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Dedication
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INTRODUCTION

African traditional education is an integral part of the
culture and history of the African people. This is stored in
various forms and transmitted through language, music,
dance, oral tradition, proverbs, myths, stories, culture,
religion, etc. It is referred to as traditional because it
involves ideas that uphold the life of the African people
in their relationship with one another and the world
around them bequeathed to them from their ancestors.
African traditional education covers, but not
exclusively, areas like truth, justice, love, right and
wrong, good and evil, beauty, decency, respect for
people and property, the keeping of promises and
agreements, praise and blame, crime and punishment,
the rights and responsibilities of both the individual
and his community, character, integrity, etc. This corpus
of knowledge is passed from one generation to another,
usually by word of mouth and cultural rituals, and has to
some extent been the basis for sustainable development in
agriculture, food preparation, health care, conservation
and other sectors for many centuries.

While the idea of traditional is employed in this work and
in many other literatures, to mean that which was handed
down from one generation to another on the one hand, it
is also used to refer to that which existed in traditional
African societies, that is, the societies in Africa before the
advent of western colonial masters and missionaries.
Before the advent of the west, Africa had already reached
a high level of educational development, which had
evolved over time. This was disrupted by the western
formal school system which introduced
compartmentalization into the traditional educational
system.



The present work on AFRICAN TRADITIONAL
PHILOSOPHY OF EDUCATION: ESSAYS IN
IGWEBUIKE PHILOSOPHY is a collection of papers
written over the years in the area of African traditional
education. The use of the word “Traditional” does not in
any way mean that the author does not refer to the
present developments in education; the work is such
that, while focussing primarily on the structure and
values of African traditional education, it employs the
values of the classical with the vision of trying to see
how it can add value to the contemporary. It is a
collection of essays in Igwebuike philosophy because of
the community dimension of African traditional
education. Education in traditional African societies
was community oriented, that is, geared towards the
solving of community problems, and it was also not just
the responsibility of the parents to educate, but the
entire community. This work has the capacity to
stimulate interest for further critical reflection in the
area of African Traditional Education. I, therefore, very
strongly recommend it for all who treasure good
African literature; and most especially for anyone who
wishes to be abreast with important debates and
developments in African Traditional Education.



CHAPTER ONE

FOUNDATION OF AFRICAN PHILOSOPHY OF
EDUCATION

Introduction

Education, the most ancient concern of mankind, does
not lend itself to any single definition. It has the
growing quality of a living organism and seamless web.
This would first imply that it has life; secondly, it
constantly adapts itself to new and changing
circumstances, according to time and place, however,
maintaining some permanent features or attributes. It
adapts itself to new circumstances and demands. While
there are changes according to time, there is a presence
of permanence which unites the universal experience of
education; and while there is plurality according to
place, there is unity which identifies and authenticates
the educative experience. It is from the above
perspective that one can talk about an African
indigenous education. What makes it distinctive from
others are domicile in the African traditional cultural
heritage.

Although various African scholars have written on
African traditional education (Majesan 1967, Fafunwa
1974, Snelson 2974, Tiberondwa 1978, Stambach and
Semali 1997, Adeyemi and Adeyinka 2002, Okoro 2010,
Ndofirepi and Ndofirepi 2012), the burden of this piece
is to explore the meaning and nature of African
indigenous education within the context of the nature of
the human person as a basis for education. It would
further attend to questions that boarder on the purpose



and philosophical principles of African traditional
education.

The Nature and Meaning of Education

Education, etymologically, is derived from the Latin
words: educare- which means “to bring up’, ‘to rear’, ‘to
guide’, “to direct’; from the foregoing, education
becomes the process of bringing up children by the
adults of the society; and educere- which means ‘to draw
out’, ‘to lead out’, ‘to raise up’, ‘to bring up’, ‘rear a
child’. From this root, education for Adeyemi and
Adeyinka (2002), becomes the “slow and skilful process
of extracting the latent potentialities of comprehension
and dedication, in contradiction with indoctrination” (p.
225). Although the concept, education as observed by
Balogun (2008) has been exposed to different and
sometimes contradictory interpretations, generally it
can be understood as a process of development of the
natured and nurtured potentialities of an individual to
help him or her fit into the society, in which he or she is
a full-fledged member. It is an activity of transmission
and a fundamental factor of social change. As a wide
frontier, it embraces not just the deliberate processes of
school and college, but also the in-deliberate and
accidental experiences that a person encounters. Thus,
education is not coterminous with schools and colleges.
It is rather a process that continues throughout life: it is
a process, a system, an enterprise, a discipline and a
way of life.

The Meaning of African Traditional Education

For a better appreciation of the concept African
Traditional Education, there is the need to analyze the
simple words that constitute the compound word. The



first concept is African: it speaks of a relation to, or
characteristic of Africa, or its people, language, culture,
geography, etc. Traditional: this concept has been
contended by scholars, since it is suggestive of that
which is ancient, and therefore, no longer practiced. In
this work, it is used to denote indigenous practices and
beliefs, facts, customs, often handed down from
generation to generation, unwritten or written. As such,
it combines the idea of the past, the present and the
future. It is in this regard that the Longman Dictionary
of Contemporary English (1990) defines tradition as
“The passing down of opinion beliefs, practices,
customs, etc., from past to present, especially by word
of mouth or practice” (p. 1174).

African traditional education refers to the type of
education that was obtainable in Africa before the
advent of the West as colonial masters and missionaries,
which Boateng (1983) avers prepared them for their
responsibilities as adults in their communities. It was a
method of education that was based on the African
cultural heritage, with the family as the first school and
the parents the first teachers of the child. Gradually, the
uncles and community get involved in the education of
the child. Just as we have Greek education, Western
education etc, Africans also had a method of education
defined by the African worldview. It was a native,
locally developed lifelong process of learning, with well
defined goals, structures, content and methods, through
which cultural values, skills, norms and heritage were
transmitted by the older and more experienced
members of society from one generation to another to
help the individuals to be integrated into the society. At
the end of such education, it is true that graduants
never wrote final year examinations or were not



awarded certificates; however, they graduated
ceremoniously and were considered graduates by the
society, not because they had papers to show, but
because they were able to do what they have graduated
in.

The Human Person as the Ontological Foundation of
African Indigenous Education

The quality, method and parameters of education
employed by any particular people are fundamentally
determined by the people’s concept of the human
person. In African ontology, its cosmology is heavily
anthropocentric. That is, the human person is at the
centre of the universe. Mbiti (1969), therefore, asserts
that “Man is at the very centre of existence and African
people see everything else in its relation to this central
position of man... it is as if God exists for the sake of
man” (p. 92). Corroborating with Mbiti, Metuh (1985),
stresses that “Everything else in African worldview
seems to get its bearing and significance from the
position, meaning and end of man” (p. 109). The idea of
God, divinities, ancestors, rituals, sacrifices etc., are only
useful to the extent that they serve the needs of the
human person. It is in this regard that Udechukwu
(2012) argues that man, in African cosmology, has been
given a high and prestigious position.

However, the human person is a being that has its
origin and finality in the Supreme Being. This implies
that the human person in the African universe is best
understood in his relationship with God his creator, to
whom, from the Igbo perspective, he is ontologically
linked with through his chi, the spark or emanation of
God in each person. The human person in African
worldview has a purpose and mission to fulfill; he/she



comes into the world as a force amidst forces and
interacting with forces. Good status, good health and
prosperity are signs of the wellbeing of a person’s life-
force, and man struggles to preserve it through an
appropriate relationship with the spiritual forces
around him. The goal of every human person,
according to Kanu (2015a) is to achieve his akara chi, the
destiny imprinted on his palm by his creator. In the
search for ones destiny, Kanu (2015b) avers that the
human person is not just an individual person, but one
born into a community whose survival and purpose are
linked with others.

THE AFRICAN COSMOS

DIWVWINITIES
ANCESTORS

MAN

BERHrYO TRT
SRPIRITS

MALEVOLENT
SPIRITS

The human person has been given a high and
prestigious place in the economy of creation. He relates
with God, the divinities and spirits and tries to maintain
an ontological order in the universe. This would require
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the development and maintenance of moral character
on the part of the human person. To be at peace with
fellow human beings and God, there are several
elaborate taboos, modest limits of order in the political,
economic and social arenas. These values are
transmitted to the human person through a process
referred to as education, received from the family, the
community and society at large. The nature of the
human person in African ontology is the basis of
education. This explains why the family, the
community and society work hard to educate the
human person.

