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FOREWORD

This study brings together, in an imaginative and innovative way, what
have been separate modes of investigation. As old tribal designations have
come t0 seem fuzzier and fuzzier we have ail beeome increasingly interested
in the interactions of culture and ethnicity. Some have looked to broader
categories such as emergent classes, elites and new social and political
formations, while others, especially those concerned with agriculturai
developments, have concentrated on analyses of social and productive
relationships in and between homesteads which have decision-making
autonomy about production and consumption. Professor Schlee’s starting
point has been with those relationships which traverse ethnic boundaries.
Many Rendille pastoral honesteads maintain and utilise ritual and social
relationships across ethnic boundaries and in hard times, such as the
recent droughts, make use of them for assistance. Those relationships are
rooted in shared clanship and are quite distinct from stock contracts or
stock friendships, in that they are ascriptive and not contractual. Members
of the same clan may belong to ethnic groups which are quite different
culturally and speak distinct languages and, indeed, may well be hostile.
In order to understand these links Professor Schlee was led to detailed
studies of local clan histories.

This book documents such connections among the Rendille, Sakuye,
Gabbra and Somali of northern Kenya, but such connections probably
ramify across the Horn. As the markers of clan identities dififer from those
used to mark the broader ethnic identities, obviously language cannot be
one. The markers are similar names, shared stock and property marks,
similar ritual practices and aveidances, bodies of shared knowledge and
rules of exogamy. These markers pre-date the formation of present ethnic
groups. In order to recenstruct clan and ethnic identities Professor Schlee
has drawn on insights derived from German ethnological and linguistic
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theerists. This particular blend of social anthropology, history, compara-
tive linguistics and ethnology has, I think, been iminensely productive.
Certainly my own understanding of inter-ethnic relationships and of the
cultures of the Cushitic-speaking peoples has been enlarged. The synthesis
of metheds is so productive because of the range and depth of Professor
Schlee’s Held research, his fluent command of the Rendille, Boran and
Somali languages, and his knowledge of neighbouring languages and
cultures. Surely it is on such in-depth studies, rather than on short
research visits, that African studies mnust depend if they are to have an
intellectual furure. The methods pioneered here, I am confident, could
be applied elsewhere, and certainly to the Oromo peoples, the inter-
lacustrine Bantu and the Nilotes.

[ am honoured to be associated with this ethnographic voyage of
discovery.

P. T. W. Baxter
University of Manchester
March 1989
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CHAPTER 1

INTRODUCTION

Social identities are subject to constant redefiuition by their bearers and
others. Groups can change their composition, or their status, or their
name, or their affiliation, or even all these features. There is no reason to
helieve that the ethnic group, the preferred unit of study of social and
cultural anthropologists, is exempt from such processes of remoulding. In
fact, the recent and artificial nature of some ethnic identities — a number of
which have apparently ouly formed in response to colonial rule — has
repeatedly been stressed.

There are no theoretical grounds for giving the ethnic group precedence
as the unit of study at the expense of other social units and networks,
whether they be larger or smaller than the ethnic group or of a similar size
but different in nature.

Why then are anthropological studies of poty-ethnic districts, inter-
national networks, trans-ethnic links, etc. so comparatively rare, while
studies of ethnically and linguistically homogeneous and spatially contig-
uous groups still form the subject matter of the typical monograph? Apart
from pragmatic reasons (such studies might involve learning more than
one non-European language and necessitate much travelling),’ some of
the established patterns of social anthropology seem to generate “units’ and
‘subunits’ which reinforce the tradition of the mono-ethnic monograph.®

A theoretical concept widely used in monographical studies of African —
and later also Melanesian — societies is that of the segmeutary lineage
system. Such systems necessarily comprise hierarchical taxonomies. A
tribe is subdivided into major lineages, then into minor and finally into
mimmal lineages, or into phratries, clans, subclans, lineages and so on.

The segmentary model which shows the clan as a subunit of a tribe
andfor an ethnic unit does not show the disposition of the same clan in
different ethnic groups. Inter-ethnic clan relationships cannot easily be
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incorporated in the treelike diagrams which depict segmentary systems,
From the perspective of a clan, its representations in different ethnic
groups are subunits, while the clan as a whole might not be demographi-
cally smaller or sociologically less important than any single ethnic unir.
This double hierarchy can be depicted by two tree diagrams (Diagram 1).

This book examines inter-ethnic clan relationships, clan by clan, between
a number of Cushitic-speaking ethnic groups of northern Kenya and
southern Ethiopia. Their Imguistic, religious and other cultural differ-
ences are quite marked but, nevertheless, their cross-ethnic clan ties form
a dense web.

The Rendille who live in the southern part of Marsabit District, be-
tween Lake Rudoif (Turkana) in the west and Marsabit in the east, are
mostly camel nomads. The 1979 census (Republic of Kenya 1981) gives
their number as 21,794, This number, which is based on self-classifica-
tion, also comprises the Ariaal (see p. 9) and about 2000 migrant labourers
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Diagram 1 Alternative forms of inclusion of clans into major units
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INTRODUCTION 3

who no longer participate in the pastoral economy but work as nightwatch-
men, soldiers or policemen in towns and garrisons throughout Kenya.
They speak a Somaloid language which, if it were spoken in Somalia,
could have been classified as a Somali dialect. Ethnicalty, quite clearly,
they are not Somali because they do not perceive themselves as such, and
because they are not Muslims - Istam is one of the main components of
Somali identity. The belief system of the Rendille is a traditional mono-
theism not unlike that of the Gabbra and the Boran (see Schlee, 1979, who
focuses on Rendille beliefs),

The northern neighbours of the Rendiile are the Gabbra who extend to
and beyond the Ethiopian border in an area which is even drier and
harsher than Rendilleland and which largely consists of immense rugged
lava fields. One separate local subgroup is the 6000 or so Gabbra Miige of
the northern part of Wajir District. Together the Kenyan Gabbra number
30,553 (1979 census).? Their language is the Boran dialect of Oromo. The
Gabbra Malbe adhere to their traditional beliefs. The Gabbra Miigo refer
to themselves as Muslims, at least in their contacts with outsiders.

The Sakuye live in two separate clusters, one around Dabel, in the
northern part of the Marsabit District not far from the Ethiopian border
on the Moyale-Wajir road, another in the Waso (river) area of Isiolo
District (i.e. along the Ewaso Nyiro).*

Today many Sakuye, formerly camel nomads very similar 1o the Gab-
bra, have been reduced to peri-urban pauperism because of the skifta war
of the sixties. (They have been regarded by the separatist Somnali as Boran,
i.e. pro-Kenyan, and have been raided accordingly, while the govern-
ment forces, mistrusting all nomads, suspected them of supplying the
separatists with food and therefore machine-gunned their camel herds.)
The number given by the 1979 census, 1824 persons, is far oo low.
Because of their language and their interlocking settlernents many southern
Sakuye must have said Boran when asked for their tribe. The Sakuye have
been weakened by recent events and to identify oneself as a Sakuye no
longer sounds attractive. The preceding census of 1969 gave their number
as 4369, and the decrease is not due to biological factors but rather to the
fact that the census was an official event on the national level and that
Sakuye as an ethnonym is losing some of its wider currency, even though
It may continue to be locally important. The Sakuye have converted from
traditional theism to Islam within the memory of some living elders.”

The Boran, whose language the origimally unrelated Gabbra and Sakuye
have adopted, belong to the wider Oromo nation, of which they form the
subgroup which has had the most important influence on Kenyan history.
They do not form part of the inter-ethnic network of clan identities which
is the theme of this study but they have to be included because of the
hegemonical role they played in the area and because of the catalytic
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impulses they gave to the ethnogenetic processes of others, The main body
of the Boran live in Ethiopia. In Kenya they number 68,894: a large group
in comparison 1o others in the arid lowlands of northern Kenya but small
in comparison to their brethren in the higher and more fertile Ethiopian
cradleland.

The Kenvan Boran mostly practise their traditional cattle economy
rather than camel nomadism and therefore tlend to concentrate in the
morc favourable areas along the Ethiopian escarpment, on Mount Mar-
sabit and along the Waso. They comprise both Islamised segments and
traditionalists.

The Somali groups which are most important for our study are the
Ajuran and the Garre.

The Ajuran can be found in many locations in the different states of the
Horn. In Kenya an important cnncentration hives in the northern part of
Waijir District, Like all Somali, they are Muslims. They number 22,006,
Some of them are Qromo monolinguals, while others are bilingual, and yet
otbers, who stem from later immigrants, speak only Somali.

The population of the Garre in Kenya is 83,083. They mainly live in the
districts of Wajir and Mandera, Many Garre also live in Ethiopia and

INTRODUCTION 5

$omalia. Their linguistic situation is similar to that of the Ajuran. Their
wide area of dispersal comprises both bovine and camel pastures. Like
some of the Degodia Somali, who are numerous in Kenya (93,035)," some
Ajuran are traders in the areas of other pastoralists. Trading is one of the
many types of contact between the different groups.”

Although the linguistic differences are marked,? they are bridged by a
high incidence of bilingualism. A negative aspect of inter-cthnic refation-
ships is that they often consist of intensive mutual raiding and warfare,
which, if it occurs between ‘pagans’ and Muslims, is often ideologised as
‘holy war’ by the larter. Consciousness of belonging 1o a single state and
nation is weak.

Ethnic differences are also evident in dress, custom and attitudes. In the
process of ethnic reaffiliation, for example, if a Rendille girl marries a
Somali, she will have to exchange onc standard of cleanliness, decency and
beauty and all the habits associated with it for another standard and a dif-
ferent set of habits. She will have to abandon fat and red ochre for water,
soap and perfume, skins for clothes, huge loads of glass beads, wirc, and
brass coils for a fow grammes of gold. Ethnicity 18 thus very visible.

These ethnic differences have been thought of as quite stable over time.
The ethuographers of Boran-speaking groups such as the GGabbra and the
Sakuye (e.g. Torry 1973 and cursorily Haberland 1963: 141ff.) often
describe these groups as subunits of the Boran or as being of Borau origin
— but wrongly, as we shall sce. The British colomial administration shared
(his view and drew a territorial boundary between the two broad categories
of peoples they recognised in the arca: ‘Galla’ and ‘Somali’.” In fact, as we
shall sec, many of the so-called ‘Galla’ are more ‘Somali’ than anything
else.!® In spite of marked cultural differences which pervade almost all
tevels of culture and spheres of life (language, religion, political affiliation
and organisation, habits, dress, ornaments, cte.) these Lowland Eastern
Cushitic-speaking pastoralists sharc many clans. The Gabbra, the Rendille,
the Sakuye and the Garre in particular can be shown to be composed of
clans many of which occur in two or more of them. Thesc inler-ethnic
clan relationships wiil be analysed synchronically and diachronically {or
sociologically and historically].

The historical question is how have these relationships come to be? This
I attempt to answer by a combination of two methods: (2) the evaluation of
verbal sources, including wrilten sources, which are scarce in this area.
and oral sources; and (b) cultural comparison. My conclusion is that the
clan relationships betwecu the Rendille, the Gabbra, the Sakuye and the
Garre, i.e. the clan relationships on which this study concentrates, are due
10 2 cemmeon erigin, while other clan relationships, those between soine of
these groups and the Boran, stem from a political alliance which expresses
itself in collective adoptions. The strongest arguments for a common
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origin have been derived from comparisons of clan-specific cultural fea-
tures. Many of these, and not only those which are consciously used as
group-identifying symbols (name, ostentatious food avoidances, etc.), are
shared hetween ‘brother’ clans in different ethnic grou ps. Common origins
and subsequent splits are also reported by oral history, so the two types of
evidence used confirm each other,

The clan fissions and clan migrations can be seen in a framework of major
ethnogenetic developments. They stem from the time before the Oromo
expansion (sixteenth century) when the present ethnic divisions in this
area did not vet exist. The ancestors of the Gabbra, the Rendille, the
Sakuye and the Garre {and possibly some others) then shared a culture
which I reconstruct {rom what is left of it. I call this the PRS culture
{prote Rendille-Somali} after the westernmost and easternmost of its
heirs. The question of how many other Somali groups, apart from the
ancestral Garre, once shared this culture will be discussed but cannot be
answered in a definite way. The PRS culture is most conspicuonsly
marked by a unique calendrical system and a related set of ntles for the
proper treatment of camels. Whatever internal divisions existed betwcen
the bearers of the original PRS culture, they did not coincide with the
present-day ethnic boundaries. These latter are due to two factors which
have affected northern Kenya and southern Ethiopia since the sixtecnth
century.

The Oromo expansion, which has to be seen in conjunction with a
reorganisation of the gada system (see below), changed the power balance
in the area. Some bearers of the PRS culture (e.g. the Gabbra Miigo) soon
accepted Boran Oromo hegemony, others (the Gabbra Malbe and the
Garre) only after a number of migrations which were aimed at removing
them from the Boran sphere but which in the end led some of them back
into it. The Rendille always remaimed enemies of the Boran. A population
that split from the Rendille in the seventeenth century, however, in
association with other (Garre-like) elements, became the Sakuye and
under this name joined the Boran-centred alliance. Because of these
developments some heirs of the PRS culture speak the Oromo dialect of
the Boran {the Sakuye, the Gabbra, and some Garre) while others speak
their original Somaloid and Somali languages (the Rendille and the Garre
Kofar).

These ethnic divisions were deepened by another factor, Islam, which
affected some groups (the Garre, other Somali) more, others (the Sakuye
until recently, the Gabbra) less, and yet others (the Rendille) practically
not at all. Many of the inter-ethnic clan relationships discussed in this
book thus stem from the fact that the original population split and became
ethnically differentiated across clan boundaries; others stem from later
inter-ethnic migrations.

C S L iR
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The historical circurnstances of how these clan relationships came to be
are also of some sociological interest. In the past historical anthropology
has been regarded as a continental eradition’" and the sociological variant
as typical of Britain. Anthropology thus divided into two disciplines which
were pursued in different places by different people. What I want to
demonstrate is that it is not the diachronic nor the synchronic perspectives
on their own from which new insights are to be expected but from a
combination of the two: we should not be exclnsively interested in systems
nor in processes but in both, and we should try 10 observe how systemns
change through time. The fact that many of the clans in different ethnic
groups of northern Kenya are related by origin and the fact that the
relationship is supported by historical memory also make them diflerent
on the sociological level from clan brotherhoods which are purely con-
tractual. A relationship which is based on nothing but an agreement needs
1o be constantly renewed and activated or it soon becomes obsolete, as is
the case with the clan relationships between the Boran and their former
political allies. On the other hand, a relationship by crigin defined by
socially recognised descent can remain latent for generations and then be
activated when the need arises. Examples will be given of inter-ethnic clan
relationships which, intermittently throughout the centuries, have been
used for economic relief in times of stress, for intermigration, conflict
solving, hospitality and other purposes. These inter-ethnic clan relation-
ships have thus been integrated into the wide-spun systems of alliance
and mutual help typical of pastoral nomads who subsist in harsh and
threatening environments,
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CHAPTER 2

CLAN, PHRATRY, TRIBE, ETHNIC GROUP
AS DEFINED BY EMPIRICAL FINDINGS

The possibilities of social organisation are so numerous, the rules by which
people choose marriage partners or address relatives so different, that even
for closely related groups we cannot assume beforehand that social units of
the same scale have, even approximately, the same tasks and functions. It
is impossible to apply any of the terms we want to define here to any two
societies studied in exactly the same sense, that is, to find an intercul-
turally valid definition. For example, what in Rendille we call a “clan’ has—
with two exceptions — exogamy as a main feature and this can be used as a
definition by both the Rendille and an anthropological researcher. Any
member of the same clan will be addressed in kinship terrns which
correspond to patrilinial relatives — i.e. first ascending generation: Fa,
FaBr, FaSi; Ego’s generation: elder Br, elder Si (for younger siblings:
name); women who have married into the clan are addressed and treated
as Mo, MoSi = FaBrWi, or in one’s own generation Wi and Brwi. Among
the Somali there are social units of the same scale and with very similar
kinship terminology, but they are, however, not exogamous. Should we
therefore exclude exogamy as a feature of definition also for the Rendille
because it cannot be generalised inter-ethnically? Or should we in all cases
call the largest exogamous and corporative unit a clan? That would lead to
the absurd consequence that in some southern Somali groups we had to
call the nuclear family a clan, because for them as close a relative as a
FaBrDa is a potential and even preferred choice as bride for Ego. A third
possibility would be to use different terms for the respective Rendille and
Somali units. I, however, we made that our principle, the diversity and
incommensurability of social phenomena in different socicties would soon
exhaust our stock of words and we would have 1o invent new combinations

RENDILLE CLAN STRUCTURE 9

of sounds. I therefore chose the lesser evil and use the same terms in
different societies in different senses. To reduce misunderstandings I start
with a short description of the social structure of each society.

RENDILLE CLAN STRUCTURE

‘Rendille’ in its widest sense denotes all those who speak Rendille. These
include the nine clans of ‘Rendille proper’, or ‘white’ Rendille as they
occasionally call themselves and are called by their neighbours. A tenth
clan is the Odoola {of Rendille) whose special position is described below.
‘Rendille’ as a speech community further comprises about 9500 Ariaal:’
five clans with Samburu names, four of which correspond to Sainburu
sections. The fifth clan is Ilturia - ‘mixture’ in Samburu, a telling name.
Ariaal mostly speak Samburu as well as or better than Rendille. Despite
their strong Samburu orientation most of them are of comparatively recent
Rendille origin and follow the exogamy rules of their Rendille clan of
origin. They thus have a double affiliation. The economic advantage of
being an Ariaal lies in better access to the resources of the cattle economy,
which is dominated by the Samburu with whom the Ariaal share water
the grazing, and with whom they practise stock exchange, intermarriage
and joint defence. In addition, they participate in the camel economy and
the rituals associated with it, like almode and sorio.? The criterion used to
distinguish Rendille and Ariaal is the initiation rituals: therc are differences
in the circumcision ceremonies but, more importantly, the Samburu and
Ariaal hold various #lmugit sacrifices while the Non-Ariaal Rendiile, in the
vear after circumcision, hold the gaalgulamme ceremony.

The ‘white’ Rendille thus define themselves by the gaalgulamme cere-
mony, for which they gather once in fourteen years in a gigantic circle of
houses (Schlee 1979: 224). Attached 1o this fourteen-year cycle is a long
series of rituals, which involve a complicated division of ritual labour and
require co-operation of the nine clans. The tribe becornes visible here as 2
corporate whole.® But even here there are exceptions: the Gooborre, a
subclan of the Saale, speak Rendille, live ainong Rendille, breed camels
and are generally counted among the ‘white’ Rendille. However, they ‘kill
ilmugit’ and do not participate in gaalgulamme. The case of the Rengumo
subclan, the Ongom, may well be similar. Another clan, the Odoola,
participates in gaalgulamme but settles outside the great ring.

The ‘white’ Rendille, whom I shall sinply call henceforth Rendille (the
Ariaal are not part of our study), divide into three parts: two moieties
\belel), 1.e. Belesi Bahai and Belesi Berri, the ‘western’ and ‘eastern’ moie-
ties respectively. The cardinal points becomne evident in the settlemnent
order at gaalgulamme. The distribution of clans into the two belel is given
in the clan list below. The third part of the Rendiile is the smalt clan
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" Odoola, which once more proves its special position by not belonging to a
molety.

To arrive at a definition of ‘clan’ it is convenient to invert the hier-
archical order of organisational levels and to define the largest self-
contained subunit of a clan, the subclan, first.

The subclan is based on common socially acknowledged patrilmeal
descent. Biological descent is ‘not counted’. The genitor, even if known to
be different from the pater, is irrelevant, so irrelevant, in fact, that nobody
bothers if mothers of potential marriage partners have had the same
lover. Marriage of such biological half-siblings would not be considered
incestuous.

It is through the subclan that a given combination of traits is inherited
and passed on, rather than through the clan, although it is in the clan and
even the larger brotherhood of clans that sexual rights are shared: men
of the age set of the husband (Hu), if gencalogically junior to Hu, are
counted as younger HuBrs and are thus interchangeable in their role as
potential lovers. In other words, it is irrelevant to the subclan, as bearer
and bequeather of gualities, that the group of accepted potential begetters
of children is larger than the subclan, The subclan is the largest socially
relevant patrilineal descent group, while clans are composed by adoption
after the medel of common pairilineal descent. The features believed to be
inherited through and typical of a subclan are partly central personality
traits, partly anecdotal marginalities. Here are some of the mast current
ascriptions: Saale — strength and stupidity; Rengumo — ‘heat’, irritable
temper, strong atiraction to water from the necessity to cool down;
D’ubsdhai — cunning, etc.

Closely related to this are features which are not only inherited but also
transmitted ritually. These concepts do not exclude each other: the cul-
tural (i.e. rital, sympathetic-imitative, magical-analogous) and biological
forms of transmission of personality traits are not seen as alternatives
but as complementary, as an interwoven, mutually reinforcing whole.
Examples of subclan-specific traits which are transmirted in a combined
way are the gift of a special power over enemies {Gaalorra), rhinoceros
(Saale), snakes (Rengumo), elephant (Tubcha-Gaaldeidayan), and the
ability to heal headaches (Uydm, Bulvirre [D’ubsahai]), skin disease
{fungus) (D'ubsahai-Kufalicorat [Wambile]), anorexia (Sanchir [D’ub-
sahai]), itching eyes (Gaalorra [Gaaldeilan]), burns (Elegella, Nebei {both
Saale]). The possessors of the strongest and most numerous curses and the
most efficient prayers are collectively referred to as iihire. All those who
are not #ibir are wakkkamur (‘God is rich/mighty”), who can only trust in
God, but do not have intrinsic powers of prayer or curse. [ibir-ity and the
ritual objects associated with it ~ a bundle of sticks, pieces of ivory, etc. —
are — with many variations in character and efaboration - features of a
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subelan. Although sbire power, like other clan-specific features, is
believed to be inherited, it is reinforced or actualised by special rituals
performed on male babies and on mdividuals who are adopted into a
subclan. All the members of a subclan must be either ithire or wakhkamur,
A clan, however, can be composed of fibire and wakhkamur subcians. In
the tribe-wide division of ritual labour it is generally the iibire who do
something and the waekhkomur 1o whom something is done. Two
wakhkamur, for example, are transformed into fools by public magical
rituals as a sacrifice for their age set; on other occasions wakkkamur have to
provide sacrificial animals.* Wakhkamur are suitable for this because of
their harmlessness and freedom from guilt, which make them propitious
approximately in the biblical sense of a ‘purc’ sacrificial animal. The dis-
tinction between ithire and wekkkamur thus runs as a binary principle
throughout Rendille society.

A further subclan-specific feature is propitiousness, munya, or in its
negative form, as a stigma, unpropitiousness, bidir. That a subclan is bidir
can mean that it is believed that children begotien by men of such a
subclan on wives of other subclans bring misfortune to their half-siblimgs
begotten by the pater, i.e. their mother’s husband, so that in the end they
remain as sole heirs. It-can also mean that daughters of such a subclan
inadvertedly bring misfortune to their husbands so that these die early
(Schlee 1979: 197{1.).

Apart from personality features, ritual abilitics and immanent luck or
misfortune, subclans differ in their material culture, in details of the age-
set system and in food avoidances. Subclans fill different age-set offices
and public rotes. The different subclans of the Gaaldeilan, as an example,
have different house forms {Schlee 1979: 251f.). Four of them postpone
the marriage of the girls of one age set out of three bv one fourtcen-year
cycle, one does not (Schlee 1979: 147). One of the subclans avoids eating
game, the others do not. This list of variations could be expanded.

A clan is composed of between two and seven subelans and is the largest
group which is exogamous for all its members. Exogamy can extend
beyond clan boundaries, but this only concerns adoptive brotherhoods
between single subclans. A clan typically consists of several subclans,
which can either be the products of fission of 2 common group of origin or
can be of totally different origins but joined together in an adoptive
association, using patrilineal descent as a mere model. Terminologically,
all members of a clan are patrilineal relatives. At least ideally, a clan
should settle together for the boys’ circumcision once in fourteen years,
and all boys should be circumcised in order of their segmental seniority in
one morning at the same place.

The only clan which is not exogamous, is Rengumo. The subclans
Ongém and Biérarr {See, Aicha) marry each other. Ongonr means ‘side of
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the ncek’, batarr ‘thigh’, i.e. the places where their camels are branded. if Molety: Belesi Berri
According to one tale, the ancestor of the Ongém once eloped with a girl of | SAALE, SAALE . Haile Elémo
his own clan, Rengumo. Later this marriage was sanctioned by the Nebei = Folén Iidani Gaalorra
introduction of new exogamy rules. According 10 another tradition an old Neibichdn Maidn Narugo

-man, Eisimkoro, was left behind by his migrating settlement, A warrior of Tf“‘“’ ’ Chorrodo E,E?STMO
Rengumo saved him and helped him to the new location of the settlement. .,L?,ﬁga © Ruuto Sida
Eisimkoro then called his co-elders of Rengumo to the naabe, the assembly Darmmal Eisimgaalgorow Eisimiokén
place, and declared that he had given his daughter in marriage to his llwas = Perien (ssam;‘:k"’h Cmmonte
rescuer and asked them to give the couple their blessing. Since the EZ?;.fama El?;° nayd Baaro

patrilineal terminology is kept for the whole of Rengumo, the paradoxical Bagaajo Ribayo $0mb6ya
situation arises that somebody can be Hu and Br or FaBr and MoBr at the Eiﬁﬁﬁr dana gig:?:m’ anyégs
same time. It is remarkable that DaChi (eisim) of Ongém and DaChi of Eisimbasele Sanmal Eisarboi
Torruga - -
. . . . . Geteban Bullo Gembérre
Table ! Rendille clans {capita! letters), subclans (italics) and lineages in their Elogelta Nahiro Adicharreh
order of senjority* Obeile Lafte Eisimfeecha
Orkhobesla Orkholam Eisobeile
. Ltito -
! Molety: Beles! Bahai g:z'm Eisimbulyar Eisimlukhurmulhau
1 D'UBSAMAI = Guta Durolo Daharo Tarwén
D'ISBARAI Maso Leba gaj’omyf’ Akuchi Eisimgaatbooran
Wambile (Farre) Orguile 'El'l_mo esebo Eil;ir:glfalo Eisimbaltor Maddeho
Gaalimogle Asurua el Beilewa 2 URWEN, URAWEN Medero
Wambile Asurua Gaalgorawla = Kakuche ' Inkurlé
Timado REMGUMO anfdaayan Deigarr Jaale Eisimgadi
e Béterr: See o Eisimgaalaja \oane Kalong'o
Dabalén err Gaaldaayan Jaale Buleiya
Bulyarre Ruuso Bartigo Baaro Ikimerre
Bulyar See Gaalmagalle Gooborre Eisandab 4 TUBCHA
Baayo Batarr: Aicha Nabahgéan Inde Arigela Gaaldle
Deere Aicha Bahaiysito Srreé_ Mirkoro Gaalalle
Garab Intore Nyargua Eg?'m I aalalle E{snmma oo
Guddre Ongdm Enkusa Ora'hlg Silamo g::’:'fmarrau
Gudére Chana Munryete likibayang i SIIB'.I"I"IO ) ure
Eisimdesle Suber Mirgalkona NobosU Adisomole
Eisimchudugle Sas Eidimole Inditaaio Ogom Bolo
Sanchir Bamat Mindaye a | - Kimogd Gaalsaracho Desle
Nolaso g"‘“’b‘.’l'e UIYAM, UYAM Bum" nal = Kimog Letiviai LdMmorrogo
Chaule arguile Rasdie Chic‘;ia Kisambu Ortoya
Mirgichén MATARBA Jalle Dahaleyo Eisimfofén Gaalwab
Mirgichan Gaalgidele Baséle Gaallagén Turtii Dirgell
Eisingaalgidele Gaalgidele Eisimsanchir Kimogol Dokhe :2?"::) a
Koranie Kaato Farrogan Bargeri 3 GAALDEILAN Fatant
Bokor Gaasot Leads I ananto
; Segeldn Heole Eisimgaabana
Dékhie Feocha Adille limoodi Burcha 9
Déxhle Feecha Kombe®
:ail'l"e Baltor GaaMaile Ourinide the moleties
T:.-:‘.r:nu(: Fur Motto ; EI;:IJ?I& 0DOOLA Dafardai Keindn
li balladan) NAHAGAN Khalaukhalle Makhalén ?;dn?giﬁe) B irsi
Gaaimagé Durdio Gaalmagar MdTMabolle a Gursunna
Arandiide Machén Gaalworsi Timbor N aorre
Kirab Gaalhahagalle Rabhaio - urre
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Birarr, like the DaChi of an exogamous ¢lan, do not marry each other but
‘respect’ each other as MoSiSo and MoSiDa.

In the strict sense, Odoola is not a clan, but, like its Gabbra equivalent,
a phratry or confederation of clans. As Odoola, however, is smaller than
the smallest subclan of many other clans, it is, in any enumeration, either
listed as a clan or forgotten altogether. Odoola consists of four exo-
gamous units and has a special position, remarkable both culturally and
organisationally, which I shall discuss below.

A very large clan with symptoms of an advanced stage of fission into
mdependent units is Saale, Saale has six subclans: Nebei, Gooborre,
Elegella, Goobanai (Kimogél), Gaabanayé and Gaaloroyd, of which Nebei
and Gooborre on one hand and Kimogdi and Gaabanays on the other hand
are believed to be of common origin. Gaaloroy6 and Elegelia each stand
alone. For a few age-set cycles the four parts thus defined have now been
marrying the DaChi of each other. Further, these DaChi are allowed to
intermarry, although it is normally forbidden to marry someone whose
mother stems from the same clan as one’s own mother. Both rules are
recent introductions, on the grounds that Saale is such a large clan that
marriage partners would become scarce if rules valid for the typical clan
were applied. In 1976, the year of marriage of the age set Dkichili, when a
boycott against the girls of the opposite moiety led to a shortage of brides,
it was even allowed thar DaChi of all subclans of Saale marry each other
and — even f{urther — that Chi, i.e. members of Saale, marry DaChi of alt
subclans of Saale bnt their own. This means that classificatory MoBrSos
marry FaSiDas and MoBrDas their FaSiSos.

GABBRA CLAN STRUCTURE

The Gabbra’ consist of five phratries — Gar, Galbo, Sharbana, Odoola and
Alganna — which are the political and ritual foci of Gabbra social organisa-
uon. Such is the relative self-snfficiency of the phratries that one is
tempted 1o ask what constitutes Gabbra as one tribe or one ethnic group.
The coherence is weak indeed. The only traits which constitute ‘Gabbra’
as & corporate whole are, first, the lmguistic usage which combines
‘Gabbra’ conceptually and allegorically as the ‘Five Drums’; and, secondly,
the common ritual calendar which requires the Gabbra phratries to pass
certain age-set rituals at given times in a given order. This needs co-
ordination, i.e. co-operation.

The five phratries or ‘tribes’, gos, clearly appear as corporate units. To
define them is easy because they define themselves. Each of them — and for
Odoola this is valid with modifications — has its own moiety structure
expressed by paraphernalia like a drum and a horn of ivory as central
objects of ritual and identification, and a nomadic settlement, the yaa or
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capital, in which rituals important for the wellbeing of the whole phratry
and processes of political and jural decision take place. Furthermore, lh§re
is a system of offices shaped after the lineage and age-set structures with
hayyu, jailaba and qallu. . '

The hayyu, of whom there are two per phratry (1.e: one per mo_n‘:ty)
and initiated elders’ age set, hold a good share of the jural apd political
anthority in this society. They do not speak ﬁra_at'in a meeting; on the
contrary, they have the last word. Although a decision may !JE reacljled l?y
a communal discussion, it is only the Aayyu who by his \-'iEl'dllII:l finalises it.
The symbols of power which the hayyu holds,_ the whip {ficho) anc! ‘[he
sceptre or clnb (boku), underline this aspect which may appear surprising
in a society which shares so many acephalous and segmentary fealur.:es
with the neighbonring Rendille. A number of features of ‘the hayyuship
(hayyoma), such as its close association with luck or propitiousness, t.he
hayyw's function as a war leader and his inevitable downfa!l if the dl\:’lne
grace seerns 1o have been withdrawn from him, are reminiscent of king-
ship. But Gabbra phratries are not kingdoms and so I prefer to keep the
Boran terms kayyu and hayyoma. ‘

Jallaba are more numerous and may be called the bearers of middle-
range political authority. ‘Age-set speakers’ would be an acceprable
translation. _

The galfu, third in order of conspicuousness and first in order of
importance, possess an innate power which is independent of the age-set
strncture and which is not conferred on them by human action. The galiu
is the one who holds the most powerful prayer and curse of all, and
whatever power the hayyx holds is bestowed on him by a member of the
senior gaflu lineage of his moiety. ‘

Each of the five phratries has holy sites where age-set rituals take place.
The rituals are very similar to one another, and each phratry performs
its own ritnals for itself without the participation of members of other
phratries. This is in vivid contrast to the Rendille, among who_m_, on
similar occasions, there is a high measure of ritual differentiation, division
of labour and resulting co-operation: for certain age-set rituals, ideally, the
whole Rendille society has to assemble (for others only the age sets
concerned) and each clan has to perform a specific part of the ceremony.
Between the Gabbra phratries, on the other hand, we find para_lleh.sn:l and
division. As internally differentiated communities of co-operatiof it is the
single phratries, and not the whole of Gabbra, which in their age-set
rituals resemble the Rendille tribe. ‘ ‘

Each Gabbra phratry has two moieties: Yiblo and qusa. Y}blO is
translated if a Gabbra chooses to speak Rendille, as Belesi Berri, while
Lossa is equated to Belesi Bahai. This may sound strange .because the
Rendille regard Belesi Bahai as senior while the senior moiety of each
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Gabbra phratry is Yiblo, i.e. Belesi Berri. But seniority has to do with
power, and power with politics, and politics consists of ups and downs.
The Gabbra and the Rendille disregard such unstable features. The equa-
tion between the Rendille and the Gabbra moieties is established instead
by the dates on which they hold their sorfo sacrificial ceremonies.® These
dates correspond for Belesi Bahai and Lossa on the one hand and for Belesi
Berri and Yiblo on the other. It is due o this common structure of their
societies and the recognisability of its constituent elements that Rendille
migrants who wish to join the Gabbra can be ascribed their ‘correct’
moiety and soon find their way around their new social environment.

Below this level it is difficult to define units. It is best to ignore a
number of vague intermediate forms of aggregation and start again from
the bottom with the base of social organisation, the lineage. The lineage is
similar in many aspects to the Rendille subclan. It would sound odd,
however, to call it a subclan because of its small scale and because I have
not vet found a clan of which it could be a subunit. Analogous to the
Rendille subclan, the lineage for the most part is not an adoptive-associative
but an actual patrilineal descent group. A further shared feature is the fact
that the lineage is the bearer of traits and abilities which qualify its
members for certain ritual roies. ’

Similar 1o the #ibire of the Rendille, there are gallu lineages whose curse
and blessing are powerfut in special measure. There are younger and older
acting gallu ar the same time performing ritual tasks for their own and
other age sets. Qalluship is based on a power inherited in a lineage; it is not
an age-set office. The ceremony performed on newborn children to trans-
mit the curse power to them is formally and functionally equivaient to the
corresponding Rendille ceremony. Further, it is the non-gallu lineages
which, like the wakhkamur of the Rendille, not only distinguish them-
selves by lack of power but also by propitiousness. There is something
threatening, mysterious and suspicious about the curse power of the galiu
or ibire in spite of their social acceptability and utilisation. Fortune is not
part of their outfit. For this reason members of gallx or eebifuu{‘praying’)
lineages are not eligible for the propitious hayyu office.

Also, i Gabbra as in Rendille, prayer and action largely exclude each
other; somebody who prays for a lost flock of camels will not join the
search himself. Typically, it is the elder men who are believed to have the

"strongest prayer and the younger men who are credited with the most

effective action. But behind the visible power of the hayyu there is the
power of the gallu, who havc bestowed it on the former. ‘Abartu qurr,
eebiftu galc” is the formula by which in gallu lineages the power is
transmitted to children and by which the gaiiu allow the kayyu to share in
it: “Kill what you curse, and lead home what you pray for!"”’

As in Rendille, so in Gabbra there are lineages which are believed 1o be
unpropitious and whose daughters are to be avoided in marriage. These
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are despised groups, to whom various past sins or antisocial behaviour is
ascribed. The curse, however, sticks 1o them and is inherited, a part of
their nature, quite independent of individual good deeds and misdeeds
which figure in our notion of guilt.

Despite their socially integrated role and in spite, or because, of their
power, a little of this unpropitiousness attaches itsetf also 10 the gaflu. One
avoids marrying their daughters if the latter are very young, because it
is believed that otherwise one will meet an early death. All this is not
compatible with the positive, propitious role of the hayyu as a higure of
social identification. Thus the gall remain in the background of the power
play.

The two binary divisions which cut across any Gabbra phratry — Yibio
versus Lossa and eebiftu versus non-eebiftu — are also reflected in the
composition of the yaa, the mobile capital. The holy drum (dibbe) and the
horn (magalada) are kept in the yag and sounded on Fridays, the evening
of the new moon and on other ceremonially impertant dates. While the
custodian of the drum (abba dibbe, ‘father of the drum’), who has 1o keep
the instrument in his house, belongs to one moiety, the abba magalada
belongs to the other. The two gates of the ritual enclosure (naabo) and a
number of other spatial arrangements for ceremonial purposes, some of
which are discussed in the course of this book, also reflect the moiety
structure. For sacrificial ceremonies eebiftu lineages give sheep while non-
eebiftu give goats.

As well as being the bearer of powers such as cursing and blessing or the
holder of heritable offices, the lineage also tends to be the largest exo-
gamous group, although in many cases exogamy is extended to a group of
lineages.

In some cases there is a taxonomical level between the phratry and the
lineage. Thus five lineages in Galbo combine under the name Bardwa and
seven under the name Yohéma. By their scale and taxonomic position
we are tempted to cail these units clans. But these clans are neither
exogamous nor in any other conspicuous way relevant lor behaviour, nor
do their myths of origin point in the direction of common descent; they are
associative clusters. So we can be fairly confident that there are no clans in
Gabbra but only phratries and lineages. If we use the word ‘clan’, we do so
in reference 1o this intermediate level of loose lineage associations.

It is usually at the level of lineage, though in some cases at the inter-
mediate ‘clan’ level, that kinship terms are generalised and members of
the same sex and same generation are addressed by the same terms. For
instance, the children of a daughter of the lincage Qoshebe of Galbo
address all men of Qoshobe of the corresponding generation as abuya
(MoBr). In the case of the five lineages of Bardwa, however, the use of
such terms is extended to all of Bardwa.

Some informants succeed in tracing the names of their patrilineal fore-
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fatliers back to the eponymous lineage ancestor. Not all lineages, however,
derive their names from such aocestors, and models such as the segmen-
tary lineage system derived from the Nuer (Evans-Pritchard 1940), the
Tiv (Bohannan 1953), etc., do not apply to the Gabbra. Lineage differ-
entiation and fission can be observed at the lowest, small-scale level (we
may call it the sublineage level), where seniority and settlement order are
determined by order of birth and the order of birth of the common an-
cestors.® On higher levels of social organisation it is, however, difficult
to apply such models — which better fit with the northern Somali® —
because of the high emphasis on lineage or clan identity supported by the
belief i heritable qualities, and the relatively low demographic growth of
the Gabbra. Gabbra lineages and clans, like those of the Rendille, are seen
as fixed categories, not as transient constellations that change their names
and identities as they split, grow and split again, So when we speak about
‘clan relationships’ between the Gabbra and the Rendille, we generally
mean a relationship of a lineage or a subclan on the Rendile side and g
lineage on the Gabbra side, These relationships may exist berween units of
different size, function and taxonomic level.

Table 2 Gabbra clan st
phatry ey Bocage

Karbwyy —
———Al Alm

Kobols ————————Idiimg

I—'Uh, Hulie—

© e e R L ST
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SAKUYE CLAN STRUCTURE

In describing Sakuye clan structure we have to distinguish between two
periods of time, During and before the colonial period the Sakuye were
highly mobile came! pastoralists and clanship played a role similar to that
described for the Gabbra or the Rendille. Duting the secession war that
followed Kenya’s independence, however, practically the entire livestock
population of the Sakuye and a large part of the human population
perished, either in the keeps, the camps in which they were concentrated,
or after the emergency, when they were trekked back to North-Eastern
Province. On this trek they were guarded by Boran militia (homeguards,
police reserve) who took this opportunity to torture and kill people with
impunity. This greatly affected the demographic structure, the residence
pattern, the authority structure and the mode of livelihood of many

Table 2 {cont.}
platry ety L

— Massa
— Chasqo
h- Gololie
—Trille

Yiblo

r—Barawa Diumty

GALBO——

‘—Baraws Curati——+——— Mamo Deera

—Ugmalo
——Yoboms ——Kitibe

SHARBANA—
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Table 2 (cont.)
phutry moicty Lincage

Guba Decra ——

ODOOLA

Guba Gabwia —

—Yiblo

ALGANNA—

Sakuye. A northern group later built semi-permanent, mud-and-thatch,
round huts at their traditional ceremonial site at Dabel. According 1o their
memoaries, these people must have been a strange community: they were
all destitute adujts; neither livestock nor children had survived the hard-
ships. With some emergency aid, the spiritual and worldly guidance of a
charismatic leader, Abba Ganna, and by turning to agriculture, a food-
producing technique completely new to them, they managed to survive.
Bridewealth was abandoned because nobody had the wherewithal, and
it was decided that no Sakuye girl should marry a non-Sakuye. These
measures gradually led to a normalisation of the population pyramid. The
change among the southern Sakuye was less radical and less permanent: all
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Sakuye were impoverished after the emergency, many beccame sedentary
as peri-urban paupers or farmers on irrigation schemes, but some man-
aged to build up herds and to take up nomadism again. In the following
description I focus on the role of clanship among the pastoral Sakuye, as it
is still alive in the memory of the elders, because this earlier form has
greater relevance to the subsequent reconstruction of ethnogenetic pro-
cesses and clan history. I hope to be able to discuss the agricultural
Sakuye and their cults mere fully elsewhere.

The Sakuye are a union of two originally different ethnic elements. We
shall discuss their ethnogenesis below (pp. 115-22). For this reason they
distinguish among themselves between Sakuye (in the narrow sense) and
Miigo. This binary distinction is overlaid by another one, the moiety
division. Like the Gabbra, they call these moieties Yiblo (in their pronun-
ciation sometimes Jiblo) and Lossa. A Sakuye thus can be Sakuye and
Yiblo, Miigo and Yiblo, Sakuye and Lossa or Miigo and Lossa (Diagram
2).

The clans are exogamous and are believed to have heritable characteris-
tics. Two clans, one per moiety, namely Saale and Arsuruwa, are gallu or
eebifti and have slicks as their ritual insignia. All other clans qualify for
hayyu offices which, as among the Gabbra, are not compatible with eebifiu
status.

Sakuye
Sakuye Miigo
Sasle Fofle
Yiblo Worr Suya-[ Bulcta Tuulo
Deele Diima
Kumo Jiriwa
i Mailan
Gaalorra
Muja o Maders
Mmﬂ-l Nysbare Shirshiro —Elaam
Lossa = Tubadi Charri
Fur Gudda
Pur—l:pu, Diga
Arsuruwa

Diagram 2 Sakuye clan list
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Other clan-specific customs and characteristics are that the Deele have a
special power over iron and spit on cuts or spear wounds to heal them, that
the Kurno spit on burns, the Matarb4 on wounds inflicted by thorns or the
sharp sanseverias (algr) from which fibres for mats are made. The Miigo
have a special power over ibid Waaga, ‘the fire of God® or watery boils on
the skin. The Matarbd, being the first-born of their moiety, march ahead
of the others on war expeditions, are the first to pray when communal
prayers are held, and are the first to make their camels kneel down in a
new settlement site.

Traditionally, the social structure of the Sakuye becomes focused and
visualised in the jila ceremonies when a new set of Aayyu and jaldab office
holders are proclaimed. There were three ritual sites to which the clan had
to go in the course of these ceremonies. The Sakuye in the narrow sense
had to send a group of men to Mount Deemo, north-east of Marsabit, a
place which plays a significant role in Sakuye history.'® From there they
collect red earth which is later smeared on people’s foreheads and on the
udders of camels. The Miigo do the same at Lensayu, an outcrop north-
west of Buna, from where they are believed to originate. The big
communal ceremorres are held at Dabel,

This ideal pattern has not been followed on the last three occasions. As
early as 1947 the sourthern Sakuye could not co-ordinate their organ-
isational efforts with the Sakuye around Dabel and held their own ceremo-
nies. This indicates that the split of the Sakuye in two regional clusters,
one in the northern part of Marsabit District and one in Isiolo District on
the Ewaso Ngiro (Waso River) does not date from the emergency of the
sixties but started much earlier. About this ceremony we read in the
colonial Isiolo District Annnal Reports:

The chief event of their [the Sakuye] year was the holding of the first Jilla
[= ceremeny] since 1910. The traditional site was at Dabel but after much
discussion the Uaso Ngiro Sakuye decided 1o split from those a1 Moyale and
hold their ceremonies at Damballa Dika, They were concluded on the 12th
July. 17 “Haiyu” or kings were elected and 18 “*Jaldabba® or princes. In all 18
head of cattle and 40 goats were slaughtered, !

In 1965 the southern Sakuye held renewed installation ceremonies at
Yamicha in Isiolo District. Apparently only eight kayyu, four for Yiblo,
four for Lossa, were proclaimed on that occasion. The attempts to hold
joint promotions with the Dabel Sakuye failed again in 1982. By then
Islam had wken such firm root that only a minimal version of the tradi-
tional rituals was carried out. Instead of every kayyu candidate slaughter-
ing a bull, one bull was slaughtered on behalf of all. No red earth was
collected and accordingly no foreheads were smeared with it. Traditional
Sakuye rituals were replaced by prayers led by Muslim sheikhs. Also the
economic circumstances of the impoverished Sakuye altered the character
of the meeting. Instead of entire settlements migrating 1o the ritual site
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Diagram 3 The settlement order of the Sakuye at the site of the Agyyu and jaldab
inaugurations

with their loading camels, only the participating males went there by foot.
The social structure of the Sakuye, which was made visible by the tradi-
tional spatial order ol the ceremonial settlement, thus no longer became
manifest. Traditionally, the Sakuye on such occasions settle from north to
south in long rows of houses in order of seniority, the Lossa moiety of the
Sakuye to the west of the row of the Yiblo moiety, and the Miigo segment,
also in separate rows according to moiety affiliation, at somne distance from
them (Diagram 3).

The fact that the Dabel Sakuye did not participate cannot be auributed
to a self-sufficient or separatist attitude on the part of their southern
brethren but, I believe, rather to a certain lack of interest on their own
part. A new community structure had developed among them, in which
clanship and traditional authority played a rather subordinate role. This
sedentary and largely agricultural cominunity had found new ways of
¢xpressing their communal leelings.

BORAN CLAN STRUCTURE

The Boran clans'? are grouped into two moieties, Sabbo and Gona. Gona
in turn is divided in two submoieties, Haroresa and Fullele, while the
composition of Sabbo does not reflect the binary principle. Among other
Oromo the moiety exogamy has been relaxed, but the Boran moieties are
still exogamous: Sabbo marries Gona and Gona Sabbo. Intermarriage does
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not guarantee harmony. There is not only ritual antagonism but also
political competition between the two moieties. In Kenya this becomes
particularly acute during parhiamentary elections. In the tradirional con-
text there is similar competition for the offices provided by the gada or
generation-set system.'?

Both moieties have a ritual head, called the high priest by Haberland,
the gallu. The one of Sabbo stems from the worr gailu of the Karrayyu
clan, the Gona one from the Oditu. Sabbo, which seems to be of a rather
composite nature and to have integrated alien elements, has three more
minor gallu, the gallica (singular of galhi) of Karara, that of Kuku and
that of Garjeda, all in Matt’arri (see the clan list below). As among the
Gabbra and Sakuye, the gallu office does not combine with secular leader-

Table 3 Boran clan list
-~ Nurtu, Titi, Udumiy, Walaiji, Daddo

4 Gobba
-El{anmnjji——Er

Molu

Qallica:  Bezre, Grodi, Ddirmtu, Mante, Danga,
Hiyyeyye, Sibu, Salalu, Bubko, Gambura, Dano — Wale
Dayyu

Bokkica: Gaguru, Juma, Libano, Waiz,
Walsby, Jasru, Wayyu, Maye,:Umuri, Halle,
Guddu, Otole, Mulme, Kula— Kurme, Badi

Bido: T, Noano, Rasa, Kojeja (Haberland:
Kojega), Kodd'elke
BRasu

Golio: Sunganns, Abbole, Hajeji, Sitm, Kopsora,
Ucow, Currots, Wemaji, Kolim

Karrayyu

_g__

: — — Bokkica: Mem, Gudulls, Docsnni, Banqaia

Boran
Mat'srri

L—— Quallica: Kuarara, Kuku, Garjeds

—— Drcchit
| — Macchity
o Galdoru
%———-——Sirim
e t—— Odita
Konai
—g L —— Baritn

___I-__ Hawatt'u
g L — Quarchabdu
Warra Jikda oc Jilfu
Dambity
Noaitu
Maliyyu
Arsi [Arussi)
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ship. The worr boku (people of the scepire or club; singular: bokica) always
stem from non-gallu lineages. ’

. Boran clans and lineages are also differentiated by special ritual gifis
(l_he presence or absence of woyw status), by their relative seniority and b

different food avoidances. We do not need to go into details here 7
. For the orientation of the reader in the following chapters we hcr;: give a
iist of the Boran clans (Table 3). This list is based on Haberland {1963:
lZ?ff.) and Legesse (1973: 40). The clan names have been !rans]iterateci
using the newer orthography, but this has proved no problem because
both Haberland’s and Legesse’s phonemic transcriptions are largely cor-
reet, althou_gh Haberland seems to economise on geminated consonants

For comparison we add the elan list of the sixteenth-century ‘Galla’ aceord:

ing to the contemporary Amharic monk, Bahrey (T: .
P 3 » y (Table 4) (Sch
1893; Guidi 1907; Huntingford 1955). ( ) (Schleicher

Tuble4 ‘Galla’ clan list (sixteenth century)

Humband
Warantida
Akatu
g—-—-—-ltu Abat
- Marawa Uru
L)
é’, l— Ana
Bala
F Suba Wara Buko
Karayu Db_o Wara Guerz Wallo
Jelg Wara Nolz'zlu
Wallg——" Wara Kecayu
Liban Wara [lu Sedala
%— Wrra Nole'ali
o Ir § —Le'is
ébo
Ela
-4 I
2
o
o Liban
e 2 I
& 1 gillin
E Abo
-2 Soddo
[—“— Liban - }_A_I'J‘E —— Waliso, Kutiwe, AmcyE
] Gudru- Sirbd, Malol, Carsga
g Hahako' Abo, Harsu, Limy
w Sadaty
Subf - [ ———— Hagalahiho, Curra

g — Obo 9 Sayo, Abono, Tum'e, Liga
y - Cele - Afre Wabo, Galim
. p— Hoka- ;Kinﬂm, Emuru, Jida
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SOMALI CLAN STRUCTURE

The juxtaposition of Somali on the one hand and Gabbra and Rendille on
the other may appear incongruous because the Somali are an internally
strongly differentiated nation of several million people while the Rendille
are a traditional tribal society of some 12,000. However, the Somali have
to be discussed as a whole since they form one big segmentary system.
This putative genealogical system ultimately traces the patrilineal descent
of every single Somali alive today back to the Quraish, the tribe of the
prophet Muhammad. African ancestry, which is obvious from the physical
features of the Somali, is attributed exclusively to female links.™ It is
obvious that this is not an image of reality but a massive ideological
construct. Nevertheless, the system deserves to be studied, not for being
true, but because it defines for every Somali his identity and the expec-
tations of loyalty demanded of him. Thus this genealogy does not perhaps
describe history so much as make it,

The way in which the system divides the Somali nation into tribal
families and federations and the way these units again derive from Arab
ancestors, are described by Lewis (1955: 15). I discuss details of this
system in connection with the genealogical ideas of some Kenya Somali
below; for the moment I must limit mysclf to the more general features
of Somali group definition.

In a system in which groups define themselves by descent from a given
named ancestor (X) it is inevitable that the size, character and function of
a group thus defined chauge over the course of time and with the increas-
ing genealogical distance from X mcasured in number of generations. A
co-resident, self{-coordinating group that fights together and acknowledges
a common authority, let us calt it a tribe, will grow, split and be replaced
in its function by smaller, genealogically shallower groups, while the tribe
itself will acquire the character of a family of related tribes. Analogous
pracesses occur on all levels of social arganisation. Each unit of the
Somali, irrespective of what we call it, thus has as a decisive defining
feature genealogical depth, expressed by the nuinber of generations separ-
ating the living from the eponymous group ancestor. The increase of
gencalogical depth over time as a determinant of size and function of social
units is accentuatcd by the fact that the Somali arc a growing and aggres-
sively expanding people, unlike the Rendille and Gabbra who by the
demographically restrictive effects of their age-set systems, sexual absti-
nence during extended breast-feeding periods and, in the Rendille case,
emigration, are better adjusted to the limits of the carrying capacity of
their environment.

That genealogical depth should determine the size of a group seems
rather obvious. But the inverse is also true. Size also determines genealog-
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ical depth, meaning, of course, the depth of the mental representation
of genealogies. I. M. Lewis (1961a: 99ff.) has observed that among the
Dl{lbahame, a section of the Darood Somali of northern Somatia, small
units count fewer generations to a given ancester than living meml,ncrs of
larger lateral branches who derive from the same ancestor. A fast-growing
branch ol agnates splits often and therefore has to remember more
ancestors 1o record the genealogical position of the resultant units in
rela‘uon to each other than a demographically more stable branch that
basma!l)f only reproduces itself. Some Dulbaliante lincages therefore only
count six generations to the man Dulbahante, while others, the more
prestigious, faster-growing ‘long’ branches, count up to twently genera-
tons to the same ancestor. This variation is higher than any similar
variation which I found in northern Kenya. The Garre and the Ajuran of
Kenya do not have a history of growth and expansion which is as dramatic
as the recent Darood expansion'” since the nineteenth century. According
Fo Lewis’s “size factor’ (I. M. Lewis 1961a: 105) (the influence of telescop-
ing genealogies or ‘genealogical amnesia’, i.e. forgetting those ancestors
whose descendants did not form a different unit) we should therefore
expect A_iuran and Garre genealogies to be rather short (a factor we have
to tak_e mto account when we are trying to construct a chronology of
historical events using genealogical information). )
(?row(h and expansion are not natural factors blindly obeyed by the
s_oc!al system, but the declared collective aim which is forced beyon;:l the
limits of biological mcrease. For every Muslim it is easy to become a
member or vassal (sheegad) of a Somali tribe. Sheegad is a derivative of the
verbal form ku-skeegada (‘I name you’, i.e. ‘I name your ancestor when
asked for my ancestor’). The difference berween sheegad and consanguine
me_mbers of a Somali group may be blurred by time, and presumably morc
quickly among the southern groups than in the north (I. M. Lewis 1959:
274—93): This form of alliance or adoption, which was highly desircci
because it augmented the numerical and fighting strength of a group, was
not always irreversible. This is cxemplified by the penetration 0;" the
Daroo_d tribal family to the south and the south-west in the nineteenth and
twentieth centuries. The Darood often succeeded in renouncing their
sheegad hosts and even in occupying a dorninant position (Turnbull 1955).
In the same manner Ajuran and Garre Somali joined the nun-Muslim (!)
Bor_an, and later, when the power of the Boran declined, renounced thefn
dgain. During the colonial period it was also very popular to declare oneself
Bo_rz}n by sheegad"® in order 10 be able to cross the Somali line which the
Brl_ush had drawn to stop the westward expansion of the Somali (a goal
which this measure did not achieve; we shall see in chapter 3 that this line

might cven have had the opposite effect of furthering this westward
advance),
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’ﬁbdu-lI—Mull_ilib
—1
Abu ';ub ‘Abdrlluhi
“Ali Agil the Propher
Ahmad 1 : uharnmad
Isheaq f .
(Isanq} ‘I‘I Shimaal
Samaale (Somal) Harmalle
| Faas
| Kaale
lerir Edimote |
— s Bal'sd I
Dir Hawiyys 1
|
|
|
I
|

Fih () Jambele
Heneftr  Domberre Alama
Mohamed Ajuran
of. chagmer Jabarti
Koranyo 5 Lama‘il
(Darood)

—
o] [ [ illl

Kablallsh Tanade Yusef Eisa Soda

Qumale  Koombe
| I

Ogaden lell.i
S (Dulbahante)
of. Lewis 1912

Diggram4 The position of Isaaq, Degodia, Garre, Dulbahante and Ajuran in the
gencalogy of the Somali nation.

Apart from the agnatic links which all Somali claim to have to Ihe Qura@sh, ie the
iribe of the Prophet and more specifically to his FaBr Abu Tilib, the importance
aitributed 1w female links to Irrir, the son of Samaale, should be noted. The
Ajuran, who are often referred to as Hawiyya, claim to descend from Fadumo dfo
Jambelle o Hawiyya. The whole Darood clan family 1s also Somali (in the narrow
sense of descendauts of Samaale) through Darood’s wife Domberre d/e Dir s/o
Irrir, Also Isaag and Saransur are ascribed Irrir wives, Isaaq one of Dir, Saransur,
the father of Degodia, one of Hawiyya descent. _ ' _
Cerulli (1957: I1,2514f .’) reports a story about the origin of the Ajuran in which the
sons of Hawiyya found Ajuran’s father in a tree and had to persuade him to come
down, promising him, among other things, their sister. Similar stories exist about
Darood and Domberre, the daughter of Dir. These stories seem 1o follow the same
pattern. |
Sources: Kenya National Archive, Wajir Palitical Record Book; L. M Lewss
(1961a, 1982); Schlee (1979: 286ff.); and the Ajuran informants quoted m chapter
5, pp. 209-30.
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The northern Somali regard the sheegad relationship as rather shameful.
Their means of acquiring strength is growth by agnation (tof; and by
contracts (heer) which oblige smaller units to joint defence or joint pay-
ment of blood compensation (diye, mag) if they do not wish 1o fight. Only
a group whose very existence is threatened would give up its separate
identity and become skeegad, who, as ‘pretenders’, ‘. .. claim the lineage
affiliation of those to whom they are currently attached and are generally
scorned for their lack of lineage pride. [This] status .. . betrays weakness
and insufficiency’ (I. M. Lewis 196]1a: 100-101} In northern Kenya, by
contrast, the term sheegad does not scem to have such negative connota-
tions. [ have already said that sheegad affiliations were very common and |
illnstrate this by many examples below.'® Even Isaaq and Darood traders,
northern Somali whose fathers and grandfathers came to Kenya mostly as
soldiers m the British forces, make liberal use of sheegad mechanisms
although as non-pastoral minorities with a professional specialisation in
which they do not compete with the pastoralists they are not subject to any
military pressures. I once asked a Marsabit businesswoman from the
‘Idagalle section of Isanq, who claimed that ‘Idagaile was just another
name for the Rendille clan Elegella, how she came to belicve this. She
pointed to the similarity of the two names, an argument which did not
convince me. She then gave her argument a pragmatic turn: ‘It is much
better to have people than to be alone.” That is why she and her family
sheegdeen *Elegella since their arrival in Kenya, had become known as ‘the
Somali of Elegella’ to the Rendille. (Many Somali traders relied heavily on
the help of such Rendilte ‘brothers’ in the beginning and only later, when
they had accumulated wealth, developed cultural arrogance towards these
‘pagans’.} | have not met a Somali who regarded this ubiquitous type of
relationship as shameful.

In northern Kenya the frequent and unstable sheegad relationships have
not superseded the agnatic relationship but have only formed temporary
additional links. In Diagram 4 I show how the major Somali groups of
northern Kenya fit into the total genealogy'” of the Somali nation. A more
detailed internal genealogy of the Ajuran can be found in chapter 5.2° Herce
I concentrate on the Garre and the Degodia and their relationship to the
other major Somali clan families without going mto detail on the sub-
groups of the latter. Diagram 4 provides a rough orientation. It does not
point out variants, contradictiuns, inconsistencies and adjustments to
ideological or social needs. Some of these problems in relation to the
Ajuran are discussed and illustrated i chapter 5,




CHAPTER 3

THE HISTORICAL FRAME

I here give a historical sketch of the area of study, partly derive:d from
written sources, partly from my own investigations described in later
chapters. Cenclusions normally belong at the end of an argument. Also the
order of presentation should ideally follow the order of epls_;tv_a‘mnloglcgl
steps, 50 as to enable the reader to follow the argument crluc_ally as it
proceeds. Here I invert this order. 1 present part of my conclusions fi:st,
with little reference to their empirical base (apart from the few written
sources), because the multiplicity of facts demands that [hi_l: rc_ader.be
given some orientation in the form of an overview of the main hlSlEOl'l(Eal
tendencies and the more conspicuous population movements in Ll'.lls his-
toriographically neglected part of the world. The criticzg] reader is thus
called upon 10 test the generalisations offered here against the data on
single clan histories given in later chapters.

In the absence of a written history the explorer of the past has 1o draw
his/her conclusions about the historical process fromn its results, i.e. froxp
what is observable today.! The imnost economical historical explanau'fm is
the onc which requires the smallest number of speculative and unlikely
events and which can explain the present-day linguistic an_d cultu_ral com-
plexity by the mechanisms of differentiation and exchange in a satisfactory
manner. _ _

This type of reconstruction with the present as a starting point has._ bf:el'l
devcloped farthest methodologically in the field of historical linguistics.
Features which cannot be explained by independent development serve to
group languages according to the number and closeness of the COrTeSpon-
dences between them and postulate proto-languages for groups of similar
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languages. For these proto-languages one can postulate populations of
speakers. From the distribution ol these langnages and from the nucleus
of strongest differentiation one can draw conclusions about the geographi-
cal origin of the proto-language speakers.

Language, however, is only one sphere of observable cutture and other
subsystems of culture are equally suitable for the reconstruction of com-
mon origins. Where, for exainple, a complex of ritnal prescriptions and a
calendar of festivities and other types of culturally conditioned behaviour
mark a group as belonging to cluster X, while the language and traits of
the political organisation correspond to clnster Y, it seems probable that
the origin of the group is to be sought in the domain of proto-X, and that
the politically dominant Y have imposed their own form of political
organisation and their language. Adopting a language seems to occur
frequently; some groups are even bilingual in Boran and Somali, the two
dominant languages of the region, although there is evidence thar neither
of these was their original language.

The reconstruction from observable cultural and linguistic facts is sup-
plemented methodologically hy the collection and interpretation of oral
traditions. There are no good and no bad oral traditions. Everything that
is handed down is handed down because it corresponds to a social or
psychological interest and is thus, sociologically, of equal importance. But
for both the historian and the sociologist the question of historical content
arises: the former wants to know whether a tradition corresponds to
historical truth, the latter, why, possibly, it does not. The method is
critical-comparative: do the versions of independent informants of dif-
ferent social standing and different ethnic affiliation agree? The approach
is similar to that of criticising ideology. Where the improbabilities of the
tale support a positive social self-definition, they are 10 be tested more
rigorously for their historical truth than where they contradict such a
positive self-definition of the informant.

Where categories like right and wrong are difficult to apply for lack of
hard evidence, different versions of history have 1o be discussed on their
relative merits. What follows inay be a very rough history with oniy
approximate dates but I do not know a better one.

