wiye
Kono ocal nadi?
E, e, jobi awot abwong ka abwong.

A, a, jobi awot awi ki awi
Awot aryong aryong

Jobi owoto kiwiye aturki atur
Apeta Alocit

Kara jobi ewoto awi ki agwi
Odaco coto i wiye.

Ekesan a, a, ekesan
Owoto Amongotem

Kara otyer tye 1 ite
Ka rik otur ki atur




Odaco coto i wiye
Akosiwan, otyer tye i ite

e

LrEegsan e, €,

Ewapo kidi, koko kemo kidi
Jobi owapo kidi, woto awi ki awi
Abelebele ka tur ekesan ki adwaran.

Ngora goes shagking his head

Now, what was he like, what was he like?
A, a, the wilderness where the enemy was,
Now, what was it like; what was it like?

Ngora goes carrying his head high
Now, what was he like? what was he like?
E, e, buffaloes, they travel in groups.

A, a, Buffalos they travel in herds

They travel in great companies

Buffalo goes with its head swaying this way and
that

Apela Alocit

Behold Buffalos travel in different KralXs

It has spatted mud on its forehead.

Young man a, a, young man.
It goes to Amongolemn.

Behold the cattle egret sitting on its ear

And it sways its head this way and that

It has spatted mud on its forehead,

Young man, cattle egret is sitting on its ear.
Young man e, €.

It is looking for the East

The cry goes towards Nyara Hill
Buffgslos they go to the Hill,
They go in herds

On one side the young man, and the
people on the far side,




Songs of the Lyec, Elephant Age Set.

The songs of the Lyec, elephants that Drigberg
recorded do not mention the elephant,only the associated
objects; reedbuck and cob,. The first is historical
song about an alliance between a Lango chief Oluju,

and an Acholi (called Alira) clan against the Jo Awalo

clan at Abako. This happened in 1911 (Drizmberg,Ibid.

P 25595

Alira moro yam o Oluju
Piny oru, o, 0.

Dong kuk jo Awalo

"Gin ene"

E, e, Alira moro yam Cluju
Piny oru a, a,

jum, Jo Awalo,

"Gin ene"!

Oryang oruk atil
Oporo kar ekasan.

Some Aliras conspired with Oluju

Dawn breaks o! ol

Then make alarm to the people of Awalo.

"Here they comel"

E, e, Some Alira conspired with Oluju

Dawn breaks a, al

Congratulate yourselves, Men of Awalo (for your
victory)

"Here they are."

Reedbuck calls to the cob.
He (the cob) is like a young man!

It appears that the Jo Awalo were victorious.

is not clear whether the fighting took place during the




'elephant% year'. This would appear just likely.

Drig¢berg stated that the last initiation festival took
place in 1915, and that that was a Jobi (Buffalo) year.
If we take 1915 to be the beginning of the Jobi year,
then 1911 would have been the end of the Lyec (elephant)
year, and the beginning of the Kwac (Leopard) period.
(Ibid. p. 244; Hayley Ibid In this song,
the recurrent theme of the elder of the people on one
side of the river valley and the young man on the other
is expressed in terms of the call of the reedbuck to
the cob. This picture is elaborated in the next

songp 1in which the reedbuck, the elder of the people

stands on an anthill and calls to the cob, the young
man, to follow the East, to go towards Nyara Hill.

Cokke unu

Onyang ocung wi bye

Ocung ni pim

B, e, onyang ocung wi bye
Qcung in kang.

Onyang oruk atil

Kare poron ekesan

Poro Ebelebele tur ekesan
Onyang oruk atil

Poron ki adwaran

Wapo Kidi ebyong
Kara iwapo Kidi

Ka iwek wappo Kidil
Wapo Didi, wapo




Koko okemo Kidi
E, e, wapo Nyara,

Gather ye together

Reedbuck stands on the anthill

He stands motionless

E, e, reedbuck stands on the anthill
He stands firm.

Reedbuck calls to the cob

Like a young man

Just like a young man on the far side of the
valley.

Reedbuck calls to the cob

Like an elder of the people.

Nyara
it looks for the Hill.

Songs of the Leopard Age Set

The first of the 'Leopards' songs says it sleeps

in the dry banana leaves of Olum. Which Olum is this?

the legendary figure? It also mentions an Abongo (Labongo)

Acanya me Olum
Brisa obutu 1 a
En Erisa obutu
Awot aren.

Ay 8, ka 0lu,
Abongo, ibutu i
Acanya en.




(C7

The dry banana leaves of Olum

Leopard sleeps in dry banana leaves

He, the leopard sleeps on the dry banana leaves
of Olum

Let me go and see
A, a, at Olum's homestead, at the ford.

Abongo, you sleep in dry banana leaves
Dry banana leaves are here.

This song corresponds to the Bwobo bwala song

p. {§ above. The next one laments an elwa tree which

was charred by lightening: it is spotted or like part
of the leopard skin. The black and white of the charred
tree represents the totemic animal to members of the
Leopard set.

FElwa me apel tye Angung

Elwa me apel tye Angung

Akok elwa me apel

Epwonya dyang a Onango

The lightening charred elwa tree is at Angung

The lightening charred elwa tree is at Angung

I lament the lightening-charred elwa
Epwonya, the cow of Onango is at Angugn.

The reference to Epwonya, and the cow of Onango is not
clear. The elwa tree is the chlorophora exelsa, Bth.
The last Leopard song is about the Serval and the
Merekat which are associated objects, both catch chickens.
Kworo mam
Ogwang owoto dyewor a,

Jaa, ogwang a,
Ogwang owoto dyewor a,




Kworo omako gweno

Ogwang pa Epwonya O0KwaoO gweno
Ogwang owoto dyewor

Kara kworo, kara kworo emunyuru
Kara ogwang omako gweno, kadi gwogil
Ogwang omunyuru kara ogwang Kkworo

E, e kara dyang pa onange ponya
Kara ogwang owoto dyewor

Kara ogwang kworo

Oleko dyang pa onango e, e.

The serval is not here

The merekat travels by night
I, a, a, merekat a,

The merekat travels by night.

The serval catches chickens

The merekat of Epwonya begs for chicken.

Merekat travels by night

It is merekat, it is merekat that swallows

It is merekat that catches chickens, and even dogs

(e
It is merekat that swallows, it is merekat.
E, e, the cattle of Onangeponya,
It is the merekat that travels by night
It is the serval
That has driven away the cattle of Onange e,e.

The Lango like the Acholi sometimes use the terms
Ogwang (merekat) and kworo (serval) to refer to leopard.
During a hunt, in order not to frighten people, especially
young men, the person who first sees a leopard whispers
"Ogwang," or "Ogwang kworo'. In this song play is
made of this. hat you n substitute "leopard"
for serval and merek and the true meaning of the
song emerges. After all serval and merekat because of

their sizes cannot catch dogs and cows; only leopards




can. But the other meaning is to the effect that "we
the Leopards drove away the cattle of Onange".

There is no cry here that follows the East towards
Nyara Hill which we again find in the 'Rhinos' songs.
The Rhino, his horn at the ready, throws up the dust
as he rushes towards Nyara Hill. Ngor is the #nick?

name for Rhinoceros, normally called Amorung.

Ngor oling
Ngor ocung n
Olong ni tii

Ngor ka rik duny apua kemo Kidi,
Awapo Nyara

Ka riki tur ka ekesan ebyong
Ngor oduny apua ka ngo?

Ngor oling ingony yat
Ebyong ka etiron a, a,
Ng ka rik duny apua alirok
Ng kaliro ka duny apua

ngor awapo Kidi ka ebyong
Odunyo apua.
Rhino is silen
Rhino stands at
He is utterly
Rhino sits at
He is utterly
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Rhino when he Y up dust towards
He seeks Nyara Hill
Where on the other side the young man is

Rhino he throws up the dust, why?




Rhino is silent at the foot of the tree

With horns at the charge a, a.

Rhino when he throws up the dust his horns at the
charge a, a.

Rhino throws up the dust steadfastly

The cry of the Rhino seeks the Hill with the

aceasia
He throws up the dust,

When the rhino rushes through the grass during the

season it leaves behind it a cloud of dust. The
next song is about ebu, hyena an associated

the 'Rhinoceros'

and is asked whether he is looking for the Rhino that

throws up the dust; that is whether he too is following
the road that leads to the East towards Nyara Hill.

Ebu amokol a, e

Ebu amokol kara iyenyo ngo kan?
Ebu papo aluba-yo

Awot i wor, papo aluba yo

In iyenyo ngor ma dunyu apua
Ngor koken iyenyo?

Ma dunyu apua kemo Kidi?

Dappled hjy . :
Dappled hyens v what see you here?
pled hyena father of he-that-follows-—
rels 1ol f of he-that

he=road.

towards the




We may, in conclusion, comment briefly on three
aspects of Lango age sets songs, comparing and contrasting
them with similar aspects of the otole and bwala songs
and the mwoe of Acholi chiefdoms and clans. First,

the ugse and significance of the animals and other

objects as totems. In the Acholi mwoc as we have seen,
the qualities of the animal totem: its size, feroeity,

might etc., are taken to represent those of the chiefdom

m1 1 AU - . | rey . . = o
Thus the usmmerically powerful chiefdom of

Payira compare themselves with the numerous brown ants:

Moro; and the Bwobo liken themselves to lions: Ngu.
The Patiko say their fighters are hot like red-pepper,
Kamlara. The totem objects of the Lango age sets are,
in some way, also taken as symbolic of the might, strength
determination of the age set. Thus the 'Buffalos!
sing "what the buffalo desires it leaves not." But

in the main, the animals of the age sets represented
other *religious' qualities Driegberg noted that
Buffalo are said iper : (Ibid. p. 244). He
does not say what the other age set totems represented
as Lawrence did of [tes Among whom}for instance,

loods had control 7 water and heavenly bodies;




Buffalos,over seasons and the division of the earth;

Elephants, over fire, iron and wood; Rocks controlled

supplies of food and beer; Warthogs, fertility and
reproduction; Hawks, wealth particularly in cattle;
Bushbuck, the soil; and Leopard had something to do
with plunder and theft.

In the Lango age sets songs we also find mentioned
historical and legendary figures such as 0luk and the
famous General Ngora, in the Buffs songs, and Olum
in the 'Leopards' song; Oluju in the Elephants song etec.
In the otole and bwala songs and the mwoc, as we have
seen, the historical figures were either chiefs or
persons closely connected with or involved in the
chiefship. By a chronological arrangement of these

songs we were able to reconstruct a more or less full

story of a chiefdom or clan. The figures that appear

in the age set songs are, on the other hand, indi

militarv prowess or other skills and merit
to positions of power and a few are remembered in s
of the age sets songs. They are so few and, in the

songs as a whole, form such a small part that the age

sets songs cannot be regarded as historical, in the




sense in which the otole and bwalas songs and the mwoc.