The Purpose of African Traditional Education

The aim of education in traditional African society is
multilateral. These aims could be articulated as follows:

. To prepare the young for life. Education in Africa is
always for a particular purpose. There is nothing like a
purposeless education.

. To help people to realize themselves. Self-realization is
at the heart of African indigenous education. The first
thing a child is taught is who he or she is, where he or
she has come from, the heroes that have come from his
clan, etc. self-realization helps him or her to know how
to comport the self.

. To help people to relate with others in an atmosphere of
mutual understanding. Life in African traditional
society is relationship. To be is to relate, to cease to
relate is to move towards annihilation. It is in this
regard that individuals are taught to relate with one
another.

. To inculcate the spirit of self-reliance, industry,
versatility and self-discipline. In African traditional
society, people are trained to be self-reliant. They do not
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wait for the government to give them employment.
They rather work hard to contribute to the general
society.

To make the educated aware of his or her
responsibilities and privileges. These responsibilities
and privileges go with status. There is no status in
traditional African societies without responsibilities and
privileges. Thus, before a person attains that status-
married, etc, the person in question is taught the
responsibilities and privileges that go with them.

To develop a person’s latent physical skills.

To develop the character of a person.

To help a person to understand, appreciate and
promote the cultural heritage of the community or
society.

The Philosophical Canons of African Traditional
Education

Ocitti (1971) enumerated five canons or philosophical
principles that are vital to Africa indigenous education.
They provide a foundational structure on which Africa
indigenous education was built. These canons include
preparationism, functionalism, communalism,
perenialism and holisticism.

Preparationism

This principle asserts that people were trained for the
purpose of equipping them with a particular skill for
the fulfilment of their particular roles in the family or
society. Knowledge conferred was always for a
particular purpose- skill for an awaited responsibility.
For instance, the boys were trained for the purpose of
fulfilling male roles in the society. Boys, on the one
hand, were trained to be hunters, farmers, carving,
canoe making, tinsmithery, palm wine tappers, pot
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making, clay working, fishermen, warriors, blacksmith,
butchers, leaders, dancing, etc. Girls, on the other hand,
were equipped with skills for feminine roles like
cooking, home-keeping, sieving, cloth making,
grinding, pounding, dancing, caring for a baby, etc.
because of this particular orientation, boys and girls
were trained to be self-reliant, responsible and obliged
to the community.

. Functionalism

According to this principle, African traditional
education is practical and participatory in nature. The
pupil learns through working with or observing the
master. For instance, young men learnt the art of
farming by following their fathers to the farm and
learning how the land is tilled, the crops planted, the
farm weeded and crops harvested. As they learn they
begin to participate in these activities. Once he or she
becomes a student, the person begins to participate in
what is learnt. For instance, when a boy wants to be a
medicine man and he is admitted, he learns by going
with the master into the bush to get the herbs needed, to
fetch water for him, to clean up the shrine, to grind the
medicine, he watches him call upon the gods, he listens
to him invoking the gods, he learns the words, the
gestures etc. as the master does it, he follows in his step.
In this way, the student becomes fully integrated into
the occupation even before he graduates. Even before
he graduates, he has begun to practice. Education,
therefore, is always practical, not theoretical, but with a
practical concrete context.

. Communalism

In African traditional education, the responsibility of
teaching was not solely the responsibility of the parents
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of the child. This is based on the fact that the child is not
individually owned. There is an Igbo adage that says:
“Nwa bu nwa oha” (A child is for everyone). The
parents, family, the community and society are all
involved in the training of a child. In the absence of a
father, an uncle can teach or correct a child. When a
child does something wrong like refusing to join his age
grade in sweeping the village square, eating in the
morning without washing the face or chewing stick,
refusing to surrender his or her chair when an elder
enters, etc., a fellow villager can correct or scold the
child. This is very important as one thing done by
another could have adverse consequences on another.
Teaching another person or correcting the other is a
good which one does to himself or herself; and to leave
the person without correcting or teaching is do oneself
harm. This makes teaching a collective responsibility.
More so, by communalism, it is also meant that
education was community oriented, that is, geared
towards the solving of community problems. The
instructional activities were geared towards the social
life of the community, so as to prepare the pupil to fit
into their community.

. Perennialism

Generally, perennialism as a principle believes that in
our world of upheavals, and uncertainty, it is beneficial
to stick to certain absolute principles. It sees education
as a way of preparing the child to become acquainted
with the finest achievements of his cultural heritage, to
become aware of the values of his heritage. When
African traditional education is said to be the perennial,
it simply implies that African indigenous education was
conservative and prepared the young to always
maintain the status quo, that is, to maintain the cultural
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heritage that has been handed down from one
generation to the next. From this, we see why it was
necessary in traditional African societies to have taboos.
It is in this regard that Mushi (2009) maintains that
“criticism about what they were taught was
discouraged and knowledge was not to be questioned.
Questions seeking clarification on aspects not clearly
understood were encouraged” (p. 39).

. Holisticism

In the traditional educational system in Africa people
were trained to be were productive in all areas. It was a
multiple kind of education. Although a person is a
trained hunter, he can as well farm, butcher the game
caught, preserve the meat or market it. The fact that a
person is a trained dancer or wrestler does not mean
that he wouldn’t be able to farm, build his house or
hunt. This is the same with girls. They could cook well,
dance well, take care of the home and even help another
woman give birth.

People were trained not just in regard to skill
acquisition, Emenanjo and Ogbalu (1982) observes that
people were trained in different areas of traditional
education in order to produce educated individuals. No
domain of education was left out. Firstly, people were
trained to be educated physically- this concerns
activities that aid the development of the physical body;
secondly, morally- the educated must lay restraints on
his or her boundless urges and impulses; thirdly,
character training- this is the basis of the African
commitment to education. A positive change in a
person during education process is very fundamental in
Africa. Fourth, intellectually- which has got to do with a
person’s ability to integrate observed experiences,
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conceptualize and size a situation; fifth, vocationally-
this focuses on job-oriented education, which involves
the acquisition of skills.

Conclusion

The foregoing study on African traditional education
reveals that it was a model of education that ensured
that everyone who went through it was employed- it
was practical and tended towards self-reliance. It was
also a system of education that preserved the socio-
cultural structures of society. It instilled national pride
in the learner and inculcated in him a communal spirit
rather than an individualistic attitude. However, it also
suffered some limitations which include: its curriculum
being confined only to the categories common to a
particular clan or society; in the bid to preserve the
status quo, criticism was not entertained- knowledge
was passed on from one generation to another without
critical appraisal; it was dominated by oral tradition,
making it difficult to preserve accumulated knowledge
and skills.

Added to these is the secrecy that surrounded the
content of traditional education. In the midst of these
weaknesses, however, African traditional education has
great relevance or implications for modern African
education. Its value that needs to be imbibed is that of
self-reliance- many people in our time acquire
certificates but do not know what to do with them for
themselves and for the society. Another area of interest
is that the modern day education needs to borrow from
the traditional by developing problem solving
educational curriculum rather than abstract models that
become irrelevant in the face of concrete challenges.
More so, the idea of Universal Basic Education
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introduced by many governments in Africa under
various names can become more successful when the
modern society goes back to the traditional model to see
that it made sure that the entire society was educated.
With the prevalence of corruption in Africa, there is the
need to imbibe the multilateral model that produced
both skilled and honest people.
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CHAPTER TWO

IGWEBUIKE AS THE LOGIC AFRICAN
PHILOSOPHY OF EDUCATION

Introduction
Heraclitus of Ephesus is popular in Ancient philosophy
because of his view that change is the law of nature and
the condition of all things. He says that “All things are
in the state of flux. You cannot step twice into the same
river” (Cited by Omoregbe 1991). Powers rise and fall,
and so do empires and emperors. The Roman Empire of
hundreds of years ago looked so permanent to many
spectators of the time, but it collapsed and the world
went on. However, in every process of change, the
human person according to Okafor (1981) with all
his/her weakness and strength, constitute the
instrument of social change. He writes that human
beings:
Must make mistakes and learn from them, make
more mistakes and learn anew; but learn, they must,
to remain rational and, therefore, human. They do
taste defeat as well as success and discover how to
live with each other. The lesson of history is the
lesson of trial and error. But the lesson must be
learned and the error corrected. (pp. 339-340).