NORTHEEN KENYA AND SURROUNDINGS C. 1500 AD

Five hundred years ago the hot, dry lowland from Lake Turkans in the
west to the Juba River in the east and beyond it was, as it is now,
Populated by pastoral nomads and hunter-gatherers.? The climate may
have been more favourable; the specialists are not agreed on long-term
climatic changes and posit different theories of desert encroachment, A
larger area of the country might have been suitable for agriculture, but we
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¢an, however, safely assume that nomadic pastoralism was the dominant
and most prestigious way of life.

Efements of this culture of herdsmen — a complex of rituals for the
wellbeing of the herds - can be found today among Somali and Boran-
speaking groups, among Muslims and pagans alike, as the remains of a
common cultural substratum. These consist of a cycle of sacrificial festi-
vals, four sorio in accordance with the lunar calendar and a festival geared
to the solar year, in which fire and milk play a special role, and which io
Rendille is called almodo, in Boran almado.® Today these festivals are
performed by the Rendille, who speak a language of their own, related 1o
Somali, and who are pagans; by the Gabbra, Boran-speaking pagans with
isolated Islamic borrowings; Gabbra Miigo, Boran-speaking Muslims; and
by the Garre, an Islamic Somali group. They were performed until recently
by the Sakuye, who are Boran-speaking Muslims. In recent centuries
pagan groups have often copied elements of Islamic culture but rarely have
Muslims borrowed pagan rituals — their self-awareness is too strong for
this. We may therefare conclude that this complex of rituals is part of the
pre-Islamic proto-culture. (Itis, by the way, not a law of nature valid at all
times and places that pagan groups do not proselytise. Rather, we here
extrapolate recently observed forms of cultural flow into the past). Apart
from the fact that they celebrated these festivals, we thus know two things
about the bearers of this proto-culture: first, they had a luuar calendar by
which they timed their soro, and second, they were able 10 determine the
solar year cither by counting 365 days from one almodo to the next or by
adding a number of days 1o the span of twelve months. There were no
efforts to combine both cosmic cycles in a single calendrical system (see
Schlee 1979: 82{f.}. We call this culture PRS {proto-Rendille-Somali) after
the westernmost and easternmeost of its modern heirs. Whether it was ever
shared by all Somali cannot easily be determined, but it was and partly is
shared by some, The language of the bearers of the PRS culture was
Somaloid. The Somaloid languages are closely related to the Baiso langu-
age of southern Ethiopia (Fleming 1964: 35-96). Together they belong to
the Eastern Cushitic subfamily, most of whose branches are spoken in
south Ethiopia: Oromo (Galla), Konso, Gidole, Gato, Arbore, Warazi,
Gawata, Tsamai, Geleb, Sidamo, Kambata, T’ambaro, Hadiya, Alaba,
K’abena, Marak'o, Darasa and Burji. Some languages which belong to
this family have apparently moved away from this cluster to the north-east
{Afar, Saho) or to the south (Magodogo) (H. S. Lewis 1966: 39). Eastern
Cushitic belongs to the Cushitic language family which, in turn, belongs to
the Afro-Asiatic macro-family which also includes, among other branches,
Semitic. This macro-family is so differentiated that it must be much older
than Indo-European, yet even bevond this time span there is room for
speculation: Indo-European and Afro-Asiatic must either have undergone
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early intensive mutual influences or stem from the same root; if we
assumed separate origins, these language families would have 10 be even
more different from each other than they actually are. This Nozhitic
language, as it might (if it ever existed) be called by analogv to Cush-itic
and Sem-itic, defies, however, all attempts to locate it in space and time,
not to speak of reconstructing it.

So much for the narrower and wider linguistic contexts of the Somaloid
fanguage of the PRS people. Since this Janguage covered such a wide area,
we probably have 1o assume even for this early time a considerable degree
of dialect differentiation. The numerous dilferent dialects of southero
Somali may have begun to branch off from each other centuries earlier.
Rendiile might have started on its course of development into a separate
language. Many dialects that were placed geographically and linguistically
between these - i.e. the dialects of the ancestors of the preseut-day Gabbra
and the Miigo Sakuye, and of groups that now count themselves among
the Garre and possibly the Ajuran - were probably only much later replaced
by Boran and modern Northern Somali or, in other cases, assimilated to
dialects of Ratianwein affiliation. The northern Somali, who in compari-
son to their southern cousins show a remarkable degree of linguistic
uniformity, can be seen as a comparatively recent migration to the north
out of this proto-Rendille-Somali cluster. (Their recent expansion to the
south thus appears as the counter-movement of the pendulum.) Also by
that time the eastern Horn down to the coast had already long been
populated by proto-Rendille-Somali.

This process of dialect differentiation, however, is counteracted by the
process of homogenisation (Mohlig 1976: 699ff.; 1979; 115-16). The
pastoral nomads often migrate hundreds of kilometres in a single year. It
does not make much sense to try to localise any particular group precisely,
for example, to ask whether the ancestors of the Sakuye originated in what
is now northern Kenva or southern Ethiopia or Somalia. They may have
ranged through wide siretches of all three countries in the course of a few
vears. Their oral traditions describe migrations from the slopes of the
Ethiopian highlands to the country east of the lower Juba and back. Thus
new contacts in fresh neighbonrhoods occur continuously and with them
new alliances and antagonisms, new links by fraternisation, marriage,
adoption, capture, vassaldom, trade, and so on. These lead to linguistic
approximation and cultural exchange. As the linguistic boundaries, so the
borders of organised tribal units have to be regarded as fluid. Tt is perhaps
due to the high degree of reciprocity of linguistic influences that it is
difficult to pin down regular phonetic equivalences between the single
languages for the entire Eastern Cushitic group (Andrzejewski 1964b).

As well as the ritual calendar and what we know about the language we
can assume, as a further descriptive feature of the proto-Rendille - Sornali,
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that they had an age-set system. We do not know whether this system
primarily followed the principle of generation, so that men and boys of
very different ages are combined in one set, as among the majority of
present-day Gabbra, or whether it utilised a compromise of the principles
of generation and age, as with the Rendille and the Galbo phratry of the
Gabbra, [1is, however, common to all descendants of this proto-group and
even to the Afar, the Saho and the northern Somali who had emigrated
northwards to the Red Sea and the Gulf of Aden prior to the time
discussed here thar they have an age-set system, or, as can be concluded
from rudiments, that they formerly had one. The Rendilie and the Gabbra
Miigo, who, it would seem, have not had any contact with each other for
centuries, have a number of age-set names m common. The Gabbra
Malbe, however, who live between then, seem to have been influenced by
the Boran more strongly with regard to their age-set system. We can
probably conclude that the Rendille and the Miigo nomenclature is the
carlier onc.

The ethnogenctic process that transforms a part of these proto-Rendille—
Somali into the Somali proper, has Islamisation as its mainspring. Arabic
influence on the coast is older than Islam and presumably there has been a
mixed population for 2 long time. Since the seventh century, Arabic
influence has taken an Islamic form. Islamised groups suppress their
pagan origin and place stress on mostly fictitious Arab ancestors. They
even construct complicated genealogies back to the tribe of the Propher,
the Quraish. The aspects of [slamisation and Arabisation — by redefining
ethnic identity and claiming a new origin — are not separated. Today, as
the mythical equation of Somali origin with the family of the Prophet is
acccpted as a fact by all Somali, newly converted groups still try, after the
old pattern, to fit somewhere into this genealogical frame. It is a standard
myth that at one iime on a long migration a group got fost from its Somali
relatives and now has found its way back into the tribal family, The
ethnogenesis of the Somali, a process that continues, thus has two closely
related features: Islamisation and the claim of a position in the Somali
gcnealogy. Islamisation proceeds inland from the coast. Among the more
recently converted groups, at any given time we find a richness of pagan
cultural heritage under the mantle of [slam and often rather tense efforts
to reinterpret this heritage in Islamic categories or to suppress and hide it.

At the western margin of their area of distribution these proto-Rendille-
Somali met Nilotic groups and influenced them linguistically and cultur-
ally, so that the resulting mixed form became known as Nilo-Hamitic.
(This expression has taken root, although the term ‘Hamiric’ in this
context has long been replaced by ‘Cushitic’.) This process, which at
different times may have affected the Teso, the Maasal, the Nandi, the
Suk and others, is difficult to delineate in time and space. The evidence we
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have for these contacts is based on lexical comparisons (Fleming 1964:
90-91). We know little about the nature of these contacts with the
exception of the recent example of the Rendille, especially the Ariaal
Rendille, who maimtain a virtually symbiotic relationship with the Maasai-
speaking Samburu. To elaborate here about the interaction with Maa
speakers in the nineteenth and twentieth centuries, however, would mean
jumping to the last chapter of a long history of interaction. I.ike Islamisa-
tion, proceeding from the coast, so Nilo-‘Hamitic® interaction is one of
the historical constants of the last millennium.

NORTHERN KENYA 1550-15850 AD

The lack of written historical sources, which for the earlier periods has
forced us to rely on speculative reconstructions, gives way in the sixieenth
century to events that have been recorded in Ethiopian and Portuguése
sources. We thus know that the expansion of the Oromo in the Ethiopian
highlands began about 1540. It is believed that this expansion occurred
simultaneously on all sides — perhaps within a few decades. The southward
expansion of Oromo from their southern Ethiopian nncleus into Kenya
presumably did not wtake place much later. In any case a strong concentra-
tion of Oromo on the lower Juba is documented for 1624 (Turton 1974;
533).

The wave of Galla or Oromo that moved farthest into Kenya were the
Wardeh, Warday or Warr(a) D{a)ay{a) whose desccndants are the Tana
Orma. ‘Orma’ is a common southern dialect form of ‘Oromo’.

I have dealt with the problem of the affiliation of the Tana Orma in the
wider genealogy of Oromo peoples elsewhere {Schlee forthcoming). Here 1
therefore limit myself to @ summary of the main points.

The Warra Daaya are believed to have inhabited at one Gme or another
almost all of northern and eastern Kenya and the Jubaland. Graves marked
by large stone circles and many wells are attributed to them. (There is
a certain confusion m the oral traditions between Warra Daaya and
Madanleh® as welldiggers.) They originate from the Dirre and Liban areas
of southern Ethiopia, from where they arc said to have been expelled by
the Boran. After the Daarcd Somali expansion of the late nineteenth and
early twentieth centuries those Warra Daaya who had escaped death or
captivity by the Somali were, for safety, restricted by the British to the
right bank of the Tana River.

A comparison of the clan lists of the present-day Tana Orma and the
Boran with that of the sixteenth-century ‘Galla’ by the Ethiopian monk
Bahrey reveals a clear pattern of fission which has not been obscured by
numerous later cross-migrations of clan groups. Bahrey’s *Galla’ had 1wo
moieties: Boran and Barayiuma. These moieties must have been localised
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to some degree, since a subsequent split occurred at the line separating
them. The Boran moiety of the carly ‘Galla’ has formed the core of the
Gona moiety of the modern Boran, while Barayiuma has becomne a moiety
of the Tana Orma. The products of this split must have each rebuilt the
moiety systemn by incorporating groups of different origin as the second
moiety, thus enabling them 1o continue moiety exogamy and a moiety
balance of ritual functions. Some of the clans of the Botan moiety Sabbo
seem to be of Baraytuma origin, others have been co-opted from else-
where. The Irdida (Arsi) moiety of the Tana Orma likewise show some
elements of the carly Boran moiety of the ‘Galla® (Diagram 5). This pattern
of fission along the moiety line with subsequent reconstitution of the
moicty systern has already been observed by Haberland (1963: 120) as
tvpical for Qromo ethuogenesis.

I waut to end my speculations about the role of moieties in Tana Orma
origins with one observation about spatial arrangement. All the nomad
peoples | know of the northern Kenyan lowlands have the doors of their
houses o the west, incinding the Boran, the Gabbra, the Sakuye of Oromo
speech, as well as the Rendille and the Somali. Although there are many
ritual elaborations invoiving spatial orientation, the main reason seems 1o
be a practical one: the constant wind blowing {rom the east. In accordance
with this, north is called the ‘right’ and south the ‘left’ side. Among the
Tana Orma, all 1his 1s inverted: their houses face east, north is ‘left’ and
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Diggram 5 Fission along the moiety division and reconstitution of moiety systems
in Boran and Tana Orma ethnogenesis
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south is ‘right’ {Werner 1914; 129 and 132: Jaenen 1956: 176). As this
orientation of the huts does not scem very functional becanse of the dust,
the most likely explanation may be that it once marked a ritual opposition
to the Boran, the other moiety, a phenomenon not unfamiliar 1o anthro-
pelogists. The custom may stem from the time of their common residence
in the Ethiopian highlands, where the mountain ranges produce irregular
wind patterns.

It was the Warra Daaya who drove the first wedge into the settlement
area of the proto-Rendille-Somali, which had until then been continuous,
and separated the Rendille in the west from the Somali in the east.
‘Somali’, however, may at that time not yet have been the flag under which
these tribes sailed. It is more likely that this identifier became attractive to
many groups in the southern interior only through the expansion and
dominance of the (northern) Darood Somali in the nineteenth century. At
that time one was cither Garre or Madanleh and, although one was not
opposed to Islam, greater importance was attributed to the wellbeing of
the camels as guarauteed by almedo and sone ritnals. In the period of their
widest extension the Warra Daaya inhabited — although presumably not
alone and not permanently — the whole country from the Ethiopian high-
lands down to the ocean and from Marsabit 1o beyond the Juba.

A more lasting and deeper influence on their neighbours emanated,
however, from another Oromo group, the Boran. They succeeded not in
building up an empire — that was reserved to their Amhara rivals in the
north® — but in keeping a Jarge federation of tribes of different origins in a
loose, internally peaceful] association, in which they themselves, especially
their two galhi, were the undisputed centre of ritual power. Also the
Warra Dzaya kept their eyes on Dirre and Liban, the heartland of the
Boran.

The centre of this network were the two galtu, priest-kings of the Boran,
each of whom stood for one of the moieties, Sabbo and Gouna. The
dependent peoples paid livestock tribute to these getiu.® This was not,
however, a unilateral tax, but a fee for the ritual services by which the
gaifu guaranteed the wellbeing of people and stock and provided a bless-
ing, an umbrella extended over all those who paid these tributes. Certainly
the activities of the gallu were awe-inspiring; even today fireside stories
about how the gaili kept snakes in baskets - the one of Qditu {Gona)
cobras, the one of Karrayyu (Sabbo) pythons — and handled them with
familiarity” have a wide currency. Also in less likely variants these stories
circulaze among the inhabitants of northern Kenya far outside the sphere
of Boran hegemony: the snakes roam freely iu the compound of the gaflu
tike dogs, Katebo, the sacred catle of the galfu Karrayyu, are not castrated
but only touched with a stick on the back and ordered, ‘Be an ox’, ‘Be a
bull’, and as it grows the calf obevs this order.
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Although submission 10 Boran hegemony may have been a rather light
burden, there was considerable pressure to take this burden on oneself.
The gada- or generation-set system of the Boran, which may have been
established in its present form in the sixteenth century (i.e. at the same
time as the dramatic Oromo expansion}, and which in the first decades of
its existence was an effective means of recruiting a warrior set (and then
gradually ‘underaged’ by the fact that more and more Boran were born teo
late to fit into this system), produced once in eight years a new set who
moved into the warrior grade and who went on a ritually prescribed raid in
order to secure trophies: the severed genitals of slain enemies. Prospective
victims avoided this treatment by suhmitting to the Boran hegemony and
putting themselves under the umbrella of the pax borana.

Boran pressure, however, was not in all cases answered by submission,
Among the Sakuye, the Garre and the Ajuran we find traditions about a
vast exodus out of the triangle Moyale—-Wajir-Mandera to the south-east.
There are very similar traditions among the Gabbra and the Rendille —
with, however, a westward fight. These migrations are of great impor-
tance for the genesis and the scattered distribution of the present-day
ethnic groups, in the Garre’s case from Movyale to — as splinter groups
among the Rahanwein — Mogadishu. I examine the historical and socio-
logical aspects of these tales in several variants in the following chapter.,

The outcome of these population movements seems to have been that,
after an eventful migration and re-migration, numerous groups of refugees
nevertheless found themselves under Boran hegemony and — at least in
romantic retrospection — experienced something like a belle épogue, or, at
least, peace for many generations.

Before the Boran were tappled from their position in the nineteenth
and twentieth centuries by two groups of invaders — northern Somali,
mainly Darood, and the British - groups bearing the following names
lived in the area of Moyale, Wajir and Mandera under Boran tutelage:
Gabbra (Malbe and Miigo), Sakuve, Ajuran, Warra Daaya and Garre. We
have no evidence that around 1700 or 1800 these people were also grouped
in these constellations and under these names. On the contrary, it is, for
example, unlikely that it was the Islainic Hawiyya Somali of the tribe of
Ajuran s/o Alama and his wife Fadummo d/o Jambele s/o Hawiyva, the
conquerors of Mogadishu in the fifteenth century, who established this
relationship with the Boran. With regard to those Ajuran who paid tribute
to the Boran in northern Kenya, the Degodia (who on the threshold of the
twentieth century came into hostile contact with them) report that they
were pagans, indistinguishable from the Boran and unable to speak Somali.
With which justification do both groups now claim the name Ajuran? The
oral traditions are contradictory: on the one hand the present-day Kenyan
Ajuran stress their Somali genealogy and their descent from Aqil bin Abu
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Talib, the uncle of the Prophet; on the other hand they claim to descend
from the legendary well-digging giants,® Madanleh, the autochthons of
the country. Both claims may have an element of truth and certainly
contain one of ideology: the first proves Islamic legitimacy, the second
justifies a territorial ctaim. It seems most likely that an older, non-Islamic
or only marginally Islamised group, which was originally called Madanleh
and temporarily also Bal’ad, assimilated more and more Hawiyya Somali
elements. Under Boran dominance the soil was not suitable for the flower-
ing of Islam, so its practice became lax or forgotten. When, however, the
Boran were replaced by Muslim Somali as the dominant ethnic group,
peaple remembered their share of Hawiyya and then, in the main, sailed
under the flag ‘Ajuran’, although this might have corresponded to genea-
logical trnth only for a minority. The clan relationships between the
Rendille and the Ajuran, in any case, which are believed by both sides to
be genuine and genetic, become inprobable if we assuine that these
‘Ajuran’ were recent Islamic Somali.

Collectively these peoples who lived under Boran hegemony were known
as the Worr Libin or Liban, after a region in southern Ethiopia, the Boran
cradleland, which in this context had given its name to a much wider area
(see Avanchers 1859),

The Orome expansion in the sixteenth century and their subsequent
hegemonial position in nerthern Kenvya should not lead us to conclude that
all the cultural influences the Oromo exerted on their neighbours hap-
pened after 1540, Before this time proto-Rendille~Somaii and the Orowmno
of the regions Dirre and Liban were close neighbours, and there may have
been centuries of relatively peaceful interaction, since the Boran and their
ancestors kept cattle in the highlands. These highlands were too cold and
wet for the camels of the proto-Rendille-Somali, and they would start to
cough and Jose weight. We can thus assume that, as today between the
Gabbra and the Boran, there was little grazing competition between the
proto-Rendille-Somali and the Boran, because at least the majority of the
former specialised in camels and the latter in cattle. There may instead
have been trade: cowhides for sleeping mats in exchange for smallstock.
In any case there are many oral traditions in which the Boran do not figure
as lords of the land, bur as equal partners or as enemies with whom, again
and again, one tries to find a modus vivend:.

When the Boran then established their overlordship, this was not an
invasion from outside but a shift in the balance of power hetween ethnic
groups which had known each other and interacted for a long time. This
familiarity, however, was a familiarity of mutual mtercourse, not a feeling
of kinship: even today it is most unpropitious, even sinful, if Sakuye/
Somali/Rendille or Sakuye/Gabbra/Rendille kill each other. (An alienation
has only occurred between non-Odoola Gabbra and Somali.} The killer
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‘has blood’, brothers’ blood, luses his mind and perishes. None of these
groups, however, cares much about killing a Boran. Peace with the Boran
is due 1o political expediency and not 1o higher imperatives. Also a Boran
is not affected by any feeling of sin if he rips the beily of a pregnant
Somali, Gabbra or Rendille woman, castrates the embryo and dances with
tbe trophy. Among the Gabbra and the Rendille there arc quite a number
of unfortunates who were castrated as babies by Boran eager to acquire
killer status: cut and run. *“The blood of Boran is different’ is the current
explanation for this siate of affairs. Inside the Boran community, on the
other hand, violence is considered deviant; one would even think twice
about punishing one’s chiid (Baxter, 1963: 65).

In the Mandera area during this period the Islamisation of the proto-
Somali and tbeir gradual incorporation into the Somali identity, which had
long been formed in the east, continued. Presumabiy this mainly happened
via the immigration of Muslim Somali and their association with local
lincages which thus became doubly affitiated: an older affiliation to one of
the tribes into which the local branch of proto-Rendille-Somali culture
was organised — we here think of names like Madanleh, Jiddu, Bal’ad and
Gassar Gudda without knowing much morc than the names - and a newer
affiliation of the modern Somaii type with a pedigree cxtending right back
to the uncle of the Prophet. Among the Garre this process often rakes the
form of a re-migration from Kofar, the southern part of the East Juba
country, of thosc who had formerly escaped from the Boran. Apart from
these, members of all possible tribes might have thought it convenient to
claim a position in the local society. A strengthening of modern Islamic
Somali culture in this period may have been limited to such immigrations,
because the power constellation was not favourable for mass conversions.
The Boran may not have been against Islam, but certainly they did not
favour it either.

In the west of the area of the former proto-Rendille—Somali continuum,
which was now divided by the Orome expansion, the Rendille remained
largely untouched by the two processes which were dominating this period:
Boranisation and Islamisation. Instead they were culturally influenced by
‘Maa speakers. They picrced their earlobes and their circumcision rituals,
in many details, became assimilated to those of the Maa speakers. (In the
case of the Nilo-*Hamites' the age-set system iftself and circumcision
as such, seem, however, also to have older roots which are ultimately
Cushitic.) Some few Maa loan words were introduced into their language.
In the arca between the Ewaso-Ngiro in the south, the Chalbi salt pan in
the north and Lake Turkana in the west, a mixed culture developed

- among tbe anccstors of the Samburu and the Rendille: the Ariaal, bilin-
gual and interested in both camels and cattle. The ‘white’ Rendille, i.e.
those who were not Ariaal, migrated far beyond these boundaries to the
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north and east, since their camels are much less dependent on water than
the Samburu and Ariaal cattle. With the Dasancch, relatives from carliest
times, when, as the tale goes, ‘Lake Turkana had not yet split mankind
into different parts’, pasture and water were shared peacefully. Qccasional
mutual raids occurred with the Gabbra and Boran. The latter were mounted
and thus tactically superior, since they could stampede a camel herd by
beating against their shields and drive them away at a gallop in broad
daylight, without any fear thai the Rendille would catch them. The
panicking camels would simply follow the horses. {Keeping horses was
forbidden by the British who regarded horses as weapons of warfare and
giraffe poaching. Until recently in northern Kenya a licence was required
1o keep a horse.} The Rendille, who could not reach the raiders, took
vengeance on the nearest Gabbra settlernent. There is, however. a mechan-
ismn for restoring peace. Nebei, the Rendille subclan whose name means
‘peace’, provide a female sheep, neibichdn, which is sacrificed by Saale-
(Goobanai at peace negotiations. Neither Gabbra nor Rendille have a
similar mechanism with the Nilotic Turkana. Thus there are two cate-
gones of enemies: the ones one can talk to and the ones one cannot.

Even if it is wrong to believe that the present arca of Rendille is the same
as their area at that time, wc can nevertheless assume that their former
area included their present one, There are a number of indicators that the
Rendille have lived in their present area for a long time: Korolle. the
permanent watcr on the margin of the Chalbi salt pan, without which onc
can never be really healthy, Farre and Algas, the sites around which clan
origin mvths have been wound; Lake Turkana, which has 10 be visited
once every fourteen vears for the gaglgulamme ceremony; the wlukkb sites,
groups of trees and rock formations which form ritual gates for migrating
herds and settlement groups — the density of this ritual topography leads to
the conclusion that the preseni-day Rendille area has been their heartland
and centre for a long time. Gdmura, on the northern fringe of the Chalbi,
where today there are only Gabbra, was, with its sweet waters, as much a
part of the Renditle heartland as Korolle. Containers woven from Gamura
palm fibres brought luck to the camels that were milked into them, and for
many ritual uses the palm fibres from Gdmura were considered to be the
best. Thc strongest concentration of Gabbra then may have been farther
north around their sacred sites of Farole, Magado, Turbi, Hobok and
Gorel on both sides of the Ethiopian border. The area around Maikona
was only Gabbra-ised by refugees from Ethiopia in about 1915.

In perhaps about 1830 a settlement cluster of Rendille which contained
a whole series of different clans — call it a cross-section of Rendille —
ventured far in search of pasture and water and for four or five age-sets
{some sixty years} Jost contact with the other Rendiile. They settled to the
west of the Mountain with the White Neck (Mount Kenya) in the low-
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lands and, like the Ariaal and the Samburn, lived in close association with
an alien people (the Laikipia or other Maasai?). This offshoot of the
Rendille came to be called Kirima. The Kirima were later decimated by
the Rendille and their remamders reincorporated.

1850-1910

The second half of the nineteenth century saw the first wave of invasions
by the Darood, who expanded partly at the expense of other Somali, the
Hawiyya, who had preserved a higher share of pagan (proto-Rendille—
Somali) culture and were allied to the Boran. At times the invasions
bronghr advantages for the Boran, who, profiting from the defeats of the
Warra Daaya, acquired land and watering rights. Whatever the temporary
advantages, however, gained by the Worr Libin, and whatever the set-
backs suffered by certain Somali groups, the final results of this period are
unambiguous:

1 All Oromo groups, from whose internal dissent the Somali finally
profited, suffered large territorial losses.

2 Autochthonous Somali groups were culturally assimilated by the
‘narthern Somali, with the consequent unification of Somali culture.

3 All Somali made territorial gains.

After a slow penetration into east Jubaland, into which the Ogaden
Darood and splinter groups of other northern Somali associated with them
by sheegad had expanded at the expense of the Tunni, the Ratianwein, the
Dirr and the Warra Daaya in 1865 the Warra Daaya suffered a smallpox
epidemic which led to a dramatie shift in the balance of power {Turnbull
1955). The Qgaden took the opportunity to attack from the east, and the
Boran—Ajuran—Garre alliance, which included a federation of smaller tribes
from the Dawa River which flows by Mandera, made life difficult for the
Warra Daaya in the north. If, as according to oral traditions, we assume
that the Warra Daaya themselves once belonged to this alliance, what then
broke it up? We have to content onrselves with conjectures. First, the
Boran might have seen the Warra Daava, a group very similar to them-
selves and the strongest single gronp of their entourage, more as rivals in
their claim for hegemony than as allies. A practical reascn, and one
confirmed by the further course of events, was that the Boran and the
Ajuran were envious of the Warra Daaya’s possession of the wells of
Wajir. In the same way, by the expulsion of the Warra Daaya the Garre
gained access to the wells of El Wak. Those of the Warra Daaya who were
left after the pincers had been closed were mostiy soid by the Ogaden into
slavery. They ended up in the markets of Lamu and Zanzibar. Others
withdrew to the south-west, to the Tana River. The numerous women
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captured from the Warra Daaya enriched the Ogaden with a mixed
popularion,

These events changed the ethnic composition of northern Kenya roughly
as follows: the Darood Somali, mainly Ogaden (Telemuggeh, Mahamed
Zubeir, Maghabul, Habr Suleman) entered what is now Garissa Districe
and later expanded into Wajir District, and the Ajuran and Boran expanded
in Wajir District.

Darood expansion, the dominant tendency of this cpoch, continued
without leading to any dramatic changes. The first attemnpis of the British
to administer Jubaland (after 1895) and the NFD (Northern Fruntier
District) of Kenya had no effect on the course of history.

In the nonth another group expanded mainly under the umhrella of the
Ajuran, as their sheegad, i.e. as second-degree sheegad of the Boran. They
counted themselves as Hawiyya, but claimed, like the Ajuran, to descend
only by a female link from Hawiyya. These were the Degodia. This form
of genealogical reckoning may very well be a posthoc justification of a poli-
tical alliance and does not necessarily have anything o do with actual
descent relations.

The one group of the Degodia which went farthest in integrating itself
into the Ajuran tribal community, and which, for decades, was not gener-
ally regarded as Degodia at all but as Ajuran, was the Gelible, Because of a
slightly discriminatory attitnde on the part of the other Degodia agamst
them — when in anger, they calt them kufaar or “unbelievers’ — and because
of some cultural attributes the Gelible share with the Rendille and the
Gabbra (elements of the proto-Rendille-Somali cuiture), I suggest that the
Gelible are a relatively recent addition to the Degodia and that their
ultimate affiliation to one of the major tribes at that time was still open.

Also the other Degodia did not come from a different world, however,
but from the region around the rivers Dawa Parma and Ganale Doria in
south-east Ethiopia and from El “Ali in Somalia, where fellow tribesmen of
theirs are still present today. This means that even before their southward
expansion they lived in the vicinity of other groups and there may have
been a wide range of contacts. Further, they are rooted in the same proto-
Rendilte-Somali culture, which, in the southern intcrior later than elsc-
where, ceded to modern *Somality’. Thus we do not need 1o wonder too
much about similarities between them and their pagan cousins.

It is this recent migration of northern and central Somali to the south
and south-west, in combination with their piuus traditions 1o have ori-
ginated at Mecca and Medina, that misled a whole generation of scholars
into believing that the Somali as such originated in the north and have
moved {rom there into the rest of the Horn, replacing an earlier population
for which the QOromo (Galla) are the most likely candidates. Not only the
more general historians (e.g. [.ow 1963: 321) but also the best specialists
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{e.p. Huntingford 1955: 19: 1963: 65-6: . M. Lewis 1955: 45; 1980:
22-3) have succumbed 1o this error. There is no way to reconcile this
erroncous view with the evidence of historical linguistics or cultural his-
torv and vne wonders why i1 100k s0 long to die.

1910 TO PRESENT:
NOMADS IN THE COLONIAL AND POSTCOLONIAL STATE

Rritish colonialism, although it had been present officially for seme ume,
onlv began (o make its influence fell in the area in the second decade of
this century.

Turing the early half of the colonial period the relative strength of the
Buran-centred alliance and the Somali newcomers became inverted: today
the Boran hegemony has been broken while the Somali continue to be
vigorous and expansive, although often at the expense of their own
subgroupings.

The entrv of the British into this power struggle seems to provide at
least part of the explanation for this reversal. Paradoxically, however, the
British did not join forces with the Somali against the Boran bur, on
the contrary, with the Boran against the Somali. It seems to have been to
the advantage of the Somali not to have been allied to the British.

In order to trace how it came about that the involvement of the British
in this reglon benefited their declared adversaries and harmed their declared
allics :the British themselves could only win, whatever the outcome of
these rivalries: we have to consider the question of what, after all, the
British were looking for in northern Kenva. The answer is nothing, but
they did not want to leave this nothing to anybody else.

The northern boundary of the Kenva Protectorate was the result of a
race against Lithiopian expansionism under Menelik. Thev met at the
halfway point and formed a boundary commission. Northern Kenya thus
came under state control because two empires tried 1o prevent each other
[rom expanding into the power vacuum between them. From the very
beginning northern Kenya was just 2 buffer zone against Ethiopia and
later, in the war against Italy, it had exactly this function. The goverament
wanted to keep hostile powers at a distance of a few hundred miles of semi-
desert away from the White Highlands, the Brooke Bond tea plantations
and the Uganda railway.

The north-castern boundary with what today is Somalia is the result of a
retreat. Up to 1916 the British presence extended into Jubaland where the
military post Serenli was maintained. This post was sacked by Aulihan
Somali, the garrison was massacred and the British Maxim guns were taken
by the cnemy. Thereupon the Brinsh also thought 11 wise 1o evacuate
Wajir, hundreds of kilometres farther west, and left the whole regien for
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several months 1o the frec play of local {orces. in 1924 Jubaland was ceded
to the ltalians, perhaps with relief. Why? Was the British empire unable w
win 4 war against a few thousand herdsmen most of whom were only
armed with spears? The answer is simple: no one wanted to invest in the
wrong place.” Northern Kenya was of no economic interest and as long as
it was shown in British red on the maps and a {formal claim was main-
tained, the British were content. True to this sland, hardly any roads or
schools or hospitals were built in northern Kenva. Even the Christian
missions were not aflowed in, because the administration feared they
might instil new desires in the local population which could not be
satished later. Thus the aim of the British can be defined as visible
presence at the lowest possible cost and not as effective control.

The most mobile, most pugnacious and least controllable part of the
local population were the Darood, of whom the Aulihan, whose unpleas-
ant acquaintance the British had alrcady made at Serenli. are o part. To
save military expenditure it was an obvious option for the British to join
torces with the Boran and their allies who were trying to check the Darood
expansion, In 4 way the British became the sixth tribe in this alliance.
Somc moenths after the flight, the district comnuissioner was in fact escorted
ack to Wajir by the Ajuran kayvu (or “sujtan’ Ido Robleh"™ and his men
to restore order there.'! It is difficult (o decide who protected whom on
the journey.

The answer of the administration to the incessant conflicts over pasture
and water was 10 map tribal areas. This created economic and ccological
problenis:

I Did the extent of the areas take into account the vneven and unpre-
dictable spatial distribution of the rains? Only large areas had a
reasonably high chance of sufficient rainfall in a particular locality
even in a bad year.

2 Why else were border violations so frequent? In the dry season some
groups obviously regarded their rights of access to wells as inadeguate.

As the term ‘desertification’ had not vet been invented. the British, ac-
cording ro the established patterns of explanation of that peried, attributed
all ecological and economic difficulties to soil erosion due 10 overgrazing.
1.e. o the nomads themselves. After reading through the archives and
becoming familiar with constant laments of this nature 1t 1s surprising to
find that in photographs from now and from fiftv vears ago no ditference
in the type and density of the vegetation can be found.’ But then. just as
during the Sahel drought of the seventics, nonads with their purportedly
negative environmenial impact werte convenicent scapegoats where plan-
ners and politicians had failed.

In their attitudes, and thus alse in the degree of rigidity with which they
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enforced territorial boundaries, the British administrators differed. While
some were generous in granting exceptions by opening such boundaries to
livestock movements in years of drought, others took positions like ‘this is
a hard country and if God does not send rain to particular tribes it must be
accepied as God’s will that they perish.”'® For someone for whom God has
assured a government officer’s pension, such things may be easy to say.

These ecological and economic problems were closely linked 1o the
ethnic and political ones;

1 What is a ‘tribe’? What were the criteria the British used for dividing
and subdividing the population into such units with territorial rights?
And what effect did this have on the self-definition of the people
concerned?

2 What were the long-term consequences of declaring such boundaries
and making single herd owners pay fines for trespassing without being
able to guaraniee these boundaries militarily?

As to tribal divisions, the British distinguished two gross major cate-
gories: “Somali” and ‘Galla’. (This book aims to show how much more
complex things are in reakity,) Thus, in accordance with this view, a first
rough cut was made: the Gafla—Somali line.

Internally, the ‘Galla’ country was subdivided into Boran, Gabbra,
Ajuran, eic., grazing grounds, and the ‘Somali’ part into the territories of
the Degodia, Muhammad Zubeir, Marrehan, etc. Later, with the growth
of motorised traffic, the resuleant tracks, which led radially from all sides
to Wajir, were declared territorial boundaries and the sectors between
them were allotted to different ‘tribes’.

According to their ritual and political affiliation to the Boran, the
Ajuran were allotted an area on the western or ‘Galla' side of the Galla—
Somali line. But there was also one section of the Ajuran which had never
belonged to the Boran-centred alliance and which neither linguistically nor
politically nor ritually had been ‘Galla’-ised: the Wagle. The Wagqle had
hved farther east and thus, as Somati among Somali, had undergone quite
a different history: they had become representatives of the mordern Islamic
Somality. In the course of the general south-western trend of Somali
migration since the late nineteenth century, more and more Wagle joined
the Keuya Ajuran and exercised an Islamising, ‘civilizing’ influence on
their *lost brothers’ which in the long run resulted in an ethnic redefinition:
all Ajuran perceived themselves more and more as Somali.

The matter was further complicated by small groups which, according
to the famous Somali motto ‘Be a mountain or attach yourself to one’,
joined longer-established groups as sheegad. These latter tried to attach
themselves as closely as possible to the sultan Ido Robleh, in order to
benefit in terms of pasture and water from his good relationships to the
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Boran. The longer this process lasted, however, the more often we hear of
frictions and armed conflicts because the Boran were being driven away
from their own wells by this proliferation of ‘guests’. Also Ido Robleh
perceived the advantage of joining the stronger side and repeatedly broke
his loyalty to the Boran. Finally, in 1934, the British legalised the new
state of affairs and incorporated the Ajuran territory into the Somali area -
an act which amounted to shifting the Galla—Somali line westwards.!* The
Boran were thus badly paid for accepting and supporting the British as
arbiters.

In the same period, 1932, the Boran also had to give up the wells of
Wajir because the British wanted to avoid conflicts with the Somali, who
were there in greater numbers. In compensation the Boran were given
{at the expense of the Samburm) what is now Isiolo District much farther
west.

Boran informants believe that it was a mistake to trust the territorial
guarantees given by the British and to go along with their continuous
attempts at appeasement. If, in the second decade of this century, free rein
had been given to the Boran cavalry, the Somali, they claim, could have
been contained.

In fact the British have weakened those under their protection not only
indirectly by their ill-defined stand but also directly and materially by
prohibiting the passession of guns and horses, both of which were classed
as arms. (It is perhaps easier for an administration to control empty-
handed pedestrians.) They succeeded in enforcing such prohibitions,
however, only in the case of their friends, not among their adversaries, so
that this step also resuited in an indirect furthering of Somali interests.
Another factor was that the armed force of the British, the Red Turbans
(the Duub As, or Administration Police as they are known today) were
largely recruived in British Somaliland. Naturally, these soldiers were not
keen to fight against their Muslim brothers. In a similar context Dalleo
(1975: 226) quotes the remark of one district commissioner; ‘A straight
Somali force is not only a useless unit but a positive danger.”’> The one or
two whites per district were no counterweight to this. Further, the Britsh
did not have transport facilities of their own but depended in Somali areas
on hired Somali camels and thus had 1o rely on the goodwill of those whormn
they pretended to control. One can also doubt that all British administra-
tors really meant 1o stop the Somali expansion. In a report by District
Commissioner Sharpe we read: ‘We try to stop him [the Somali]. Are we
right? He is obviously of better material than many of our own tribes,”*®
By ‘our own tribes’ he did not mean the various nations that make up the
British (Scortish, Welsh, etc.), but the populations, like the Boran or the
negroid central Kenyan Bantu speakers, who had been resident in the
Kenya colony for a long time. Some British seem to have discovered
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related spirits in the Somali, who conducted themselves as a warrior
aristocracy. Apart from this, the British, whose principle was indirect
rule, allied themselves wherever they went to those in power, not to the
lusers. Why then, once the tide had turned, oppose the Somali, if they
were obviously the more successful?

The expectation that - at least from one boundary eorrection to the next
one — the British policy of territorial allocations provided well-defined
territories inhabited by well-dcfined populations has to be disappointed,
too. The nomads understood, of course, the principles of land allocation
and also knew and wclcomed the gaps in administrative information.
Thus all types of masquerade, not only by sheegad hut also by simple
change of label, werc practised to cnsurc that the herds could graze
wherever the pasture was greenest: one more advantage for those whom
the British did not know so well and a disadvantage for those close to
them.

To prevent such circumvention of the law, British administrators col-
lected more and more ¢laborate Somali genealogies, and some of them
became specialists in the inter-relationships between the diverse groups.
In their annual reports we find again and again litile sketches of pedigrees
by which the officers tried to cxplain the intricacies of the matter to their
superiors. Occasionally an officer would boast of having traced a “false’
Ajuran group who had pretended to be ‘real’. Such usurpers then were
repatriated somewhere and had to pay a fine in livestock {or trespassing.
The officers acted as if biological and not the more changeable social
descent was the principle behind tribal affiliation. More problematical
than this is the fact that acceptance into the community, which since time
immemorial had been in the competence of local elders, was now regulated
by a colonial power from overseas.

The readiness with which Somali became sheegad of other Somali was
matched by the willmgness with which they were accepted by their hosts.
This openness of Somali society and its readiness to accept strangers as
long as they were Muslims or prepared to convert, is part of an ecological-
economic-military strategy which can be culled maximisation. Marriage at
a relatively early age and shorter periods of scxual abstinence after the
birth of a child are other aspects of maximisatinn. The differences in camel
management between the Rendille and the Gabbra on the onc hand and
the Somali en the other provide a vivid contrast {Schlee 1987h): while the
camcls of the former are allowed relatively short spans of grazing or
hrowsing, go without water for long periods and only receive rather rudi-
mcentary traditional veterinary care, Somali camels are herded with a much
milder hand, even being allowed to browse at night, watered more fre-
quently and taken much care of. As a result the Benaadir strain of camels
kept by the Kenvan Ajuran and Degodis Somali was able 1o develop into
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one of the largest and feshiest tvpe of camel in the world, with abundan:
milk, whereas Rendille and Gabbra camels are smaller, more mobile,
hardier and have a higher resistance to drought. While Somali manage-
ment maximises inputs and outputs, the Rendille management minimiscs
both; the neat gain achieved by the two forms of management might not
differ that widely since both systems are successful adaptations 1o very
similar environments.

Baxter (personal communication) told me that in the fifties this maxi-
mising strategy of the Somali, both in terms of demographic growth and
pressure on the environment, was exactly what the Boran complained
about. The Somali had to expand - and with their numbers have the
power 1o do so — ‘after eating up all behind them. . .. Tt was to what they
saw as Sornali fecklessness that the Boran attributed the continuous ero-
sion of the Somali line.’

I shall dwcll on ccology a little longer, because ecological stralegies
underlie the ethnic dynamics which are the motive force of the history we
are discussing. In ecological terms the comparatively conscrvative form of
Rendille came! management finds its paralle] in the management of people.

As we shall see below (chapter 5), there is a flow of migrants from the
Rendille 1o the Gabbra, the Sakuye and the Boran, to whom they arce
assimilated. The reverse does not hold. The history of the Ariaal {Spencer
1973) confirms that therc is a constant flow of migrants from the Rendille
to the Araal and the Samburu, but hardly anv migration in the reverse
dircction. The Rendille themsebves use the following words: Rendille
imenyet asehita (‘The Rendille sort people out’}, that is, they discriminaie,
scgregate and dilfcrentiate.

The Ariaal have a mixed economy with camels and cattle as their large
stock, while the Rendille neglect cattle in favour of camels. Someone who
favours cattle should therefore join the Ariaal because they adjust their
management and moverncnts to the needs of their cattle; also it is possible
(o acquire Ariaal and Samburu stockfriends.'” So far, so good. But Ariaal
scttlements in the inmediate vicinity of the Rendille and which consist
mostly of Rendille speakers seem (o find no impediments 1o cattle keep-
ing. On the other hand, increasing numbers of Rendille trv cattle breeding
in spite of the eeological hazards involved. So is it rcally necessary formally
1o break with Rendille socicty by non-participation in the age-set rituals
and to declare oneself Ariaal in order to became a cattle herder? There may
be other reasons. A number of Rendille who have become Ariaal told
me that they left Rendille society because good neighbourliness (ofuk o
haggane) can be found more easily among the Ariaal and because there is
constant gossip (mededél) among the Rendille. It is difficult to measure the
intensity of gossip. But ance friction ceases (o be verbal and secks its outlet
in violence, there are some quantitative indicators: the number of dead
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and wounded. In my book on the Rendille {Schiee 1979) I devote a chapier
to the chronology of the conflict about the marriage rituals of the Itkichili
age-set, in which I point out that the roots of the conflict can be traced
back for many decades. Cases of suicide and murder are recorded. The
main line of conflict was the moiety division between Belesi Bdhaj and
Belesi Berri whose protagonists were the warriors of the clans D*ubsahai
and Tubcha respectively. Between writing that book (1977} until the
present (1984) nearly all of Ilkichili have married and settled down to the
peaceful life of elders, but the inter-clan conflict became more heated. The
succeeding warrior age set, Ilkoror, has already paid a death toll of four
and the wounded have ceased 10 be counted. Tribe-wide rituals, which [
describe as an integrative force because of the degree of co-operation they
impose, have become increasingly difficuit to organise. In 1984 Tubcha
was excluded from a sacrificial ceremony (érlagorratio) and the whole clan
may well cease to be regarded as Rendille at some time in the future. This
book is the wrong place to delve deeply into the internal mechanisins of
any one society. Suffice it to say that Rendille internal affairs are charac-
terised by constant politicking and occasional violent outbreaks. Though
it is small, Rendille society shows clear tendencies towards fission.

Violence is the domain of warriors: elders are believed to inflict damage
through their curse. Many instances of misfortune — and misfortune is
recurrent in the harsh environment of the Rendille — are attributed to
curses, envy, the evil eye and occasionally even sorcery. For example, the
large, heavy Somali camels do not thrive in the arid, stony Rendille
couniry because their nutritional demands are too high (see Schlee 1987b).
If you ask the Rendille why their imported Somali camels die, they tend to
give a different answer: “They are larger than our camels and everyone
stares at them. These eyes finish them off on the spot. Rendille eyes are
bad.’

On the micro level, the poverty of junior sons, who are disadvantaged
by the inheritance rules, which radically favour the first-borns, has already
been described by Spencer (1973) as a factor causing emigration.

All these elements combine to make Rendille a society which is very
easy (o leave and very difficult to join.

We shall see below'® that certain clan groups which have been among
the Rendille for many generations are still sometimes referred to as
‘Boranto’. Two hundred and cighty years, it seems, is not long enough to
become fully accepted by the Rendille.

One immediately attractive explanation as to why the Rendille are so
exclusive, is the nature of their environment: their arid country does not
support many people and so they have to get rid of some. But the Gabbra
live in just as harsh an environment, vet they are largely composed of
immigrant groups and are hospitable to new arrivals. The environment
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alone does not seem to be a sufficient explanation. We might need 1o take
Jivestock management strategies and herd mix into account as well. The
Rendille are specialised camel herders, while the Algarzma pt'}ratry of the
Gabbra, which has absorbed most of the recent Renn_:hllc rmgrar}ts, also
keep cattle.!” Perhaps the mixed economy of Alganna is more flexible and
better suited to accommodate neweomers than the Rendille camel mono-
culture. Be this as it may. On the other hand there are, as we havg seen,
certain Somali groups which are as speciatised in camels as the Rendille are
and which nevertheless readily accept strangers, who strengthen their
numbers. In fact, there seem to be two opposite cult‘ural_ret.;popscs {and
possibly some mixed intermediate strategies) to eco‘loglcal limitations. Que
can react to scarce resources either by self-restriction or by eXpansion
which breaks the limits of a given environment by penetrating 1nto
T environment. _
an%tg:re is not only an ecological aspect to Somali expansion and Rendille
exclusiveness, but ecology also helps to explain why Boran hegemony and
the pax borana lasted so long. The Boran seem to have 'respect‘ted‘ thz
principle of the ecological miche: that peace can be most easily mamt};me
among peoples who do not compete for ic same resources. The (‘JrauI
hegemony incorporated many camel-keeping peoples under a loose ritua
umbrella and relied on theit military assistance. Boran people and herds,
however, do not seem 1o have expanded into the grazin_g grounds of these
allies to a significant degree. The Boran remained mainly cattle herders
and restricted themselves to the higher parts of Fh? country. Very few
Gabbra lineages™ and no Sakuye claim Boran origin. The Ajuran have
ouly absorbed individual Boran and the latter have left 10 traces in the
clan structure because they reaffiliated themselves 1o their host clans. .
Shortly before independenee, in 1962, the British held a Fefgrcn_durn in
the NFD?! 1o find out whether the population wished territorial integra-
tion with the young Somalia or with the future chublic_ of Kenya. There
was a majority for Somalia. It would have been better if the refen:ndu'm
had never been held. To hold a referendum and then 10 act contrary to its
results is asking for trouble: trouble not for the British who withdrew but
for the Kenyans who took over. Because of the referendum central
Kenyans knew exactly what to think about the northcr_n Kf:nyanf.; and war
was the immediate result. Guerrilla actions of varying intensity ﬂgred
throughout the decade. This was the so-called shifia emergency, derived
from the Amharic word for ‘bandit’. Although anti-Somali feelings among
the Boran and the Sakuye were so strong that they might have been won
over 1o the Kenyan side, the central Kenyans, who had the preatest say in
the new government, mistrusted everybody who lived as a pomad. The
Sakuye in particular were suspected of feeding and sheltermg guerrilla
fighters, although these very Sakuye were regarded as enemies by the
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Somali and had to defend themselves against their raids. But instead of
joining forces with the Sakuye the government forces preferred to destroy
the purported Somali food supply and machine-gunned the Sakuye camel
herds. Since camels have a very low reproduction rate, very few Sakuve
even now have succeeded in building up their herds again. Thousands of
them still live as peri-urban paupers around Isiolo and other townships.

In so far as the shifta activities were bascd on support from Somalia, this
guerrilla war was part of an international conflict which shifted in the
seventics from northern Kenya into the Ogaden. In the triangular con-
stellation Ethiopia-Kenya-Somalia good relationships were maintained
between Ethiopia and Kenya as if there had never been an Ethiopian
revolution. Shared aversions have proved stronger links than shared pre-
ferences. Somalia tends to woo Kenya harder the worse her own relations
with Ethiopia become, Peace at the international level did not mean that
northern Kenya was entirely free from collective violence in the seventies,
Apart from the traditional forms of warfare, with spears and some old-
fashioned guns, to acquire buoty and the honoured status of killer,??
Somali gangs equipped with automatic weapons continued te raid, although
no longer backed by Somalia. A recurrent patiern seems to be that men
got arms in Somalia by pretending that they wanted to join the guerrilla
fighters in the contested Ethiopian Ogaden and then diverted 10 Kenya
where life as a marauder and parasite appeared sweeter than death on the
Ethiopian baulefield. By appeals to ethnic lovalty, aceompanied by some
intimidation, these bandits managed, for a certain period, to enjoy the
support of the local Somali population; but they overreached themselves.
In 1980 Isiole District was flooded hy pastoral Sownali from Wajir and
Mandera districts who were flecing from constant harassment by their
fellow Somali, who roamed about robbing and raping at gunpoint.

That these Somali could infiltrate so heavily into Isiolo District, which
in colonial times was reserved for the Boran and the Sakuye, seems 1o
suggest that the colenial boundaries have become obsolete. This, however,
is only partly true. Although in theory all Kenyans are supposed to be
ciuzens of the whole country without any section having special rights 1o
any part of it, nomads are stili forcefully repatriated 1o their districts of
origin. A quarrel between one faction of the Marsabit County Council,
which wanted to reserve the Moyale area 10 the Boran, and another
factiou, which pointed to the constitutional rights of Kenyans of Somali
origin to move where they please on the open range, was resolved as late as
1978 by the detention of the ‘constitutionalists’. But normally, especially if
no Somali are involved, mmovements by one ethnic greup into the custom-
ary grazing grounds of another are agreed, after prior announcement to
the government-appointed chiefs, consultations among the elders and
admonishment of the voungsters to keep peace. Sone ethnic boundaries
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such as that between the Rendille and the Samburu are permeable any-
how. Thus in very bad vears Rendille herds have been able 10 graze
hundreds of kilometres away from their usual grounds, even though in
normal vears herdsmen prefer to stay close to their homc arecas.

In spite of the principle of freedom of movement and in spite of the fact
that restrictions along ethnic lines smack of tribalism, it is understandable
that the authorities should want to have a say in who is allowed to graze
where; if they did not, it might be difficult to keep the peace and impos-
sible o introduce ecologically acceptable forms of grazing management
which, in the long-term, are in the interest of all.*?

Whether it is regretiable or not, ethnicity, clanship and inter-ethnic
clan relationships continue to be of great social and political importance.
Newer forms of relationships, such as those arising from the monetarised
cconomy, have made the picture more complex but in part they run
paraliel to the older set of relationships. Without studying clanship 1t 1s,
for example, often impossible to understand the results of local and
national elections.

The systematic neglect and the wilful retardation of the development of
northern Kenva by the British, who only perceived it as a buffer zone,
has meant that, until today, the northern nomads are under-represented
among Kenva’s elites. In most areas it is only now that the first generation
of school-children is growing up, whereas in central Kenya some of the
grandparents and great-grandparents of today’s children underwent formal
education, with the result that their families are today firmly established in
the state and the economy.

The circumstanees of colonisation, decolonisation and the final integra-
tion of the north into the Republic of Kenya have caused the relationships
between the central powers and the northern nomads to be characterised
by estrangement and aversion. Because of their isolation and belated
access to education and power the nomads lack spokesmen and middle-
men who think in their terms and who could work with them, for
example, in organising mobile schools, improved systems of production
and marketing and in balancing the interests of mutually hostile groups.




CHAPTER 4

ELEMENTS OF A PROTO-CULTURE:
A COMPARATIVE APPROACH TO HISTORY

This chapter is divided mto two parts: the first deals with non-verbal
aspects of culture, the second with oral traditions. Subdemains of culture
can be defined in many other ways, and this bipartite organisation sterns
from pragmatic considerations only. One feature which distinguishes oral
traditions from other cultural phemonena is that the {ormer have history
as their subject matter, while the comparison of artefacts, institutions,
rules, rituals, etc., only allows indirect conclusions about how they came
to have their present shapes and distributions — that is, about history.

THE CAMEL COMPLEX

Huggung' ki gaal dakkamba a ko kaldack’ ~ “The custom of camels is only
one,” say the Rendille. By this they mean that there are uniform rules
about the ritual treatment of camels which are observed by all camel-
keeping peoples. Within the Rendille horizon this is true. Their neigh-
bours, no matter whether they speak Boran or Somali, share with the
Rendille many cultural traits relating to camels. The Nilotic Turkana, by
not following any of these rules and treating camels like cattle, in the
Rendilie’s opinion demonstrate that they are not legitimate camel owners.
{The Tnrkana acquired camels only relatively recently in raids on the
Rendille.) Had the Rendille had contact with the pastoral Darood Somali,
however, they would have known that not all camel people keep these
rules; the dividing line between those who do and those who do not runs
through those groups which today we call Somali.
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Many of the rules which form the complicated codex about how to treat
camels relate to what to do with a camel on a particular day of the week.
The names of the days of the week in the languages of all the peoples
discussed here” are ultimately of Arabic derivation. There are, howcver,
remnants of an older set of names, all relating to domestic animals.? Thus,
for the Gabbra, Sunday is the ayaana gaals, the Day of the Camel.
Neither Rendille nor Gabbra nor Sakuye may move their settlements on
Sundays or take camels on a journey which would oblige them to spend
the Sunday night* outside the sertlement, except in an cmergency and
with special ritual precautions. Camels should not be bled on Sundays, nor
can the promised gift of a camel be collected or even camel milk be taken
out of the settlement on this day. The Garre of Mandera District, who are
Somali and Muslim, share this fear about Sunday, although, as Muslims,
one would expect them to be more concerned about Friday. Mu’allim
Mukhtar ‘Usmin, a Garre (Tuf) and Qur’an-teacher, describes the Garre
restrictions about Sunday thus (in Boran):

Ayagni godanan injir. Ammo ayaan seerat jir. Ka seera ha ingodamin injir. {.. ]
Worri gaala Ahad ingddan. Eegi at alkan kud’an on kan kébul, ingédan. Ammarki
Waagqa aki chufa ammo wan kudani irre digoo, ka ammo fuld sun faan marre fa
ingdbne ka atini jete, ka ammo galgali bori Ahada ingodang fa jed’ani, wo lumma
duub we lamm taat; imimolrt, godanti injirtu; vo &'ad’abani, moona gaafy kébule
chufa, kossi gaala kan fudan. Akas ingodanan.

There are days on which one migrates. But there are [also] forbidden days.
There are forbidden days nn which one does not migrate, Camel people do not
migrate on a Sunday. Before yon spent ten nights in that settlement place, cne
does not migrate. But if, by God, by all means, it is, however, less than ten, and
that place does not have pasture and so, you said, and they say, tomorrow night,
Sunday, one does not migrate, then there are two things {to do], two things
happen: you stay, there is no migration; if they cannot [stay], from all
enclosures in which camels spend the night, they take that dung of camels with
them. Like this, they do migrate.

To circurnvent the rule about not migrating on Sundays, the Garre take
the camel enclosures in symbolic form with them. (The Gabbra do the
same. ) This device makes it evident that the camels are the reason why one
rmay not migrate on a Sunday. If people could take their houses on their
own backs and leave their cameis where they are, they might well migrate
without this precaution. It is the camels which may not spend the ‘Sunday
night’ in a new or alien enclosure. A young baggage camel must not be
introduced to training on a Sunday; training should always start on a
Monday. To circumvent this rule one can symbolically touch the tongue of
the catnel with the mouth part of the leading rope on a Monday and then
start the real training on any convenient day (Rendiile, Gahhra, Sakuye).

Of course, apart from the propitiousness of the day of the week, it also
matiers who spits on the rope and then ties it around the camel’s lower
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jaw. One man may have good ‘spit’ (hamjif) that contains a blessing;
another may have a ‘hot hand’ (dahanti kulel) that hurts, brings misfor-
tune; another a ‘coul hand’ (dahang khobo) that leads, heals, protects,
makes things succeed, prosper and multiply (daakf) (Rendille). -

As well as being the day for training unbroken loading camels (R: leiler;
B: lenjis),® Monday is the preferred day for various transactions involving
camels.® The 1wo most usual forms of loaning a female camel are as R:
maal, B: dabarre or as R: kalagksimé, B: kalassime. The customs concerning
these two forms of loan and the legal principles involved are so similar to
all groups discussed here,’ that they can he described as a single system.

Both forms of shared rights over a camel have important functions in
halancing economic risk, in establishing social bonds, in redistributing
wealth and reallotting labour. We (ind similar institutions in many past-
oral societies, since nomadic pastoralism is a high-risk enterprise amidst
war-like competitors in an insecure, ecologically marginal environmens.
Here the need arises for insurance against loss from drought, epidemics
and human and animal predators or simply against the ever-present poss-
ibility that an entire herd may stampede for no apparent reason and be
irretrievably scaitered, The need also arises for widespun networks of
mutual help and solidarity for shared defence, shared labour and political
and jural assistance. Sharing beasts helps to meet both these needs.

Maal and kalaksimé camels differ in regard to the rights in their

oftspring and the period of the foan. The more attractive form for the
recipient is maal. While 1 know of no etymology for the term B: dabarre,
the Rendille word maal 13 derived from ag-magla, ‘1 milk’; g-maaid’a
{autobenefactive), ‘I milk for myself” — e.g. aité maald’a, ‘I milk a she-
camel for myself’, *I have a she-camel milked for me’ (i.e. ‘milked for my
household, by whoever does the actual milking’®). Usually a maal camel
needs 10 be asked for, formally applied for or begged for {a-dagha - c.g.
ai1o daaha, ‘1 ask for a she-camel’, inants dagha, ‘1 make suit for a girl’;
chiling’k¢ daaka, ‘1 beg for a shilling’.) The applicant, after a long
introduction which stresses the good relationships between himself and
the owner, as well as between their respective kin groups and ancestors,
will carefully and respectfully approach the subject, since he is the
interested party and in the weaker position. Once the transaction of a
camel has heen agreed, it is necessary to wait for an occasion, for example,
a sorio festuval, when the camels are in the settlement and not in the
satellite camp, so that the loau camel can actually be cellected. This is only
possible, however, on the appropriate day of the week (see above). On the
morning when the recipient comes to collect the promised camel, he has 4
twig of R: gaer, B: mad'er (Cordia sinensis lam.Y’ in his hand. As he leads
away his camel, usually a recently weaned calf or young heifer, he deposits
the twig on the house of the donor as a ritual pavment.'’
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This camel, although a loan, would normally never be recovered by the
original owner. Indeed, it would even be slightly shameful for him w0 be
1o inquisitive about the animal’s condition and that of #ts progeny, and
the prestige gained by loaning out the animal would definitely be diminshed
if he were so (see Spencer 1973: 37-40). The male offspring of a maal
camel is the full property of the holder, i.e. the borrower; in other words,
it hecomes aldl (R, B).

The word ald! is easily recognisable as derived from the Arabic Jd=
{halal}, an Islamic concept that means (a) ritually clean, slaughtered in the
prescrihed way (the Islamic equivalent of kosher), and (b) rightful, legal {as
in ‘rightful’ wife as opposed to “mistress’). In Rendille and Boran the use
of the word is restricted to camels and, with a slight undertone of irony, to
women.'' In this context a closc English translation would be ‘own’.

Any female offspring of a maal camel, however, belongs to the original
owner, at least in theory; it is branded with the brand of the clan of origin
and ear-clipped or otherwise marked correspondingly by the holder.
Thus every herdsman must know how to apply many different brands o
his camels. This nominal ownership of the original maal giver does not
entitle him to actual possession. A giver who asks for repayment of a
female calf is likely to be stalled and told that the camels are still few, the

vamel would be considered noworthy behaviour. One Rendille clder who
sought a girl for a second marriage was reminded of how he took back by
force a maal camel from a clansman of the gir] vears ago. He had to pay a
fine in excess of the bridewealth to assuage the anger of his future affines
and was only then promised the girl, It was never contested that the camel
which caused this turmoil bore his brand, was known 1o be his property
and offspring of his property; but possession and ‘ownership’ are two
different things.

On the other hand, a maal holder cau verv well give a female calf or
heifer of the mag! herd 1o a third person, thereby makiug the animal
second-degree maal. Then the following rule applies: Gual et lama
malakakkabe (R), ‘A camel is not owed to two people’ - i.e. the second-
degrec maal holder owes gratitude to the first-degree holder and nothing to
the original owner, although the property marks of the latter will be
retained throughout the generations. The offspring of a camel given by
glan A 10 clan B, and i the next generation by B to C may thus end up
n clan D, while all camels conuected by uterine descent 10 the camel
originally given retain the property marks of A. It is difficult to see the
advantage of giving a maal camel, since the gain so clearly seems to he on
the s_idc of the taker. Spencer (1973: 38) is right in stressing the prestige
acquired; giving a camel is considered generous and makes the giver
appear mejel, a worthy man.
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Apart from the prestige, the giver retains latent rights in animals of the
maal herd. He can use these rights if he has a plausible need, such as the
imminent circumcision or marriage of a son or his own second marriage,
where aldl camels are required for bridewealth. Such a need can be made
more plansible by pointing 1o losses by drought, epidemics or raids. A
maal giver who has lost the herd in his pessession can use his widespread
latent rights 1o the offspring of camels he or his ancestors originally loaned
out. On the other hand, no compensation can be claimed for maal camels
received from others which may have belonged to the lost herd. (Maal
givers often are at the receiving end of other maal wansactions.) An aldl
(*own’) camel that was given away as maal may thus entitle the victim of a
major loss to a heifer. The one he kept, on the other hand, may have died
or beeu taken by enemies, i.e. it has gone without being replaced, and so
may the maal camels he received from others. In the latter case, however,
the loss is alleviated hy heing shared. Thus the insurance {actor favours
giving and taking shared beasts. The only camel really lost is the dead or
stolen aldl.