It would appear that these individuals of great

>

merit and achievement are represented in the songs as

the 'eldexs of the people' who stand on the far side

of the river valley and call to the young man. In the

Buffalo song (p.)ps ) Ngora is seen at the head of a large

army leading towards the East; towards the River
amongolem which flows close to the Historic

The initiation ceremony of ewor, marks th
childhood to manhood; the gulf which in

represented by river valley. Cnce this

any Lango male with fatent could reach any social

heights. (Goldthorpe: Elements of East African Society

(1958) p. 388).

Lastly, a few place names are mentioned in the age
sets songs: Alabatu plains near Nimule, where the
P £ S a . mz . chuire S w&gﬁ__fe v mf
Lango led DY -'1_;-_{‘0?.’2_ met Madl ;%.r(::LQ_T‘S, rnre®w a large
number of white cows had to

Lango prisoner

the most often

is known about this region

West Teso, in Kumam territory, except that
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occupied by the Lango. T

much fighting Ganda General Kakunguru and Kaz

hey were driven out after

ama his

Nyoro successor who was killed in battle by the Lango.

(Drisberg: 1Ibid. p. 35).
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on the lineage, the clan, the chiefdom by the Acholi,

and the little interest shown to these institutions

by the Lango is further illustrated in Part II, where

we consider the Religious Songs.
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~FUNERAL DIRGES

Ah'., from what agonies of heart and brain
ihat exaltations trampling on -.j&:;_:n_i_.‘_"

Vhat tenderness, what tears, what hate of wrong
What passionate outcry of a soul in pain

Uprose this poem of the earth

Henry Longfellow, Divina Commedia

in wretched

nferno

'ne funeral dirges of the Acholi (1) form an
important part of the conventionalised and dramatised
outburst of grief and wailing in sorrow, with which

the Acholi face th supreme and final crisis of life —

death. When g 1 ig critically il his father and




immediately to near by relatives, and other attracted

) A TS ST , :
by the womens wailing and the sound of the horns and

trumpets come hurrying to the homestead struck by death,
and join the general lamentation.

When the grave is ready, a brief ceremony (kwer)
takes place inside the house where the corpse
It is attended only by a handful of elderly

womer The process differs from

and even among clans, in certain

his first wife ies over her dead husband and
embraces hi 2 The father or eldest brother
dead man covers them with a duiker skin, and witl
bread-making wooden spoon oluto Kwon, and a gravy—
making stick, ogwec, he taps their heads. Then the

hair on the head of the corpse is shaved off,

smeared

olwedog
led tweyo cola.(3)

with the duiker skin, she

wilderness, and does




le corpse is laid in the grave sideways (4) his

head resting on his own stool-cum-head-rest. During

burial all weeping and wailing cease. A1l present

gather around the grave, and after the body has been

lowered, and properly covered with skin, the mourners

throw handfulls of earth into the grave, men three

[

times, and women four times. The grave is then filled

up, he arth well xdden, and a mound is made,
)yt cooked,
roasted on an open fire and cut nd distributed
amongst those 12t have taken pa: in the burial: who
then dispers heir own homes. But as they depart,
members of the homestead do not see them off - lwoko,

its. The general

the case in ordinary vis
p of the area around the grave is done the
t".l‘;’ﬁrl“w-cl aT0Un(
the second
the
The grave
with black clayey

dead man's sister,




any elderly woman his fathers sister woul

-

This is a local affair, but more distant

who came to attend the burial may also be found taking

part. You may hear solitary wails and singing of
funeral dirges.
ceremony of guru lyel (5) tak

ensure maxi

"when beggars die there are no
themselves blaze forth the death
rinces" may be illustrated by the following
In July 1962 death occured in Gulu of an o0ld woman

WLAOW O] the late (Okelo AyOdo.




1

Karamojong border, and settled at Alokolum. There

Okelo Ayoko was born; and afterwards went to Pajule

to look for a bride and married g Karamojong girl

ada Adwany, and took her back

to Alokolum, On the

Gulu where

4 1 -~ 2
ST10N11

the funez

of Odur!
attending
with their
been killed, and eig pots of beer brewed.
There were also gome

warege.

e
) e
Umersa




vith bgrbed headed arrows
rother (beside him)
ft the homestead (it is) fearful
no one to assist him
live alone without brothers (beside him)
assist him
fights with the grave. (6)

guru lyel of Rwot Awic (7)

All the clan heads of Payira, and
were there, fhe Patiko and
Mukama
owvn brother and the
iyoro delegation stayed
Hundreds of goats and
sheep and cattle were slaughtered and hundreds of
of beer consumed, For i local people the feast
lasted many months, Instead of the usual funeral dance,
the bwala, the royal dance was per hﬁnnvn.
On the morning of the appointed dav the widow of
the deceased is lec to the wilderness and her hair
shaved off; strings around her head

the homestead i s shaved

erl(

husbands begi: arrive, bringing animals and pr

their contributions for the feast.




About 50 or so yards from the homestead, the

dancers, who up to now were in single file, form up in

battle formation, and storm the compound with spears

unsgeathed, in a mock attack. The women running behind
= ’ =

them make ululation and shout the WebomoTactiiais
In a few moments, one of them starts
he ground rythn
Chen

zround, take up the chorus:

River Cumu

Chorus b} nginyi L woko

utterly everything

Kono a0 pa Min To

If only I (could) reach homestead of Mother
of Death.

»

Nyars kono ariyo raa msa

torch which
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Cura koni bino
mere kok ki odiko
gujo kwe ki wanga-y
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o
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Akuru ki iyo
De 4 bino do

Ace 1 o in pa maa Yo
Omera kodo mg yamo

/i lobo™ obalo rwot

Akuru ki 'L;\',r(‘l. Kwe .




lyel
Orobo
Orobo

meya?
meya i
pa meys?
Anga ma nge wer pa, meyar
Orobo Aming ] lango
Orobo tye -
; :




18y Aanongo Iug
‘.-:iye lu_fmtu

wok Alelu
Lugica, la-wi awobe
Ayaru

ono wiye luputu

gduku
anongo Lugica kanyi?

mother.
athers

shall

I should

of his

look , wWhere ',:’
heoar 19 . £ 3 1 1 *
head=dress Llls a basket
Lugica where?

Er ~hed .

on

Feath

P
leates
10Tre esteem
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Onera woto ki olayo latong
Gin pa wora
Onera yam woto kene
Kicikiei pa jo pa Abal
Me pa maa odong kwene?

in pa mag

am woto ki

T
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Who

silent gnd brooding

wealth.

dead then

e
O

the

being dead does

followin

song

She goes on to

both

AL
B ey ©

ngo kat

Ome ra

Larems
Opwoyo

mother,
why?
3
brother

JacK O

of them

y &

SIl

du

De

S

maa, liwota ling

eu

_OvVed

o

lover to the be

aneaks
SPeans

She asks whether he is

to obtain bride

if her beloved was

in the same

tomb,

speaks not to me




Omera calo rwot ma kom kom
Myel mere pong wa i ocok
Kodi piny ma -tin ruu-ni
Adok ka pa nga?

Omers ma won gang

fon paco to ata

Omera calo

brother

funerzl




Watching her brother at his death bed, the mourner

hopelessly asks Abwong to ass i lying against death.

Oteka lwenyo
Twon kara to
Abwong 1]




Joni oneno 1 dyel rac
koko kore

1lit, onwoco Te Larumu

bako doge, twon co

pa maa YO

bako do
Qkutu bilg k

.‘e







the Puranga.
9] tain's

deceased

deserted or neglected




(‘,lt’.'? amen Tadha ]
-Lansien, rPalbwo deserted

Rwot awobi lwenvo ki
Oketo oruku kol kwac

Lricere mourners




In the following dirge the woman who poisoned the

o

deceased is seen congra ating herself, saying

done it She had do: it bef e, she troubles

5

with moaning for the

v 4 "
3 Len

"There is no more matter no (have achieved

She tre




'mocking cl:

now, knows

-
pe :f_'—c'u-o




The vast majority of

brothers, fathers, beloveds, the following four were the

-

I collected which refered to women.

males reflect

/ango Kom 3t
0lo oteri

it burns the flesh of ne young woman

, burns like
i'h £ youn !
3eloved of @
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mother

married
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Moi* pwoyo rwot

Paibwor woo ki

Lungulu woo ki
ol—-ca intero
s ibwor woo

s

poro rwot
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Grand—ola—men—or lady.
Robert Hertz who attributed secondary mwtuary rites
to failure of people to adjust themselves, save over a

long period, after the death of their kinsfolk, wrote

7

ves to consider the deceased as

=
L

"We cannot bring oursel

dead straightaway; he is too much part

put too much of ourselves

flood of

o

OX

desires and hopes The evidence imp«

only graduvally and it is not until the

prolonged confliet that give in and

sep@ration ac
On the face of 1i- a number of Achol
contain line
slieve that

the flute




But e at the songs, and the circumstances

under which they are sung show that,

far from

to escape the reality, the dirges are a frank admittance

of helplessness and hopelessness in the face of death.

Thus in the songs from which the lines above are taken,

we read the foll [ search for him in vain";

"In vain I walt I the a Ll Ly pelove LTI you

membpers
they can
son or
each the homest

would destroy everything utterly But who

wlthout




This is consist€nt with the e

the clan that seem to differentiat Acholi

from Lango
thoughts And since the Acholi society is patrilineal,
most of the dirges are about men.

final ceremony, however, is not a farewell feast

supreme crisis the

endency.

Death is not
eisfénce
ks Crit.

monster which

lineage, leaving
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do not have funeral dirges, that is,
that are sung at funerals only

a lion or leopsa The killer lies on
beast, and his buttocks are gently
See under "C S

alled kwer. It is similar to the kwer

according

&
alrges.

For full description see Anywar Acholi ki ker

the Lango Apuny me Gonyo tol.
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Chapter 9

SONG OF THE SPIRIT = POSSESSION DANCE

"tWhat is your business with me, Jesus son of God
in the Highi=st?'

'*I adjure you by God, not to torment
Me o0 !
'"What is your name?' Jesus asked him;
'My name is legion', he replied, for there

many of us'."

Ve

fhen, according to the diviner—priest ajwraka,

- -

i1l health, or other misfortune is due to activities
of ghosts of unknown persons or dangerous beasts or
cen, the situation is dealt with by inducing the
offending ghost to "possess" the victim, and then,
depending on whether it is benevolent or hostile, it

igs given an offering, or driven off or captured and,

killed'.

istants,
entrance of

waiting, the ajwraka trembles all over
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that the ghosts troubling the patient do not welcome
her, jater is sprinkled on the door posts before she
and her party enter in, The patient is led round a
st00l three times, (four times, if the patient is a
female) and then seated on the stool, He is then
administered a certain mixture, the rough remains of
which ame. smeared on his head. Then the rattles are
distributed to those assembled in the house.
stage is set for tl spirit possession dance.

a number of types ghosts of unknown
persons or beasts. They
kinds of illness or misfortune they cause. Each type
is named, is believed to occupy certain localities, and
each has appropriate songs and styles of dance. The
following are some Of them:

(a) Ayweya — These are hostile ghosts which

dwell under big trees and in bushes. They cause various

types of minor illnesses and also affeet huntir

(b) Orongo — These are also hostile ghosts which

dwell in bushes and under the grasses; they

1 DWW

mainly hunting. iing to Drizberg, The Lango

persons "is intimately




o/

connected with the manifestation of jok known as orongo,
it may even be called Orongo." (2)

(e) Kulu ~the most common type. They dwell

in rivers and streams, and swamps hence the name (kulu

means river). They are responsible for a number of
minor sicknesses. The patient usually complains that
when crossing a stream he met a person who disappeared,
or heard a child wailing but could not see it. These
are the ri
have ca d the 1 health, because
them down or on their children etc.
the patient runs towards the river

or stream, falls in it, and is held under water for
some time.