This is written to sound a warning of history in the
educational system of Africa. It is anchored on the
philosophy that society must learn from the history of
the yesteryears: a history though human, is inundated
with new directions. This work, therefore, argues that
Africa must break away from the educational system
instituted by colonial masters and move on to a system
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that would advance an ever enlarging escalator towards
a bigger, better and richer future for Africa. Onweh
(1991), Adarafegbe (1992) and Nwangwu (2003) observe
that the need for change when they aver that the system
of education inherited from colonial masters was
inadequate and irrelevant to the developmental needs
of the African society. It is in this regard that Igwebuike
is proposed as an Igbo-African philosophy of education
for the transformation and humanization of Africa.

Colonial Echoes in African Educational System

In the colonial standard of education, Knowles (1984)
posits that the teacher is understood as having the full
responsibility for making decisions about what will be
learned, how it will be learned, when it will be learned,
and if the material has been learned. This is based on
the assumption that learners need to know only what
the teacher teaches them and that the teacher has
nothing to learn from the student. Hiemstra and Sisco
(1990) argue that the result is a scenario that actively
promotes dependency on the instructor: dependency of
the colonized on the colonizer. The teacher-student
relationship is one of a narrating subject (the teacher)
and patient, listening object (the student); the contents,
whether values or empirical dimensions of reality, tend
in the process of being narrated to become lifeless and
petrified. The student is charged with the primary
responsibility of memorizing mechanically the narrated
content.

In this process, Freire (1972) argues that the student
who is supposed to be a receiver, an observer, a
synthesizer and an internalizer is turned into a mere
container. Like a tunnel which is less affected by the
fluid, the content passes through him and he does not
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pass through it. Thus, the more completely the teacher
fills the receptacle, the better a teacher he is. The more
meekly the receptacles permit themselves to be filled,
the better student they are. Words are transmitted
without any reflection on them, and since creativity is
born out of reflection, this kind of knowledge has no
place for creativity. The consequence is a master-servant
relationship that perpetually moulds the African to
conform to the ideals of white supremacy.

With the teacher as the narrator in the narration
process, Anih (2004) opines that the child is thrown into
a kind of ecstasy detached from reality. Students are
mainly good at patiently receiving, memorizing and
repeating what they have memorized. Many graduates,
in the contention of Ojakaminor (2004), cannot
practically defend the certificates they are parading.
There are graduates of computer science with strong
theoretical foundation but without much practical
import. Many of our literature students pass through
the university, cramming poems and beautiful lines
from prose writings, but with no knowledge of creative
writing. The result is an intellectual schizophrenia.

Freire (1972) avers that this method of transmitting
knowledge turns the African student into a depository
and the teacher a depositor and an issuer of
communiqués rather than a communicator. Most times,
the teacher expounds on a topic completely alien to the
existential experience of the student. His task is to fill
the student with the content of his narration-contents
which are detached from the totality that engender the
student. Words are emptied of their concreteness and
become a hollow, alienated and alienating verbosity.
This process of receiving, filling, and storing the
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deposits limits the entire process of education. The
student is turned into a robot or an automaton and
denied his right to the ontological vocation of being
human, since the automation of the human person is
irreconcilable with the vocation to be fully human. The
end result of this misguided system is a galaxy of
impotent literate men and women filed away through
lack of creativity and transformation. They cannot be
said to be truly knowledgeable since true knowledge
comes about through intervention and re- intervention.
The more students work at storing the deposits
entrusted them, the less they develop the crucial
consciousness which would result from their
intervention in the world as transformers of that world.
In the face of these, there is the need for a dialogue of
education and culture.

Dialogue between Education and Culture

Education as a concept points to the universal, however,
culture points to the particular. Culture on the one
hand, is a social heritage that encompasses a people’s
way of life, which includes knowledge, beliefs, customs,
laws, arts, morals, etc., that a group of people build up
and expect members to acquire, share and live by.
Culture does not come from human genes, but rather it
is learnt and taught. This bears with the etymology of
the word culture as colere, which means “to cultivate” or
“to practice”. Kanu (2010), therefore posits that the
human person is the author and architect of culture.
Education on the other hand, is the process of
transmitting cultural heritage for the development of
individuals spiritually, intellectually, physically and
morally for his/her own personal good and for the
good of the society. While education transmits culture,
culture provides the locus and the instruments for
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education. Akagbogu (1999) writes on the dynamics of
education and culture:

All over the world, people in every society take
pains, devote time and attention to educate the
young ones to be functional adults. In most cases,
these pains, devotion of time and attention to the
rearing of young ones are geared towards impacting
and transmitting of cultural and social knowledge
that would enable the young ones fit in well into the
social and physical environment of the society in
which they live. In the process of impacting this
social and cultural knowledge to the young ones,
different socio-cultural values and norms are used.

(p- 70).

This notwithstanding, education is not just a process of
transmitting culture, it is culture, because its methods
and principles are determined by cultural contexts.
Therefore, for education to be relevant and achieve its
basic aims among peoples, localities and times, it must
be inculturated. When education is done in such a way
that it finds a home in a particular cultural context, and
finds expression through elements proper to the culture
of particular peoples, it would become a principle that
animates, directs and unifies cultures, transforming it
and remaking it so as to bring about a new creation. It is
from this understanding that Igwebuike is developed as
an Igbo-African philosophy of education.

Igwebuike as a Dialogue between Education and
Culture

Igwebuike in Igbo-African philosophy is the modality of
being. It is an Igbo word, which is a combination of
three words. It can be understood as a word and as a
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sentence: as a word, it is written as Igwebuike, and as a
sentence, it could be written thus, Igwe bu ike, with the
component words enjoying some independence in
terms of space. Igwe is a noun which means number or
population, usually a huge number or population. Bu is
a verb, which means is. Ike is another verb, which means
strength or power. Put together, it means number is
strength or number is power. Kanu (2015) avers that it
rests on the philosophy of solidarity and
complementarity; thus, to be is to live in solidarity and
complementarity, and to live outside the parameters of
solidarity and complementarity is to suffer alienation.
Iqwebuike is based on the African cosmology, which
according to Iroegbu (1994) is characterized by a
common origin, common world-view, common
language, shared culture, shared race, colour and
habits, common historical experience and a common
destiny. Igwebuike is the underlining principle of African
philosophy and religion. It is the unity of the African
philosophical experience. It is in fact, the fundamental
category of African philosophy and religion. It is the
substratum of African traditional values, philosophy
and religion. It’s centrality is illustrated in the diagram
below.
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RESPECT FOR
COMPLEMETARITY ELDERS

SOLIDARITY RESPECT FOR LIFE

A diagram illustrating the centrality of Igwebuike in
African Ontology

Because of the centrality of Igwebuike in African
philosophy, Igwebuike philosophy of education is
aimed at developing a philosophy of education that is
in tandem with the African ontology. As a philosophy of
education, Iqwebuike stands for a dialogical pedagogy
that gives proportionate places to the teacher and the
student. It is inculturated to fit into the African category
which is realistically oriented to qualitative humanism.
It sees the teacher and the student as a community of
inquiry; a community in the search for knowledge.
Education and the educator are understood as mid-
wives who are humane, self-effacing, caring, non-
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authoritative, collaborative and unassuming. It
recognizes the rights of the human person in their
proper perspective. Taking from Anih (2004), it allows
for the free interplay of the values of critical thinking,
creative thinking, caring thinking, lateral thinking,
higher order thinking, systemic thinking and synergic
thinking in the entire process of learning. Thus, the
teacher becomes the educatore (facilitator-learner), and
the student educandi (student-learner). In this dialogical
process, both parties are learners, however, with a
facilitator of the process. Dialogue is, here, an
educational existential necessity. Igwebuike can be
described as an interactive approach to learning, based
on the interactive nature of the African universe. As
Freire (1972) avers, without dialogue there is no
communication, and without communication, there can
be no true education.

