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The idea of this book has been with me for some while mostly as thoughts of engaging 

philosophy and politics in a more humble but effective way. I have noticed that in the 

historical years of academic publishing, there is a thin line of divide between the liberal-

art disciplines; all being freely applicable to whichever situation that concerns humanity 

and its worldviews, the only difference being the angle of analytical engagement.  
 

My past persistence onto book projects has failed to comprehend the efficacy in this 

timing; simply due to ever changing atmosphere and urge for deeper creativity. I keep 

focusing on sagacical issues, looking back into our traditions and reminding those to 

whom I write that even creativity is influenced politically; nothing flows freely and 
notions originate through examples from whence we widely perceive them as ideas. 

Only when those whom we hold deeper trust are able to produce, is when we rightfully 

nourish our consumption. 

 

In this time of exploitation, when creatives pirate their own products amidst steady 
clustered structures that could, if properly managed, alleviate many out of poverty; 

everyone tends to prefer going solo, alone into the production process, trying to imitate 

the successes of Jack not knowing that his trade was full of false starts. There is need for 

eventual collaboration, a necessity in hopeful integration of the divergent components of 

our creative or cultural industries. Simply put; it is a keen and scientific analysis into the 
socio-economic concerns of the intangible productions that exist within different 

communities. Only when these concepts and concerns become a backbone to a function; 

only when some eloquence in representation is visible; only when a vision of progress is 

defined, is when Africa and its component statehood can fully be able to define peace. 

 
I have chosen Peace Art as the title of this book owing to my passion for Culture-

Conflict studies. Yet during my graduate studies at the United States International 

University, I never fully explored the African problem; the academic atmosphere was 

too clustered, limiting a comprehensive and sincere inquiry into the ground problems 

that are of essence in talking peace or conflict about Africa. I say a clustered 
environment due to the in-cohesive relation; the capitalistic behaviour of the students as 

encouraged by the administration which was biased even in selecting of learners, where 

merit was not a guarantee for admission, rather, it was the whims of those at the helm, 

whether as faculty or otherwise.  Hitherto, nothing was real even in this learning being 

experientially planned but executed in an opposite structure, the kind of knowing that 
promotes doctrinal principles where reflection and critical thought is never a core. To 

question is seen as an act of rebellion. Surprisingly enough, the University itself is 

outstanding for its relation with the top notch of the society. All senior government 

officials would send their children to this privileged institution in preference of not 

letting them out of the country. Though preventing a brain-drain or capital flight, they 
were highly categorizing education. However, on the contrary, my getting into this 

academia was through merit, but in this process of gathering, my expectation of quality 

was not quenched. Perhaps it was the transition from a state-owned university to a 

private institution where things were a bit soft. All in all, my undergraduate studies 

seemed more intense; it was like learning concepts and theories already acquainted with 
but twisted in a method that was oriented for beginners on the same. 
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In attempt to escape this lazy feeling, I ended up writing for publication, first as a self-

published author, and later as a contracted writer for a newsletter then eventually, a 

publisher of my own magazine about human rights, the Balozi Journal.  

 

I had been practicing professional philosophy for over six years, facilitating UNESCO 
forums amongst other genres. The catholic theologians had their different version as to 

what philosophy really is, and its toolful use to the society; mostly so, I hated their 

modalities of indoctrination and induction. At this time, my inclinations were towards 

secular humanism; I was not oriented towards any doctrinal of religion but I had much 

taste for Christianity. To my thoughts, philosophy should be understood as an avenue for 
critical thinking and not a moral bench for instilling empathy and lack of imagination 

beyond what has been put in ink or categorized as black and white. 

 

How could we understand potent concepts such as God, Evil, Peace or even Religion 

when we were not allowed to feel the opposite? In this deluded past, such a quest 
resulted to attempting atheism, colluding with the schism of Charles Darwin. The book 

that was to result from such inclinations was a secular strife, with philosophical debates 

but of relevance to politics. I tried to express dissatisfaction with the role of religion in 

Africa, the illusions of a secular state and the contest for republican practice. Not being 

surprised by the market response to this product, it was not to be appreciated and it 
branded me an enemy of the Christian religion other than a minister. Discussing religion 

in Africa was an abomination, and I had done it; contesting God was blasphemy, and I 

had done this. What element of the society would benefit from my future? Who would 

want to identify with this public disgrace? Who would understand my initial imagination 

that a call into secularism was a peak into democracy… the book sold better in Britain 
than in Kenya, our African community abroad appreciated it better than the locals to 

whom it was intended. I guess the Unitarian community had a greater need for its truth 

than the confused superstitious crowd who wanted a chapter and topical review.  

 

It is therefore difficult to sell a book on philosophy as not so many would be able to 
analyse the analogues and paradigms involved. One would not expect to freely sell a 

book on creative thinking as this will be seen as a deluded process of innovation. Not 

unless you are selling this idea to a multinational corporation or organizations who enjoy 

governmental impunity, only then can your thoughts be put into use as you remain 

exploited in non-benefit of the products you help put in space. This is the very reason 
that advocacy for patents and human rights need to be expounded into the illiterate 

arena. Creativity is equally a human rights issue. 

 

Looking into the myriad of issue areas that use art as a method to realize their various 

objectives, and to a better extent, create a transitional strategy that is visual and 
intentional, translating conflict into art is one of the products. The historical composition 

of the continent makes it understandable to be resourcefully rich and strategically poor. 

The hegemonic manipulation of divide and rule is quickly eroding our cultural 

ambitions. We are becoming deluded through unfocused peace, sustainable conflict and 

unmanageable ecosystems. Despite literature on Ujamaa-Socialism, Egalitarianism and 
Pan-Africanism, the continent still stands anarchic. The proper ingredient for peace 

remains cultural recognition, a language of art and an expression of the traditional; only 
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then can Africa return to its steady roots while enjoying its significant purpose in 

contemporary time. My purpose of writing this book is to describe the complex “ Peace 

Art” as it occurs in Africa and specifically Kenya. My understanding of Peace Art is not 

universally accepted. Some researchers prefer less expressive, more cognitive behaviour 

models to describe this concept. They focus on conflict and chaotic relation of art - a 
look into the opposite. 

 

This book is more of a proposal into collective action, into resourceful organization of 

art. Hitherto, the approach into this writing is purely creative but informing, merging 

existing examples with experience into a digestible piece that will promote the reader 
into even seeking coaching services from our company. 

 

The book “Creativity in Kenya” steered reactions from scholars who at many a time 

demanded for a forum with me, being in confident dispute of the ideas I expressed or 

having a feel that they were well presented by some iconic person in their system of 
monopoly within the arts. I would have termed them consulting investigators, tabula-

rassa agents with no planned course of action, or even age driven egoistic enthusiasts 

who tend to believe that the young must always be restless and not relaxed. The ideas in 

that publication must have given them hyperactive thoughts, if not driving them into 

sincere actions. It is not a matter of age but professionalism, and with it, we express 
what we have. It is all a market impression where we consume or we reject whatsoever 

dependable on our own interests and nourishment. This book would not have been 

possible without a refocused mind as experienced in duration of my employ to Aga 

Khan University  Faculty of Arts, am therefore grateful to Ms. Yvonne Owuor for her 

guidance and motivation into the exploratory involvement she immersed me, in promise 
that my steps would transform me into unshaken consultant for creative economics; that 

is what has been my calling. I would also like to highlight the invitation by Mrs. Mshai 

Mwangola to join the Arterial Network Kenya, a forum where my thoughts on policy, 

culture and development were put in good use, a forum where I managed to ventilate 

clarifications of the ethical sentiments and morality, focusing on our Kenyan culture as 
we embrace it. This network to which I have led as chair and from its platform founded 

the Creative Arts Society of Kenya as a private non-profit organisation.  

 

As does any author, I have my misgivings and anxieties about what I have written. They 

loom larger in this book than in previous ones. I feel as if I am venturing into arenas 
that, while rooted in my experience, have pushed me to listen to the philosophical and 

artistic voices within me. No book, and certainly  not this book, can attend to the full 

range of hopes and wishes of a diverse reading community, though those are legitimate 

and important. While this book cuts new territory, I recognize it does so with certain 

shortcomings. At a later stage I am sure there will be time to reflect, learn from 
responses, and address the gaps that are necessarily a part of a first round of new 

thinking. 

 

I would wish to thank Rukia Weisheit Abubakar for the moral support and constructive 

input she has given me in the process of developing this book, sponsoring most of my 
expeditions through the Abubakar Weisheit Foundation.; friendships are made in heaven 

yet reality is always negotiable. 
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Chapter One 

On Creativity and Nurturing 



There is around every one of us adults a web of convention and prejudice of our own 

making. Not only do we reflect the social formalities of our environment, and therefore 

lose the distinguishing spontaneities of childhood, but each of us builds up his own little 

world of seclusion and formality with himself. We are subject, as Bacon said, not only 

to "idols of the forum," but also to "idols of the den." The child, on the contrary, has not 
learned his own importance, his pedigree, his beauty, his social place, his religion; he 

has not observed himself through all these and countless other lenses of time, place, and 

circumstance. He has not yet turned himself into an idol nor the world into a temple; and 

we can study him apart from the complex accretions which are the later deposits of his 

self-consciousness. 
 