(d) Odani - These reside on hills and mountains,
and cause a variety of illnesses. But they must not
be confused with the chiefdom joks which reside on
particular hills such as Kilak, Baka or Akwang. (3)

(e) Odude (dud means buttocks - but I was unable
to find the significance of the name Odude).

(f) Anyodo — these are benevolent ghosts which
dwell around the homestead. They make it possible

for women to have safe childbirths, when offered blood
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and meat and beer. Nyodo means birth.

are also known Alur Lango.

(g)

beasts

among
Ngu - these are ghosts of
£ =

such cheetah,

as lions, leopards,

etc. (4) It is also sometimes said that

who

are those

change A

te

s e

among the Acholi

peoples from

a and Lugbara

scared

arrested a Madi woman fixed bay

her to the District Commissioner's house

District) by night. She was accugsed of

1 - NeGAL " -
into village nereby, and changing herse

o

devouring Acholi

ar

are believed

Okwata, Abliba

Olwit

(h)

carni the Kite family

verous

widespread 0 betweer

dang

hyenas,

These ghosts
erous ca
serval
the

ghosts

have the power

'he belief in

Uganda

one-t

at Gulu (Acholi

having gone

1f into

o
child

. (5)

3 DT
emeryo

carniverous
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period of great tension and anxiety due

world war. The kites were believed ¢

at night with fireballs in their anus.

aw this, he complained of sharp pains

88

and had bloody dysentry. The olwit

o o

on rats, birds and chicks.

away from

aoor,

anc
1110

awhile insgide

and with it toward

goes

(1)

connected

_!‘._]_rl.. LAL

with

: S 5= A T
lnaicauve

|
alLso

b

m

Ala O kulu caba

=

aca

:‘L-
[

and

When

the second

+
[T

be ghosts flying

When a victim

in his stomach

okwata live

being driven

ced

suading




spirit possession songs) is not clear.
derived from Arabic "Pagha" meaning leader 'caba',
is corrupt form of saba, Arabic or Swahili for seven.

The Arab slave and ivory dealers in Acholiland caused

a great hevoc until the arrival of,;Samuel Baker. Armed
g L

with fireTarms the Acholi were almost helpless against
their numerous and bloody raids. These ghosts probably
represented "Arab-ness" in the same way as the cult of
"Empoladi" (Poles) represented 'European-ness' among

the Nyoro (6) providing an acceptable way of coming
terms with such formidable and potentially dangerous
kinds of power.

(J3) Omarari In 1915-~18 a bubonic plague swept
Acholi and Lang According to Drichberg the cult of
Omarari originated at this time from the Alira, an
Acholi eclan to the south east. It spread through Lango,
and then again into western Acholi, and there the name
became confused with Marini, the designation given to

the King's African Ri 5 Marines).
Acholi practi King's
Rifles (who were

and dreadful pestilence, and

it. " (7)
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(k) Rubanga - these are extremely hostile and
much feared ghosts who are held responsible for hunchba-
cks - tuberculosis of the spine. Acholi say 'Tubanga
oturu kore' Lubanga (ghost) has broken his back!. In
1910, the then head of the Catholic mission abolished
the use of the term Jok in favour of Rubanga, as the
equivalent fo: 1e Christian God. He had done a
similar thing among Nil lc tribe in the Sudan, replacing
Juok by th alian Di At that time the Protes
migssionaries
up Rubanga or Lubanga. (8)

This particular cult seems to have originated in

Bunyoro, from where it has spread widely. The term

is known among the Alur, Acholi, and Lango and Jo pa-Luo;

. .r- BT 5 o
but neither among the Northern Nilotes (I%m%, Nuer,

Shilluk and Anuak), nor the Southern Nilotes-Jopadhola
and the Kenya Luos. Yet it is used by non Nilotes

the Madi, Lugbara (9) and Bari.

Lunyoro the two terms Ruhanga and Rubanga mean

the Omuchwezi of twins respectively.(10)

article "Group Aspects of the

D

Cult" \ll)[Jonn leattie described Rubanga as "the most

important and powerful cwezl spirits, and is egpecially

concerned with twins and other forms of unusual or
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abnormal birth, and also with household matters generally.
In 1955 it cost £30 to be initiated into the cult.

A medium of the Rubanga spirit cult plays an

important role in ceremonies connected with twins in

Bunyoro. At birth: +the mbadwa as the medium is called,
is the one who cuts the umbilical cord, and stays with
the mother and the twins in the special hut until the
fourth day, when she brings them all out. If either

or both of the twiz are ovorn dead, or if they die

soon afterwa at any ime during their childhood,
the Rubanga medium is 1L1led and two pots are obtained.

"The medium bends, or breaks (hendeka) the bodies and

sgueeze them into the pots which are then sealed with

clay. Four days later, while possessed, the medium

bores two small holes near the top of each pot. Some

days later the pots are deposited under a special tree

~ )

in the bush." (12) (my italics).
Wright tes how in Acholiland, he came across a
shrine of jok rub: a, which differed from all others,

)

there being

the S_‘-_.Ii.'.' €.

hunchback in




doctor having failed to effect cure, advise

Chope doctor from Hirgadongo (Bunyoro) be

called in. The Ch0pe_jﬁggthlgggq£gr announced that the

trouglg was a visitation from J

spirit of Jopaluo. A feast was held and beer was

11

drunk from the curious pot. Tater the chilaswasikillea
by the Chope doctor, and buried in a newly prepared
pot, and the shrine was built » the graves (14)
CNOWN among
listant Luo tribes
the word Rubanga.
Latigo wrote of the jok Rubanga dance; (1

kit myel mus JOo Palwo jo Mucope
type of dance came from the Palwo, the Mucope

muturu kor dano.
ga (1{_1; banga) which has broken
back person,
the Alur,
some of the politiecal
Rubanga,
the everyda

trance phenomens

different names"; one

"Tn the Highlands all
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as a recent intrusion from the lowlands. The Alur of
the lowlands to some extent reinforce this by claiming
that they too were invaded by these jok from further
Bast" (16) that is from Acholi and Bunyoro areas.

The Lango put the phenomena of possession by
in the province of jok Nam, which is contrasted with
jok Lango. (17) Nam refers to peoples of the River
Nile, Lake Kioga, that i the Nyoro, and other 33nté
tribelets. icberg wrote that the ajwaka (diviner-
priest) who dealt with diseases caused by jok Nam
called abanwa (corruption of mbandwa pl. abani);
were themselves men and women who had been possesset
by jok Nam. Pather Cragzzolara, in his "A Study of

Acholi Language" defined the word abaani as: "a person

chosen, and at times possessed by jok; adding that
the ajwaka belonged to this group.

All these evidences seem to show that the eult of

jok rubanga was imported into Alur, Acholi and Lango

from Bunyoro. One im;arz:aﬁt difference,

between the cult in Bunyoro and elsewhere, 1s

Bunyoro members cult formed an exclusi

secret society, a b r of professional or semi professional

mediums. (18) The spirit pc sgsion ds or ceremony




served two equally important functions, to cure the
patient, and to initiate a new member into the Society.
Elsewhere, no such society appears to have been formed.
The spirit possession dance was primarily only a means
of curing a disease.

It may be recalled how the early missionaries

urged their Acholi informants with tiresome questions

to choose which from among the many joks had created
them, and someone in order to avoid further questioning
and out of sheer exhaustion said that Rubanga was the
creator. The missionaries, instead of exorcising

and sending them among the pigs, proceeded to elevate
these hostile ghosts which cruelly break people's backs,
to the level of the Christian God. And having thus
raised rubanga, not only above the category of ghosts

of unknown persons or beasts, but also above ancestral

spirits, and spirits of chiefdom joks, the missionaries

then began to argue and preach 12t the Acholi believed
in one high God

1t possession among the
almost identical, and

voro Cwezl

v

have striking simile

ceremonies. (19)




A patient might be suffering from a number of
complaints; this is interpreted by the ajwaka as an
indication that a number of categories of ghosts are
attacking the patient simultaneously. It is necessary,
therefore, that each .type must be dealt with at a time:
following appropriate methods for each, and singing
the right songs. Hostile ones are driven out first.

The ajwaka strikes out with a well known song,
shaKing vigerous rythm on his rattle-gourd. The rest
of the people present respond in like manner, joining
the chorus and shaking their aje Those without a
rattle clap their hands. ’he drummers join in, so
that the rythmic movement is terrific. (20) The drums
are supposed to play tunes for the following songs:

Mon pyelo kana leng
Women excrete in the open!

Co pyelo i bunge D.C.
Men excrete in the forest.

DeCs
igo (ladys finger— a kind of
green vegetable).
food.

pers o

ances and makes gesPulations




Biyu wun jogi, bigonyu tol man woko
Come you joks, come untie this knot

Pingo pe wubino oyotoyot wek wugony latwo?
Why not you come quickly that you may release
patient?

If the jok ghosts refuse to come at all, that is, if

the patient remains unaffected by the rythm and other

suggestions, this is interpreted to mean that the ghosts
are very angry and dangerous. Another trial is made
later, and if this fails again an , more powerful
ajwaka is called i In mos ases however, the patient
soon begins to tremble and then to dance according to
the bright and gquick rythmic movement being produced.
The patient is now possessed and is now a medium.
He normally dances about, but other pe:
once possessed may also join in, After a while, the
patient is led into the inner room, and through him, the
ajwaka contacts the ghosts causing the ailment. The

chosts make known their complaints and demands. An

argument ensues.

ajwaka re
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your turn." The hostile ghosts are captured and put
into an empty gourd or pot and this is tightly sealed.

The gourd is then buried into a live ant-hill. Sometimes

it is speared to death. (22)

The patient resumes his seat on the stool
outer room, and more ghosts are exorcised
manner, The appropriate songs being
types of ghos When all the ghosts
of, the patient dances vig 1 and as he 1s about
to collapse, is gi a Wl he carries on
his back and with this towards the river, bush,
rock ete. rgse may be that is wherever the
last ghost to be exorcised is believed to dwell, and
on reaching the river bank, the goat is killed by
stamping on its throat; (23) after this the patient
collapses. (But in fact he may collapse before reaching

dwelling place of the ghost He is then carried

the house, where he is left to rest.

feel much better, cured and

JOK Kulu 5S0ngs.