Another incentive to lend out a camel may lie in the huinan:auimal ratio
of a given household. A wealthy man with few sons and few other junior
patrilineal relatives may be forced to hire herdsmen to handle his vast
herd. These herdsmen would customarily be provided with tyre sandats,
cloths, smallstock for slaughter and paid a fernale calf every other year. An
aniral given to a hired herdsman is one that has changed from the side of
benefits to the side of costs and remains there for generations, although, in
the case of a camel it nominally is maaf, while camels given as maal 10 an
independent herdsman may diminish the need for hired labour, establish
claims on camels if at a later time the human:animal ratio has changed,
and may at the moment not be necessary for subsistence anyhow, since at
present the human;animal ratio is low, A man whose sons are too young to
herd may prefer 1o loan out camels, so that he can claim back some of their
offspring when his sons are grown up and, especially, when they marry,
instead of spending them on hired labour,

The rules for the other type of loan (R: kalaksimé, B: kelassimé) are
completely dillerent. The kalaksimé animal is always an adult femnale
camel which has just given birth and is given to a household that is short of
milk. After the lactation period the camel is given back to the owner. The
latter can now say wiyrakh kaget (R) ‘Cut the calf away (from the mother)’ -
i.e. ‘Keep the calf!” — or he can take back both animals and thus limit his
gilt to the milk. Kalaksimé thus is the preferred form of helping a poor
persou without necessarily establishing a long-term relationship.

Yet another form of transfer of stock is damdn {R) or adding {ka-dara
[R], iti-dara [B]) animals to someone else’s herd. The giver rather than the
recipient is regarded as the beueficiary of such a transaction. One gives
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stock 10 somebody to herd, because one is short of labour. No rights exist
on the herder’s side,\except usufruct of the milk and the usual gifts which
reflect the number of animals herded and the generosity of the owner.
Darndn thus is a service 1o the owner, not to the herder,

With the inheritance of original brands through the generations of maal
camels, camels can be thought of, in a sense, as forming matriclans, This
mode of categorisation is illustrated further in the category of camels
called dorr (R} or doro (B) (see Torry 1973: 93ff.). There are different
cam.:-.l'id ‘matriclans’ of derr which are owned by different human
patr_n:lans and lineages. The latter, however, can very well own other
strains of camels besides the dorr. Being a dorr camel thus does not de pend
on being owned by a certain clan but exclusively upen being the daughter
of a dorr camel.

Dorr have to be treated differently from other camels. As a general rule,
their milk cannot be mixed with the milk of other canels. They even have
to have their own milking containers (R: murib, B: gorfa), which are
marked by a cowry shell or shells (R: e/éll, B: eleelant) sewn outo them.
There are different rules as to the categories of people who are aflowed
to consume the milk and other observances which differ according to
the different strains of dorr, For example, the dorr camels of Hajufle
(D’ubsahai, Rendille) are known by the family name Ilai, This is the story
of how Hajufle got I!al and how Ilal imposed special conditions on Hajuﬂe':

Ha]nﬂe once, going his way, passed by 2 vast hyena hole in which a fernale camel
was sitting. That was at a time when the znimals still nsed 1o speak. Hajufle
demapded Ihat_ the camel come out, bur she refused. So he started to make
promises. “I will make yoo sacred [lagen], come op, I will surely make you
sacred,” She remaiued in the hole. So Hajufle continued: ‘Come aut, you will
not bg milked into the container io which water is given to the goats, come out!’
She srill just refused. *Come out, while you aze jo the seitlement!? your milk will
not be brought near the cooking pot!” She is stiil sitting. ‘Come out, your milk
will be kept away from women. Women will not drink you,” he said. So she
came out. This is why women do not touch her.

The camels of the Ilal strain are thus speciaily protected against pollution
by goats and women. The avoidance of contact with goats is shared by the
Atire strain of Gaalgidele (Matarb4, Rendille) aud by the camels of
Gaalorra (= Riyodiido, i.e. the ‘goat-hater”), a subctan of Gaaldeilan.

A certain ritual opposition between reproductive female camels and
women is general to Rendille and Gabbra societies. Women should not
milk camels; nor should men who have sexual intercourse with women.
‘So and so milks camels’ means that the person referred to is in his
boyhood and early warriorhood and has not yet taken up sexual relations,
or that he has given them up in old age." Other observances connccted
with the dorr of Hajufle, which are more numerous and more rigid than for



6l ELEMENTS OF 4 PROTORHCULTURE

other dorr, are: women may not carry their calves; the meat of their male
offspring nav not be caten by Hajufle: s sterile cow may not be used as
a beust of burden. as thev usually are, becanse then she would come into
contact with women. All rules concerning derr have to be observed by
those who might take a dorr camel as maal. The specially marked milking
containers. set apart for dorr, can thus be found in the most diverse clans.

An important element of the explanation of the special status of dorr, as
given in the story guoted above, is that they are fagan (R), lugu (B, 1.c.
sacred., special or set apart. There are parallels of this cognitive category
with the status ascribed to human ritual leaders 1 Schlee 1979 354-7.

Mu'allim Mukhtar "Usman'” remembers trom his childhood that Garre
had dore camels which had separate milking containers {gorfa; and sturage
containers ‘creos, woven from plant fibres, and these were at that ume
common among the Garre. They are sull commoen among the Sakuve. the
Gabbra, the Boran and the Rendille. Mu’allim Mukhtar says that the
Garre only learnad from the *Sumali’, 1.e. Degodia, Ajuran, ctc., how to
carve the large wooden containers which are now in general use. The milk
of Garre doro camels could not be served to guests. The dere quality of
camels was heritable in the female line, as among the groups discussed
above. '™ A feature peculiar o the Garre dore scems to be that they are
preferentially given by a MoBr e a 8iSo, and that (he former must never
recluim any of the otfspring, because it is feared that then the whole strain
of camels will die out.

Another category of camels is those given as a reward for killing an
enemy. These are called sarma by Boran speakers and aut mugah - “she-
camel of the name” by the Rendille. The special status of these animals
is unly conlerred by the transler, that is, contrary (o dorr, they are nuot
carmnels with any inherited peculiarities. This institution 15 shared by the
Rendille,”” the Gabbra see Torry 1973: 95, the Sakuve and the Garre in
more or less identical torm. The surma should be given by the MoeBr of the
killer being celebrated. Among the Rendille it 1s the MoBr who gives a
camel if the killer s a lirst son. while a vounger son receives a camel from
his elder brother. To justify their claim o be a killer, Rendille. Gabbra
and Sakuye have to present the penis and scroium of their victim. {This,
of cotrse, implies that women are not counted, although thev are killed us
well, ™,

For the Garre. MuTallim Mukhtar denies that castration ol victims was
practised. + Mutilation of bodies was forbidden by the Prophet after the
hattle of Chud. In other aspects. however., the institution he describes is
very sunilar 1o its Rendille or Gahbra equivalent. Also in this case it i the
MoBr who gives the surme. This camel cannot be shared out as kalassing
or given awav. nor can it be used for maher {Muslim allocation to a bride
which remains hers il there 1s a divoree .
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Among the Rendille and Gabbra, if a sarma gives birth o a female calf.
women have (o sing praise songs [or the samae.!” Alsoe the Garre know
praise songs about sarma. In a former, more warlike. period. when the
Liiit inorthern Somali: Darood, ete.: and the Boran and their allies.
which included the Garre, constantly raided each other, war dances called
wme were performed which comprised such praise songs and which olten
lcd 1o possession-like fits among the warriors.™ Yet another category of
camnels that requires special reatment s fuge (R, fugn (B, that is, the
products of a breech birth. The rules concerning them are practicaliv
wientical o those of derr, the important difference being. of course. that
the quality is not heritable. As the milk cannot be drunk by women and
chikdren and as mule offspring cannot be castrated and become loading
camels, their use is limited and they are consequently not highlv desired.
Tuavold misfortune 1t 1s, however, very important (o treal a fugy camel in
the appropriate way if the circumstances of its birth are known. While
among the Rendille and the Gabbra all males can drink the milk of fugo
atul derr catnels, among the Sakuve its consumption is imited to bnvs.;n\id
old men.”! -

There 1s also a special aura surrounding humans who are breech births.
45 there 1s with twins. When the Rendille remove the two central lower
ineisors of such children?? and picree their carlobes, they perform certain
precautionary rimals {see Schlee 1979: 209, 2161, The Gabbra, who do not
vhserve such practices, show the specialness of fugn in a different wav.
They believe in their healing powers:

FUGHU - colul che alia nascita € uscito dal grembo materno prima col picdi che
uunlla testa. Poiché < ritiene che una 1ale persona abbia proprietd curative con i
suul massaggi, vanno da lut coloro che hanno avute fratture di ossa. Tnoltee gli @
proibito di mangiare la carne della gamba degli animali. [Tabline 1974; 25]

[ have already mentioned the itnportance of the dav of the week in
connection with camels in general and with mual camels in particular.
There are many nther such rules concerning camels. other kinds of stock
and also humans. These rules sometimes refer to the day of the week,
sometimes to the day of the lunar cvele, or o a combination of the twn..

In the same way that camels cannat be given away on a Sundav or spend
“unday night’ in a new enclosure, so cantle have their speciat dav on
saturday and smallstock on Mondav (Rendille, Gabbrai, The rules for
vameds are more nuinerous. The foliowing days of the lunar month have
'..hc same rules as Sundav: new moon (R: muanti hui d'clan, B: ilbuan; the
fuurteenth, full moon (R: haugdéer, B: hendecra.: the fiftcenth - R: gobaun.
B: gobane). The importance of this category of days for the wellbeing of
vamels and camel people is further illustrated by the fact that Gaalorra, a
subclan of Gaaldeilan i Rendilic - wha. unlike other Rendille and Gubbra,
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do not pour libations of milk every evening, do so on Sundays, haugdéer
and gobaan. On the same days all Rendille and Gabbra households tie a
female sheep to the doorpost of their house and ‘wash’ it ritually with
milk, in the same way as they do for afmodo (see below).

As Spencer noted, Wednesday is an unpropitious day; *No camel set-
tlement should move at all on a Wednesday' (1973: 66). What makes
Wednesdays even less propitious, however, 1s when they fall in the
second half of the month, from the sixteenth day onwards, the time of the
wauing moon, and especially the moonless period. This second half
is called mugdi in Rendille and dukana in Boran (i.e. ‘the darkness’, the
1dea being thar after sunset the moon has not yet risen, so there is an
increasingly tonger siretch of night berween sunset and moon-rise towards
the end of the month, accompanied by a decrease in the width of the
visible moon. The opposite, 1.¢. the first half of the lunar month is R:
d’akhndn, B: addesa — ‘the whiteness’.) Within mugdi/dukana there are two
Wednesdays: the first one will ‘come around’ in the weekly cycle in the
shape of the second one, which will not ‘come around’ - arba dukara
immarin (B).2* The nearer the end of a month such a Wednesday is, the
worse. The son of a Gabbra elder, Mamo Wario (Sharbana), was born on a
Wednesday which was the thirteenth day of dukane. Such a child is
dangerously strong, jabba. A week later the young mother died. Mamo
said that her death was lucky, since otherwise he, the father, would have
died. Now, as fate had missed him, Mamo saw the ‘strength’ of his son,
who is now {1980) a circumcised youth, cheerful, and a good hunter, as a
positive trait. The Rendille have similar fears about boys born on snch
Wednesdays; they are dangerous to their seniors. First, their elder
brothers may dic under strange circumsiances, apparently unconnected
with the existence of their younger sibling; then the father, so that the
child remains as the sole heir. Similar beliefs exist about the children
begotten by lovers from unpropitious lineages.”* Rendille fathers may
therefore order such sons to be suffocaled by putting the intestinal fat of
the birth sacrifice over their faces. They may also try 1o cheat destiny by
treating such a boy ritually as a girl, i.¢. by sacrificing a female instead of
a male kid.

Of Garre practices concermng boys born on a ‘Wednesday of the
darkness that does not come around’ Mu’allim Mukhtar says:

Stla abban isa d'allate inféed'n. Wo ma tokko immid’asan. Ingubesan. Wo maan
midlcani. Hamasso le ingdbu. Duub ind’allate ini. Sirbi ingdbne malle, Wakhlal le
ingaba, fula it-wakhlallan infira. Yokhaan baan sadi amma d'allate, lammdn sun
akl takkd jib.

That one, the father does not want that he was born. They do not do anything
[of the customs required]. They da net hold the dance for newborns. But he has
been born. Although there is no dance, there is [however] wakhla! [the Muslim
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ceremony of naming on some other day], there is a date for making wakhlal.
[Whether a child is born on the last Wednesday of dukana or] whether he is born
on the third day of the new moon, those two are disliked in the same way.

Wani irva sédatani: hark isat hamma jed’ani, burcigi isa hamma jed'ani. Nam ng
jed'ant. Yo durni jarole fa qallu gugurdo fa laf jirtu, wo fa mid’asani. Hark isd kan
akan woithidd ant, duub wo iti-tolcan.

What they fear abont him: his hand is bad, they say, his birthday is bad, they
say. They call him an unpropitions man. Before, when clders and big people of
prayers and so were in the country, they do something about it. They tie his
hands together like this, then they make something with them.

Wo tn-mid’asan. Woni sun wan durniti beek, ka durei an arge. Hojia sun woni irrd-
miirfat. Wo mid'asani, Aark 1sa ka kekayan talish fa wfani.

They make something with them. That is something of long ago, vou know,
what [ saw long ago. Then that [the unpropitiousness] cools down. They make
something, put it into his hands, they spit with ralishi water™® on it.

Wan d’ibbi ammd-Hle anmdt hidd’on: ergams jed’ani. Hojjum sun wo iti mid’ asani,
irra-hitkkant, deem. W sun duub yo baaie, bas.

Now, they also tie something clsc here [to the hands]: they call it ergams.®
Then they definitely repair it, un-tie it [the unpropitiousness together with the
hands], they go. When that thing has left, it is enough [i.e. the trouble is over).

The lunar cycle also determines the dates of sacrifictal ceremonies (sorio,
R, B) held for cach house.?” Of the four sorie of the Rendille, three are
common also to the Gabbra, the Sakuye and the Garre, while the fourth
{(in the month of Harrafa) may be linked to the Muslim ritual calendar.
The other three sono, in the months Sondeer I, Sondeer II and Daga (in
Gabbra usage, Somdeera I and Il and Yaga), are part of the proto-
Rendille-Somali cnlture. The division of all three societics into moicties®®
plays an important role in the timing of these sacrifices, Although this
binary distinction in the different societies is made on different (thongh
in all cases high) organisational levels, the principle of division iuto
moieties seems another established feature of proto-Rendille-Somali
cutture. Sorio would normaily be held on the ninth day of the Innar month
by Belesi Bahai or Lossa and on the tenth by Belesi Berri or Yiblo. This
has nothing to do with seniority, since in Rendille Belesi Bahai is regarded
as senior and in Gabbra Yiblo, which would correspond 1o Belesi Berri.
Gronps that emigrate from Rendille to Gabbra would be asked on which
day they hold their sorio and would be ascribed their moiety accordingly.

The list of months in Table 5 shows how the demestic sore are spaced
over the twelve-month cycle. (The solar year is treated as a unit of time
independent of the course of months.)

Cultural comparison shows which parts of the sorio festival are
accidental and which are essential and invariable for all groups performing
sorto. A marginal feature seems to be where the meat is eaten: the Rendiile
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fuble 5 A comparative list of the names of months

Rendille Gabbra Garre* Wajir Arabic
Somali !
Rajak
Sordeer | Somdecra | Saomdeeral Rajao 7 Hajab
]
Sha'abaan
Sondeer || Somdeer || Somdeera | Shabaan & Shaban
Scom Soom Soom Soon 9 HRamadan
o b,
ftasting: (=)
Furam Furarm Furam Soon-Fur 10 Shawwal
Sl
Ditnal Didia! Oidhal Sidataal 1t Dhu-l-Qidaiti
admslty 2
Harata Arrafa Arrafa Arrato 12 Dhu-l Hijjaitiy
QL.-..'»J| 3 3
Daga Yaga Zaka® Dago 1 Muharram
for-=a
Ragarr | Ragarra Salar Safar 2 Salar
)I.d
Ragarr [l Regarra Mouhid Rab’al 3 Rabr ul Awwal
Awial g e,
Hakelge Faite Jibor | Rabil'al 4 HRabn uth-thani
Aakhir [Rabi'ul Aakhur)
™ L‘.JIC:_,J
A~
Haiborboran | Jiboar | Jibor I Jumaadal 5 Jumada-i Awla
Awal U L B
Haborborar I Jibor 1l Jibor 1l Jumaadal & Jumada-
Aakhir Aakiralti

G g ol

" Azcording to Mualim Mukbtar

" After Geum (197801

5 Zakal is the Mushm tax on one's possessions for red siroution 1o the pear. which s collectad In this
manth

deo this in the house, the Gabbra have a communal feast in the open.
Instead of giving lengthy descriptions of such details, we limit ourselves
to the essential, invariable eletnents as thev are common to Rendille,
Gubbra, Sakuve™ and Garre.™

An animal ‘usually a head of smallstock) that 1s going to be sacrificed 15
first ‘washed’ (R: a-da-dikha; B: im-digani) by wouching mouth, back, tail
and belly with hands wet with milk or by splashing some milk on it. "'
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The next common practice for all groups is Aarr (R, B1in which a stick
is passed gently over the back of the animal with the wordis) soro or nagaa
ni ken B, tGive us peace”.’? Rendille and Gabbra use a gumo ‘Rl effery
‘B. a well-oiled black stick with a phallic head which is hunded on trom
tather to eldest son; later sons have new sticks cut for them. '’ The Sakuve
Jo nat have gumo but meti, literally ‘palm fibres’. here meaning a bundle
of fibres, which they use in the same way, The men of the Sakuye
correspends to the sed of the Rendille, which is the same object used in the
same wav. Al Rendille, with the exception of the Gaalorra subclum of
Gaaldeilan, have sed and use it along with the gumo. The distribution of
wdfmet and gumolefiers in Gabbra. Rendille and Sakuyve is shown in Table
fr.

Next the animal is thrown to the ground and its throat 1s cut. ™ The
blood or part of it is allowed to Aow ine a small pit in the ground hastily
Jug by ane of the bystanders with the tip of his suck. In one way or
another all the groups discussed here use this biood for the blessing of
snimals and sometimes of people. Among the Rendille and the Gabbra
evervone present is smeared on his forehead with a spot of blood. taken on
the fingertip from the dripping knife. Small bovs run with a handful of
crma Ry, algt (B fibres (wild sisal, Sansevierta robusta, Agavaceae’, which
are Used for plaiting mats for roofing, dip them into the bloody sand and
smear the camels on the right side below the hump with blood, marking
them with a simple line. The pattern drawn on the hump of a herd sire
mav be more ¢laborate (Schlee 1979: 1031

Sakuye mark the camels in the same way. and the Garre may do soif the
camels are ill or need special protection for other reasons. One less explicit
way of marking the camels is to splash some blood in their direction, as the
Sakuve sometimes do after becoming Mushim, feeling ambivalent about
their pagan heritage.™

Khalli (R, medica {B), i.c. strips of the skin of sorio animals, are worn
around the wrists and ankles, tied around the gume below 1its phallic head,
and may be tied to the neck of favourite camels or. among the Gabbra. 10 a
stool, as a visible sign of having participated in the sacrifice and as a
svmbol of the blessing emanating from it.

I 4 sorre falls on a Sunday and because blood must not be smeared on

fable 6 Distribution of the tools of consecration

Gaalorra All other Gabbra Sakuye

(Rendille} Renditie
mel - 4 - -
Bfjers } +
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camels on Sundays (sec above), the smearing is restricted (Rendille) or, as
the Gabbra prefer, the sorio is postponed to kaugdéer, or full moon, four or
five days later.®® In all cases, whether the camels are smeared with blood or
not, they should be present and in their enclosures whenever a sorto or any
other important ritual takes place, even if this means that they cannot EQ
to pasture for several hours.*” There can be no sorio without camels and no
gainful camel management without soro.

The branding of camels takes place on the day of a sorio. Most of the
many transactions involving camels which I have discussed above should
be carried out in a sorio month. Another way of referring to these months
15 therefore ;i gaala (B), ‘camel months’, an expression used even by the
Muslim Garre.

The performance of sorio thus is limited to settlements which own
camels. An impoverished Sakuye who, like the bulk of his people, lost all
his camels during the shifta war, explains the relationship between camels,
ritual and self-awareness as follows:

Question: Sakuye ammdlle sorip gaba?
Do Sakuye still have soro?

Answer: Gaal ingdblu; sorioon 1a gaalati, loomitnt. Gaal ingdban; hag gaal d’abani
duub mataryu yid'abani, mataiyu ingdbu.

They do not have camels; soris is for camels, not cattle. They do not have
camels; since they lost their camels they also lost their heads, they alse do aot
have heads.

Among the Ariaal, irrespective of their ethnic origin (Samburu or
Rendille) and their language, those groups that keep camels perform sorio,
and those who have only cattle and smallstock see no necessity to do so. A
man may have one wife in a camel settlement and slaughter sorto in front of
her house, and another wife in a cattle settlement where he does uot
perform this custom.

If sorto months are camel months, then the two consecutive months of
Ragarr are the opposite. One should never give away a camel or any other
stock in Ragarr; nor should one give a girl in marriage. Most restrictions
again concern camels. No camels should be introduced to training in these
two months, Nor should the ears of camels be clipped or those of human
children pierced in these months, In fact, all such operations, including
removing the two central lower incisiors and circumcision, shonld happen
in a sorie month. Marriages in Gabbra are iimited to seric months; in
Rendille there is a preference for sorio months, although any month will
do, with the exception of the two Ragarr.¥® Rendille Ragarre dirda, the
Rendille ‘hate’ Ragarr, and so do the other gronps discussed here. Mu'aljim
Mukhtar says, however, about the Garre that only Safar, i.e. the first
Ragarr, is connected with such avoidances, while the following month
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(which is regarded by Rendille and Gabbra as only slightly less unpro-
pitious} is completely free from negative characteristics. This is under-
standabie in a Muslim society, since the second Ragarr is the month of
Maulid, the birthday of the Prophet — an Islamic ‘sorto’.

One faction of Rendille and Gabbra, however, does not follow any of the
avoidances of Ragart and ‘hates’ Soom instead, Soomdiid, ‘those who hate
Ramadan’, is the praiseuame of the camels of the Rendille clan Odoola,
and the camels of Gabbra Odoola ‘hate’ Soom/Ramadan in the same way.
In addition to the rules that other Rendille and Gabhra observe in
connection with Ragarr, the avoidances of Odoola in regard 1o Svom are
said to have in former times included the collection of Hrewood. Thus
large piles of firewood had to be gathered before the new moon of Soom.
Odoola say that this is their way of ‘fasting’ and some of them take this asa
sign of ultimate Muslim origin. Seom in fact means ‘fasting’ (in Rendille
and Somali’”) and the following month — Soomfur - means ‘butying’, i.c.
lifting or breaking the fast. The first day of Scomfur, in fact, corresponds
to the Muslim ‘Id-al-Fiir. The correspondence with the Muslim practice,
however, can only be found in these names. The observances themselves
differ m form and content. We may take this as support for our
assumption that the proto-Rendille-Somali, before they split inte the
present ethnic groups, had absorbed some features of Islamic culture but
did not have Islam as a central part of their ritual or self-definition.

Quite independently of the cycle of twelve empirical funar months the
groups under study calculate and mark 1he solar year. There are no leap
months or other mechanisms of the type Spencer (1973: 123) postulates to
make the two cycles match.

Odoola not only differs from the other parts of Rendille and Gabbra in
*haring’ a different month, but also in their customs concerning the solar
year. They kindle the dab Odoola (R}, ibid Odoolu (B) - i.c. the fire of
Odoola — to mark the beginning of the auturnn rains.

Customs invelving fire to mark seme point on the solar cycle are
widespread. Cerulli describes the dab-shid as a general Somali feature:

The day of the Somali new vear is celebrated with the festival of dub-id —
‘light-a-fire’. It is characteristic that this festival, although very popular and
generally observed, may in many regions not receive the approval of the men of
learning, who indeed call it ‘the festival of Pharao’, thus acknowledging by this
very appellation its pagan character. The festival is of a domestic kind and con-
sists in highting a huge fire of brunches near every hut, over which the head of
the family then jumps, passing from one side to the other. Sometimes throwing
a spear right through the fire is substituted for the jnmp. This ceremeny then is
accompanied by public dances which last thronghout the following night; in the
villages by processions of armed youngster who sing special songs; by solemn
sacrifices, erc.

The Tuesday year of the current cycle started on 12 August 1919 (or bener,
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on the sunset of 11 August); the Wednesday vear on 11 August 1920 (on the
sunser of the 10thy; the Thursday year 11 August 1921 fon the sunset of the
10thi: the Fridav vear 11 August 1922 ‘on the sunset of the 10th}. [Cerull: 1957:
Vol. I, 186, my translation]

In a report about British Somaliland,* 4 August is given as the date of
dab-shid for ning consecutive years from 1944 10 1952, The difference of
onc week 1o the dates given by Cerulli for the early 1920s is easily explained
if we assumne that in the Gregorian calendar the dab-shid moves forward
oue day 1n four vears by not taking into account the intercalary day. This,
however, would not allow dab-shid 10 be on the same day of the Gregorian
calendar for nine consecutive vears. Shifts by one day should have occurred
i1 1948 and 1952. We have to leave open whether, in the time between our
two authorities, an adjustment has been made 1 the Gregorian calendar,
or whether the dates of the later source have been ‘corrected’, or whether
different Somali indeed celebrate dub-shtd on different days.

In the case of Odoola, the fire ceremony mentioned above is only an ad-
dition to 2 similar ceremony thev share with the other Rendille, Gabbra,
Sakuve and Garre: afmodo (R}, almado (B!. The Rendille rules for
the timing of almode coable it in the long term to be closely related to
the solar vear, if the rules were strictly followed aud almodo held on the
carlicst permitted date; but in practice the Rendille tend 1o postpone
almodo for all sorts of reasons and different clans even have almodo @
different times and in fuller or abbreviated versions.*' We may thus con-
clude that the Rendille efmode was at oue time meant to be timed aceording
to the solar year and is now out of step. The Gabbra are more rigid. Father
Tablino (1975} gives 4 November as the date of the eentral part of the
aimode celebrations for four consecutive vears from 1972 1o 1975. For the
four-vear period before that he assumes 5 November and so on, almodo
moving backwards twentv-five days per century in the Gregorian calendar,
because the Gabbra simply count 363 days from aimodo 10 almodo without
haviug leap vears.

The firc of (3doola precedes almode in the following way: after three sea-
sous of 100, 100 and 66 davs have been counted, the three fires of OQdoola
are burued over a period of two weeks. After the Jast of these fires exactly
ten weeks are counted to the beginning of afmedo, which ends filteen days
later {Tablino 1980: 82). As the whole cvele lasts 3635 days, i.e. 52 weeks
and 1 day, each vear almodo is concluded a day later in the weekly cycle
than the previous vear's almodo. A link is thus established between the
seven-vear cycle and the days of the week: a Monday year would start with
a Monday, a Tuesday year with a Tuesday, etc. This, of eourse, makes it
possible to determine the recurrence of anv solar date in the following vear
without counting days. One simply waits for the recurrence of the lunar
date in the following vear, knowiug that the solar date one wishes 10
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determine will be in the second week afier that on the day of the week
following its day of the week in the last year.

Descriptions of the chronological course of events at an afmodo lestival
and the manifold social and religious dimensions accentualed by its rich
symbolism are given for the Gabbra by Venturino (in Tablino 1974: 60-62}
and for the Rendille by Schlee (1979: 108-27). Here I simply enumerate
the main clements common to Gabbra and Rendille which cnable us 10
recognise a ceremony as almede, or related to it, if we find it elsewhere.

Milk At almodo, on three occasions, one a week, female sheep and lambs
are ‘washed’ with milk at the doorpost of the house and at the ritual gate
(see below). The washing is done in the same way as with the sacrificial
animal in sone. At almede, however, no animals are slaughtered. These
milk-washings are not restricted o afmode and sorie, but are performed at
new moon, on Sundays and on similar occasions. Milk is also taken to the
naabo {Rendille) or an improvised assembly place (Gabbra) and drunk, or
sipped ritually and exchanged by the assembled elders, who also hold col-
lective prayers.

The Gate The animals, and in Rendille also the women, have to pass
through a ritual gate (R: wlukh; B: ulugo, gool. Again almodo 15 uot the only
occasion for passing an wlukh.*” It is thus this combination of elements,
not the elements themselves, which is typical of almodo. T pass this gate
is a blessing and blessings may be shouted at herds or women as they pass
it. The two other elements of almodo are also found at this gate: milk and
fire. Two lambs may be tied to the gate, oue to each of the piles of thorn
branches marking it, and ‘washed’ there with milk. Fire is also lit on both
sides.

While almode is a distinctive feature of the PRS culture and the wlukh 15
an integral part of aimodo, wlukh eeremonies as such are not limited to the
cultures deriving from the PRS but ean also be found in other contexts
outside this ethnie cluster. According to Haberland (1963: 94) all Galla
{Oromo) have similar ceremonies which they call by the same name (hdliko
or ﬁ'hi.!w”) in order to avert misfortune which might befall the herds. (The
Rendille perform an w/ukh ceremony to the same cnd after a lunar eclipse, an
cvent which is considered unpropitious.) Among the Boran such a ceremony
should be performed at least once a year, preferably at a certain date. Lambs
and milk ablutions apparently are not used in these Oromo ceremonics,
nor is fire, but ashes are. Prescriptions instead conceru the species of plans
used to build, mark or be attached to the ritnal gate.

Fire Apart from the ulukh, fires are burned au all gates in the outer fenee
of a Rendille settlement. {The Gabbra do not have these fences.) The re-
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peated use of fire shows that almodo and the fire of Odoola might be two
variants of the sawne thing. Amnong Rendille and Gabbra Odoola the two
may have been recownbined after developing separately for a time.

Also ainong some Garre, although no longer universally, the ‘washing’ of a
female sheep, communal prayers and drinking of milk by the elders are
found m connection with ahrodo.** Mu’allim Mukhtar also mentions
saddet ibida, ‘eight fircs’, one a week, at the end of the dry season, leading
up to almodo, which marks the beginning of the autumn rains (hagaya).

According to a large number of independent informants, both Gabbra
and Sakuye, the customs surrounding sorie and almwodo are identical for
both peoples. One special feature for Sakuye is a sacrifice in connection
with the pre-almodo fire, This fire itself is shared by Odoola of Gabbra and
Sakuye, but the sacrifice is unique to Sakuye. This is the sorio tbida, the
‘sorto of the fire’.

What then is the meaning of almodo except that it marks the solar cycle?
One clue is given by the ritual symbols and the verbal eXpressions, prayers,
connected with it. Obviously a blessing is hestowed on herds and women,
giving health and fertility. The prayers are for peace, rain and all the other
things for which nomads usually pray. There is, however, one aspect of
almodo which is nowhere alluded to in the course of the ritual itself: its
origin, There are tales about the origin of almodo which may or may not be
mythic post hoc explanations of a ceremony whose meaning has been for-
gotten. Irrespective of this, I quote the following story because in itself it
is an interesting culrural featnre:*®

Nam durri foor gaala (ae. Nadd'een algi mid’aasu yaate, Joor tae. Bulti buufate.
{...J Nistin taan duub intal dalte. Nam kaan dwub gaaf haan tae, imbéekky, intal
taan gad’aie, fuud’e, intal ta isii.

Long ago a man stayed in the camel camp. A woman went to prepare wild sisial,
stayed in the camp. The herder of the camp raped her. [.. .] This woman 1hen
gave birth to a girl. The man then stayed, he does not know [anything], asked
for the girl, married her, her daughter,

Duuba imtal taan maga Foore baufie. [.. ] 'M agd kanke maanif Foorg baasani?’
Intal fennaan: “Aye foor gae. Bulti foori ayo gabe.” *Nami si d'alle sun eenu?’ Jed’e.
‘Almado jed’ani.’” Duub chaliise.

Now this girl was called Camp by name [. . .] "Why are you named Camp?’ The
girl then (said]: ‘Mother goi to a camp. The herdsman of the camp got hold of
mother.” “Whn is that man who begot you?” he said. “They call[ed] him Almado.’
Then he remaind quier,*

Qoraan cabsum cabse, waan kaan mid’aafate, goraan cabsum cabse. Yo stin waan
arra kalétini, Hlmdn-lle chuf yed'ad’alte. Qoraan hoan, gaal galle, d'ad’a iti-
nanaggé, qoraan kaan mani chufean marse, bivyd ddmate,

He broke and broke firewood, he prepared something, broke and broke fire-
wood. Even then it [the marriage] was not something of today or yesterday. She
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had already given birth to all children. He slaughtered a camel, poured [at on
this firewcod, put the firewood around the whole house, called the people.

‘Cruyyd kan deebitant, ind'eding’, yo guyya sun ga¢ duuba akum Kenyata day
Jed'an, kan ‘siku kuu fsw.} tolca’ fed’e. Ddmaie, ibidan dae, man kan due duub,_

“When you come back to this day [i.e. next vear, this day], do not forget it’,
when that day comes, then like what they call ‘Kenyatia day’ he said, ‘make a
hohiday’. After he had called them, he Iit the fire, then that house died.

Worri kaan, dubr jed®, d’tir jed®, kaad jed’, abba jed’, iokké-leen tncéén, artumat
Iufe. Duub guyya kaan yo ini gae, waan kaan siku kuu tolcani, éebifata. Almade
tanum gul baate, aada tolfatani, duub irum-deebiani, inidkifne.

Those people, say girls, say boys, say wother, say father, not one of them es-
caped, they died on the spot. Now, when that day comes, 1they make it a holi-
day, they pray. Almade has developed from that, they make it a custom, they go
back to it again and again, they did not leave i1

Garri-lle durei tnumgabt, Gabbri Miigolle inimgabt. Rendillé imimgabe. Gabbr ni-
He tndmgabt. Yo sun mal kivya nami sun gargar imbddne. Fege sun gargar bae.

Even the Garre used to have it, Also the Gabbra Miigo have it. Also the Rendille
have it. These Gabbra also have it. At that time, I think, these people had not
yet separated from each other. Only after it they separated.

A slightly different version of the myth about the origin of these fire
rituals is given in chapter 5.

The majority of the groups who perform almodo or almade (if we dis-
count those who perform similar but not identical rituals like dab-shid) to-
day speak Boran. This might lead ns to the conclusion that almode is of
Boran rather than of proto-Rendille-Somali origin. However, such a
hypothesis cannot be maintained for two reasons. First, the Boran them-
selves do not perform almodo, and second, in the elmodo chants even of the
Boran-speaking Gabbra and Sakuye we find remnants of their earlier
Somaloid {proto-Rendille-Somali) language which have been preserved in
this conservative ritual context.

These chants are called dikir (from the Arabic 33 — ‘remembrance’,
‘praise’, ‘invocation™). The language of these chants, which for the nnin-
formed listener is rather cryptic, contains, besides Boran words, Arabic
and elements derived from proto-Rendille-Somali. {The Gabbra call it Af
Daiyo.)

Nuure runre nuur Allahe
nuury Makka Medina
nuurassive malimme gante
waale salaamu

B

Translation and comment:

L ‘Light, light, light of God’ (all in Arabic)
2 ‘light [of] Mekka [and] Medina’ {all in Arabic)



72 . ELEMENTS OF A PROTQ-CULTURE

3 lights [_Arabic with PRS plural suffix + emphasis marker] of dayume [PRS]’
{gante 1s cryptic, perhaps connected to R: gan, ‘1o shoot™

4 Interpreted by the informant® as handn woltisalagman = handn woltinanagan,
‘thev pour milk for cach other’, into each other’s milk containers’ (R
haanu iska-maalata’; ‘they milk [autobenefactive] milk from each other’,
an act pcrlformcd during the communal milk drinking of the elders at almodo
or at festivals connected with the age-set cycle (the nanesa of the Gabbra).
h) gi‘aamu, of course, 1s Arabic for ‘peace’, and shows, in accordance with the
visual symbolism, that the whole action is meant as a praver for peace.

Apart from almado, dikir are chanted on all possible ritual occasions,
There arc also dikir about the days of the week. Here is the one about the
Day of the Camel.

1 Ahadove sher gaala waane
2 sher gaalive gaal luf d'eere

1 *Sunday, the day [sher is PRS, the corresponding B word would by ayeana]
of the camel [which is]’

2 ‘the day of the camels, the camels with the tall humps' (fuf [R, B] literally
means the longer hair on wp of the hump). ’

Ahadooo sher gaala waane
sher gaalve gaali arbaiye

As above

‘th_c day of the camels, the camels with abundant milk’ (R, B: arbad {adj.},
‘with much milk’) '

bt — Pt

Ahadooo sher gaala waane
sher gaahye gaali t'alabye

o bt

As above

‘[I-!e day of the camels, the camels that climb {R: dalabsad’a, ‘I siep over’]
[difficult places]’

Ahadeso sher gaula waane

sher gaalive, gaali mululye

Bod —

As above

‘the day of the camels, the camels which are muful’ (R, B: *big with young
while still suckling the previous calf™*%) ’

b = Pad =

The vocabulary of these verses, some of it archaic, is mostly common to
Rendille and Boran, so that it is difficult to determine where these words
slem from. Some morphological elements {gaal-iye &’eer-¢) remind one of
Rendille {in other words, they would have to be inter_preted as being
derived from PRS). Some of the words do not exist in Boran at all, but
only in Rendille {sher = R: ser, r'alab = dalab).

The point that the whole camel complex, i.e. the eluster of cnlrural
features associated with camels which we have just described, not only has
no equivalents in Boran culture but is also in marked opposition to
Boran-ness is further illustrated by marriage behaviour. A Boran girl
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married by a Gabbra or a Sakuye would not be allowed to ‘tie the ewe’ for
the ritual washing for afmado or (© participate in these camel-oriented
rituals in many other ways. For this reason Gabbra and Sakuve should not
marry Boran girls. They are ‘bad for the camels'. Impoverished Sakuye
who have no camels drop this restriction. Gabbra and Sakuye girls, on the
ather hand, because of the relative scarcity of camels for brideprice and for
the maintenance of families and the accordingly low polygyny rate, arc
never in short supply. They are eligible for Boran suitors. As the Boran
played an hegemonial role in the area for several centuries, we have here a
peculiar situation in which the dominated groups reject potential brides
who belong to the dominant groups becausc they are unpropitious.
Marrying a Boran girl would not be regarded as ‘marrying upwards’ but as
marrying a gir! the camels do not like.

These marriage restrictions, as well us many other customns directly or
indirectly relating to camels, once more show that the Darood Somali, al-
though they arc camel keepers, do not share the particular form of camel
complex discussed here. The Darcod see no connection between the well-
being of their herds and the ethnic origin of their brides. This was de-
monstrated on a large scale by the mass capture of Warra Daava {Orma}
women during and after the 1860s by Muhammad Zubeir and Telemug-
geh. The descendants of these women are known as Weil (i.e. child}
Tullo, while the Muhammad Zubeir of uterine Somali descent werc called
Weil Tagok (Turnbull 1955: 7.

Another aspect of the societies discussed here that deserves attention is
{he different forms of age-set organisaticn and the customs associated with
promotion in such systems.

Not only the principle of having formal age sets as one of the basic struc-
tural features of society, but also many of the details of ritual elaboration,
are shared by many Cushitic groups from the shores of the Red Sea all over
the Horn to Kenya as well as by Nilo-‘Hamitic’ groups in the Kenvan and
Tanzanian Rift Valley. The distribution of many features that arc unlikely
to have developed independently points to a very old common origin of all
these age-set systems, of to intense mutual influences between them, or
both. The gronps sharing the PRS-camel complex only form a sinall frac-
tion of this wider spectrum of related societies.

To put it more precisely, the age-set systems of the Rendille, the Gabbra,
cic., as well as those of the Boran and other Oromo, are not age-set sysiems
but generation-sct systems.””

To illustrate the principle of organisation along generation lines, I shall
examine one such system, that of the Rendille, in some detail, before [
proceed with my cornparison.

The word for generation is dyo. In its basic meaning it stands for ‘father’
or ‘owner’. An éyo can be calculated frotn a hixed point in any age-sct cycle
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of a set of fathers to the corresponding point in the age-set eyele of their
sons and always comes to 42 years because sons, if old encugh; are initiated
mto the third age set after their fathers, i.e. 3 x 14 years after them. Two
déyo are one achi ‘grandfather, double generation’: the span between a fixed
event in the life of a man and the corresponding event (circumcision,
marriage, etc.) in the life of his grandson is 2 X 42 = 84 years.

These cycles start in a sorfo month of a Friday year’! with the circum-
cision of an age set. The newly initiated warriors, after whom the following
14 years (two seven-vcar cycles) are named, now enter into a phase of their
lives which is virtually free from day-to-day lahour and correspondingly
richer in martial and amorous expioits. After its icrmination they will
spend a great deal of their time telling stories about this period of their
lives. Subperiods of warriorhood are marked by gaalgulemme®® and other
rituals and festivals (Schlee 1979: chs. 3 and 4). In the second Tuesday of
this period, i.c. 12 years after their circumcision, an age set is allowed to
marry. The eldest sons of this age set will be born during the subsequent
Wednesday vear and will be initiated after two intervening age sets at the
age of 29, 42 vears after thejr fathers.

All this is valid for all age sets and their sons. The starting pomt of an
dyo can be shifted back and forth in time. In the case of a fakdn, however,
the starting paoint is fixed. The fa#dn is a ritual generation which is opened
by a given age set and closed by the second after it, i.c. by the third in the
row, when they have become elders. So, any age set is either the first,
second or third in a fahdn. All first age sets of a fafidn are called teeria and
descend from cach other: the sons of teeria are teeria. We can therefore
speak of all teeriz sets as un age-set line. Likewise all pumber twos and all
number threes of al! fafidns correspond to the same numbers of all other
fahgns and form the age-set lines 2 and 3 respectively. This can be depicted
in a diagram in which time is shown on the vertical and different descent
on the horizontal axes (Diagram 6).

A fakdn is ritually completed and established as a corporate unit by a
man of Tubcha (see Schlee 1979, chapter 2.8.8.1.1). Also the liucage
Harrau® plays a part in these rituals. When a fafidn is complete with the
age sets 1, 2, and 3, a new fuRdn is ‘opened’ with the circumcision of a
fourth age set who ideully are the sons of 1. But this new fa#dn will not be
proclaimed before it is complete, i.e. before the age sets 5, the sons of 2,
and 6, the sons of 3, have married.

Elders who belong to a ‘closed’, i.e. a complete and formally established
fafidn, have a special ritual status. If a stick belonging to such an elder
should lie on the ground, vne may not step over it. Should this happen 10
somebody inadveriently, he has to retract his steps and repeat the action
correctly: he steps backwards over the stick, lifts it up and puts it against a
wall or tree and then moves on. The destruction of the headrest or the
stool of a fefidn elder require drastic compensation.

THE CAMEL COMPLEX 75

age set line 1 age ser line 2 age sei line 3
teeria

14

fahan

42
56

fahin

70

98
fehin

112

126

140

fatiin

154

168

AN ) S, NN, N

182

Diaggram 6 Age-sel lines and the fulidn cycles in the Rendille system

The timing of the fahdn proclamation leads to the following spans: in
our example, the age sets 1 and 4 have 1o wait 2 x 14-year cycles, the age
sets 2 and 3 have to wait 1 % l4-year cycle, while the age sets 3 and 6 do
not have to wait, until they reach fghdn status.

In agreement with the breaking down into generations, the uames of age
sets often recur after two, five or eight intermittent age sets in the same or
a similar form (Table 7).

Ideally, in an age-set line (fathers, Ego, sons, grandsons, etc.) the same
names recur. No. 10 should have beeu called PYismaala after their grand-
fathers, but as the period between 1881 and 1892, when D’ismaala werce
warriors, was a hard time for the Rendille, the unpropitious name was
avoided and the name D'ifgudd, although it stems from a different age-set
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No. Rendilie age-set name  Samburu equivalent’  Initiation year (Rendiile)?

1 Kipeko l-kipeko 1830
? Libaale H-keteku 1853
3 D ihgudd [I-tarigink 1867
4 DVismaala ll-marikor 1881
5 Irbanguda II-terito 1895
6 D'ifgudo ll-merisho 19103
i Irbaalis H-«ifiakg* 1923
B Litraale |l-mekuri 1937
g Irband’if il-kimaniki 1951
0 [ ifguda H-kichili 1965
"1 Irbangudd H-xoraro 1879

1 See Spencer (1973 33

? Tre honzonta ines Tatk fahan bourdanes The miiglion years are extragnlated exce ‘or the
‘ast four tar wnich there s historcal evdence

3 Pastponcd by one year because o drought.

4 Rendi'e pronource lhis alego

linc, was given to the new warriors. To avoid confusion, the age set is
normally referred to by its Samburu name [-kichili.

Spencer (1973: 33 thinks that there is a similar reason for the exclusive
use of a Samburu name for age set 1.

The double generation, ack:, marks the cycle after which history s
believed 1o repeat itself. This idea of cvelicity 18 called dayt in Rendille. a
word which mav have been borrowed from the Boran altheugh it refers o
a ditferent span of time in the Boran prognostic calendar. Rendille beliefs
about daji have been illustrated elsewhere (Schlee 1979: chapters 0.6.5.
and 4

[t is impossible w check whether droughis, epidemics, wars and so on
recur every 84 vears, but certain constellations in the Rendille age-set system
do. Part of this cvelicity 1s thus man-made.

Apart from the above-mentioned categories of age sets, there is another
which sequentially links age sets in pairs.™ By this rights and duties which
one has in relation 10 members of one’s own age set are extended to the
members of the linked age set. Thus there is a two-beat rhythm which
overlies the triple rhvthm already described.

We have already seen that the three age sets of a fakidn differ in a number
of features: all first age sets of a fdhdn have an eminent pusition as feera, all
sccond age sets have 1o wait the same number of vears as all other second
age scts to become fakien, cte., in other words all age sets repeat the con-
stellation of their fathers and more so of their grandfathers, whose name
and fate they ideally share.

~]
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{diggram 7 The teerfa age-set line in the e sequence

Trerta men have to delay the marriage of their daughters by a full age-set
cvele. This means that the girls cannot marry for (wo age-set cycles alier
their fathers and onc before their brothers, as other Rendille girls do. but
have to wait until their brothers are about to marry. They are clitoridec-
tomised in the Monday vear before the Tuesday vear of the marriage of
their brothers and mav marry any time alter clitoridectomy. This category
of girls is called sabade.™ A vonsequence of the sabade institution is that
the brothers of these girls, i.e. the wema warriors, have a large choice of
potential brides: the ones of their own age set and of the subsequent age
set. On the other hand the choice of hrides for first, and more so for
sevond, marnages s somewhat limited in the case of an age set which
precedes a teerta set because many of the girls of the right age are sabade
and stll have 1o wait.

In Diagram 7 the feeriz line because of its special status is shown by a
dark square. If we imagine that this sequence of three is overlaid by a
sequence of two, the paired age sets just mentoned, we arrive at the con-
figuration shown in Diagram 8.

In Diagram 8 the teeria age set on the left 1s combined with the following
age set (Ne. 2) 10 a pair. The members of No. 2 address meinbers of the
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Dhagram 8 The teera age-ser hne it relation 1w adjacem hnking
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teerta age sct as mbo (‘elder brother’) instead of the more respectful abdya
(‘father’s younger brother’) which they would have 1o use if the age set
preceding them did not belong to the same pair.*® These two age sets are
expected to behave like brothers, The senior set do not resent it if members
of the junior set have temporary afTairs with their wives. Thus the lives of
an age set are also determined by whether it is in senior or junior pusition
in such a pair.

If we combinc the 1wo sequences, there are six different combinations:
a senior teerig; a junior second; a scnior third: a junior teeria; a senior
second; a junior third. After this the first combination, a senior teeria,
recurs aud the cycle starts again. Thus a given combination of marriage
options, sexual rights, potential conflicts, ete., recurs after a double gen-
cration, just like the prognostic calendar predicts. This part of the pro-
phecy thus is self-fulfilling.

The equation between someone and his grandfather which is evident
from this system is also reflected by kinship terminology and a number of
joking relationships. A little boy can eall his grandmother “sister-in-law’ or
‘mistress’ (durmaassi), because she is the wife of somebody of ‘his’ age set.
Accordingly the 1wo can make sexually tinged jokes about each other.

This idez also underlies the preferential marriage rule that somebody
should marry a girl of his father’s father’s mother’s clan and lincage (Dia-
gram 9). This is called ‘marrying one’s grandfather’s bones’ (iafo acki). If
everybody kept this rule, a patrilineage would always marry girls of the
same three clans in the same order, say A would always marry BCDBCD
... (Diagram 10). By this rule Ego takes care that his son becornes a
‘daughter’s son’ (eisim = ‘leftover’) of the clan of which Ego’s grandfather
was also a ‘daughter’s son’. As important qualities are believed to be trans-
mitted by this link, the boy is believed to become like his great-grandfacher
in some respects. This identity jumps two generations and is established
with the third, while the structural similarities provided by thc age-set
systern jump one generation aud link alternating generations. But never-

Diagram 9 The Rendille ideal marriage with a bride of one’s FaFaMo's clan
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Diagram 10 The cyclical recurrence of marriage constellations in a Rendille
descent line

theless the lafo achi rule is an important aspect of Ligo’s relationship to his
paternal grandfather: it is Ego who marries a woman of his grandfather’s
mother’s clan and with her begets a son in his grandfatber’s likeness
{Schiee 1979: 97). ‘ .

The Borau have a similar system of geueration sets, but in their case a
son is not initiated into the third but into the fifth set after his father's.
Among the Gabbra there are different variants: Gar, Galbo .and Odoola
have a system which only combines two sets into one generation cycle, so
that every other age set consists of the same descent lines: After A {ollows
B, followed by A’s sons, followed by B’s sons, followed by A’s grandsons,
etc. Alganna, Sharbana and the Gabbra Miigo, however, have a threefold
basic structure like the Rendille (Diagram 11).

As in the Boran case there are eight vears between the initiations of suc-
cessive age sets, while in the Rendille case this span censists of fourteen
vears (two seven-year cycles), Boran sons enter the cycle 5 X 8§ = 40 years
afrer their fathers, white Rendille sons do so 3 < 14 = 42 years after their
fathers. Here we cucounter the problem which is discussed at some length
by Haberland {1963: 179, 181ff., 184ff.} that these spans do not always
correspond to the length of natural generations. Even if the average length
of a generation among Rendille and Gabbra fathers and sous is about 40
vears,”’ the age difference between brothers can be great because old men
continue to have children with young second and third wives while their
elder sons may already be grown up and heads of families themselves. The
Boran have created the category of “children of the elderly’ (#ma jarsa) for
these late-born (Haberland 1963: 184ff.). The Rendilte deal with this pro-
blem by initiating such boys one or even two full 14-vear cycles Ia§er, thus
breaking the generation-set principle in favour of the age-set principle, but
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Dhagram 11 Age-sets per gemeration in the various svstems

on such & wide grid that individual hardship cannot be aveided. An age
difference of a few vears. tor example, may lead 10 putting a junior brother
one step down, especially if it is [oreseeable that not enough stock will be
available for all sons to marry at the same time. As an uncircumcised boy
he will then be treated disparagingly for an entire 14-year period by initi-
ated warriors who may he about his own age, and he will have 10 wait 14
vears longer until he can marry.

In more favourable economic circumstances the son or grandson of
such a man can move up again 1o join the age-set line which his father or
grandfather has left. This can be done simply by corolling him into the
second age set after his father’s instead of in the third by circumcising him
with the former.™ In certain cases Rendille voungsters can also be moved
up into an age sct which has been established already by circumcision, but
only if they can claim the right to join that age set by pointing to the age-
set atfiliation of an ancestor who belonged to the respective age-set line.
Stewart (1977: 112) describes a number of such cases.

Among the Gabbra Malbe there is a tendency for initiations to be de-
layed by a seven-vear cycle and vet another seven-vear cyele, so that some
age sets never reach certain grades and other grades are over-aged. The
ritual journevs, jila, on which age-set promotions are carried out, seem
to have a religious appeal of their own and the age-set system linked to
them is not so emphasised. Although age sets are sometimes not promoted
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formally. evers Gabbra knows his position in the svstem by referring to
the age sets of his father and grandftather.

The Boran and other Oromo speakers call one of the grades through which
their generation sets pass gade. Haberland takes this term up and delines
gada systems as different from other age-set systems m heiny marked by
a rigid order of numbers. This is an important difference, for example.
from some Nilotic svstems, like those of the western Nilotes and the
Karamojong’ cluster ameng the eastern Nilotes. In general the Nilotes
do not seem to place the same cultural emphasis on calendars and the
structuring of long spans of time as do Lowland Eastern Cushites. The
Rendille and the Boran, at least, seem to derive pleasure [rom intricate
numerical constructions.

In this sense also the generativn-set system of the Rendille is a gada
system, because 1t is based on exact numbers. This, however, docs not
mean that (he Rendille have adopted their generation-sct system form the
Oromo. The PRS must have had a gada system because, apart form the
Rendille, the distant Gabbra Miigo have a functivning svstem of this type
and the svstems of the interjacent Gabbra Malbe, although they are
somewhat out of step, show enough reflexes of such 2 numerical order to
allow the conclusion that they once had a proper gada system (oo,

There have been a number of theories on the orgin of gada svstems.
These have been summarised by Haberland (1963: 167(1.; Instead of
repeating Haberland, T want to limit mysell 1o two remarks.

First. pursuing an argument pul forward by Jensen {19423, Haberland
1963: 1681 comes to the conclusion that Cerulli’s interpretation of the
origins of the gade svstein can be dismissed, Cerufli’s theory s that the
Oromo must have adopted this svstem {from the Bantu on the lower Juba
or Tana, because it 1s ‘analogo a quello det Negrt Bun (Cerulli 1938: 38
Cerulli assumes that the southern lowlands of the Horn must have been
the starting point of Oremo expansion, and that the Oromo have pene-
trated into Ethiopia from the south. We have already explained above
ichapter 3% that this theory is linked 1o Somali traditions that they. the
Somali, penetrated inte the lowlands of the Horn from the north and there
met the Qromo, whorm they pushed into the interior. These traditions are
explained by the desire of the Somali o depict themselves as original
Muslims and do not fit in with the linguistic and cultural evidence.™ By
these traditions, and by the various ‘Hamitic' theorics which were rife at
the time. and which were very receptive to any news about purportedly
culturally superior groups moving in from the north, entire generations ol
scholars have come 1o rather awkward views ol the history of the Horn.
According to more recent studies (Haberland 1963; H. S, Lewis 19661
Braukimper 1980b) the Oromo cradleland has to be looked for in the
sontheastern highlands of Ethiopia. The Somaloids, who are linguistically
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related to them and who expanded into the lowlands before they did, may
have originated in the same region (Fleming 1964; Schlee 1987a), The
argument of Jensen and Haberland, which is based on cultural comparisons
of Bantu (Pokomo ...} and Qromo, is thus supported by the general
picture of migrations in the Horn which has crnerged since: the gada
system cannot have been borrowced from the Bantu,

Second, in 1933, Biasutti published a critical review of the second
volurne of Cerulli's Eropic Occidentale (1933). Haberland (1963: 168)
depicts Biasutti’s view as being that the Oromo had adopted the gada
systemn from archaic peoples (Altwilker) living im the southern and central
Ethiopian highlands. Biasutti, claims Haberland, thereby has anticipated
later findings by Jensen, who regards the Konso and the Darassa as the
original possessors of the gada system {Jensen 1936: 591-2; 1942 93-.4),
This scems to me to be a rather uarrow interpretation of what Biasutri
actually said. In fact, Biasutti claims, based on Frobenius's classification,
that the age-set systems are part of the ‘old-erythraic’ or ‘equatorial’
cultures, which have been preserved inside and outside Africa by different
peoples, but in Africa by ‘some Hamitic groups’ among others (‘di
preferenza fra i Negri ma anche in qualche gruppo camitice’). The Oromo
themselves or their immediate ancestors are nowhere exctuded as potential
original bearers of the gada system. Biasutti does not so much anticipate
Jensen’s views as Haberland's own vicws, although iu a very cautious and
geueral way.

Haberland himself regards the gade system as being a common
possession of all peoples with Eastern Cushitic languages, Among these it
is old and not 4 recent loan from anywhere else (Haberland 1963: 169—70).
Ulrich Braukdmper (personal comrnunication) would rather lirmic this
staterment to speakers of Lowland Eastern Cushitic languages. Either way
the Oromo, the Somali, the Gabbra, the Rendille, ctc., that is, all the
peoples who interest us here, are included. What I have discovered about
the Rendille and Gabbra age-set systemns confirms this view. They are
obviously old, as can be concluded from their advanced degree of diffcrent-
iation frorm each other, and so different from the gada systern of the Boran
that they cannot have been borrowed recently.

To substantiaie this hypothesis I now want to describe (he Gabbra
systerns in more detail. Looking at the comparison between them and
comparing them with the Rendille system will also allow us seme insights
mte what the original PRS systern may have looked like.

In Diagram 12 reading from left 1o right gives the sequence of initiations
of Gabbra Miigo age sets: (1) Dismalla, ¢(2) Desgudo, (3 Margudo, (4)
Melgus, etc. From 1op to bottom we find the time dimension with the
sequence of generations of fathers and sons: Dismalla are the fathers of
Melgus, Melgus of Dibgudo, who in their turn sire another Dismalla age
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Diggram 12 The Gabbra Miigo generation-set system

set. All these form the age-set line (goges) A, while Desgudo, Irmangudo,
etc., form the goges B, and Margudo and their descendants the gages C. All
member classes of A arc initated in a Friday year, all B classes in a
Monday vear ten years after the last A initiations, and all C classes in 4
Wednesday year nine years after the last B initiations.®® The next
initiations of A follow in a Friday year nine years after that. The number
of years elapsing between the initiations of a father and his sons thus is
10+9+9 =28

As a ritnal generation of 28 years is usually shorter than the biological
generations of polygynous pastoralists,® we should expect under-aging o
ocecnr, i.e. that a proportion of the male population of the Gabbra Miigo
are too young to join their proper age set or werc not vet born at the time
of their installation, unless the Gabbra Miigo have ways of counteracting
or accommodating this phenomenon. The data, however, tell us nothing
in this respect. Stewart, in his brilliant analysis {1977), discusses many
such demographic problems connected with age-group systemns.

The Gabbra Miigo system, except fur the shorter age-set cycle {nine or
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Diagram 13 The Sharbana age-set svstem

ten respectively instcad of 14 years), is identical with thar of the Rendille.
This system is alsu shared by the Sharbana of the Gabbra Malbe and, with
some variations, by the Alganna, The Sharbana system differs from that of
the Gabbra Miigo in having only three recurrent names for the age sets, so
that cach of these comes to stand for a whole age-sct line: the sons of
Merkush and their grandsons will be Merkush, the descendants of Afar
will be Afat, and so on (Diagram 13). Alganna and Gar only have two
named age sets. so their sequence is a sunple alternation: Waakhor,
Dambal, Waakhor, etc. These two names form part of the more complex
set of age-sct names of Galbo and (doola, as does the nume Afat, which
also occurs In the Sharbana svstem: their cycle goes Gurjab, Alat,
Mangub. Dambal, Waguur, Waskhor and then starts again with Gurjab.
The details of these systems and the somewhat irregular unrolling of them
can best be seen from Table 9 which shows all known years of initiation,
the goges links between age sets and gives the names of the hayyus at the
head of cach age set.

One might hypothesise that the original PRS system (there may have
been different systems) had nine named age sets and three age-set lines
like that of the Gabbra Miigo. The Rendille system only diverges slightly
from this model because, as we have seen, certain age-set names have been
avoided as unpropitious. The Gahbra Malbe systems mnay then be seen as
various stages of erosion of such a system: the number of age-set names
and in some cases also the number of age sets per goges are reduced.
Although the ritual journeys 10 the holy sites where the initiation takes
place form the central events of Gabbra Malbe life and are key religious
expericnces, the age-set systems themselves do not seem to be s
important (o the Gabbra: the schedules are not kept stricily and the
systems themselves seem simplified.

[ do not want. however, to overstress this point. The strongest argument
that the PRS had such an age-set system and that the present varicties
derive from such an ancestral form does not stem from a comparison of the
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various systems. Age-set systems, like other aspects of social orgunisation,
adjust and have 1o adjust to social needs, demographic changes, cte., and
are therefore not suitable as Leitfossile of historical reconstruction. The
strongesl argument, ju accordance with Graebner’s Formbriterium, arises
from a rather accidental feature: the age-sel names. The highest number
of shared names can be found between the two systems which are geo-
graphically farthest apart from each other, the systems of the Gabbra
Miigo and the Rendille (Table 8).

This high overlap cannot be cxplained by recent contact which ivolved
mutual borrowing because no such contact is known from written or oral
history; also the geographical distance and the hostile groups which lie
hetween the two systems make such contacts uniikely. We can therefore
regard these names as surviving elements of a system already in existence
at the time of the PRS. (This system can therefore not have had fewer than
five named age sets. From a different angle we have already dimly seen
that it probably had nine.}

The terminologics of the interjacent Gabbra Malbe contain soine names
which are of Boran rather than PRS origin: Waakhor and Dumbal (wdhor
and ddmbal) are mentioned by Haberland (1963: 182} and Baxter {197%:
857 as the alternating names of the kartya, Le. the real age sets which the
Boran have in addition o the gada classes because the latter no longer
accommodate many men of the appropriate age.

The differences between these systems is striking: the Gar have a systemn
in which the age scts of fathers and their sons arc scparated by one age set
of nnrelated people. This is reflected by the alternation of two names:
Waakhor and Dambal, all Waakhor are sons of Waakhor, all Dambal of
Dambal.

Table § A comparison of Gabbra Miigo and Rendille age-set names

Shared names

Gabbra Miigo Aendille
Mhsmalla Dismaala
D esgudo Oifgudo
D'ibgudo D'ibgudo
Irmangudo Irbangudo
Libaale libaale

Names which are not shared

Gabbra Miigo Rendille
Margudo Irbandif
Melgus Irbaalis
Eiguts

Selgudo
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The Galbe and Odoeola have a similar system. Ego’s sons enrol in the
second set after his,®” but they are not called by the same name. As there
is a total of six names, there are three names which recur in a descent line:
Gurjab beget Mangub, Mangub beget Waguur, who in their turn beget
another Gurjab. The other age-sct line (goges) is Alat— Dambal - Waakhor.