Roger W. Sperry discovered the two hemispheres of the brain in the 1960s: the left brain 

responsible for convergent thinking (a single, correct solution to a problem) and the 

right brain for divergent thinking (multiple solutions, all of which could be correct and 

appropriate). It follows, however, from the principle of growth itself that the order of 
development of the main mental functions is constant, and normally free from great 

variations; consequently, the most fruitful observations of children are those which show 

that such an act was present before another. The complexity becomes finally so 

remarkable that there seems to be no before or after at all in mental things; but if the 

child's growth shows a stage in which any process is clearly absent, we have at once 
elevated beyond the laws of growth, in example: if a single case is conclusively 

established of a child's drawing an inference before it begins to use words or significant 

vocal sounds, the one case is as good as a thousand to show that thought may develop in 

some degree independently of spoken language, and so is the creative abilities. 

 
Nurturing and sustaining creativity is gaining public attention as economies shift their 

emphasis from productive industrial workers to creative knowledge workers. UNESCO 

has found that the instinctive capacity for creativity and imagination found in young 

people has often been suppressed if not denied in their education. The encouragement of 

creativity from an early age is one of the best guarantees of growth in a healthy 
environment of self-esteem and mutual respect; the critical ingredient for building a 

culture of peace1. Blockage of creativity threatens civilization and this result’s to 

intellectual conflict in a stalled growth.  It is therefore very essential to cultivating 

freedom of thought from a very tender age. Enabling the children and the young to 

invent their own ideas of peace warrants sensual involvement of the creative dialect, to 
the extent that the child could experiment on his own understanding towards his own 

actions as much as his place within the environment.  

 

James Baldwin2, in his book, the “Story of the Mind” argues that in endeavouring to 

bring such questions as the degree of memory, recognition, association, et cetera, present 
in an infant to a practical test; thus considerable embarrassment has always been 

experienced in understanding the child's vocal and other responses. Of course, the only 

                                                                 
1 www.unesco.org 
2 James Mark Baldwin (1861-1934) was an American philosopher and psychologist who was educated at 

Princeton under the supervision of Scottish philosopher James McCosh. He made important contributions to early 

psychology, psychiatry, and to the theory of evo lution. 
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way a child's mind can be studied is through his or her expressions, facial, lingual, vocal, 

muscular; and the first question - i.e., what did the infant do? Must be followed by a 

second - i.e., what did his doing that mean?  

 

The actual development of the child, as observations from many sources indicate it, may 
be sketched very briefly in its main outlines. It is probable that the earliest consciousness 

is simply a mass of touch and muscular sensations experienced in part before birth. 

Shortly after birth the child begins to connect his impressions with one another and to 

show memory. But both memory and association are very weak, and depend upon 

intense stimulations, such as bright lights, loud noises, etc. The things which most affect 
him at these early stages are those which bring him into conditions of sharp physical 

pain or give him acute pleasure. Yet it is a remarkable fact that at birth the pain reflex is 

wanting. His whole life up to about the fourth month turns upon his organic and 

vegetative needs. At three months the young child will forget his mother or nurse after a 

very few days. Attention begins to arise about the end of the first quarter year, appearing 
first in response to bright lights and loud sounds, and being for a considerable time 

purely reflexive, drawn here and there by the successive impressions which the 

environment makes. This is the pattern of his discovery into creativity as he guides his 

action into corrected dilemma. 

 
It is evident, on the surface, that the further away we get in the child's life from simple 

inherited or reflex responses, the more complicated do the processes become, and the 

greater becomes the difficulty of analysing them, and arriving at a true picture of the real 

mental condition which lies back of them, especially with feelings derived from 

observation. Empathy is this ability to understand and enter the feelings, thoughts and 
motives of another. It does not imply acceptance or agreement or loosing oneself to 

become another, but rather identifying and understanding ones reasons and reactions. 

This process of developing empathy involves (a) emotional literacy, defined as the 

ability to identify and express one’s own emotions; (b) emotional intelligence, defined 

as the ability to correctly and comprehensively read other persons emotions. It is this 
empathy that fosters both creativity and critical thinking; the best way to nurture it is 

within this humble process of growth in a child, reading the facial expressions and 

understanding the end actions from his own internal reflexes. 

 

The power of arts into promoting peace lies in their emotive; the arts can help people 
feel the pathos and waste of war thereby instilling a desire or commitment to end war 

and work for peace. 

 

Historically, art has been dominated by society’s rulers, whose patronage supported 

artistic creations to glorify war. We are familiar with heroic battle scenes with kings on 
horse backs and patriotic images of noble soldiers. One of the first artiste’s to break 

away of that tradition was Jacques Callot, in his “Miseries of War” depicting the horrors 

of the thirty year of war in Europe before the Westphalia treaty. Thus, the First World 

War generated a plethora of anti-war reactions in the visual arts as well as other liberal 

arts such as literature and poetry. Artists, writers and poets conscripted into the war 
powerfully and graphically captured the senseless slaughter which took the lives of 

millions. 
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Notably, artists in the Dada movement3 used collage and photomontage to express chaos 

of the time. According Marcel Janco4, they had lost confidence in their culture. 

Everything had to be demolished. They  would begin again from nothing; and this 

prompted the dada movement propagation into the inter-war years, spreading to other 

cities including New York, Berlin and finally Paris where it died in 1924 thereby giving 
birth to surrealism. 

 

Apparently, the most well know symbol of peace5 is the dove from the biblical story of 

the Noah’s Ark. This dove, with an olive branch symbolizes a new life after destruction; 

likewise, the rainbow symbolizes a new beginning (rebuilding society after conflict is 
more than the rebuilding of the infrastructure). Hitherto, establishing peace is a complex 

and lengthy process requiring the build-up of a climate for tolerance and respect of truth. 

It encompasses a wide range of political, developmental, humanitarian and human rights 

programs and mechanisms. They include the reintegration of soldiers and refugees, 

demining and removal of other war debris, emergency relief, the repair of roads and 
infrastructure and economic and social rehabilitation. Thus; peace, development and 

democracy form an interactive triangle. They are mutually reinforcing. Without 

democracy, fair distribution of economic progress is unlikely, without sustainable 

development the disparities become marked and can be a cause for unrest and without 

peace, developmental gains are quickly destroyed. This is where Art comes into play. 
 

Anti-war imagery shows the destruction, horror and trauma of war. In peace studies, we 

talk about negative peace as that which is defined by the absence of war and positive 

peace as all conditions that contribute to a sustainable peace. Peace Art is simply the 

imagery and symbols of peace in a positive sense. It is generally agreed that the central 
task of peace-building is to create positive peace, "a stable social equilibrium in which 

the surfacing of new disputes does not escalate into violence and war."  

 

Sustainable peace is characterized by this absence of physical and structural violence, 

the elimination of discrimination, and self-sustainability Moving towards this sort of 
environment goes beyond problem solving or conflict management. Peace-building 

initiatives try to fix the core problems that underlie the conflict and change the patterns 

                                                                 
3 Dada or Dadaism is a cultural movement that began in Zurich, Switzerland during the World War I and peaked 

from 1916 to 1922. The movement primarily involved visual arts, literature – poetry, art manifestoes, art theory – 
theater, and graphic design. It concentrated its anti-war politics through a rejection of the prevailing standards in 

art through anti – art cultural works. Its purpose was to ridicule what its participants considered to be meaningless 

of modern world. many Dadaists believed that  „reason and logic‟ of the bourgeois capitalist society had led 

people into war. They expressed their rejection of that ideology in artistic expression that appeared to reject logic 
and embrace chaos and irrationality. Dada was simply anti – art, it represented the complete opposite. Where art 

was concerned with traditional aesthetics, dada ignored aesthetics. If art was to appeal to sensibilities, Dada was 

intended to offend. They thus hoped to destroy the traditional capitalistic culture and aesthetics.  
4 Member of Dada Movement 
5 The internationally recognized symbol for peace was originally designed for the British Nuclear Disarmerment 

Movement, on 21 February 1958 by Gerald Holtom. In Japan, the crane is a traditional peace symbol among other 

things. Paper cranes are often folded, especially around the time of New Year, a thousand origami cranes is a 

symbol of good luck and was popularized as a peace symbol by the story of Sadako Sasaki – the legend promises 
that anyone who folds a thousand origami cranes will be granted a wish by a crane, such as a long life or recovery 

from illness or injury. The crane in Japan is one of the mystical or holy creatures (others include dragon and the 

tortoise) and is said to live for a thousand years. 
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of interaction of the involved parties. They aim to move a given population from a 

condition of extreme vulnerability and dependency to one of self-sufficiency and 

wellbeing. Today, there is more anti-violence-art than peace-art, perhaps because peace 

art is illusive in definition. Peace art is art that is sensitive and responsive to the human 

condition, and born of a deep and abiding commitment to mankind and the planet we 
share6. If it is any African country that could best initiate the Peace Art movement, it 

must have been Egypt, with all those decades of design and creativity; with all that 

historical summary of leadership and antique worship. Mathematics must have been 

within its invention, which intrigues logic and philosophy. Thus, could it be that only  

Africans of Egyptian origins were critical thinkers? That only art from Egypt had a 
continental impact? 