These express concern for childbirth In the

first, Jok Kulu is blamed for barrenness, infanticide
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and abortion. The

she has brought for Jok RKulu,

ripe bananas and and

ivoryy should her prayers be

I The words of Jok

L |

daughters and

obeno
wee!l

1 a8

Kop

Kulu yee
Kulu

weel

ies, SO

second and third mention the gifts

a white cock, some honey,

even a possibility of

listened to.

causes barrenness in

that the strap for

nothers and nurses

promise that

daughter (from having) child

birth, yes!

3trap

.




Kulu is responsible for barrenness.

2.

honey, and ripe bananas.

Twon gweno

-
o

E

Biyal

L(\ [ 5
Eiya!
Labolo m

D *m o sl

LS T
1

Banana
0 ves!
T bite
0 yes!

Jok Kulu
S0lle

more

that

Jok Kulu is offered

o]
o
‘.._‘_
=

now refered

presents, a whi

presents: a cock, some

brother"

and some simsim.

her husband who is on

something more.

Kxwene

Omera,

1.‘ -:j_l-ﬂ, J

An owoto ki latwol
odong i

(Y £ r 8 1 8o ]
uwara g 1 YO
Myrey v wot o O
Cwara woto yon

anongo dyang

latw

kwene?
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Where shall I find a cow =

To present to my brother?

My brother I have come with a white cock
(And) some simsim

I have come with a white cock

My husband I have left on the way

My husband is stalking along proudly
Where shall I find a cow?

This is a difficult song to interpret.

seems that the patier is promising that some

expanded lat

Jnako lyec i

wee! ya
Awobi lapyem
Awobi ma yan
Nyaragang ya
Omako lyec i Kulu

He caught an elephant the river

0 yes! 0 yes!

The young man that brags 1 the fireside

The youn an who use brag

He is a 'woman hat young mar (cowardly and
weak)

T 1 | ~ 1 1~ -4 - . =
He has c= ) an elephnar river.,




Jok Ayweya Songs

Owiny is a common name in Acholi: why in the song
below he is described as wild beast, is not clear. 1
this is the name of a ghost, then in the song we see

where the A:;,’wey: ghosts dwell, under the grasses.

1l Owiny lee tim wo a dano
Owiny omera Jjok
Te latina Owiz

{Ot0o Ima pdq,—h-e- Aawo

N LR
QJwiny

Nak nak
Nemu ka
Nak nak

Wagtail

Its tai p and down
See hi hrowing tail (gracefully)

abako doga




Omers ye, won baz‘.gi* ye, won
Omers nen ka abedo wi kom ker
/lon Ocen gikwed Opiyo

Omersa yam won ngom,

ngom

11‘-. |'i 1,

brother (you) who was "owner of the land"
Otwala oh! Dbehold, I beseech you
My brother, ather of twins oh,

"owner of the land"
the royal stool

o
My brother, beh sit on

T a

Father of Ocen and Opiy« (names of
My brother (you) who was ner of the

}:L l -l }. o !_E.:

dance.
*0rrespon ‘.'_':' s
eremony, to which
her initiation

"wherever you go,

arent
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(my italics). In the evening of the

at the ceremony of climbing the termite

mound, a male mbandwa sleeps with the young initiate

in order to end the dangerous ¥Witusgl state. Another

De.

1an informed Lf%e.'—tt'i_.ﬁe "Tn this case I refused because

that the man was diseased, but

initiation cerem

married or




Christian priest.

"Man myel mua loka Palwo, jo Mucope aye gukelo,
Myelle pe ber, balo mon mada, Bimedo two ma pol
pien gimyelo dyewor, kingi orubbe atata, wer-re rac
mada. Dok balo odi pa jo ms pol, balo_deko, camo

..'I.
lim ki nimungu two pe gitero i dqktor.n™

"This is a dance which came from across the River
(Nile), Palwo, people of Chope brought it. The dance
1s not good. It spoils women very much. It will

increase diseases (v.d. cause they. dance

M

the many men

Nyara ma nyinge Luga
Luga yam lakwete co
Iuga yam ber eneko
Lac

Nvars

SeeK AlvOoTIrce

abaani.

lakes them loose.




My daughter whose name was Dove

Dove was a2 loose girl

Luga was very pretty (killingly beautiful).
Her semen would fill a granary

My daughter was called Iuga.

The husband in the next song is described as a

N ) . - 3
lome-hunter, He does not come home to his wife at

as ne goes about sleeping with other women.

[t
lear whether he was one of the abaani, or whether
sings thi : 1t were, to vy that sh is also
have other mer

Aligo ye,
Cwara dwogo awene?

11120 Ve
t J

Cwar mon alwak

Cwar ma woto wor
Cwar dwogo awene?
Cwar mon kibwoya

Lone hunter oh

My husband when 111 > cOme back?
Lone hunter oh

Husband of many

My husband 0 goes about by
My husband v will he come

Husband of feated wives!

husband,

help me™"




Twon co woto aligo

Meno cwara ku.

Ladwar woto aligo do
Anong mera ma konya kanyi?
Twon co woto aligo,

The 'bull'® that goes hunting alone

That is not my husband;

The hunter that goes hunting alone.

Where shall I find mine (a husband) that shal:
help me

The 'bull' goes about hunting a Lone .,

a description of the sexual act, with

toes do 'hen the

Your big toe_digs =
& G-&

r

(he sorcerer — goes
One of your toes digs a hole -into
Dig into the ground - one foot,

The penis of the man in this r ig likened to

hard-headed spear penetrating into a hard rock. The

*

woman, perhaps unwilling pe her thighs tightly closed.

v




Tong ma lgke tok
Cubu Lelg

Tong ma an ageno
Cubu got

Ladwar obutu i tim
Ato Lels

Tong ma lake tek
Kaka TLels

Aligo tongnge tek
Ato Lela ;
Mwoco Lela Geto
Ato woko,

The spear witl
Penetrates th
The spear that

/ilderness

point

In normal circumstances a iefdom jok is concerned

only with men and women of that chiefdom, In this song

Jok Lapul of Palaro is described as petulant, because
Palgro, but also

father's




Lapul ki kolo mere
Mako wa ki okeyo

Jok man wai lgkolo
Mako wa ki nero

Lapul ki gingi mere
Mako wa ki omaro etc.

Lapul is petulant
He possess even maternal uncles (mother's sister's
sons)
peevish
even paternal uncles (father's
sister's sons)
sisters husbands and

children of sisters).

In this song Lapul is described as desiring 2 woman.,

nyaxo
g

Jok wa ka imito nyako
Amini mola ya

Lapul in ka imito nyako
Amini mola!

Royal jok he desires a girl

Jok of the ancestors

Our jok, if you desire a girl

I give you brass (bracelet) here!
Lapul you, if j a girl

I give you




These include bark cloth robes, and head dresses
decorated with beads, cowry shells, mantles of
skins of white and black colobus monkey, neck—
laces of cowries, beads, wooden bits, claws

of carniverous birds and animals, wreath of
bomo, a convulvus creeper plant, bells tied
round the legs etc. They create an impressive
awe inspiring appearance. 5 1s strikingly
gimilar to of the Nyoro mediums and Lango
ajwaka.

See
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"The Jongu is a man who has the power of turning
himself into a leopard ... there is a vallage
of these people at Opari who are at the pres
moment supposed to be engaged in eating a Kuku
village on the other side of the river. In
actual fact nearly 50 deaths have occurkd from
man eating leopards during the last four years
at the village in question. In the case of
the Opari leopaz h some say that they
do not actually turn themselves into leopards
but that they have a charm which enables them
to send ] ards to do the work for

R. Vol IT (1919 1
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According




God is Rubangi, and among
a shrine called ridi or rudu,

areas 1s also called Orubang
means twins). Iugbara Relig
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Among i Ny 3 ter some time has passed
without the initiate showing any sign of
possession, ¢ babandwa (mediums) present
begin to sing songs criticising her:

She has a stupid expression

Like a goat which is about

To be caught by a leopard.
If nothing still happens, the initiate is taken
outside the hut and before going in again she
is told "You have been annoying us for a long
time; as soon as we go back to the house and
start singing again you must begin to shake

branch of the muramura y« > holding ...

tlle

s0 that people may say that muchwezi has come™.
] I Journal of

NOo., 1 6

The Lango

All the demands of Kulu,
the ajwaka are being fulfilled.

-John E3ea.ttie, Journal of African Studies No. 16
p. 159.

man's proposal to marry
object, a ring, beads,
hair ete. as a sign
that the young
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Chapter \O

'POETIC JUSTICE' THROUGH ORAK DANCE SONGS.

0 lamin apwai, we!
Kop loyo odo,

O sister of my friend, listen!
Words pain more than a stick.

(Acholi song 1940s)
"The rule of custom" wrote Maciver and Page "is
only sanctioned by some degree of social displeasure or

ostracism, but this, in its extremer forms, is one of

the most powerful sanctions that exist" (Society (1961)

p. 140). In this chapter we examine the way in which
the orak dance song function as sanctions to some Acholi
customs, (I was unable to collect TIkoce dance songs

of the Lango which corresponds to the Orak). No
attempt is made here to distinguish between fashions,
conventions and etiquette, for such a distinection

would not be useful. But we draw a 'rough and working'
line between codes relating to institutions such as
marriasge, inheritance, chiefship, called cik, and the

modes of behaviour called kit, which we treat here as




customs.

L. Okech in his book Tekwaro ki ker Lobo Acholi

(1953), describes the rules of murder, assault and
battery, arson, fornication and tyer - official tributes

to the chief in Chapter VI entitled Twer ki Tek pa Pwodi

i lobo Acholi (Authority and Power of chiefs in Acholiland).

Chapter VII is entitled Kit Acholi - manners, behaviour,
ways Of the Acholi, and here he discusses the attitude
and behaviour of the Acholi towards work, hunting,
dancing and games. A similar distinction is made by
R.S. Anywar, who after describing marriage rules wrote
"... lok map omiyo cik pa wat pire Tek tutwal" (... because
of these reasons the rules concerning incest were well
observed). Religious and other sanctions are beyond
the scope of this thesis.,

The modes of behaviour we have called customs,
like other social codes, are an apparatus for compelling
or forbidding certain behaviour. By conforming to
them the individual is identified with the group and
this in turn strengthens the unity of the group. The
sense of superiority or contempt felt towards those who
do not conform, ridicule, laughter, satire and gossip

are the sanctions. Rev. A. Latigo wrote that the
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reason why the Acholi removed their two lower incisors,
was because they feared a particular 'joke insult', ngala:

which goes "Laki ogebbe calo pa dano awila", your row of

teeth is gapless as that of a slave. For similar

reasons young girls of about 14 years of age willingly

and gladly underwent the painful taégoing operation:

the instruments are a fishing hook and home made razor
with which the skin is hooked, and cut off, and designs
made all over the face, chest and back of the victim;
after this the whole area is washed with salted water
and rubbed with sand.