Igwebuike provides the basic atmosphere for free high
extension capacity thinking. The teacher is not placed at
an intimidating ivory tower; he is part of this
community of inquiry, and they work together for the
overall good of the whole through a critical and creative
thinking that eliminates biased, distorted, provocative
and prejudiced reasoning. As Conner (2004) observes,
people learn best when they have control over their
learning.

For this to be actualized, facilitators must learn to place
new knowledge for students into a context that they
already understand and appreciate. This could be done
in such a way that what is of relevance to their lives is
linked with their personal experience. In this regard, the
programme content of education is elaborated not
according to what the teacher thinks best for his
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students but by taking into account the people-in-
situation. In African traditional societies, no education
was abstract. There was always a reason for the
communication of knowledge: for handling particular
circumstances and solving particular problems. Pupils
were taught hunting because they were going to be
hunters; they were taught fishing because they were
going to fisher men or women; they were taught how to
take care of men and women because they were going
to be married.

There is eagerness in every living person to learn, and
facilitators must nurture this by putting into
consideration and also respecting the individual
differences, self-image and emotional states of their
students. Thus, Russell (1912) and Okafor (1974) think
that education should inculcate among other things,
tolerance and understanding in relation to those who
are different from ourselves. If these are assured, Freire
(1972) opines that students will respond positively
because they find in their facilitator one who they
believe sincerely cares for them personally, and who
values interest and talents. Thus, at the point of
encounter, there are neither utter ignoramuses nor
perfect sages; there are only men who are attempting,
together, to learn more than they now know. The
complementary character of everyone in the community
of inquiry is necessary and, therefore, important.

Conclusion

The foregoing has studied the reality of change which
characterizes being. Within this context, it looked into
the echoes of the colonial government in the
educational system of Africa and called for the need for
change. The model provided for this change is Igwbuike.
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It understands the human being as a special being: a
being with the other and which relates with the divine
(Basden 1983). It sees the training of the young in the
values of the society as a communal responsibility. Its
conception of education is wholistic: it covers the
physical training, moral training, character training,
intellectual training, vocational training, etc.,, of the
individual.

This piece, therefore, argues that to save Africa from
any emergent cataclysm and conflagration, there must
be a conscious policy of education that puts into
consideration the local context of the African people,
and which connects to the African ontology. In this case,
the education syllabus in Africa must be critically
analyzed, and the philosophies behind them looked into
with a judicious discrimination. Traditional educational
system should not be overlooked, but should serve as a
fundamental basis when borrowing from other people.
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CHAPTER THREE

AFRICAN TRADITIONAL FOLKTALES AS AN
INTEGRATED CLASSROOM

Introduction

J. B. Conant, an American philosopher and educationist,
after visiting a number of educational institutions in the
English speaking world says: “I do not believe that
educational practices are an exportable commodity”. By
this, he did not mean that we cannot learn from current
educational practices in countries other than ours. He
rather emphasizes that education is sensitive to time
and place. While some permanent features or attributes
are observable, it is constantly changing, adapting itself
to new demands and circumstances. One of the basic
instruments used in traditional Africa for teaching the
young was folktales. Folktales conveyed meanings
using concrete circumstances. Thus, Brosnan (1976)
observes that the African form of education was never
by definition or the use of abstract terminology.

Apart from the African system of education which is
tied to roles such as farming, hunting, firewood
gathering etc., the African got much more instruction
through tales (Kanu 2015a&b). This was in the main
moral instruction given at night after the evening meal,
on the way to farms or the stream, in the village square
or at moonlight nights. These traditional tales were
preserved orally, and are characteristically anonymous,
timeless and placeless. Those to be instructed sat on
logs within the compound and instruction was given by
an elder or the head of the household. If the head of the
household is not well or is absent, it is normal for the
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next in seniority to take his place. There are times when
the boys sat with their father differently and the
daughters with their mother, while the father told
stories about war, the mother told stories that would
help the girls fulfil their roles as mothers and house
wives. Shorter (1973) asserts that these stories were also
used by Elders when judging cases in village courts.
They tell them in such a way that people are able to pick
up their meanings without any explanation. Thus,
Rattray (1930) and Zani (1972) observe that Africans are
parable and story telling people, and their parables.

The Indigenous Wholistic Theory developed by
Absolom (2010), is employed to underpin this study.
This theory is based on the idea that indigenous peoples
have worldviews and means of relating to the world.
This worldview is rooted within indigenous
epistemologies, cultures and traditions with the
understanding that we are all related- each aspect
relates with the whole: the dynamics of realty are based
on the relationships and  experiences  of
interrelationships and interconnections. It is wholistic in
the sense that it encompasses the spiritual, emotional,
mental and physical elements of being. It forms a
framework to indigenize our thoughts and actions into
active healing processes that simultaneously decolonize
and indigenize. As a theory, it is whole, ecological,
cyclical and relational.

Folktales Telling as an Integrated Classroom

Nwachukwu (2009) defines folktales as stories that
teach moral lessons, often, with animals as characters.
These stories are used to illustrate real life events and
day-to-day experiences within African communities.
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The character and behavior of animals in these stories
help children to understand basic moral principles such
as respect for elders, responsibility for self and others,
and other important relationships within the
community. During storytelling, the child is often
encouraged to generate his/her own answers to various
moral questions posed in the stories. Elders
(grandparents, parents, uncles, aunts, teachers, and
older siblings) generally tell these folktales to children.

Folktale telling in traditional African societies, in the
perspective of Samson-Akpan (1986) can be “likened to
an integrated classroom. Children, teenagers, adults
attend and participate in it” (p. 67). It was guided by the
dialogical method that gives proportionate places to the
teacher (the elder- father or mother etc) and the
students (children, slaves, student, etc).

Types of African Folktales

. Cosmogonic Folktales: they are myths of origin that
explain the remotest origin of people, as well as the
origin of their social, economic and political institutions.
The Supreme Being is the principal actor in these myths.
This is borne out of the fact that most people in the
world (Greeks and Africans) see the world as the effect
of a creating power. An example is the Nri myth.

The Nri hegemony and its influence on Igbo history
cannot be over emphasized. It is in this regard that
Madubuko (1994) maintains that the story of the Igbo
people, no matter how briefly considered, would be
incomplete if one omits the Eri-Nri contribution. Afigbo
(1981) shows Eri clan as originating from the regions of
Anambra River, at Aguleri; from there they fanned
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eastward and established various communities.
According to Uzukwu (1988), Eri is the father of all Nri;
and tradition says that he came from Chukwu. It is
reported that the earth was not firm when he came to
the world. To solve the problem of flood, he employed
blacksmiths from Awka to use their bellows to dry the
flooded land. There was no food as well for the people.
To provide food, he prayed to God and God demanded
that he should sacrifice his first son and daughter to
him. After the sacrifice and burial of his son and
daughter, yam and palm tree began to grow out of the
place where he buried his first son while vegetables and
cocoyam grew out of the place where he buried his
daughter. Since yam germinated from where Eri’s first
son was buried, it is interpreted that yam is the
resurrected son of Eri, and since it was given to man to
sustain life, it is regarded as life itself.

Madu (2004) observes a cosmological drama in the Nri
myth. It reveals the dynamics of the cosmic drama
between god and man; land and crops. Eri, the
civilization hero enjoys a special relationship with
Chukwu, and through Eri’s sacrifice, humanity now
enjoys a special relationship with the land which offers
food for its sustenance. The ritual act performed by Eri
established a covenant between FEri, his descendants
and Chukwu. From the sacrifice of Eri, we come to
discover why yam is very prominent in Igbo sacrifice
and life, a situation which warrants its annual elaborate
festival throughout Igbo land. The growing of yam from
the spot where Eri’s first son was buried accounts for
the respect given to okpara (first son) in Igbo life, he is in
fact considered to be closer to the ancestors.
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a. Etiological Folktales: moving away from natural
phenomenon, they seek to explain the sacred rites and
customary practices of a people. Such as the taboos of a
clan etc. An example is the story of ‘Kiigbo Kiigba and
the helpful spirits’.