All these system differ not just terminologically but substantialty from
that of the Alganna (apart from the Sharbana, whose system is meant to

Table 9 (Gabbra Malbe age-set chronology

(rér phratry
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Alganna phratry

hayya —names of
thoes age aet
who became dabela

beackety linking
age—senn of fathens
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1908 1 Dambal Elke T'ele
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Lossa mouety: 7

Yiblo medecy:
192 Waakhor Guyyo Halake
?
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Sarro Agerte
(Borid)

Yiblo: laako
Maderte (Eobols)
Losea: Mumo
[saako (Borid)

1957 Dumnbal

Yiblo: Guyyo Sarro
19 Waakhor (Eobola)
Losss: Elema
Hurri (Biriole}

Yiblo: Hurri Lraako
(som of Lesako
Madere, above}

Lossa: 7

AfD Jillo T'elo
? Waakhor (moiety 7 lineage 7)

son of Hurri

year of names of hayyu of thase
promation age — sy who became dabela
Yidlo moiery: Harro
1523 Duche (Hallane, Ammado)
Lossa moiety: Godaana
Abuds (Koyot)
Yiblo: O'ad'n Xorricha
1958 (Hallano}
(19517 Losan: Godasns Burile
(Gilars)
Yiblo ?: Galgalle Harre
1972 D'sacha
Lossar 7
Yiblo: lusako Harra, sop
1966 of Harro Duche {above)

Galho and {ddoola phratsies

Sharbanu phratey
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fathers and sons became dabely
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age —sets who NAmEs
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L} Afu
Adengy Galgallo
(Hahne Diinueu) Merkush
Losay:
Roaka Segko
(Mmarhd)
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and gy
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Afu
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Darnhal 1908 1908
Waguur 1913 190
Waakhor 1951 1958
Gurjah 1972 1972
Afm 1986 1985
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work like the Alganna's but who, impoverished and decimated by enemy
attacks, toc often have not found the means to carry out their ceremonics),
In the Alganna system fathers and sons are scparated by two age sets.
While the Gar, the Galbo and the Odoola go on the ritual journeys
together with their sons, who become /uba and install their hayyu and
Jailab office holdess, while their fathers become dabela, i Alganna the
age set following the dabefa will install their hayvu, while the sons of the
dabeia will become hayyu only two age-set evcles later (Table 10).%

The religious significance of the ritual journeys, which consist of long
pilgrimages to holy sites (mainly in Ethiopia) and elabarate cycles of
sacrificial eeremonies, cannot be subsumed under the heading ‘age-set
systems’. [ describe them clsewhere (Schiee, in preparation).

In summarising those aspeets of our comparative description which
allow us to throw a glance at earlier age-set systems from which the present
ones are derived, we have to avoid the evolutionist assumption that the
older systems must be simpler. We have seen that the Gabbra Malbe,
although they live in proximity to each other and have synchronised pro-
motion ceremonies, differ in the number of sets per generation, the names
of those sets and the offices and roles attached 1o them. There is no reason
10 assume that earlier clusters of PRS peoples presented less variety. One
of possibly several PRS age-set systems may have had three age-set lines,
sons being enrolled into the third ser after their fathers. There may have
been nine cyclically returning age-set names, so that Ego’s set had the
same name as that of his FaFaFa. Five of these names may have sounded
like Dismalla, D’esgudo, D'ibgudo, Irmangudo, Libaale (taking the
Miigoe forms, which appear phonclogically older than the Rendille ones).

In spite of the marked differences in the length of age-set cyeles and in
their number per major unit, and thus in their way of functioning the fact
that tbe gada systems of the Oromo and the PRS are of a common origin
can be seen from a number of features. These are so marked that their
similarity can hardly be explained as parallel development. The peoples
who are now called Somali, among whom we find rudiments of a gada
system in various places, originally belong in this context. Haberland
i1963: 170} has alrcady explained that these gada systems are not recent

Table 16 Installation into offices in the Alganna age-set system

No. of cycle Dabela Hayyu

1 Age sat 1 Age set 2
2 Age set 2 Age set 3
3 Age set 3 Sons of 1
4 Sons of 1 Sons of 2
5

Sons of 2 Sons of 3
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loans from the Oromo, as Cerulli (1957: 73y and [. M. Lewis (1935 21,
105) believe, but old elements of the pre-Islamic Somali cultore. Parts of
this cultural complex have been adopted by Nilotes {Nandi, Maasai,
Samburu) and have been handed on by these 10 some Bantu peoples
iKikuyu, Chagga, etc., who are sometimes called Masai-Affen in the carly
litcrature because of their cagerness to follow Maasai fashions).

In later times mutual borrowing has occurred beiween the various
branches of these gada systems: Oromoised PRS, the Gar phratry of the
Gabbra Malbe, adopted harfye names of the Boran as their age-set names.
The Gabbra possibly have also adopted their particular form of circumcis-
ion from the Boran (there are two 1ypes of circumcision in North-east
Africa and these solve the problem of closing the wound in different
ways). The Rendille have adopted some ritual elaborauons, but not, as
Spencer (1973 33) seems to believe, their age-set systemn and its timing
[rom the Sambnru. (This is a case of Cushites borrowing back elements of
Cushitic culture in a Nilotic remould). Generally, the correspondence of
these customs scemns to me to be high between the PRS-derived peoples
and their Nilotie and Bantu neighbours and possibly also originally
comprised other Somali than those now exhibiting a strong PRS complex,
while the similarities with the Oromo are more general and remote.

As an example I would like to take the ritual killings which among the
(Oromo are a central part of their achievement complex (Verdienstkomplex),
and which by the institutional war cxpeditions are closely linked to the
gada cycle. Ritual killings and the killer status exist among the PRS
peoples in a very similar way, even with some agreement in details like the
severing of male genitals as a trophy, the boasting song, the decoration of
the killer with the necklaces of girls or women, ostrich feathers as killers’
insignia {Haberland 1963: 208ff., Schlee 197%: 343ff.), Bul among
the Gabbra, the Rendille and their Eastern Nilotic neighbours (Nandi,
Maa-speaking peoples) killing human beings 1s not {or no longer) con-
nected to the unrolling of the age-set systems. In this context we [ind
instead the shooting of birds and small mammais, and this in a remarkably
uniform way over large distances. The hunt is carried out with bow and
blunt arrows, the bodies of the birds are worn dangling from the headgear,
the period during which this is done is the seclusion phase which immedi-
ately {ollows circumcision, this phase is further marked by an interdiction
against washing oneself, a prohibition on touching food with the hands,
ctc.™ At the end of this seclusion period the young Rendille, Samburu and
(rabbra have to slaughter a head of smallstock and to break its thighbone
with a single stroke of the club, otherwise they would expose themselves to
derision from the women and girls who look on at a distance. Cerulli savs
that the warrior age set among eertain Darood Somali are called the faf-
Jebis (‘bone breakers’). This poses the question — which possibly can no
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longer be answered — as to how much else of their culture the northern
Somali shared with the Reudille and Gabbra before Istam replaced or
reshaped it.

Haberland atirihutes considerable importance to the number 40 which
marks the ritual generation among the Borau and other Oromo. He also
points to the repeated occurrence of this number in Jewish and Islamic
traditions. But Haberland himself also utters doubts about the special
significance of this number because the Konsc and the Darassa replace the
40 with other numbers (1963: 172). I want to underline these doubts. The
Rendille have a ritual generation of 42 and the Gabbra Miigo one of 28
years. The number 40 of the Boran to me seems to be product of S x § and
not to be of any deeper significance.

Nevertheless, Haberland postulates a connection between the elaborate
numerical systems, which among the Oromo are not only characteristic
of the gada systems® but also pervade the calendar, and old oriental
cultures. If there is such a connection, however, we can at the most regard
it as established by stimubus diffusiou (rather than the diffusion of the
traits themselves) since concrete parallels in details, such as would satisfy
Graebner’s Formkriterium, cannot be found. The cycle of 27 ayaana, for
example, which the Boran have as the largest unit of time below the
month, does uot share anything with the oriental seven-day week except
the general function of structuring time. Oriental influence is more
apparent in the PRS calendar in which the seven-day week — and, as a loca)
derivate from it, the seven-vear cvele, which is unknowu iu the Qrient —
play a significant role.

The general attitude behind all these phenomena namely the pleasure
taken in naming serial cvents, in counting and calculating, seems to me
0 be so deeply rooted in Lowland Eastern Cushites that personally I do
not feel the need to look to South-west Asian high cultures or elsewhere
for its origin.

I cannot present a complete or even well-balanced picture of al the
different cultures studied. Other aspects of these cultures have to be
discussed clsewhere. One entire dimension of cultural history has had to
be left out almost completely: the early and recent Islamic influences
{Schlee 1988). I also have to reserve for the future a fuller trearment of the
influences of the African cultures of the interior on the PRS-derived
cultures. Some political institutions of the groups in question (hayyu,
jatlab, etc.) seem to have been fashioned after Boran models, and lin-
guistic and cultural borrowings from the Boran can even be shown in
the case of the Rendille, the group most remote from Boran control.
Much would need to be said also about Samburu and possibly other Maa

influences on elaborations of Rendille age-set rituals, on Rendilte youth .
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culture and on Rendilie kinship terminology. All these cultural strata
deserve the same attention as the complex of that one early stratum, the
PRS culture, which I have outlined in this chapter.

My only justification for neglecting them — apart from limitations of space
— is that for the present topic the PRS complex is of diagnostic value. The
presence or absence of this complex allows us to say that the Rendille,
Gabbra, Sakuye and Garre cultures derive from the PRS and that the
Boran do not. In the case of Somali groups we can distinguish between
those which show stronger or weaker PRS affiliation.®® The fact that the
Rendille, the Garre, the Sakuye and the Gabbra derive from an earlier
common culture ties in with their clan histories®” which date from that
carly period, and helps to distinguish the inter-ethmc occurrence of PRS
ctans from other iuter-cthnic clan relatiouships like the later, adoptive
triso relationships with Boran clans.®®

For this purpose it was neccssary to demonstrate that the present-day
derivatives of the PRS culture exhibit complexes of traits which share so
many formal and apparently accidentat details that parallel developments
cannot account for them. (Parallel functional adaptations would lead to
features with similar functions, not with similar formal elaborations, such
as the same rule regarding a cerlain way to deal with a camel on a certain
day of the week. Functional arguments, of course, can be adduced to
explain why these features have been maintained.)

The complexes which I have examined in this perspective are: (a) the
calendrical system and the rules applied 1o camel management, society and
ritual linked to it; (b) forms of shared rights in camels; (¢} the killer
complex and its elaborations (serma); and {d) the generation-set systems
which show, apart from great variation, some elements common to dif-
ferent PRS-derived cultures and no evidence of direct borrowing from the
Boran, thus establishing the generation-set system as an institution which
the PRS had already and which probably goes back to the Lowland Eastern
Cushitic-speaking ancestors whom the PRS shared with the Oromo.

Fully to establish the cumplex of features which I have called PRS as a
separate phenomenon which calls for the postulatiou of a historical origin
which is different from that of ncighbouring cultures, I would have to
show the extent to which the PRS complex differs from comparable parts
of non-PRS cultures. Ideally T would have to describe the other cultures in
the area — Oromo and Islamic Modern Somali - in the same leve] of detail
as the preceding description of the PRS complex. As I do not have enough
space to do so, I have to do without it. Suffice it to say, therefore, that the
cultures in questiou alse have ritual and prognostic calendars but with
different holidays and different days marked as propitious or unpropitious.
They also have forms of mutual help and shared rights in animals bu
different rules governing these cxchanges. In other words, these neigh-
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houring cultures respond to similar needs by means which exhibit different
formal characteristics and thereby betray a differem historical onigin.,

THE LONG TREK

Like the Jews' exodus from Lgypt, the Great Trek of the Boers, the Long

March in China, the memory of a long, harsh migration also has a central

position in the collective consciousness of the Cushitic peoples of northern

Kenva.

There are basically two versions of this tale: one about un easiward
tnigration into southern Somalia and back, and another about a migration
o # land Iris, west of Lake Turkana {Rudolph), and back. Some infor-
mants try to reconcile both versions as involving different peoples at
different tiines. On the other hand, it can be shown that some clements off
the tales are narrative fopoi which the two versions not only share with
each other but alse with the Book of Exodus, which, via Islamic traditions,
mav have been the model on which such episodes were shaped. Other
parts ol the tradition, however, refer very specifically to the local context,
and one of the questions these tales undoubtedly want to answer is how
have the present ethnic groups of northern Kenvan camel nomads separated
and developed out of a common ancestral group. That 1hey have done so is
heyvond doubt 1o the narrators, so the guestion remains: how?

I first discuss different versions of the account of the castward migration
which stem from the following sources (the short references, to be used in
the text, are added in bracketsi
1 Interview Godaana Guyyo ‘Korinva', aged 57, Galbo, Gabbra, in

Turbi, January 1979, and interview Godaana Guyyoe and Jirima Mollu,
aged 40, both of the Galbo phratry, Turbi, February 1980, Language:
Boran Gabhra 1),

2 Interview Boku Sora. Dabel. February and March 1980. Boku Sora
stems from a kavvu lineage of Sakuyve and is a former colonial chief.
He was appointed in February 1945 after his younger brother and
predecessor, Al Sora, had died in a lorry accident in 1944, Some
Sakuve®™ attribute this untimely death 1o magic motivated by cnvy.
Ali is still remembered as a clever advocate of Sakuye grazing rights.
and enemies of Boku depict the fatter as the person wha spoiled Ali's
successtul policies.”™ In spite of being the eldest son of the hayyica and
thus most clegible to be government chiel according 1o the uswal
practice o! indirect rule, Boku had originally been hvpassed
becausc the British disliked him. In the district commissioner’s
reports he is characterised as suspected of sugar smuggling and
misrule, ‘a strong man and good in debate but .. . untrustworthy and
unscrupuleus’ [19473. .. he cannot be relied upon to report illegal
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activities or w help the police’ (19485, ‘A violent tempered and
ruthless chief very given to indulging in private fetinas [quarrels] with
his subjects’ (1950). He was finally deposed in 1951, An adversary of
his remembers that the British adminisirator held a public meeting at
which he asked evervbody who supported Boku Sora to rise. The
Sakuye remained seated. When he asked evervbody who wanted Boku
to be deposed to stand up, the Sakuve rose ke one man. Boku in his
anger then exiled himself 1o Ethiopia for a couple of months {Guyvyo
Cito). Tt appears that Boku was indeed demanding and high-handed
in the way he procured livestock for slaughter for his guests. But now
the Sakuve who venerate his memory outnumber his critics. Like all
strong men - and he was strong not only in his personality but also in
the charisma he inherited from his fainilv - Boku attracted much
admiration and much hatred at the same time. ‘Once Boku Sora had
gone the Sakuye made some progress both in pan digging and tax
collecuon .. .7 (Kenya National Archives, Movale District Annual
Reports, PS/NFD/1/6/3}. Secn from a post-colonial perspective, all
these derogatory statements, of course, can be interpreted as reactions
to Boku Sora’s strength of character and independence. Although the
district reports claim that he had alienated most of his ‘subjects’, this
alienation cannot have been of a lasting sort. When I knew him, as an
old man, I found him very much liked and respected by his people.

Boku Sora died in 1983, survived by his widow, a leading woman
member of Abba Ganna’s possession cult,”' his grown-up children
{whom [ never came to know) and his brother Ali's son. The last,
continuing the family tradition of being chict, was also criticised for
being high-handed and has since been deposed. Lhisioire se repéte.
Language: Boran. {Sakuve 1)
Interview Rooba Kurawa, Sakuve, in Gafars, June 1980, Rooba
Kurawa was the only surviving Sakuyc hayvica who, six months
before I met him, had received word {rom his age-mate Boku Sora,
who lived 300 kilometres away, to give me information. In the meao-
time, a new set of kayww and jellab has been initiated with Rooba
Kurawa piaying an important role as the only available ritual specialist
and the only dignitary who was lefi to pass his office on.”? Rooba
Kurawa has also been in demand by other anthropologists. Gudrun
Dahl and Anders Hjort invited him to a svmposium on camel man-
agement in Marsabit in 1984 under the auspices of the Institute of
Development Studies, University of Nairobi. Rooba Kurawa was
deeply impressed by Gudrun Dahl and the number of men who
‘vbeyed’ her. (Sakuye women do not normally join meetings.)

I had another opportunity of long interview sessions with Rooba
Kurawa in Qctober 1984, (Sakuye 23
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4 Interview ‘Okolla’ Ado ‘Abdi Bakur, June 1980. An impoverished
elderly Sakuye, Matarbd; a shoemaker in Malka Daka, who had
formerly lived in Marsabit. Together with Jilo Sora Jilo, Sakuye,
Miigo, same age. .anguage: Boran. {Sakuye 3)

3 Interview Haji Hassan, Garre, Tuf, in Gurar on the Ethiopian
border, August 1979. A wealthy and respected herd owner of middle
age who could afford the pilgrimage. Language: Boran. {Tuf)

¢ Interview Boru Sora Suura, Gabbra Miigo, Gurar, Angust 1979,
Middle aged. Language: Boran. (Miigo)

7 Interview Osman Golija and Sheikh Alimad Kanoo Mahad in Gurar,
Angust 1979. Both are Ajnran and bevond middle age, The late Osman
Golija, who died in a road accident, was a shopowner. Language:
Somali, {Ajuran)

8 A compilation from Garre informants in J. W. K. Pease, An Ethno-
logical Treatise of the Gurreh Tribe, KNA: Gurrch District Political
Record Book, 1928. Although this source has the disadvaniage of
being in English, with the result that much of the original savour
has been lost, and the informants are not identifiable, its age and great
detail speak in favour of including it here. (Pease)

Other minor sources apart from these eight will be cited in the notes.

THE SITUATION BEFORE THE LLONG TREK

Both the Garre and Ajuran claim to have lived in their present locations in
Mandera District and the northern part of Wajir District before the
sixteenth-century expansion of the Orome. Rendille, Gabbra and Sakuye
are said 10 have split from this original people in the process of the long
trek or kedt guur (“inigration-migration’). That Ajuran are reported to have
fought around Mogadishu in the fifteenth century {I. M. Lewis 1955; 47}
does not necessarily contradict the claim of the Kenya Ajuran to have lived
in their present area for a long time. The Ajuran of Mogadishn may have
come from Kenya, or 4 people living in Kenya may later have absorbed
snall but prestigious groups of Ajuran coming from the east and adopted
their name, or Ajuran may have arrived simultaneously or at different
times both on the Benadir coast and in northern Kenva from a third
location. We can exclude none of these possibilities and only silently
admire the courage of those authors who speak with assured matter-of-
factness about Somali migrational history.

Interestingly, Lewis mentions a tribe by the name of Madinle as allies of
these early Ajuran (1. M. Lewis 1955: 47}, My Kenya Ajnran informants
claim that their ancestors (or some of them) were identical with the
Madanleh.”’ These Madanleh, however, are enveloped in thick layers of
mythical mist. They are said to have been similar 10 the Jite, the Dabarre
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and the Tunni with whom they forined an early population of the area.
Tunni and Jite in their turn are sometimes grouped, together with Boran
and Warra Daaya, as the sons of one Ali. The historical conclusions from
snch genealogies, of course, should not be pushed beyond the statement of
a possible similarity of the units thus grouped together. Madanleh and
Bal'ad are said (o be earlier names of the Ajuran.”™

Berrigy hora, zamankt hova, dul-ka Afjuran tvou Garrex islafadivey. Marki dambpe
Bocrana istafadivey. {. ..} Kedt Guure alayirada, marki dal-ka lagatagea Boorun
spo-geshey.

In the eariy days, in the past, in this country Ajuran and Garre stayed together,
Later they stayed together with the Boran. [...] The time when this country
was [temporarily| Ieft and the Boran entered it is called Kedi Guure.

Soo-nogod kan dambe Boorana ayyd lovimid. Booran ivou Garexa tyou Ajuran
tvou Gabbra fyou Sckuve waxaan vodan dal-kan avvey iskudagdeen’

After [their] reurn [the Ajuran and (}arrej met the Boran. It was in this couniry
that the Garre and the Ajuran and the Gabbra prospered together (Ajuran).

Pcasc writes:

According 10 traditien Gurreh district was originally inhabited by a Semitic
tribe — the ben fzraeli — or Madanli; these people were very 1all and had long
prominent noscs which enabled them to smell water a considerable distance
underground: they extended bevoud Wajir, and dug the wells there and also
those at Wergndud, Eil Illi, Hogerali, Goochi [Adabli plain] and other places in
this district: The numerous graves along the Dana [Dawa] river are also theirs,
and their last stronghold was Hambali, near Gerba Harre., where the stone walls
of their town can still be seeu.

In course of time they were weakened by pestilence and drought and were
then attacked by 5 tribes — the Hirap, Jido, Eroli, Dubarre and Mada Ade, some
add Ajuran as the 6th; in their weakened state the ‘ben Tzraeli’ were soon
finished off.

Pcase then describes traditions about the Hirap, the rule of a certain
Sheriff Nur and a Muslim view of the origin of the Boran gallu. He then
turns to the Garre.

At this time the Gurreh dwelt around Serar in what is now Arusia [Arussi]
country having originally come down from near the Red Sea coast through
Harrar or Adarre, as the Gurreh call it.”" Serar [?Surar south-cast of Shek
Husen] Lies about 4 days south [?of Harar] aud some 16 days journey north of
Dolo. Under pressure from enemies in the north they migrated gradually to
the south west till they reached Filtu [between Negele and Dolo] and Wujili
[?Wachille on the road from Nairobi to Addis Ababa between Moyale and
Negele] which lie only some 40 or 50 miles [100 km = 61 miles and 124 km =
71 miles as the crow flies] from the present boundary betwecen this district and
Abyssinja, north of Malka Murri [Malka Mari of the maps] and Jarra [?] re-
spectively: at these places 1thev stayed long enough to build houses and mosques,
and it was there that they came into contact with the Boran Kingdom to the west
which was then strong and Hourishing. Theyv lived thus with the Boran for some
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time and spread southwards into the northern and western parts of this disirict,
until the Boran tried to make them subjects and exact tribute whereupon the
Gurreh devided they must move again.

Waan an durrt d'ager: Garrt fulum sun kevs &'alate. Laf 1an nama th-galin, kejiru;
Crarrt, Boran, Ajuran, Gabbre. Worn kun faf 1an wolumdniaa.

What 1 heard long ago: the Garre have been born [have originated] just here. In
this country the peaple who have not entered [from outside] but were here are
the Garre, the Boran, the Ajuran and the Gabhra, These people stayed together
in this land.

Kun abraanu jars ingaba, Wolintau, Yo namin wwolijjes gafumdan.

These four had elders. They staved together, When people killed each other
they were brought [{or judgernent].

Akast laf aki dansani nagean tgan. Boraam ka dibbi name in-ga-gdle. Nam kan
chuf, nam ecge dufe: Degodi, Murelle. Muralle vege galle. Aki nu d’agene akan.
In rhis wav thev staved in the land in a good way in peace. Other Boran joined
the people repeatediv. Of all these people, those who came last are the Degodia
and the Muralle [Murille]. The Muralle came last [much fater than the others.

Most Degodia groups and the Muralle came unly in this century and do not
figure in the traditions about the long migration]. This is what we heard. [T'uf}

We can thus summarise that the peoples who were affecied in their
devclopment by the long trek, either by participating in it or by remaining
behind, were those who today are called Garre, Ajuran and Gabbra. We
shall see helow that Sakuye and Rendille are also described as having
derived from these peoples in various ways.

The accounts of the reason for migrating vary onlv slightly.

QUESTION: Laf suni marr d’abe moo bisan &'abe moo nvaabe sodaate moo maan faf
sun gale?

Did the country run out of pasture or water or was there fear of enemies or what
has entered [happened to] the land?

Marre ind"dbme, bisd-lle ind’abne; walhadan. Sabub-ti wald agau ' ad abani, duub
sahuah-tt baddl kedi guuran sabab-n sit sabab-n sun.

One did not miss pasture nor water; they [ought each other. Because they did
not understand each other, now ., the reason for the Hight, the long trek is this.

(Tut
Question: Worre suni akt dunsd dum wolmtae, maan tivak?
These peaple before staved together in a good way, what heated them?

Wan 1t hdmmate: Nem tokko tjjesani dunbh dubbi nami suni himmate. Garren vo
ram Boraana {jeft, nam sun ga-fundan. Horaam ammo gadinin-d'ifu.

What made them bad: one man was killed and the talk {case, aflair] about that
man became bad. The Garre, when somebody killed 2 Boran, brought that man
[to be tried]. The Boran, however, {when one of them killed a Garre] did not
come with |that man].

THE LONG TREK 97

{ruyvan kan Jubbi dubbat chuf intolcir. Beraum wwaan twlca ped’an kan inrolou.
Oddu mi eege dubbt sun mtolcin guvvan, kan kees ojy.

That dav [the Garre] fulfilled al) the talk thar was talked. [But] the Boran did not
do what thev were told 1o do. While the end of thar case was nol conciuded, it
came 1o a stand ar thar day,

Waan taat: nu Ishin, Ini diin m-khabu. Narn duna Rhabu, ka ditn in-khibne wol-
dibi.

The matrer 15 that we are Musiims. Thev have no religion [din o= 9,
Somebody with religion and somebody who has got no religion harass cach
other.

Akt sherivaa kena kolki &'abr dubby sun wican. fnr sheria in-khdbu. Nam sheraa
khabu walm-dagacy danda. Akast woul-dad ab.

[n a quarrel, they make it good according w our shena [the Muslim law]. They
do not have sherta. People who have got sherig can prosper together, This is how
theyv missed each other.

Nam kun Boruane sheria mkhdbu. Nam ban waldtbsatan. Worrt guvya chuf tard
fundate Suufe. Dunba ‘hen’ nu jed’ ‘nam’.

These Boran people do not have sheriz. People harassed cach other, They 100k
their horses every day and came. Then they said to us “give [us that] person” [i.c.
a suspected murderer].

Craaf kan Isfamin mulfate, In- dowwar. Duub dawen waan tnbaate: godaan.

That ume the Muslims conferred. They discussed. What came out of the
discussion was [the decision] to move, ¢ Tuf”

The informant being a hajt, this version may overstress the importance of
dogmatic and legal questions. It remains open how far Islam had actually
penetrated into Garre, or proto-Crarre, socicty in this early phase of the
establishment of Boran hegemony (sixteenth century?. Even wodav, as we
have scen in this chapter, there are strong cleinents of non-Islamic ritual life
in Garre and Gabbra Miigo socicties. However, in retrospect both these
groups, who today arc Muslims, stress the importance of religious ditfer-
cnces in this conflict. The pagan past of the Gabbra Miigo is explained as
an intermediate phase. The motive of Boran occupation is described as the
establishment of overlordship: they wunted 10 reduce people o garbi,
vassals.

Boraani walahadde. Isiaani gardn déebie. Ku gart act bue, ka gart act bue, ka gart
gardn hafe. K'haf kun Gabbr. Obolesi jalla hafé Clubbra tae. Idaant vadecte. Nu
Boran birdr gud-hafne.

There was fighting with the Boran. The Muslims withdrew. One part went (o
that side [east]. one part went to that side [west], one part staved here. The ones
who staved are (he Gabbra., The brother who staved behind became Gabbra.
The Musiims Hed. We staved in vicinity of the Boran.

Ot nu ingodaanin nu gabte. "Fuld sila garbici jeru, (Gabbn jed'." rree nu-m-gaha,
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nu-rre = nu irref gudda. Qara durri biyven tena; ditn-ui hu gabnu, oboles kenu jatla
gabe, kara isa nu déebise.

Before we could migrate, they got hold of us. ‘Rather than calling us vassals
[garbi], call us Gabbra.” They caught us by force, they were more than us.
Before, the land was ours; they took us away from the religion we have, from
behind onr brothers and made us turn to their way,

Harki kennané, harki isit senne. Marki deebie, nam kema decbine, Islan kena
deebine.

We took each other’s hand [hand, gave, reciprocal] and ended up in their hands.
When [after the long trek, centuries later, the Garre] came back, we joined again
our people, our Islam. (Miigo)

THE TRICKS OF SHEIKH BULE HUSSEIN

Once life in the vicinity of the Boran was found to be unbearable, the
problem arose where to move and how to gain time to prepare for the
migration.

One of their [the Garre] leaders, Sheik Bule Hnssein, set out with one slave 10
prospect for a new country: he (ravelled down the Juba snd through Rahanwein
1o Confor [Kenfur, Kofar] and decided it was a good country. On his return he
told the Gurreh to spread the rumour among the Boran that he acquired a
dreadful disease on his travel: he and his slaves [slave] then went to a big baraza
[gatheting] of the Boran but first prepared a blood red drink by boiling the bark
of a thorn ree: jnst before the baraza they drank bowls of it, and they had
hardly sat down when the slave was violently sick, apparently vomiting
quantities of blood: a moment later the Sheikh himself was sick and the Boran
got up in consternation and fled. (Pease)

In our Miigo version the Boran had formally announced to Bule Hussein
that his people should be alfotted to different Boran clans.

‘Isan gedani, khora bai’ Waen khora sun baef, waan itiyaamanif: ingoduan.
Bafbalan godan.

*You will be divided, come out for a meeting.” The reasen for that meeting,
what they were called for: they wonld be distributed. Distributed to different
clans.

Bule Hussen Kofar dage. Millan deeme, gagal. Yo ini d'ufe yddarisatani, lafti
lakka. Borani ‘kora ba' jed’ani ‘Waan tee, an favidnit.” Fussd d’uge, dunba it-
d'ufe. ‘Na yoamin! Halan, Fayyddnit, indidig. Fussa indidig. Yasobbé birrdgaian.
Bule Hussein went to Kofar. He walked by foot and came back. When he came,
they [the Boran] suspected them o leave the country. The Boran said: ‘Come
for a meeting.” “The matter is that I am not healthy.” He drank Sussa, then they
came to him. ‘Do not call me?” They look at him. He is not healthy, he vomits.
He vomits fussa. So he cheated them and they left him. {Miigo)

Unlike Pease’s version, in this acconnt the Boran do not fear contagion
but simply leave to wait for Bule Hussein’s recovery. The following cpisede
also differs in the rwo versions. In the first verston Bulc Hussein exploits
the fear of the Boran, in the second their piety.
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The Sheikh and his slaves then dog two graves aud set up tombstoues: the
Bnran returning concluded that the new disease was indeed fatal and retired well
away from ihe Gurreh villages, while the Sheik seized the opportunity to lead
his tribe away to the east through the desert country of northern Jubaland.
{Pease)

Bor lalu d’ufan. Gombo wayd iti-yisan. ‘Yadue” jed’an. 'Injir’ jedan. ‘(fuvva torba
ind’uf "ina hujt 15¢ mid’dsanna. Inkawewalle, Nu gad in-being. Nu ecga’ jedan.
Torba kan bagat. :

The following day they [1he Boran] came back to see. [The Garre] had spread a
sheet nver a trongh. ‘He has died,’ they said. ‘He is not alive,’ they said. ‘Do
not come for seven days, we are busy with his work [the funeral celebrations).
We bury him. Do not come to ns. Wait for ns,” they said. During this week they
fed. (Miigo’

THE OQRIGIN OF GABRRA AND RENDILLE

All our versions agree that the Gabbra have evolved from those Garre who
were left behind at the time of kedi guur, the long irek. The Boran made
themn their dependants and allotted them to different Boran clans; they
divided them up {godu), the institution of vassaldom being called rervso.
We will see in chapter 5 that some Gabbra Malbe lineages claim that they
tirise ingdbtu (*do not have tiriso’, i.e. have not been Boran vassals), while
the majority of Gabbra stifl have their double clan affiliation — their own
and that of the Boran clan to which they are attached.

Disagreement cxists about the part the ancestors of the Rendille played
in these perturbations. Garre and Gabbra Miigo believe that the Rendille
were cut off from the Garre and stayed behind. The Sakuye ciaim that
they, the Sakuye, have derived from the Rendille, who in their turn are
Garre or Biimal who became separated from their feliow tribesmen trying
to cross the lower Juba, This version thus sees the Rendille as participants
of the long trek. We will see below thar the Rendille are atso believed to
have participated in the westward migration 1o Iris, together with the
Gabbra Malbe, from whom they only later separated. We get the impres-
sion that everybody seems to claim the Rendille for themselves, linking
the history of their own ethnic group to that of the Rendille. This attitude
is complemented by the Rendille, who 1end 1o regard the rest of the world
as impoverished or renegade Rendille.

The splitting up of proto-Garre — Gabbra — Rendille into the nuclei of
the ethnic groups arising from them is ascribed to their Incal dispersion
and the urgency of the Aight.

The Miigo version of the hurried departure has been given above in con-
nection with the reasons for migrating. Pease agrees with it

Two sections [of Proto-Garre] however staved behind - the Gabbra and Rendille
— the (zabbra had manv camels and could not take them all in their fight across
the desert; they saw it was a choice between their camels and the Gurreh and
sald ‘We can live withour the Gurreh but not witheut camles’ so they stayed
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behind with the Boran, The Rendille were also a section of camel owners wh,
had pushed into the bush further south and did not get the news of the exodus in
time: the name, by tradition. is derived from *Rer Thd” ‘the people who wonld
not', they were bush dwellers and alwavs refused o live in or near the Gurreh
villages and so lost their chance; it is said up here that their elders still recognize
their Gurreh origin and say “We were Inst on [in?| Sheik Bule Hussein's day

I could not find this tradition in such detail among the Rendille, and |
never heard themn mention Bule Hussein. The derivation of ‘Rendille” from
‘Rer Did’ 1s known o the Rendille, but seems to go back to the Somali,
as docs the story about the Rendille being camel herders in a for {*satellie
camp’t who becume separated from an ancestral Somali group which they
could not then rejoin. The Rendille themsclves for the most part da not
think that they became separated from anvbody. but that many peoples on
earth became separated from them. The nucieus of Rendille — the senior
¢lans of both maoietes — have mythical places of origin within the present
tribal area, a fact which points to a long-standing presence there (see Schlee
1979: pp. 12 and 228;. The only clan which derives itself explicitly from
the Garre is the latecomer Gdoola, which only joined Rendille when it was
an established socicty with its present moiety structure, into which Odoola,
apart from many other peculiaritics. does not fit.”®.

The version given by Peasc, however, as well as the Gabbra Miigo, is
largely shared by the Gabbra Malbe.

Crabbri chufi gaafas Fldn. Ulum takkd bae. Borani kan {Gabbra kan ‘kufire’
jed'an, Borana UGabbran jed”. Indid, ‘In-ann’ jed". (Gabbra gaafas korvat. Mecting-
1 baase,

All Gabbra at that 1ime were Muslims [4 claim not shared by many other
Gabbra]. They stem from one origin. These Boran said to these Gabbra ‘Become
pagans!" [kufdr, plural of kafir] |vou]." fthe Boran] said. The Gabbra then took
counsel. Thev had o meeting.

iaa huluar, in-bagana,” wkan dubat, "Laf'n wm dansa. fule gaal laf tan heesa
buajnu,” hagt wkko in-kufur’ jed '

‘Mav we nol become pagans. let us escape.’ like this they argued. “This land is
goud, msiead of taking the camels out of this land, let us become pagans,’ one
part said.

Namt tokke “an laf guala barbdd’ d'uga, na egadd’a,” jed’e. Deeme duub, r'ure,
rurre, gale.

One man said. ‘1 will go and look for a camel country, wait for me.” He went,
then tarried, warried and came back.

‘An laf gaala va-arge. Laf-n fago, nam in-fmbdu, ammo gandy gabu.” *Bedele {af
gandt gadlun th-gal, laf-ten dansa keesa nbdan! Nu inkufara.’

'T have seen a vamel country. The land is fur. people hardly reach there, and
then 1t has got tse-tse.” ‘Insicad of the camels going to 2 land with 15e-tse, let us
not leave our good country. We became pagans.®

THE LONG TREK 1

tiabbr ckuna greyva sun gargar-baat. Hugt tekko ‘nu m-kufar’ jete, of bade. Moo ti
(rarm ‘nu m-kifar’ jete, ol baat. Hagi kaar asumt hall.

This is how the Gabbra then split. One part said, “We will not become pagans’
and got lost to the east. Miigo and Garre said “We will not hecome pagans” and
left for the east. This part stayed here.

T haft tan dunb gubbe godatan. Gargar godwian gos gosan, Guvvan (fahbrin
Barana kufart, guyva sun. Guyyan Gabbricti intal Boraana fust guyva s, A~
ile akt Rorddna fundu dide, akum Islaan funt.

These ones who staved were then distributed like bows [?like arrows|. They
were divided up tribe by tribe. The day that the Gabbra of the Boran became
pagans was thar dav. The day that the Gahbra married Boran girls was that day.
Even now they refused to marry them the Boran way and married them in the
Muslim way.

Dubbr (abbr funt ammd-fle eki haad bid’an, hid'aa-llc. Ammd-le mate hag vun
orosd n-cibran.

The girls the Gabbra marry arc even now tied by a rope [not (0 he understood
literally. This is the common way of referring 1o the Muslim marriage contract,
which, however, can only be recognised in Gabbra customs with a lot of good
will]. Even now the head is not plaited as long as she is a bride. [ Tressey in this
region arc said to be pagan and of Boran origin. In ather areas, for example.
among the Swahili, tresses have no such connotations. In nerthern Kenva. how-
ever, devout Muslim women wear their hair loose or in a koot, covered by
a thin black veil, hagogo or ogogo, which is ticd around it like 4 headscarf, |

CGuyyaan Borani Gebbr godat gy sun hag aaf godar. Guyve Rendiffi-llen ac
buat-lle guyva sun. Giyya Rendulle-Hen dubbr Boraana fuwt, dubbr Dambitu, grova
sun. Ka Rendifle garan galt,

The dav the Boran divided the Gabbra up, thev divided up ax manv as had
staved. That was also the day when the Rendille left 10 that side [south]. Thart
was the day when also the Rendille married Boran girls, girls of Dambitu, The
ones of Rendille went that way [south]. (Gabbra D

In uther versions the allocation of Gabbra dependants to different Boran

clans is, as we shall see below, ascribed 1o s titne after the Gabbra had
come back from Iris. Also the split of Gabbra and Rendille. as well as the
separation of those Dambitu who are said to have become part of the
Ariaal clan Lorogushu [rom Boran, is supposed to have taken place after
the return from Iris.

Let me here only stress that the Gabbra 1 version agrees with Pease, Tuf

and Miigo in that the division of Gabbra and Garre has to do with submis-
ston (o and rejection of Boran supremacy. The history of the scattering of
proto-Garre can be summarised in the words of the Tuf version:

Weami kudemma fula sadi gargar kaan. Worri tokkoarma-t haf, tokko-llen aci
godaan, tokko-flen wworr [san reefu bantan,

At that time people moved apart 1o three places. Some people staved here, some
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peeple migrated there [vast], and others are those vou mentioned carlier
IRendille and Gabbra Matbe].

K'arma-t haf kun, allén afan Somali im-béeku, afin Boraana beeka. K'aci afan
Boraana vm-béeku kha Somali mele. Ka aci afen isa gofuma, afan ka lacii im-bécku,
Worn sun wolin-d'alaze.

And these who stayed here do not know the Somali language, they know Boran.
Those from there [east] de not know Boran, only Somali. Those who stayed
there [south-east, i.¢. Rendille], their language stands alone, they know neither
of the two. [All] these people are siblings [have been born tngether]. iT'nf’

FOUR HOLY MEN PERFORM MIRACLES ON THE JOURNEY

Warn, abd, imbagar. Kara Wujera kan. Wajeran senne haran Af Madou, Ama
kue, wlin biyyé tana kae. Laf Sidama amm qubat kan., ¥i sadi bul gallu gallawidi
kaan.

‘The people, man, fled. | They ook} this road of Wajir [the interview took place
north-west of Wajir, in Dabel, in the foorhills of the Ethiopian highlands]. After
reaching Wajir, [they took] the road o Af Madou [west of the Jower Joba]. They
teft from here, from the hills of this country they left. This country where now
the Ethiopians settle. Haly men were consulted about [lit: *were went 10°] the
moon which had passed three nights.

Qaitawrdi qallu afur kaan. Ji sadi bul. ‘Hag nu galaana finf-gén ji kan buu dow?’

They censulted foor holy men [gatx is the word for the Boran high priests and
in a Muslim context also means ‘teacher’ or *sheikh’]). The moon was three
nights old [i.e. wonld set about 9 p.m.]. *Until we get 1o the river, forbid the
moon to set!’

Kan laméso. Laf u bele qabti, karau kan in-céan, ola, ‘maan tany?' jed'anin
quilican. Waan jed'e: ‘bivye arradijena, rabbi qadana, musinga hatau.’

The second one. In a land of hunger, the road could not be travelled quickly
[vould not be run], fit was in the] dry season, ‘What will happen with us?” they
said to this holy man. What he said: *Collect earth, we will pray o the Lord
[ =}, may it become flour.’

‘Gaaf laf-tt banite, yokka at fad’at, gudd isii fid"ad’, musinga taa, fidad’,’ jed’, ‘va
rabbi gadad’, musinga 1aa.’

‘When the day breaks [literally: ‘the land has become morning’), when you take
it, take much of it, it will become Aour, take it," he said. *Pray to the Lord, it
will become Aour.”

Namit yo sun indiba to gan guddo fud’wia, 1okk digo fiud'ata, oro faatee-ti, godaan.

People then took trouble, some took much, some took little, loaded i1 on the
[camel-] oxen, then they moved on. (Sakuye 1}

It is worth interrupting the account of the four holy men at this point in
order to see how the other versions describe these incidents. The Miigo
version has the first holy man making a second moon, to give light all
night, instead of preventing the moon from setting. The episode with the
Aour is described in very similar words.
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Qaliu ‘brywe tan guura’ jed”. Nami gart guddisé guurate, nami gort ‘nu bivve maa
guur’ jete waan didigo tokko infati, jetét guurate. Bayatani, bagatani. (Gaaf Af
Madau ga-bddn, in-qubate. Yo hitkan, biyven 1an chuf sagale.

The holy man said, ‘Gather this carth.” A part of the pevple gathered much

earth. A part of the people said, “What for shall we gather sand? Let us collect

just a lirtle bit to see,” and they collected it. They Aed and fied. When they got to

Af Madeu, they camped. When they untied [their loads), all the earth was food.

{Miigo}

Pease gives the name of the ‘sheikh’ who ‘made the moon which was
then 5 days old stand still all night’ as Abdi Omar Musa (Bule Gabu of the
Ajuran version), and lets the sand which was turned into white mtama
{Swahili for ‘millet’) be the sand of the Juba. The sheikh who performed
this miracle is here called Abubaker Masherre, the Abokar Mashir of the
Ajuran and Miigo versions.

Only Pease includes an “‘Aunabe Durr [who] made the 3 year old camel
heifers which had never calved give milk’ in his list of magical helpers. In
the Tuf version poles for house building give milk. In the other versions
the number is brought to four by the wondcrous crossing of a big river and
the emergence of water out of the dry ground at Af Madou. The order of
the episodes differs significantly and will be discussed below. Let us first
compare the episodes themselves.

The crossing of the river:

For kan ir-imbddn. Im-bagani. Torba va-obate, eegani, d’aban. ‘Beena {ala,’
jed’an. Yo d'ufan laf-ti onn.

‘They did not go to [inform the]| satellite camps, [i.¢. lefi the satellite camps be-
sndj. They fled. A week was over, [the Boran who had been old 1o wait a week
after Bule Hnssein's faked death] waited, nussed [them]. ‘Let us go and see,’
they said. When they came, [all] the land was an abandoned settlement site.

Fardi fagn kayan. { .} Daw-tuyabaate { . _|. Qallu wkko-Hen bahan na kajef_{‘a.
Wan deema, wan gabatan, wan gabatan. Fardi kan d’ufe. Eege galaan gabat, fard
va-d’ufe.

‘T'he cavalry [literally: ‘the horse’] came and followed the footprims. |. . .} They
(the refugees] reached the Dawa [Daua, Dawwa] river. One holy man made us
pass the water [&ahan (Swahili) literally: ‘sea’, i.e. big water]. People went,
passed through, passed through. That cavalry came. When the end [of the
caravan] passed the water, the cavalry came.

Yo fardi d'ufe galaan kan walti-ga-disan. Bisan gargar tn-citan. Ejjan jete dutid
woms-ld d'abe, ‘beena’ jet, fard uft-uin,

When the cavalry came the river was allowed 10 ¢lose. The water did not
separate. They stood there, they missed what to do, they said to each other, ‘Let
us go [back].' (Miigo)

This episode, of course, reminds us of Moses leading Isragl across the
Red Sea,”” The Gabbra 1 version consequently gives the name of the
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sheikh who performed this miracle as Musa. Pease writes: 'Sheik Omar
Bahar struck the river [the Juba] with his s1aff and it divided and they
crossed over the dry bed.” Instead of ‘Omar Bahar', the Miigo version has
‘Amur Bahar’, which, if we allow our linguistic imagination to venture
inte Arabic, may be read as ‘Lord of the Sea’.

The Sakuye 1 version elaborates this episode in beautiful detail:

Amm galaan gabacu fed'. Galean ka gar Kisimayu gudda sun, [san laf ingdme, an
vid-arge, d-inva tan. Gulagni mume in-gdbu, ballen-isa aki Korondille boru isan
milan d'uftans, hag arma,

Now thev wanted to cross the river, That big river near Kisimayu (the Juba.
You have not seen the area, 1 have seen it, seen it, with my evefs]. The river iy
not small [literallv: ‘has no smallness'), its width is like from Korondille, from
where vou have come walking this morning, o here [approximately 15 km].

Wani d'alate as kees baan injiran. Markabi-lle chuf kees in-deem. [ .. ] Ganaale
Gudda jed'eni. Kisimaye fi Nvote lammanin jiddu gabat. .}

There js no born thing that can go through there. All ships go in there. [. . )
They call it Big River. It passes between Kisimayo and Nyoto. [ ]

(uvva sun dunb ‘kaunt’ jerman qaliici 'Dazeid tai® jed’an, "gulaan kan gavgar kut’
Jed'an. Qallawidi sen. Galaan, vo *hismillahy r-ralman r-rahtmi’ jed’é, gargar cita,

That day it was said, *Let's move on,’ the holy man was told ‘Sit and read the
Quran, cut this river apart.” He started with the Qalawidi [a sura]. When he
said, ‘In the name of Grod the mercailul and compassionate' the river was torn in
[two] parts.

Kon-lle acr deeta, kan-lle act deeta, dirire. Hala hamru halaan yegagabt, halu
hamiu kejirt. “Halaa sun jiesa’ jed’. "Galaan gabacu dewa’ jed’.

This ene retreats over there, this one over there, it is passable. A bad she-camel
passed among the camets, a bad she-camel was in there. "Kill that camel,” he
said. ‘Do not aliow it to cross the river,” he said.

‘Yo halaan sun palaan sent, gargar tsan kun, hulaa tan gogooraa, keesa baasa!” jed’.
Hugjar sun duuba hala sun gorani, duuh dawed degani, dewd dagant, d'ad'abant,
warrdna jfesant, halaan kan gaul gabar gul gabar,

*Tf that camel gets into the river, [the river] will cut you apart. Kill that camel,
cut its throat, do away with it!" he said. Then they went to cut the throal of that
camel, wried to hold it back, tried 1o hold it back, failed, tried o kill it with
spears, [but] the camel ran among the [other] camels, crossed [the river] with
them.

Worre guddan qabaté, worre guddan hafé. Worre guddan haf kon-at, golaar
walndeebie. [ ] Wormt gart gar kana hafe gor yau dabe, guct chufumd ya-ru-
kuate, gar d'ufefu warran deets, im-baqat.

Many people had crossed, many people had remained. While many people had
remained, the river joined itself again. [ .. . ] The people who had stayed on this
side had nowhere to go, all their tribe had left them, [and] where they came
from they were afraid of spears, they were ¢scaping. {Sakuye 1;
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In the Pease version, the interruption of the train, with some crossing
the river and others not, 13 not caused by mystical events but by faintness
of heart.

. all got safely across the Juba and reached the Conler country where they
seftled and prospered. A small party, however. from the Kalia, Banna and
Birkava sections were faint hearted and turned aside at the Juba to make for the
coast between Kismavu and Lamu where they settled with the Bajun [-Swahali].
Pease)

This agrees with Turton (1974: 529 who uses different sources from those
used hy Pease:

One group [of the Garre] moved to Glumba, near the mouth of the river Juba,
hut after being repeatedly attacked were forced to cross the river and eventually
moved north o Merca, A second group of Garre moved 1o the coast and then
crossed 10 the Dundas islands, where they sought the protection of the Bajun
and were eventually absorbed by them.

The last miraculous episode to the discussed here is the emergence of
watcr a1 the present-day wells of Afmadu which saved the migrants from
dyving of thirst, In sume versions this episode precedes the crossing of the
rivers in other versions it follows it. The sequence of the episodes 1s sum-
marised n Table 11.

Table 11 The order of narrative episodes in seven versions of the Long Trek

Tradition
Make moon Convert sand Cross Make sticks or camel Water at
stand stiff imto food river heifers give miti Afmadu
Gabbra 1 1 2 3 - -
Sakuye 1 1 2 4 - 3
Sakuye 2 - - 1 - -
Sakuye 3 - =" 1 - -t
Tut 1 : - 3 4
Miigo 1 2 3 - 4
Pease 2 4 3 S -

© Mo specilic questioning about these episodes

If we compare the Miigo and Sakuve 1 versions we find an inversion in

the order of crossing of the river and the Afmadu water, This is hecause in
the Miigo version the river is the Dawa, while Sakuve 1 speaks of the
Juba. The Miigo version thus makes the journey start from north of the
Dawa and then proceed south to southern West Jubaland. The Sakuve |
version, however, gives the Movale area as the starting point and has
south-east as the general direction of migration, so that Afmadu is reached
before the river, in this casc the Juba.

Before we find out exactly what happened at Afinadu. ler us ¢xamine
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lwo more Saknye versions at the crossing of the river — these arc rather
different from the preceding accounts. One does not mention the Boran as
the foe from whom people fled, but a mysterious Sanpa Baale, a gelded
steed called Baale.”® In the second version there is not cven an enemy, the
people being driven by pure wanderlust. T'his version is also remarkable in
that the Juba is crossed from the east to the west, contrary to all other
VErsions.

The place where the river was crossed is given as Malka Gaala {*camel
ford™} east of Kisimayo (Sakuye 3).

Craaft sun, gaaf sun Sangs Baale jed’ani. Sangaan Baale worr sun in-hadde duné.
Worrt suni gad-hadde Korondille genndni laf dute. Ecee worrumaanum namumaanum

fuf duute.

That time is called the time of Sanga Baale. The steed Baale fought those
people. Those people [~ the steed Baale] come for war, they reached Korondille
and intruded into the country. Yes, these very people, these very men intruded
nte the country.

Nam duilate. Name ciise dullate. Nam dullate sun akanumat -lufu cité- laf seene.
Laf Garmi fuld amm Sakuveen ji wifate, halkan yo gaali marat kokken gauly
dibbest hobobsu korbev: ind agean. [ARi Goreif™

People praved. People lay down and prayed. Those people who prayed - the
carth opened - entered the earth like this. In the Garre country where now the
Sakuye make [their] pitgrimage. at night when the camels turn [10 sleep on their
other side] one hears camel bells ringing and billv goats bleating.

(raafas geaf i arii qagubale, ga-bagat. Sangd Baale ammd-lle faan-tisg ammd-fic
in-firt. Dukhd gubba cift. Faan geala tu gaafast.

‘That was the time when they passed that way, they came fleeing. Even now the
footprints of the steed Baale exist. They are on top of the rock, [together with]
footprints of camels of that time.

Sanga Badle: furd ka koora lumd. [Namd iri-irre 1o 2] Nama namean hadda. Eve,
nyaabi. Nam hojja gaala gogavu. Worr sun imhamate,

The steed Baale: a horse with two saddles. [[o people sit on there?] People Gght
people. Yes, enemies. Human beings, now, hig like camels. Those people he-
cdrne evil.

[Waan sun deetamt galaan gatagkani?] Ee, palaan gatagkan. Galagn duub pargar-
kute. Worrtni gargar-kute sun gaafus Howilyya, puvva sun. Anin ya-arge, worr
handaur sa dedeera ka Rendifl fakat, ka ammid-tle wo hodd ate waan aki macalli
goga hort wan didigo tokko duub mormar kidd ata.

[Was it that that people Hed from and crossed the river?| Yes, they crossed the
river. They cut the river apart. Those people who cut it at that time were
Hawiyya, [that day]. I have scen them, people with long fringes [who twist the
wefl threads of the end of their mantle sheets into fringes instead of sewing
seams) like the Rendille, and who tie something small like a leather amulet to
their necks.
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~,
[Laf Safara kejira’] Safara kiivino, Howiyya, kan kiing galaan sun gam jir,
ammdtan isumd galaan gaqubaté. [ .. ] Gaal isi-len akum gaal Rendilla wan
didiga.
[Do they live in Somalia?] [They are] those Somali [far away], Hawiyya, those
over there, bevond that river, now, [then] they have crossed (o this side. Even
their camels are like the Rendille camels, [something] small.

‘Abg, d’iro tivya, gaal durm, isan acit nu irvagalle, gaal durri malkoan isan diphatani
baddani tan, hala tokko nu hafe halan takka sun it hore laf irr-dabre. 1Y 'tro, ammitan
gaal nu kenna’ nu n-jete. Worrt sun worr akana. Worri Renditle imragutte Rendilii

‘Man, gentlemen, {of ] the camcls which, when vou left us there. (he camels with
which you crossed the ford, which were lost, only one camel cow rematned with
us, that only she-camel we bred until [these camels] became too many for the
country. Gentemen, now give us camels,” they said to us. These people are such
people. The people from whom the Rendille came.

A link seems 10 exist berween the ghost camcls under the ground, the
fabulous beings who leave footprints in the surlace of a rock and the cult of
ayaana, a concept derived from the Boran 27-day week, in which cach day
Is associated with an animal species. Ayaana thus also means animal spirit
or spirit animal and the states of possession they cause. These widespread
beliefs in spirit animals are linked syncretically 10 the veneration of the
Islamic Sheikh Hussein (Shek Husen) whose tomb at the eponymous place
in Bali, southern Ethiopia, attracts pilgrims from afar. This, however, is
not the place to elaborate on this complex of ideus.

The Sakuye 2 version makes a similar connection between the ancestors
of the Rendille, who in their wrn are the ancestors of most Sakuve clans,
and Hawivya Somali. It specifies these Hawivya as Biimal (Bi'mal}, over-
looking that Bi*mal are not Hawivya but Dir. Hawiyya and Dir, however,
are genealogically close to cach other, because their eponvmous ancestors
arc brothers and the sons of Irrir, who, according 1o Somali genealogical
tradition, is one of the sons of Somal. {These genealogies, of course, are
not to be taken as being beyond historical criticism. However, they provide
4 clue as to which groups the Somali themselves belicve 1o be similar or
more closely related than others.)

Gos tokko Bitmal jed’aniu, Biimal kan pargarbahan, Biimal kun keese ga-haate
[...] ‘Sakuye’ jecun, eege sun malle, guyyd sun ‘Rendillc’. Rendillen sun-le cege
worrt gardn ga-bae maqd sun wi-bae malle, worri guyyd sun Biimal.,

One tribe called Biimal, this Biimal split, they [the Sakuve] came from inside
these Biimal. If one says ‘Sakuve’, [that came up| only afterwards, at that time
they were ‘Rendille’, Even those Rendille only got that name after they came o
this side, at that time they were Biimal.

Rendifle jecun - afan Sefore fi Rendifle woliiduudan — *Rendiile’ jecun, ‘rer' hojia
Jed'ani, ‘worr’ yo jed’an ‘rer’. Worr ‘rer did’ jecu, ‘Rendille’.
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The so-called Rendille - the languages of the Somali and the Rendiile are inter-
woven - 1o say ‘Rendille’, when they sav ‘rer’, a “settlement’ is ¢alled “rer’. The
people who are said 10 ‘hate the setlement’ are the *Rendille’.

(aal ford godeune, intal dubra kejirt, purha luba kejira, in-godaane. Matka Go-
win jed” ant fula worrt sun godaanc, gaafas gabare, Gowm lafu beek, arman gabaic.

The camel satellite camp moved, a girl is in there, a warrior boy is in there, they
shifted. The Ford of Gowmn [Gobuin, upriver [rom Kismayu] it is called, the
place trom where those people moved, thar day they crossed, Gowin is a place,
vou have W know, they crossed 1o this sule.

Lafd va-ga-baate, "olum deema, fulum duwrrat deema,” nam it-ergani d'ad’aban.
‘Wornt kun va rer dude, vaala buha,” red'onr.

Thev lelt [hrerally: ‘came out of '] the country, 'Go upward, go forward,” they
sent somebhody 10 them and could not reach them. “Those people have rejected
the settlement, leave them alone.” they said.

Intad tan akanumd fuude. In-gubare. Lafti sun Korren amma acht jirtu sun gaafas
act th-firtu, chuf geluan kan gubat. Korre tuna woltiduude.

Theyv married rhe gir! just like this. They made camp. That country where the
Samhuru are now, at that tume they were not there, they all settled at this river.
[The interview took place near Merti on the middle reaches of the Waso =
Ewaso Ngirod river, well to the ¢ast of Samburu Ihstrict.] They mixed up with
these Samburu.

Wol-haadde, wol-haadde, wol-ga-deebic, wol-in-gubate. Nam takkaa tae. Afan
wol-tm-d’agae. Uaaft wormn kun gurr kan goorat gurre qoora aki Rendille gabtu kan.
gaafas.

‘Fhey raided cach other, raided each uvther, cume back to each other, settled
together. They became one people. Thev understood | = learned] each other's
language. That was the time when those people made holes in their earlobes like
those pierced cars the Rendille have now. |i.e. the Rendille adopied the custom
of piercing the carlobes from the Samburu].

Rendill jecun guvva kana Sakuvé-flen geafas Rendillum-tan. Garpar im-bddn.
Hawivea halbal-ti isitn keesa ga-galte Biimal jed'ani.

If today ane savs Rendille, then also the Sakuye then were just these Rendille.
They had not separated. In Hawivya the gate [clan] they came out of is called
Biimal. {Sakuve 2@

In the fuller versions of the tale the next cpisode intreduces a remark-
able female whao, however, only appears for a regretiably short span.

Af Mudow-tn dubr, onal mud’aady, takka mfanun, afan issin kun chuf dot jed’un,
garrac, cde. Tmial akas md'gadu takk in-d’dgein. Af Madou fula isti-genane lafn
bariir,

Af Madou |Black Mouth[™ was a virgin, a beautiful girl, she had never been
marricd, a girl with a black mouth. like svot [or charcoal]. A girl beautiful like
this had never been heard of. Wherever one got near her it was [like] daybreak.
‘Sakuve I
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JOuliic] tokko-lle ‘deebu, laf tan olu, Waagi roobu, akanan brsan ingirant, Waag
nu qaded’?” ped’ane.

They said to one holy man, “I'here is thirst, drought. mayv God rain, there is no
water. Implore God for us!

{...] Deebuya-d’ufr. Ji-lle, ya luftt ve-baritie, vafagaatan. Quifrc wan jed'e: "Af
Madou, atin dawt baate, vodooté-lle rer Janna twai. Abbaan, haada, goct, hori
namd-fle in-d’'abani.” Dawa isun bauate.

The thirst came. The moon [?had set], the day broke, they had gone far. The
holy man said: ‘Af Madou, the oracle has appointed vou (literally: ‘you have
come oul of reading [the Qur'an]’y, even il vou die, vou will beleng 1o the people
of Paradise. Father, mother, the tribe, animals and people are about to be
missed.” She had come out of the oracle.

‘Ha arm doft, dooti, Duub in-dooti, ya Sin tn-deebifna’. Abba d'uf, duub, haada-ilé
vaaman. ‘Intal tante dawt inm-baate, duub in-doon,” fed’an. ‘Goct tun dechun

rawate duub gocin in-jiraan, talti dunb rer Jannat', jed’, qallicl,

‘May she hit here and die. As she will die, let us read the Ya Sin |Sura 36, the
Sura for dying people] to her.” The father then came, also the mother was called:
“T'he eracle has appointed your davghter, so she will die,” it was said. *The thirst
is finishing the tribe, [but] then the tribe will continue to exist, and the giel will
beleng 10 the people of Paradise,’ he said, the holy man.

‘Af Madeu,” jed ami, yaaman, magaan-istitu. “Af Madou, Af Madou? ‘An! " Amm
dato-di si iti-baaie, goci tante horinf i5d deebin in-firaran, yo atm arm in-dif. Nt in-
dosanit, ati-llen in-doot. Atin ammo er Tannat, vo dovt Ya Sin si-ttf-deebisan.”’

*Af Madou,’ they called her vame. *Af Madou, Af Madou! "Au! {= here [ am]|’
‘Now the oracle has appointed you, your tribe and their vestock are dving of
thirst, if you do not hit here. It is not hidden from you, you will die. But you
will belong 1o the peeple of Paradise, when vou die the Ya Sin will be read 1o

»

you,

‘Fula goct vy baddu, ka goct tivy hobaty, amn ana kubale, in-dat” jed”. Wom kan
‘mindisa’ wan akana qar gab, ‘mindisa’ jed’ani, akan dane, ‘tau’, duub bisan “huy’
Jed'ani, cean.

“W'here my tribe perishes, my trihe is finished, I agree, I wikl hit,” she said. That
thing, a chisel, that thing with a tip called ‘*housebuilder® ja PRS word, meaning
the instrument for making the holes in the ground into which the poles of the
house are stuck], she hit [the grouud] like this, ‘tau’, then the water said "bur’,
spramg up.

Amm barbd, in-vddtu, in-dukmani, ado gar feed’eni, in-d’ugant, m-diimoant,
duntcan-lle eegi isiin doft ya-jirdtani, duub ‘Af Madou' tan muga in-baasan, harre
Jed'um.

Now the pasture is lush. they do uot move. it does not get exhausted, they drink
{rom pools wherever they want, [the pools] do not get finished, {the puols] have
always been thete, since she has hit there, then this *Af Madou' [today a town]
was named [after her], a pond, ithey call i, [Sakuve 1°

Shorter versions of this episode are also contained in Miigo, Pease and

Tul. The Tuf version claims that the girl Al Madou stemmed {rom the
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Tuf section of Garre, while Pease gives Qordek as her section which is 3
part of Kuranjo.

THE PENDULUM SWINGS BACK

Most versions of this tale mention Al Madou, i.c. Af Madn in Somalia, a,
one point on the journey and even claim that the trek miraculously crossed
the Juba to its eastern bank. All these traditions, however, stem from
groups that today live in northern Kenyva, and all of them have some ac-
count of a subsequent migration back to the west. In the case of the Garre
this return was gradual and incomplete. In fact, many Garre, the so-called
Garre Kofar, still live in Somalia.

The Confer country lies bevond Rahanwein in the coastal area, the principal
Gurreh towns or villages being Shan and Musser on the Owdegli i.e. the ower
reaches of the Shebelle river where it runs parallel with and close 10 the sea coast
between Mogadiscio and Merca.

When well established and prosperous the Gurreh penetrated into Rahanwein
and sent trading safaris and sertlers further inland until they reached Lugh and
Dulo and re-entered the Gurreh district [today Mandera District] and worked
up the Daua disirict {ste: acwally ‘river’] again, trading mostly but also making

. settlements and shambas.®' Finally they got back to Wuijili where Sheik Abdi
Hiloli started a settlement and traded with the Boran: his grave is there, and
when these settlers reached the upper Daua and Wujili they met the Gabbra
section of camel owners who had refused to follow Sheik Bule and recognized
them by their camel brands and by their Gurreh section names Banna, Birkavu
etc. which they still retained, also by the fact that they still preserved some
Gurreh customs and that their women, unlike the Boran, wore ‘hagogo’. 1.e.
covered the head in the mohamedan fashion.

The Gurreh count 4 or 3 generations to the time when these traders and early
settlers re-entered Gurreh district, say 120 vears [i.e. 1800]. (Pease)

Apart from farmers and traders, Garre livestock nomads alse meve
back and forth berween Somalia and Kenya. [ met Garre herd owners
from Kofar (‘Confer’) at Gurar near Movale. Let us leave (he Garre al
these various vccnpations and examine the link berween this migrational
history and the ethnogenesis of the Saknye. We left the ancestors of the
Sakuye at the bank of the Juba, where they had gone from Af Madou, cut
off from those migrants who had reached the eastern shore by the waters
that had suddenly closed in front of them again, and with the enemy at
their backs.