This type of Ngala (joke) is to be distinguished

from that which exist for instance between in-laws, (the

types described by Radcliffe Brown. in Tne'§£§£2$ﬁ§331 %“ — s
iy Onel Havnyt (P

This takes place at all times in all places %etwée any Sh=lo ,

two or more persons or groups; although the tendency

is for an elder person to ngalé@ 'joke insult' a younger
person, rather than the other way round. It is supposed
to be a friendly comment on another persons behaviour,

It may be a single sentence or it may assume the form

of a debate. Following is a typical ngala between
young boys of say between the ages of eight and twelve.

Someone has wetted his bed in the night.
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Ha, ha, somebody urinated in bed last night.

Who, who was it Oto? Tell us, are you a
woman (weak and cowardly)j

Olok.

Liar; what a liar you are. But you stole
some ground nuts from the pot yesterday,
you are a liar and a thief.

I did not steal anything. The nuts were left
there by my sister for me. You say I am
a liar; but why were you crying this
morning. Why did they cane you if you
did not do it? (Laughter).

Olok It was not me who urinated in bed. It wa
my brother Odur, you see! you liar, 1li

;rl
0to Look at the eyes of a liar! You are o0ld
enough to start wooing (Laughter) and
you still urinate in bed?
Opige Here comes Odur, lets ask him,
Oto Yes lets ask Odur (Laughter).

Olok You are very stupid, you coward!

0to What! what do you think you urinator in bed?
(much laughter).

In the wrestling match that follows, the small
crowd makes sure that no offensive weapons are used.
The two boys may box or even use small things as canes.
The whole episode is closed after this. Olok is stung
into fighting by the laughter of the little group of

playmates. At a later day somebody may still refer to
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him publicly as the one who urinates in bedy which may
provoke another fight. Among grown ups, the songs
of the orak dance is a form of this ngala or 'joke insult’'.
The lucak wer, creators or composers (they produce
both the words and tunes) are well known, feared and
respected, because of their talent and for their ability
to lampoon their enemies ﬁg&éns»yritchard 'The Dance'!
Africa Vol. i. p. 449). But they do not enjoy any
special economic status. They socially 'kill' with
their sharp and painful songs. One of the most feared
poet-musician in West Acholi, who is still alive and
active, is called Opoka, a man from Lamogi chiefdom,

and belongs to the Pailyec clan. His comment on the

he
generally held idea that ke 'kills' people socially is

contained in one of his most humerous songs. It takes
the form of a conversation between the ghost of a person
'killed' by the song of Opoka and a 'byZstander'.

"Tlagama icito kanyin?
Lagama where are you going to?

"Acito tung pa Ton,
"I am going to the homestead of Death".
I am dead)

"Cimot To"!.
"Take my greetings to Death"! (If you are really
dead).




nTvo, dyon
"Certainly, certainly".

Lapailyec owero wer
The man from Pailyec (Opoka) has composed a song.

Wer meko Okoli.
The song has killed Okoli.

"Iyo, iyo, Ndio"
"Certainly, certainly, Ndio!"(Swahili for yes).

préyo motti
Thanks for the 'good wishes'

Dong koni aci moto
In a few moments, I will greet (Death)!

Lagama Okoli had 'died' as a result of a song
composed by Opoka, 'the man from Pailyec!', And he,
Okoli (or is it his ghost?) meets the 'killer' who
pretends not to know of Okoli's 'death': Okoli (or
his ghost) does not recognize the killer either.

When this blind poet was threatened with physical

death by someone against whom he had composed a bitter

song, Opoka retorted with the following song, a

fitting title of which would be "Pity my mother when
I die".

Nen min Opoka
Behold the mother of Opoka

Oloko doge kunyango
She is turning her mouth towards the east
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Oloko ngeye kupoto ceng
She is turning her back to the west

Ka kok do!
And she is wailing

Omgko wiye ki cinge aryo
She 1s holding her head with both hands

Lanyongo nyongo ye
She is squatting down oh!

Wer tum ku!
Her (sad) songs are endless

Omako wiye ting ting
She is holding her head tightly, very tightly.

Omako wiye
She is holding her head.

Ka kok do!
And she is wailing!

Opoka, like other Acholi composers plays the
Nanga, harp which he uses as an accompaniment. But
the songs may also be played by the girls on adungu, the
bow harp, and the zitters, lukembe. Most frequently
however they are sung at the Orak dance.

The orak is the most informal dance of the Acholi:

in that there is no special occasion for it, and to

. ) - - 3 . 3
hold it no chiefs authority or permission is required.

Usually however, it is held in connexion with marriage
and so it is also called Myel keny, (marriage dance).

Thus, when a girl has been abducted opor, that is, when
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she is (supposed to have) left her homestead secretly
with her lover, (often the girl's mother knows all
about it) the dance is held nightly, until a delegation
from her homestead has taken her back. And again
during the payment of the dowgry and the completion of
marriage ceremonies: . the orak is performed for days

or even weeks, depending on the status of the groom,
After an otole dance, as was mentioned before, the
young men and girls dance the orak all night long.
After an awak, commungl co-operative cultivation of the
garden or construction of a house of one member, some
beer is consumed, and later in the night the orak is
performed. It is also called myel kongo, beer dance.

Within a short period of about fifty years the
orak dance has undergone many changes and has assumed

various names. L. Okech says that around 1906 it was

called Ojere (Te kwaro ki ker lobo Acholi f&a). This

name persisted in some parts of Acholiland until 1923,
then the dance became known as lalobolobo, in which,
according to Bere "all the dancers carry little sticks.
The men form an outer ring of the circle and the girls

the inner ring. There are no drums at all in this
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dance and the movements are rather slow and stiff ...

Beer is not made and there are no special occasion for
the dance" (U.J. Vol. I. p. 61). The small sticks
were beaten to produce the rythm, Then it became known
as lacele, and afterwards as lalobolobo, This was
the period when, for the first time, lacukucuku, a kind
of rattle, made out of fruits of a plant known by that
name was used. The shell of the fruit, about an inch
in diameter is scooped out, and small stones put in it.
Three to twelve of them are then joined together by a
string which is tied round the leg. It jingles as
the dancer stamps the ground rythmically.

The following song, calling lacukucuku the poor

man's ankle bells, was composed at that time.

®
Gara pa lacasy lacuku do
Ankle bells of the poor, that is the lacuku (short
for lacukucuku).
"
Gara pa lacap yo!
Ankle bells of the poor oh!

Lacucuku kgti woko
Lacucuku come out (who has the lacucuku should
not be shy to join the dance).

Gara pa laca£ lacuku do
Ankle bells of the poor oh!

Gara pa lo,.ca?; omera
Ankle bells of the poor, my brother
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Lacucuku kati woko.
Lacucuku come out.

In some parts of Acholiland dancers also had on
their heads a thing called lalimu, a ball mounted at
the end of a stick made from the bamboo stem, and
fixed on the head dress {See—plate— e As they
stamped their feet rythmically, the dancers shook their
heads so that the lalimu moved up and down. It was

difficult to do this and sing at the same time, So

those who wore the lalimu danced silently, laling.

So the dance came to be known as lalingo lingo.

Quite recently however, a man called Larakaraka
introduced new styles. Instead of the little sticks,
refered to by Bere, he started the use of half-gourds,
awal, which was tapped rythmically by a number of sticks
tied together (later bicycle cﬁ;ﬁ;; were used). The
new style was called after the initiator. It is

recorded in the next song.

Larakaraks okelo myel me deyo
Larakaraka has initiated a dance of pride

Larakaraka oroto myel me deyo.
Larakaraka has discovered a dance of pride.

Orak is the short form of larakaraka. Yhen

performed in the moonlight it is called lamoko-owang.
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(from moko, flour mixed with yeast and water; owang,
burnt). One type of millet beer’labwor, is made from
baked moko. The story goes that a certain girl who
was asked by her mother to bake the moko, left it on
the stove and went off to dance in the moonlight; and
it was completely destroyed: hence the name.

During the last 2 years or so the moonlight dance
has changed its styles: under the influence of the
ball-room "pairing up" system. It is now called moko;
to get caught, to get stuck to. The Acholi District
Council passed a resolution a year ago prohibiting the
myel moko, because of the sexual immorality alleged to
be committed during the dance.

The Orak is primarily a dance for youths. Very
few married men and women take part, although they
watch the day time performances. And often older
women, provoked by the irrisistable drumming and rythm
of the gourds and the singing, line up and dance in a
circle around the edge of the arena. Young married

women are strictly forbidden. R.S. Anywar has called

e ool ol
it "myel me cuna", dance for wodng., (Acholi ki ker

Megi. p. 211). It is important to bear this in mind,
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when we consider the meanings of the songs. For, in
the presence of a lover, criticism, accusations and
insults tend to be sharper and to cut more deeply than
in other circumstances.

The orak dance is a local activity, that is, only

those living within a few hours walk of the arena attend.

But the dancers come from different clans and lineage
groups. The youths meet and get to know one another

at these dances, as people come from different parts
either to dance or to watch, to meet friends or lovers
or relatives, and all those from the audience, the
public who, through singing the larakaraka songs pass
Judgment on breachers of custom, praise achievments
of other and laud those in authority.

On nearing the arena, the party of dancers from
one village splits into two: the girls move off in a
group and join another group from a different village.
For, in this dance a man may not have as partner, his
sister, niece, aunt or any of his relatives that he
is prohibited from marrying: the main reason being
that the orak provides an opportunity for young persons
to meet prospective spouses. Another reason is that

some of the songs are quite obgene: and it is improper
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to sing such songs in the presence of one's female
relatives and vice versa in the case of girls.
Below are two such songs:

Ly Miga mo do
Give it (your body) to me my dear

Gin pa ILubanga tum ku
This object (her body) (made by) God, does not
' wear out.

Anyaka liwota we
You girl, my lover listen,

Gin pa Lubanga telo
This object (his penis) (made by) God, is ergect.

Mﬁﬂa mo do
Give it (your body) to me my dear

Laddg% bene telo
The clitoris is also erzect.

Gin ni mit kiwor do
This thing (vagina) is sweet at night

Tun mit ka lucobo ngete
Vagina is sweet when you spear it (with the penis)
on the side.

Tum mit liwota do
Vagina is sweet my dear friend

Gin ni mit kiwor
This thing is sweet at night.

Wi yo aba wor
Oh behold those active at night

Aba wor livenyo kene
They each struggle alone (no one asks another for
assistance when sleeping with a girl).




Myel opong kiwor do
The arena is full at night

Mon dongo dong rabo ngete
Elderly women dance on the edge (of the arena)

Tun mit ki aba wor
Vagina is sweet to those active at night.

The entry by a group into the arena resembles

that of the otole dance. Much resistance is put up

by the groups occupying the arena against new comers to
"suppress" the drum major. And since there is not
much control, often this sparks off a fight among the
competitive and aggressive youths. The other groups
do not withdraw when a new group has made their entry.
A soloist from the new group starts a song, leaping

up and down and playing on his half-gourd. Members

of his group take up the chorus. But this is met by
disruptive jeers, shouts, and counter songs from the
other groups. If the new group is discouraged by

the disruption, this is very shameful, and the girls
move awaye. If they succeed in getting the entire
arena dancing to their tune, this is considered great
success. Their solecist and drummers become well known
throughout the locality.