There was a man named Kiigbo Kiigba who lived a very
long time ago in a little Yoruba village. Like many of the
villagers, he was a very hardworking farmer, but he
had one major flaw; he was very stubborn. In fact, his
name in Yoruba means one who does not hear nor
accept, since he neither listens to anybody nor considers
anybody’s suggestions.

Like many villages in the ancient Yoruba world, the
village was inhabited by both people and spirits, but to
avoid disputes amongst these two groups a law was
passed to enable spirits to roam the land on certain days
when all people would stay at home.

As you might have guessed, Kiigbo Kiigba would not
obey this law and would insist on going about his
normal business on days elected for spirits. On the first
day that people were asked to stay in their homes while
spirits were out, Kiigbo Kiigba picked his hoe and
cutlass and headed to his farm. On arrival, he began to
till the land in preparation for planting his yams. He
had been working for a while when he heard ethereal
voices booming out from around him saying: Who are
you and what are you doing? He answered, I am Kiigbo
Kiigba and I am tilling my land. Alright, we will help
you, the voices boomed back and suddenly, hundreds
of hoes appeared and started to till the land. In a little
jiffy, the entire farm was tilled and Kiigbo went back
home.
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On the second day that people were asked to stay home
while the spirits were out, Kiigbo Kiigba chose to go to
his farm to begin planting his yams. He had barely
started when the voices boomed out saying: Who are
you and what are you doing? He answered, I am Kiigbo
Kiigba and I am planting my yams. Alright, we will
help you, the answer came and in a jiffy, all the yam
seedlings had been planted in neat heaps. Kiigbo went
back home.

The third time when people were asked to stay home,
Kiigbo Kiigba headed to his farm to harvest his yams.
As he started to dig up the first yam, the now familiar
voices boomed out saying: Who are you and what are
you doing? He answered: I am Kiigbo Kiigba and I am
harvesting my yams. Alright, we will help you, the
voices said and in a jiffy, all the yams in the farm had
been dug up and placed in a big heap.

Kiigbo who just now had the opportunity to look at the
one yam he had dug up realized that it was not yet ripe
for harvest, and in fact, all the yams that had been dug
up were not yet ready for harvest. As a good farmer,
Kiigbo Kiigba would have examined a few yams and
decided whether to give the yams more time to mature
or continue with the harvest. But now, it was too late
and his entire crop of yams had been ruined by these
helpful spirits.

Kiigbo Kiigba cried: Woe to me, as he hit his head with
both hands in sorrow. The spirits asked: Who are you
and what are you doing? He cried: I am Kiigbo Kiigba
and I am hitting my head in sorrow. Alright, we will
help you, the spirits answered and immediately, a
hundred hands appeared and started to beat Kiigbo
Kiigba on his head.
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a. Moral Folktales: These are tales told to instil moral
behaviour. Amali (2014) avers that “Moral tales point to
attitudes and effects of behaviour. They demonstrate
that good behaviour is positively rewarded and bad
behaviour is punished” (p. 92). Paul (1992) adding to
the perspective of Amali, argues that “they teach on
why it is not good to be disobedient, greedy, lazy, etc.”
(p. 13). Achufusi (1986) and Adeyemi (1997) opine that
they are usually presented with a theme, always centred
on the moral lesson to be taught. An example is the
story of ‘the three brothers and the pot of porridge’.

Three brothers were traveling through the dense rain
forest jungle. They had been traveling on foot for almost
a full day and night was falling. They needed a suitable
place to rest for the night, a place where they would be
safe from prowling animals of the night. They were in
luck because before darkness fell, they spotted a little
isolated hut in the distance. When they arrived at the
hut, they met a kindly old woman who invited them in
and offered them a place to spend the night.

The old woman offered them some porridge which she
was cooking in an iron pot over some firewood. The
brothers declined for they were very exhausted and also
did not want to impose on this old woman who living
alone, had cooked enough porridge only for one person.
The old woman gave them some mats and showed
them into a room where they could lay down and have
a good night’s rest. Soon, the entire hut was dark and
everyone in it was asleep.

Sometime in the night, the youngest of the three
brothers woke up and he was very hungry. His older
brothers had declined the offer of some supper and he
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had just gone along, but he was really hungry. So he
went out into the kitchen to see if any of the porridge
remained and indeed, there was enough porridge in
there for one person. It appeared that the old woman
had not eaten any of it, she must have been keeping it
for the next day. It wouldn’t harm anybody if he ate just
a little bit of it, and it would certainly do him a lot of
good. So he ate a little bit. Then a little bit more, and
even more until it was all gone. Realizing his folly, he
decided to cover it up and went out to pick some stones
to put in the pot. He hoped the old woman would not
notice. The three brothers were up early the next
morning to continue on their journey. They bade
farewell to the old woman and thanked her for her
kindness.

The old woman discovered the stones in her pot soon
after the brothers left and immediately set out after
them. Even though she was very old, she could move as
fast, or maybe even faster than any young man since
she was able to catch up with the three young men. She
accused them of stealing her porridge and filling her
pot with stones, at which the eldest brother who spoke
for them sincerely denied. The old woman though was
certain that one of them performed the deed, so she
challenged them to take a test. They went to a nearby
river which had a log laying across it. Each one of them
would walk across the river on the log while singing a
song which the woman taught to them. They would
each sing this song in Yoruba:

Ti m ba je koko arugbo: If I ate the old woman’s cocoyam

Ki okun gbe mi, ki okun la mi: Let the sea take me
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Ki okun gbe mi si erigidi ofun: Let the sea take me to

The first two brothers walked confidently across the
river singing the song. But the youngest brother was so
scared as he walked and sang. His step faltered several
times and he eventually fell into the river.

. Historical Folktales: they speak of heroes and heroines,
who are presented as having gotten their power or
wisdom from the Supreme Being.

. Explanatory Folktales: Questions arise from time to
time as people continue to encounter reality.
Explanatory tales are employed to help people to
understand why reality is the way it is. An example is
the story of “"Why mosquitoes buzz in people's ears’.

If you live in the rain forest climates of West Africa, you
will be very familiar with the buzz of the mosquito in
your ears on hot humid evenings. Even if there’s only
one mosquito and only one person in an area as large as
a football field, the mosquito always seems to find that
person’s ear and buzz in it. If you've slapped yourself in
the face because of a mosquito, you know what I'm
talking about. Here’s the story that explains the
mosquito’s attraction to the ear.

A very long time ago when Ear was a beautiful woman
and ready for marriage, there were several suitors
wooing her. There were big creatures, there were small
creatures. There were fast and sleek creatures and there
were slow ones. But they all professed their love for Ear
and demonstrated their skills and there was such an
impressive array of skills that Ear had a difficult time
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making a decision. Then along came mosquito. I would
like you to be my wife, proposed Mosquito.

Ear was so offended by this affront. Look around you!
she cried. Of all the people and creatures in the whole
world, what makes you think I can entertain such a
thought Ear was distressed. Marry you she continued.
You will be dead before the week is over. You're not
strong, you're weak and I will never marry you!

Ear was exhausted from this tirade and she fell into her
seat, fanning herself vigorously like she was trying to
get any image of Mosquito out of her head. Meanwhile,
Mosquito was really hurt by all that ear said. It was
very embarrassing to be talked to like that in front of all
the other creatures who were whispering to each other
and giggling. Apparently, they all agreed with Ear.
Dead before the week is over, thought Mosquito as he
slunk away.

And from that day forward, whenever Mosquito sees
Ear, he flies up to her and says- Emi re, mi o ti ku, which
in English means- Here I am, I am not dead.

The Educative Value of African Folktales

The educative value of African folktales is wholistic,
multilateral and integrative. Stories are capable of
engaging us on so many levels, and because of its
logical flow, we easily retain it in memory for use as
needed. It has all the stuff we care about; people,
problems, solutions. A story is really just a bunch of
information organized in the form of problems we want
to know the answers to, and resolutions that give us
hope. Odetola and Ademola (1987) aver that stories are
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very effective in imparting knowledge because they
engage our imaginations, our hearts and minds at the
same time.