Waso ful deefate, kara Waso bagar, Inim-godaane laf nami in-jiru. Gaal qaba, lvon

qaba, ree qaba, chuf in-godaan fulum chuf godaan. Faf atin d’aget tan; karaa i

gale kara Garbe Tuilaa kan, ka Garbac.

They turned their faces 1o Waso, they fled [along] the road of Waso. Thev
moved about [freely], there were no people in the land. They had cameis, cattle.
smallstock, they moved everything, moved everywhere. It is that conntry you
have heard about; the road they ook was the road to Garba Talls, to Garba.
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[Worri sun worr Gaal Hmit?] Qaal imi jed'awi, abbaon isd [im. Qulluni ha
deemuni kan. Kalle Galwein Hussein jed’ani. Hawyun galen jur laman, kan qalin,
kan hayyu.

[Were those peaple the people of Gaal Ilmi?] They sav Qzal Ilmi, his father was
Ilmi. The gaifu who led them was this one. Somebody else was called Gaalwen
Hussein. The kings [hayyu) with whom they went were two: this one a gallu,
that one a Aayyu.

Worr kara kan deeme. Kara Siolo imbddnee, armumaan d&'angar lafti kara in-
gdbru. Galaani Waso kuni mirga d"ufe, jal godaane. Addu distu godaanan. Godaani
vennan laf Renditla d'ufe.

The people moved along that road. They did not take the Toad to Isiolo, [they
stayed) on this side, [it was] bush, the conntry was pathless. That river Waso
came from the right side and they moved west [along it]. They moved when the
sun was going to set. They moved, then they came to Rendille cuuntry.

Laf feed’ata. Faan Rendilla ka lubd ka salfa deeme arge. Worri-lle Rendiih-ile
Korréfle agarr. Yawaldibbis. At nyaaba, si-haddu, jed’, Korreen.

They were looking for a counury. They saw footprints of Rendille warrior
scouts. The people alsu saw Rendille and Samburu. { The informant henceforth
speaks of Samburu only, because he apparently noticed that the existence of
Rendille at this stage of the rale does nu fit in with his own account of their later
cthogenesis.| “Yon are enemies, I will raid vou,’ said the Samburu.

‘Na nhaddin® jed’ wayea adi matae irgabar. Wayaa adi kid*at. Warrdn mataa irr
Retvar. “At manre?’ ‘An kedi, pos in-gdbu, gos barbaddd.’ Woltd'ufe duub. *Au
maan?' ‘An Islaan.’

"Do not raid me!” he said, [and] held a white sheet above his head. He tied the
white sheet [as a turban). He put his spear on his head. “What are vou?’ I am [a
participant of ] the long trek, I have no wribe, I am looking for a tribe.’ So they
vame closer together. *What are you?” ‘I am a Muslim.”

‘Isiaanin kanke maan?’ ‘Kitdb kan gabe, gallu an.” ‘At gosi maan?’ “An gailicin
Qaal Hmi, kitaghi tiyd-tlen kan.’ Kanlle va-dubbar. ‘Gaalwen’ jed'. Abba gaal
gugurda jecu, beek, ‘Gaahven ha cenu?’ jed'. ‘Ka Hussein® jed’, ‘H awiwa’ jed’,

“What does your Islam consist of ‘1 have got this book, T am a sheikh.” “What
tribe are yon?' ‘I am Sheikh Qaal Ilmi, and this is my book." Also the other one
speaks up. ‘Gaalwen,” he said. That is: the owner of ‘big camels’, vou know.
“Gaalwen [son] of whom?' he said. 'Of Hussein,' he said, ‘Hawiyya,” he said.
‘Huwivva im-béenie. Yo an si in-hdnne wag lam tar' sed e, ‘attn Islan va-si-arge, hori
an porvae nyaad’! Yo atn in-yddne si-hodda’ jed’an:,

“We do not know [about] Hawiyya. If I shall not raid vou, do two things,” he

suid, ‘you are 4 Muslim, I have seen [you], eal 1the animals | have slaughtered! If
¥ou de ot eat them [ shall raid you, it was said.

Itis forbidden for Mnslims to eat any animal slaughtered by a non-
Muslim, even in the proper way. The act of cating meat which in this
sense is unclean ¢ b=, hargam, ‘forbidden’ here is seen as symbolic of re-
nouncing Islam,
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‘Crurr gorad'! gurr kivy tllal, lacw hurt kees naged” ! jed’, “mukh’ Yo at bun lamin
telctte gos kiyva st n-hdddw jed! Hort gorraee, nyaacise. Yasodate, worrt gudda,
mume in-qdbu.

‘Pierce your var [lobes], look al my ears, pierce both and put wood info frhe
holes]! he said. ‘If you do these two things., [vou are] my tribe. I shall not raid
vou,” he said. He slaughtered an animal and made them eat it. They were afraid.
the people [Samburu] were many, there was nothing small about them.
Ya-ogolad'c’ jed', ‘qubad’ jed, ‘ai posa.’ Dubr ac acl wal-fuud’. Tawm tue
guddate worrt. Kitaab Raun-lle itim-qabr. Guddate, “olki wf-irra-dowu dundeta:”
Worrd-ile vm-lle labarrate large { - va-barrate va-arge].

‘[ consent’ |in Somali], he said. *Sertle!” he said, ‘vou are [from now on) aof the
tribe.’ On that very spot they marnied cach other’s girls. The people staved and
stayed and became many. All the time they had that book. They had become
many. ‘Can you now defend vourself 2 flirerally: ‘keep war away from yvourself |
He [the Samburu] had learned about the people, had seen them.

‘Nu rro-goduunu!’ ped’. Korren guratty laf ufi-teeri. Saaku datie. Sachu ta ammiu
Marsabit jed’anr. Gl &'ufte “kitaabu kang indeeminin si-hadda’, jed’. Sodaate puar
tokke jul kae, gaar kana Rendith muuda iti-eebifaca, guvva chuf sorio ini-gallan.
*Move awayv trom me!” he said. The black Samburu [as opposed 10 Ariaal and
Rendille] stayed themselves in the country. They [the future Rendille] moved to
Saaku, the Saaku which is now calied Marsabit, [The Samburu} followed them,
‘Do not go with this book [the Qur'an], [otherwise] I will raid vou.” They were
afraid and deposited it at the foot of a mountain. To that mountain the Rendille
go on pilgrimage. they always sacrifice there.

Craarini gar ammo yovi {siolo deemant, Logologo deemant kulla tokko gaan gia, gar
sun jir. Arti sun gam. Soro i-galle. In-eebifar, fule kiaaki dum kavan,

The mountain is where now, if one goes to Isivlo, to Logologo, on a plain there
stands 8 mountain, there it is. Here, on this side. They sacrifice there. Thev
pray there, where before they deposited the book, (Sakuve 1

In Rendille tradition there are similar tales of Mushim origin and of the
Samburu forcing the ancestral Rendille 10 abandon their [slamic customs.
Most emphatically such traditions are volunteered by recent converts to
[slam. Also the heterogeneity of (hese traditions raises doubts abourt their
historical value. The Qur'an is said to have been deposited on Mount
Kenva or on Mount Moile. south-west of Laisamis,*? or to have been
eaten by a calf so that henceforth the guts of slaughtered animals had o be
used for divination instead of the Qur’an,*, or 10 have been burned by the
Samburu, a tradition we shall examine in greater detail.

The story goes that a set of nine Somali brothers came with their camel
sateliite herds. ‘They had lost contact with their settlement™ and decided
to marry Samburu girls. Eight beaunful girls were selected for them, the
voungest brother being considered not yet readv for marriage. The
marriages were concluded under the same condition as in the account
Sakuye 1, namely that the bridegrooms had 1o renounce Islam.
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While the older brothers were in their houses on their wedding night,
the Samburu came and burned the boek, which was kept in the arbour
used for praver.” In another version it is only the eldest brother who
wishes 1o marry while the voungest objects in vain because he regards such
1 marriage as unpropitious and disadvantageous.™

Maanttve Rendille Dafara ka-soo-kharad’e, eli tehe magard’t, Hala Haldavan vim,
a gaalt foor, fafidie, obort ma-fa-khabin, intt l-nokhtt ma-lu-khabu. Goorat mauni
lusoo-fird’e ts-la-dihe. Dafara to sagge i-gooie, gaale lematen. Salika goohive
Nyabdrrach, a Keorre, Halt Haldavan Ri-fire, indm laduche.

When the Rendille split from the Somali, I do not know who [which clan] thar
was, they came o Mount Marsabit, they were a camel satellite camp, thev
slayed, did not have women, did not have where 1w go back o, They vame as
refugeess there was murual raiding. Some Somali had separated [from their
main body] and come with a camel heed. On a later day they asked the lineage
Nyabdrrach, who are Sambnru settling on the Marsabit Highland, tor a girl.
Iname fa Musfim me, ¢ Koorro. Ki nuchul toeve iinanky muchul; By rervane indm
dadhie .o " KNoorro walah iche fnne susso mele, id'a ka ma-dakhamno, i baatenve ki-
trto la ma-garranni, kaale indnig adisdn!’

And the girl is not 2 Muslim, she is Samburu. The small one said «the voungest
brother: it was the first-born who asked for the girl:: “The Samburu will not give
us anvthing, we shail not prosper this way, [urther we do not know where vur
people are, come, do not murry this girl™

The prospective bridegroom, however. is not held back by this argu-
ment and even the view of the future in-laws that the Qur’an is sorcery and
1o be 2abandoned is seemingly accepted. {From Nvabarrach’s point of vicw
such an equation is plausible: the Qur'an is a matenal 1tem, obviously used
in ritual contexts, hundled with circumspection, believed — not only by
mistrustiul outsiders but also within popular Islam itself - 1o have inherent
powers, nol integrated into his own Samburu legitimate ritual and con-
sequently sorcery and potentially harmful for him:.

Indm ladaake inam cht lo-deake-ka, Nerupusho mal vidulva, Nvabarrach mak

vidghva: *Tibaato khabtan® yidah. Tibaate lu tt iwche Rhubro a kitead. *A-rogna’ -

daki. Derka tnam lastiche.

They asked for the girl, [and] when they asked for the girl, Nerugusho [

Rendille pronunciation of Lorogusha, the Samburu phratry to which the neage

Nvabarrich belongs] said, Nyabarrich said: “You have got sorcery.” And that

surcery, if they [are said to] have it. 13 the book. "We will throw it away.” they

said. So they were given the girl.™

{n this version®™ by former Councillor Arbele, the Qur'an is then kept in
the house, the only house in the settlement, because there was only one
married woman, and only women have houses, in spite of the agreement
discard it. One evening, when the herds are returning and everybody is
busy at the enclosures, the Samburu fill the house with tirewood, pour
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oil over the house and set it alight, along with the Qur'an. But instead of
burning down properly the house emits quantities of smoke so that soon
the settlement is filled by complete darkness and despair, The youngest
brother, who from the bepmning has been sceptical about the maich,
comes running with something like a spotlight that enables him to see only
in front of him (‘torch’ is the Kenyan English word for spotlight: 1d’i toock
ort-is kaldach on arga). This limited source of light enables him to get hold
of a young female sheep and cut its throat. However, this does not im-
prove the light, so for another victim he runs to the calves’ enclosure
and takes 2 bull calf. When he kills the bull calf and burns the two sacti-
fices, the smoke lifts and the daylight reappears. On inspection, the
shining object the boy had in his hand proves to be a glowing piece of the
Qur’an which had jumped out of the fire,

Being a leading eider and a far travelled man, Arbele knows that this
account of Rendille origin is most common among their Muslim neigh-
bours and contradicts the different clan origin myths of the Rendille
themselves.” He discusses the authenticity of this account himself and
gives one point in favour of it: the sacrifices mentioned in this myth neatly
link to present-day Rendille ritual practice,

Suben-ras a suben-1i worran Renditle naabo ka-khallo, suben-ta uu gorrehie. Heer
la-gorveRie, Heerran la: u lo g Nyabarrach, a Kooro, goob Lebokholle teh, goob
Orbaya [? ] Heer I id'i goorat inam yidalya: a-la-guha.  Khallinye on la-ka
bekchd, de la-guba.

That ynung female sheep is the one the Rendille usually slaughter ar the naabe
[the elders’ assembly place in the centre of the settlement], it is that sheep
whose throat he cnt. An ox is killed by the yvonng people [by the candidates
for circumcision, midir, in the Thursday year before the vear of circumcision,
which is one Friday year in two)], and he [the ox] is [from] Nyabarrach, he is
Samburu, the lineage of Lebnkholle and so, of Orboya. [.. .1 This ox is done like
belore the boy did: it is burned. Only hide strips [Rhalli, 1o be worn as bracelets
or around ankles or knees by the participants in a sacrifice} are taken from i,
then it is burned. {Dadio Arbele)

That this sacrificial animal for an important Rendille age-sel ceremony
must cone from the Samburu lmeage Nyabarrach, even if it has to be
breught from afar and costs dear, and that this lineage is identical with
the owners of the sacrifice in the tale rendered arc taken as corroborative
evidence for this tradition.

The picee of the Qur’an is said to have been kept by the subclan Dur-
olo of Nahagun until that clan was nearly annihilated by the warriors of
the Lthiopian Boran many generations ago at Kirinyal, south-west of
Laisamis.

There is no Rendille tradition about a Qur'an formerly in their POSSES-
sion and disposed of in this way, however, which points to the locality des-
cribed above by Boku Sora (Sakuye 1).°! This Sakuye account goes on
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to staic that after this incideni the Rendille, newly emerged out of this
counubium, prospered and multiplied.

‘An Rendill’ veiét, duuk magd baafat. Balbal of chuf gosusi ta durrt taan dahare’;,
"Ya dumi wolin-fuudne wolin-hddnu, nu sodda,’ wal-kees qubat. Amm duub Korrén
gam sun gubata, wam gan kan gubatu Héndill,
He said [meaning: they said] ‘I am Rendille’, so he had got 2 name. They called
" themselves by all the [earlier mentioned] lineage names. “We have formerly
married each other, we do not raid cach other, we are affines,’ they seuled to-
gether. Bot the Samburu settled 10 that side | South-west] and 1hose who setiled
to this side [North-east] are Rendille.

Yo Roran haddan walin-haddan male, walin-hdddu. Akas ‘Scaku, Saaku’ jed'-
antn, Saaku baaten, akan. Sakuye-llen arma gualte, Sakuyén tan.

When they raid the Boran they raid together, bnt they do not raid Icach Olhc_r_
So they said, ‘Saaku, Saaku [= Marsabit],” they appeared at Marsahit, like this.
And the Sakuye came to here, the Sakuye are these [same people].

[. ..} Nem tokko ka paal gofum nyaatu ijjesani, jenan laf sun tnténnu jetét gardn
ga-galt.

One man who nsed to ¢at a camel alone was killed and then [his followers] said,
“We do not stay in that country’ and came 1o this side. {Sakuye 1)

THE SPLIT BETWEEN RENDILLE AND SAKUYE

With the appearance of the legendary glutton who aie whole camels by
himself, we close the chapter of Rendille ethnogenesis and enter that of
the fission between the Rendille and the present-day Sakuye, or more
precisely those Sakuye who are not Miigo, because the Miigo only joined
thern later.*? .

The story of Haara or Aara, the camel eater, exists in nearly identical
versions among the Rendille, the Gabbra and the Sakuve. I start with one
of the fuller accounts, that by Rooba Kurawa,**

The Sakuye separated from the people because one man had died. "_l"hal man
was Aara of the Reer Rug of Worr Furd.™ These Worr Furi also exist umong
the Gabbra; all these Gaar are Worr Furd ** _

One man became strong. Also his size was not human, it was bigger. And he
became very bad. Now, you have seen the warriors of the Reudille whe \Is'alk
alone [do not join the settlements], haven't you? He weot with those warriors,
One day they slanghtered a camel, not a head of smallstock, a caf.mcl, a young
bull of five, six years. One side of the camel was eaten by the warriors, the other
side by him alone.

[ did not sec that, you know, I just heard it from my father and also from the
Rendille. I just tell you what T heard; it is not something [ have scen.

That man eats camels. One side of each camel is his: the others do oot even
try to get a share of it, they just roast it for him. That ‘is his habit.

The camels came to the Korolle waterholes [in Rendille country] a_nd rested
there. Among these camels there was a she-camel, a sarma. A sarma is a camel
heifer which the mother’s brother gives to a man who has kilted an enemy and



116 ELEMENTS OF A PROTO-CULTURE

comes 10 his gate. The Gabbra, we ourselves [the Sakuve] and the Rendille, we
cumel people have got such sarma.™ He said, ‘Come, get hold of that she-camel,
slaughter it lor us!

And the heifer was red, so red. She had never given birth. Beautiful. “Aj,
how can one slaughter and cat the sarma of vour maternal uncle®” [Aara re-
plied.] “The |ceremonial] rope has been tied to its neck by a human being and
its mother is just a camel, My uncle can tie the rope tomorrow to some other
camel. What is the thing vou call “custom™ because of which you refuse w
slaughter the camel for us? Come and get hold of the camel!”

The watriors became angrv. One cannot refuse Aara’s orders and so the
camel was slaughtered. The camet herd to which it had belonged went back 10
the settlement after the stay at the waterholes. All clders joined in the lamen-
tation. “Now that Aara has eaten a sarma. the next thing he will eat will be a
human being. Do away with Aara!’ *We canpet kill Aara with spears, so how
can we kill him?’

After he had eaten this she-camel, he went to sleep at sunset. *Tomorrow he
will not get up before noon.® Put ten spears into the fire, the ones with the long
metal 1ips. pierce him with five from this side, five from tha side, then run
away!” {So they did.]) When Aara cried out he knocked down and killed with
one movement of the hand three men who were standing on one side and then
two on the other side. And he kicked with his feet and killed more. Anvone
kicked or hit by him did not rise again. And Aara himself died two.

The clan the Rendille call 1>’ubsahai, Worr Fura, Aara's ¢lan, said, “We shall
not stav in the country where Aara died. Even i we get lost, even if we find
hardship, we shall turn our taces towards the place where long ago we came
from and go back there. We shall no stay where Aara died.”

This informant is not alone among the Sakuve in believing that the
‘Rendilic”, and thus the ancestors of the Sakuve, originally came from
an area farther cast which they shared with the future Garre (Mandera
Districtt. Among the Rendille this tradition is only shared by the Odoola,
for whom such a connection can also be shown in terms of clan history.

In contrast, the most senior clements of Rendilte society, the nuclei of

the two moieties, point 10 mythical sites of origin (emergence from the
ground) within present Rendille terricory. It is this tradition of eastern
origing which prompts Rooba Kurawa to say that the emigrants wanted
to go ‘where long ago we came from’. By this he means that they werce
heading cast.

One clan the Sakuve call Worr Suva, with whom Fur frequently intermarry,

said. *“We vannot stay in the place left by the clan of our maternal nncles.” OF

the Fur clan uselt many siayed and people who were dependent on them staved
with them. That is how the cluns split. The name ‘Sakuye’ means people (rom
Marsabit [Saaku, Saakhu| and was brought up by the Boran. At that time they
were just called Rendille. Then the people who migrated (rom Marsabit were
called Sukuve. That is how the Sakuve came from the midst of the Rendille.

The element of this tale which is relevant to our historical reconstruc-
tion is the claim that the bulk of the Sakuve have split from the early
Rendille. The reasons for and circumstlances of this split appear 10 be
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somewhat fantastic or at least embellished. We might well doubt that
Aara here stands for a historical figure, and if he does, we might ask our-
selves whether attributes like his physique and the size of his appetite or
cven the fact that he is thought of as a single person reflects a historical
reality or rather a pattern of folk tales. As the tradition of this split and of
the reasons for it can be found in an identical form among the Rendille
and the Gabbra (also with reference 10 the Fur element among the Gab-
braj, we can at least conclude that this story is non-controversial, pre-
sumably old, and that its basic content must be historical.

Rendille informanis add more details to this story. The camel. a reward
for killing an enemy, attf magek, by the consumption of which Haara
tAara) provoked his death, is said to have belonged 1o the Mirgichén line-
age of D’nbsahai.*” The killing is described in very colourful terms:

“I'ake out the swords, bring the spears, let us put them into the fire!” They
heated and heated the fire until the iron became hot, burning, red.

{Comment of a listener:] ‘The gentleman is going to be killed.”

One sword was introduced through the clavicle pit, one through the anus.
He roared, and when he roared the camels at the Lake [T'urkana] stampeded. '™
He hit the people who had pierced him with spears with his feet and broke
them. He roared like God when He thunders. 'Ai. what has killed Haara?' 1t
was said,'?!

The reason for the dispersal of Fur, Haara’s clan,'™ is atributed,
logically but not quite compellingly, 10 Haara’s usefulness as a herdsman
and protector and to the sudden panic at his loss:

‘At, gdaat Maarg wae mdlawaing?” Fure tad’ k. *Chi nah Haara wdtne, chie pella.”
Haara, giorat inenyett hpdlake menyer nba. Hoola u gava tolole inenver mahillo.
Qot us sifite gédive gdrifah dirifisa Jita, Hoolaki 1) ubsubidie us on oota. “Gaali
Haara wae malawawma?” nddh dérka seletbdabaie.

‘Al the camels which lost Haara, aren’t they lost?" Fur said. CIf we lost Haura,
we will go to the enemies [join other tribes].” Haara as a herdsman had prowected
the people. Livestock among which he stands, people [raiders] cannot get. He
pulls more thornbushes for fencing than your car,™* he alone fences the stock of
{Y'ubsdhai. They satd, “The camcls which lost Haara, aren't thev lost?” and
scattered ar randurn.'™

[Yubsdhai succeeded in preventing only two people of Fur (rom leav-
ing. All the others went to the ‘Boranto’ [(Gabbra] and Sakuye. Fur is said
occasionally o produce people of extraordinary wildness and strength to
this very day.'"

The Rendille thus split into two factions, ene of which was later to
become the majority of the Sakuye. Sakuye cthnogenesis, however, apart
from out-migration from Rendille, consisted of twe more steps: the fus-
ion of the ex-Rendille, i.e. the Sakuye proper, with the Miigo Sakuye
and the alliance with and ritval subordination to the Boran, which was
accompanied by a shift of language.
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As the founder of the Miigo Sakuye the traditions mention one Hassan

Buro who was forced to flee from his people, the Garre, because of an
offence.

So he came tn this side; in his own country the Garréh had said thar he had
made a git] heavy. So they had tormented him; he sorted out his camels by the
name of Harrau™ and got lost.'”

Other versions deny that Hassan Buro had a whole herd of camels:

A single man was chased away from the Garre, just one. He was expelled and
gol a limping she-camel which was left at an abandoned camp site. T have only
heard it [. . .]. Even if it is a lie, I just tell yon this talk of the people of oid, be
awarc of that! At a place from which people had moved away he found a limp-
ing she-camel.

That man had made 2 girl pregnant. Among ns, the people of the mai,"
formerly a man whe had made a girl pregnant could not walk abouit in the
country. He would be chased away, get lost, die. He knew that the limping she-
camel was at that place from where people had moved. When he got there, it
was standing there. He drove it with him. So he had a she-camel.

The place was called Lensayu, that hill south of Korondilte. He came there
with his she-camel. It had no milk. He collected tunale [R: surr, the honey of
a small fly] and bee honey. There was plenty of it, The wild fruit easily filled
a large mitk container. He had arrows, a quiver, an axe, all that. (Sakuye 3

The country has rock caverns where rain water gathers. He put the honey
down there and left it. The country had fresh vegeration and the she-camel
could graze anywhere nearhy. When he came back one day, the honey had dis-
appeared. There were no people in the area. He had left the honey in the cave
and how he conld not find it. He wondered and looked around and found wax
which had been spat out on the gronnd. (Sakuye 2}

There were footprints of small children, smalt children like these here ui
mine. One adult was with them. They used to drink water in the cave and did
not move far from there. He Inoked 1o this side and to thar side and did not find
anything. He climbed the glittering rock [granite] and saw the reflection of eyes,
a human being. ‘I have got 2 woman!’ ‘I have got a man!® ‘Come out!” She came
out. She was a danghter of Boran. (Sakuye 3)

According to the Sakuye 2 version the woman was not Boran but Waal,

Le. from a hunting and gathering population of low status, with whom
pastoralists do not like to intermarry. She was an outcast like Hassan Buro
himself:

That woman was Waat. She had got pregnant and born a boy. She had gone to
join the Boran and they had chased ber away. She had this baby boy. Also she
used to come back to these caverns with water. As long as she fewched warer
from these caverns and saw that food she was afraid of the man, He waited neat
that [the food he had deposited there]. When he waited and the woman came
for it, collected it, he caught her.

He asked her for information. ‘Beceme my wife!” he said. “Where have you
came from? ‘I have come from there, like this and like that.” And he marricd
that woman and drove that camel [aud] came to the Beran.
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They asked him for information. They alsn asked her for her iribe. There
was semebody who conld tell when she had got Jost. They asked the man how
he had come. They took him and said, ‘Go and settle here, [you shall belong
to the] tribe!” He just had that one camel, they did not give him more stock.
He used to tie a rope [as a trap), he ded it for giraffe, orvx and such things. Still
he just had got no companions apart frem that woman, allowing for those Boran
he had seen. {Sakuye 2)

The version of Sakuye 3 fets Hassan Buro meet the Boran much later
and first describes at some length how the small family goes on 10 ac-
yuire some modest wealth in terms of their basic hunting and gathering
economy:

The she-camel gave birth. ‘Drink milk!” They drank milk. They ate honey.
There was a giraffe, heavy with calf, with fat running out of its nostrils, Dak!
- he shot it with an arrow. They cut the mear in strips and dried i, they ex-
tended the skin, tied its edges together, collected the far in it like in a bncket
and kept it down there among the rocks.

The she-camel multiplied and became five heads. The bull Maddo used 1o
serve her.'® [All these camels were] black with white faces. The entire legs
white like this.!" Then the woman asked one day, “We have got wealth now,
but do yon know what is going nn in the country?’ ‘T do not.” *Look for the tail
hairs of a giraffe bull, bleached with age, white, white!” She sewed a garment
like that of the Hofte'"! or a Rendille woman’s skirt of the skin of a gerenuk
antelope. They filled a milking container with heney, took the giraffe tail hair
and took all this to the galiu.

‘High Priest, how do you do? Wife of the High Priest, how do you do? They
gave them all this, this giraffe tail hair, this milking vessel, this honey. ‘Child-
ren of Sakuye,'? flow through the gate of Katebo!”’'** That was it abont Miign,
ahout Hassan Buro. (Saknye 3)

The account stresses the episode of handing over the gifts to the qallu
because it establishes and symbolises tiriso berween the Boran and their
associate peoples,'’” For some centuries, most people of northern Kenya
had such a relationship with the Boran and took gifts to the gallu at regular
ntervals which were determined by the gada cycle.

Since the Boran and their associate people also formed a military alli-
ance, the institution of tirise was a means of expanding Boran power. We
shall see presently that the Boran also sought 10 bring the other, major,
part of the future Sakuye, the out-migrants from Rendille, under this fir-
150 umbrella. According to our sources it was due 10 Boran initiative that
the two groups were joined together and both integrated into the Boran
svstem of inter-ethnic alliance,

The Sakuye [proper, as distinct from the Miigo] came from the Rendille. They
met scouts [people who were examining the pasturce conditions], caught them
and took them to their settlement. “What is in this country?’ they asked whem.
‘Boran are to that side.” They let them go and the scouts returned to the Boran.
‘Such and such people are in this country and have sertled here,’ they told them.

The Boran visited the Rendille settlement. Then they discussed among them-
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selves. “These Rendille cannot raid us anyhow. We make them part of our tribe.
Let us incorporate them into our trine.” Then they sent tht_a hayyu snd jallab
[higher and lower generation-set officers] to the Rendille. Animals were slaugh-
tered for them. The delegation just stayed in the shade, where the Rendille had
asked them to sit down, and animals werc slaughtered for them. The elders of
the Rendille did not come. Only animals were slaughtered for them. _

‘Come, let us meet!” “There is no way 10 have 2 meeting. One boy has k:]leq
an enemy out there in the land where the sun rises and has come h;re 1o this
settlement 10 receive a sarma camel from his maternal uncle. According to our
custom we cannot have a meeting before the end of this monh.’

Sa the delegation went home. ‘Never mind, that is how these people are. We
shall divide them among our clans nevertheless.’ It was heard that the Boran
were going to divide us up lineage by lineage. Therefore, when they came back,
the Boran were fold that it was impossible 1o have a meeung.

These people cannot be groped at with hands [i.e. shonld not bc. provoked],
do not try to fight them.” They have come from Saaku [= Marsabit], and also
their uamne is Sakuye, the tribe that found them first, the people who found
them first were Karrayyu [a clan of | Boran. On the surface they are all Boran.
And again, they and Karrayyu take [gifts of ] animals from c:_ach other, they
are trihesmeu o cach other. That is how Sakuye and Miigo first found each
ather. (Sakuye 2)

In this texi only the final phrase reveals that the Miigo were included
under the broadlabel Boran. Other versions make the special relation-
ship of the Miigo to and their role as mediators between the out-migrants
{rom Rendille and the Boran much more explicit. The Sakuye 3 version
describes those fragments of the Rendille that were to become Sakuye as
youngsters who lived in satellite camps, not as whole settlement groups of
refugees. The rich detail of this account and its divergence from Sakuye 2
Jdemonstrate how much this story is a living part of folklore and how time
can add to diversity:

‘There [pear Marsabit] the satellite camp of camels and the one of sn:nallslock{
moved away [rom the sertlements. They came to Deemo [z mountain 38738
E, 247’ N, i.e. 80 km North-east of Marsabit]. They came tn the conotry
[around] Deemo. A bull got lost from them. A camel bull got lost. Mngo was
at Lensayu [39°17 E, 252" N, ie. 70 km east, of Deemo.] That bull came
there aud joined the camels of the Miigo.''®

Two [Rendille] came following the footprints in order to look for the bul_l,
Finally they saw the bull but did not demand it back becanse they were afraid
of those Miigo. They spent the day nearby. When the camels were driven to the
settlement at nightfall, they came closer and stayed just outside the setlement.

The Miigo were bleeding a camel by piercing the nasal vein. One of them
said, ‘Boy, it does not come out, Why doesn't the blood come out!” On‘e of the
Rendille who sat just outside the fence responded, ‘Damn, man, it will come
oput if you put something under the head!” “What was that?' [The Miigo rushed
to where the voice came frum and] got hold of the Rendille. ‘Somebody ¢lse
will Jook after your bull,’ they told them and took them by force to their huts
where they interrogated them. “What tribe are you? “We are Saknye.’ “What
does that “‘mean? *We come from Saaku {Marsabit], we arc Sakuye.’ These
Miigo took them away and brought them to the Boran. At that uime there were

TIlE LONG TREK 121

only Boran in the area and no other people. The Boran interrogated them twoo.
“What tribe arc you?” ‘Sakuye.” ‘Wot Sakuve.” ‘How that?’ ‘Boran.’ I am not
Boran.” ‘How that? ‘I am Saknye.” ‘How Sakuyc?’ ‘T have come from Saaku.’'
“You are Miigo.” ‘T am not Miigo either, [ am Sakuye.” The Boran gave up.

This scene docs not reflect a conflict of mere ethnic terminology but of
political ambitions. The Boran try to persuade the captives to declare
themselves Boran and thus to acknowledge the political supremacy of the
Boran. As this does not work, Miigo is offcred as another choice, since
by declaring themselves Miige, who in their turn are Boran dependants,
the captives would indirectly acknowledge Boran supremacy. This, how-
ever, fails because of the obstinacy of the newcomers, which is also appar-
cnt in the subsequent episode, along with choosy eating habits, which
connote a special ritual status.

"Fhey showed them oxen to choose one 1o be slaughtered for them. They brought
them a hornless one. ‘I never ate one like this.” ‘Have the black one!” ‘T do not
want that one either!” * I do not want it.” [The Boran uearly became exasper-
ated.] *Ah, what is wrong with these people?’ Finally & meagre grey ox with
loug horns and a taill which was dangling down to the earth was brought and
they accepted it. [Finally the question of their future affibation was decided
thus:] ‘If vou cannot be Boran, become brothers of rhe Miigo. You and Miigo
are one.”

That is how the Sakuye and the Miigo found cach other and became one.
[The Sakuye belonged to a] saellite camp of camels 1o which also girls be-
tonged. All the warriors [bachelors] married those girls, and Matarha became
Matarba, Fur became Fur, Yalle became Yalle, Deele became Deele, Arsuwa
hecame Arsuwa. They all call themselves by the names of the gates [desceut
units] they had come from.

That Matarbd became Matarbi and Fur became Fur, etc., means that
all Rendille clans and subclans represented in the emigrant group became
their Sakuye equivalients, that is, they remained the same and became
something new: subumnits of a new and different political structure.

Also in the Sakuye 1 version it is Hassan Buro who introduces the
newcomers to the Boran gafiu and mediates in establishing the ritual
patron—client relationship. Sakuye 1 puts it in slightly different terms
and compares the Boran (o a ‘government’ to whom ‘taxes’ (arcurtij are
paid. This version, however, differs [rom Sakuye 3 in stressing a com-
mon origin for Hassan Buro and the emigrants from Rendille. They are
not strangers who establish a new relationship but relatives who redis-
cover and re-establish an old relaticnship. They only lost sight of cach
other during the tong trek. This is consistent with the participation ol
the proto-Rendille—Sakuye in the journey to Jubaland, which Sakuye 1
and 2 postulate.

The Sakuve came. They turned to Korondille, they stayed in the plaiu of Len-
savu, there is a plain and there is a lava feld, they climbed onto the lava leld
and saw camels, smallstock, settlements, large settlements.
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These people spoke Rendille. And this one knew Somali, so they and Hassan
Buro talked (o each other.'’” *What are you?" he said. ‘“We are people who got
lost on the Lang Trek,’ they said. “Talk to us as Muslims.’ ‘I have also got lost
from those people,” he said.

The account continues with Hassan Buro showing the country’s path-
ways (o the new arrivals and introdncing them to his ritual head, the gailu
of Karrayyn, i.e. the high priest of the Sabbo moiety of the Boran. ‘4n
galtu baliet arge, warr gos kiyya ka durt ballet arge’ (*1 have found migrants
who had got lost, I have found people of my tribe who had got lost’). We
shall come back to the nature of the link thus established with the Boran
after examining a body of other traditions about a long trek, this time o
the west,

THE MIGRATION TO IRIS

In the Gabbra Miigo version of the account of the long trek the Miigo are
those who were left behind and submitted to Boran supremacy. The Gab-
bra Maibe of Marsabit District confirm this tradition as far as the Miigo
are concerned, but have an entirely different account of their own his-
tory which only after a formidable attempt at evasion ultimately led 1o
the same result: submission to the Boran. Another point independendy
confirmed by Gabbra Malbe traditions is that Gabbra (both Malbe and
Miigo] and Garre are of the same original stock. Like the oral historie_s
rendered above, these tales also include the Rendilie, but not as parti-
cipants of the migration to Jubaland, as the Sakuye recall, nor as lonesomc
bush dwellers who could not be informed in time, as the Garre describe
them, but as participants in the same western rigration as that under-
taken by the Gabbra Malbe, and as a faction of the fatter who split from
them only later. The Rendille thus are claimed by peoples of eastern and
of western migrational histories alike as specially close relatives and travel
companions, while paradoxically their own clan origin myths poin_t to 2
loug residence in their present area. Maybe this apparent contradiction
can be solved by the composite nature of Rendille society.

Our reconstruction of the tale is mainly a collage of the accounts of
numerous (rabbra Malbe and onc Boran informant. At first I wish to
introduce sorme of the informants who are giveu morc space on the fgl—
lowing pages, so as to put each narrative into a personal context with its
own background, as weil as to give credit to those who share in the merits
- but not in the responsibilities — of the authorship of this book.

Godaana Guyyo and Jirima Mollu have already been quoted in the first
part of this chapter. The short relerence to the interview with them -
Gabbra — will be retained here, although most other informants are also
CGrabbra. o .

A full account of the migration to Iris was given in an earlier interview
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by Jirima Mollu alene (Bubisa, February 1980). In fullness Jirima's ac-
count matches those of older men. Working with him was made more
rewarding by the fact that he not only recounts but discusses history, He
patiently went back again and again to explain details of -his own account
and asked for help from others where his own explanations failed. He is
one of those who would hetter be called a fellow historian than an infor-
mant. This source will be referred 1o as Galbo 1, the name of Jirima’s
phratry.

The second {ull account {Odoola) of the migration stems from Boru
Galgallo, the ritual, juridical and historical specialist of the (doovla phra-
try of Gabbra, an old man himself and the son of the jate Galgallo Gur-
racca who performed the same prestigious informal role before him. Their
settlement is the Yaa Qdéla, the mobile capital of that phratty where the
holy drum is kept. Boru Galgallo is a more eonvinced citizen of the wider
Boran federation than other Gabbra and displays signs of cthnocentrism
and cultural arrogance towards the Rendille, whom he describes as violent
barbarians. Hc is nobie with all the positive and negative connotations of
that word. The interview took place in Bubisa, September 1979,

Halake Guyyo of Burot lineage in Galbo phratry is an influential elderly
man who owns a permanent housc in Kalacha, a trading post on the fringe
of the Chalbi. The interview took place there in August 1980 (Galbo 2.

Waako D¥iriba, to whom I was introduced by his son, an administration
police corporal, is a Boran and thus adds a non-Gabbra perspective to
these traditions. His age (he was born about 1883), his direct involvement
in important historical events like the fighting over the wells of Wajir
in the second decade of this century, his personal knowledge of most of
northern Kenya and his humorous narrative make him an interesting
informant. In 1923 he came to Marsabit where he practises cattle trans-
bumance up and down the mountain. {Marsabit, April 1980, shorl refer-
encc: Boran)'!®

THE SEFARATION OF GABBRA MIIGO AND GABBRA MALBE

Gaaf worri gargar-bac guaf Kedi Guure Jed'am. Wolin Borani hadde, Gabbri chuf
ia wolin-firne, nyaebi dibbin hadde. Worri wan jed’u: gaaf sun jarst Miige whkho
wan jed’e: ‘Saabu umnd Sorddn yomnan dide, sororo weeso worri did.” Tarsi Miigo
tokko guyyin Malbe-f Miigon gargur-baate kan jed's, ka amm worri sirhi sadéba
dawvar,

The 1ime when people separated is called the time of Kedi Guure.'" Boran
raided them all, all Gabbra as they were staying together were raided by an
outside enemy. People say that at that time one elder of [Gabbra] Miigo said,
‘In Saab [a regional name] where one js afraid, Sora did not want 1o be called
[out], the red ones [camels] rejected the place where the settlement group stayed
too long,’ One Miigo elder said like this when Malbe and Miigo separated, and
how people sing it when they play the mbao [Sw.] game.'?
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Diagram 4 The mfge game

Gaude, ijjesu feed'a Bonin. Ya-gu-bae, vokana yaga-mulate, *Sorad, .S‘m‘a3 ’ d:tdg.
Vonnaan va godaunu feed’e sadeka bir gaqubanné. Saaba ped’ani. act, laf Konss,
lafti i hort in-gdbru, bagumd d'ufén.

‘Thev plot. thev, the Boran, try 1o kill. They had corne out, when they appeared
[they called]. “Sora. Sora.” he refused. But he wanted 1o move away, slo_hc
squatted down lightly [ready to run] at the mboo game [ty announve h115 decision
and give no pretext w accuse him of treason (3], They call [the la}nd] Saab, there
in the Konse country (lemiem District fAwrajal in Sidamo Provinee of southern
Ethiopial. that country has ne livestock. so he escaped and came.

“Saaba umnd vagmndr Sorddn dude. Soraro teeso worrl dide.”

[Se he sang while plaving.] *In Saab where one is svared. Sora did not respond
to the call, the red ones rejected to stay ar the overstaved place of the settlement
group.’
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Guvvddn tnr gargar-bae, Malbéén gad-bdgate, fsitn miilum suni Irst gelt. (huvvan
guaf kan duub, guyvan kun guyve Kedt Cluure kan.

The day [the Gabbra] separated, [when] the Malbe escaped to this side., he | =
the latter| went directly [lirerally: ‘on rhe same foot’] 1o Iris. That time., now,
is called the time of Kedi Guure.

Borynat hadde gaafas. Borani hadde, Miigoon of baddé, bun gurdn bae, Akt Gubbr
heddu, héén Gabbraan barm gauf suni, bari gaaf Kedi Guure barbardna ka shiftaan
d'ufe. Shifta onana hareéti e Rooboe-ttitm.

The Boran randed [themn] at that tme. The Boran raided [them}, the Miige ot
lost to the east, these came to this side. As the Gabbra recount. in the aecourt
of the Gabbra, the snniversary of that time, the anniversary of Kedi Guure was
recently when the shifte [Somall bandits] came. The new shifra of the recent
days, not the ones af the Year with Much Vegetation [1962].""

Booranumat arrd-lle hadde lof Heesitt kan (Fabbra hadde. Gannt sun hud’ant mar,

add!. {fanna sagal nageumaan wolin-tae jenndn genn kud unr Bovanumaan Cabbrar
hudde. Craaf amri-lle Boranumaan Gabbra Mige hadde.

Even in those davs the Boran raided the Gabbra {Miigo] around Hees. ' That
vear cumes around in the tenth vear, it is addl. """ Nine vears they stay together
in peace, bur in the tenth vear the Boran hght the Gabbra, Even now the Boran
have raided the Gabbra Miigo. (Gahbrad

Other versions ascribe the same cause 1o the separation of Gabbra and
Garre. Therefore, if we ake the above quoted traditions of Garre and
(Gabbra Miigo into account, all versions agree that the distinction between
the three peaples does not date farther back than the Boran expansion.

Caaf worm wolhadda kan, Borant guddo nam dibke. Gabbra chuf gara in-qodan.
Qodum kan kees wol-hamate. Duub Gabbruaf Garri gargar kaate. (Garmn ol hatte.
Crabbr gurdn deemts.

At the ime when people raided each other, the Boran tormented people a lor.
At hrst all Gabbra were divided up. In this process of dividing up they became
bad 1 each other. So Gabbra and Garre moved apart. The Garre stayed in the
cast. The Gabbra wen! o this side. {Galba 23

Our Boran source agrees in attributing the flight of the Gabbra Maibe to
Iris 10 the Boran, although it does not claim that the Boran at this stage
tried to divide the Gabbra up among themselves. In this it agrees with the
Odoela version, which, as we shall see below, assigns the allocation of the
Gabbra o Boran lineages 1o the time after the return from Iris. Rather
than an attempt to establish political dominance, ritnal raiding is given
here as the reason for the Gabbra’s flight.

Inhaddan, raah ini tn-dunl, duule raabd, farde qaba, nam gudda, godaane qubacu
qubata, ka sungdn jale vau, ufumd hori nyaat.

They were raided, the ruab went (o war, the war of ragb. thev have horses. have
a leader [hiterally: “big man’], they move and make camp here and there, they
follow an ox, they only eat livestock. (Boran)
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Raab are the new warrior generation set that go on a ritval military ex-
pedition once in eight years, that is, once in every promotion cycle of the
gada system. According to Legesse (1973: 75), the animal which the raab
follow is not an ox but an entire bull, to whom, apart from the whole
expedition looking after him, a special guardian is assigned so that he
is always in optimal condition. The hull is secretly let into a herd of an
enemy camp to fight with the sire. If he wins, this is taken as a good omen
and the camp is raided.

Guyyd Gabbra had in-gaba, in-fitan, nam nema jallate nam hada d’ad’aba malle,
hori irra bannatan.

When they raid the Gabbra, they do not kill [peaple}, except for somebody who
hinders peopie and with whom the expedition cannot deal otherwise, they take
their Livestock out [of the enclosures].

Guyya qalltin kemne; yo gallin in-kennin iti-in-diiilan. Gabbr sun in-d’ad’aban,
gaaf istin act badde. frum-déebian, haddan. Sum im-badde, Irisi galte.

The gallu fixes the day; if the galfu did not fix it, they do not go to war there.
They missed how to deal [peacefully] with those Gabbra at the ume these got
lost to that side {Iris). They came back and raided them again and again. Those
[Gabbra] got lost and migrated to Iris. (Boran)

IMPOTENCE AND THE SEARCH FOR RITUAL STRENGTH

Strangely, both our two major Gabbra sources stress the impotence and
dcfencelessness of the early Gabbra, who appear like hunted animals. This
early period of supposed disorder and fear is depicted as forming a contrast
with the subsequent introduction of ritual order and social organisation
which brings spiritual and political security.

(rabbrr oluma beat, gpara Gar in-baat. Ga-baaie lafti isiin iti-ga-baat, Borgani
qabn. Waan nu abooti 1een irrd-d"agens: nami yo sun worrand-lle in-gdbu, wan chuf
in-deet. "Nami ga-bae’ jerndn Borani akum nyaaba kdddata.

The Gabbra came from the east, they came out of the Garre. They came, and
the country they came to had Beran, What we heard from cur fathers: people at
that time did not even have spears, they were afraid of everything. It was said,
‘People have come’ and the Boran raided them the way enemies do. (Galbo 1)

Nami in-deem. Kuun aci deem bahnni ton gam deeme. Bivo tan Booraana fa ian
Rendilla fa ya-d'ufte, Boraana gaaf Irisi jed’. Gaat Gababo, Galbo challa, amm
galaan sun gam pirti. Act Gaol Gabab, arma Galbo, Rendill at keesa d’ufte han,
waan Rendill jed’ani, Boraana tokko, Ins wolumdn-d’agan.

People move. Far away there, beyond that sea [Lake Turkana or Rudolph]
they went. These people of Boran [meaning the Gabbra Malbe'?*] and the
Rendille came, the Gabbra call that the time of Iris. Gaal Gababa [People of the
Short Camels], all of them Galbo [one of the Gabbra phratries], are now behind
thar lake. There they are called Gaal Gababo, here Galbo. These Rendille you
came from, what they call Rendille, and the Gabbra were one, they went 1o Iris
together.
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Bot kuuni, Boi gadi, fulanu tenu kana aci, gai. Bahrini dunb. Nami busewa huma,
inum-badaa, hindiin deeta, sotowa fn-deeta, binesa alld kan chuf in-deeta, laf-ii vo
sun worvdn in-jire, duub, deeme duub laf sun dega.

There, beyond the lake, from our place to that side [west], youder, behind the
sea. People are game, they get lost, gazelles siampede, giraffes stampede,
al! the animals of ontside [= wild animals) stampede, in the land at that time one
did not have spears, so they went [escaped] to that country, (Odoola)

This migration included the Rendille but did not involve one of the

present-day Gabbra phratries, Alganna, which only later evolved around
a nucleus of Boran immigrants.

Gabbri Alganna challa kees in-jir; dibben tan abrdn wolumdn-jire.

Only Alganna was not among the Gabbra; the uther four drums [phratries] were
together. {Galbo)

Nam duni dawe, dowen tum in-bagari. Isimu kdn Ins galte. Ins um-teer. Worn
kun raag gaba. Worn waar jed’: Waan tiolle jarolen dooft:

The people of old were fools, these fools panicked. They went far our there to
Iris. In Iris they stayed. These people had diviners. These said what now the
children and old people sing:

(The following are counting verses for children which are not generally
known to refer to Iris. I include these verses here together with the cx-
egesis later given by the informant.)

1 Tokko ka twkkoci Bonu saaka

‘One is that one [son] of Bonu is of the earthen pot’, i.e. is thrown or to
be thrown into a cooking pot. This is iuterpreted as a reference to the
sacrifice of a young man who finds death by jumping into the lake in
order magically to open a ford for his people to pass. (A new variation
of the Moses motif which we shall meet in the course of the narrative.)

2 Lamma ka mitl Kate Dopyu
‘Two is of the foot of Kate Doiyu’ or ‘Second, the foot of Kate Doriyu’
No exegesis obtaincd.

3 Sadii ka sadeen ared ree jabba Mammo

“Three of the three is the goat’s beard of the strong Mammo [the Gab-
bra variant of the name Muhammad]’, i.e. third, the goat’s beard of the
strong Mammo, who is said to be Mammo Bere, onc of the diviners
who were active during the time in Iris.

4 Afuri ka abrdn dubr gooro

‘Four [of four] are the girls of goore.” Gooro is the way of pilgrimage or
the road of the ritual journey (fila) undertaken by the Galbo phratry to
Farole, a2 mountain on the Kenyan — Ethiopian border and on to Mel-
bana where the age-set promotions are performed. Four girls and four
fernale sheep are taken along on the journey. Camp is made ar the foot
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of Farole and the sheep are sacrificed at the camel enclosures. Other
rituals are performed by selected elders on top of the mountain.

5 Shani ka shanan Abai saatu koti dage d’abe boboya galle

*Five [of five], Abai went 1o dig for saatu, missed them and went home
crying.’ Saetu are edible grass roots (R: chaanto), considered inferior
food and sometimes eaten by children.

6 Fahdin Abai qulumme nyaar dage dabe boboya galle
‘Six, Abai went to eat qulumme, missed them and went home crying.’
Quiumme is a kind of wild fruit.

7 Torban pusuméti darte wayya d'ird bubuie
Seven, the divorced woman was unclad [unprovided for] and pulled at
the sheet of a [slecping] man.

8 Saddet muc sard
‘Eight are the s of a bitch’,

9 Sdllan ka laakos: ékerd
“The ninth [thing] of the account is the spirit of the dead.’

While che first four verses are difficult to categorise, we can group the
remainder of the verses in two categories: 5—7 on the one hand and §-9
on be other hand. The former are descriptions of various kinds of dearth.
Emergency foods to which pastoralists revert in a drought cannot be found
and a single woman can find no lover to maintain her, Galbo 1 takes this
as a description of the sad state of the Gahbra/Rendille in Iris, which
forced them to leave that land. The last two verses both refer 1o unclean.
dangerous and unpropitious things and are explained as pointing out the
necessity of sorcery — itself potentially anti-social and not permissible in
everyday life — to get out of a dire situation.

[rrui-kun ak roaguma dubbi jajabdu [ .. ] Amma hosa gubbd iti-deebina. Yo nam
chuf ir-deemté-te, Gabbra guddon at agarty nam tokkot wa beck.

That is the way of diviners, difficult talk. [. . .] Now we come back to the sur-
face of the story. Even if you go to everybody, if you see many Gabbra, nnly one
[or the other] knows something.

[Namict raaga kun, ini gos tum?]
[{M which clan was that diviner?)

Wonit kun na durra wol-marte, ammo Usmalo. {Raage kaan lammesan] — ka 1oaan
rakkan himu: sadil sadeen waan takkanin waan kan waan tokkani kimu: laf fris
tana in-taaina. Tokko Mamo Deera, roogi kunin Usmalo, raagt kun Chaago.
Sadeen kan.

That has turned around before me [i.e. I failed to mention it], but he was of
Usmale |= R: Harrau'"]. ;The second diviner} - they were three who pre-
dicted one and the same thing - and the one thing these three predicted was:
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“

do not stay it this land Iris. One was of Mamo Deera, that one {the above men-
- - - I
tioned] Usmalo, that one of Chaaqo. These three. !

‘Gabbra, galugn kan kunne, auda wiciné keesa baan. Lafti tsan fidu, gurd Waaga
fin ka isan va of dae. Of deebia’ jed's.

‘Gabbra, let us cut this lake, let us perform a ritual and get out. The land where
vou will prosper, the belly of God [= the starred sky] has pointed out fife for
vou in the east. Go back to the east! he said. (Galbo?

As in the Garre traditions about the migration o the Juba, we once
again are confronted by a big water that is impossible to cross by evervday
means. The similanty between the two stories is reinforced by the same
word being used: galzan can mean a large river or a lake, as in galaan Boi.
The mcans emploved for separating the waters, however, are different.

‘Akam deebinu?’ jed'an. ‘Gurba Alkdra, gofum d’alare, goluan kees buusa, intalu
Elfure, Kibibe, harm haada dwde honan baaft, harm isi galaanat elma, galuana
dunb gargar cit, yo akan tolcan.’ ‘Heena gurba geafoda!” jedan,

‘How can we get back? it was said. “Throw a bov of Alkdra |a lineage of Gar
phratry], an only son, into the lake, and milk the breast of 2 daughter ol Elfure,
Kibibe [a lineage of Galbo], for whom the scaled breast of her motber gave milk
[i.e. who is a firstborn child) into the lake,"" the lake will then be torn apart. il
it 1s done like this.’ ‘Go and ask the boy!" it was said. {Galbo 13

Gurba kan yoamani, gurbdn luba, nam gudda. *Boraani Haw-Adan birri-d ufe,
amma ka act in-débin in-iratu. Bisan kan yo au ké-buur in-citani, vo ai hisan ké-
buut worran jireent iti-deebia. Yo at bisan kan im-buin Boraani fireen iti in-dééhiu,
bisun kan but!* jed’an.

They called this boy, the boy is a warrior, a grown-up. ‘The Gabbra have come
from Haw-Adan [Hawa and Adan, i.c. Eve and Adam, here taken as the name
of a locality somewhere in the east], now if they do nat go back there they will
not live. This water will separate if you jump into it, il you jump into the water,
life will come back to the people. If you do not jump into this water, life will
oot come back to the Gabbra, jump into this water!” they said.

‘Yo an golaan kar bui galaani kun in-cita®’ “In-cit.” *An ndm tokk. Badii Boraana
walt-im-bitani gosi-tiyy guddo, an im-bua, isan mid'dfadd’a!’

‘If I jump into this lake. will it separate? ‘It will separate.” ‘T am {only] one man.
If [my vwn| doowmn can be traded in [10 avert] the doom of the Gabbra. myv tribe
is big, I will jump, and vou, tecover! (Qdools’

The next episode is known 1o us from almost identical Garre traditions
about the Juba.

Nami raaga waan wokko Jed: Yo gurban kun bisan kan bui, guali abba in-qgabne
gudda, gaali kun beck gagl badii, ka nam seseenu. Yo gaali sun bisan kan kees in-
ejjatin, jt gurban kun bison kan b, ji kud’ani lamma wi-martan, olum godaanian.
Yo gaali dullatin tokk kees gfjat, puyvani ini wolti-deebiu sunuma,

The diviner said onc thing: When the boy jumped into the water, the camels
without owners are many, these camels, you know, are strav camels which
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jnined other people, If those camels do not go into the water, after the boy
jumped into the water, twelve moons will come around and you will just mi-
graie 10 the east [all the time]. If even one of those camels gets into the water,
the waters will close again on that very day. (Qdoola)

As with the Garre traditions, this account claims that enormous num-
bers of people and animals were involved in the migration. Twelve months
were thought 1o be uecessary for them all to pass through the lake. The
passage, however, is interrupted by an unclean camel entering the lake
with the result that the waters close again and cut the caravan in two. The
unpropitiousness of this camel lies in its doubiful ownership. Rendiile and
Gabbra consider it highly important 1o distinguish between one’s own and
borrowed camels'?® for generations — indeed, for ever after.

The supposedly disastrous effects of indeterminate ownership are illus-
trated by the following case history.

A young man of the age set Dismaala, who were warriors from 1881 to

1895, of the Imeage Harrau in the Rendiile clan D'ubsaliai went as a

herdsman to the Gabbra. He was nicknamed Konkomane (the short

one) and was a daughter’s sen of the clan Matarbd. (Lineage, age-set,
nickname and clan of the mother are the only available identifiers since
the name of a senior, and more so of a dead, person must not be spoken
by Rendille and will consequently be forgotten.) Among the Gabbra he

joined his own lincage, Usmalo, the Gabbra equivalent of Harrau. (I

discuss this as an example of inter-cthnic clan identities in chapter 5.)

One day he stole two young she-camels and drove them home to the

Rendille. At some time later the original owners or their descendants

demanded the return of these camels or their descendants. They were

told that both strains had died out. The truth was that they thrived and
multiplied. This, however, could not be said about the progeny of the
man, Konkomane. In order to rid themselves of sickness and death,
which hit them with unusual frequency, the family of Konkornane later
admitted their fraud and asked the Gabbra to take their camels back.

This could not be done because the ownership was not certain. Of

the two camels originally stolen, one was gldl of Usmalo, the other oue

was borrowed. Both, however, had the same brand. {The camel brand
of Usmalo, the afif, is shared by the wbole Lossa moiety of Galbo, of

which Usmalo is a part — see Diagran 15.)

The Rendille, of course, knew which camels had descended from the
one long-dead ancestral cow and which from the other, but there was no
way of ascertaining which ancestral cow had belonged 1o which Galbo
lineage. So the Gabbra refused to accept the camels, fearing that a mis-
take in allotting them might bring death vo their own children.

The house of Konkomane died cut and another man of Harran, the
next one up in order of seniority, inherited the camels. He was of the
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Diagram 15 Afif Lossa of Galbo

sublincage Eisimsee, his age set was Irbalis {= Ilkilegu) who were war-
tiors from 1923 to 1937, and his mother was a daughter of the clan
Matarbs. We can be sure that he did not want the camels, but as Ren-
dille do not slaughter or sell fertile female camels, he had no choice but
to accept his inheritance. He had two sons who as grown-up warriors
died of sickness. His only daughier is married and childless. In the
absence of male heirs, Inchuni, the next in order of seniority of Harrau,
inherited the camels. There are two sons of Inchuni in the age-set
Ilkichili (warriors from 1965 to 1979), onc of whom is married and has
a child with a daughbter of the clan Gaabanayd in whose settlement group
near Kargi the family is living, May God protect them.'?®

The belief that such camels are highly unpropitious 1s shared, as this
example shows, by Rendille and Gabbra.

To secure safe transit through the lake, the returning migrants from Iris

are reported to have taken preat pains to exclude such camels from the
journey.

Gabbri laf jaare. Gool jed'an, gool kan juure. Gam sun ruuf gaboni, gam sun ruuf
iti-gabani. Gabbri karibu ji afuru ji shan chuf in-godeane. Farolle im-baate guddo
arm cifft, Horin kun wan badi gaafutun armumat gorsun,

The Gabbra fenced [the country]. They call it goof, they made this gate.’™

They held a ruuf ' at this side and a ruuf art thar side. The Gabbra migrated
ncar_ly four or five whole monihs |one afier the other through the gawe]. The
elders came out and stood there in large numbers. They asked for stray camels
among the stock and serted them out on the spot. {Galbo 1)
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A_\:vum'r heregani, §t Arrafa, alkan tsun kud’am, diram dufamini duub kébusan,
busan va-gargar-citan, duub in-deem, duub godaane of taak. Guaala laft joarani.
Craal vo mt dufe ‘gaal kanke maan iti keir?’ Waan akana monum lan naggan.

Thev determined the proper day of the week, in the month of Arrafa, its tenth
night, they came in the morning and threw [the bov| in, the waters divided, 5o
they went, so the trek passed through castwurds. They made a fence for the
camels, When a camel herd came [they asked], “What 1s among vour camels?”
Something like this [camels of unknown owners] was put into the corral.

frum guurans, itum guurani, ji afur, ji afur deeme, ji shaniéso, isi sagali, rocon
rakkan wtale, dovum dowan, duub baafaie, bisan ke-bue, galaan kan kees efjet. In-
taak. Ya-baufate. Ya wolti-deebie dunb galaani. GGalaan Bor sun agarté? Woint-
deebie duub.

Thev [the camels] were collected there, were collected there, four months, four
months they went, in the fifth month, the ninth [day], 2 single gelding ran,
they tried 10 hold him back and hold him back, (50) he escaped, jumped into
the water, stood in the lake. Ie passed through. He had escaped. So the lake
¢closed again, Have vou seen Lake Rudolph? So it closed again. (QOdoola;

In the Gatbo 1 version the gelding is replaced by a barren she-camel, the
common element being that in both stories sterility seems to be intro-
duced to illustrate unpropitiousness.

Ol gadaante, haluan vagaa, yaga qubn - ‘hala tan gaal keesa deebisal” — halaun
tun rimad in-qdbiu, hanan in-gabiu. In-cete; ‘dowal’’ Ud doean dowanu galaan
semte. Graluuni kaan in-fargar. Gabbra kan pargar-kure.

Theyv moved to the east, an unpropitious she-camel, that had unpropitivous-
ness — ‘Drive this she-camel out of the herd and back!” — that camel cow did not
get heavy with calf, she had no milk. She ran; ‘Hold her back!” For as much as
they tried to hold her back and hold her back she gor into the lake. The lake
closed. It cnt these Gabhra apart.

Rendillé-tle tanum. (Gabbr nami nittin gardn d’ujfte dirsi act in-haf. Worr rokko
Chaago jed'ant mralts ogego gabti dirsa ac-t haf, el amm Eilo jed’ant Alganna
galte. Akanumdt worr abuu keteet.

Also the Rendille are jusi these [the same people]. (Of some Gabbra, the wife has
comie to this side and the husband remained there. Of a lineage called Chaago.
a girl with a black headscarf {= 1 newly married bride], her husband remained
there, the girl is now called Eilo, joined [the phratry] Alganna. That way she
staved in the clan of her father.'™

Ka Sharband-lle worra kute ka fu akasum ke-teer gaaf fns. Rendillen in-deebi,
afun Galaana irra deebit. ‘Gabbr gul deebire. ; Odold-lle gl debit, diga. Worrt gul
deebite ku Borana: Korrot, Harrau. Diga tokko-lle Gabbra gul deebie, pargar bae.

Also the Eilo of Sharbana phratry: a familv got separated and so on and thev
staved there in the same way at the time of Iris. The Rendille turned sidewards.
went along the shore of the lake. {They had followed the Gabbra. Alse some
few Odoola followed them." The people whe followed them [the Rendille]
from the Gabbra: Korrot, Harrau. Very few of the latter two alse followed the
Gabbra, so they separated.'™
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Crodaane, gar Tibis aci bae, Bordle Nagaio. Kuuno eela act ... Gorei-lle, Fal,
Hobok jed’am, act qubar Sharbana. Borale Nugain. Baldl gendn qubate. Car
podaane, Goret genan, Dakha Qagalla qubate. Galbd-fie dermie, Farole, gete gendn
-qubat.

They migrated and turned to that side at Jihis, to Borale Nagqio. There, a well,
far there {north]. . .. Sharbana sertled at Gorei, [al, a place called Hobok, Bor-
ale Naqaio. They came to Balal [a species of trees which gave i1s name (o a river
bed] and settled there. (GGar moved, came o Gorel and sertled near Dakha {=
Draga) Qagalla. Galbo went, got to Farole and settled there. {Galbo 1)

Although these settlements or encampments were, of course, tem-
porary, emphasis 1s put on them because they are the ritual sites for age-
set promotions and all of them have to be passed on the ritual journevs: jila
galani) of the respective phratries.

Yo Turbi gean Odool in-gubat. Rendillen deema suni arma deemte; vo isu gulgu-
limme fetu palaana ga-débin bisan isit Korolle tana, armum teete. ()doli gaefas
Rendille gul gorre. Tokko tu Borauna-f Rendille.

When they got o Turbi, Odoola settled.'®® The Rendille on the same journey
came to here;'*® when they say [~ perform] gealgulamme'® they go back to the
lake and their water is this Korolie,!™® they stayed just here. At that time
Odoola followed the Rendille. They were just one, Gabbra and Rendille.