 

Many people regret the fact that besides Egypt, the rest of Africa has not invented an 

alphabetic system. They overlook the fact that Africans have been using both visual and 

oral picture words for a considerable time to express, transmit and store their thoughts, 
emotions and attitudes in a symbolic way. However, sound understanding of African 

patterns of thought and feelings requires an appreciation of the nature and function of 

symbolism as a medium of communication in African culture. 

 

On a global front, it is quite easy to assume that all human beings desire peace, however, 
the individual meanings of peace and how it can be attained and maintained remain 

illusory. That is why issue specific understandings of this universal aspect of life need to 

be generated from not only a cultural perspective but in a play that promotes global 

interdependence.  

 
The practical aspect of African Traditional Religion is not only worship but also human 

conduct. Belief in God and other spiritual beings implies a certain type of conduct, 

which respects the order established by God and watched over by the divinities and 

ancestors; at the centre of African traditional morality is human life7. They were 

supposed to live harmoniously within their communities as a moral obligation ordained 
by God for the promotion of human life. Thus, religion provided the basic infrastructure 

on which this life-centred, community-oriented morality is based. Johns Mbiti’s8 famous 

phrase “I am because we are; and since we are, therefore I am,” captures this ethical 

principle. That in order to aid man in ethical living, God has put in him the oracle of the 

heart – his personal conscience of the law of God – to guide him into his existence. Thus 
a person is at peace when he obeys his conscience. 

 

In the traditional African societies, nothing is attributed to chance, thus they talk of 

unknown invisible causes, though the orderly argument of things is attributed to God: 

day and night, the seasons, the rhythms of life, the varieties and chains of dependence 
and so on. God is the ultimate source of harmony in creation. Humans for their part have 

a vocation to respect this universal cosmic order and any deviation is believed to be 

                                                                 
6 This is adopted from William Kellys definition of Humanism 
7 Africans have a sacred reverence to life for it is believed to be God‟s greatest gift to humans.  
8 John S. Mbiti, African Religions and Philosophy, Heinemann, London, p.p. 105  
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fatal. It is therefore immoral to upset this equilibrium, to breach the harmony, either in 

human society or in the larger universe.  

 

Peace was therefore a practical concept, conceived not in relation to conflict or war but 

in relation to order, harmony and equilibrium. It is a religious value such that its 
existence is divinely established and the obligation to maintain it is practically religious. 

 

One of the great differences between the use of signs and symbols is the degree of 

qualitative information that is conveyed through them. While signs provide simple 

information, symbols are used to communicate complex knowledge, abstract truths and 
ideas about life and its meaning. The simplest example of a sign might be the use of a 

personal name in introducing someone. For example, if Raila Odinga were present and 

introduced, everyone present would stand up. In this case, the name is used as a sign and 

so calls forth an appropriate action. But if the name, Odinga, was used in a discourse it 

would make us think of what the person bearing the name represents in consciousness. 
The name in this case is a symbol; it will not call forth appropriate action to their 

objects, but make us think of objects in certain ways. A symbol is therefore a vehicle for 

the conception of an object, enabling us to conceive or form a view of an object, it calls 

forth mental images. What could be the symbols of peace without art? 

 
The meaning of a symbol, like that of a sign, is determined by the subject using it, so 

sheep can be a symbol of humility in one culture and a symbol of stupidity in another. 

The serpent can be a symbol of evil in one culture but a symbol of life and continuity in 

another. The indigenous cultures of Africa are replete with symbols and symbolic 

expressions. Exemplifying with the indigenous Ghanaian culture, symbols are used in 
different life situations and on the basis of the types of context in which they are used; 

they may be classified into four major groups with unavoidable overlapping. The four 

groupings are stool symbols9, religious symbols, ritual symbols and oral literary 

symbols10. All connected with the prejudice of power and intellectual monopoly where 

we have capitalistic underpinnings. 
 

Today, there is nostalgia for the good old days in Africa when things worked, a 

romanticism of traditional African societies. The realist and liberal traditions in 

international relations theory and practice largely  inform the idea of negative peace or 

the absence of violence. This notion brings together conflicting ideas of peace that 
developed from different sources and over different historical contexts in the west. The 

military view of peace considers war necessary and legitimate when used to protect or 

expand the interests of the state. The indigenous knowledge systems have something to 

contribute to efforts of crafting new paradigms and approaches to peace in Africa, in 

other words, they form the basis of art for peace. The Ubuntu principles, flexible gender 
systems and African fractural illustrate ways in which to conceptualize peace and war in 

Africa. They offer language with which to articulate these realities of conflict in ways 

that make visible what has remained hidden in decades of conflict analysis and peace 

                                                                 
9 The stool as a symbol of the individuals‟ soul has become a highly valued personal property.  
10 These include myths, fables, maxims and proverbs as used in the traditional society to express belief, values 

and feelings. 
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process in contemporary Africa. They offer the resources, vocabulary, signs and 

symbols familiar to the ordinary person that can be creatively employed to envision the 

kind of societies that Africans would like to live in. 

 

Apart from signs and symbols, we have traditions and pride. Language - fundamental for 
conceptualizing possibilities for new and empowering ways of being - is also a powerful 

tool for constraining possibilities and impoverishing people. One of strengths of 

languages is its ability to change as historical circumstances change. Africa’s traumatic 

colonial and turbulent postcolonial periods have left indelible marks on language and 

indigenous ideas of the social11. 
 

On the contrary, to initiate and accelerate technological development today, policy 

makers typically focus on science and technology education and overlook the arts. 

Where everything must be done in clear cut precision, to the extent that living becomes a 

product of science yet politics must also embrace the evidential. This is not bad, but 
collective action enhances convergent thinking on many diverse ideas.  

 

Changes in approaches to peace-building entail close cooperation between 

policymakers, international organisations and civil-society initiatives. Relating arts to 

peace-building agendas necessitates bridging the gap between reality on the ground and 
policy-making. We need to be ambitious, yet realistic and humble. Art and culture are 

part of a range of solutions. At the same time, in doing so, it is important to understand 

that art can be a unifying factor as well as a dividing one. History and cultural linkages 

can be used to incite violence. The farther history is from the past, the less authentic it 

can get. Agendas need to go beyond nice stories and see how approaches can be 
translated into something replicable and scalable and eventually incorporated into 

mainstream policy by being connected to the global agenda. Organizations have a 

tendency to have clusterized agendas. 

 

Porter12 has argued that creativity thrives within teams and collaborative circles; that 
creative individuals feed off energy of others, thus laying foundations for industrial 

clusters. It is from this that discussions of peace-building and peace art originate. This 

intellectual component must not be ignored but put into generative consideration for 

understanding that peace is a process; in understanding the dynamics we engage t he 

traditional thought development, the process of child growth, the elements of creativity, 
religion and the nut of creativity  to bolt all this as working for peace. The dynamic 

necessity of conflict will structure peace implications and art serves as a reminder to 

deter such events from ever occurring. Art is not to glorify destruction of one 

community by the other, but could serve as historical documentation of the same, a 

spear towards meta-ethical thoughts. To this, we turn to many other ways of peace art. 

  

                                                                 
11 One must therefore be cognizant of the dynamism of language when discussing events and ideas of these 
periods, including finding ways of reinterpreting the indigenous ideas of the social, so that African people have a 

liberating perspective within which to see themselves in relation to oth erselves.  
12 Porter M. (1990) The Competitive Advantage of Nations, Basic Books, New York 
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Chapter Two 

Essential Peace 



In 2007, the flawed electoral results proved that the intellectual persistence of Kenyans 

could not be overstretched to measure ignorance; the need for peace was no longer a 

representational issue but a quest for honesty and sustainable ethics. The outcome, a 

thrilled piece of a people; with ethnicity looming large into divide and destroy, the 

Kikuyu tribe being waived away from the scattered occupancy they had inhabited. 
Justification being that the Agikuyu greed was being put into check with their history  

cultural explosion receiving a popular oppression. All this time the Mungiki had been 

out of control, but on this verge of destruction, they were nowhere to be seen. Everyone 

was up for their heads and everyone was ready to sacrifice sometime to express 

whatever dissatisfaction the governance had brought to his or her expectations. 
 

At this time of occurrence, I had been busy preparing to enrol for my graduate studies; 

not knowing how best to meet the expectations that were yet to be created from this 

systemic anarchy. The economy went stale and commoditization of intellect became the 

game, where everything was monetarily assessed. Nothing came for free and many 
vocabularies originated from intended insults and complaints from the citizens who once 

lived a patriotic life. The basic sustainability of family life was no closer to two dollars a 

day as the World Bank had predicted, it was much worse, it was ten dollars. And this 

was no easy to come by. Ten dollars of worthless living; of severe wanting and potency 

towards anything that gave hope. Simply put, everyone wanted to be in peace with 
himself or the other.  