Thus, Fafunwa (1974) opines that “the aim of traditional
African education is multilateral and the end objective
is to produce an individual who is honest, respectful,
skilled, co-operative and conforms to the social order of
the day” (p. 13). African folktales contain within them
educational orientations that directs the mind of the
listener towards the good and away from the evil. The
significance of folktales in educating the child is
centered on the fact that each time it is told, it arouses
the child mentally- they could forget any other thing,
but hardly do they forget stories told to them. The
importance of these stories is that each time they
remember them, they also remember the lesson or
instruction that goes with the story. Thus, Ezeude (2009)
observes that when students are told a story rather than
read it, they retain more information from the story and
are better able to retell it to someone else.

Conclusion

The foregoing has studied the fundamental place of
Africa traditional folktales in the communication of
knowledge in traditional African societies. It describes
the setting for folktales telling in traditional African
societies as an integrated class room or a community of
inquiry, that which reflects the modern system of
education often referred to as the anagogical method of
education. The idea of an integrated classroom provides
the conducive atmosphere necessary for learning. This
piece further studied the different dimensions or types
of African traditional folktales and their educative
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value. While revealing the educative content value of
these tales, this piece recommends that it should be
employed in our educational systems in Africa to
enhance a better communication between the teacher
and pupil. Even though it might be difficult to have our
education system return back to the pre-colonial era,
there are still ways that the primary elements of
traditional educational pedagogy can be reintroduced
to fit into contemporary culture. For instance, policies
could be made for media houses to introduce folklore
programmes like Tales by Moonlight of NTA,
Broadcasting Corporation of Abia State’s Story Land
and Nti Nara Rie. These are programmes that children
do not like to miss. Such programmes could be a vital
means of educating the young. Even in schools,
traditional stories that would help in the transmission of
the African cultural heritage should be taught or told
the students in class. This would go a long way in
indigenizing education for the transformation of the
African society.
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CHAPTER FOUR

AFRICAN LIFE CIRCLE RITUALS AS A SOCIO-
CULTURAL CONTEXT FOR EDUCATION

Introduction

Bopp et al. (1985), Cajete (1994) and Brendtro et al.
(1998) argue that there exist traditional indigenous
approaches to education employed by traditional
peoples for the communication of knowledge from one
generation to the next. These traditional peoples in the
contention of Cajete (2000), Hampton (1995) and
Buffalohead (1976) have thrived on these indigenous
models of education long before the advent of their
colonial masters, or their encounter with Western
civilization. These traditional forms or models of
education are often characterized by oral tradition,
transmitted through stories, during ceremonies,
apprenticeships, songs, proverbs, folktales, etc.
Stressing its wholistic nature, Armstrong (1987) avers
that the African model of education is a natural process
integrated into every daily life event within the social
unit. Thus, Colorado (1988), Corsiglia and Snively
(1995) and Freeman (1995) observe that indigenous
education addresses all the main areas engaged by
Western education: natural sciences, social studies,
religion and philosophy, history, physical education,
the arts, personal planning, and life-skills. From the
foregoing, it can be said that in the traditional model of
education, learning spread across every dimension of
the human experience: mentally, emotionally,
physically, and spiritually. With the current
development in the area of cultural renaissance, the
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quest for the rebirth of the African cultural heritage, this
work focuses on the analysis of the African life circle
rituals to study how it provides a socio-cultural context
for education.

The Inculturation theory is used to underpin this study.
As a concept, it was first introduced into the academic
community by Cardinal Sin of Manila at the Synod on
Catechesis held in Rome in 1977, with focus on the need
for an inculturation of Catholicism in a variety of forms.
Generally, it emerged as a theory in a bid to make the
Christian religion, couched in Western culture at home
in Africa through dialogue. Shorter (1988), Metuh (1993,
1996a and 1996b) and Walligo (1991 and 1996) maintain
that communication between human cultures can only
take place effectively through dialogue and
participation, through listening and through readiness
to learn. Kurgat (2009) avers that it is only through
interdependence in corporation, and congruence that
conversions can successfully take place. There is an
emerging consensus that culture is a developing process
in which there is and there must be a continuous
dialogue between faith and culture. This is still very
important as Schreiter (1991) observes that much of the
continent of Africa still staggers under the burden of
neo-colonialism and continued economic subordination
to the powerful cultures of Europe, Asia and North
America. This theory is relevant in this study because, it
is dealing with developing an African educational
methodology that would be in tandem with the African
spirit without undermining the universal principles of
education. It's emphasis on dialogue, participation,
through listening and through readiness to learn are
very important principles for the development of an
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African system of education that allows for interaction
between education and culture.

The Nature and Meaning of Life Circle Rituals

Life circle rituals, also called rites of passage or rites of
initiation, according to Gennep (1960) “Are groups of
rituals which celebrate transition from one phase in the
life of an individual or a community to another” (p. 5).
Fairchild (1965) defines it as “the ceremonies which
cluster around the great crisis of life, or periods of
transition from one status to another, notably birth,
puberty, marriage and death” (p. 262). The performance
of a particular rite of passage would mean that the
person involved has passed from one stage to the other,
and since the African universe is a religious one, all rites
of passage have religious undertones. Madu (2011)
argues that rites of passage have the following
characteristics:

. It ensures a change of condition from one religious or
secular group to another.

. Each stage is an outburst of new life due to the
intervention of the divine.

. The divine order is recognized, acknowledged and
actualized in the rites.

. These rites are only the re-enactment of the archetypal
patterns of the gods in in illo tempore.

In every rite of initiation, four stages can be mapped
out:  preparation, separation, transition and
reincorporation. During the preparatory stage, one
learns the basic skills and responsibilities associated
with the new status to which one hopes to move into.
The separation stage marks the separation of the
participants from their usual social setting, to mark a
departure from the past. The transition stage is a stage
dominated by ceremonies that mark the movement or
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transition. The reincorporation stage confirms one’s
new status, with the rights, privileges and
responsibilities. These stages are presented in the

diagram below.

preparation separation

Reincorporation Transition

s

Process of the Rites of Passage

The Dimensions of African Life Circle Rituals

The rites of passage among Africans include:
pregnancy, birth, puberty, marriage and burial rites.

. Pregnancy Rites

Africans understand pregnancy as a period of transition
from conception to childbirth. Pregnancy rite is to
facilitate the birth of the child and to protect the mother
and child from evil powers and malignant persons
through offering a sacrifice; Metuh (1985) maintains that
it is a rite of separation of the child from the world of
the ancestors and incorporation into the world of
human beings. It begins as soon as the woman misses
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her period. Among the Igbo, oracles are consulted as
soon as a woman conceives and sacrifice offered to Ala.
Why are oracles consulted? Ezenweke (2012) holds that
it is generally believed that children have come from the
divine with a message for the community, consultations
with diviners helps the community to know the
message the child has brought and if possible to take
precaution when necessary.

. Birth Rites

Birth rites vary from one culture to another. However,
in most African cultures, there are two stages of it:
purification rites and naming ceremony. The
purification rites according to Metuh (1985) begin after
the woman gives birth, she and the child are secluded
for purification. It is only after purification that she can
begin to move around in the community. It is usually a
ceremony of days, the number of days depends on the
culture. To establish the community ownership of the
child, the umbilical cord connecting the mother and the
child is cut as a sign of the incorporation of the child
into the community. After the purification rite, the
naming ceremony begins, which Qurcoopome (1987)
opines humanizes and socializes the child, making him
a member of the human family.