Korren Boraan, Boruan-bor. Boorgant Inis in-ddrne. { . ] Gauf bert wol-deel:
(rabbri Boraana wolti-d’ufe, gaaf kan Boraam nam argan.

The Samburu are Boran, Boran-bor.* The Boran had not gone to Iris [ . -]
When people converged, when Gabbra and Boran came together, ar that time
the Boran appropriated people.

CGiabbn tirfso in-féd’ani? Nam argdn duub nam kan duub posan gabar. Worr kan
dotvan duub. Jars tokke Babo Sthu jed an Dambitu yami. “Kota mukh sun wenal”
Jed’.

Don’t the Gabbra say tinse [= allocation of Gabbra lineages to Boran clans]?
They appropriated people and incorporated them inte the tribe {literally: “got
hold of them with the tribe’]. These people [the Boran clan Dambitu] were
tefused [= the other Boran refused to allot Gabbra to them)]. An elder called
Babo Sibu [who must have been responsible for the refnsal] was called by
Dambitu. *Come, let us sit under that tree!’ they said.

Dambitu jars in-ijfeft. Dambite bagate, ful bita deebite, bagat. [.ag Dambitu &'ufte,
qubar, Godaanie, hedado Rendiffa sent, gar jallo buat, Kurre taqie duub.

The Dambitu killed the elder. The Dambitu fled, turned their faces sonth,
fled. They came to the Dambitu scasonal river [which is called after them. near

Maikona), entered the thornbush steppe of the Rendille, left it to the west and
su became Sambnru. *? (QOdoola’

Both versions stress the connection between the establishment of Gab-
bra official ritual and the Boran threat which it was meant to averr. That

the Boran built up their hegemony nevertheless and that many Gabbra,
although proud of their separatc customs and traditons, at the same time
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regard themselves in their wider political affiliation as Boran does not
diminish their claims that their rituals originated in opposition to the
Boran and were imported from Sornali.

Lafti gudde Boraana qabn. Arge yenndn baafat. Gubbe godata in-bae. ‘Nam
argad’el” Aki hort irdt. Duub jarole deemie, ‘worn sun qollu gaba’ gar Gam bar-
badacu datte. Odooli gaaf aci jiru: Abdbur, Galbo-fi Garf goaf aci jire: Makkama-
dina. ‘Nu decmne, lof tana baane, laf 1an &’ufne, amm aada laf tana feena, galhy.’
The country had many Boran. When they saw them they fled. [The Boran]
divided them up like arrows. ‘I have fuund people!’ They divided them up
like livestack. So the elders said, ‘Those people [the (arre] have got sheikhs' ™!
and wenl Lo the Garre to look for [sheikhs], When Odoola were liviug there,
[they lived at] Ababur, when Galbo and Gar were living there, [they lived at]
Makkamedina.'* “We have gone [out of ], have come out of this [Garre] coun-
try, have come from this country, now we want the custom of this country, [we
want] a sheikh.” (Galbo 13

In the Odoola version priority in time and importance is attributed to
the new rituals acquired by Qdoola.

Duub Safari Au Maro jett Odool Ababur jed’e, in-dagan dunb, wornt duri birrd-
deeman kan. Au Maro nam chuf Qdoole durr dag. Of of ol. Laf Safara. Bakrini
gamma. Gaaf sun duub acd Safari gallu duub aci iti-ga-baasan.

So they went 10 a place called Au Maro by the Somali and Ababur by Odoola
where people before had gone out from. All people of Odoola originate from
Au Maro. East, east, east. In the Somali cuuntry [meaming the Somali Repn-
blic]. Near the sea. At that time the Somali installed sheikhs there.

‘At amm kiuaab in-ddndeni. Waan ar dandetu si tolca, Mashashid false masajid,
Jrom dowea | pl Srlea = ‘mosque’f Turbi gar fire kan jaardn. Fuld sun waan
Waag: tolce fakari namumd tolce.

At present you are not able 1o deal with the book. I will set up something you
can perform. The mosque of Turbi was built [or fenced] for the first time. That
place looks like something God made but only pecple made it.

It is surprising to hear that an Islamic religious leader should advise the
delegation of a “pagan’ (or, in their own terms, semi-pagan) pecple not to
bother about the Qur’in because it is too difficult for them and — as we
shall sec shortly — to adopt other ritnals than those of Islam. This episede,
however unrealistic it may be, here serves one purpose: it describes the
Gabbra tribal ritnal as equivalent to the practice of Islam and as sanctioned
by Islarnic anthorities. The stigma of paganisrn is rejected. Both the fear of
being called pagans by the Muslims and the ambition to have their own
rituals respected as being on an equal footing with Islarm show a certain
degrec of acceptance of Islamic ideas or at least of the prestige accorded
to Islamic neighbours.

The second surprise is to hear of the Gabbra as mosque builders. In
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fact, the present-day Gabbra build practically no permanent structures.
However, round stone settings of 5 or 7 metres diameter wonld also be
referred to as ‘mosques’, whether they are temporarily roofed with bran-
ches and twigs or not. The meanings of masajid and naabo thus largely
overlap. The use of the word masafid, however, makes the same point as
the episode of the Somali sheikh instructing the Gabbra: it suggests that
they are equal to Muslims.

Gabbr chuf as wolti-vaaman. As wolti-yaamani livat, kars, karsé kud'ani lamd
us gatlan.

All Gabbra were called together there. They were called together and the fivar,
female sheep, twelve young female sheep were slaughtered there.

The following paragraph makes clear that the fivar sacrifice is not linked
to the Muslim ritual calendar in any way and that its origin, despite the
pious tale that a Muslim sheikh established the custormn, has to be sought
elsewhere. The closest Muslim ritual in time would be Maulid, the birth-
day of the Prophet. This, however, is not held on the date of the livat,
which, in the version below, is the 6th of Ragarr — if not specified other-
wise that means the first month of Ragaar {Arab. Safar) — but on the §2th
of the second Ragarr, i.e. Rabi’ul Awwal. No connection to Maulid, how-
ever, is even claimed. On the other hand, Ifyat is linked by the informant
to other Gabbra public rituals, both annual and heptennial (i.e. belonging
to the seven-year ‘week’), which are all clearly non-Islamic. The localities
which follow are all the sites for age-set prornotions of the different Gabbra
phratries,

Arma deemani duub Farol d'ufan. Farole-lle aada ti-tolcan. Gan yabate, gubba
Melband jir. Sun-lle d’agani, artumdt aada rolcan. Skarbana-lle d ‘agant, laf tokk
deeme Dillo gam sun aada tolean. Fuld ten chuf naabo iti-jaaran.

They went from there and came 1o Farole. Also at Farole they performed cus-
toms. (ar climbed, {their site] is up-mountain from Melbaua. They went also
there and performed customs right there. Also Sharbana went t¢ one land,
beyond Dille, and performed customs. At all those places naabe were fenced
[or laid out in the case of stone sertings).

Worri kan chuf naabo jaarani. Laf tokko Ees jed’an, Dirre, amma fuud’ani fuld sun
d'agan. Dabela, nam hitnue iti-hid’an, fuld sun d’agan. Eesi taan yabsisani gaal arti
gallen, gurbe.

All these people [phratries] build seabo. Ome country is called Ees, in Dirre,
they take [people] from here and go there. The dabel, the people who get the
ritual headdress. [i.c. the ritual elders, the most senior age grade to which there
are formal promations], go there. They put [the sacrifice] on top of this [moun-
tain] Ees, they slaughter the came! there, a young male one.

Gaaf karso kud’ani lamma qallan, ji sun Ragarr, adési Jaa. ‘frum-deebite, womd
m-sodatu, wom whk ai amm deete in-déetu, wani si-gubata.’
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When the iwelve young female sheep were slaughiered [the fvai], it was the 6th
of the month’ Ragarr. “If you do that regularly, vou will not be alraid of
anvthing, you will not fear anything of what you fear now, nothing will get hold
of vou.” :Odoolal

With the establishment of ritual order, the time during which the proto-
Gabbra stampeded like antelepes and were afraid of everyihing came 1o
an end. This reminds us of the functionalist theory which claims that re-
ligion serves to reduce anxiety. Other soclological lheorist§ might say that
the establishment of public ritual furthers emetional umty, necessitates
co-operation, and thus tends to create larger political unit_s? thereby wid-
ening and intensifying social cohesion and, indirectly, military slreng}h.
Boru Galgallo is simply a believer and for him the effect is direct: having
learned the right ritual, the Gabbra had acquired a means of securing
God's blessing. which includes protection aguinst their enemies. He there-
fore elaborates on further rituals which are deemed necessary 1o guarantce
this blessing.

Duubo-um tana saddél gannar herepdi, hittw hid'dd’. Naabo tan jaardd’, halkamf
guvva-le galgalif diramd-He in-eebifdd’.

For the durche [the ritual headdress of the dabele] count eight vears.'"? Build this
naabe, pray there night and day, in the evening and in the morning.

¥i sono mid auga sedii: Somdeeri lamo, Yaka sadi; ji sadéen sun jabc_id’i ir'rle—r'n-
dabrint, sorio galad'! Aki dansa. Ragarra addési juha, karso ten tllakisin! Ji kan
guyva at woln-jirty sorio yullad'!

The good months tor serio are three: the Somdeer are two, Yaka is the third;
keep these three months holy [literally: ‘make them strong’, take them as some-
thing strong’} and do not let them pass, hold serie {literally: ‘slanghter (sacri-
fice? the soro’]! In a good way. On the 6th of Ragarr do not leave out these
voung female sheep! These [above mentioned three] months, if you are
wegether, hald sorfe! [Odoeola’

In this context of assertion of new ritual strength, the holy objects of
the Gabbra phratries, which cach have a drum belonging to one moicty
and a horn belonging to the other, is also believed to have been [irst est-
ablished. The proverbial Five Drums figure prominently as the visual
symbols of Gabbra identity.

Worr kan chuf ammd-tle dibbe-f magaldd wolin-utin-d'ufan. Chuf Gabbran kan.
Nam chuf durrdt Odoola kennan. (il Gaard kennan, Galbo kennan. Gaafas
Alganran in-séene. Duub eege Sharbana hennan. Ammd-tan ammo Gabbr chuf
yaa-i shant, chuf ammd-tana angdft Shdrbana.

All these peaples [phratries] now also each were given a drum and a horn. All
these Gabbra, Of all [phratries] Qdoola was given [them] lirst. Then they were
given 10 Gar, then to Galbo. At that time Alganna had not entered (= joined
the other Gabhra]. At last they were given 1o Sharbana, But today of all the
Cabbra, of the Five Drums, the first-born is Sharbana, ' {Odoolal
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THE GABBRA-BORAN RELATIONSHIP

A strange contrast arises between this description of the origin of the main
collective identity symbols of the Gabbra and the establishment of their
public rituals as a means of asserting their independence from the Boran
on the ene hand, and the present-day close alliance between the two peo-
ples on the other. If we accept the PRS origin of the Gabbra, as suggested
by cultural comparison,'" migrational traditions and clan historjes.'*
it is in fact their Boran-ness, that is, their political association with the
Boran and their use of the Boran language, that sets them apart from
the Rendille {who even call them ‘Boranto’) and establishes their separ-
ate identity. Today their similarity to the Boran is so close that they are
treated in the literature as an Oromo group or a camel-keeping branch
of the Boran rather than as a Somaloid group. To understand the nature
and development of the Gabbra-Boran relationship we must return to
Boru Galgallo’s ((ddoola} account of the events after the establishment
of the Gabbra rituals,

The spirits of the Gabbra had been strengthened by the words of their
Somati ritual adviser:

At ammatan woma insodaru, va gary si-jabbese, woma insédatu, taal’

‘Now you do not need to be afraid of anvthing, I have strengthened vour belly,
vou are not afraid of anything, stav!’

So the Gabbra staved and awaited the arrival of the Boran, who would
come 1o divide them up. In the resulung (ight the Gabbra put the Boran to
flight, but were nevertheless pursuaded by their foe’s numerical strength
to seek peace. They agreed on a modus vivendi and stayed for a while in the
neighbourhood of the Boran in the Ethiopian highlands, until the pasture
requirements of their camels, which did not prosper in the cold, damp
uplands, made them move away.

Waagi roobe duub, roobt jabbare, Gubbri waan jeie: guol in-d'ala, bogent roobe,
ya-guddate, An ammd akdn in-d’andan. Laf gammoji, laf diida, sababu guddu in-
gabne, an amma laf akast barbad’a. An dubbi chuf hobbas, aada att maan chuf
dubbadd’t hobbas. An si-mird odu fuud’a.

God/the sky now rained, the rain became strong, and the Gabbra said, "The
camels are about tw calve, it has rained, rained mirch. 1 now can not [stay] like
this. I will look for a hot country, a low country, because it does not have much

rain. Finish all the talk |alone], finish all the 1alk about the custom. T will ask
vou about it [later]. {Odoolal

Even if this text does not render the exact course of historical events
{which is unlikely because of the strong and independent position it as-
cribes to the Gabbra), it clarifies two important points. First, the main
factor which at all times has prevented the Gabbra and the Boran from
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merging into one political unit {all they ever became is an unequal alli-
ance) has been the different ecological requirements of their economies,
namely the high, wet lands preferred by Boran cattle and the low, hot,
dry pastnres of Gabbra camels. (This, on the other hand, may have made
their alliance stable by excinding territorial competition.) Second, the
(rabbra were not fully integrated into Boran public ritual and law (both
included in the term gada). The two ritval and social sysiems remained
different and intact, although links were established between them, as
we shall see below,

At this time, the informant claims, the Boran were still under the rule
of a woman, and their political system, as we know it today, was only
about to be established. To achieve this, however, the woman ruler,
named Banoiye, first had to be disposed of. We here quote the fuller
account by a Boran informant, Waako D’iriba.

Niintn nam chuf istin moat. Murraan isii. Qallu istin challa. Waan lafa d'alate
chuf ‘taha’ jer. Woan isiin ‘waha’ fet chuf fnftahan. Waan isiin ecge irvd doot { . }-
“Tafft te marrd gami chuf rifesa gabu kéfire fundal” jet.

The woman was king over everybody. Hers was the command. She was the
only priest. She said, ‘Do [like this]"” 10 whatever was born in the conntry.
Everything she told [people] to do was done. What she finally died of was this:
‘Bring me fleas in a skin bag with hair on both sides [= inside and outside]"
she said.

Nami gar walaale, mucca digaa yabbi tissy irr d’ufan. “Maal isan injéte?’ 'Badd
akan jet. Ya-woalaale waan isim jetw.” ‘Badda, gurr harre mura!’

People missed whar 1o do and went to a small bey who looked after the calves.
[They reported Banoiye’s demand to him and he replied with astonishrnent,
“What has she told you?" [The elders said,] “The one who may get lost said like
this. We do not know how 1o do whar she said.” [But the boy advised them,)
*Go and cut the ear of a donkey!

‘Qora udan harret iti-gurra, 1hid gardt hidd’e, ya sodii bulte, 10ffi mijju.’ Itin-
d’ufan. ‘Tand-le na garsisan.’ Ya waen war d'abie, ‘beena, laon hun imbobain,
moona w-olin, in-elmin, birri in-olin!’

‘Collect donkey dung in it [in the hag made of the ear of the donkey], hang it up
above the fire, when iz staved three nights, it will be full of fleas.” They [did so
and then] went to [Banoiye again). *They have shown me even thart,” [she said].
Now she missed what to do [i.e. had difficulties to invent more chicaneries],
‘Go, these cattle shall not go to pasture and shall not stay in the enclosures, de
not milk them and do not leave them unmilked!”

Gar walaalan. Imboban, apdbu in-6lan. Jennan mucca diga kan in-d’ufan; muccd
ya-jaalatani,

They missed what to do. The cattle should not go to pasture and not stay with
an empty stomach. Then they came to this little boy; they had come to like the
boy.

‘Ya-walaahtant?® ‘Eee.’ *Beena, bol gota, ya finn waloalie, hard kora, kor isti kore,
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bol gota, gurbi istin irr-afa. Isti yo gasa-t baari, itille jalaan deemani. Ttille sun irrd-
r-aaf.’

“You miss what to do?’ ‘Yes.’ ‘Go and dig a hole, she has lost her claim to lead
[Ann: ‘her proper conduct’, ‘her way to manage and make herds and pecple
prosper’], call a meeting, call a meeting for her, dig a hole, put her cushions on
top of it. When she goes 10 the tree of assembly, they carry her cow skin alnng.
Put that cow skin on top of it.’

Kori durrd bae. Isitn lagnum faan d'ufte. Ya itille ballesani-fi itifle taan irre teeti,
laanum d'ufte. ‘Hooobob!" jete, ke-badde,

The meeting started. She came slowly slowly. Already they nnfolded the cow
skin and put it down [on top of the pit|, she came slowly. ‘Heoobdb! she said
and got losrt in it,

‘Arrrarr baddi ngdd’een, baddi nadd'een,” in-daamati, ‘dubbi micirgm hayét, fin-
caant boré dubdt hayer, hanan abbd worrd digica hayér.” Waan isiin daomat chuf,
bool akanuman ballé buusan. Had Wejja tan, Had Wejiu ta baanan tan kuung.
Akanam ballesan, akan.

*Arrrarrr, the women are lost, the women are lost,’ she made her last will and
testament [shoulng out of the pit], ‘(Women,] talk only twisted talk, urinste
right behind the house, save little milk for the head of the houschold!® AR this
is her last will and testament. This is how she was thrown into the depth of the
pit. This Mother of Wejja [married women in Boran are respectfully called
‘Mother of Sc-and-s0’], this is the Mother of Wejia peopie talk about. That is
how they did away with her, that’s how. (Boran)

[t 1s clear that the emphasis of this tale is not to recount a historical
event but to make a point about the nature of women, or, as a Boran
might say, to explain why women behave as they actually do, that is, why
they do not speak the truth, why they do not go a decent distance away
from the settlement to urinate and why they do not feed their husbands
properly. All this is Banoiye’s legacy. Also, implicitly, this tale praises
the blessings of male dominance by showing the calamities to which ear-
lier fernale rule had led. Thus it serves the functions matriarchal myths
have always had in male-oriented societies from Homer and Sophocles
until today.

From the accounts of other informants it appears doubtful that, at the
time of the extension of their hegemony over the Gabbra, the Boran should
stll have been under Banoiye’s rule, if indeed they ever were. On the
contrary, it appears to have been the new order, namely the gada system,
of which hayyu and jallaba are functionarics, which led to this political
cXpansion.

Fegi isit ijjesan, gadd tolfatan. { .. .] Qallu, rachi, gaddn, waan kan chuf Borani
tahe. Duub gadana nam fidu it wae, qaltum fidu it wae, raabt nam fidu iti e, Yo
nami amma raaba goda jed’, akanan, fimn kan argate.

After they had killed her, they made [= established] gada. [ .. .]""" The Boran
made galiy [priests], raab [uncircumcised warriors], gada, 2ll that. So the gada
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became the way to manage people, galfu became the way to manage people,
raah became the wayv to manage. If people now say razb and gada, this is how
this custom was established. {Boran:

Here follows the account of the war expeditions of the raab and the bull
oracle they consubted before raiding an enemy camp which we have re-
corded above. '

Thus, in agreement with other sources, we arrive at the following rela-
tive chronology:

the violent end of Banoiye’s rule'*

the establishment of gade with its recurrent ritual wars

the flight of the Gabbra to Iris in the west (and the flight of other PRS
peoples towards the east)

the return from Iris

the continued Boran threat leads to the establishment of the Gabbra
public ritual

the extension of the pax borana over the Gabbra

For the period since the establishment of Boran hegemony over the
Gabbra until the nme of colonial rule - and in certain ways until today -
the Gabbra-Boran rclationship was characterised by the following traits:
(a) relative peace; (b} triso, i.c. the equation of each Gabbra lineage pre-
sent at the time of ‘dividing up’ with a Boran lineage, thereby establishing
a mild form of dependence; (¢) regular visits to Boran ritual leaders by
(Gabbra delegations bearing gifts.

The peace between Gabbra and Boran at times seemed, and seems.
uneasy. This may perhaps be explained by the strong emphasis on war-
riorhood and martial exploits imposed on the Boran raah by their role
in the gada system and the short supply of enemies within reach which
certain groups might have experienced after the Boran had pacified a
large proportion of East and North-east Africa.’*® The iriso relationship
did not prevent the Gabbra from defending themselves, sometimes even
successfully.

We give the story of such a Gabbra suecess in the words of a Boran
informant:

Aki rokko duub ka hadis fakatu jir. Borami ‘raeb’ jed’a, ‘gada’ jed'a. Guyye raa-
bum kana duuk ‘d"\d'a’ jed'a, wm-dula.

‘There is one way which is similar to raiding.'*! The Boran say raah, say gada.
At the time of this ragh, they say ‘war camp’, they went there for war.

D'ufe duub iri-qubaig. Wa hadan malle, &’id’a tan im-bahani. Yoosi d’ufe iti-cabse
duub m-hddu, tti-qubat. ‘Hor ga-bddsa’ red’ani, Gabbn dunb in-sodata. Duub hori
ga-fuud’ate gallan.

They came and setiled there. Unless they raided something, they did not leave
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the war camp. When they came, when they intruded, they did oot raid, they
[ust] scttled there. They said, ‘Surrender livestock!” and then the Gabbra were
afraid. So they took livestock and went home.

Akeanum ole gaaf tokko diuba ‘hori ken n-kénnin.” Gabbn dunb raab Borend ukan
haat. Gebbr duub Boran dabsai. Rra-débie, ‘va na dabsate, aada malle, in-gallu,
hon yau ken’ fed’.

So it was until one time [the Gabbra said], ‘Let us not give themn uur animals.’
The Gabbra then just raided the raab of the Boran. The Gabbra defeated the
Boran. These came back and said, ‘You have defcated us, according to the cus-
tom we cannot go home, give us those animals which walk [there|!''s

According to Gabbra informants, the Boran were given an old she-
camel as their ‘spoil’. A camel ox, however, broke away and ran after her,
so that two animals were lost.'*?

Such war expeditions occurred until the British and the Ahyssinians
{*Habash”) cstablished their respective overlordships.’™* Boru Galgallo
mentions that such expeditions also aimed at killing a man and taking his
genitals as a trophy. If a Gabbra was the victim, the Boran withdrew after
killing only that one man. This also underlines the ritual nature of these
wars. Even today, long after the end of organised raab expeditions, Boran
occasionaltly shoot and mutilate single Gabbra herd boys. The use of guns
from a safe distance makes these incidents appear especially ugly and cx-
plains the bitterness of the Gabbra, who claim that these trophies are used
for *boasting in front of the women’.

We should recall'™ in this context of bloodshed between allied peoples
that Gabbra and Boran are bound together by ritual ties and treatics’™®
but do not regard each other as brothers. Their ‘blood’ is ‘different’. The
relationship between the two peoples being merely political, murder may
be regarded as a disruption of this relationship but not as a sin.'*” Con-
sequently the power of the Boran, their leading political role and the
prestige of their ritual offices are given as reasons for their ability to incor-
porate and dominate other peoples, and it is striking how little use Is
made of the language of kinship which otherwise is so common in ethnic
politics. Sometimes the Boran are cquated with che later British rulers,
by being referred to as sertkali ("government’) or by having other terms
from colonial phraseology applied 1o them.

Wom sun gaafas biyye dabsar. Nam kan chuf mpaka cirana. Ammille biyye sobba.
Tsan challddni, nu-tle yo akas gos wolin-taana, nu-lle st gosa. Ati-lle nu gosa. Yo
hort wol-dovrwane cubbu.

Those poeple [the Boran] at that time were superior to the common populace.
They incorporated all these peopies [of northern Kenva| into their boundaries
{using the Swahili word mpaka, introduced by the British, who enforced terri-
torial boundaries beiween what they perceived as tribes). But they also cheated
people. *Not you alone, also us, if we become tribesmen to each other, we shall
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also he tribesmen to you. And you will be tribesmen to us. It is sin if we refuse
each other (gifts of] livestock.

Isan wan moona ttin-d’wftanif in-d’dbtani. Nu-lle in-d’dbny. Ahana gos woi-
wlfannu.’ “Kee’ jed’ani, duub goodani,

You will not miss [livestock] if you come to [our] enclosures. Neither shall we
miss [livestock if we come to yonr enclosures]. Let us make ourselves one tribe
[literally: “Like this let ns make each other tribe”].” ‘Yes,’ said {the Gabbra|
and were divided vp. (Galbo 2}

This ‘dividing up’ was done lineage by lineage. Each lincage was ascribed
to a Boran clan without taking their internal relationships futo account.
Brother lineages thus ended up in different Boran clans. This new order,
however, has never replaced the old one; it was only relevant in Gabbra—
Boran interaction, while for all other purposes the old clan structure was
utilised and the new Boran names were not even mentioned. To illustrate
this, I give the set of equivalences for Galbo phratry (Table 12).

This alignment of the Gabbra clans with the Boran clan structure does
not mean that they gave up their cultural identity, which, as we have seen,
had been formulated as an assertion of their independent existence under
Boran pressure. The following may be regarded 2s a Gabbra charter or as
their manifesto against the Boran.

Table 12 Tinso relationships of Galbo

Gabbra lineage Boran clan

Massa, Chaaqo Qditu

Gololle (Carriye) Digallu

Gololle {Chooro) Konnity

Irille Karrayyu (Worr Bokku = Bokkica)
Barawa: Bule Fute Qditu

Kuiyal Karrayyu {Danqga)

Mamo Deera Karrayyu (Berre}

Burot Karrayyu (Danga)

Buiqabna Qarcabdu
Yohoma: Gallea Dambitu

Qoshobe (Hidabu) Digatiu

Qoshobe (Bule Sora) Karrayyu

Usmaio (Karrot) Sirayyu

Usmalo (Cirratte) Karrayyu Didimtu

Kibibe (Elfure} Worr Jidda

Kibibe (Eldaiyo} Digaliu

Odolale

Saleda

Matt'arri
Galleole [ Karrayyu
Hawatt'u

THE LONG TREK 143

Jarsi Gabbra Bordn yaam. *Wa hagdm tofauti gabt: wo sadii. Woni tofauts gabu
chufi kivy. An wo lama gabia: Wori tofauti ingdbu haan kanke.

The ¢lders of the Gabbra called the Boran: “Three things are different. > These
are all mine. You have got two things: what is not different is yours [i.e. the
Gabbra share the two central elements of Boran culture and have three more
central cultural iraits which they do not share with the Boran].

‘An duri Gabbra. Si-t na Boran-se, mata cibrad’e, magan Gabbra tofauil. An
Borana ammo Gabbr uf-in-jed’.

‘I nsed 1o be Gabbra. You made me Boran, and I plaited my hair [i.e. my women-
folk adopted the Boran hairstyle], the name Gabbru is different. T am Boran but
call myself Gabbra.

‘Loon nu chuf weliman-gabna. Loon jenne maga gaaia bir kena. Loon jenne re maga
bir kena, Maga re-lle tofaut. Magaan gaald-lle tofaut. Magaar tofaut in-gabne foon.

“We both have cattle. If we mention cattle, let us also consider camels. If we
mention <attle, let us also consider smallsiock. Smallsiock constitutes a differ-
ence. Camels constitnte a difference. What we have in common is carttle.

‘Magaan Boragnd-lle kanke. Magaan looni havke. Gutu loon in-dawat. An gutun
nyy gaalu. Gutun tante loon.

“The name of Boran is yours. The name of cartle is vours. You make your 1ress
with cattle. My tress is camels. [“iress” is here figurative for personality or
culmural focus since Gabbra, with the exceplion of some Alganna hineages, do
not wear the tress, guz]. Yonr tress is cattle.

Db andf st looni wol-sodanu, nam woel-sodataanu. Iijefne, wol-murraccu lakifnu.

‘So, both of us respect cattle, iet us become people who respect [or fear] each
other. Even if we kill each othet, let us cease mutilating each other.

‘Dufne, wol-irra-dabtiti dinnu. Fula tnialtt dubrd d'ufle keesa wo d'abiu, fulan
duub tirsen d'ufie keesa wo in-d"dbtu.’

“We have come, let us stop to miss something from each other. Where one’s
own daugther came and missed something, may the arse partner oot miss any-
thing.’ (Gabbra)

Any interpretation that reads this passage as referring only to the ecol-
ogical and cconomic differences between the two pastoral systems and the
greater importance attributed to smallstock aud camels by the Gabbra
would be too narrow. ‘My tress is camels’ means that camels are culturally
central to Gabbra society and implies the whole camel complex with its
ritual elaborations described in the first part of this chapter. To underline
camels means to underline the core of Gabbra culture; and it is the cores
of their cultures which the two societies do not share, although they arti-
culate smoothly on the fringes.

This articulation takes its visible form in the journeys Gabbra under-
took to pay tribute to the Boran gallu. Such journey (muda), however,
were by no means peculiar 1o the Gabbra but were undertaken by dele-
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gations of other dependent peoples in the same way. We have already
heard of the gifts handed by Hassan Buro, the first Miigo Sakuye, and his
wifc to the Boran gailu, and this description dees not stand for a single
event but for 4 permanent relationship.

THE PAX BORANA AND I'TS DECLINE

The accounts of the long migration ofien end with the refugees returning
and being incorporated inte the hegemonial system of the Boran which
originally they had tried to cvade. This marked the beginning of a phuri-
ethnic political system which was the major unifying factor in the region
before the introduction of modern statehood. In what 15 now Kenya this
system comprised the Gabbra (Malbe and Miigo), the Sakuye, the Garre,
the Ajuran and the Warr Daaya, and other peoples belonged to it on the
Ethiopian side. These peoples were also collectively known as Worr Liban,
or, in Somali, Recr Libin, i.c. the people of Liban, after a region in
southern Eihiopia.

For our present purpose the hegemonial role the Boran played during
three centuries is important, since it explains the distribution of languages
in the area. It explains why, between the Somaloid Rendille in the west
and the Somali in the cast, there is a wedge of Qroma speakers. '* These
Oromo speakers are PRS who have given up their original language in
favour of Boran and have only kept some Somaloid phrases for ritnal use
flike the Af Daivo above’.

The decisive event for the emergence of the inter-cthnic clan relation-
ships between the societies we are studying was the establishment of Boran
hegemony and the ethnic differentiation processes across clan boundaries
which it triggered in the form of the ‘long migrations’ and the ethnic re-
shuffling resulting from them. These have been described. To go into
the details of the subsequent political history, the ascendancy of the Boran
and their decline with the advent of the Darood Somali and the British,
is not necessary in this context. The subject is far too interesting to be
treated as a side issue and deserves fuller treatment under separate cover.

CHAPTER 5

THE INTER-ETHNIC CLAN CLUSTERS

The two preceding chapters have depicted the present ethnic groups as
emerging out of a more uniform proto-Rendille-Somali population in
mare ot less their final shape. A PRS population split into Garre, Gabbra
and Rendille, who Jater split into Rendille and Sakuye. Now I must, art the
risk of cansing the reader annoyance, ask him/her to abandon this picture
again. Such a view of the ethnogenctic processes is no more than a rough
model of some basic trends. We have to regard it as a temporary structure
which is pulled down once it has completed its purpose, just as a scaffold
is taken down once the building is finished. As a scaffold approximates the
shape of the construction which it helps to erect without depicting it fully
or replacing {t in any way, so the implicit model of ethnogenesis [ have
developed so far is neither arbitrary nor completely wrong but neither is it
final. I have so far maintained the fiction that once a group has split into
two, the products of this split lose all contact with each other. This idea
is familiar o us from phylogenesis or the more primitive models of his-
torical linguistics, which are often compared to a wree: z trunk splits
into branches, branches split into twigs.! {The word phylus itself means
‘trunk’.} In linguistics newer approaches trv o overcome the sitnplifications
of this simplistic model.? To adjust the tree model to the complex courses
¢thnogenetic processes cun take, we have to invent a new type of tree: one
in which twigs can again join the branches they spring from or join other
branches or grow together with other twigs [ron their own or other bran-
ches. In other words, we have 10 take into account the fact that differen-
tation is reversible and that the products of a split continue o exchange
parts of themselves, and do so the more easily the more reccnt the split is.
For example, the Kirima at one time split from the Rendille. who later
destrayed some of thewn and reintegrated the remnants. Today there are
no Kirima but only Rendille, some ol whose ancestors at one timie were
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Kirima and others not. The history of single clans can vary greatly {rom
the general model, which assumes that PRS became Garre, Gabbra and
carly Rendille who in turn became modern Rendille and Sakuye. We
should not be surprised to find that certain Gabbra lineages derive from
the Rendille or an earlier Rendille-like configuration, or that a Sakuye clan
sterns from the {ancestral) Gabbra, or that certain Rendille clans claim to
come from the Garre, etc. The very ethnonyms were use are nothing but a
projection inte the past, because we do not have any evidence that (wo
hundred years ago all or any of the ancestors of the Gabbra referred to
themselves as ‘Gabbra’; nor do we know how old names like ‘Rendille’ or
‘Garre’ are. So we have 1o examine cach of the clan histories in its own
right and can only use the major ethnic processes deseribed above as rough
indicators, 1 which some clan histories correspond and others not, to
provide a crnde chronological orientation.

The method I apply to the history of clans is the same as the one I have
applied in chapter 4 1o the reconstruction of the major ethnie currents. In
the first part of chapter 4 I have used the comparison of cultural elemenis
to distinguish a cluster of histerically related peoples from neighbouring
groups whose cultures respond to similar needs but derive from different
sources. In the second part of chapter 4 I then examined and compared
one special domain of culture more closcly, namely the historica! tradi-
tions. This comparison was of 4 mare complex nature since, in addition to
the search for formal similarities in texts (which can be compared like
those of rituals, artefacts, words or systems of 1ime reckoning), the study
of oral tradition opened up a dimension of content which can be discussed
in the light of the historical and philological methods of source research,
the analysis of narrators’ motivations, folklore patterns versus historical
realism, and so on - in short, all the categories of historical criticism which
are also applied to writlen sources.

I now apply the same two procedures at the level of clan history and
compare clan histories from the origin myths to recent migrational tradi-
tions; and I also compare other clan-specific cultural featnres such as
avoidances, ritual powers or clements of material culture. While in
chapter 4 I had a fixed order — non-verbal sources first, verbuaf sources
second - I now relax this order because in same ways clans appeared to me
like personalities. When describing a personality one starts with a con-
spicuons feature, a characreristic event or a telling quotation - whatever
one [inds particularly distinctive. The following eight sections are in-
dependent essays in each of which an inter-ethnic cluster of clans is
described in its own right as an individual entity. The reader who is
interested in a more systematic form of comparison can, however, easily
extract lists of features and synopses of traditions from these essays and
represent them in tabular form or any other convenjent way. I hope, how-
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ever, that the way these clan histories are presenicd here permits a suf-
ficiently clear picture to emerge.

ODOOLA

Groups which refer to themselves as Odoola or Adoola can be found
among the Rendille, the Gabbra and the Garre, and two lineages, which
among the Rendille andfor the Gabbra are part of Qdoola, appear amoug
the Sakuye as independent clans. For easy orientation let us start with the
subunits of Odoola and the different forms their names take in the fonr
ethnic groups (Tabie 13}. The order adopted is the relative seniority of
these groups among the Rendille. Whether or not these groups actually
share a common origin the reader will be able 1o judge at the end of the
discussion.

In chapter 2 I have already mentioned that Odoola of Rendille has very
atypical marriage rules. Although as a whole it is smalter than the cxogam-
ous clans of Rendille, it is not exogamous itself but comprises not less than
four exogamous nnits — in this way it resembles a whole Gabbra phratry
or a supra-clan unit of some other society. As mentioned in the same chap-
ter, Odoola does not belong 1o either of the Rendille moieties, thus form-
ing an independent — although demographically negligible — third part of
Rendille society.

The Rendille remember a time — it may have been around the turn of
the century — when Odoola camels were taken by (orce by other Rendille
(maanii Odoola gaal lasare). To minimise such risks, Rendille Odoola have

Table I3 Synopsis of Odoola lineage names

Garre Gabbra Rendillie Sakuye
Adoola Odoola Odoola
Meitan Makhalan Marlan
Ma'abile Manabolle
Kaalaya Timbor
Dafardai
Rer Mug Rer Mug Mooga
Heinan Keiran
Nurre Nurre
Hodamai or Bursunni Bursunna Bursdnna
Gaerre
Akadér, Harkider
Tubadi Tubadi Tubadi
Eidamaole
Kalwein
Kalmasa

Meda
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cstzblished clan equivalences with other Rendille clans: Makhalin with
Gaaldeilan, Dafardai and Mooga with Tubcha, Nurre with Saale, Busiinna
with Elcgella.

Of a different nature is the relationship of Adibille to Nahagan. This
lineage descends from a wife of a Natiagan man who remained childless
until she settled with Odoola. In Rendille terms of legitimacy this lineage
thercfore belongs 1o Nafagan, although it lives with Odoola and shares
their customs.

The special position of Odoola in the social organisation of the Rendille
becomes visible in the spatial arrangement of the gaalgufamme sctilement.?
On this occasion all Rendille ideally join in one large sctilement. The two
moieties settle in one large ring, the western Belel {Belesi Bahai} start-
ing with its most senior scgment in the west and the eastern Belel (Beless
Berrit in the cast, whereby the most junior clan of one mosety become the
neighbour of the first house of the other. Odoola settle outside the ring.
Apart from the obvious reason that Odoola cannot claim a settlement posi-
tion in the ring because it has no motety affiliation and no place in the
seniority order of the Rendille, Odoola informants also give another reason
for this arrangement: Fibansib naabotiche a yer. Bua makakhaianto (‘Jib-
anjib has a separate naaba |assembly place]. She docs not join the people’:.
Tibanjib is the only drum in Rendilte-Jand with a function stmmlar to the
holy drums of the Gabbra phratries. Odoola uses the powers of this drum
1o exercise influence throughout Rendille society and beyond it.* The
drum has significance alse for one other institution: the dabef or elders of
a special status, which is also bestowed by Odoola on selected elders of
other Rendille clans. We have seen in chapter 4 that dabele also play a role
in Gabbra and Gabbra Miigo societies wherc they are an age grade which
is passed through by all males who live long cnough. (Rendille-Gabbra
comparison shows that the imporiance and prestige of dabela decreasc
in the same measure s their numbers increase.) The separale naabo and
the separate scttlemnent ring around it which houses fibanjib have one
characteristic which needs to be borne in mind in the course of this chap-
ter: they are always found in the north of the gaalgulamme scrilement of
the twn moictics. The Harrau lineage of D’ubsahai® also has a similar
special relationship 1o the north, perhaps for the same reason.

While talking about spatial arrangements, I should also mention that all
Rendille houses are built with their doors facing west, or, more precisely.
converging on a point outside and to the west of the settlement, approxi-
mately where the wlukh, the ritual gate, is built at almedp.® Gahbra houses
likewise face west, the difference of settlement arrangement being that
Gabbra settlements are lineal whereas Rendille settlements are cireular.
The first house in order of senority of a Gabbra settlement is in the north,
the most junior house at the seuthern end of the line. The whole orienta-
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tion 1s modelled on the spatial arrangement of the settlement: if one faces
west, north becomes associated with the right hand and seuth with the left
hand” {B: mirga — north, right, bittaa — south, left; R; mug - north, nght,
also: strong {1}, gurre — south, left), The inside divisions of & house are
just as closely associated with the cardinal points as the orientation of the
house in the settlemnent and that of the settlement in the cosmic order. The
privatc sphere is the eastern half of the house (R: berrr, B: of), where
the bed or the sleeping skins are found, while the western half [R: bakar,
B: jal) is open even to people with whom social intercourse is restricted,
such as strangers or certain categories of affines. In Gabbra houses the two
spheres are divided by a lattice of twigs and a curtain. This division is
called dinga by Gabbra and throughout Oromo. The difference between
the Rendille division of a house and that of the Gabbra is the relative loca-
tion of water and fire. In a Rendille house the water containers.of woven
plant fibres (R: fian, B: bute) are in the south of the house (the ‘'left’ side
facing the door, i.c. the right side as one comes in) and. the hearthstones
arc in the notth. This also determines the place of the woman, who works,
sits and slecps near the hearthstones. In a Gabbra house the hreplace is
in the south and the waicr containers are in the north. Coming back to
(doola we find that the house of the Rendille Odoola is divided like a
Gabbra house — in other words, it is the wrong way round, a mirror image
of the standard Rendille house.

If in this ficld of spatial orientation the Rendille Odoola follow the Gab-
bra pattern, in another field of spatial oricntation, namely slaughtering,
the Gabbra Odoola follow the Rendille pattern. ¥When they throw a sheep
or goat on the ground to cut its throat both Gabbra and Rendille orient its
longitudinal axis towards the east, Thus if the slaughter takes place inside
the settlement in from of the house the head points towards the house.
But a Rendille animal {ies on its left side with the legs and the face pointing
south, whereas the Gabbra animal lies on its right side with limbs and face
pointing north {Diagram 16). (Contrary to some claims by recent converts,
ncither of these two forms is dne to old Muslim influence, since Muslims
would turn the ammal with the head in the ¢ibla, L.e. towards Mecca,
which in Kenya means north.) All Odoola slaughter animals in the Ren-
dille fashion, as do also the Sakuye, while the Gabbra nse the Boran way.
This suggests thart the original PRS way would correspond to the Renditle
orientation which, in the case of the non-Odoola Gabbra, was later
replaced by the Boran way. That Odoola, contrary o the other Gabbra,
did not follow the Boran example fits well with their gencral opposition (o
Boran-ness and their self-perception as ‘Somali’, which [ discuss below.

As well as the similarities between the Rendille (ddoola and the Gabbra
and between the Gabbra Qdoola and the Rendille, we also find many fea-
tures which are shared by both groups of Odoola and which distinguish
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Diagram 16 Orientation of sacrificial animals

them from all the other Rendille and Gabbra. Such specific raits of Qdoola
are that they ‘hate’ or avoid the month of Ramadan (Scom), during which
many activities are or were forbidden to them.® I have already mentioned
the fire of Odoola which, just like efmodo, is said to be celebrated as a
reminder of a mythical relation of incest between a genitor and his bio-
logical daughter.” Boru Galgallo (Gabbra, Odoola)' gives a new variant of
this myth in which the husband is not only genitor burt also pater, adding
social to bielogical incest.

[Aadan ibida teesan eesd baate?] Gaar irrd d’uf. Nam Gaara magd Almados. Niitin
isaan baddé. Arsi galte. Gaaf sun ulfo. Niti sunii eci doote. Dubr d’alte, intal maan
jed': ‘Abbaan hanke magddn ¢lmado.’

(Where does your cnstom of the fire spring from?) It comes from the Gaar.
A mun of Gaar was called Almado by name. His wife got lost and joined the
Arussi, At that time she was pregnaut. That woman died there. She had given
birth to a girl, she said 1o the girl, “The name of your father is Almado.’

Amm tmahiti { .. .} guddo. ‘At amma laf Boranat deebi!” Laf Borana d'ufte duub.
Ntintn tun gaof badde kan nitiin cege fured’e. Jarti qar i fuud’e haad fjolle gugurdo
taant duub ini-lle ya-jare, 1stin duub doote.

The girl was grown up now. ‘GGo back to the Gabbra country now!” So she came
1o Gabbraland. When that wife had got lost {Almadu) had married another wife.
The womau he had married had big children, he himself had become old and
she had died.

Imain lafum Borana kepirt, olle isa duub agareé, hawadatre duub, fuuré d’ufté,
abba jal keete, Almado kan, in-fuusift duub. Abban amma jarsa, ufuman gosé aa.
Fuute jal keets.
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The girl [now] was in the Gabbra country, his sons saw her, abducted her and
brought her to the feet of [or ‘under the eves of, literally: “under’ { fa/)| their
father, 1his Almado, and made him marry her. The father now was an old man
and stayed alone near the livestock enclosures.'! So they put her at his feet.

intali yo dubbate “wa Almado kiyy baddee’ jete. Waan chuf Almads maga dooft.
In-gaafatan duub. Haad maqd goafaran. Haad hiimie. ‘At garami d’slate?’ jed’ani.
Laf iti-d’alate hitmate. ‘Haan maant aciin dag?’ jed”. “Ufumaan badde aci datte,’
Jet. "Duub isitn amm jini?® jed’ani.

When the girl was tatking [cursing, lamenling, .g. about spilled milk or other
mishaps] she said, ‘Oh, my Almado is lost’'Z on all oceasions she mentioned the
name Almado. So they asked her. They asked her for the name of her mother.
She named her mother. “Where have you been born? they said. She named the
region where she was born. “Why had your mother gone there?’ he [Almado]
said. *She got lost by hersell and went there,’ she said. Is she alive now?’ they
asked.

‘Gaaf durri laf tane badde garaac gabu,” jer. ‘Gareaci sun ana. Duub amma dooti
yennan, “at biyye Borana deebi, naan jet.”’ Abbaan tjolle ya-yaamte. ‘Inalti wan
haati ta isan magd beetan; intal wn anumd d’atle,’ jed”. “Ammo isan na jal keetan”,
Jed’. “Amm isan duuba yo an itan woldaanu malle middi in-tddran”, jed'.

She said, “When she got lost from this country she was pregnaut with me. [liter-
ally: “she had a belly. That belly was me”.] Then, when she was about to die,
she told me, “go back 1o the Gabbra people!”’ The father called his children.
*You know the name of the mother of this girl; I begot this girl myself,’ he said.
‘But you brought her to me [literally: “under me"]. Now you cannot prosper
nnless we do something.

Ji iti-erregé, ji dukani shane, Somdeer, diram ‘beena, roco ga-daa,” jed’. Aadu goos
amma tan Gabbr daabi kun, ‘goos na jaara’ jed’. Yo goos kan jaarani: *Shabash
chufane gudda iti ng ga-murra! Roco kan duub ga-daa, kara, qailal’

He connted the days of the month, in Somdeer, the 5th of the darkness [the 20th
of the lunar cycle], in the morning, he said, ‘Ge and bring the [fattened] camel
ox.’ Like these arbours the Gabbra build, he said, ‘Build me an arbour!” Wheu
they built the arbonr, he said, ‘Cut a large door branch from the shabask tree'®
for it. Then bring the ox, come with it and slaughter it!”

Goos kaan ya goran cabsani, hagganaan gaani. Foon roco kaan chuf iti-deebisan,
‘foon roco kan dallu inkutatin!’ jed’. *Duub unn ibid kan wf-kaa ibidi kan ha na
gubu. An irresi kiyyd-ile kanuma. Duub in-tugina’

At that arbour they broke ficewood undl it reached up to here [meaning a huge
pile of firewood]. They put there all the meat of the camel-ox, he had said, ‘Do
not cut any of the meat [fat] of the hump of 1his camel-ox for yourselves! Now |
will expose myself to this fire, may this fire burn me. Also my grave will be just
this. So, do not touch it!

Bulei tan heeda, duub buiti taan gul deema, aada tolfadd’al” Almado duub arma
baate ini kaan ibid wf-kage, due, Nami wolin laf jiru Odosolaf Gaar. Qdooli duub
heedum heete, nu heeni lafa aki jidgami, halkan kaan ka ini thid wi-kaae, halkan kan
jed’ani, bar ganni dabre, ak ibid onana kan. Duub Odooki bobes.

Calculate this date, follow this date, hold a custom!” Like this Almado origi-
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nated. that one exposed himself to the fire, died. The people who were together
in the area were Odoola and Gaar. So Odoela calculated and calculated, not like
you calculate the month [a lunar date; because Almado follows the solar year],
that night when he burned himself, they say it was this [meaning: such and such
a] night, the anniversary is when a [solar] vear has passed, like that fire of a few
davs ago. [The interview took place shortly after the last repeution of the Fire of
Odoola.] (doola kindled that one.

Gaart, guvyd durri kaan, yo ini Quyya sun gae, ayvaant barri it gad aanu kaan,
duub i hanan diram wolti-hae duub ibid kan bobes. Wol-yaame. Hanan d’uge.
Qur duuba chufana jida wi-murr.

The Gaar on that day, when that day arrived, when that day broke, they came
together bringing milk and kindled that fire. They called each other. They
drank milk. Before that they had cut a fresh [*wet’] door branch [for the camel
enclosure].

Odaoli 1hid bobesa kaan iti-ga-dabr. Almado duub Almado jed’an kaan gaafum sun
gud-umani. Almadon nam chuf taate, ibid Odovtumaan challa bobes. Thid Odoolu
Jed'an duub.

Odeola stuck to burning that fire. So Almado, as it is called, was brought into
existence that day. All people performed Almade, only QOdoala burned the fire.
So thev call it Fire of Odoola. (Odoota)™

This account does not mention where all this happened and whether
‘O0doola’ and ‘Gar’ then lived as Gabbra in the present Gabbra country
or whether other ethnic constellations and localities were involved. The
informant for the other version of this tale, quoted in chapter 4, concluded
from the distribution of these cnstoms that they must have originated
hefore Gabbra, Gabbra Miigo, Rendille and Garre separated.

1.eaving Almado and the fire, we proceed to a feature that is common to
all Odoola and distinguishes them from all other clans of all ethnics groups
discussed here: they do not cut the navel.

Rendille bovs have small incisions made around the navel, with the
result that when they grow up, the scarred skin contracts and only leaves
a small round hole in a shiny circle of scar tissue the size of a shilling. If
irregular growth results, a man will hide his navel in shame and, so people
sav, will even die with one hand covering it."” This is not done by the
Rendille Odoola. No Gahbra of whatever clan makes such an incision, but
both Rendille and Gabbra Odoola carefully cut around the navel of an
animal when skinning it. They share the rule not to cut navels.

Odoola also have clan-specific practices associated with the life cycle

which are unlike those of other Gabbra. If a father is absent at the birth of

his child they do not wait unti} his return 1o offer an animal sacrifice, nor.
mirroring this, do they wait until the return of an absent son before bury-
ing an old man. Further, no Odoola male may marry unless he has per-
formed the sacrifice mogasan, which is peculiar to Odoela and is compared
10 the Boran mogait ceremony.
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an more word about spatial arrangements, this time in connection with
burial. The Rendille bury their dead, in Spencer’s words and confirmed
by my own observation, ‘on [their] right-hand side with arms (ogether and
knees tucked right up (this may or may not be a prenatal position, but it is
certainly one of the most effective ways of fitting a body into a sm]all hulc)"
11973{: 59 What Spencer does not mention is that wmﬁen are laid on their
left §1dc with the head pointing cast, as in the sleeping position in which
the teet point west, towards the door. (Anvone who sleeps with his head to
the west may be reproached for adopting an unpropitious position. This
may or may not have to do with the sun setting in the west.) The Gabbra
bury their c!ead In a similar posture, but with the head pointing north, the
only exceplion, as we by now have learned to expect, being Odoola. These
are also buried with their heads pointing north but on their huck with their
limbs straight, thus resembling Muslims, for whem north means Mecca
‘ Boru (ralgailo explained this by saying that people came from the nurth‘
er{n Makkamedina, before venturing to the cast and finally arriving al‘
their present location. This leads us o the migrational hism;v of Odoola
a1_1d_ their claim to be of Somali origin and therefore their avoidance of
kllllpg Sumali. Boru Galgallo’s grandfather, Gurracea, was kiiled bv So-
mali at a time when much livestock was stofen and many people were kid—
napped. Of these captives, two are said to have returned much later and
rcportf:d that the Somali section that had undertaken the raiding had died
out. Simidarly, it is believed that the families of Odoola men whe have
killed nga]i do not multiply, nor do their herds grow.

Rendille invoke the ritual names of their ancestors or of their strain of
u_amels when swearing or expressing astonishment or making protesta-
tions. Qdoola may exclaim Ababur, their supposed place of origin far in
the east,'™ or Somalihi dakhan (*white Somali’).

I postpone the discussion of the significance this may have for the mi-
grational history of Odoola because I want to begin Iimeir story as they
wopld do it, with the mythical first appearance of their lincage ancestors,
Wf’u‘ch is not specified in time or space. ‘ ,
) I_hfe first man of Odoola was the epenvmous ancestor of the lincage
Keindn, W‘hile his son was cut herding camels, he met another bov. who
had come from the sky, and invited him home. In the followiog days S0
the story gocs on, he met other boys, all of whon: made their entry i‘nlo
h‘uman sociely aceompanied by signs of their special ritual vocaltions
These hoys became the lineage ancestors of Odoola and the dCSCCIld'dl’l[i:;
jg::ach of them keep their specific characteristics and powers 10 this very

;_:isz;l:ﬂififf—g’u);f. Wo;; kun [Nurref gar fte kanat iti-d'ufe. Kun purba ka paal
‘ CI u '. 3 o a :1 o . :t . v - . ) L]
s w’&aqa; ‘;‘;} abbd jabbd?’ ‘Fe at jabba®" Gurban kan: ‘ar garami J wfi?
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They came to them one by one, Nurre came fArst. He came to the boy who hcrdcd_ ,
the camels. The boy said: ‘Hi man’ {literally: Man, are you s;rong?] ‘l:h
[Licerally: I am, are you swrong?’] This boy said, “Where are you coming from?” ‘1
have come from God/the sky.’

‘Amm gardm deemt?’ ‘Amm wael laf wifadd’” Wolin-galan. Galgali yo gaal gal-
siftu, yo abban gurba isa yaame ‘galcumt nagaa?’ fuud’e, kun bir ¢, ‘Aabo, gurban
kufléini “gar Waagati d’ufe wael na tolfad’!” jed".’ ‘Magaan isa een? Magaan
gurbd kanke kan een?’ ‘Nurr.’

“Where are you going now?' ‘Now I look for companions among the penplf:.’
They went home together. In the evening when_thcy brought Ihe camels in,
when the father called his son and greeted him with ‘Has the drive home been
peaceful?” he was standing near. ‘Father,’ this boy said, ““I came frqm God,
make me your companion!”’ “What is his name? What is the name of this boy of
yours?” ‘Nurr.’

‘Beena, bisan d’uga, gosé gala, halan teesam twolt isan q‘uub_siri?’ ‘Iﬂ-q'uubsilr.f
‘Beena, wolingolplfadd’a, wolin-d'uga!’ Gurbaan koan halan tsan tana duud ini
gam kan ga-marré duub raf.

‘Go, drink water, go 10 the sleeping place, is [the milk of] your camel cow
enough for both of you?’ ‘It is.” ‘Go, have your meal together, drink together!
This boy came round 1o this side, {next to] their camel cow, and slept.

The spatial arrangement in which the boys sleep is imgortant becaus'e
it gives the mythical basis for the settlement order of the lineages of_ their
descendants and thus their relative seniority. As the gestures of the infor-
mant show, young Nurre sleeps to the north of the Keindn boy, thus un-
knowingly assuming the more senior position.

Yo weorri hagi lamma kan ole, ka Bursiinna ya-d'ufe. Ijolle gaal fissiru ya—:;rf'-d’ufe.
‘Gurba!’ ‘Aaa.” ‘Garami d’ufte?’ ‘Gar Waagati d’ufe.’ 'An?m gardm deemt? meq‘,
*fula ijolle suni I'age, waeli kanke suni!™ jed’, waelt kivy isan, wael na tolfadd’ a!

When they had spent about two days, the one of Bursinna came. He came to
the children who were herding the camels. ‘Boy!’ ‘Yes.” “Where have you come
from?' ‘I have come from God.” *“Where are you going now?’ ‘God has said, “'Ga
to those children, they are your companions!” You are my companions, so make
me your companion!’

Wolin galgal gaite. Yo abban ‘galcumi nagaa?’ fu‘nd’e kun duuig_eﬁa. ‘A b_b_a, ;g'urban
tokkd-le ya ru d'ufe, “‘an gar Waagari d'uft”, jed’a, “been ijolle sun iti-g’ag, ha
yolle sun wael wlfadd’a,” jed’, akan jed’.’

In the evening they went home together. When the falher_greetcd th?m with
‘Has the drive home been peaceful?” that one was standing there. ‘Father,
one more boy has come to us. He says “I have come from God” and says that
[God] had said, “Go to those children, may you and those children become
companions.”’

‘Beenaya, halan teesan isan quubsin, nu-ile irrd-haft, beena wolin-d'ugal 'Ga:qf—'
fadd’a, woltn-d’uga!” Yo gololfaie iribat dacaat duuba ka N urre uf duuba act larisé
ka Keinana garam lakisé, duub jiddu worri kan lamman sti-seene duub,
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‘Go ahead, your she-camel will be enough for you, there is [milk] left over from
us, go and drink together!” When they had finished their meal and went to
sleep, he [Bursiinna] left the one of Nurre to this side and the one of Keindn
to that side and tay down between the two.

The deictic gestures of the informant make the arrangement clearer
than the verbal account alone does; the north—south SEqUence Now is
Nurre, Bursinna, Keinan.

Yo dirama abban bulé kae, moona gagla ga-bae, gaali lamma, ijolle tan lact akan
gubba cijani, wkko bisan kees ejit, tokko ruuf morma gabti. Jarsi joile taan kaase,
‘orge ruuf qabti tana, ata gallu, ruyf 1an irrd-hitk, at marad’! Orge bisan kees ejjit
lana, at anie tan, tan hordd’!

When in the morning the father awoke, got up and came to the camel enclosure,
two camels were standing like Lhis above these two [newly come] children, one
was standing in water [although there had not been any rain] and one had a ruuf
sheet'” around the neck. The old men woke the children. “This camel heifer
with the ruuf sheet [is yours), you are a galfu,'® untic this ruuf from her, put it
around yoursel{!’ [he said to Nurre; and to Bursinna,] “This camel heifer which
is standing in the water is yours, take her for breeding!

Ammo gaaf adun baate, hamgn orge tana lafa buusif, Waaq bivya, yaamad'! A:
bogd roobsita.” Odaol worri boga roobsit kena. Gaali sun ammd-Hie tnum-jira, gaal
Odoola ka durrd sun. Keindn ammd-lle inim-gaba. {...1

When the sun has come oot [meaning in a drooght], pour the milk of this heifer
on the soil, pray to God for the people! You will make rain.’ This is the Line-
age of Odoola that makes rain. These camels still exist, the onginal camels of
Odoola. Also Keindn stll has them.

Kun [Akadér] duub yo torban twkko bula ya arit d’ufe. Kun yo iti-d’ufe, hala qaba,
halaan orgé qabt, irmaana, ijolle taan iti-d’ufe, dubbatan. ‘Garami d’ufte?’ ‘Gar
Waggar: d'ufe.” ‘Amm gardm deemt?” ‘Hala wnte tana fulum gaal sun in-dagi, waeli
kanke suni na inmjéd’an.’

When they had spent one week, Akadér came here. That one, when he came,
had a lactating she-camel with a female caif, he came to these chiidren and they
talked. “Where have you come from?” ‘I have come from God.' ‘“Where are you
going now?’ *[God has said to me,] “take this she-camel of yours to those camels,
there are your companions.’’

Akadér [ ] ka geal Harrau jed’ani, Duub galgalla, hala tan gaal ke-galcan.
‘Abbo, gurban 1okki-lle ya ru 11:-d'ufe, Waagi “fula tiolle suni d ‘agé, waeli kanke
sunt!” jed'e, halan isd-le irmana in-gaba.’

He was called Akadér with the Harrau camels,'® In the evening they drove this
she-camel home with the other camels, ‘Father, one mure boy has come 1o us.
God has said, “go 10 those children, they are your companions!” He also has got
his own lactating she-camel.’

‘Beena, teesani wolti-daradd’a, isan chuf woluman-d’uga!” Fal kan lamman aci uf
durr lakisé, duub ka Keindna kan aci uf durr rahiise, duub tni jart sadéen han wolt
mirg lafa kae, duub akan rafe. Yo abban dirdm bulé d'ufe, ka isat duub gam kan
Jir,
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‘Gu., pour your [milk] together, drink all ol vou gether!” [W?(c.q T.!'IC_\«' 5\;631[3;:
sh:c‘p] he left those two ahead of him, separated tl;lch fr[ugn m;:ga{r{;,{ s
WL .| lav on the canh together o the _
s neople [the newcomers] lav on ther | ¢ . inar
;rrllﬁ' \;I{,“;l rl'ikc this. When the father woke up and came in the morning, his own
one was on this side [south].

The order of seniority up now reads Nurre, Bursunna, Akadér, Keind

Worr kun sadven dubr ufi jal nag. Qdooli worri woln-d'ufe haganum.

To these three prople he gave girls. As many as these are the people of Odeola
who [originally] came together.

Thus the three bovs from the sky became the sons_—in-]aw ‘Uf Kc111ani2ﬂ
the foundation for Odoola was laid. The account d1rc:flly ;(I)mlm‘l;\_esn [l,e,
those lincages that came later and rr!akes_ the lmcl:resnngh ].Stll'il;(; o be
wween peeple who came before the migration to Tris am.l.t mr,e ‘f.l.lhc gsm ”
(doola after 1he return from there, thus Jinking the hmfor_y 0~h. o 4g
lincages to the major MIZratory movements related above tn chap .

Numi cege d'ufe ka durrd bae famm, ToarTt fun _Tuba’d: ;ed;;n Ealn. ,?}I:’mb;::; ;it:_
:feam. Iris in-ddnne vege frisi ol deebie d'uft, worn keenaf ka Barowa ;

He thu weal-hunguata. N |
(M those who came tater, the first two were these rx:_npl? i.;allc.djiltjb[ahdc:‘:’ ;};f:
came to the end [the descendants?] of the [above n?cmmnu[i.l]. p:]zgvt-‘-amé ae
ot gone to Leis, after people rewarned o thc_ cast }f{mé'llz&-Urré»;;xmdi'ng o
lincage [Kaalaya] and that of Barowa [Timbar of Rendille, vcorres

Kaalava in (rfabbra] came shonly abter them. |
Worn keend-He Iris tn-didnne, Worr Daava heesa d'.ufe. ‘._U’urriﬂ.\‘am_ m:r fris -
dinne. Apmd-lle arm in-jtran, ammd-ile garyar, armd-lle Jiga, worm sun.

B 20 1l e
Also our lineage did not go w Irs, t_hc_\' came [tom thle Wfarrzla‘]_)aag:l. [hglvh:;:\
are the people that did not ga o Inis. Also here they are, even n ¥
different. here they are few, these people. ,
Guwyd gara aada in-kennan suni-lle kees in-jir. Gaaf d’ufe}gu.a‘iﬁz doi.;fjtf;;:a
Dubhumaan anguf irrafund at. " An fula aadat ha'r!e. ai deemte, s da ;d
ammtan J'ufic, an nam fokko maile nam tokkd-te na durr in-jirru, " ped.

I il line-

When the custom was broughi to jLhe Gabbra) he: was 1ot \'.Eh'thcm_,o?;:“[ilim
v camie, they came with camels. They got their sent s

age], when thev came, they cam i heir or ¥

ufxll by talking. 'T have staved where the custom i, you have gone, m;gra‘tlu

) | ) . - a " g
w Iris. retuencd to the east, you have come only now, apart from one lincag
nobuody 1s ahead of me,’ he [Kaalava) said.