 

This situation of conflict in African countries is no new discovery; such activities have 

been there, either in controlled magnitudes or amplified from exterior motives by the 

developed countries who would will to remain authoritative in their relations with the 
host countries - the thirdword. They come in as peace keepers, donors or agents of 

humanitarian aid. A camouflage of activities, a delusion of what their intended input 

should be, amidst lots of expectations that they have strategized within their own 

departments. The best example remains the Congo-Crisis connecting to the Rwanda 

Genocide then ultimately, Darfur begots of Sudan. David Livingstone was the first 
European explorer to enter the Zaire. His reports resulted in King Leopold II of Belgium 

establishing the Congo Free State (except for the sending of Christian missionaries to 

the area, little was done to prepare the country for independence). 

 

Prior to the establishment of the First Republic in 1960, the native Congan elites had 
formed semi-political organizations which gradually evolved into the main parties 

striving for independence. These organizations were formed on one of three foundations: 

ethnic kinship, connections formed in schools, and urban intellectualism; thus, a number 

of leaders have been recorded as in control of Congo from Patrice Lumumba, Moise 

Tshombe, Col. Sese Seko Mobutu to Laurent Kabila. All of whom try to impose the 
concept of African peace; trying to reinvent the whole concept with no idea of how to go 

about it. We must understand that the world is interdependent, intradependent and 

interconnected.  Globalization is already here and must be accepted as the very reality of 

our time, that no state or individual is entirely self-sufficient. We all lack something that 

could be acquired from somewhere by someone else. 
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To launch and sustain a process of good governance in a post -conflict country is a 

herculean task, particularly; its very absence has caused a violent conflict. Thus, due to 

inadequate comprehension of the African conflicts, the international community has 

been inpatient with the lack of delivery of instant good governance, preferably modelled 

after the western representative system of governance and driven by donor 
conditionality’s. This superficial understanding of both the uniqueness and complexity 

of African conflicts and of the tendency on the part of the donors to view Africa’s 

problems through the purview of the western countries and societies accounts for their 

inappropriate policy perceptions about peace. 

 
Approaches to dealing with conflict have undergone a sea change over the last two 

decades with the discourse moving from conflict resolution to conflict transformation. 

The increasing awareness of the importance of an inter-disciplinary approach to 

understanding conflict has paved the way of psycho-sociological perspectives being 

included in the mainstream discourse on politics. This has found resonance in the 
practice of peace-building as well in terms of adopting a multi-dimensional approach on 

the ground, involving interaction with cultural actors. Along with political and economic 

frameworks, international relations now encompass ideas relating to home, mobility, 

identity, belonging and entitlement. 

 
Part of the difficulty in addressing the problems of p eace-building is that it requires a 

multi-level, multidimensional, multi-issue approaches that tackle not only the cessation 

of war, but also the difficulties of rebuilding relationships, communities and institutions 

in contexts in which natural resources have been pillaged, looted, destroyed and are 

most likely in the hands of powerful exploiters not interested in the equitable use of 
resources. When peace is defined in terms of healing, it draws attention to the kind of 

people, relationships and societies that are at peace. The notion emphasizes an ongoing 

holistic and transformational process of restoring relationships destroyed by violent 

conflicts. These are not only relationships between people, men and women but also 

people’s relationship with natural resources and the environment. This idea leads one to 
consider the mechanisms of the kind of rituals that initiate and nurture the qualities and 

conditions that restore relationships and heal the person from trauma of war. Current 

demobilization and demilitarization processes are blind to indigenous ideas of how to 

transit from war to peace. In some African societies, ritual cleansing of combatants was 

and remains mandatory before being allowed to rejoin the rest of the community. 
 

The arts and culture merit exploring in the search for new solutions to addressing 

protracted conflict and fragility. One reason why many conflicts are so hard to solve is 

that they are often driven by issues of identity and culture as much as by competition 

over resources or social and economic grievances. Shared identities, history and 
narratives of humiliation and frustration are often reasons attached to mobilising a 

particular group to violence, against either the state or another social or ethnic group. 

Conflict, fragility and development are closely interlinked, and conflict remains a key 

barrier to achieving the UN’s 2030 Agenda for Sustainable Development. 

 
The international community is working to develop innovative approaches to global 

security and stability. The UN’s ‘Sustaining Peace’ agenda calls for greater focus on the 
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prevention of conflict, and a greater role for civil society organisations in peacebuilding 

after conflict. Artists usually stand on the front line of peacebuilding during times of 

conflict. In Syria, filmmakers and citizen journalists have become storytellers and civil 

society activists. Artists have produced films which challenge divisive and extremist 

narratives and give voice to the most vulnerable. 
 

The arts and culture are widely acknowledged for their use as propaganda in inter-state 

conflict, most notably in the Cold War between the USA and the USSR. However, their 

value as a means to advance peace and security has traditionally been considered in both 

academic and policy circles as limited. Cultural relations practitioners recognise that arts 
and cultural programmes do not have the sole power to resolve conflict or prevent 

violence in and of themselves. Yet their experience working in areas of conflict and 

fragility reveals significant evidence of the power of the arts and culture to increase the 

resilience of communities and provide a platform for dialogue at times of crisis . 

 
At the World Summit - New York 2005 - the world’s leaders expressed a commitment to 

establish a just and lasting peace all over the world thereby committing them to 

promotion of education on peace and human development. Notably, for us to have a 

global peace there must be several elements: community cohesion, nation-building, 

regional identity and global understanding. This is what Robert Stewart13 sees as 
lacking or in absentia. That we, the whole population, need to understand ourselves in 

order to arrive at beneficial conclusions regarding war and all the related issues that lead 

us to wars. All of us need to know that we are driven by our inner emotions, and these 

emotions can be misleading and even destructive. We need to recognize that we have 

built-in, gene driven feelings and early-training feelings that to a large extent determine 
our personalities and our mental decisions on courses of action. He adds that man's loose 

interpretation on the meaning of "freedom" has contributed to his discontent; that people 

tend to think of freedom in an absolute sense. The ultimate freedom is living on a 

deserted island where one has no need to be concerned about neighbours or what 

neighbours think. This is of course an impossible ideal in a crowded world, and we need 
to define freedom as it applies to living in a democracy; the democracy of a globalised 

planet, where technology and art  have evolved to provide meaningful coexistence. For 

instance, the United Nations was formed to have the authority to stop nations from doing 

things outside their sovereign rights and in a democratic etiquette. It ventures into 

countries to uphold the systemic developments and the global impact of freedom as 
understood. The U.N. does not take away sovereign rights because they were not 

responsible for the rights of nations in the first place. 

 

Almost 2000 years ago, the Roman philosopher, Seneca in 42 A.D concluded that world 

peace would be secured on a permanent basis when we start teaching our children to 
view the whole world as one: Omnis Orbs terrarumpatria mea est14 even with our dire 

quest for patriotism and soulfulness as a nation. We need to convey to the public that 

sovereignty does not include the right to do bad things. It does not give a nation the right 

to kill all the whales or catch all the salmon in the oceans or to pollute the air or water 

                                                                 
13 Peace Within Our Grasp By Crandall R. Kline Jr., August 1999  
14 The whole world is my own native world  
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that moves to neighbouring nations. It does not give them the right to conquer another 

nation or to commit terrorism. These things are not sovereign rights. The Somali 

clansmen investing their wealth in the cities of Kenya override their innermost 

understanding of sovereign space; though they have increased in population, they are 

unregistered aliens and in tackle of controlling the growth, they retaliate through 
forming militia groupings, the Al Shabab investment core. It is for this reason that 

Kenya has suffered a huge blow of Somali refugees trapped at Kakuma Camp, that there 

is now an internal need to create a safe-haven in Somali land. That this price of peace 

comes with security; yet protecting citizens is not only a physical endeavour but will 

also concern economics and sustainability issues. There is a need to create a refuge 
haven inside Somalia, and keep the lousy militia men out of reach. Only then will 

sovereignty of Kenya and other countries that have turned into refuge hubs be respected. 

Imagine if a portion of Somalia that borders Ethiopia, Sudan and Kenya was to be put 

under IGAD watch, will this not be safe for Somali refugees in relocation? 

 
One of the fundamental reasons why no enduring peace exists in the world is that 

humanity at large does not know true inner peace. Notably, we can experience inner 

peace independently of our external environment and circumstance. We can experience 

inner peace even at a battle field; this is only true when we bring peace into the sphere of 

our awareness. Inner peace exists in life as ecstatic silence and not in death as deadly 
silence; it can be sought and experienced only within a dynamic process of life. 

Therefore, the first condition of inner peace is to know that life is not a form or a thing 

as which it manifests but the dynamic formless process that informs the form or a thing -

- desiring to help everyone in the world, believing that everyone should seek to be a 

"citizen of the world", is not widespread, and herein lies an impediment to creating 
support for a world system – the Unitarian quest that categorizes our wholeness as 

humanity. "Citizens of the world" is not a natural, built -in emotion; it is a decision of the 

logic of the upper brain. It is said that for there to be a world peace, the upper brain must 

be in control, and who knows when the entire planet will have their upper brains in 

action. I guess this is mythic, a delusion and a scientific quest that needs to be proven. 
The commonly known truth is that the brain has two sides, left and right; this makes us 

to move to our new topic.  
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Chapter Three 

Jahwar Amber and Women of Wajir  



The academic community, unlike the artistic community, often begins its  interaction 

with and journey into the world by stating a problem that defines  both the journey and 

the interaction. The artistic community, it seems to me, starts with experience in the 

world and then creates a journey toward expressing something that captures the 

wholeness of that feeling in a succinct moment. The two communities share this in 
common: Ultimately, at some moment in time, they both rely on intuition. 