The boys in a curved line, interlock their legs,
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bend forward and play on their half-gourds. The girls,
in another line in front of the boys, facing them, move
forwards and backwards, then coming as close as possible
to the boys, turn their backs, and shake their waists
and buttocks to the rythm of the drums, the singing

and the tapping on the half-gourds. This is called

piyo teke. It needs some training before a girl can

do it properly. There are a number of songs, about
girls who cannot do it well.

Nyanmi wiro dude awira
This girl simply turns her buttocks

Lanyani teke dong peke
This girl, to do the teke, she cannot

Nyal pa Maro
Daughter of a mother—in-law

Loko dude aloka ya
She simply moves her buttocks

Lamin apwai
Sister of the youth

Teke oloyo anyaka do!
Teke, she is completely unable to do oh!

"If a boy is pleased with the dance of any particular
girl he leaves his place in the ring, and catches her
right hand", which he lifts up and whispers a few words

in her ears. (R.M. Bere 'Acholi Dances' U.J. Vol. 1 p. 65).




When the drumming has stopped, this marks the end of
one song. A soloist from any group starts another

song: and the dance continues; but there is constant

competition between the boys and girls, in the singing,

drumming and dancing.

The drums have different tunes, to which words
are often attached. The following is one example:

Small drums (lakele): Adula ongolo te pene

Adula has taffood below her
'belly button?
Drum major.
Min bul: Pyere ding, pyere yom
Her waist is narrow, her
waist is soft
Nyare odin, odin biec, bic.
Her pubic hair is bushy,
bushy very bushy.
O0din, odin, odin cuec, cuc!
Bushy, bushy, bushy and very
dark!

As it grows darker, pairs disappear and re-appear
later singly. But this must be done very secreetly,
to avoid the girlt's brothers. The dance breaks up
unannounced. Parties from the different villages
leave as and when they please, but there is a lot of

chasing of the girls in the bushes. Sleeping with a

girl in the open is, however, taboo. "If the sun or




the open (woko) sees your vagina you become barren";
and a boy who tries to sleep with a girl outside a hut
is called latal, a wizard. The girls are usually
dragged, kicking but silent, into huts. Attempts by

the Acholi District Council to ban myel moko, were

prompted by the fact that the taboo refered to above

has rapidly lost its effect on the modern youth, and
sleeping in the open, if in the dark was becoming
widespread, during the dance. The orak dance compares
with the dance of the youths of Buganda, that Roscoe
recorded, "took place nightly amidst the plantain

groves during the time when the moon was nearing the
full and especially on nights of full moon#. The wives
of the King and chiefs were strictly forbidden to take

part®, The mixed dances ended freguently in immoral

conduct". (The Baganda p. 24).

Unlike the otole and bwala songs, and also to some
extent the funeral dirges, the orak songs are very
transitory. Being running commentaries on day to day
affairs of individuals, like news items in a newspaper,
they soon become out of date; and new ones, equally

transitory, replace them. The vast majority of them




treat local issues; and the jokes, the 'twist of the
tail' are understood only locally. As Evans Pritchard

remarked of the Zande beer songs:

"their meaning is not doubtful in their context and
in the creator's mind, for they refer to persons
and events known to him ... but I have found that
often people, though they knew and sang the songs
have only a very vague idea of the meanings"

('The Dance' Africa Vol. I p. 449).

Smith and Dale thought that the songs of a corresponding
dance among the Ila were almost meaningless:

"Tt is not easy, even for one well acquainted with
the language, to translate these songs. They
abound in words and phrases of not a bit of
meaning tha® 'Hi-tiddeley-hi-ti'"

(The Ila p. 272).

Occasionally, however there are issues which

eﬁite the interest of a wider audience. When an

important person such as a chief, a jago, a headmaster
of an important school, the army, an organization which
is both respected and feared, and represented in the
village by a soldier etc. when such persons are caught
in a funny situation and become objects of ridicule

and fun, the orak songs composed about them are at once
popular and widely sung. The element of protest, of
hitting back, of "putting their back up" is quite clear

in these songsy)  as will be shown below.




A visitor arrived, and Ato, a newly married wife
started off on her journey towards Nimule, This
was interpreted as meanness, that she was running away
from her guests so as to avoid feeding them.

Oringo welo yo!
She ran away from visitors oh!

Oringo welo dok Lumule
She ran away towards Nimule

Oringo welo
She ran away from visitors.

Wi yo! Ato oringo welo
0o dear! Ato ran away from visitors

Ato woko
I die (of shame)

Ato oringo welo
Ato ran away from visitors

Someone, charged with theft of a raincoat was
heard to swear that a snake should bite him if he
really stole the raincoat belonging to Larenga.

Girikot Larenga do, girikot
The raincoat of Larenga, oh, the raincoat.

An ka akwalo girikot
=

3 B i have stol®en the raincoat

Twol otonga
Let me be bitten by a snake

Ee, girikot
Ee, raincoat




Ko' dok akwalo nining?
How could I have stolTen it?

Mother's—in-law are not always very popular with
theirs sons-in-law. One of the reasons for this is

their endless advice on how her son-in-law shouvuld behave.

In the next song, Akelo the wife is asked to tell her

mother to stop talking endlessly like the otel, a bird,

the song of which, often announces bad luck. Apparently
Akelo's mother was a short and small woman.
Maro ango ma loko calo otel wi yat?
What kind of mother—-in-law is this that talks
(endlessly) like the otel perched on a tree?

Akelo kong i juku meni,
Akelo please stop your mother

Lok ogengo dongo
Talking too much prevented her growing taller.

The next two songs are accusations of killing by
poilison, and of witcheraft. In the first song, a wife
is sugpected of having put poison in mushroom dish, and
the whole of her lineage is accused of being poisoners.
She is refered to as "the sister of my friend", and her
brother's name is Latoni.

Awola pa lamin apwai
Poison of the sister of the youth

Awola man 0d0ko rac
The poison has become terrible




To pa Latoni-gi
Death (the poison) of Latoni and his clan

Dong tweere ku
No one can survive it

Owola ki obwol
I was poisoned with a mushroom dish

Owola ki otigo
I was poisoned with otigo dish (a kind of vegetable)

Awola pa lamin apwai
Poigon of the sister of the youth

Awola man otyeko jo
The poison has finished off many people.

The next song mentions Owiny and Lunyama who
are brothers. Both are alleged to be wizards. They
)
dance naked around other peoples homesteads and cast
spells that the occupants may die. When wizards are

caught doing this they may be killed outright. But

the 'usual method', so it is said, is by driving a long

peg through the wizard's anus. (See ﬂroverb No. &7 ).

In this song Owiny is said to be a worse wizard than
Lunyama.

fuyeny yat mutwo
Look for a dry peg

Wurwak i ter Owiny
Push 1t into Owiny's anus.

Twora Lunyama do
Lunyama is less dangerous oh!




Twora Lunyama ya.
Lunyama is far less dangerous,

Nenu yat mutal
Get a stout dry peg

Guru ter Owiny
Drive it into Owiny's anus

Otyeko jo ki tal
He has finished many people with his sorcery.

Twon lajok ya
He is a great wizard.

My father, from whom I recorded this song says
that Owiny was a huge man with deep set little eyes.

When someone started this song, Owiny would vanish

into his house and fetch a large spear (Kaba, the type

used for killing elephants) and would dance round the
circle looking for the soloist. This was great fun,
because when Owiny was on one side of the arena, a
soloist would emerge from the opposite sgide. You sang

in a muffled voice when Owiny's shadow passed near you.
)¢

The next group of songs are about soldiers and
their wives. As mentioned above, a large number of
Acholi men joined the army, the Kings African Rifles
(K.A.R. rendered Keya in Acholi). When the men came

home en leave or on retirement, they stood out socially




and economicalZy: 1in contrast with their clansmen who
remained behing. Much fitter, better fed and clothed,
having more cash and property than most people in the
village, they had some knowledge of a second language,
$wahili, and had seen the world and therefore a much
broader outlook. This made them individually and

also as a group, objects of envy: which became more
intense because they were proud and haughty, full of
self confidence and most assertive, and the girls went
for them, to the annoyance of "those who remained behind".
They had plenty of stories to tell, and crowds gathered
around them to hear of their exploits in strange far
away countries; and of course also to obtain some

small gifts. These were dubbed acut, 'vultures'. It

was not a pleasant name - (compare Proverb No. (o1 %

Vultures do not alight anywhere).

Some of the feelings of "those who remained behind"
come out clearly in these songs. The first one questions
the motive of those who joined the army. The soldiers
ask their brother to look after their wives well,

(i ) fEila
because they are off to fight Hitler (&s=m). They are
asked "is this your father's feud"? and to their

answer that it is the white man's war, they are told to




g0 and ask Rd%olini to come and look after their wives

and children and property.

Awobe tua we :
Youths of our homeland, listen

Kﬁtino, gwoku mon gang
Children, look after our women in the homestead

Wan wacito ka celo‘ﬂila
We are off to shoot (fight) Hitler.

Monyi mony pa woru ce?
This battle, is it your fathers feud?

Otara do ;
It is the white mans (battle).

Mony dwong ya
The battle is great oh.

Wupeny Musolini
You ask Mussolini (to come and look after your
wives and property).

Questioned further as to why they must join in the
white man's fight, the soldiers, according to this song,
reply that it is because Mu%ﬁlini is a bad man, he
fights even with women. Italians are r@feigd to as
Katoli, catholics, because the first catholic fathers
in Acholiland were Italians, K the Verona Fathers. Moreover
when Italy declared war on the Allies in 1939, all the

Italian Fathers in Acholiland were arrested and detained.

Kitino Katoli yam oero mony
Young men (fighters) of Italy started a fight.




Oero ali ma lukwiya tere
They started a feud, but nobody knows the cause;

Lweny ceng awaco in obed be
Fighting, I said some time ago, there should be none.

Lawi monyi Musolini
The leader of this battle is Musollnl

SIvo .
Mugolini lare re lwenyo wa ki mon
Mugblini is, quick tempered, he fights
even with women.
Jonni otolo luduku piny
They (Italians) have now thrown away their
rifles
Gilaro mujinga
They are now using artilgry. (The war is
becoming more serioills).
"Girls beware", this is the discouraging theme
of the next two songs. The first warns the girls
that soldiers suffer from veneral diseases. The singer
tells of the sufferings of his father's sister's daughter,

lakeya, when the soldier la-keya thrust his long and

big penis, its top eaten up, and 'red-hot' with ghonorea
é‘)‘ l e : )

»

. 2 . ] : ¢
into her vagina (just like the stake that Odyssqus

used for putting out the eye of the cyclope). In great
agony she cries Oyo-yo-yo!
Oyo=yo=yo! Oyo=-yo.
Twon nyac ma la-keya ocwinyo kom lakeya

The great ghonorea with which the soldier scorched
my father's sisterd daughter




Lakeya kok oyo-yoli
My father's sister's daughter mgans Oyo-yo:

Twon cun lakeya obako kwede lakeya
The large penis with which the soldier stabbed
ny father's sister's daughter

Lakeya kok Oyo-yo!
My father's sister's daughter moans: Oyo-yo!