- . i . e L% -4
Gaalum quba, pubban twkko i Caal worr sadii gubbun‘ fokkc:. Lto;r }':i:rr:w
Shadir rakka, ka isut vo v gualan Jufe gubban tokko . ‘Al _q’een:n}e) ggun;uw
J‘f'ufa in-d’aladd’ iti-hufe, aptm N urre malle nam tokko na Jurr in-piru.” Du !
ra-fad ate dunb.

i i 3 i ave oue
He had camels, the brand was just one. The camels of three haeages ha\fchtlm
hrand: Nurre and Aradér are alike, and his [Kaalava's] when he L,‘lll'l'{l_ “t'llljir[h
amels. was the same. You have gone and got lost, [ staved at my place o .
K ERRISHE :
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now only Nurre and nobody else is senior 1o me.” So he gat it just by talking.
{Odoola;

The richness of this account shows that Boru Galgallo’s own skill in
talking rivals that of his ancestor. Having come to know the different
lineages of Odoola with their different features we now have to solve the
puzzle of how these lincages came 10 he represented in four different
cthnic groups. From the start we can abandon the idea that an originaily
united PRS clan or phratry Odoola was split in several parts in the course
of the major ethnic splits described in chapter 4 {the flight from the Boran,
etc. ), because that would imply that the Qdoola lineages which were to
form a part of the future separate ethnic units were simultaneously and
originally present in the new ethnic nuclei at the moment of fission. This
would contradict what we Icarned in the preceding paragraphs from Boru
Galgallo, namely that the different lineages of Oducla jwined the devel-
oping Gabbra socicty at different times. It would also contradict the fact
that Odoola is a relatively recent addition to Rendille soctety, as shown by
its structural position and confirmed by oral history. In other words, 1t was
well after the Rendille had established a separate identity within the
former PRS cluster that they were joined by Odoola. The migrations of
Odoola lineages thus cannot be explained by the major movements of peo-
ple hut have 1o be cxamined each in its own right; to do this, in some cascs
we can treat a cluster of lincages as a unit, in other cases we shall have o
proceed lineage by lineage.

If we trust Boru Galgallo's account that Nurre, Burstinna, Akadér and
Keinan were with the other Gabbra in Iris?' and that, as described in
chapter 4, Odoola - as represented by these four - plaved a leading roie
in the establishment of Gabbra public ritual, we can assume that these four
lineages were originally part of the emerging Gabbra societv. Whenever
the Gabbra split from the other PRS, this split must have divided cach of
these four lineages. We have no evidence against this view. On the con-
trary, this view is indirectly confirmed by the explicit statement that other
lincages came later. (There does not seem to be an overall tendency 1o
claim to be ‘ancient Gabbra’, as there is an overai tendency among Muslim
Somali to claim descent from the uncle of the Prophet .3

On the other hand, we have accounts [rom very different places?? that
(doola split from the Garre and on their way west spiit again, some of
them to join the Gabbra and others to take a more southerly route 1o join
the Rendille, We should not be surprised to hear of ‘Garre’, *Gabbra' and
‘Rendille’ as if these then were well-established units, because from the
twenticth-century perspective of the informants the present-day ethnic
groups provide the only available frame of reference. We can hardly ex-
pect them to speak about ‘PRS’, *Somaloid peoples’, ‘emergent Gabhra'.
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‘nucleus of Rendille formation’, etc. What remains of these traditions,
if we allow for these terminological difficulties, is the synchromicity: the
Odoola of (today’s) Gabbra and of (today’s} Rendille are believed to have
split from those Odoola who, at the same time, remained m the east among
(today’s) Garre. If we accept this assertion and combine it with the appar-
ent newcomer status which the Odoola have among the Rendille, we can
only conclude that the ancestors of the other Rendille had acquired a
separate identity within PRS easlier than the ancestral Gabbra. To sum-
marise this conclusion: Gabbra Odoola and Rendille Odoola split from the
eastern Odoola at the same time. While the Gabbra Odoola became
founding members of the Gabbra society, the Renditle Odoola became an
appendage of an already well-cstablished society. Ergo, the nucleus of 2
separate Rendille formation is older than the Gabbra nucleus.

This is not compatible with the Gabbra accounts that claim the return
from Iris as the time of the Gabbra — Rendille split, which would imply
synchronicity of the ethnogenesis (Gabbra being those who did not become
Rendille and Rendille being those who did not become Gabbra) and a
relatively recent point in time, since the split of the common ancestors
of both from those parts of the former PRS who escaped to the east must
have heen earlier. We have, however, good reason to take these accounts
as Gabbra-centric. In Rendille tradition, the story about Iris has a very
marginal role and does not relate to the politically important clan histories.
The Rendille accounts about people who were separated by the lake only
invoive two clans (Gaaldeilan and Rengumo) and parts of a third (Bolo in
Tubcha) and do not mention the Gabbra at all. These Rendille accoupts
only describe this migration as causing the split between these Rendille
claus and their supposed clan brothers among the Dasanech {‘Geleba®).
(The Arhore, who seem to comprise some of these lost clan brothers among
their numbers are not commonly known to the Rendille, since their know-
tedge of the Dasauech is shady and the Arbore live even f?rther away. That
a large proportion of the present-day Gabbra belong to lineages ‘Wh.lCh are
also represented among the Rendille is not due to an original split between
Gabbra and Rendille which cut across thesc lineages, but to later eml-
gration from Rendille. '

There are other arguments which support the view that the Rendille
separated from the remaining PRS earlier than the Gabbra. We remen}bf:r
Pease’s account, quoted in chapter 4, in which the Rendille are descnbtfd
as ‘bush dwellers [who] always refused to live in or near the Gurreh vil-
lages’. The Rendille thus seem to have acquired a certain degree of separ-
ation from the other PRS before the long trek.

Another such argument is that Arab-Islamic influences ainong the Ren-
dille are fewer than among the Gabbra. Boran dominance, between 1550
and 1900, did not favour Islamic forms of cxpression, and because of the
apparently old assimiiation of these elements mto the local cultnre we have
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to suppose that they found their way into PRS culture before 1550. (Re-
cent conversion finds quite different forms of ritual expression.) We have
shown above, in chapter 4, that the central elements of PRS culture were
not Islamic, but there seems to have been a constant infux of fashionable
elements of [slamic culture from the east, and possibly from southern
Ethiopia where Islam at that time had a much stronger position than it did
in later periods when one of its wings was cut by the Amhara and the other
by the Oromo. If this influx was continuous, we can assume that the
earlier a gronp separated from the main body of the PRS and went west or
south-west, the fewer the Islamic efements in its culture.

If the relative chronology of Rendille and Gabbra articulation is a matter
of conjecture, more or less plausible as the reader may decide, all available
mformation agrees that the emergence of the Sakuye out of the Rendille
was the last of the ethnogenetic processes discussed here. (Al] later deve-
lopments, the Hofte Boran, the Ariaal, the Ilgira-Turkana still refer to
themsclves as emigrant or composite groups and not as separate ethrc
uqits.) Although two clans of the Sakuye — Tubidi and Meilin — are Odo-
oia,?, we have evidence that, uulike the bulk of the Sakuye, neither of
them come from the Rendiile. This raises the question whether Odoola
was already present among the Rendille when ‘Hara was killed'. Renditle
Odoola informants answer this question in the affirmative. This inplies
that Odoola at the time of the split between the Rendille and the Sakuye
lived among the Rendille and that none of them went with the migrants,
the future Sakuye, at least no one whose descendants survived to form one
of today’s Sakuye lineages. This is perfectly possible since the Sakuve
emigration did not comprise the whole clan spectrum of the Rendille: the
Rendille clans Rengumo and Nahagan have no equivalents among the
Sakuye.

If Tubddi and Meilan did not come from the Rendille, the question
remains where they came from. The history of Sakuye Tubaédi is largely
implied in what we heard about Hassan Buro in chapter 4. The pauper
whom the Garre expelled because of his fornication is said to stem from
the lineage Tubadi** and his strain of camels is called Harrau, like that
of other Tub4di elsewhere.” Sakuye informants? claim that, according
10 genealogies and identical camel brands (vertical on the right shoulder),
the identity of these Tubidi with those of the Garre and certain Ajuran —
the Garjele of Ido Robleh in Gelbaris — and Gabbra Miigo is established.
I shall return to the Gabbra Miigo shortly. As to the Garjele, this wonld
impiy not that Ajuran is a monolithie block of agnatically related people
but that it has a composite nature, This would fit perfectly with my gen-
eral picture of ethnic processes but belie the generally accepted geneal-
vgical model of the Somali themselves. Unfortunately I could not exainine
this claim from the Ajuran side.

According to Boran and Saknye informants,?” Hassan Buro lived a lonely
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Jife with his wife. also a runaway, and their children, It is perfectly pos-
sible that the accounts quoted in chapter 4 are telescoped, and that it was
not Hassan Buro himself whe Jater met the emigrants from Rendille but
a descendant of his. If the isolation of Hassan Bnro lasted no longer than
one generation, there is no reason why he should have permitied narrow
endogamy among his children. Given the general PRS rule of exogamy
between rather large agnatic units, such behaviour would only be plau-
sible if mates from outside were lacking. The accounts differ slightly
aboul these rules. One says that Hassan Buro permitted those of his child-
ren w marry who did not directly follow each other in the sequence of
births. I"rorh other accounts it appears that Tulo, the son of his wife.
married 4 daughter ol Hassan Buro, i.c. his half-sister, and that a son of
Hassan Buro married a full sister of Tulo. {In chapter 4 we have learned
that Lhe stray woinan picked up by Hassan had ‘children’, possibly a bov
and a girl} This second account offers a variation, and probfibl_\_' an in-
provement, on the lirst. Those Sakuye Miigo that go back 1n th{: male
line 1o Hassan Bure today are called Shirshiro, while Tulo’s lineage 1s callc‘{_J
after its eponvmous ancestor. Shirshiro and Tule continue to intermary.©”
Mailsn, another clan of Sakuye Miigo, is undoubtedly identical with the
homonyinous groups elsewhere classified as Odovla. Sakuye and Gabbra
jnforrn;mls agree that Mailan is a relatively late arrival from Gabbra Odoola.
Mailin of Sakuvc stems from a single man who had left the Gabbra.
Wario Guyyo, a medical assistant, is a member of this lineage and from h}s
gencalogy it is possible to approximate the time of this cmigraugn. Wario
was born in 1924 and insists that his father at the ume of his birth was a
very. very old man. We might thus set the father’s year of birth at around
1850. For the following ascending generations we assume an average length
of 40 vears. This might appear long by European standards but fits in well
with observations of the Gabbra and the general tendency of the age-set
svstem 1o delay the marriage of young men and the fact that old men con-
Lnue 10 marr}_-‘ younger and vounger wives and to have voung children,
begotten by themselves or others. The average age dgft:rencc ol fathers
and sons thus is considerably higher than in Europe.” To the ancestors
of Wario we thus ascribe the [ollowing dates of birth:

Woario 1924
{uyve 1850
Boso 1810

Madera _l??'_(l‘
| Bakajo  1730]

All 1690
*Abdi 1650
Orrat 1614
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Bakajo is said to have followed a lost camel bull unul he came 10 the
Sakuve. As men who follow the foorprints of lost animals and undertake
arduous journcys arc more likeily 1o be voung then old, for lack of more
precise information we date this event around the vear 1730, with a low
probability of having hit the right vear and a high probability of having hit
the right century.

According to Boru Galgalle /Qdoolad. the man who joined the Sakuve
was called Bagajo Bonso, not, as Warlo savs, Bakajo All. He tarried among
the Sakuye unul he had missed the promotion of his Gabbra age set o
dabela status. The Sakuve then decided to let him participate in thelr own
customs and even made him a kavye,

There are, however, more slories about him and it must have taken
some time fer his starus 1o be elevated. He apparent)y had no camels and
we do not evzn know whether the bull he was looking for was his own and
whether he ever found it. What he had was a donkev, and he ued orvx
horns to its head and, hiding behind it, he stalked orvx herds. He hunred
with bow and arrow and in this occupation he was unfavourably. accord-
ing to gencral opinion, compared to the Waart, the endogamous hunter
caste {Odoola and Sakuve 13

We also have the report that he or one of his descendants herded the
camels of Kurno, another Sakuve clan. When one day he miraculously
discovered a ‘mosque’ at Deema, the later ceremonial site of the Sakuye, '
the elder of Kurno who had emploved him claimed this mosque for him-
self as Mailin was in his service. He had, however, to drop this claim since
he could not approach the place to hold a sacrifice there because of aggres-
sive spirit animals. Only Maildn suceeeded 1o pacifving the spirits and he
became rirually associated with the place. The disagreement with Kurno.
however, made him leave Kurno and join Miigo {Sakuye 11,

Thus Maildn joined Miigo, of which he, that is the lineage he founded.
is still a part. We do not know whether he was aware that, after all these
hazards. he had joined his own clan again: Odoola. Mailin, who belonged
to the Guba Gababa (= Lossa) moiety of Gabbra QOdoola, now joined the
Yiblo moiety of Sakuye Miigo. As he changed sides, so did his came! brand:
Mailan of the Sukuve marks his camels on the right side of the neck and
Maildn of the Gabbra on the left side. Apart {rom this their brand is iden-
teal: it is the afif, as we know it from the Lossa of Galbo (chapter 41,

In recent generations many Rendille Odoola have joined the Gabbra.
become fully integrated into their brother lineages and also acquired posi-
tions of influence, like Orto, an elder still recognisahle as Rendille by his
pierced earlobes, whose son, Sori Orto, is a rich trader, butcher and *hoteli’

owner, who has twice been chairman of the Marsabit county council. Orto
enjoys equal respect among both Rendille and Gabbra and is thus a useful
contact for Rendille travellers in Gabbraland. In spite of the identity of
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clanship he shares with his Gabbra neighbours, and in spite of his valun-
tary switch of ethnic allegiance, he is still proud of his Rendille origin and
volunteers such statements as ‘All real men among the Gabbra are Rendille.”
There are many parallel examples among the older men, among whom
Qrto is the most prominent. Since the late nineteenth centnry emigration
from the Rendille to the Gabbra has not only affected Odoola, but Odoola
more than other clans. The small size of Rendille Odoola - apart from a
Turkana raid in the 1890s — may be largely ascribed to this emigration.
Anders Grum™ counted 92 Odoola houses, which were mainly concen-
trated in two settlement groups.®? Children of Rendille emigrants to the
Gabbra find marriage parmers there. Migration is a phenomenon which
concerns houses, i.e. husbands with wives, children and herds, not single
young people who contract trans-ethnic marriages. Gabbra Odoola, in
spite of good neighbourly relations, rarcly ask for Rendille Odoola brides
and the only two Gabbra wives of the Ilkichili (junior elders) age set of the
Rendille Odoola belong to ‘peopie of the letter, people of the government’,
i.e. state-employed school leavers. In spite of their special relationship with
the Gabbra, their privileged security from Gabbra raids, their frequent
contacts with the Gabbra, especially those of Odoola, and their proximity
to them {one Odoola settlement group usually setiles north of all other
Rendille), Odoola by its marriage links is closely embedded in Rendille
society. In the one settlement group I iuvestigated, about half of the wives
were of Rendille Odoola origin and the other half stemmed from other
Rendille clans.

I conchude this part of the chapter with a diagram summarising the mi-
grations of QOdoola and its distribution in the present day ethnic groups
{Diagram 17). To tie this to a rough chronological frame, I assume that the
long trek started around 1350 and that the Sakuye split from the Rendille
around 1650. Qdoola migrations are symbolised by uninterrupted lines,
the movements of the main ethnic bodies by interrupted lines.

HARRAUUSMALO

We have seen in chapter 4 that, when the Gabbra found themselves in Iris
and short of even the less palatable wild plants for food, one of the diviners
who pointed out the necessity of returning to the east was of Usmalo.
Usmaulo thus is an old part of the Gabbra phratry Galbo; under the name
Harrau, it is also an integral part of the Rendille clan D'ubsaliai with
special and irreplaceable ritual functions. That the two groups are awarc
of their relationship and that they have been interacting throughout the
centuries — although not always in a brotherly way — is apparent in the
story about the stolen camels of Usmalo which, by their unpropitiousness,
have exterminated whole patrilines of Rendilie Harrau {chapter 4.

HARRAU/USMALO 163

1850

1750

1650

1550

Proto — Rendille — Somali (PRS)

Diagram 17 Migrations and present-day distribution of Odoola

Both Harrau and Usmale have historical, social and ritual links with
Odoola, without ever having belonged to Odoola. They are travel com-
panions but not brothers of Odoola. Before considering its migrational
history, however, we must examine the lineage itself in detail because
the elemeuts of our inter-ethnic puzzle are not cardboard chips which all
look alike at first sight, but collective bodies with recognisable characters,
political functious and ritual powers. Each of them has its own relation-
ship with God, nature and people.

‘The Rendille Harrau should not be examined in isolation but as a part of
their subclan Dokhle, which comprises Dokhle proper, Hajufle,>* Harrau
and QOgorjeba. This subclan scems to be an old agnatic unit, as evidenced
by the similarity of their ritual functions. (Composite clans, like D’ubsahai
as a whole, although ‘brothers’, arc often characterised by quite different
inheritable powers of their subunits, some being ithire, some wakhkamur,
etc). Dokhle as 1 whole, not just Harrau, has a special relationship with
Odoola. When a new jibunjib, a new drum of Odoala, is made,* which
happens once in 56 years, Hajufle has to initiate the action by making the
first three strokes of the axc against the trunk of the tree (o be felled. After
the wooden part of the drnm is complete, a female sheep is sacrificed, and
this sheep belongs to Harrau, The first skin strips which are tied to the
drum have to be cut from this sheep. This co-operation shows how closely
Dokhle and Odoola are articnlated. Asked how this speciai relutionship
came to exist, an (doola informant responded:
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Doadas Harrau, Dokhle, Hatufle, doodu tuuman sagpane nak iskalesoohelte 1) ubsa-
i Rhoate. Doodenve goorar nall Fuggum kaRaaggsanni, saggaka nal ang’ka lesoo-
bakane, chi D'ubsafui khaate lokka, makadim.

These people, Harrau, Dokhle, Hajufle, ali these people have come together
with us from there [from the Garre], and 1D'ubsalMai took them. Even if
1> ubsafai took them, we have not stopped {to perform the custom together
with] our people with whom we performed it before, with whom we seutled
together there and with whom we have come wgether. ™

This triangular ritual relationship between Hajufle, Harrau and Odoola
thus is believed to have remained unchanged through a trans-ethnic pro-
cess: it has existed in an earlier ethnic constellaton, the *Garre’,™ and it
continues to exist in the frame of Rendille society.

The same informant goes on to describe these ritual co-operators also
as preferred marriage partners and claims a similar relatonship for their
Gabbra equivalents. Girls of Usmalo/Harrau are preferred brides for
Odoola. The rcason for this is that their children are believed to be
*stronger” and more resistant to misfortune. Such matches therefore are
propitious.

Even in those rituals which are performed by Harrau alone, where they
and not (doola are the riwual proprietors and main actors, certain elements
are reminiscent of Qdoola: both groups share a special relationship o one
cardinal point, the north. The camel bulls of Harrau ‘know’ what is going
on in the north and the west, but they are ignorant about the south and
the east. Thev are used in an oracle 1o find out whether an area is safe or
vulnerable to cnemy attack. If the bulls which are led to pasture in a pair
browse quictly, the area is considered safe. If they refuse to advance or
plav up, the area will be itnmediately evacuated.

As I have described the relationship between Harrau and the Gabbra
lineage Usmalo in detail elsewhere (Schlee, 1983b: 25-9), I only sum-
marise it here.

Powers similar to the Harrau bulls are atiributed 1o the male camels
of Usmalo, especially those of one particular strain. They are also used
against enemies: to find out where thev are or magically to deter them.

Much of this book could be rewritten as a history of the strains of camels
rather than of human claus. These strains have special characteristics,
avoidances, rules and ritual powers ascribed to them and are distinguish-
able entities. Such a history of camel strains would closely parallel that
of human lineages, since the association between the two is a very close
one.

Both the Harrau camels and those of Usmalo are used for ritual purposes
in connection with age-set promotions into the highest age grade of elders.
Both are thus instrumental in transmitting 10 these elders an especially
strong power to curse {1bid.: 17).
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Other ritvals which point 1o a historical relationship between Harrau
and Usmalo involve voung girls and female sheep and aim al rainmaking
(1thid.: 26).

The 1dentity of the two lineages is not questioned by either and frequent
use is made of this relavonship. Apart from the case history cited above
{chapter 47, other case historics of contacts between the lineages fur mu-
tual help in times of emergency or by people who were driven to emigrale
by personal frustations or by people who just wanted to see their clansmen
are given in Schlee {op. c11.: 28-9). These contacts have recurred through-
out the generations.

The ultimate origin of this ¢lan relationship is clad in mythical mist,
Mankulo, or Gaal Gurracca, the One with the Black Camels, fell out of the
sky together with a female camel which was miraculously saved from death
by falling into a lake. (This Gahbra account does not say whether Mankulo
himself survived in the same way.) Mankulo took his sword and cut the
umbilical cord with which the camel was still connected to the sky.?” ¢ T'his
is a mythical allusion to the divine nature of these camels, whose ritual
functions have been mentinned above). Mankulo had a son Shefa, Shefa
a son Abdalla, Abdalla a son Ali, Ali a sun Bulo and Bulo a son Abudo.
The sons of Abudo are Cirdtte and Korrot (Idiagram 18).

The two informants™ have different opinions about the ethnic context
of the early section of this lincage. Inquirics from other informants reveal
that the statement that they were Boran is unique while the view that thev

Mankule = Gaal Gurraccs

Shefa
Abdalia
past Al
Bulo
time Abudo
present Kormo
Salmaiye
Ciratte Bulo
Adanc Guyyo
Canca.llo Abudo
O|= Huga =0 Gedafo
The informants: Guyyo Rooba Duub

Diagram 18 Some genealogical relationships within Usmalo
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were some sort of Somali is widely accepted. There is full agreemnent, how-
ever, that ‘Korrot” has some connection with the word ‘Korre', i.e. ‘Sam-
burw’, which, if used by Gabbra, may include the Rendille.®® There is a
story {Schlee 1985b: 28) how Korrot fled from the Boran to join his clan
brothers among the Rendille from whom he also had to flee 1o join the
Gabbra branch of his lineage.

It is not clcar how Usmalo/Harrau came to be represented in these
different cthnic groups, but we can be sure that this lineage has had a
muiti-ethnic character for a long time, that they have been conscious of
these refationships and made use of them for exchanging livestock and as
bridgeheads for inter-ethnic migration. A well-known Usmalo ex-chief
and shopkeeper, Duub Gadafo, gives Abudo as the father and Guyvo as
the grandfather of his father Gadafo, The next two in the line, Bulo and
Salmaiye, he believes to have been Rendille. His lineage among the Gab-
bra is counted as Korrot, although he does not give Korrot as his ancestor,
A Rendille informant of Harrau*® claims the same Bulo as an ancestor and
says he was of Libaale age set (warriors from 1853 1o 1864 or, one double
generation removed, from 1769 to 1780 — the second possibility would fit
better with the generation spans; then this informant, like Duub, would
be a SoSoSoSo of Bulo). Lineages thus not only split but also merge
again.

Apart from linking a few dozen or hundred people in one ethnic group
to another small group in another, such inter-ethnic identities of clan or
lineage serve another purpose in the arguments of those who appeal for
inter-ethnic peace: by the multiplicity of such binary relationships and
the many indirect relationships they imply (brothers having uncles and
affines, etc.), they convey a general sense of relatedness. In Europe it took
centuries before the concept of humanity, at least in ideal ethics if not
in practice, prevailed over clannishness, and in northern Kenya, where
human solidarity traditionaily is uot extended to non-relatives, people
who are deaf 10 laments about the shedding of human blood in general
might vet be very shocked at the idea of inadvertedly killing a clan
brother.

GAR, FUR

In the preceding two sections I have traced clan and lineage groups
through different ethnic groups. I could continue with this procedure
and deal in the same way with a number of other groups. Trans-ethnic
processes which such groups undergo cau, however, be examimed from
at least three different perspectives; (a) from the perspective of those left
behind, as the history of a fission; {b) from the perspective of the group
itself, auswering the question of how a lineage or clan came to be repre-
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sented in more than one ethnic unit; and () from the perspective of those
to whom the group concerned became associated as the result of their
trans-ethnic re-identification. Those who are in the centre and focus of
perspective (b) would be regarded as newcomers from perspective /), the
vicw of those who form the carlier segments and the nucleus of the resuit-
mg new social formation.

The history of Fur has already heen dealt with from the first perspec-
tive in chapter 4, with the tale of Haara, the terrible fighter and cater,
a man of Fur, who caused the split betwecn Rendille and Sakuye. The
same event is believed to have caused the migration of Fur from the Ren-
dille to the Gaar phratry of the Gabbra, and it is from the perspective of
this phratry that I now want to resume my account, I start with the older
and ritually senior parts of this phratry and then describe how Cushites
from many sides gathered around this nucleus to form a large and power-
{ul phratry.

The ritually most senior lineage of the Yiblo moiety of Gar is Kirbayu.
As Gar is the phratry that precedes the others in the age-sel promations
(chapter 4), in one sense Kdrbayu is the ‘first born’ of the whole Gabbra
society. Qur informant {rom this segment, on whose information the
following account is based,*" is very conscious of this position: gagda nu-t
harka qabg (‘we have the custom in our hands’), Within Karbayu the first
three lineages are later additions, while the fourth, Ali Afat,*! is the nu-
cleus. It is customary throughout Gabbra for adopted segments (o be given
a settlement position north of, i.e. ahead of, the scgments which adopt
them. Ali Afat are gallu, people with the power to bless and to curse, a
property which adds to their ritual seniority. Jallab ramd 1ole, hayyu namd
tole, qallu Waaga d’ale (‘Jallab arc installed by people, hayyu are installed
by people, [while] the gallu is boru {or begotien] by God”).

Like many clan origin myths, the story of Ali Afat combines different
kinds of reality: social reality — it makes claims of seniority; ritual reality
— it links sacrificial sites of the muuda journey (chapter 4} 1o the erigin tale;
and historical reality, which is interwoven with and overlaid hy the first
two dimensions. The historian who pursues only one type of truth might
find it difficult to isolate what he is looking for. He should be warned,
however, against discarding too easily everything which is obviously un-
historical, unempirical, supernatural or mythical since these elements
of the myth may underlie social behaviour or be instrumentalised in im-
Portant social relations, and thus make history even if they do not describe
i,

“The country we origmally came from was a cattle country.’*? This place
of origin is thought of as situated to the north of the present Boran terri-
tory, in Liban, i.e. far into the Ethiopian highlands. The two mythical
personalities which are in the centre of the tale are a farher and son. The
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son got lost and (he father came looking for him, following his footprints.

Dakha Qagalla, the stones of Qagqalla, are two isolated rocks in the plain
north of the Hurri Hills, or the Misty Highlands as they are more descrip-
tively called in Boran. These two rocks have heen given a new function
by the Anglo-Ethiopian boundary commission: they are one of the land-
marks which form the boundary. This is a task they share with the mighty
Farole mountain, which is venerated and invoked as a holy place by the
Galbo phratry. Different types of people thus put the landscape to dii-
ferent uses. The question remains how these two lonely rocks, which
appear to be totally unrelated to their surroundings, came to be in this
isolated location. The Gabbra have found an answer: the larger rock mir-
aculously foilowed the father on his way south and now represents him
symbolically, while the smaller one stands in a similar relation to the son.

Before the father, the son and their respective rocks came to what now
is Kenya, however, a number of important events took place. The boy
came to Mingeda Gorel (north of the boundary) a sicep crater or cave
where ‘even now’ one can hear the noises made by invisible camels. The
bov recognised the place as holy, a place to hold a ritual, a sacrificial site.
He spent the night there. It rained and in the rain his father found him.

Abbdn d’ufe, abbaan boka ked’ufe. D’ufé nagea wolfuud'an. Yo nagaa wolfuud’an:
‘ahbo at eesa baate, at eesa baate, at eesa baute, amm maal barbanu?’

The father came, the father came in the rain. He came, they greeted each other.
When they had greeted each other: ‘Father, where do you come from, where do
you come [rom, where do you come from, what shall we ook fur now?’

‘Nu ammaran Gabbra, Amm laf aade Berana laf gaala.’ Yokaan gaali beeta arm
fula 1an ciisan fula Mingeda taan jed’an gaali beeta of gam {(gaali of gam) gaali kun
duub futr'e jed’e ol cee, laf keesa.

“We are (zahbra now. We are now in the land of the Boran™ custom, in the land
of camels." Then the camels, you know, now they were standing at that place
called Mingeda {where une can hear camels nnderground], the camels struggled
to get upwards, you know, struggled to get upwards, these camels then said,
‘Hopp!" and jumped out, out of the ground.

Yo goali kan ol bae, duub ‘ce Mingeda’, gurban kan ‘ee Mingeda, atin nu hoo, fula
nu aada ii-si-tolcin, dibbayu si bunf, att laf sorwo, si-muudana ™

When these camels came out, *Yes Mingeda', the boy said, ‘Yes Mingeda, we
are yours, [thes is] the place where we hald a ritval for you, we shall pour
libations [or yon, one will go un pilgrimage to you.'

After the appearance of the camels the two wanderers stayed three days
in the area. Then suddenly - hopp! - a young female sheep (karso) ap-
peared out of the ground, which meant that they could hold a sacrifice. Tt
was a white sheep with a black head and neck (the pattern is called gordit,
masculine: gordic). This was the first time that blood was smeared on the
camels.* To commemorate this event, a similarly marked female sheep 1s
sacrificed periodically in the same place.
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The two then moved on, driving their camels and followed by their
rocks, until they came to Dakha Qagaila where the father died. The rocks
have remained there up to today.*®

While the camels were grazing the boy used to disappear into the hole
of a termite mound. To his embarrassment, a girl appeared in the area
apparently tooking for him.

Intaiti taan gurba kan immarti. Gurbaan kan yo intel taan argu bol seene. Gaali
kaan arma iyydu armum bula asum oromaté, armum tae.

The girl searched around for the boy. When the boy saw the girl he went into
the cave. The camels did not roam far from there, they sat down near the cave.
stayed there.

(faali kaan armum bula armum oromate, kalkan bola bae, paal kan elmate bola
deebie.

The camels sat down for the night right there, [the boy| came out of the vave
al night-time, milked the camels for himselfl [and] went back into the cave.

fritalti taaan guyvd sadii wolinele, guyva abresa tmial taani gurbaan kaan wolri-
d'ufun. Gaadé gurba kan vo int bola bae, gaadum gaade, vo imt bolu ol bae gubbat,
gurbd-tle bocol gupurda kana gurbaan, iniali-lleen guddo va harn baafte. Wolti-
d'ufan. :

'Fhis girl now staved around for three days,* on the fourth day the girl and the
boy came together. She hid when the boy came out of the cave, she remained
under cover unril the boy came up out of the cave, and the boy was a big voung-
ster, also the girl was grown, she had breasts aiready. They came together.

Nagaa wolfuud'an. Yo negae walfuud'ami: ‘at gos tam?' 'An Kdrbayu.' ‘Kdrbayu
man kam?’ ‘Worr Alt Afara.’

They greeted each uther. When they had grected each other [the girl asked the
boy], “Which tribe? are vou? ‘I am Kirbavu.’ “Which house™ of Karbavu?’
“The peuple of Ali Afat.’

‘Atin intalti worr kam?' “Ule” “Ule man kam?’ Orkor.” ‘Ammatan duub ani-lleen
mal barbat? ‘An korm barbadd's, d&’iir barbadd’a.’ fsnaps] Ingabaie. Yo isiin
jete, garac yabae.

“0Of which people are vou a daughter?’ "Ule.” *Which honse of 'Ule?” ‘Orkora.”
‘S0, and now, what are you looking for?” ‘I am locking for a bull,* for a man.”
[Informant snaps his fingers to indicate the rapidity of the following course of
events.] He got hold of her. After a while her belly became big.

Guyyd lacu gaal wolingabat kan. Yo inialii taan hagum teeti ieete d'alte.

That was the day both of them together took possession of the camels. When
the girl had staved as long as she had stayed she gave birth.

Worn kaan gann sadii obase gann sadeeso inobasin yo worrt kaan bule lafa kae,
magqumaan lafd, at agarte. . .. ‘At eesd galie?’ ‘Nu Kdrbavu, Kdrbavu min Gumi
taan.’ Gabbra iti-gabae. "At eesa palte?’ *An Safara ga-gale.’ 'An Koré ga-pale.’
‘An Rendilla ga-gale.’ “An Turkana.’

They stayed three vears and before the third vear was over when they got up
in the morning the whole councry [was full of people] as far as vou can see.
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“Where have you come from?* “We are Karbayu, this house of Gumi of Kair-
bayu.” The Gabbra had come to them. “Where have you come from?* ‘I have
come from the Somali.’” ‘I have come from the Samburu.’ ‘I have come from
the Rendiile.” ‘I am Turkana.’

It is obvious that the process of formation of the Gaar phratry is tele-
scoped here to fit into one sunny morning. When we examine the history
of the different lineages, all informants, including the present one, will
state that the different parts of Gaar joined the phratry at different times.
But this is not the point here. This account stresses the carlier arrival
and ritual superiority of Ali Afat and the composite nature of Gaar. Both
points are illustrated in this vivid scene of people coming from all direc-
tions and asking each other about their origins.

Te my knowledge there is today no lincage in Gaar claiming Turkana
origin. This, however, does not mean that Gaar has not incorporated
Turkana at any time in its historv. We have to remember that people who
are adopted into a lineage will mormally take the name of that lineage,
accept gifts or inherit property from the lineage and behave in all respects,
including exogamy, as members of the lineage. The vast majority of trans-
ethnic life histories, be they captured children or poor people whn look for
benefactors, has certainly not resulted in separate lineage identities and
recognisable inter-ethnic clan relationships of the type we cxamine in this
book. People were fully adepted and their different origin was forgotten
within a few generations. The biological composition of the groups studied
thus may be much more heterogeneous than is reflected by their lineage
structure. A partial adoption with the preservation of a separate identity
will only obtain under specific conditions. There must be a reason for not
assimilatng the migrants fully. Either they come as a coherent group or, if
the migration involves single persons or households, they come with their
own camels with different, inheritable brands, a fact that needs to be pre-
served in the public memory because it involves rights in camels. One may
therefore say thar the descent reckoning of camels is more rigid and has a
conservative influence on the lineage structure of people. We shall come
across a number of illustrations of this below. Now, however, let us return
to the story of Ali Afar.

Aki nami Kdrbayi bryye durrat argan akan. An amma sorio yo gallan, yo an gorrau,

sario taan hariradd’e, yo jede, ‘Kdrbayu, na tolc, Kdrbayi ten, Kdrbayii, worr Al1

Afara, ka Afote rafu, umam worr kena na i-ns.” Akt Kdrbayu argan akan.

That 1s how the people of Kdrbayu appeared belure the frest of the] population.

Now, when a sacrifice is held, when I cut its throat, when I have wiped its back,

I say, ‘Kirbavu, make us, our Kdrbayu, Kirbayu, the settlement of Ali Afat

fand] where [someone of | Afat sleeps, origin of our people, herd us.’ That is

how Karbayu first appeared.

The sociological aspect of this account is, I think, obvious: it explains
the relationships between peopic by describing how these people joined
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each other 1o form a socicty. If we re-examine this origin tale of Gar
against the background of what we have hcard about the camel complex
{chapter 4) we shall, however, notice soon that it is also a story about
camels. [t mentions Mingeda as the origin of the camels and describes the
mythical first performance of camel-related rituals. In this context we
might add that Mingeda remains a sacred site w0 other Gabbra as well,
When one passes near there, one should always deposit a small symbolic
sacrifice; be it a toothstick, a lump of camel dung or some other minor
item. Apart from being a story about people and a story about camels,
thirdly, and most importantly, we are dealing here with a story about the
relationship between the two. The major theme is the legitimacy of the
galhi hineage Ali Afar as owners, keepers and protectors of camels. As we
have heard above that Ali Afat originated from a catile country, this legi-
timacy needs 10 be stressed becausc it could be doubted. As this lineage
obtained their camels by supernatural means, however, these camels are
not only aldl, i.c. full property,®® but also the visible sign of (he divine
sanction of camel keeping by this lineage. The supernatural relationship
with eamels is underlined by the claim that things like incense (qumé:),
camel dung and bearad (R: harcha, ashrub on which camels like 10 browse),
which are closely associated with camels or camel rituals, grew out of the
body of the yonng man of Ali Afat, between his shoulders.

This legitimacy as a priest of the camels is an important point because,
m addition to all the functions he shares with the galfu of other phratries,
the gallu of Kdrbayn, as the ga/lu of the senior phratry, has o initate
the age-set promotions for the whole of Gabbra society. In one age set in
which another phratry, Galbo in 1931, initiated their debela before Gar
did so in 1957, these dabela are said (o have died en masse within a short
span.

Interestingly, the informant denies that the lineage Ali Afat, in spite of
its name, has ever been Somai: or Muslim. Former Muslims, he says, can
only be fonnd among the galeu, ‘those who have entered’, the latecomers.
Contrary to other ritual specialists who tend towards more reconciliatory
interpretations,”' he sees his function as gallu as something alien to Islam.

These gaitu within Gar are numerous. In relation to Ali Afat and Orkor
who are mentioned in the origin tale, all others can ke called galiu because
they joined the nucleus later.>* We cannot examine the history of all line-
ages; even smaller subunits of Ali Afat (Waaqaba, Wédabre) are said 10
be adopted and are attributed foreign origins, Among the other lineages
Warabdér, Eidamole {like their Odoola namesakes) and Okadawa are
said to come from the ‘Somali’ and Isaako from the Korre (Samburu3,™
fAiccording to one informant, Galableye came from the ‘Somali’, according
to another from the Samburu. We have no way of deciding from thesc
sparse (estimonies Whether ‘Somall’ (safara) here means PRS or later
immigrations by Muslim Somali. Of interest are the lineages Qashobe and
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Borgosho, which are said 1o have split from Galbo phratry, the former
from its namesake, the latter from Massa, This secems to indicate that
the phratry boundaries at some time have been rather permeable and are
vounger than many elements of the lineage structure. Even between (he
major groupings of Gar, re-identification of subunits seems to have been
possible. Barre, Geedi and Gidalle are said to have belonged to Gasaran
in Rerwalin before theyv joined Karbavu. Whenever they have disagree-
ments with other parts of Kdrbavu, thev threaten to go back to Rerwalin,
with whom they have to settle on ritual occasions 1n any case.

The lineage Gasardn deserves closer attention. They are also called Fur
and, by Rendille, Teilan. The bulk of them is believed to have joined Gar
‘after Haara had been killed’.** but a part of them came later. As in the
case of Usmalo/Harrau, we have herc an example of a lineage which has
been represented both in Rendille and Gabbra societies and which has
repeatedly been the channel of trans-cthnic reaffiliation.

The later arrivals are also referred to as the Fur of Maado. Their most
prominent representative s the ex-chief Wario Yaatani. Yaatani was,
according 1o his own account, the son of Qanacho /o Adano s/o Maado
/o Kotte. Maado came from the Rendille lineage brothers. Taking into ac-
counlt the age of the informant and counting 40 vears per gencration, we
arrive at 1780 as the approximate date of Maado'sarrival. Chief Wario thinks
that at that time the other Fur had already been with the Gabbra for two
or three generations. This 15 independent confirmation that the historical
events which underlic the Haara story must have taken place in the seven-
teenth century. There is fairly general agreement that even this carlier Fur
migration — which 1s connecied 1o Sakuye ethnogenesis, as we have seen
above (chapter 4 — ook place after the rinss, the allocation of the Gabbra
to Boran clans. Fur triso tngdbu (*Fur do oot have sinse”). We shall sec also
in other cases that the lack of a rirse affiliation is taken by Gabbra as an
indication that the lincage concerned arrived in the area after the process
of allocation had alrcady been hinished. The fact that Maado joined other
Fur who had alrcadv established themselves in Gabbra society is also
expressed by the proverb Fur Maade gale, gaalu guban ditde (*Maado
joined 'ur and refused to brand the eamels™), (Instead of a camel brand
Fur uses a scar as a property mark.

The most recent migration [rom Rendille Fur to Gabhra Fur is that of
Karchawa, the father of the trader and county councillor Elema Karchawa.
This recent tnigration shows thar this inter-ethnic clan relationship still
provides a usable link. In succession to Haara, both Wario Yaatani and
Elema Karchawa demoustrate that Fur continues to produce strong lea-
ders, as does Sharamo Ali, who was a country councillor, From anecdotes
quoted in chapter 4 we have learned that Fur's strength is also believed to
be of a crude physical kind.
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For our reconstruction of the chronology of the first Fur migrations it
is a fortunate circumstance that, apart from the Rendille, Gabbra and
Sakuve, there is a Fur group ameng the Waso Boran, where they are also
called Jaaro. With our genealogical reckoning we here arrive at 1630 as
the approximate date of migration. Various independent sources thus
point to the middle of the seventeeth century.

Qur only informant®® of this lineage was Gollo, age 41, s/o Bonwa sfo
Happ'i /0 Taaro s/o Halakke s/o Jilo /o Figayu s/ Korondille. Koron-
dille was a Rendille and said 1o be the ancestor of all of Jaare. Accerding
to Rendille naming habits, it is reasonable to assume that Korondille had
been born at Korondilie, a mountain and water point north of Buna and
well 1o the north-east of the area which Rendille bave grazed in recent
gencrations. Gollo describes the separation from the Rendille Fur as an
act of ecological specialisation. Korondille, who was rich in cattle, cx-
changed his few camels for cattle and joined a cattle peeple in 4 cattle area,
while his clan brothers specialised in camels and remained in the low-
lands. Obviously Korondille could not join the Waso Boran because there
were no Boran on the Waso at that time.>® He went to Dirre in the Ethio-
pian highlands and joined the Gon moiety of the Boran. Some of his des-
cendants remain there to this day. The Fitawrari™ Halakke Guyyd is said
to be a Jaaro and thus can be added to the impressive list of chiefs of Fur
extraction. The Kenvan branch of Jaaro also produced a chief. Waako
Happ'i, a FaBr of our informant, was a chicf of the Waso Boran until the
mid 1950s when he roused the anger of the British,™ who believed that
he obstructed their recruitment of schoolchildren and dewained him in
Marsabit. He did not fare much better with subseyuent Kenyan govern-
ments because he now lives in exile in Somalia where he is belicved 1o
receive a pension.

The Boran Jaaro arc aware that certain lineages of the Gabhbra and
Sakuve are their clan brothers and avold intermarriage with them.

In spite of their carlier specialisation in cattie, the lineage later, in the
lowlands, invested part of their vast surpluses of cattle and smallstock in
camels. Gollo himsell was a camel herder in his vouth. He admitted that
he did not always kecp the complicated rules about good and bad days of
the week for various camel-related activities. He 15, however, aware that
traditional camel herders in the neighbourhood, Sakuve and Gabbra Malbe
migrants, did keep such rules. His family, like other rich Boran who
diversified into camels, kept thesc in a rather unceremonial way except
that they performed sorto and almado, as do Samburu Ariaal. Hofte Boran
and other cattle people who have taken to camel breeding. When the
Waso bonanza came to a brutal end in the shifte emergency the practice
of sort and almads disappeared with the machine-gunning of the cainel
herds.
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FUR NAMES AND PROPERTY MARES

A-furg (R) means ‘I open’ and fur is an ‘opening’, i.e, a notch i the ear,
All camels of the clan D’ubsahiai have such a notch in the right ear, In the
case of the subclans Wambile, Bulydrre, Gudére, Migichdn, Dékhle and
Asurua, this notch is small, fur 1 nugul (‘the small fur’) (Diagram 19). In
the case of the Teilin subclan, the peopie who are alse known as Fur in
the narrow sense, the notch is shallower and wider, fur 1f balladan (‘the
wide fur’) (Diagram 20).

The larger lineages of this subclan are Arandiide, Hoso, Kirdb and
Orguile.

All subclans of D’nbsahiai share the brand on the right side of the
uecck, and in addition Mirgichdn has a longitudinal brand on the left fore-
leg. Another peculiarity ou the subclan level is that white {the preferred
colour) and whitish (bordg) camels of the Wambile snbclan (Kulalioora;
~ ‘the first campfire place’) are branded with a spot on the right cheek
{Diagram 21).

We have heard above that Maado, when he joined the Gaar, refused 1o
brand his camels. The camels of Gasardn in Gaar share the earnotch with
the Teilin subclan of D ubsahai but do not have a brand. Instead they make
an incision in the skin of the neck to leave a strip of skin dangling down,
This mark is called guuca (B}, which is reminiscent of the Rendille word
khuujo, meaning the natural pockets of skin which dangle from the necks
of some camels and sheep and most goats.

All Fur (Gasardn) of the Gabbra are Fur Gudda (2 R: fur ti balladan),
Le. Fur in the narrow sense, and thus correspond to the Rendilte subclan
Teilan,

The Sakuye distinguish between Fur Gudda and Fur Diga (‘the smail
fur = R: fur 4 nuguf). The latter may derive from all or any of the
[Y’ubsahai subclans (if these had become differentiated from each other at
the time of the Rendille — Sakuye split) with the exception of Teilin {*Fur
(udda’) and Asurua, which has also preserved a separatc identity among
the Szkuye,

Diagram 19 The ‘small fur’ earclipping
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Dragram 20 The ‘wide fur’ earclipping
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Dwagram 21 The dakar {‘cumel Ay} brand for white and whitish camels of
D'ubsafai Kulalioorat

GAALORRA/GAAL HORRA, GAALDEILAN AND RENGUMO

Writing a boek about clan affiliation, reaffiliation and adoption means that
one is not only dealing with evidence for historical reconstruction but with
an important element of public life on the borderline between law and
politics. Citizenship, if this term from our own more burcancratic culture
is permitted here, cannot be acquired simply by saying that one wants to
become a Rendille, a Gabbra, or whatever. One has to associate cneself
with a honsehold which is part of a lineage which is part of a subclan
which is part of 4 clan, and only by belonging to a clan can one also claim
to belong to vne or more ethnic groups.

The anthropologist among the Rendille is in the same position as any
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other stranger, be he a northern Somali livestock trader or a Gabbra ex-
militiaman who, in the course of his duty, shot a Gabbra raider and now
cannot go back to his own people. Like these other individual strangers,
he is well advised to seek to fit as best he may into Rendille society and 10
develop a pseudo-kinship with one friend or another, who slowly becomes
a brother and thus indirectly provides the stranger with mothers, uncles,
sisters, cousins and many other useful categories of people, and, most
importantly, with a clan. Only by integration such as this will the stranger
he able to survive 1n an area outside efficient government control, to do his
job, be it trade or poaching or, in our case, participani observation and
interviewing, and to find the warmth of human companionship.

In my case it was the Gaalorra subclan of Gaaldeilan which provided me
with a social position and a frume of reference to interact with people from
the mine other Rendille clans. It also provided me with a home which was
located wherever I found peopie of this clan or of their adoptive brother
clans. I became the best man at a marriage and took part in a circumeision
ceremony as the man who holds the circumcision candidate around the
waist.” In a ceremony which is normally performed on small children,
the clan-specific curse and blessing powers were iransferred to me. The
only thing ene cannot get from onc’s clan is a wife; all the daughters are
one’s sisters. But the clan makes sure that one gets a wife from elsewhere,

The early stages of my intcgration into this clan are described in the
introducten (o Schlee (1979 0f the reader of that intreduction gets the
impression that this process was long and painful, with many setbacks
and mouch blutfing and bargaining on both sides, the reader would be just
about correct.

While Gaalorra, being the most numerous and ritually most important
subclan of Gaaldcilan, is often simply referred to as ‘Gaaldeilan’, it is
only fourth in the order of seniority. The ‘first-born’ subclan is Keele,
which only comprises a few houses. It is followed by Blircha, a snbelan of
‘Boranta’ (Gabbra?) origin, which is equally small. Elémo is an eighteenth-
century war spoil, acquired when a Gabbra camel herd was stolen along
with the ‘people belonging to it°. I rerurn to them below. Madacho is a
subclan which stems [rorn Gaalorra through a female link: a girl with ‘bent
legs’ (lihlo made) could not find a husband and was therefore ‘married’ all
alone: she was circumcised and given a house so that she conid live like
a married woman. A man of the clan Tubcha begot a son with her. As the
Tubcha man had not paid brideprice, this boy did not belong te him, and
as he did not stem from a Gaalorra father, he did not belong to Gaalorra
cither. Having no patriline at zll, he therefore became the founding an-
cestor of a subclan of his own: Madicho.

Kcele, Bircha, Elémo and Madacho are wakhkamur®™ and culturally re-
present the ‘Standard Average Rendille’, if there is such a thing in this
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highly differentiated society. Elémo, although they were captured eight
generations ago and still occasionally go to see their Gabbra relatives.
have not the slightest trace of non-Rendille cusioms or peculiarities.
Gaalorra, on the other hand, is very different from the others and mav,
along with Qdoola, be culturaliv the most divergent Rendille clan. This
pethaps was a fortunate circumstance because 1t opened my eves to the
importance of clanship and led my attention to inter-cthnic clan rela-
tionships; until then 1 had accepled the ethnic group, the habitual subject
of anthropological monographs, as a natural unit of investigation.

Divergent does not mean marginal nor by any means weak. The tibire
curse of Gaalorra is one {o Lthe most dreaded, and (aalorra is linked — by
an adoptive brotherhood and by mutual participation in the ceremonies
of transmitting the curse of the newborn®! - 1o Nebei, the ritually most
important clan of Belesi Berri, the castern motety, [t1s their deviance that
makes (Gaalorra strong.

Gaalorra is someumes referred w a Marle 1 of guudan (*Marle [Arbore]
with the red mouth”) and we shall see below that Gaalorra is indeed repre-
sented among the Arbore on the shorcs of Lake Stelanie {Chew Bahir! in
Lithiopia. A Gealorra woman, of Saale origin, who was angry with her
husband, in the course of her lamentation complained to me that the Gas-
lorra are chit (‘cnemies™ and that they suffer no negative ritual conse-
quences in killing (other) Rendille — ‘they do not have blood from the
Rendille’ (Rendille d’iig makakhabto). *Blood” here stands for the stains on
a murderer’s social and ritual person. This defnitely is not so, but their
bebaviour suggests that Gaalorra, and, under their protection, the rest of
Gaaldeilan, do not mind spilling Rendille blood quite as much as other
clans do. When Libaale were warriors (1937-51", young men of Gaal-
deilan once killed a warrior of Rengumo®? in a fight over precedence at a
wall®* and badly wounded a dozen more. Apart from the cleansing cere-
mony. the killer went unpunished because neither compensation nor
vengeance is customary in such cases. The iwdeology seems o he that one is
punished ¢nough by having reduced one’s own wibe.

The impression of a low degree of loyalty to the Rendille cause is in-
creased by an incidenmt in 1966 when a Gaaldeilan seitlement was pur-
portedly warned by Gabbra/Boran raiders of impending raids. Tt was said
that Gazldeilan people should not visit other settlements because these
wolld be raided. Insicad of warning the other Rendille, Gaaldeilan, con-
scious of the feeling of relatedness to and the trust shown towards them
by the Gabbra, remained silent. On the subsequent night about 70 people
were massacred around Kargi. Gaaldeilan informants insist that this
account is untrue.

Gaaldeilan’s proclivity to violence 1s proverbial and often ridiculed. In
the years I spent with them I had occasion to watch many a good beating
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with herding sticks even among respected elders who shonld notrmally
carry on their disputes by verbal means. (I did not know about their repu-
tation when I first settled with thern.)

This combinaticn of features - being ‘strangers’ or ‘enemies’ and bemg
*hot’ or violent — is in strurnentalised, so (o say socialised or domesticated,
in the public ritual function with which they are entrusted. Being ‘ene-
mies’, they are believed to have power over enemies. It is thev — and
Harrau, as we have seen above — who ‘blow’ i the directiou whence
enermies are expected so as to hlind or confuse them.

While enemies can be the object of Gaalorra’s curse they can also be its
agency. In the same way as someone cursed by Saale is expected to be run
ovet by a thino and someone cursed by Rengumo to be bitten by a snake,
Gaalorra have the horse as their curse. This may sound surprising because
horses rarely attack people and do not have poisonous bites, but ‘horse’,
as in Boran, stands here for cavalry. The traditional enemics of the Ren-
dille - Boran and Gabbra — used to have horses until these were classified
as arms and forbidden by the British. To say that other Rendille who are
cursed by Gaalorra succumb to the horse is thus equivalent to saying that
they fall victim to attacks by non-Rendille,

Apart from the ritual powers ascribed to themn, Gaalorra have a num-
ber of other cultural features which clearly set them apart from other
Rendille.

In Rendille-land we find three types of houses. While the Odoola house
and the Standard Rendille house are mirror irages of each other, the
houses of Gaalorra are built according to a different structural principle.
In the case of Rendille and Odoola houses the scaffold to which the mats
are tied is made of two semicircular frames bridging the entire width of
the house, and the subordinate ribs are attached to them {Diagram 22).
The Gaalorra house has only one such frame (Diagram 23). To increase
the depth of the construction so that it encloses the same area as the Stand-
ard Rendilie house, the struts forming the back of the house are made up
of two sections: a shorter scction, which is driven into the ground, and
a longer, curved section, which is tied to the first one and connected to the
frame, thus forming part of the roof.*

A small feature of the house is attributed enough significance to be used
as another name for Gaalorra: amomisa. The amomisa is a small narrow mat
of palm fibres, maybe two spans long, which is occasionally smeared with
the brains - something a Rendille would never eat - or blood of a slaugh-
tered animal. At a new settlement site, while the woman — the owner and
mistress of the house — is busy arranging the mterior of her abode, the
amomisa is placed in a conspicuous position on the roof matting above
the door. This is a sign that no male, including her husband, is yet allowed
to enter. When the wornan is in & more receptive mood, she tucks the
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Diuagram 22 Frame of a standard Rendille house

amomisa out of sight between the mats and sticks of the house. Women
of other clans do not have such practicat signals. Apart from this, the
amomisa does not appear to have a practical or ritual function, although,
of course, it serves as a visual symbol of group identity. The same name
is used by the Gabbra for the ordinary mart above the entrance.

AV

Diggram 23 Frame of a Gaalorra house
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Unmarried daughters and wives of Gaalorra are also recognisable by
their personal attire. Unmarried girls wear strings of perforated ostrich
shell discs (ntorénye) dangling from their belts. This has been copied ‘long
apo’ by girls of Tubcha, an adoptive brother clan.

Gaalorra girls do not become sabade, whereas other Rendille declare
the daughters of one age set of the generation cycle of three to be sabade
and delay their marriage by one initiation cycle of 14 years.®

In their fertile years Gaalorra women wear sheepsking around their
waist and shoulders rather than the usual goaiskins, although the former
are thicker and take more effort to serape thin and smooth. In attaching
the skirt to the bodies, which involves making tucks in appropriate places
and secnring them with decorative scams sewn with narrow skin strips,
they are, however, no less skilful than their sisters elsewhere.

In their childbearing years married wormen grow their hair long, shav-
ing only the forchead, remples and nape, while the top hair is worn,
Boran styvle, in dozens of well-greased tresses. As Odoola women have
the same style, women with a reputation for hairdressing are in high de-
mand among both ¢claps. Other Rendille women shave their heads or, if
their first born is a boy, retain a central longitadinal erest stiffened with
mud, the deko.

The hairstyle of babies also differs: while other Rendille shave their
children’s heads for the lirst time a week after the birth, the Gaalorra delay
this until weaning.

Men wear the Head’t Gaalderlan (‘the brass [ring] of Gaaldeilan) around
their right wrist. In spite of iis name this ring is only worn by Gaalorra
and has to do with their fibir power: the first riug is given 1o a child when
‘his tongue is made to suck’, i.c. when the power is transmitred.

Other cultural peculiarities of Gaalorra consist of avoidances. We have
seen above that Gaalorra women do not dress in goatskins. This [orms
part of a more general goat avoidance. In earlier times people of Gaalorra
did not eat goats at all; nor did they drink their milk, and even today,
contrary 10 all other Rendille, they use sheep for certam sacrificial cere-
monies such as the end of the seclusion period after cireumcision® or the
naabe ceremony (sce Schlee 1979: 405-24).

The goat avoidance is particularly acute in the case of Gaalorra camels.
Items used for camels are never contaminated by goat products; when
a goal is slaughtered its meat cannot be pnt into the milking container of
the camels. In this, Gaalorra camels resemble derr camels.®” This goat
avoidance explains one of the ritual names or praise names of Gaalorra:
Riyodiido — ‘the goat haters’.

Unlike other Rendille, Gaalorra do not eat game.

They have their own customs connected with the moon. The day after
the new moon, all other Rendille smear their foreheads and the ridge of
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their noses with white chalk, while in the case of Gaalorra the mixture
is red: it contains chalk and an extract of the fiy: Gaaldeilan (‘the root
of Galdeilan®).

Gaalorra men onby pour milk libations (sadaka, ex Arabic via Swahil)
on Sundays, i.e. the Day of the Camel, on new moon, on full moon (go-
ban) and on the day preceding it {haugd’eer), while other Rendille, who
do not enjoy the same special relationship with God, have to perform
these sacrifices every day.

If, after hearing about a clan culture so divergent from the general pic-
ture, we surmise that Gaalorra must be a recent addition to the Rendille
clan speetrum, oral tradition will contradict us. Other subclans which are
culturally completely assimilated can be shown to be recent immigrants,
whereas (Gaalorra, be they ‘red-mouthed Marle’ or not, must have been
part and parcel of Rendille society for centuries, since they are also repre-
sented among the Sakuye who split from the Rendille around 1650.

The clan origin myths about Gaalorra are given iu Rendille and Ger-
man in Schlee {1979: 253-68). I therefore only give a summary version
in English here.

When Gaalorra had come out [emerged, appearcd], he came from the Lake
[Turkana, Rudolph]. They were two men. Onc followed the gaffu [R: bhaifu].
The gafiu were his brothers. The other one came towards the side of the Ren-
dille. He met Fofén with the Black Camels [the ancestor of the Nebei subclan
of Saale]. {(Barowa Ad"icharreh)

In another version gallu is nol used as the name of a lateral branch but
of the original group:

Even me, about gallx, from onr people who stem from there, a long time ago,
we only hear the tale and the tale we hear goes like this:

When gailu emerged,*® two men were born as brothers. When they scpar-
ated, vne came via Mount Kulal and married a Rendille girl. The one who
passed rhat side joined the Boran and marned a Boran girl. (Urri Tarwen;

[These two people] were like Muslims. They do not drink goat milk. [They
only drink ) milk of sheep and camels and cattle. They also do not eat goat meat.
Nor do they eat the wild animals which normally are in the bush. So they are
holy. (Barowa Ad’icharreh)

The informant knows very well that Mushims do nor avoid goat pro-
duets and also do not abstain from game if the throat is cut while the
animal is living. ‘Muslim’ here stands for people who kecp sirict avoid-
ances and so are ‘holy’ (lagan), the same term that is used for a number
of Rendille categorics of people of special ritual status and for derr camels
(see Schlec 1979: 354-57).

When [the brother who had come to the Rendille] met Fofén, he asked Fofén
for a camel bull. He was given the bull. Fofén [szid) 1o his sons, 'I have given
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a bull to that man, then, when the camels walk over there, when I shout “Yui!™
do not turn around!” Then he shouted, ‘YuiV Gaalorra turned around. He
looked thar way, stood like a tree and died on the spot.

Fofén had not liked to give his bull to Gaalorra. [But Gaalorra] was feared for
his #bire. So he gave him the bull, but cursed, killed him, If [Gaalorra] was
given a bull, it was only because one was afraid of his tibire-power. (Barowa)

A Nebei (‘Fofén’) informant describes the same episode in the following
way:

Gazaldeilan was only this one man, and his wife was already old and batren. The
man could not be overpowered. He could not be overpowered by curse, He and
Fofén were equal. He came to ask for a camel bull. ‘Go and drive it!’ he was
teld. When the camels had gone a certain distance he remained there standing
on the ground. He died upright. The wife came running and entered the house.
No birth, she had never given birth. ‘Go and get your house!” [Fofén} said to
her. So she jeined the clan settlement. *Go and enter the house of this woman!’
{Fofén said to his sons, thus telling or allowing them to make the woman Lheir
concubine]. The woman gave birth to a boy. A brass bracelet was taken out [ofa
bag]. It was put on the child]’s wrist]. His tongue was suckled.® Gaaldeilan thar
day became part of this clan. There they got each other. So they are brothers,
and the boy is just of this clan [Nebei], (Eisimbasele)

If we recall what we learned in chapter 2 about patres and genttores, it
becomes clear that by begetting a boy and giving him a brass ring — their
clan insignia — they did not establish a valid claim to him. The ‘owner’, i.e,
the nearest senior patrilineal relative, of the boy was living among the
Boran. Only he could establish such a claim. But he was busy founding a
clan in another country.

[- -.] he married the Boran girl. He slept in the house. When the woman had
became pregnant, he called the Boran. ‘Do not enter my house!” he said 10
them. ‘I [go and] look for a brother of mine, do not enter this house!”

[...} When people got up in the morning, a puff adder was sleeping on the
woman; the woman had no way of getting up, the thing was on here [her breast].

A cow was milked, it is said, [the milk container] was tied to a stick, was
stretched out towards it. When it sipped the milk, a little bit of the milk got
spilled, it licked the milk, cne poured out more, it drank it, came down, rolied
up [‘sat down’] here, so, it had left her.

When in the evening the livestock came back, they just milked milk, poured
it out [for the snake], it drank it, so the woman adopted the snake and [every
evening| put it back into its place [= bag or basket). [...]

(Her husband, in the meantime] came walking towards here. In a land to that
side, when he came there, he collected a [stray] loading camel. The loading
camel had a hide ring [from a sacrificial animal] around its neck.

When he came to the Rendille — his brother before had married and a man of
Nebei had killed him by curse — {he asked], "What have you seen of that man
{his brother)?” *At first he had married, and a man whom he had asked for a
bull, a bull to serve his camels, that man cursed and killed him.” In the time
of origin the Rendille were full of dangerous people. (Urri Tarwén)

‘Show me the man who has killed my brother!" ‘It is Fofén,” he was told.
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“You have killed my brother, look, wait for me!” ‘Brother, do nor kill me, do
not curse me, let us adopt exch other!” This is how he implored him. (Barowa
Ad’icharceh)

The other side, Nebei, discribes the behaviour of Gaalorra as not so
aggressive and that of Fofér as much less submissive:

The wife of Gaalorra whose husband had been killed went into the house of
the man of Fofén. He stayedwith her until he begot a child by her. Then Gaal-
deilan came. The men were string outside [the sertlement] and Gaaldeilan came
and entered the house. “Go!” he said to the boy to whom the woman of Gaal.
deilan had given birth [and who] normally said ‘Father’ to the man [Fofén],
‘go, say, “Father’s Younger Brother” to him, Father’s Younger Brother, my
mother is calling you.” Gaalieilan was sitting in the house.

The boy came, normally te said, ‘Father’ to the gentleman, [but now] he
said, ‘Father’s Younger Brotier.” ‘Hai!* the other one turned around, ‘ai, this
boy, who made him become like this and told him to say such a thing?” The
woman came running and hdd Fofén around the waist. ‘O my Fofén, do not
kill my son!” So she was told,‘ All right, go away!" [And 1o Gaalerra Fofén said, ]
‘I shall hold one hand, hold you the other! So it was like this and Gaaldeilan
tock the boy. This was [the story of] the boy of Gaaldeilan. This is how they
{Nebei and Gaslorra) found each other. When he had been born, the boy’s
tongue was suckled and the trass ring was put around his arm. The brass ring
which they new give 1o each sther and the tongue they suckle each other stems
from there. (Eisimmirdana)

They fear each other very much. They do not marry each nther’s daughters,
They do not have concubinag: with each other. Sn they are brothers. When God
made these people emerge, tiey thus emerged together, {Barowa Ad’icharreh}

While the hostile interpreation of Fofén’s behaviour would have been
that, after killing the Gaalora man, he took his wife as spoil, the diplo-
matic way of seeing this is thit he behaved like a brother towards Gaalorra
by caring for his widow and begetting children in his name. This latter
view was adopted and conseyuently Gaalorra and Nehei became brother
clans with all that implies, suich as extending the exogamy rule and grant-
ing each other access to eack other’s wives, which is the prescnt state of
affairs.