 

Cycles of violence are often driven by tenacious requirements to reduce complex history 

into dualistic polarities that attempt to both describe and contain social reality in 

artificial ways. People, communities, and most specifically choices about ways they will 
respond to situations and express views of the conflict are forced into either-or 

categories: We are right. They are wrong. We were violated. They are the violators. We 

are liberators. They are oppressors. Our intentions are good. Theirs are bad. History and 

the truth of history is most fully comprehended by our view. Their view of history is 

biased, incomplete, maliciously untruthful, and ideologically driven. You are with us or 
against us. 

 

People who display a moral imagination that rises above the cycles of violence in which 

they live also rise above dualistic polarities. That is, the moral imagination is built on a 

quality of interaction with reality that respects complexity  and refuses to fall into forced 
containers of dualism and either-or categories. As such, this kind of imagination is 

infused with a paradoxical curiosity. 

 

Paradox is a word that has long been appropriated in philosophy, theology, and the 

social sciences. With its origins in Greek (paradoxos), paradox combines the words 
para and doxa and is generally taken to mean “contrary to common belief.” There is 

however a nuance that accompanies the root etymology  that suggests that para refers to 

something that is outside or beyond common belief as opposed to something that is an 

outright contradiction of what is perceived to be true. The concept of a paradox suggests 

that truth lies in but also beyond what is initially perceived. The gift of paradox provides 
an intriguing capacity: It holds together seemingly contradictory truths in order to locate 

a greater truth. 

 

Curiosity suggests attentiveness and continuous inquiry about things and their meaning. 

Etymologically, it rises from the Latin curious which is formed on the word cura, 
literally meaning “to take care of ” and having to do with both “cure” and “care,” as in 

spiritual and physical healing. From this we get  terms like caregiver and curator. In its 

negative form, curiosity pushes toward exaggerated inquisitiveness best seen perhaps in 

the snooping detectives or overly interested neighbours who poke around too much in 

the affairs of others. In its most constructive and positive expression, however, curiosity 
builds a quality of careful inquiry that reaches beyond accepted meaning. It wishes to go 

deeper and in fact is excited by those things that are not immediately understood. 

 

When the two terms are combined, we have paradoxical curiosity, which approaches 

social realities with an abiding respect for complexity, a refusal to fall prey to the 
pressures of forced dualistic categories of truth, and an inquisitiveness about what may 

hold together seemingly contradictory social energies in a greater whole. This is not 
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primarily a thrust toward finding the common ground based on a narrowly shared 

denominator. Paradoxical curiosity seeks something beyond what is visible, something 

that holds apparently contradictory  and even violently opposed social energies together. 

By its very nature therefore this quality of perspective, this stance vis-a`-vis others, even 

enemies, is built fundamentally on a capacity to mobilize the imagination. 
 

The women of Wajir did not set out to stop a war. They just wanted to make sure they 

could get food for their families. The initial idea was simple enough: Make sure that the 

market is safe for anyone to buy and sell. 

 
Wajir district is located in the northeastern part of Kenya, near the Somali and Ethiopian 

borders. The district is made up mostly of Somali clans. Like those in other parts of the 

Horn of Africa, the people of Wajir have suffered the impact of numerous internal wars 

in neighbouring Somalia and Ethiopia. With the collapse of the Somali government in 

1989, increased fighting inside the country created countless refugees, who spilled over 
the border into Kenya. Wajir soon found itself caught up in interclan fighting, with a 

flow of weapons, fighting groups, and refugees who made life increasingly difficult. By 

1992 the Kenya government declared Wajir to be in a state of emergency.  

 

The 1990s were not the first time Wajir had experienced clan-based war, but it soon 
became one of the worst cycles of violence. Fauzia, one of the key women leaders in 

Wajir, recalls that one night in mid-1993 shooting erupted once again near her house. 

She ran for her first-born child and hid for several hours under the bed while bullets 

crisscrossed her room. In the morning, discussing the events of the night before, her 

mother recalled days in 1966 when Fauzia was a child and her mother held her under the 
bed. They were reflecting that morning and feeling sad that the violence had not come to 

an end. As mothers, they were tired of the violence. Fauzia was so affected by her 

mother’s statement that she determined to find a way to make Wajir a place where her 

daughter would enjoy a violence-free life. She found other women with similar stories. 

Fatuma tells how at a wedding the women worried about  how they would get home and 
had to leave early. They lamented the rising violence, the thievery along the highways, 

the guns that were everywhere carried by their young boys, and the fear of abuse and 

rape with which young girls lived even in their home villages. 

 

So the women quietly gathered, fewer than a dozen of them at first. “We just wanted to 
put our heads together,” they said, “ to see what we knew and could do. We decided the 

place to start was the market.” They agreed on a basic idea. The market should be safe 

for any woman of any clan background to come, to sell, and to buy. Women were 

looking out for their children. Access and safety to the market was an immediate right 

that had to be assured. Since women mostly ran the market, they spread the word. They 
established monitors who would watch every day what was happening at the market. 

They would report any infractions, any abuse of someone because of her clan or 

geographic origin. Whenever issues emerged, a small committee of women would move 

quickly to resolve them. Within a short period of time, the women had created a zone of 

peace in the market. Their meetings and initiatives resulted in the creation of the Wajir 
Women’s Association for Peace. 
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While they were working hard on the market, they soon discovered that  the broader 

fighting still affected their lives. Sitting again, they decided to pursue direct 

conversations with the elders of all of the clans. Though they had access to their elders, 

this was not an easy thing to do. “Who are women to advise and push us?” was the 

response they feared they might get. So they sat  and thought through their understanding 
of the elder system, the actual key elders, and the makeup of the Somali clans in Wajir. 

Using their personal connections within their own groups, they worked with concerned 

men and succeeded in bringing together a meeting of the elders of all the groups. They  

aligned themselves carefully to not push or take over the meetings. Instead they found 

one of the elderly men, quite respected, but who came from the smallest and therefore 
the least threatening of the local clans. In the meeting he became their spokesperson, 

talking directly to the other elders and appealing to their responsibility. “Why, really,” 

he asked, “are we fighting? Who benefits from this? Our families are being destroyed.” 

His words provoked long discussions. The elders, even some of those who had been 

promoting revenge killings, agreed to face the issues and stop the fighting. They formed 
the Council of Elders for Peace, which included a regular meeting group and sub-

commissions. They began the process of engaging the fighters in the bush and dealing 

with clan clashes. 

 

The women, recognizing that this effort could be very important forWajir, decided to 
take up contact with government officials from the district and eventually the national 

representatives in Parliament. Accompanied by some elders, they transparently 

described their initiative and process. They agreed to keep the officials informed and 

invited them to various meetings, but they  asked that in return the officials not disrupt 

the process that was in motion. They received the blessing of the government. 
 

Soon the question became how to engage the youth, particularly the young men who 

were hidden and fighting in the bush. The women and elders met  with key youth in the 

district and formed what became known as the Youth for Peace. Together they not only 

went to the bush and met with fighters; they began to travel the district, giving public 
talks to mothers and youth. They soon discovered that a key concern was employment. 

Guns, fighting, and rustling had significant economic benefit. If the youth were to leave 

the fighting, their guns, and the bush, they would need something to occupy their time 

and provide income. The business community was then engaged. Initiatives for 

rebuilding and local jobs were offered. Together, the women from the market, the elders 
commissions, Jahwar Amber Foundation, Youth for Peace, the businesspeople, and local 

religious leaders formed the Wajir Peace and Development Committee. 

 

Through the work of the elders, ceasefires came into place. Commissions were created 

to verify and help the process of disarming the clan-based factions. A process of turning 
over guns to local authorities was coordinated with these commissions and the district 

police. Emergency response teams were formed made up of elders from different clans 

who would travel on a moment’s notice to deal with renewed fighting, rustling, or 

thievery. 

 
Solidifying the rising peace, the Wajir Peace and Development Committee with help 

from the Jahwar Amber Foundation brought together all of the groups and held regular 
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meetings with district and national leaders. They could not control the continued 

fighting in neighbouring Somalia nor the influx of problems that came from outside their 

borders, but increasingly they found ways to protect their villages and stop the local 

fighting before it spiralled out of control. Key to their success was the ability to take 

quick action and stop the potential moments of escalation by directly engaging the 
people involved. Former fighters now disarmed and, back in the community, became 

allies of the movement. They helped to constructively engage other fighting groups, 

increasing the process of disarmament. When crimes were committed, their own group 

brought those responsible forward, and restitution was sought rather than blind 

protection and cycles of revenge. 
 

Ten years later, Wajir district still faces serious problems, and the Wajir Peace and 

Development Committee still actively works for peace and has continued to expand. 

New programs include police training and work in local schools. More than twenty 

schools are participating and have formed the Peace Education Network, which involves 
peer mediation and teacher training in conflict resolution. 