Lwak nyac ma lakeya orado kom lakeya

The many types of veneral diseases that the
soldier smeared. all over my father's
sister's daughter.

Lakeya kok bene bene
My father's sister's daughter weeps all night long

Lakeya kok Oyo-=-yo-yo.
She moans Oyo-yo-yo.

The girl who marries a soldier has many long and

lonely nights when he is away on service. He may

write to her occasionally, and she to him; but this
cannot satisfy her sexual desires. "Letters" the next
song declares "io not cause pregnancy".

Kere kere kere ki warage
Writing writing writing so many letters.

Waraga doko latin ce?
Those letters can they be changed into a child?

Mon keya lulur
Wives of soldiers are barren (have to wait for
years before they get a child).

Mon keya lulur adal!
Wives of soldiers are trulTly barren.




Chiefs are often subject to criticism and ridicule
through the orak songs. In the first song, it is alleged
that a chief advised his daughter not to marry a poor

man., The poet reminds the chief that all men are

<
children of God. In the song the chief is refered

t0 as nyer moni, a certain man.

Anongo nyer moni tye ka pwonyo nyore
I found a certain man advising his daughter.

Anongo jal mo tye ka loko lok
I found a certain man giving a talk.

Gwok iyee la can
Never love a poor man.

Lacan bene dano
A poor man is also a man

Lalonyo bene dano
A rich man is also a man

Dano ducu ducu dano pa Lubanga
All men, all of them are men of God.

The next song is simply insult on Chief Lukwiya
Abucolom, who is accused of gluttony, he eats a whole
basketful of bananas; and is said to be so thoroughly
black that even the palms of his hands, his tongue and
inside his anus are black. In short, Chief Lukwiya
is greedy, mean, and ugly.

Abucolom, cam bye bye neko dano

Abucolom, endless feeding like termites kills a
man




Abucolom camo lagbolo mupongo aduku
Abucolom eats a whole basketful of bananas

Lawang acel
at one go.

Cam naka naka balo dano
Eating endlessly spoils (the shape) a man.

Abucolom, col naka naka
Abucolom is endlessly black

Col wa i cinge, col wa i tere
Black even in his palm, black even inside his anus

Col wa i lebe col neki do
Black even is his tongue, blackness will kill
you oh!
A school teacher who used spectacles is accused

blindness in the next song:

Wange oto wa con
His eyes have been dead long ago (He has been blind)

Polo men ki i iye
The sky can be seen in them (reflected by the glasses)

To wang lapwony!
The blindness of the teacher!

Polo nen do
The sky is visible

Wange obap con
His eyeballs burst long ago

Lapwony kwano ki maraya
The teacher reads only with the glasses.

Any act, behaviour or spoken word, so long as

is a breach of, a divergence from the straight and




narrow path of custom is seized upon as a subject for
these poems. Very few of them sing praises; the so-
called love songs are often a combination of praise
and insult. One line says how wonderful the lady is,
the next regrets that she should be married to such

an 0ld man, that she must have been dazzled by his
wealth etc.

Although the orak is a dance for youths only, the
songs refer to all groups, old and young: chiefs,
schoolteachers, husbands, newly married wives etc.
Young boys and girls, however, do not appear often in
these songs. The fear of being a subject of these
songs act as an important sanction. The dancers and

watchers come from a small locality, they usually know

who the subject of the dance is; and an Orak song from

one area is soon known in another area of the locality.
A person becomes well kmnown, but not for the good things
he has done. To be 2 subject of an orak song is not

a thing to be proud of, no one desires it. This is

what Aristotle called 'poetic justice’.
It was pointed out that customs like other social

codes are an apparatus for compelling or forbidding




certain behaviour. The sanctions, such as the orak
songs, enforce these standards of daily conduct. In
the next chapter on Proverbs, we examine some of the

tingtructions of wisdom, justice and judgment and equity!'

(Holy Bible Proverbs I,3.) of the Acholi and Lango;

and in the last chapter on Folk Tales, we describe, how,
through the dramatic story, some of these ideals are

inculcated.
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Chapter

PROVERBS

And moreover, because the preacher was wise, he
still taught the people knowledge, yea, he
gave good heed,and sought out, and set in
order many proverbs.,

N1

The preacher sought to find acceptable words, and
that which was written was upright, even words
of truth.

(Ecclesiastes XII 9, 10.)

proverb, according to the Shorter Oxford
Dictionary, is a "concise sentence which is held to
express some truth ascertained by experience or observation,
and familiar to allv, Acholi and Lango proverbs, called
Caro-=lok, are seldom gquoted in full: often only half—
sentences, phrases or even single words are used.
Thus when an o0ld man complains to his friends about the
disobedient behaviour of his eldest son, someone may

reply: Omers amuka, my brother, a rhinoceros.

is the abbreviated form of overb No, 22.
rhinoceros bull compares the size of its spoor

that of its father, and when t1

equal, it challenges its father for the supremacy of




the herd. He may, however, be asked: "Pi ce mol

dok nedi?" But which way does the water (in the river)
flow? The questioner is refering to Proverb No. 157:
water does not flow upwards, the march of time cannot

be arrested, old age must come, and when it does younger

men must take over the leadership. (See Nason on

]

:Luganda Proverbs: V.J. Vol. III No. 4 p. 248).

Moreover, some of the proverbs contain words
which are no longer in use, others are expressed in
archaic forms. Some of them are obviously new, as
they refer to life in Acholiland after the establishment
of colonigl rule, All of them however, derive from
Acholi and Lango conditions, are based on experiences
of life in the villages, in the homesteads at the hunts
and raids and in the gardens. They are a result of
observations of characteristics of loecal plants, birds,
insects and animals,

3

In order to bring out a clearer meaning of the

proverbs, I have, firstly recorded them in full sentences,

a much fuller form then they are used i:

ordinary conversations I have secondly given a literal
. <l ) e U - o et O VL il D e - A4S0 — e e = % 4 LT LA




translation, slthough not word for word. Thirdly
2 & I

by means of brief notes, I have tried to explain how

each proverb is derived. This is followed by their
meanings, the social truths embodied in the caro-lok;
and where available, I have also given the nearest
English or other equivalents.

The study of the proverbs of a people gives an

-

insight into thei haracter and attitude to life.
Justice and
and "express
3 of a people in certain directions

fashion® (Smith and Dale The

Ila Speaking Peoples Vol. II p. 311).

Cox, in the introduetion to his colleetion of

Proverbs _
Lango #olk—fedes, published in Vol. 10 of the Uganda

o

Journal (p. 113) noted that the language was poor in

proverbs when compared B ! g This

apparent

mostv ¢« The N O-Hamitic

Ateso (language of the Iteso) has very

0f them tritely moral (The Iteso

Peristiany, in personal corres:y




that the Pokot and Kipsigis languages were almost devoid

H’
of proverbs.MuW Beech also reported that among the Suk,

stories were told and riddles asked on many occasions:
but in a book on Suk language and folklore there is no
mention of proverbs.

If this is true, the question arises why this
S0, Are there some kinds of social organigzations that
favour the development of proverbs than others? In
societies where proverbs are not so important,
forms are "the instructions of wisdom, justice and
Judgement and equity" expressed?

A useful way of determining proverbial richness or
poverty of a language is by classifying the proverbs
under headings corresponding to the different aspects
of social life that they refer to. Since proverbs
£

are "regarded as rules of life" they may, like legal

precepts gitimately be grouped under broad departments

sucn




(b) Domestic: +those dealing wit
ships between paren
wives and

. h relation—
ts and children,
nusbands etec.

2 Proverbs about co—operation,

General: Personal qualities, words of wisdom

and advice which do not fall under 1 and 2.
A language may therefore be said to be richer than
another in proverbs, if it has greater numbers of
proverbs, covering more aspects of life;

g poorer
One

proverbs, which under only a few

Under d be reasonable to e3

that society sueh as the Nyoro,

other Bantus)

the problems arising from the complex

relationships between the Mukama and the chiefs, between
the chiefs inter-se, between the chiefs and clan heads,
between the chiefs and the people etec. would throw up
'political' proverbs such would be found
Lango: there

belng

or politic

P

NYOYrOo cnlel:s




Some of the des concerned with the regulation of
behaviour = mbodied in the proverbs, and they deal
with latent crisis at every point of tension: between
father and son, husband and wife, eldest and youngest
sonsg, mother and daughter ete.
In contrast, a Lango or any Nilo-Hamitic boy after

lation to an age set joins a new society of
equals
initiation
young man,

a group which extends beyond his narrow range of

"
ties and the confines of his province. After the

initiation the young man is "no longer a solitary
youthful figure surrounded by a group of elderly kinsmen

his childhood ceremo {J.G. Peristiany

"Pokot" Africa Vol. XXI

mates

Gulliver Communiecations from the




(A Preliminary Survey of the Turkana) New Series
No. 26 July 1951 p.

provided by the lineage group in

o
11liver pointed out that
«++«s there was a great difference between
relationships bound up

and a complex
age nmate

found expressi

mentioned above, and
of which the peculiar Nilo-Hamiti
outstanding form. It is not surg
riddles, which is 3t of memory

indiv L-.:-‘.i-’-'ﬂ_-l_:-“ compete _ widespread

Tteso,







bread is thrown to it (NWo. 1l1l), dog represents

in need, who goes where he is most likely to obtain
istance i.e. a close frie The proverb is usually

guoted by a borrower to the donor, as an expression of

close friendship and a plea for sympathy.

2 (r

-

Iikewise in the folk tale entitled Hyena and Dog.
sleeping by the fire and asks
is guarding the

fire: Tl crante
Iire; grani!

glowing cha

o

smumvgiv burnt. Dog bursts out laughing,

mouth is torn right up

foolish and greedy man. Dog 1s the ¢

goes too far with h: jokes, and suffers thereby.
Proverbs and folk tales are concerned wi

se thi




Phenomena of Nature; plants; i'nvt:—r'fﬁj..br'-:.tes; amphibians

and reptiles; Dbirds; mammals, Objects of use; human
behaviour and plrsuits; social relations; peoples;
attributes and the human body. The use of animals
and other objects to represent human beings is fully
discussed under Folk Tales. Herzogts classification
not so useful, because in fact all proverbs, like
are derived from, and are concerned

Acholi-Tango proverbs

to whether they concerned with the

authority of the chief etc; domestic: concerning the
family and the n co—operative dealing with the
prineiples of co-operation, and fourthly all those
about general ethical gualities not already covered
the above categories. The divisions are elastic,

easily fit into any two or three

o




PROVERBS CONNECTED WITH AUTHORITY

Political

Agoro pe camo kato kulu.