. Puberty Rites

Puberty rite in both boys and girls is an announcement
that they have reached adulthood. It introduces the
child from the world of dependence to that of
independence, and the rights, privileges and duties of
adulthood. It is a sign that they are ready for marriage
and have reached the biological maturity necessary for
reproduction. The rites for boys and girls differ
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according to their particular roles in society as
husbands and wives. While the women are taught
folktales, dances and songs and roles that are peculiar to
women in the home, the men are taught roles that they
would play as the head of the home. This is a period of
learning for both men and women. At the end of the
rites, the women are beautified and brought to the
village square where they would display their beauty
and dance as well to the admiration of men. Men who
are in search of wives usually find this period very
interesting. The boys are also initiated into secret
societies and masquerade cults. They undergo great
hardships that they may learn through suffering,
especially to prepare them for the challenges that would
come with being a father. After this period, the boys
come to the open and eat with the elders, a sign that
they have arrived. Their seclusion and public
appearance are symbolic: it symbolizes the end of
childhood and the beginning of adulthood, the end of
dependency and the beginning of independence,

. Marriage Rites

In most African traditional societies, marriage is a
business between families and not between individuals.
Real discussions about marriage between families begin
when both families consent. When the man and woman
accept and the family refuses, the marriage would not
hold. To show the hold of the family on the individual
in issues of marriage, there are times when the parents
or the family decide who the child should marry,
sometimes, even before the child is mature enough to
choose a partner for herself or himself, the choices have
been made and introduced to him or her at adulthood.
This is called arranged marriages. In places where this
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does not happen, many African societies go through
middlemen who would come first to declare his
mission. The declaration of this intention is usually
spoken beautifully in proverbs. When accepted, he can
now go back and bring the family of the man. During
this period, the girl will have to show consent,
sometimes by drinking wine with the man from the
same cup. If there is mutual consent, the dowry is paid,
accompanied by the appropriate sacrifice. This is
followed by a feast, during which people eat and drink
and dance. In the evening of the same day, she departs
to her new home.

. Rites for the dead

The rites for the dead can be divided into two: burial
rites and funeral rites. The nature of a burial is
determined by who has died, a child or an adult, and if
an adult, an elder or a chief or a king. If it is an infant or
a young person who has died, the burial is not delayed.
There is usually little or no ceremony accompanying
such burials. This is based on the fact that it is regarded
as a bad death- gjo onwu. If it is a married person that
has died, the in-laws of the person in question are
formally informed. During the rites, the dead is ritually
washed. The purpose of this rite is to strengthen the
diseased as he or she embarks on the journey to the
spirit world. In some cultures, if it is a man, the okpara
(first son) performs the rite, and if the person has no
son, a male from the extended family does that. If a
woman, the ada (first daughter) performs the rite.
Among the Igbo, after washing, a ram is slaughtered
and the blood rubbed on the body of the diseased; the
blood is sacrificed to the deities to accompany the dead
to the spirit world. When the ritual-washing is over, the
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body is taken to the grave for burial. If it is suspected
that the diseased was killed by someone, sometimes a
cutlass could be put in the grave so that he or she can
revenge.

Part of the rites for the dead is the funeral rites. This
usually comes not necessarily immediately after the
burial. It is not a second burial as some falsely refer to it;
it is rather a continuation of the rites for the dead. It is a
rite of incorporation of the diseased into the world of
the ancestors- after the rites, the diseased is welcomed
into the college of ancestors. This rite helps the deceased
to secure his or her rightful place in the world of the
living-dead. This is also marked with a celebration. It is
a kind of thanksgiving. These rites for the dead are
responsibilities that the living owes to the dead.

The Educational Value of Rites of Initiation

Chummar (2008) laments that with the coming of
European missionaries to Africa, without knowing the
relevance of rites of initiation, they condemned them as
devilish and savage. He writes:
Without understanding the real anthropological,
social, and cultural meanings of the customs, zealous
European Missionaries tried to abolish traditional
moral African customs which were protecting
Africans in the ethical matrix. (p. 5).

Rites of passage have great educational value. The
occasion marks the beginning of acquiring knowledge,
which is otherwise not accessible to those who have not
been initiated. It is a period of awakening to so many
things, a period of dawn for the young when the
collective cultural wisdom of a people or group is
transferred to the members of the group. It provides a
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socio-cultural context during which meanings are

communicated for the development of the person in

question. According to Mbiti (1969):
This happens when they withdraw from other
people to live alone in specially prepared huts away
from the villages during which time, they receive
secret instructions before they are allowed to rejoin
their relations at home. This is a symbolic experience
of the process of dying, living in the spirit world and
being reborn. (pp. 158-159).

Corroborating Mbiti, Chummar (2008) writes on the

educational value of the rites of initiation:
Initiation is preceded by a number of social and
sexual ethical instructions, where a young person is
prepared ethically for adulthood and where the
person has to learn from elders of the family how to
live responsibly as an adult and as a partner in
married life, how to behave in matters of sexuality
and procreation, in parenthood, family and
community. This transmission of ethical principles
from one generation to the next in the context of
initiation is now mostly broken, leaving a moral
vacuum. The growing curiosity about sexual
knowledge and its functioning are then satisfied
mainly through the media and peers in immoral

ways. (p. 5).

This is at the base of so many problems that African
youths are experiencing in our time. The absence of
such a forum for learning and establishing a
relationship between socialization and the learning
process has left a vacuum between the construction of
the self and the educative experience. Teaching and
learning within the context of the rites of initiation are
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not abstract and based on definitions, but rather the
students are taught based on roles and responsibilities
that they are expected to carry out daily in concrete
historical circumstances. It is an education for survival.

Conclusion

The foregoing has studied the rites of initiation as an
indigenous model of education; a model that creates a
meeting point between education and culture. It
discovered that Rites of passage, in the African context,
remain an integral dimension of life in traditional
African societies. Thus, Ezenweke (2012) observes that
these rites take a glaring place in the life of Africans, as
it is an issue that forms the African lifestyle. Although,
with the advent of Westernization, Western education
has now taken over the educative roles that these rites
of passage played in traditional African societies, and
have at some times been categorized by Christian
missionaries as devilish and by the colonial masters as
uncivilized. The consequence of the relegation of the
rites of passage to the background is the creation of a
vacuum in the learning process. In the 21st century,
characterized by violence in schools, teen pregnancy,
drug abuse, and other distractions which have been
part of public discussion on how to better educate our
youth, the indigenous model of education provided by
the rites of passage in traditional African societies can
make a contribution towards stability.
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CHAPTER FIVE

AFRICAN TRADITIONAL FOLK SONGS:
DIALOGUE BETWEEN EDUCATION AND
ENTERTAINMENT

Introduction

Education as an activity that goes on in every society
has its aims and methods are determined by the nature
of society in which it operates. In traditional African
societies, where knowledge was orally transmitted from
one generation to another, the methods employed
would certainly be different. It is, therefore, not
surprising that proverbs, stories, songs, myths, symbols,
etc., were employed for the accumulation, preservation,
organization and transmission of knowledge and
experience from one generation to another. Through the
use of these vessels and methods of knowledge, the
natured and nurtured elements of individuals were
developed to make them fit into society. In this way,
people were socialized and made full-fledged members
of the traditional society. They were employed, under
the guidance and control of selected social agencies-
parents, sacred specialists, kings, elders, etc., to
intentionally foster among its members its norms,
values, purposes and organizations. This is meant to
guide the members of society in the right and proper
direction so as to enable them to achieve their goals,
needs and aspirations.

This research focuses on African folk songs. And by

African folk songs, the definition of the International
Folk Music Council (cited in Scholes 1970) is adopted:
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... the music that has been submitted to the process
of oral transmission. It is the product of evolution
and it is dependent on the circumstances of
continuity, variation and selection... It can also be
applied to music that is originated with an
individual composer and has subsequently been
absorbed into the unwritten, living tradition of a
community. (p. 366).
In relation to culture and history, the folk songs are
closely related to the culture and history. It serves as a
storehouse for culture and history and also a medium
for transmitting that culture and history. With this
understanding, questions concerning the educative
value of songs begin to emerge, and this piece
investigates its educative value.

Types of African Songs

The major characteristic of African folk songs is that
they have functions. Thus, Nnamani (2014) associates
African songs with activities such as work, games,
dances, wars, religious ceremonies, etc. No one in Africa
sings without a purpose. It is, therefore, not surprising
that the different types of African songs differ with the
differing of the activity or event that it accompanies.
These include:

. Entertainment songs

These songs are sung to entertain people who have
come together for a celebration. They are usually praise
songs to give accolade to the brave, like warriors,
hunters, chiefs, kings, etc.

60



2. War songs
These are sung before going into war to boost the
morale of the warriors. These songs are so powerful that
they can turn a weakling into a warrior; they can drive
the mind into doing things that until hitherto it could
not conceive of doing. This can also be sung before a
wrestler goes into the open floor for a contest with his
opponent. He is called all kinds of great names to boost
his morale.