 

Poverty and unemployment remain significant challenges in Wajir. Guns still cross 

borders in this region. Fighting has not stopped in Somalia, and it  spills into Wajir. 

Religious issues and the global implications emerging since September 11, 2001, with 
the presence of U.S. marines and the antiterrorism campaigns, have become new issues. 

But those involved in the Wajir Peace and Development Committee continue their 

strong work. The elders meet on a regular basis. There is greater cooperation among the 

local villages, clans, and the district officials. 
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Chapter Four 

Folklorist in Akamba 



People talk in images. Much literature has attended to the importance of metaphor for 

creating and shaping reality and experience. But less has been discussed about the 

aesthetics of metaphor. I have come to treat  metaphor as if it were a canvas. Metaphor is 

a creative act. The spontaneous way it is formulated brings something new into the 

world. This something new interacts with the world and has a life. It creates an image of 
what the experience of living in the world is like. When I watch a metaphor, I take care 

not to approach it with instrumentalist purposes in mind. I approach it as a creation. The 

metaphor - like a movie, a painting, or a poem - invites interaction, probing, and echoes. 

Sometimes I find that rather than moving quickly  to understand the metaphor, it is much 

better to sit with it for a while. Let it  roll around in your head and heart. I write 
metaphors down on anything I have handy, a dinner receipt, the stub of a ticket, and I 

carry them in my pockets. At some point I go back and take a more careful look, a 

second listen. In conflict conversations I don’t just listen for metaphors, I watch them. 

They take on lives of their own and they speak to the conflict, to the problems, and to 

the ways forward. Metaphors are like a living museum of conflict resources. They 
usually lead me toward an aesthetic appreciation of the context, the process, and the 

challenges of change. 

 

While trying to think on how best to represent the issues of Music and Health in 

traditional African society, lots of debate on the originality of such explanation does 
perplex the best avenues on submitting as an advocacy. More so, the recent book, 

„Creativity in Kenya’ as published through the kindle program has steered deep 

reactions; with others proclaiming ideas within their possession; things of which I wish 

not to make part of this book about healing and peace through the arts. 

 
Surprisingly, I had been taking guitar lessons with help of an old disabled veteran tutor. 

He seemed happy to have me around, and my patience benefited me lots through 

interrogation and engagement into how different the progress of composition and 

originality has transformed in the wee years. From the looks, he must have been on his 

early fifties. My curiosity was the healing component of music, (though he had incline 
to religion) how he delved into constructive thinking and hopeful discovery, knowing 

that he couldn’t walk and neither was he a beggar. My  atheistic orientation at that time, 

including the Unitarian religion I admired would enable me to tolerate his nuances. 

Besides, he was Agikuyu and in whatever case, business would always decide on how 

life was to be lived. The process of learning this new expressive art took me three weeks 
and a month for it to become part of my hobby list. As to whether I was getting into 

becoming a spiritualist was a matter of discovery, but music helps me meditate; 

nowadays, with help of the internet, I have perfected the skills beyond the classroom, am 

elated when playing and I do enjoy the tunes am creating. 

 
The fragmented discourse emanating from the nexus of music and health is speciously 

scattered in a range of study fields, including anthropology, ethnomusicology, religious 

studies, history, psychology and music therapy15. If you wish, you may also add 

                                                                 
15 Music therapy is usually defined as a professional practice, not as an area of study. It is the use of music and 

musical elements (sound, rhythm, melody and harmony) by a qualified music therapist with a client group, in a 
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philosophy, being the best representation of politics. Thus, we must assert whether we 

speak from heterodox, professionalism or historical viewpoints when we discuss 

experience of music as a healing practice. This is no doubt the case, given that most 

people who serve as information reference points are mainly urban dwellers, knowing 

nothing from experience as opposed to reported research, or related expeditious 
researches within the area. 

 

A person who has grown within the set up and experienced this fusion of music and 

health within the African context stands a better chance of explaining the connection 

other than an immigrant into the zone. The problem becomes literacy and expressive 
thinking as related to the African traditional thought, that which is understood through 

time.  

 

With difficulty of having specific past thoughts; and in such situations, a collective 

representation of events has been recorded making it less accurate but historically 
verifiable. 

 

In Africa, music therapy as a profession currently exists in South Africa. Ethno-

musicological and anthropological literature on this subject associates healing rituals 

with low technological advancements. This could be due to the issue that they struggle 
to remain traditional even within this age of technological provocation. Another reason 

could be the fact that dependence on ancestral linkages limits thoughts of science or 

technology per se. simply because these healings depend on invoking spirits who died 

long ago, the methodologies of doing this never changes; justifying that during the days 

of their existence, there were no sophisticated technologies. To them, healing is a way of 
travelling back in time. 

 

Muriithi Kigunda defines healing as a lifelong process of eliminating, adjusting to, or 

preventing ill-health through culturally situated practices. It is greatly an inquiry into the 

paranormal phenomenon, with limitations that the African society is mosaic in structure, 
with many shared elements coming into play. This is why an attempt to investigate 

issues related to music and health calls for a specific identity of stylistics and values as 

an engaged practice by a particular community which inherently is different from many 

others. 

 
Kenya is divided into eight provinces from the adjusted structure of colonial 

administration where classification resulted from detention, labour demands or settler 

priorities. The Rift valley could have boasted of the great civilization; it had the best 

weather and attracted the concept of cultural transformation, yet, ironically, the Kalenjin 

community stands unshaken with portrayal of rich primitivism as seen in their enterprise 
of heritage. They proclaim to be the true identity of East Africa and give little attention 

to the western systems of thought to the extent that Maasai is now regarded as a 

collective archive of tradition that is part of the national process of generating gross 

domestic products in revenue as earned from tourism. They are mostly nilotic and share 

                                                                                                                                                
process designed to facilitate and promote communication, relationships, learning, obilizatio n, expression and 

other relevant therapeutic objectives in order to meet physidal, emotional, mental, social and cognitive needs.  
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in superstition traditions of the Cushitic’s who due to expansive wars of the 1600 A.D. 

moved towards the coast from Turkana and Sinai. 

 

The coast province of Kenya is an administrative unit of 82,500 square kilometres in 

area, with a background of Arab settlement and Portuguese occupation, a mix of 
religious interests and practices. It is divided into six districts (Kwale, Mombasa, Kilifi-

Malindi, Tana River, Lamu and Taita) which conjoin it to other related provinces of 

North Eastern and Eastern. Mombasa has been the provincial capital since 1920. Of 

most relevance is the Eastern province bordered to the north with Ethiopia; the North 

Eastern Province and Coast Province lie to the east and south; and the remainder of 
Kenya's provinces, including Central Province, run along its western border. 

 

The rate of superstition within the country is found in regions 2,5,6 and 8 due to settled 

population in comparison with the nomadic zones of 3and 7 (See below) 

  

The provinces are: 1.Central 2. Coast 3. Eastern 4. Nairobi 5.North Eastern 6. Nyanza 7. Rift-Valley 8.Western 
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A number of authors have mentioned music in connection with healing as practiced by  

specific cultures. They include Akombo16 who mentions ngoma za pepo of the Digo and 

pepo spirit dances of the Taita. He indicates that in this Taita tradition, different disease-

causing spirits demand different rhythms to heal the affected. This is almost the case 

along tribes of the Coast and North Eastern provinces. 
 

For purposes of explanation, I will use the Akamba17 ethnic as an example, with 

intention of showing the cultural correlation; this tribe18 culture is deeply known for the 

magical stances and paranormal behaviour within its sages. The group occupies a good 

portion of the Eastern province, lauded for their expertise in trade and long distance 
messaging. The traditional healer is referred to as mganga who works closely with ngui, 

the spirit possessed lead singer. There is little possibility, if any, for Akamba to 

experience the supernatural form of healing without performing music and dancing to it. 

And it’s like the gap between the living and the dead in this tradition cannot be 

narrowed any further, as the only clear difference is that the dead have no physical body 
and are believed to exist in places where they lived before death19. 

 

Kilumi is a performance for appeasing possession spirits such as those of wanganga and 

ngui, which may cause illness if displeased, but on the contrary, may empower the 

healer into healing, uganga. This enables the ngui and some drummers to perform their 
valued musical tasks in kilumi20. During the dance, a possessed person may demand 

things such as cigarettes, beer, water and food, to be consumed right at the dance arena. 