Agoro termites do not eross a stream (river)

to feed on the other side.,

o

of termites

nakka,

power
according to this proverb,
within certain areas.
Bach person, whatever his status

, has a jurisdict

his powers become ineffective

removed




r}. aTra + 41 = X -
efers to the position of an individual
LIIALVIdAdUAE.

by authority H1i ‘
¥y authority or public opinion to do or refrain f
i 1 C r' reliraln rrom

doing certain acts against his will

3
25 ﬁgW@ta ma tek mac ave
Hardened gourd is

e - =
ft too long, a gourd bec ] i
gy 8 gourd becomes hardened and
is not easy to split in- two hal
Sp.L: 1 two halves

ter cups'

-
T
mpare

that

o ] == .
beople wao behave asg if t¥
3 S | ] were much

giving narties 11
g Dartvlies Lille expenses

TOvVerTh oY
roverd exXpresses




is one of ne three names of

lamp made out of canning tins Its other names

laput- crippled child: the lamp gives such poor

that it has to be carried from place T

child

Aweno p kilaro ki won tol
No—-one disputes
fowl with the owner

1 + } '
28l gnwt ).

T - Pt - -+
nonour o

ana




ren

Only women wear the ap

¥ o
1

the rules of exogamy, sisters
outside the lineage. This proverb stresses the fact
that they are just as close relatives as o boys.

Used when there is a tendency to treat girls or women

1 bawveae
than DOYys

Cun vam tudde?
Can vou tie

answer is no.

- L 3 e = - |
two men to be tied

o

fight in order to assert individual personality.

(W

e
» than Sc-and—so by its tail.

™ |

Gwok loyo ki yi
A dog 1is bettex

an ungrateful person. A dog at least
rratitude,

cama, kibelle iye kwon
1i runs) where it is given
bread,

expects assistance.

ex ."_?"”Jf,,"




act;

otherwise he forgets, and mya not understand the
'

reason for the punishment. "Strike the iron while

Lagwok man ki cet ma ingwinyt€.
(Punish) each puppy because of its own excreta
; each person suffer for his own crime.

aye 0mo
ig fetched

lrom

om poto ne.

NTIET O

person whi

causes preg

nm <14

raml

1 3 L it
proverodo O0I Spliue




gelf-reli=ant.

RwWOT
With

Rwot loy

you do nob

are equ

jigl v Godid et Obonid




-

(people of the palace) believing the

hought Iatina had poisoned

One must not be too generous to those in authority.

The truth of this proverb menifested itself with a
significance when people were charged with, and
punished for corruption because they gave gifts

policemen, hospital orderl and chiefs.
X .

Amuka poro obot tyene ki pa wonne.
m 3 =

1 f - * - =
lne (young) rnlnoceros
size of) its spoor

Before the fierce battle for the
rhinoceros herd, the rival bull makes sure that
and strong enough to win. Time comes when 3 son
independence from his father's authority,
proverb

Laint about his




parents are

ttacked.

a8

24. Gweno dong pe bwolo ki latin
The hen no longer leaves (food)

Towards sunset the hen, which for most

1cerned witl e wel

draw a distinction between slaves

phant tusks, and wives for w

being of the ch

escape

icks

3 4=
QULTE
L

when




nono.

never complete
prepares for di
for asppliecations
Kome gum e¢alo

She is as lucl

son to bect

Labolo ‘.‘1:\"‘,‘#1{,{)

Plantain proc




apared.

attitude of

be done




MAam -
LO0NMpPa,

{1 0 1no 't._- -' rave :L :\_.FU Thon 7 marryv ::‘r‘.'}l}:t'\- = '."‘S L' "

a novel by J.P, Oeitti published 1960).
pe loko laa i ngeye nono.
2lder does not turn the skin

his back for nothing.

derived from huntine

le tur bad dero

is too Lively breaks (its hunﬁﬁ}
on the granary.




The proverb is a liz i , well known
(0godo is a womens nece, most of its songs are about
men and especially :  bravery,
dance song: in which women challenge their menfolk.
Lalworo dok i meni

Kodi pa luming
pa lugingi

Lo

3
cowardly

o blocks

a true fool
These are the children of the
The @Gowardly man has blocked

me completely.

Latek keng we ogwang mutwo
The diso

neaa

bet
o

dient doe:
o

wild ecs

Trewarder

comouflag




occasions.

O - 1
30. Latin aweno pe dongot

A guinea-fowl chick cannot
chickens,

though hatched by a hen, the wild birds run

the bush. trangers will always remain

who misbehave

"One word

Said of a person who is fond or

starting a fight: a is always

injuries

sustained in




Compare with "Walls have
proverb "Crume sdwibts —

retribution in the future. (Taylor

ML1YL g b er Irom menv pe

Somebody ses MmO T
ete.)
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ant grows on its own ant hil
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SLove burns f
urns your

oys wi
ys who freque

(corre
homes

per
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and slaves differed considerably).

Alubz DTeyo-—nEe—gweno

OCr bwong
For service (you get) a young goat.

srice and w i 17 0 Serve e lders

rewarded. Gompare

AR

o)

ats

then smokec
put on the

4

meals are eaten in ps termined

by sexX and s 3% B i considere

married

the

I\JUiLIJ E.("




Too much

unde

arouna

any adventu

8 coward J.y‘ characte

rected

_—
vaT’

o

drives

naked around




although it may still £

righten other less stronger
itself. sed of young men who threaten little

while afraid of someone stronger than himself,

of lesser chiefs, and today, of persons in the lower

echelons of the civil service.

69, Twon

fou do not praise your brother's bull.

a bull rosa

/i 1 2k bedo poyo
The strong man's head is full of scars.
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ROVERBS ABOUT CO-0PERATTION

Abil, abil otyeko kodi.
Let me taste, let me taste, finished

ka say "Dipping, dipping finishes

(Taylor African Aphorisms p. 146).

3ut this proverb

borrows

back




$4>

that while one

much regard for one. It is

for freedom and equality.

acel pe kweko ngwiny
hand alone cannot over




crounded and the flour made

obtained in this way
into bread, the pot in which wa,s made was

is plenty of

thoroughly cleaned out. But when there

flour the pot is not so thoroughly cleaned, and some

crugts formed.

used when is a shortage of foodstuff

when

portant guests

kwede
noko odeyo.
Plegse '
ille

T
erust

Gipoko pyer ngwen.
.-.-1} e :i_ ( ht.‘-“'-' (0] _1'-.‘ ?"_‘| erl d S ) ar. an L b e _t‘.'-'.-'f": en

friendshi

Share the smallest things as a sign of i

Very close friends.

th




external

Kiweko calo cun lyec mudong
He (she or it) is

deserted
1e elephant in the ashes.

the penis of

part of the animal is not eaten, and after

‘lesh ha#we been away by the hunters

there

Elephants are often

p P
nunty.

"1 DUTLariess

is

.T:'—_, WO 1 .l_.‘.__Jr"":'} 3;.,___]4._;.0“
ion eats 'sausage fruit!

Having failed to kill any game the

ngle resorts to eating the yago fruit.

drunk wit

th suc




Ladwar nenc opoko wange
A hunter looks water-gourd with

his own eyes.

LLE:

then he may believe what others have said:

Do not be put off

that there is no water.

they may be bluffing

loyo rwode
ig not overburned

are not

o]

>rS0n Who does

received. Often also used

their children who are too

mothers

in any way.




m ot acel :
ingel blade

wang

d- 1
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are

to injure one is to injure

1 smoKe L{'-:‘i"t.‘?‘ into the eye the nose waters.

Yom 1ic
{indness (k nerosity,

from




aye jok
Acen who is

A
JOh

Acen ig the second of twin girls.

generally regarded as somethin

g more than

¢ e
leared

because it

101.

- - | 4
allight anvwhere

there sOme carcass: a dead

wilderness; remnznts of meat left

lead hunters

Vultures o

7 e 1
s often to such




there much work for them to do

L

11
anoth e 3T v 1
another hil Sald of persons who are

2ncon

their schemes by accidents

and chances.

mgn wishes to cut down = certain tree but
oo and will long time to

11y caugh- the

snares,
Dews

Visitors

Aluny:




Regrets

apPwoyo

B L ed HQ I'E o

ﬂevtfolk Tales Fes.

Arum butu keec kom bonyo
The ground hormn-bill sleeps

swarm of locusts.
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went

to borrow i 11
F OTTOW tle man immedi

rushed intc A and dlscovered the
earthen dish. Believing that was

put away

wlilie

on which his fat
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crimes

(Cong pe neko?)
alone i ( ful?
112)
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e eye of the be
cannot see well

La ber wange ryeny




(wear out)

labours

Labur kons obilo ringo sgbula
Then e hyena tastes rogsted

Banyoro).







illustrates this
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into

difficult situs

Vhite
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Compare

(;-1) 0do ma i e twol
long ick cannot kill a snake
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runner.
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the movemen




enemies the

wher
3, When

has become aware of the plan before

the Acholi say, he has smelt the wind,

contrast
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L that the young educated men




odoko ler

cock became mere tendons

[

at he could
when at

and coulc




1ong themselves who should

drummers when they make their entry

this debate was useless, and that the

drummers will emerge when the:

we getl There',




Wor oweko

- Vi
Dargnes

from




144.

D aryo oroco

Two paths c

AT
106 14l




of

nphasis on personal freedom,

restrictions




or* pecause

disobedient




independence

conditions

at individuals should unite together But no

portant that he i indispens#ble,
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into many later varieties... @hough we can discover nothing about
historical Paleolithic song, we can examine living primitive song,
which is born from what are in mest respects Paleolithic conditions

and bears many marks of them"(Ibid.,p.4).

In 1955, Professor Evans—~Pritchard declared, "Gone are the days,
at least for the time being, of such speculative and uncritical
theorising".(The Fawcett Lecture 1955-56).This may be true among
social anthropologbsts; among stgdents of compar=tive literatare, the

position is not so.

It may be that social anthropologists, despite their new approach
|

by the continued use of terms such as 'savage' and 'primitive' when they
refer to the peoples they study, unwittingly mislead non-anthropologista

According to The Pocket Oxford Dictionary , 'savage' means, uncultivated

wild, uncivilised, in primitive state. 'Primitive', means early, ancient
simple, rude, original, primary. These terms which today embarrasgas
well as #ritate,and mislead, were essential equipment of early anthro-
pologhsts, who saw themselves perched on top of the evolutionary ladder,
below and at the foot of which were rude societies, the members
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of which lived a life which was!'
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Speaking on 'Poetry and the First World War'! Sir Maurice Bowra

said,of the poets ofall the belligerent countries?

"They tried to express in forceful words what the new
gsituation meant for the human spirit, what issues where

at stake, what was the significance of the crisis and the
conflict which ravaged the mind no lese than the homes of men
The great bulk of their work was of caurse ephemeral and
has long mouldered in deserved neglect, but enough has
survived the probing test of time the years to have a place
in our memories... It provides noskame facts which we
cannot learn better from elﬁgwhere; it does not begin to

compete on their ground with history or the realistic novel.

But it does what nothing else can do., It not only gives a

coherent form to the moods which at the time were zlmost
indiscernible in the general welter of emotions..... It
enables us to see through the eyes of an unusual few what
the war meant to them.... What they have created survives
for its own worth, we can share their experience and learn

from it",(The Taylorian Lecture,1961).

This remark applies equally effectively to the creations of

Acholi and Lango poets and story tellers.
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