3. Funeral songs
These songs are sung to pour out grief, pain and sorrow
over the death of a loved one. It also tells the great work
that the dead has done and how the person in question
would be missed by society. It gives hope to the living
that the dead still lives.

4. Manual labour songs

Just as war songs boost the morale of warriors, manual
labour songs has a way of boosting the moral of
workers- especially farmers or weavers, etc.,, to work
harder. They energizes the worker and make the
tedious interesting. Women sing these songs while
sweeping, pounding, grinding, cooking, farming and
during other domestic duties. Men sing them during
hunting, fishing, farming, palm wine taping, etc. During
the slave trade, African slaves used songs to boost the
overall happiness of the people they worked with.
During times of difficult labour, they would break out
into songs to pass the time and to lift the spirits of
distraught workers.
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5. Religious songs

These are sacred songs with extraordinary powers sung
during religious festivals or worship at shrines in
supplication and for spiritual upliftment. It is in this
regard that Nzewi (1989) opines that worship finds its
most respectful and satisfying mode of address in
songs. Agu (1990) observes that they are sung in praise
of the deity before whose shrine worshippers have
come to welcome his or her presence to grant their
requests. These songs are sung to glorify the deity and
prepare the ground for the manifestation of its power.
During singing, drums are used, dancing and clapping
are allowed. Most times, in shrines where you have
mediums, such songs throw worshippers into ecstasy-
they become possessed and fall to the ground revealing
things that are hidden. Thus, Quarcoopome (1987) avers
that:
Singing generates the avenue for expressing certain
sentiments or truths, and in the context of rituals
they demonstrate the faith of the worshipper from
the heart- faith in God, belief in and about divinities,
assurance and hope about the present and with
reference to the hereafter. (p. 37).

6. Victory songs
These are songs sung for warriors when they have
returned from war. It is a welcome song, usually sung
when they have won the victory over the enemies of the
village. No one sings these songs when warriors have
failed in a battle. This can also be sung after a wrestler
has won his opponent in a wrestling contest.
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7. Consolation Songs
These are songs sung to console a person that
misfortune has befallen. It is geared towards giving the
person hope; making him or her to understand that all
is not lost and that if there is life new opportunities
would avail themselves.

From the foregoing, it is observable that African songs
permeate every facet of African life, such that it is
difficult to witness a social gathering that is devoid of
songs and dances. Okafor and Emeka (1995) write that:
“Music is unquestionably, the most widely practiced of
the traditional arts in Nigeria. At anytime of the night
or day, somewhere in the land, some music is being
made” (p. 105).

Igbo Traditional Musical Instruments
The instruments employed during singing include giant
slit wooden drums, flute, metal gong, xylophone, etc.

L Flute
Source: 1gbo Traditional Music and Musical Instruments
(2015)
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The OJA (Flute) is a piece of wood designed with a
cavity inside, the top has a wide opening to fit the shape
of the human lower lip, a small hole on the bottom and
two smaller holes closer to the top on exact opposite
side. The artist blows the musical sounds through the
wide opening, while placing the thumb and the ring
fingers simultaneously on the two smallest holes to
control the rhythm. The bottom hole which is left alone
at all times controls the musical rhythm out flow. It
accompanies dances and songs, or played as solo.

Source: Igbo Traditional Music and Musical Instruments
(2015)

The UDU (Pottery-drum) is a sphere shape made of
clay, with a hollow inside and a small round open
mouth. The primary function of Udu is to produce
musical bass. The artist accomplishes this by taping the
open mouth with a round and flat object.
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Rattle
Source: Igbo Traditional Music and Musical Instruments
(2015)

The Ichaka is made of gourd or calabash loosely covered
with beads. When tapped or shaken it produces a
rattling sound to compliment other instruments.

— Talking
Drum/Cylinder Drum
Source: Igbo Traditional Music and Musical Instruments

(2015)

The IGBA (Cylinder-drum) is a piece of hollow wood
covered at one end with animal hide held down tight
with fasteners. The artist carries it over his shoulder
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with the help of a shoulder strap. The artist produces
the sound by beating on the animal hide with his
fingers or combination of one set of fingers and a special
stick.

Slit Drum
Source: Igbo Traditional Music and Musical Instruments
(2015)

The EKWE (Slit-drum) is a tree trunk, hollowed
throughout its length from two rectangular cavities at
its ends and a horizontal slit that connects the cavities.
The size of the slit-drum depends on its use and
significance. Its significance includes use as musical
instrument at coronation, cultural events and rituals.
The different sounds of the drum summon the citizens
at the monarch's palaces, or town squares.
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Gong
Source: Igbo Traditional Music and Musical Instruments
(2015)

The OGENE (Gong) is the most important metal
instrument among the Igbo people. They were made
originally in bronze but, in modern time, are mainly
made of common metal as a bulging surface in elliptical
shaped rim, and tapering like a frustum to its handle. It
is hit about its rim by a stick to produce different tunes.

7 i Thumb Piano
Source: Igbo Traditional Music and Musical Instruments
(2015)

The ubo-aka is a "thumb piano" of the Igbo people of
southeastern Nigeria. This instrument features a wood-
burnt hardwood soundboard (with cut-out handholds)
mounted on an incised, woodburnt gourd resonator.
Instead of the traditional metal cuffs around each key, a
metal chain is stretched across the key.
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The Educative Value of African Songs

The strong connection between African songs and
education in traditional African societies is based on the
fact observed by Onwuekwe (2005 & 2006) that African
songs involve the language, customs and values of
traditional African societies. Okafor (1998 & 2005) and
Nwamara (2015) further observe that African songs are
integrated with every facet of traditional life- from birth
to death and convey African history and culture. If that
be the case, African songs are very significant
instruments for the transmission of history and
knowledge. Because of their educative value, they are
usually short and repetitive to enhance remembrance.
The brevity and repetitive nature of such songs is
necessary that the message may not be lost. Although
African songs entertain, they are also media for the
transmission of cultural values and knowledge. It was
such an important means of communication that during
the slave trade, slaves used songs to communicate
hidden advice and coded maps with full details on how
to escape to Canada, which was then a non-slave state.

African songs carry within its bosom, elements of
culture, aesthetics, linguistics and practicality; it is
wholistic in character. Through the tonal inflection of
words, children learn how to differentiate the
pronunciation of words that may have the same
spellings but different meanings. When African songs
are sung, idioms and proverbs are taught. Noble ideas
are also communicated to the listeners as a way of
boosting their commitment towards the good. During
such songs, social vices are discouraged and virtue
promoted. These songs warn, praise and entertain the
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listeners. During public functions, sometimes, the songs
are sung by masquerades, with the intention of backing
that which is taught- cultural values, customs and
moral codes with the authority of the ancestors.

Conclusion

The foregoing has studied the fundamental place that
African songs occupy in traditional African societies. It
has further studied the dimensions of African songs,
which reveals that it is an almost indispensable variable
in virtually every dimensions of the African traditional
life. In our time of cultural renaissance, an attempt to
reaffirm the African cultural heritage, African
traditional songs are a very huge dimension of the
African traditional educational system. It is a method of
education that speaks to the African spirit. It
recommends that such traditional songs, this time
around, inculturated to attend to the spirit of the time
should be reintroduced into our educational systems to
boost academic performance among the young. This is
very crucial as African traditional songs, beautifully
synthesizes the elements of entertainment and learning.

However, with the advent of Western education, little
or no time has been given to African songs as a means
of transmitting knowledge. Thus, Mbiti (1969) rightly
observes that “As with proverbs, the collection and
study of religious songs is very scanty, and yet this is
another rich area where one expects to find repositories
of traditional beliefs, ideas, wisdom and feelings” (p.
87). There is the need to revive African traditional songs
through documentation and recording. There might
also be the need to introduce some modern elements
where necessary to make it fit into the contemporary
times. There is also the need to establish folk music
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centres and associations; it should be encouraged and
incorporated into school curriculum; there should be an
official governmental recognition and sponsorship of
African folk music. This would help in the preservation
of Africa culture and the transmission of the rich
historical heritage embodied in them.
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