A person dances to a specific song, in a specified dance style and in a specific dress as 

required by a spirit. One may reason that the Akamba are naïve on the grounds that their 

practices are exclusively informed by their traditional religious beliefs with little input 
from contemporary modern medicine or thinking. It is indeed tempting to assume that 

uganga, kilumi practitioners and their audience all act and react from lack of sheer 

                                                                 
16 David Akombo, “ Reporting on Music Therapy in Kenya”, 2000  
17 This Kenya tribe lives in the east-central areas of Kenya. The practice many trades, including cattle herding, 

farming and trade with other nearby tribes. Today, there are large populations of the Kamba living in the coastal 
cities, but many still live in the countryside. Artistic crafts made by the Kamba can be seen all through Kenya 

galleries and gift shops. They are particularly well -known for their wood carving and pottery. A bride price in 

cattle is paid before a marriage, and families live together i n tight-knit extended groups. 
18 The origins of the Kamba begin in western Tanzania, where they migrated from. Coming through the Usambara 

Mountains, they settled into eastern Kenya. Some of the tribe were forced to migrate closer to the coast due to 

18th century droughts in their homelands. Many of the modern coastal cities have sizable populations of Kamba, 

though there are still large numbers living in rural areas.Their settlements along the coast, and trading ties with 
inland tribes made members of the Kamba tribe very valuable as guides to the first European settlers. From 

guides, many Kamba ended up then serving in the British military during both World Wars.As the colonization of 

Kenya continued, the Kamba did not lose as much of their land as some oth er tribes due to its dry and somewhat 

unproductive climate. Though they did not lose as much land as others, they did lose their unique trade routes 
with the coming of the British railway through the country. 
19 The dead are so valued that their surviving relatives pour libations in honor of them, but for those who are 

wanganga and ngui, special all night feasts must be organized to enable the dead to dance in the bodies of the 

living in the famous kilumi dance. 
20 Kilumi is what provides wanganga with the healing powers from spirits. Later in their homes or elsewhere, they 

are consulted by sick people. They then invoke the appeased spirits to be able to tell what the cause of a problem 

is, and suggest a solution. 
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knowledge or exposure. Yet, one of the prominent sound features in all Kilumi music is 

that it interchanges sections for ngui and chorus, of calling and responding21.  

 

Possession music can be made either by the possessee or by ngui and other musicians. 

The context determines what form of music is made when calling upon spirits to possess 
an individual22. Notably, for a particular spirit to be appeased; a specific melody or tune 

is mandatory and this would cause diseases in the Kamba beliefs to be categorized as of 

two classes: those that are natural (biological) and those that are supernatural23. A 

disease whose cause is perceived to be biological is dealt with mostly using herbal 

medicine, what is not obvious is how this herbal medicines were discovered although 
some herbs are now tested in laboratories and they have demonstrated a scientific 

validity. On the contrary, a problem sourced from the supernatural would be 

irresponsive to herbal medicine; thus, if one’s illness fails to respond to medicine, one 

would immediately suspect the involvement of spirits, witchcraft or curses. A work for a 

supernatural intervener, the mganga would be invented for him to consult with the 
ancestral lineage or that generation from whence the disease was of origin.  

 

While possessed ngui failing to regularly sing in kilumi could also suffer sickness, some 

ngui who were not guided by a spirit  may not get sick if they fail to sing or dance in the 

same. The purpose of such ngui and wanganga diseases is not to trouble a person, but to 
encourage them to incessantly appease spirits through music and dance. A mganga must 

therefore be consulted. 

 

Music is therefore necessary in the whole life history of a traditional healer and the lead 

singer. It fashions a mganga through the initiatory dance, it refreshes the connection 
between the mganga and his spirits thereby sustaining strong link between the two, and 

it calls a spirit to address a problem presented when it facilitates spirit invocation. 

 

On a more continental elaboration, the most prominent expression of art is the use of 

mask and disguise while communicating with the spirits. I mentioned earlier that the 
Ngui and Mganga would usually dress in certain ways that evoked and pleased the 

spirits. This is a common trend within many African cultures, though the songs might 

differ in meaning; perhaps the Caribbean countries would share in the same. This 

corresponds to the Halloween nights of evoking the spirits from the past into action and 

amnesty. 
 

Within the dressing, there was the simplicity of the mask as a mode of dressing. During 

the healing ceremony, the dancer goes into a deep trance; in a state that he could 

communicate with the ancestors. A wise man or translator sometimes accompanies the 

wearer of the mask during the ritual. The dancer brings forth messages of wisdom from 
his ancestors. Often the messages are grunted utterances and the translator will 

                                                                 
21 The presentation of one phrase or melody section by a soloist and another by a chorus. This does not prevail 

when the mganga sings while privately invoking spirits to treat patients. 
22 Occurrence of possession when spirits are invoked by singing possesses as well as when ngui invites them to 
dance at kilumi indicates that possession music does not need to have the call and response form, but in all cases, 

the music is repetitive. 
23 Benevolent spirits, Harmful spirits and curses. 
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accurately decipher the meaning of the message. We must remember that the dance was 

of a song played with traditional African instruments which aided in such practices of 

worship. 

 

Hitherto, African culture is impossible to be discussed out of the context of religion, 
thus, the ritual ceremonies generally depict deities, spirit of ancestors, mythological 

beings, good or evil, the dead, animal spirits, and other beings believed to have power 

over humanity. Masks of human ancestors are often objects of family  pride. When they 

are regarded as the dwelling of the spirit they represent, the masks may be honoured 

with ceremonies and gifts. In tribes or African cultures where the masking ceremony 
was used, it was only done by a chosen or initiated dancer. It can be worn in three 

different ways: vertically covering the face; as elements, encasing the entire head and as 

crest, resting upon the head, which was commonly covered by material as part of 

disguise. It is usually believed that the spirit represented by the mask usually possesses 

the wearer; and such rituals or ceremonies have been an integral part of African life for 
many decades. The gradual effects of parcelled out territories to colonial governments, 

and the ensuing damage to traditional ceremonies through subjugated laws have resulted 

in economies and food production systems being wrecked. African masks are considered 

amongst the finest creations in the art world, tracing their origin to the Palaeolithic 

times; they were made from various materials i.e. leather, metal, fabric and wood. Yet, it 
is only through understanding of aesthetic principles and religious values, that insight 

into African art can greatly be put into appreciation. 

 

The decorum of music ignites the spiritual representation of the past, and this brought 

healing to the ethnic communities where practiced. Our example with the Akamba is just 
one amongst many, but the gradient concept is same as explained collectively using the 

mask symbol. There is need for protecting our traditional knowledge amidst the quest  

for global systemic integration. The concept of peace with one’s self has a different 

reflection for Africa where the individual exists because of the community, the “ I am 

because we are”; the collective thought process that embeds dependability and stret ches 
the path to harmony.  

 

Music and health where misunderstood would result into maiming and branding. In this 

world where pluralistic faith has been tested to be a possible way for peace, you will be 

surprised to find the entrenched vocabularies of sect  or cult; words that must be 
loosened of meaning if systemic anarchy is to be reduced for the best of constructive 

creativity. We must allow the exuberance of our inner feeling, to celebrate our diversity 

while exposing this freedom of conscious. Many, including Jesus, have been persecuted 

for their beliefs; for instance, this Christian was crucified for holding firmly in his 

process of religion and many others have been persecuted for being heretics. In this day, 
the Christian quest still lives on and we enjoy a world where pluralism in faith is made 

possible. 
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Chapter Five 

Peace of Mind 



If we were to conduct a poll of all six billion people living on earth which asked what 

they most wanted in life, almost all would answer, ‘Happiness.’ Some may not answer 

as directly as this, saying instead that they want, for instance, an intimate partner, a 

family or more money, but all these are desired only for the happiness that they produce. 

In fact, most activities are undertaken with a view to obtaining happiness. 
 

In our search for happiness, we explore the possibilities that are available in the 

conventional realms of the body, mind and world. From an early age we discover that  

the acquisition of the object of our desire seems to produce the happiness we long for 

and, as a result, the correlation between the acquisition of objects, activities or 
relationships, on the one hand, and the experience of happiness on the other, is 

established as a fundamental fact of our lives. 

 

However, after some time, although we may still possess the desired object - whether it 

is a physical object, a relationship, an activity or a mental state - the experience of 
happiness that it seemed to produce, fades. This alone should be enough to indicate that 

happiness is not a result of the acquisition of objects, relationships or states. If happiness 

were related to objects then, as long as the object remained, happiness would remain. 

 

Instead of receiving this simple message, we simply  discard the object that once seemed 
to produce happiness and seek another one in its place, in the hope that it will redeliver 

the happiness that is now missing. In fact, this pattern of seeking one object after another 

in an attempt to secure happiness, peace or love, is the basic pattern of most people’s 

lives. 

 
Then, after the repeated failure of the normal objects of desire to produce happiness, we 

begin to seek other means. Either our search in the conventional realms of work and 

money, food and substances, or sex and relationships, will increase to an obsessive level, 

resulting in various degrees of addiction, or we will turn our attention away from the 

conventional field of possibilities and begin a spiritual search. 
 

The spiritual search is usually undertaken as a result of the failure of the search to secure 

happiness, peace and love in the conventional realms of experience. Instead of 

happiness, which seems to be available only in fleeting glimpses, we now seek a 

permanent state of enlightenment. In fact, our search for enlightenment is simply a 
rebranding of the conventional search for happiness. 

 

This search takes us to new realms of experience, tending to focus on the acquisition of 

states of mind rather than objects or relationships in the world. And just as the 

acquisition of an object or relationship puts a temporary end to the conventional search, 
giving us a brief taste of happiness, so these newly acquired states of mind bring the 

spiritual search to a temporary end, again giving us a glimpse of the same happiness, 

which we now call awakening or enlightenment. However, just as we previously 

mistook the acquisition of objects and relationships for the source of happiness, so we 

now confuse these new states of mind for enlightenment. 
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However, these brief glimpses, like the previous moments of happiness, are soon 

eclipsed by the old patterns of seeking happiness, peace and love in objects, 

relationships and states.  

 

As a result we are again faced with the failure of our search, only this time there are no 
more possible realms in which to search. Like the prodigal son, we have ventured into a 

‘far-off country’ seeking happiness and we have now exhausted all its  possibilities. 

 

For some this failure is experienced as a time of despair or crisis. There are no further 

directions in which to turn and yet the search has not been brought to a satisfactory end. 
The usual means of bringing the search to an end, or at least  avoiding the discomfort of 

it, through substances, activities and relationships or subtler meditative states of mind, 

may have temporarily numbed it but in our hearts it is still burning. There is nowhere 

left to seek and yet we cannot stop  seeking. 

 
We do not all have to go to such extremes. In some cases intelligence rather than despair 

precipitates the understanding that what we truly long for cannot be found in any state of 

the body, mind or world. In fact it is always our own innate intelligence that is 

operating. In some it takes the shape of a crisis that strikes at the heart of our lives. In 

others it may be more measured. 
 

However, in either case a new doorway may open up - the only one that has yet to be 

explored. Who is this self that is in almost constant search of happiness and what is the 

nature of this happiness? This is the moment when the prodigal son turns around.  

 
All we know of the mind, body and world is our experience of them and experience is 

utterly dependent on the presence of our self, whatever that may be. Nobody has ever or 

could ever experience a mind, body or world without their own self first being present. 

All experience is known by our self and therefore our knowledge of the mind, body and 

world is related to and dependent upon our knowledge of our self. 
 

The poet and painter William Blake said, “As a man is, so he sees.” He meant that the 

way a person sees or understands 

him or herself deeply conditions the ways he or she sees and understands objects, others 

and the world. 
 

Let us, therefore, start with our self, for everything depends upon it. What do we know 

about our self for certain?  

 

In order to find this out we have to be willing to lay aside all we have learned about our 
self through others or our culture and be willing to rely only upon our own intimate, 

direct experience. After all, experience must be the test of reality. The first thing we 

know for sure is that ‘I am’. This simple knowing of our own being - so simple and 

obvious that it is usually over-looked - turns out to be the most precious knowledge that 

anyone can have. 
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We may not know what I am but we know that I am; nobody can legitimately deny their 

own being, for even to deny oneself, one must first be present. 

 

The first attribute we usually add to our self, to the simple knowing of our own being, is 

the belief that it resides in, is made of and is limited to the body and mind. We consider 
that our self resides inside the body and mind and that  everyone and everything else 

resides outside. 

 

This is the primary belief that is responsible for the fundamental presumption that 

underpins our entire culture, that experience is divided into two parts - a separate, inside 
subject, the self that knows, feels or perceives, and a separate, outside object, other or 

world that is known, felt or perceived. The inability to know our self as an object does 

not mean that our self cannot be known. It simply means that it cannot be known in the 

way that an object is usually known, that is, through the subject-object relationship. 

 
Our true self is known in a more intimate and direct way, simply through being. In fact, 

we discover that the only  way to know our self is to be our self and not to mistake our 

self for any kind of an object. 

 

If a feeling of sadness appears, we feel that I am sad. If we look at our face in the mirror 
and see that it has aged, we think that I am aging. If a thought tells us that we are forty  

years old, we think that I am forty years old. If an agitated thought appears, we feel that 

I am agitated. If a sensation of hunger appears we feel that I am hungry. If we got poor 

grades at school we feel that I failed. If the grades were good, then I succeeded. If there 

are no friends around we feel that I am lonely. If the body is sick or dying, we feel that I 
am sick and dying. If there is resistance to the current situation and a desire to change it 

for a better one, we feel that I am unhappy. We could go on almost indefinitely. 

 

Suffice it to say that our understanding of our self is deeply  conditioned by our beliefs 

and feelings. We have invested our 
being with the limited qualities of the body and mind. Just as the screen seems to be 

overtaken by the qualities of the film that appears on it, so our essential being seems to 

be overtaken by the qualities of the body and mind. 

 

For instance the screen seems to become blue when the sky  appears in the film, but 
blueness never becomes an essential quality of the screen. It just seems to colour it 

temporarily. Our being has become coloured by the qualities of the mind and body in the 

same way, to such an extent that it seems to have actually become those qualities. 

 

The screen is, in fact, colourless and it is precisely this colourlessness that enables it to 
assume all colours without itself ever actually becoming a colour. Likewise, our 

essential being is objectless, transparent, open, empty, aware presence - it has no 

objective qualities that pertain to the body or mind - and it is precisely because of this 

that we are capable of the entire range of thoughts, feelings and perceptions without ever 

actually becoming a thought, feeling or perception. 
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In fact, all thoughts, feelings and perceptions shine primarily with the light of our 

essential nature, by which they  are illumined or known, irrespective of their particular 

characteristic, just as all images shine with the light of the screen. 

 

When the film starts we forget the screen and pay attention only to the film. In fact, the 
screen seems to become an image. This is what happens to our essential being. It seems 

to have become taken over by thoughts, feelings and images so as to be 

indistinguishable from them. 

 

Thus this inadvertent mixture of our self with a collection of thoughts, feelings, images 
and sensations has taken root in us to such an extent, and is so encouraged by our culture 

and education, that it is now normal to think and, more importantly, to feel our self as a 

sort of collage of such thoughts, feelings, images and sensations. 

 

We have forgotten our essential identity of pure aware being and allowed it to become 
mixed up with the characteristics and qualities that define the body and mind. Most 

people live almost constantly in this state of amnesia and their lives are a reflection of 

this simple forgetting. 

 

Our essential self is the ever-present being or aware presence that knows or experiences 
our thoughts, feelings, images, memories, sensations and percep tions but is not itself 

made out of thoughts, feelings, sensations, etc. For this reason it  could be described as 

being empty. In fact, it is only empty  relative to the existence of objects. In reality, it is 

full of presence and awareness. 

 
Our being could be likened to an open empty space, such as the space of the room in 

which your body is presently  sitting. Such a space offers no resistance to the objects or 

activities that appear in it. In fact, the space has no mechanism within it with which it 

could resist or deny any appearance. Out of what could such a resistance be made? It  

would have to be made out of an object, not out of empty  space. 
 

The space of the room seems to be defined and limited by  the walls that surround it but, 

before the walls were erected and after they will be dismantled, the space of the room 

will remain exactly as it is now. The apparent shape and qualities of the space are 

superimposed upon it by the quality of the walls, furniture and activities that take place 
within it but at no time do the space ever actually take on these qualities - it just seems 

to. 

 

Our being is like that. It seems to have taken on the qualities of the body and mind, but 

in reality, has not. Before the appearance of the body and the mind our self ‘was’ exactly 
as it is now and as it ‘will be’ when the body and mind die. However, that ‘was’ and that 

‘will be’ is this very  now - the only now there is. 

 

Our self is like an open, empty space, a knowing or aware space, that is, like the space of 

the room, inherently free of resistance. In fact, our self doesn’t know the meaning of the 
word ‘resistance.’ It is a wide open ‘Yes’ to all appearances. 
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Like the empty space of the room, our self is inherently  free from any of the objects or 

activities that appear within it - thoughts, feelings, sensations and perceptions - and yet, 

at the same time, it allows them all without preference or discrimination. 

 

Thoughts, sensations and perceptions may be agitated or calm but we, the aware 
presence that knows or experiences them, do not share their qualities. We are the empty, 

aware space that cannot be agitated by any appearance of the mind, body or world, just 

as the space of the room cannot be agitated by anything that may or may not take place 

within it. In other words, our self is inherently peaceful. Our inherent  peace does not 

depend upon the nature or condition of appearances. 
 

Our self-witnesses all agitation but cannot itself be agitated. This absence of resistance 

or agitation is known simply as the experience of peace; this peace which is not a quality 

or attribute of our self. It is our self. It can never be parted from our self just as the 

inherently peaceful quality of space cannot be parted from it. We are peace itself. 
 

Peaceful states of the mind, body and world may come and go - and it is in the nature of 

the mind, body and world that cycles of calm and agitation follow one another  - but our 

self is the ever-present and inherently peaceful presence which knows and allows all 

such states, and is intimately one with them, but is never in the least affected by any of 
them. 

 

Our self, like space, is undisturbable. This peace is not a state of the mind or body that 

comes and goes but is ever-present, sitting quietly behind and within every thought, 

feeling, sensation or perception, open and available at every  moment, simply waiting to 
be recognized. Whenever we long for peace, it is in fact the peace of our true nature that 

we are longing for, although sometimes we mistake the peace of our true nature for a 

peaceful state of the mind, body or world. 

 

We all know that peaceful states of the mind, body and world do not last and do not 
deliver the depth of peace that we truly desire. Only the peace that is inherent in our true 

nature can truly put an end to the longing that initiates and sustains so many of our 

activities and relationships. When this longing is divested of time, that is, divested of the 

past and future into which it projects an imaginary self, it  stands revealed as the peace 

that is ever-present within our own being, quietly shining at the heart of all experience, 
simply waiting to be recognized. 
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