So much for the Rendille tranch of Gaalorra. Let us now return to the
pregnant woman we left amag the Boran.

That woman hived on, and wien she gave birth, she gave birth to a boy. When
she had given hirth 10 the bo:, she sat down on a stone and did aot give birth
afterwards,

That boy now goes and narries people, marries women. The cattle with
whom the man had come are not mixed with other catile. They graze alone.
They do not multiply. Other ;:attle procreate and become many. But these are
just one herd. Only this boy nherits them, nebody else. When they go out to
pasture, the gate [in the thoribush fence] is shur.

If someone stands at that gze and says, ‘I am Gaaldeilan, I am Kartebo,’ then
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it is said, "‘Open the gate!”” He comes through the gate. If he has cheated, the
gate does not open.

Now, people who comce from there, who do not drink camel milk nor that of
goats, for whom only sheep are milked,” are plenty among the Boran.

Yesterday when I was born, I did not eat goats, I did not eat camel meat, !
did drink camel milk but not that of goats, until some later day [ just started
somehow 10 eal those types of livestock.

These people now, when they come to visit us, when someone comes here
and says, 'l do not eat that,” [then we reply,] ‘Oh! you are Katebo, people of
Katebo!”

They keep cattle, smallsiock, horses, these three.

The ideas of elaborate and rigid avoidances are linked to that of curse
power, The Sakuye Gaajorra, after centuries of separation and numereus
Oromo and Somali influences, still show the same combination of traits.
Gaaloraan nam jabba; gealdlle ingérraiu (‘Gaalorra are strong people; they
do not even slaughter camels’) was the spontancous reaction of a Sakuye
Matarbd elder when I mentioned that clan.

(... ] Only that one boy is born, he [in his turn] marnes a whole setdement,
they give birth and g!ive birth, and then again, when thc place of the grand-
father comes around,” again a girl of that clan is married. That girl again does
not fail: she only gives birth to one boy,

[...] Only this child is born. When she has given birth one does not talk
about her any more. She does not give barth 1o another child.

[...] My eye has not seen it, but the ear of it I have heard: among the Ethic-
pians |or ‘Sidamo’ — the Rendille do not distinguish here] even somebody with
a gun does not enter that seitlement, nobody goes in there. Yesterday when
the Ethiopians mistrezied people, when they defecated inside the houses, they
did not go there. These {galiu] when they pray [= curse] they just finish people.

Nuw the Gabbra, Alganna, stay until they have passed some years and then
they sort out young entire camel bulls, drive them, drive them, nntil they take
them there. If they do not take them, and the proper time has passed, then Lhe
cameis which are brought in [iu the evening) and are fenced in break throngh
in the night and get lost.

These camels, all the time, camels get lost from Alganna. *We perish, what
shall we do?’ *This tribe, their span has clapsed now the camels do not enter
the settlement site,’ in the evening and in the forencon Alganna keeps on run-
ning [after their stray camels] while the other Gabbra prosper in comfort, until
then some young camel bulls are selected, driven and taken there. When the
bulls have been driven and brought {io the gailu] he cuts a stick for the people.
The ones for whom he cuts such a stick breed their herds in a proper way. That
is huw it is.

[...]JThese Alganna, who are called Alganna, they are just this tribe [‘galin’] .
I have never seen a people who are more numerous. [Urrt Tarwen)

There are many more tales about the gallu: he is not buried but his body
vauishes; as he does not really die, people do not mourn him burt dance,
etc. (sece Schiee 1979 264ft.).

The reader, of course, will have recognised the gallu institution of the
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Boran behind this, although from the Rendille perspective tribal names
and ritual functions are somcwhat confused and the picture 1s slightly
blurred. Qallu is used as a tribal or clan name, while the clan which is
meant can be easily identified as Karrayyu, because, as I have mentioned
in chapter 4, it is the galfu of Karrayyu to whom Alganna take camcls.
‘Katebo’, as we have heard above, is used among the Oromo as a name of
a strain of cattle, not of a human group.

As the Rendille have never belonged to the Worr Libin alliance one
might dismiss the claim of a Rendille clan to be related to the gallu lineage
of Karravyu, with their resounding name and far-reaching power, as be-
ing rather pretentious. It would bc intcresting 1o know whether Boran
informants would acknowledge this claim.

Waako Dririba, who is already familiar 10 us, confirms that Gaalorra and
Alganna both originate from the galflu lineage of Karrayyu and he
volunteered the information that originally both abstaincd from camel
flesh but that later the galfu ‘spat’ for them so that now they can cat i1.”?
He also confirms much other information about the gallu which we have
heard from Rendille, like their practice of castrating cattle by wagical
means simply by touching their backs with a stick, etc. {sce chapter 3
above}, whatever may be the empirical reality behind this. This shows thart
the Rendilie accounts are not fairy tales which spring from geographical
and social distance but are shared by the Boran themselves.

Waako [Yiriba modifies what Urri Tarwen has told us about the res-
trictions on the fertility of the galliei, the wife of the gallu, and thus con-
firms it in principle: she only has one son but may, in addition, have two
daughters. He had not heard about the stone, which, according to Tar-
wen, is responsible for blocking the fertility of the woman who sits down
on it.

If we were in a position to conclude, from this high degree of mutual
confirmation, that Gaalorra indeed, like the nucleus of Gabbra Alganua,
has split from Karrayyu Worr Qallu, we would find a guick end for this
chapter. But there secms 10 be more to it.

According to our Rendille traditions, Gaalorra did not split from Worr
Qallu but both lincages were founded by one mau, one in his own name
and one in his dead brother’s; and originally the two brothers did not
come from the Boran but from the ‘Lake’. And we may add that this is
an origin they share with others, namely with the Rendille clan Rengumo,
and that the relatonship between Gaalorra and Rengumo continues to
be a very special one. This other cycle of traditions now peints, if it points
to any living people at all, 10 the Arbore, and by logical extension one
might therefore ask whether the gallu lineage of Karrayyu, if indeed they
are of identical origin, are, after all, Boran.

All Rendille informants agrec that both Gaalorra and Rengumo were
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separated from their original people, sometimes identified as the Geleba
(Dasanech), by a lake, which suddenly widened and deepened and thus
cut a caravan in two. This, of course, reminds us of the Iris tradition of
the Gabbra, but the peoples and context are not identical. One infor-
mant’® gives the names of the two boys who, according to him, ended up
on their own to the east of the water as Gaalorra and Gaalorle, of whom
the latter was to be the foundmg ancestar of Rengumo. Gaaldeilan then
went to Mount Kulal, saying a kulal-ena (‘it is our sleeping place’), us-
ing the word for the fenced open-air resting place in a camel camp. The
young man of Rengumo stayed in the area of North Horr and there, ap-
parently, asked the lineage Gaalfiaile of Uydm for a mad girl to marry as he
had only smallstock and no camels, which he would have needed to marry
a healthy girl. This mad girl, through her three sons, Arbele, Adisomo and
Aicha, became the ancestress of all of Rengumo.

More details about this clan are given above and elsewhere.” Herc we
are only interested in Rengumo history in so far as it overlaps with that
of Gaalorra, and in this context we should mention one contemperary
custom which is often atiributed to the common migrational history of
the two clans.

At the marriage of a Gaalorra man, smallstock is slaughtered and eaten
exclusively by Gaalorra and any Rengumo people who happen to be there,
but by no other clans.

This applies to two ritual slaughters, both of which differ from
the marriagc ritnals of the other Rendille and may therefore be added
to our list of rituals peculiar to the Gaalorra. While other brides can
be circumcised (clitoridectornised) at various times during the marriage
process, in the case of daughters of Gaalorra and brides of Gaalorra only
the morning of the second day, maarnti min labaticho (‘the day when the
[mew] house is assembled’), is used for this purpose. Before circumcision,
the head of the young woman ts shaved and at the same lime a young ewe
is slaughtercd. The intestinal fat {moor) is used to cover the girl’s s_hg»f:d
head as a symbol of a ncw start.” This sheep is called suben f indm
lakamooricho {‘the young ewe with which the girl is intestinal-fattencd’?.
While other Rendille dispense with the shecp unless the gir] is an eldest
daughter, the custom is indispensable for the daughters and brides _ol
Gaalorra. The meat and intestines of the sheep are wrapped in the skin
until evening. Then, when the new house has been built and the first fire is
drilled there, another young femate sheep, suben ti dab lakabiro {*the sheep
with which the fire is drilled™, is slaughtered. Other Rendilfe would use 2
male camel calf as bimdn (‘drilling’). {None of these slaughters can be
called a sacrifice [sorfo] because the consecration phase {d'tkindn =
‘washing’, karimdn™] is omitted. All slaughters at the occasion ol 3
marriage are not carried out for God but for human beings.) Only then 1
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the meat of both animals cooked, using the traditional earthen pot {dir), in
the new house. The right side of the animals will be caten by men of
Gaaldeilan, including the other subclans, and Rengumo, the left side by
wives of Gaaldeilan, daughters of Gaaldeilan and daughters of Rengumo,
The latter cannot take any meat home because their husbands and children
belong to other clans (unless, of course, these daughters of Rengumo
happen to be wives of Gaaldeilan),

Another amimal, the helenki gurror (‘the ram of the martiage song’), is
killed by a man of Rengumo, if such a person is available, and its blood
is stirred (to remove Lhe fibrine) in a half gourd held under the cut throat
by a daughter of Rengumo. For the equivalent ritual at a marriage of
Rengumo, Gaalorra people are called on to perform these tasks. The stir-
ring of the blood is done with a fresh green gaer’”” twig, not a dry stick,
by a woman who has never had to lament the death of a child. The fresh-
ness of the stick and the Inck of the wornan are obvious expressions of the
desire for marital bliss.

Aparl from the common geographical origin of Gaalorra and Gaalorle
to the west or north-west of Lake Turkana and their common fate of being
separated from their homeland by the widening lake, there is another link
betweem Gaaldeilan and Rengumo. Keele, the eponymous ancestor of the
first subclan in the seniority order of Galdeilan, is said to have been the
orphan son of a stranger who was married to a Rengurno girl. As he was
‘alone’ (kelei, an etymology of his name suggested by the informant’®), his
maternal grandfather raised him and gave him livestock. His smallstock
has the same cut in the right ear as that of Rengumo and his camel brand
15 similar to that of Rengumo but has an additional distinctive mark.
Keele was the first subclan to adopt the name Gaaldeilan and he later
gathered the other subclans around him.”® Gaal d’eilan or, with a finitc
verb, gaal ad’eflama means ‘the camels walk [back to the enclosures] in
the evening’ and is mierpreted as an indicator of Kecle’s original wealth.*®
Biircha, the next subclan to join Gaaldeilan, is said to have come from the
north and to have consisted of many (buur) people. After this, Kecle met
Gaalorra and asked him his name. The answer was ‘Marle’. Keele res-
ponded: Marle d'ud’um kaelani, magakin a Gaaldeilan (‘Let us regard
Marle as a pejorativc name, vour (pl.) name is Gaaldcilan.” As Keele re-
tained his first position in the seniority order of the emergent clan, instead
of telling the newcomers to pitch their houses in front of his own, as would
have been customary and propitious, his subclan has never multiplied and
even (oday consists of only a few houses (Rarowa Ad'icharreh). (There
are, however, also other stories explaining this lack of growth, which in-
volve a curse of some kind.)

When asked, how this tradition about the Rengumo connection fits
chronologically with the above account of the link to the Boran Karrayyu,
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the same informant gave the following ord_cr of events. (This.ordc;fmag
spring from my desire for consistency as 1t was not mformam_m 0 fc:e
spontaneously. It shows, however, that, logically, the two strains of tra-
dition are not mutually exclusive and that they can be combined.)

1 Gaalorra and (raalorle came from the west oi." t_he lake. .

7 Gaalorra split in two: one brother went to join the Boran while the
other staycd at Mount Kulal. Gaalorle got married and the clan Ren-

started 10 grow. ,

3 %jl:::rations latef, Keele, a lineage founded by a daughter’s son of
Rengumo, adopted Bircha and later the Kulal branch of Gaalorra and
combined them under the name Gaaldeilan. .

4 A mau of this southern branch of Gaalotra asked a man of Nebei for
a carnel bull and was killed by miraculous means in the process.

5 A man from the Boran branch of Gaalorr.a came {0 avenge ‘hlS clan
brother but was persuaded to accept Nebel as a brother clan instead.

While the mythical version quoted above pcrsunglises clan history and
speaks of single men who met and interacted, this attemp_t to fr events
into a plausible chronological frame allows some generations 10 elapse
before Keele, who could not have cxisted when Gaalorr.a an‘d Gaalorl‘e
came from the west, adopted the other subclans of Gaaldellanl. Gaalorra’,
‘Nebei’, ‘Rengumo’ etc., here stand for desceut groups, while the myth
telescopes the lineages into single personalities. :

This version also allows the migration from the west, thg emergence of
the Worr Qallu Karrayyu among the Boran and the final integration o_f a
part of Gaalorra into Rendille society w0 be seen as gradual processes with
i ediate phases. ‘
lmgg:-:\wa claf)ms that, at an unspecified period in the past, Qaalorra did
not participate in the gaalgulamme age-sct titual gf the chd1‘lle but held
a sacrifice of a bovine calf, Instead of the Rendille preparations for the
marriage of au age set,*! they used to kill and burn on ox. Even now they
drive a herd of sheep rather than camels to the settlcm_ent of the bnn_ir: on
the first dav of the marriage ceremonies. All lhi; points 1o an ultimate
origin outside the PRS camel culture in a cattle-raising area, although by
1650, when the Sakuye split from the Rendille, Gaalorra' was ::eprescnled
among the PRS people with some degree of cultural gssumlanon.

All this seemns to suggest that the claim of the Rendille Gaalorrfi to have‘
originally been ‘Marle’ has to be taken seriously. ‘Marl(.t"loday is largely
synonymous with Arbore, the name of a small cattle-rau?mg peo_p]e fron‘}
the western shore of Lake Stephanie. Similar names (Mf{rill:., Merllle,.etc, i
seem to be widespread in the area and also to referlto Nilotie populations.
To equate the ‘Marle’ of the Rendille traditions with the Arbore of today
and 1o regard the present Arbore territory as the Gaalorra eradleland
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would, of course, mean neglecting everything we have fearned from our
historical study of more southernly areas: namely, that ethnic boundaries
are fluent and that people migrate. In fact there are traditions that some
or all of the present-day Arbore once lived farther west, to the west of the
Omo river, i.e. north-west of Lake Turkana.®? Other traditions point to
an earlier intermingled residence with the Dasanech who live around the
northern end of Lake Turkana and the lower Omo.** We can thereforc
only pomt to the general area and the gencral cluster of peoples.

There is, in fact, a clan group called Gaalorra among the Arbore. The
information about them, which I regard as reascnably safe because it is

murtually confirmed by independent informants, is somewhat sparse and
general:

1 Thev are highest in the seniority order of the Arbore (Joore, Irile.

2 They are ‘galfw’, i.e. ritual specialists (Joore, Irile).

3 They observe a number of food avoidances (Joore, Irile). Thev do not
eat goat, game or camel but only mutton and beef (Joure). They only
sacrifice sheep, not goats, and a ritwal specialist in their midst,
Kiriyom by name, abstains from goar meat {Irile).

4 They have magical means of finding out and killing illegitimate sons
{Joore, Irile).

Points 2 and 3 are highly reminiscent of the traditions and the ritual
practicc of the Rendille Gaalorra.

If we take these traditions at face value, they also imply that these same
‘Marle’ Gaalorra are not only brothers of the Rendille Gaalorra but also of
the Worr Qallu of the Karrayyu Boran, the clan of one of the ritual heads
of the once mighty Worr Libin alliance. Alchough this may sound like
a fantastic imposition, what Haberland (1963: 126-9) has to say about
Karrayyu and the Sabbo moiety of the Boran in general makes it at least
possible that the origin of the Worr Qallu has to be sought outside Boran
territory to the west, Haberland tentatively reconstructs an earlier moiety
structure of the Boran which consisted only of the present-day Gona
moiety — itself divided into Haroresa and Fullele - and the nucleus of
Karrayyu, which had a central position between Haroresa and Fullele.
Such a moiety structure, plus an additional element which docs not belong
to either moiety, is, according to Haberland, uot unusual among the
Oromeo. This old structure is still reflected in the seating arrangement at
the big gada ceremonies (Haberland 1963 127). Karrayyu later co-opted
many siranger groups and Mattari (literally, ‘the bundle’), similarly
emerged as a new synthetic unit. All these then formed the Sabbo moiety,
which was structurally mirrored by Gona, the internal binary division of
which lost importance in the same measure as the emergent major unit — of
which Gona was to be a division — gained importance.
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The evidence adduced by Haberfand to support this historical model

consists of structural as well as behavioural observations.
The Sabbo® moiety has one major and three minor gaf/u, although from
the general Oromo pattern, in which there is only one galfu for the
whole society, one would have cxpected Sabbo to have no gallu at all,
because there #s a more senior galfu, the one of Oditu, who belongs to
the other moiety, Gona. This suggests that Sabbo is composed of
formerly independent groups who were allowed to keep their goilu
{1963: 128).

Karrayyu and Mattari {Matt’arri in our spelling) are synthetic supra-
clans and structurally different from Digalu or the 14 clans of Gona
(1963: 127, 131, 132).

The Sabbe moitety is associated with the left side in certain rituals,
which marks them as junier, while Gona is associated with the right-
hand side (1963; 127,

Unlike (Gona and groups outside Boran society who are considered
original Oromo, the Sabbo are allowed 10 eat forclegs (1963; 127).

Although roday the gallu of Karrayyu (Sabbo) i1s richer and more
influential than the one of Oditu (Gona), he is regarded as junior and has
only recently assumed functions in the gada system {1963: 154).

The gallu of Sabbo is restricted 1o the western part of Boranland and
1s not allowed to cross the Dawa river in the east {1963; 129).

The external origin of the Worr Qallu of Karravyu is also supported
by the traditions collected by Baxter {personal communication). Boran
society was already well established with aadafi sera, but the gallu gave
these ‘customs and laws’ the impress of Waaga — ‘God’ (see also Baxter
1965: 691f.,

GAALORRA AMONG THE GABBRA

While the semi-mythical clan relationship of the Rendiile Gaaiorra to their
putative Arbore brethren and the Worr Qallu of Karrayyu must be re-
garded as very old, if we accept it at all as historically real, most of the
Gaalorra among the Gabbra trace their origin to comparatively recent
emigrations from the Rendilie.

Among the Gabbra, Gaalorra is represented by only seven elders and
their dependants. Of these seven, five descend from a man called Diido.
two in the first, twe in the second and one in the third generation. Diido i
said 1o have been the grandsen of & certain Dibis, who came from the
Rendille. This must have been early in the nineteenth century. I have
contradictory information abeut the other two clders. While some claim
that these can also be traced to recent Rendille immigrants, others say that
they are ‘original' Gabbra and have not entered Gabbra socicty via the
Rendille but from the north,
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Gaalorra does not have much lineage identity of its own among the
(Gabbra. In Sharbana they maintain close relationships to Konte, in Algan-
na to Diisa and Halano. Their prominent position in the age-sel rituals of
Sharbana, however, makes it appear possible that at least some of them
have a long-established position in this phratry.

Customs associated with their powers 1o bless and curse are very similar
to those of the Rendille Gaalorra, which would not be surprising in the
casc of recent Immigranis.

SOMALI LINKS

Semali traders from the Gelible subgroup of the Degodia who live in
Rendille-land claim to be *Gaaldeilan’ in Rendille terms. This claim is
supported by statements by pastoral Degodia that there are Gelible among
the Rendille, ete. Apart from such c¢laims, no cultural or historical
cvidence has been found, other than a certain marginality of Gelible
among the Degodia,*® of a common origin of the two groups. The evi-
dence quoted by Schlee {1979: 278-81) was [abricated by the interpreter,
who was a Gelible and had a position to defend among the Rendille. {My
comnprehension of Somali was rather poor then.) On the sociological level,
this clan relationship by now does exist, because its cxistence has been
claimed so often.

MASSAELEM(VBORQOSHO

The lineage Massa is the gallu lineage of the Yiblo moicty of the Galbo
phratry of the Gabbra. They arc the seniormost segment of this senior
moiety. Within Yiblo they form a close unit with their brother lineage
Chaaqo and observe the same exogamy rules. Chaaqo is also represented
in the Sharbana and Alganna phratries. This circumstance is explained by
reference to the back-migration from Iris, when some married women
remained with their (athers because their husbands were cut off from them
by the water.®® Alf these parts of Chaaqo, including Massa, respect cach
other as brothers and sisters and do not intermarry.

Massa itself, apart from Galbo, is represented in the pseudo-lineage
Borgosho in the Gaar phratry of the Gabbra and in the Gaaldeilan clan of
the Rendille, of which they form the Elémo subclan. The presence of
Massz among the Rendille and in Gar is attributed 1o the same chain of
EVents.

Et lama ehenet. Walal. Gaal d'ele, chit large, lafird’e. Kan lzkatabe, Dooma
katabre, Rendille khaate, goobris khabai.

They were two men. Brothers. The camels gave birth, enemies were seen,
everybody fled. One of them was abandoned, Dooma® abandoned him, the
Rendille took him, along with his homesiead . *

Other Rendille and Gabbra versions agree with this one, which I have
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chosen for its laconic brevity. Repeatedly it is stressed that the man who
was captured along with his dependants and livestock was rich in camels
and that many of these had just calved, so that it was difficult for him to
escape. His camels were fenced on Buurgabo,™ an outcrop south of Turbi,
surrounded by the wide, undulating, treeless Diida Galgallo, an obvious
place for making camp since — at least today - it is the only place far and
wide which has thornbushes for fencing. (There is also a defunct borehole
which is shown on some maps.) Like the rest of Galbo, and like Eléme
until today, this man also only selected white bulls for breeding with the
result that most of his camels were white, People of Elémo refer to this in
an exclamation which, almost like 4 ritual name, is used for swearing or as
expression of anger or astonishment: Gaal d’akhan Buurgaabo ogooge!
{“¥hite camels covered Buurgaabo!’).

The brother of the man who was left behind received some help from
Gar neighbours and thus managed to escape from the Rendille- He started
to ask the Galbo, who should have tried harder o help their clansmen to
move. embarrassing questions: Ebel me, gook ebel me? (“Where is So-and-
0, where is So-and-so’s settlement group?’). He only got an answer raay
on kijtra (‘He is on the abandoned site”).

Maanti funokhti, Rendille Rhaate, Gaaldeilan kheate. Khaaaté, goal khabar, goobis
khabat guuniche. Mad'thin lakko.

When thev returned, the Rendille had taken him, Gaaldeilan had raken him.
Taken him along with his camels, his {amily, thevy had made him move. They
had not even raided him.

Kuws goorar laokhiche, Gar minye gargare, khaate, Dooma katabte. Kuus Gar
makhaenna? K1 Gidr khaate lg ‘an m'ahin toonokhd’s,” widah, “Dooma. Maso-
onokhd 1, tkatahtene, walelei chii khaate, annd thatabione, am yaaf it goorat chu
thusookhaate, 1ohe ragha.’ Dooma dide.

That one had been lifted up, Gar had helped him, taken him, isn't 1t? (zalbo had
abandoned him. Didn’t Gar take him? The one whom Gar had taken said, ‘1
shall not go back to vou, (ralbo. 1 shall not go back. You had ahandoned me, the
enemies have taken my brother, also myself von had left behind, 1 shall follow
the tribe who has helped me to get away from the enemies.” He rejected Galbo,

‘Nyaama, gooben ki goorat chit to khaate, sookhatu, walalet sookhata!” ‘Chirrinka
inti nafi kasookhaano makhabno, kale, nak isoonokho!’ Ditde. Dun waite.

‘Go and bring back our famity which has been taken by an enemy tribe, bring
back my brother!” ‘Right now we do not know from where to bring him back
[ = there is no means of bringing him back], come, retuen to us!’ He declined.
They did not ket him,

‘Baria, walan ween atin ikhaila, de sahata ch'il barive, mdo walak kaagartan.’
Sundun dab gova gesse, 1been sundume dab kahariite, urendi gaal dab kabolkhiche;
ch'il barive, oti miigenve tnta kijrro tunman wele, gaul goya gesse.

‘(o to sleep, T shall slaughter a big billy goa for you, tomorrow morning you
shall sec semething with your eves.” He put the branding iron inro the fire. the
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hagram 24  Kobola (Gar, Gabbral including Borgosho and Massa/Elémo
Gabbra Galbo and Rendille (Gaaldeilan’

branding iron sra_\_’Fd in the fire the whole night, he had made the fire inside the
camnel yard; when.it had become morning, he called all able-bodied people who
were around and led them ro the midst of the camel herd.

... Gaal batarr chiire. *Katea,” vid'ak, ‘atin tusa,” gaal batarr chitre.

He branded his camels on the thigh. He said, ‘Come, I shall show vou some-
thing,” and branded the camels on the thigh.

While Massa and Elémo mark their camels by a cross on the crupper,
this renegade changed his camel brand to the cne of his new adoptive
brothers of the lineage Borqosho of Gar, who mark their camels by a bent
line on the right thigh (Diagram 24). By making Galbo look on, he derived

pleasure from the pain they felt when seeing their clan and cian herd being
diminished.
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Elders of Massa in Galbo — who understandably remain silent about the
disappoiniment expressed by this renegade — describe the capture of
Elémo-to-be by the Rendille as a fairly recent event. Although they cannot
hame any ancestors common to themselves and Rendille Elémo, they
claim that they know Eléno’s place in the seniority order of Massa and
thus their settlement position if they ever came back to join their original
clan,

The order goes like this (present-day elders are iisted with their remem-

bered patrilineal ancestors to show their genealogical distance from each
other}:

Abudo Gnyyo Qargaba Barile Gnyyo Utala Guyyo Ali Abudo™
Abudo Ibrai Ali Abudo Guyyo Utala, etc., like 1

Yara Haama Guyyo Utala, erc., like |

Elemo subctan of the Rendilie

Duub TJilo Guyyo

= R S N

This claim may be vain or not. If any Rendille Elémo decided to join
Massa, he might end up in position 4 because Abudo Guyyo believes him
to belong there, irrespective of whether this corresponds to genealogical
reality or not. And if the Elémo ever died out, Yara Haama or his
descendants would inherit from thern, and this would be acknowledged by
the Rendille, because camels which are unlawfully inherited are called ood
and are believed to be unpropitious.”” If Yara Haama had the slightest
doubt that he was the rightful heir he would reject the carnels, because the
Gabbra share this belief. Luckily Elémo does not show the slightest
tendency to die out,

In less serious matters one may find ad hoc arrangements. I once had to
function as an interpreter in a discussion between Abudo Guyyo and a
young man of Elémo who had come with me because he had been biticn
by a snake and wanted to try Gabbra medicine.”” Abudo asked the younger
man whether he was his ‘brother’, his ‘brother’s son' or whatever his
generational position was. The conclusion reached was that Abudo was the
‘father’s brother’ of the younger man, i.e. a clansman of the parental
generation. No genealogical evidence was given for this, and the arrange-
ment rested solely on Abudo’s apparently superior knowledge of which,
apart from the firmness of his voice, no proof was given. It might have
been somewhat awkward if the younger man had turned ont to be the
older man’s ‘grandfather’, although, taking into acconnt the long genera-
tion spans of the Rendille, this would have been perfectly possible. To
regard each other as paternal uncle and fraternal nephew, however, may
have been compauble with similar arrangements with carlicr gencrations
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of Elémo, about whom Abudo Guyyo was well informed from mutual
visits and from grazing in their neighbourhood in times of peace.

Some people, like Abude Guyyo, talk about the split between Massa

and Elémo as if it was a recent affair, two or three generations removed
from the living elders. If we followed Godaana Ali Abudo, whom we have
quoted above, then we would have to place this split in the tate nineteenth
century, Godaana states that the eponymous ancestor of Elémo was a
certain Elimma,?* ¢fo Mamo /o Bagawo, while the brother who joined Gar
was Gorei Mamo Bagawa, father of Guyyo, an old man who is still alive.
This chronology is definitely telescoped. There are Elémo elders who are
stilt remembered, not only hy name but visually, who have been born by

Rendille women of known clans and who have lived as Rendille among the
Rendille at a time when, according to this chronology, they should still
have been Gabbra.

Other people treat the above events as part of the mythieal past. This
other extreme is represented by Ildirim Toord’eer, a Gaalorra elder,” who
says that Elemo appeared at the time when God created man clan by clan.
He starts with the foundation of the Gaaldeilan clan by the mutual adop-
tion of Keele and Gaalorra and places the incorporation of Elémo in the
same chain of events:

Aranki Gaalorra Bei soomakie, koban khaba, kobanki I'efles. Ch' us Kulal sarche
sookore, khure to Raad’et khaba.

The man of Gaalorra crossed the lake to this side, he had a 9I:éoa(, an El Molo
hoat.”® When he came up Mount Kulal, he had a brass cup.

Nyirakkd la akhaba, gududan. Nafi Gaul Kkol nad’eR. Gaal Khol maanta ulubba
dubis akhabna, gasl Wario akijira, ulubba lokka. Gooh Elémo lakka kheba.

He also had a camelcalf, a red one. We call it [the strain] Khol Camels. Wf; sli‘jl?l
have the progeny of the Khel Camels today, there are some among Wario's
camels even now. Also the Elémo subclan has got some.

Keele chirriye makhabala soesohti, Gaalorra ladeh, Keele ch’u ye-e-ka, ‘ko Waakh
isit, " Keele yid'ab,

When the gentleman called Gaalorra came walking towards Keele and Keele
looked at him, he said, ‘God gave me one.’

Kan Gaalorra la iveye: ‘an 2 ki is-khab-on. fnam Geolorra.’ A geddh, inenver,
derka? [lama) Derka lama on minya? Gaalorra derka a kan on minye? Kan kaldach
on ntinya ahanai. Lamacho iska-furate. Ibeen ko,

And this one, Gaalorra, said, °I am one who nwns himself." Son of Gaalorra.
‘S0, how many human beings were there? [Answer by Lhe_ author: Two.] S_o
there were just two, isn’t It? Gaalorra was just this one, isn’t it? He was anly this
one alone. The two of them settled together. For one night.

Sakaka sooguurte. Worran ch'at Gelgel, at Moyale jitar Ra tabio, bunrt booran
Gelgel d’alicho kaiole magarat, Buurgaabo lad’eh? {Aa, arge.}
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The next day they moved towards here. If vou pass through the Gelgel™ on

these roads'™ towards Movale, don't vou know the grev hill standing in the
middle of the Gelgel, called Buurgaabo? [Answer: Yes, I have scen it.]
Flemahive gaal kud ele wnta vaalon lsoobéke, Keele on usu tcho Graalorra tshhaban,
‘Ko Waakh isti torro,” us yid'aF.

Elemo whose camels had given birth and who just stayed there, they met, just
Kecle and Gaalorra were together. ‘Again God has given me one.” he [Keele]
said.

Flémao la iveve: *An a ki kulman, is-khab-on.’

And Elémo said, ‘T am complete, just by myself.’

A maanioht? A maanhi inenyet d’akhamba Waakh takkar hasvobabg#iche, Inenvera
nooole Rendille dulo at agarto, eba la etd on soobeRe, devka kharkharad’e.

When was that? Tt was when God created {literally: ‘made come out’ {seg Schlee
1978b; all people one by one. All these people of Rendille whom you see walk-
ing about, were onlv created as one man each [one man per clan], then thev
spiit.

Guob Elémo, maantas derka, a kan on. Ko ad’an torro yombe il 'akka lahele melle,
The clan Elémo. then, was only this one. Anwmher one who was acquired later.
some time in between, does not exist.

Bv all means, Toord’eer adds, has the subclan Elémo already been
among the Rendille at the time of Irale, a devastating famine which oc-
curred when the fathers of Dismaala were warriors. The age-set D’ismaala
was circumcised in 1881 and that of their fathers, if we assume 2 regular
unralling of the svstem, in 1839, At that time 1he drought had forced the
Rendille to the north, where they had 1o pav levy to some enemy tribe.
prabablv the Boran.

‘As Elémo was small, he was told to pay his share together with some other clan.

He was offended by this proposal and responded yoaftenys vaaf to malikakhay

“our tribe cannot be added to some other tribe’}, and paid a full share of the

levy alone, with the help of the in-laws of Gaaldeilan. By this statement, which

has become proverbial, the name of Elémo is linked 10 the time of Irale.

{Barowa Ad’icharreli)

Tuord'eer’s account has a similar shape to other Rendille clan origin
myths: it treats clans as single persons, it orders them in time and thus in
seniority, it describes their relative status. In other words, it is a political
charter and not a historical account. Nevertheless we can recognise the same
event and the same place: the Elémo being immobilised by many newly
born camel calves on Buurgaabo. The question which still remains open is
when did this occur. Before I investigated this matter in detail [ tended 1o
believe that the Elémo were a fairly recent, say mid-nineteenth-century.
addition to Rendille society. In minor quarrels even Gaalorra, who are them-
selves called *Boranto’ by other Rendille, refer to the Elémo as ‘Boranto’.
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which can mean Gabhra or any other Boran-speaking people. The Gabbra
slatements quoted above seemed to confirm the impression of shallow
depthof time. Toobtain harder chronological information I then collected as
much of the gencalogy of the subclan as I could, The result is Table 14 in
which I have listed all circumcised males of Elémo and the females who link
them. (Withall wives, daughtersand younger boys the subclan numbers well
over 100 living persons and would not have fitted on a single piece of
paper.) The table shows recent growth. This impression is confirmed by
Toord’eer, who remembers that in the year of the circumeision of the
Irbaalis age set (1923) the subclan consisted of five houses. Now there are
30. It would, however, be wrong to extrapolate this trend into the past,
because the smallpox epidemic (sugeri charreft) of the late 1890s created
@ demographic bottleneck and the subclan may well have been more
numerous before that. Understandably, we have only got genealogical
information about the branches which have survived to pass the threshold
of this century and none about the branches that may have ended with the
last one. In spite of such probable gaps, this table shows that members of
the subclan had marricd Rendille wives in the carlier decades of the
nineteeuth ceninry. These Rendille wives are remewnbered even beyond
the nineteenth cenrury because of che preferential marriage rule that states
that a man should marry the ‘bones of his grandfather’ (laf achi), i.e. a girl
of his FaFaMo's subclan and lineage (sce Schlee 1979: 96-7)

[rregularities can be compensated by marrying such a girl in a later
generation. As a ‘correct’ marriage, preferably in the case of a first wife
(failing that in the casc of the second) is considered important for the
people and livestock to thrive, it is impoertant to memorise of which clan
your ancestors were daughters’ sons (eistm) even if you barely know their
names, because you are not allowed to refer to your elders by name and
would shrink from uttering a dead person’s name.

One such line of ancestors, " the first-born line Tataho s/o Fuleite, the
last four gencrations of which are included in the above table, poes back
well into the eighteenth century (Diagram 25). I have extrapolated the
circumcision vears of the respective gencration sets from the presemt
working of the systern. Readers who do not believe in the time stability of
such systems are free to take these numbers as mere approximations, The
lineages and clans of origin of the femnales are given in brackets.

This genealogy fits well with Rusowa’s'®* statement that his subclan has
been among the Rendille for four achs ‘grandfathers”), i.e. doubie genera-
tions. Indeed, Rusowa himself is seven generations remote from Elimma,
his small children eight. If we accepted this genealogy as correct, it would
mean that Elimma (*Elémo’}, who according to all traditions was an clder
with his own herd when he was captured by Gaaldeilan, must have joined
Rendille society around 1700, that is, not tnuch later than the Rendille—
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ha ‘£ Elimma {"Boramo™} 1 Elimma's younger
:mm:: _:an {captured brother who followed
Gaer from the him later o
Gabbra) live off E's
camels
1699
1741 (Kaaro,
Matarbi)
1783 (Khalaukhalle,
Uyim)
(Munyete,
Nehagin)
(Kaato, (Dokhe, Karkaha,
Matarbd) Urawén) see chart
above
{Hlimo, Fueiw 1910 (Masorr,
Gaabanyt) Sanle)
(Bulyar, Taiaho, Rusowa, (Munyete,
D" ubsaliki) 1951 1965 Nahagin)

Diagram 25 Genealogy of a part of the Eiémo subclan shnwin_g CIFCUMLISION Years
and approximate time-depth of this subclan among the Rendille

Sakuye split (c. 1650). The fact that they are still referred_to as ‘Boranto’
shows how long it takes to become Rendille. That in practice they d.efend
the Rendille cause is shown by the number of underlined names in the
Ilkichili column of Table 14 above. All these people bear killer beads
around their necks for having killed Gabbra/Boran raiders.

MASSA AMONG THE BORAN

Among the Waso Boran there is 2 Massa group who are thought qf_as
*Gabbra’. Since the Boran presence in Isiolo District is ol recent origin,
this Massa group probably joined the Boran in some more northerlhy
location. The existence of Massa among the Boran is known to their
Gabbra and Rendille clan brothers.'%*

The Massa of the Boran are associated with the Oditu clau of the
Gona moicty, which corresponds to the #rise affiliation ol their Gabbra

bl
counterparts,'*
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A number of other Gabbra immigrant groups who have specialised in
cattle instead of camels can be found among the Boran.'"

ALGANNA — CAMEL PEOPLE WITH CATTLE IN THEIR HEARTS

Die, a son of Berre, was out in the bush herding his father’s cattle, a
common occupation for a Boran boy. There he found some animals of a
species he had never seen before. In the cvening he drove the animals
home along with the cattle herd. The elders said that the animals in
question were wild beasts (bines) and should be speared. They came to this
conclusion because of the fact that, unlike domestic stock, they were
hornless (guiiulu), Dée replied that the animals were domestic stock {(keri}
because they had four teats, a hump, and chewed the cud, like cattle. ‘God
has 10ld me that these animals are domestic,” he insisted. He thus kept the
animals and moved away from the cattle-keeping Boran into the hot
lowlands, where his camels, as these animals came to be known, thrived
better. The Boran said that Dde had ‘gone into the bush’ (&l gal), like a
bandit, but he said ‘Do not call me 4/ gal, call me Alganna.*'®®

Berre, the father of Dde, is the eponymous ancestor of the senior
segment of the Worr Qallu of Karrayyu, that is, the part of Boran seciety
to which the Gaalurra subclan of the Rendilte claim a special relationship,
That both Gaalorra and Alganna claim such a relationship is known 1o
both of themn and is, as we have seen above also acknowledged by the
Boran. Waako [V’iriba' states that both Alganna {i.e. its nucleus: the
Boruga lineage) and (Gaalorra derive from the Worr Qallu Karrayyu and
that originally none of them used to eat camel meat; later the gally praved
(‘spac”} for them so that now they can eat camels.

While the Rendille Gaalorra only have vague memories of the former
ccreronial importance of cattle for their age-set promotions, the ritual life
of Alganna is sull very much that of a cattle people, although in their
economy camels figure no less prommently than they do in other phra-
tries, The jila journey they undertake for their promotion cerermonies
makes this ritual fixation on catde evident.''” Anether peculiarity in
connection with the jia is that the Alganna are the only Gabbra phratry
which does not install its own Aayyu but lets the Boran galfi of Karrayyu,
trom whose lincage their original nucleus is said to derive, do this. Ritualty
and according 1o their traditions of origin, they are thercfore much more
an appeundage 1o Borau society than alien allies as is the case with the other
(Gabbra and Worr Libin. While in the two latter we can distinguish an
older Javer of PRS culture and a younger layer (younger to them!) of Boran
culture, in Alganna both these cultural roots go back deep in time and are
closely interwined.

The holy drum of Alganna, unlike the wooden drums of other phratries,
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is made of metal. It is said to have been cut from the drum of Karrayyu
which was originally longer. According to Haberland, the fact that the
Worr Qullu of Karrayyu possess a drum is untypical for Boran. He
postulates a foreign origin for the object (1963; 154) and for its holder
(1hid.: 127ff. and 131F.}.'"" The ultimate origin of this drum may remain
obscure.

A different version from the usual claim that the Alganns drum comes
from the Boran has been offered by Ali Ramata.'"? He says that Boruga
got the drum from the galiu of the Arbore. When I pointed out that other
people recall this differently, he explained that at that time the Arbore and
Boran were just onc people with one gaflu and that therefore there is no
contradiction between the two versions. Anvhow, the galfu in question
was of the clan Karrayyu and even today, he sayvs, the gaflu of the Arbore
is of Karrayyu. If indeed at that time level there was no ethnic division line
between the Arbore and the Boran (or the future Sabbo motety of the
latter}, then the Gaalorra traditions described above.'' which claim
‘Marle’ (Arbore) and Boran connections in the same breath, can be
regarded as confirmed.

Boruga later incorporated other people who had spiit from the Boran, or
whichever pre- or proto-Boran group is meant by that term. Other line-
ages of Algannaare of various PRS origins, some clder, with vaguely claimed
‘Somall’ connections, others more recent! nineteenth- and twentieth-
century Rendille immigranits. All Rendille immigrants who do not have a
known clan equivalent to some other Gabbra lineage and phratry are
counted as Alganna. Alganna thus is a residual category. The existence
of such a residual categery demonstrates the sociological importance of
inter-ethnic clan relationships: they are so useful that where they do not
exist people have to make them up. The mythical justification for this is
that, after the return from Iris,''* a part of Alganna split from the main
body and went south, where they developed into the Rendille,'' so that in
fact the Rendille are Alganna. As this tradition docs not tic in with any
other traditions, we can reject it as a historical truth and instead accept it
as a sociological truth.

The Alganna of ‘Boraun’ origin, with the cxception of the Boruga them-
selves, are still distinguishable from the others by the guru, the pigtail on
the back of the head, into which the men plait their hair like the Boran of
certain age grades do. Among the Alganna the gutu is worn by those men
whose fathers have reached the dabela grade. Tt is shaved off, as the Boran
do in their gadamooji''® ceremony, when the men reach the dabela grade
themnselves,

The relationship of Alganna to camels is still ambivalent. When a came]
is slaughtered, it is not allowed to face the housc but is turned to face the
open range. As the Alganna economy relies heavily on camels (which some
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of the immigrants from the Boran have acquired in raids against the
Rendille}, there must, however, be some whose ritual scrvice are better
suited to promote the wellbeing of camels than those of the catile-
minded former-Boran nucleus.

Among the Alganna this role is performed by Garawahle, the senior
lineage of the senior clan Nebei of the Belesi Berri moiety of the Rendille.
An immigrant group from that clan has (0 hold a sacrifice of a young
fernale sheep (karso) on Kallés, one of the western foothills of the Hueri
highlands (Badda Hurri, Hurri Hills on the maps, Halimuralle in Rendille).
On this occasion the other Alganna settle in order of senjority (direction of
the arrows: high to low) around the hill in the formation shown in
Diagram 26.

\
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Diagram 26 Spatial arrangements around the hill Kallés on the oceasion of
Garawdhle's sacrifice.

Naote that the Yiblo moiety, equated with the ‘Eastern Moicty’ of the Rendille.
indeed settles in the cast and (he ‘western’ Lossa in the west, Contrary 1o
comparable Rendille arrangements [e.g. gaalgulamme’ and in accordance with the
general Gabbra practice, the seulement order does not form a full clockwise circle
but makes two chains from north to south.
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Alter the sacrifice, milk from camels of Garawahle and Rengumo,
another Rendille immigrant group, is given to all children in large hemi-
spherical milking vessels (gorfa).''” This ceremony, of course, takes place
in a somo month.

A ritual for 2]l Alganna camels is thus performed by a segment who are
camel keepers of old and to whom camels were given by God as their
legitimate heirtoom. While the gallu and hayyu lineages dominate in the
management of people, Garawalle and Rengumo are indispensable for the
management of camels.

Garawahle, Rengumo and others refer to themselves as *Gabbra’ and
‘Alganna’ when asked for their tribe (geos) and as ‘Rendille’ or by their
respective Rendille ¢lan names when asked for their section {(balbal -
‘gate’). ‘Rendille’ in this context is a part of Alganna. Qther Rendille
Gabbra and earlier PRS Immigrants are not given sueh general labels but
are known either by specific names or integrated into named lineages
which existed before their arrival. Yaabar is believed to have come from
Sharbana.''® The founder of this lineage, who lived about six generations
ago, is said to have left his paternal clan as a boy because he did not get the
camels he demanded. In Alganna he associated himself to Noles. Dolio
stemmns from the Gabbra Miigo. According to some informantst'® — Rendille
not among them - the eponymous ancestor Dolio is also the founder of the
Rendille clan Urawén.'? He is said to have left children among the
Gabbra before moving on and marrving again among the Renditle. Eilo
stems from the Chaago lineage of Galbo. Strangelv, Eilo never acquired a
clear moiety affiliation in Alganna. I have described the putative back-
ground to this change of phratry in connection with the tale of the return
from Iris in chapter 4.

My informants disagree on the origin of Koyot and Gddara. Not only
PRS but also Orome groups and individuals joined Alganna in the course
of time, From these descend the Jalle {from Arsi), Noles (Boran}, Diisa
(Boran), and 4 part of Helmale. As we cannot trace and examine all these
putative or real inter-cthnic clan relationships in equal detail, T want to
have a ¢loser look art the latter proup, Helmale, and leave the others aside.

Helmale is an example of a composite lineage or pscudo-lineage which
historically and ritually has four different components.'?! The subunit
Lucho provides the Yiblo moiety with their gaflu. The first such galfu was
found near Goobso, a site on the south-western edge of the Ethiopian
escarpment where even today the Alganna go to hold their age-set promo-
tion ceremonies. The gatiu of Luche is believed to be a were-lion, to grow
fur in certain ritual circumstances and to rub checks and shoulders with
lions and pythons.

Later the Baabo Dovo sublineage, who are of Boran origin, joined
Helmale (Abudo).
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Guute Boi is said o have come out of the lake. He was an El Molo, a
Cushitic-speaking fisherman (Abudo).

'The last group w join Helmale are Rendille from Saale-Gaabana( v,
According o one of them (Abudo Mamo), this migration took place not
longer thau five gencrations age (counted from a senior living elder) and o
have involved a whole settlement group including women, children and
camels. Although recent in comparison to the other parts of Helmale,
these (Gaabana can look back on a longer presence in Alganna than many
other Rendille immigrants who only joined the Gabbra during the famine
of the 1890s. This is reflected, as we have seen, in their name — they are
‘Helmale’, not *Rendille” — and in a few other characteristics. Helmale
Gaabana have changed their moiety affiliation from Belesi Berri {=Yiblo;
to Lossa — a rather rare event. They also have changed the fireplace from
the right {northern) half of the house to the left, where the Gabbra have
their hearth stones. Yet later Rendille immigrants have retained their
original moiety affiliation and the spatial arrangement of the interier of
their houses, as well as their camel brands: they have kept the brand of
their Renditle clan Saale Gaabanayé and have not adopted the golole, the

e}
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Dragram 27 Helmale (géfole). For the brand of Gaabanayd, see Diagram 31 below,
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claborate brand of Helmale, on the left side of the neck (Mhagram 27).

Alganna thus is a microcosm in which we can observe in miniature all
the processes of clanship and ethuic dynamics to which this book 1s
dedicated: we find a nucleus of association (Boruga: and around it ethni-
cally completely integrated old associates (the bulk of Alganna), other
groups which have kept fresh memories of their Rendille origin (Gaabana
in Helmale) and yet others who are even today referred to as ‘Rendille’.
We might add al] other Rendille, though they may be hostile strangers, as
potential members of this phratry, because Rendille immugrants would
automatically be identified as ‘Alganna’ uniess they have another Gabbra
clan affiliation. The widest of the concentric circles of which Alganna is
composed thus comprises, from their point of view, 1he entire Rendille
socicty.

MATARBA

Segments by the name of Matarbi exist in the Belesi Bahai moiety of the
Rendille and the corresponding Lossa moijeties of the Sakuve and of the
Sharbana phratry of the Gabbra.

From the Matarbé lineage of Sharbana one of the three hayyu of this
phratry is chosen, and also among the Sakuye one of the eight Aqyyu offices
belenged to this clan until this institution declined. This shared feature
cannot, however, be attributed to the commeon origin of the three branches
of Matarbd, because the Rendille do not have such an msttution and
probably the PRS did not have it either. The Matarbd of Sharbana and
Sakuye are therefore likely to have acquired these offices after they split
from their Rendille equivalent and, as we shall see, independently of cach
other. Though Matarbd did not inherit its kayyuship from its PRS origins,
one of the prerequisites of Aayyuship may derive from its PRS clan
identity: the absence of an tibire (R) or gallu, eebifiu (B) power 10 curse and
bless, a weakness which is also a strength in so far as 1t is associated with
propitiousness and purity.'%

One of our Sakuve sources {Saknve 3) deseribes the first hayyu instal-
lations in an episode which directly follows the foundation of Sakuye
society by the combining of Rendille and Miigo elements under Boran
patronage.

Also our Sharbana source'?* states that the Mararba segment of that
phratry acquired its kayyuship only after it had become a part of Sharbana.
Here is the full story:

Niitin tokko ala tokko qabn, gurba tokko qabti, gaaf beela Rendifle frra-badde.

A woman had one she-camel and one boy; during 4 time of hunger she got last
from the Rendille.
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The fact that this woman, who was driven away from the Rendille by
hunger, had a she-camel of her own is possibly the main reason why the
separate lineage identity of her sen’s heirs is stll remembered. If it had
not been for the separate strain of camels, the boy might have been
adopted into some other fineage and his Rendille origm would have been
forgotten. 4

Worrt Quchaburi ord gallate, foon quubse. (Gurban diga wolingubsifate, mata haur..
A scttlement of Quchabur'®® had slaughtered male camels, they were satiated

with meat. They allowed the small boy [and his mother} to make camp with
them and shaved his head [as a sign of adoption, symbolising a new stari|.

Ini gubz isd ingube, guba Quchabura gubi jendn diide.

He [later] conunued w mark [the camels] with his brand and rejected to use the
brand of Quchabar,'?"

This summary names the main efements of the adoption of the future
Quchabur into Matarbd: hunger, the feast of meat, the formal adoptian,
the refusal to give up the original camel brand. Another account'*” estab-
lishes the logical links between these elements. As ] could uot tape it. |
reproduce it here n a free version from my notes:

Ar a time when Rendilleland was hit by drought, and the Rendille ventured [
north, beyond Mount Deemo, a woman of the clan Matarbd who had a small s
joined Quchabir. She had a she-camel for the transport of her belongings.'”
Quchabir had slaughtered a fattened camel ox and she offered him her son for 1
leg. Su Quchabiir bought the boy. Quchabir had a number of daughters, the
eldest of whom was blind. As nobody wanted to marry her and as her farhe:
insisted that her younger sisters could not be married beflure, none of the girls
was married. When the voung boy grew up he insisted on branding his camels.
the progeny of his mother’s beast of burden, with the Matarbi braud instead vl
the Quchabur brand. Quchabur was in a position to reject this demand becatis
he had bought the boy, who thus, rogether with his possessions, had becems
Quchabur. But he gave in nnder one condition: that the boy marry the blind jar
who, once a different camel brand was accepted and a differemt idennt
recognised, would no longer be his adoptive sister and would thus becorne
marriageable again.'?®

According 1o his original moiety affiliation among the Rendille, the
boy and his progeny were counted at Lossa, while Quchabur'*” is Yible
(= Belesi Berri). At some later time this lineage, Matarba of Sharbana.
inherited the hayyuship from another lineage of Lossa which had died vut.
Thereupon the lineage Quchabir, once having been brothers of Matarly
and still maintaining a close relationship with them, agreed that thes
themselves should no longer become hayyu. 131 Gince then members of twn
sublincages of Bahae, Bahae Diimtu and Konte in Bahae Gurratti, alter
nate in the hayyu office of Lossa. The other part of Bahae Gurrath.
Matabille, cannot become hayvu because they are gallu.
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MATARBA'S HAYYUSHIP AND ITS GIFT FOR DIVINATION

Worn haggum Gabbrat gagale yuub. Quchaburi ku-llen durmi ingeba, amm ingdbu,
Dytha waan isd ti-debbarse jejed’ani: hayyumdi-lle wi-dabbarse, yuubomd-lle 111-
dabbarse jed'ani.

These people were diviners already when they joined the (Gabbra. Also Quchabur
formerly had [the gift of divination], nuw they do not have it. Now, it is said
that they [Quchabiir] passed on the following things 1o them [Matarbi]: they
passed on the Aayyuship and the gift of divination.

As the Matarba of the Renditle do not claim any gift of divination, we
might question the statement that the Mararbd of Sharbana were already
in possession of this gift when they joined the Gabbra, especially as the
sentence directly following this statemeut explains that Matarbd acquired
the gift of divination from Quchabir. { This is, however, not necessarily a
logical contradiction, since the gift bestowed by Quchabur might have
been added to a similar gift which already existed.)

Duub worr waan &’urrd ingdbne, obji-tlens, falfaltd-llent imbéeku, duwmest Wauqa
heek.

Now, these people are not liars, they do not know [have] inspired dreams and
sorcery, they know the clouds of God [Sky].

Waan wolfakate: isdf Helmalét wolfakata; bines lafa ka num nyaatu beck.
Helmalén hanan ati d’utiu 51 keesa beek; worn-lle akum sun waan gara Waaga beck.

What is siumlar 1o each other: they and Helmale'* arc similar to each other;

they know [Lhe whereabouts of j the animals of the land which eat human beings.
Helmale cven knows [sces] the milk you drink inside you; and the people
[Matarbi] know in the same way the belly of God [i.e. the sky].

Ini duuba aki atin karatasi tas somtu, worri-ile waon gare Waage un ni-dawy
heeka:

Like you [know how to} read those papers, these people know what the belly of
Grod tells them:

woni kun hatkan hamot wo d'ofti, halkan dansdt wo dafti, ka mogd-lle, ka robd-le.

[they know] what foretells a bad night, what foretells a good night [in English
one would say ‘day’], be it one of fear of enemies or one of rain.

Nu maqd waan chingan baasan malle; ayaani torba, nu-lle magdn yo baasani; torb.

Ayaan torba kan hees worri akasuman beek, hathan Waaqt wo dawu,

For us names are not something which we pull out of our ribs ['which we get

from anywhere'; compare the German idiom sich aus den Rippen schneiden];

there are seven days of the week and we, when we name [a child], have seven

names. Among these seven names they [Matarba) thus know, in which night

Gud tells something.

Starting from common knowledge, namely the seven days of the week
and their prognostic functions, some of which have heen discussed in
chapter 4, the informant here explains the principles of divination which
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have the calendar as their base. The names referred to are those listed in
chapter 4, like Mamo (for boys) and Midin {for girls) for childeen borp
on & Monday, Isaako and Talaso respectively for children born on a
Tuesday, etc.

Nam gudda gurrd ka lafan himan, wont sun waan artiti akanumdn beeka. Akamumn
beekany, fin rolfate, akanumdn gul deema, worri Matarbd mal jed’a?

If many peopie of the land are cailed [just] by the name [literally: ‘the ear'] they
know things about them just like this. Jusi like this they know things, if a
custom is to be performed, the others] follow [their advice] just kike this, [they
ask:] what do the people of Matarbd say?

fnint guddo nama himu dirda, yo si-la si barsise, yo hag worrd-le gaiubat duumes
jaala imbarata.

They do nnt like to tell snmething [about their professional methods} 1o some-
body, if they would teach you, vou would learn about the clouds even if you
would ont reach their level.

Duub waan sun kan duumes kan ka gagld-lle (duula), ka ree, ka looni, ka dul
deemu imbeek. (Mamo Waro)

Now, they know these things, the clouds, be it of the camels, or of the
smallstock, or of the cattle, or of going 10 war.

Dusl waydk ka deebu qubu, ka beel gabu, duumes hori ka deemie lafit wiigate'® lafit
gabbaru imbeck.

They knnw whether a war expeditinn will suffer thirst or hunger, the clouds
[which tell] in which region the livestock will slim down and in which region
they will become fat if they gu there.

Thus at least divination is partly an acquired skill, not a gift, and may be
exercised by one clan while being unknown to their brother clan.

What the Matarbi of Rendille and those of Sharbana actually share,
apart from their name and their wakkkamur status, is their moiety affilia-
tion (Belesi Baliai =Lossa), and their camel brand on the upper part of
the left foreleg (R, B: togoog) (Diagram 28). Rendille and Gabbra agree
that Matarbad of Sharbana corresponds 1o Baltor (Feecha), not to Kaato
{Gaalgideie), among the segments of the corresponding Rendilie clan. !>

The Matarbg of the Sakuye are also Feecha and use the same camel
brand, which is peculiar to Feecha and distinct from that of Gaalgidele.
They oo arc Lossa. They too do not possess an innate power 1o cursc.
They differ from their Gabbra and Rendille counterparts in that they arc
considered the first-born {(angafa) of their moiety.

The pattern that cmerges from this comparison is that certain elements,
like the name, the property marks, the moiety affiliation and presumably
innate ritual powers, are constant over lime, while roles which have to do
with palitical power (hayyu, angafa, diviner) are adapted to the demands
made and the possibilities offered by the respective society.
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Diagram 28 The togoog brand of Matarba

SAALE AND AJURAN

In May 1984 my father-in-law, a Somali trader in Rendille country,
decided 1o move 400 head of carttle to Koiva, a cluster of waterholes some
25 kim south-east of Laisamis. This country today is considered the {ringe
of Rendille and Ariaal grazing and to be in dangerous proximity to the
Somali of Wajir District, although earlier, in the colonial period, Rendille
grazing extended even farther east, to Arba Jahan on the ‘Somali linc’,
which is now the district and provincial boundary.'** These migrations of
Rendille camel camps occurred after the initial period of opportunist
rcadjustments to pressures (see Chapter 3 above) had been overcome and
the British had succeeded in establishing a firm and sometimes harsh rule,
which guaranteed a safer, morc widespread and therefore more conserva-
tonist use of the grazing resources than in certain later periods. The year
1956 is, m Rendille, even called Arbak ti Ajuran, ‘the Wednesday year of
the Ajuran’, because it was in that vear that the Rendille camels were
peacefully grazed in the proximity of the Ajuran, Bur after this relatively
successful later phase of colonialism everything was spoiled by the exire-
mely clumsy procedure of decolonisation, during which the British made
about cvery political mistake which could be made. We have already
described the disastrous effects of their 1962 referendum (chapter 3 above).
The blame for the terrors of the subsequent guerrilla war thus docs not fall
on the Kenyan government or on the Somali, but squarely on the shoulders
of the British, who by then were thousands of miles away in safecy. Kenya
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won the war. In the subsequent decades, although mistakes and overreac-
tions continued on both sides, so many northerners discovered the positive
aspects of Kenyan rule that it is doubtful, if a referendum were held now,
that it would have the same results as the one in 1962. But although the
shifta, who were at least partly politically motivated (although few of them
omitted to enrich themselves personally), surrendered in 1968 after an
amnesty was agreed on by the governments of the two rival republics, or
withdrew into Somalia,'** fighting continued intermittently for a variety
of reasons (see chapter 3 above) and escalated i the Degodia - Ajuran war
of 1983-84, during which Wajir town became white with the mourning
dresses of thousands of widows.'*”

My father-in-law, Hassan ‘Turkana’ Musa,'** shared the waterholes of
Koiya with a settlement cluster of Ajuran Somali. Of course, he had
visited these people before he moved in with his stock to make sure that
neither his Rendille herdsmen would be harmed nor his herds taken by the
well-armed and battle-tested Ajuran. The Ajuran had no objections to
Rendille, and so more and more Reudille satellite camps moved to Koiya
following Hassan Turkana’s trail. The relationship berween Rendille and
Somali is traditionally good. As we have seen above (chapter 4), they
regard each other as lost brothers. But, in contradiction to the apparent
syllogism that the brothers of one’s brothers are one's brothers, some of
them are not. The Ariaal are ‘brothers’ of the Rendilie but their relation-
ship with the Ajuran and all other Somali is cool, to say the least. The
Rendille, for all practical matters except age-set promotions and certain
marriage customs, make no distinction between themselves and the Sam-
buruised Ariaal, who, in turn, regard themseives as Samburu whenever it
is convenient to do so. Samburu and Somali are traditional enemies. When
they meet in the bush they often try to kill each other on sight. As the
Rendille make no distinction between the Ariaal and themselves, the
Ariaal can go and graze wherever the Rendille go, although for many
monolingual Rendille communication with the Ariaal, many of whom only
have a rudimentary mastery of the Rendille language, is difficult and
control of the Ariaal warriors is impossible — not only for linguistic
reasons. Concubinage is even more important and desirable among the
Ariaal and Samburu warriors (see Spencer 1973: 99) than among the
Rendille (Schlee 1979: 145} and therefore the young Ariaal are even keener
than the Rendille to kill and to sing boasting songs about it in front of the
girls. Therefore the Ajuran were soon forced to distinguish between ‘good’
and ‘bad’ Rendille, or, as they pur it, between “white’ or ‘criginal’ (‘asil)
Rendille and ‘those who speak Samburu®. On the other hand, the Rendille
had difficuliies in deciding which of the high-handed gunmen who invited
themselves to eat the Rendille smallstock was to be regarded as a guest and
which was a robber, and whether there was any difference between the
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two. But Rendilleland was overgrazed and dried out because the spring
rains had failed, and there was no pasture within reach comparable to that
around Koiya. So cne had to try to get along with one's neighbours. In
September this precarious balance broke down in a sudden escalation of
violence. Many lives were lost and much stock was stolen on both sides;
more stock was lost because the herds stampeded during the raids; and vet
more stock starved because they had to be moved to safer but pooter
pastures. As in other wars, there were only losers.

But back to May. In one of the many misunderstandings between
Rendille and Ajuran over the wells of Koiya some shots were fired and a
group of Rendille youngsters who had come to ferch water fled in one
direction while their donkeys stampeded in another. Hassan Turkana, not
only out of persoual interest but also in his role as a local political leader,
tried to resolve matters. The Somali were willing 1o return the donkeys,
but these had got lost again and first had to be found. The donkey affair
was 10 be lengthy and inconclusive. At one stage my father-in-law took a
Rendille warrior, one of those who had taken the doukeys to the well, with
him to the centre of the cluster of Somali hamlets to introduce him 10
Mu’allim Ibrahim and Kosar Muhammed'?*® and other Ajuran elders, He
had told the boy to identify himself as Saale when asked for his clan, and
this the boy did. Kosar reacted in a speech, the gist of which was, ‘I am
Bedan Ajuran and you are Sanle Ajuran. We are brothers, sons of the same
father. There should never be fighting between us. We did not want your
donkeys; they just came runmng towards us. Although I have more
important things to do than worry about donkeys, I shall do my best to find
them, so that you can see our good intentions, etc.” The Ajuran believe
that Saale, the largest of all Rendille clans,'* is derived from an epony-
mous ancestor Sanle s/o Ajuran, while the Wagle section of the Ajuran, 10
which Kosar and most of the others present belonged, derives itself fram
Bedidn s/0 Ajuran {see below, Diagram 30}. Saale, and in a vaguer sense all
Rendille, are therefore regarded as brothers of, or 'the same’ as, the
Ajuran. Ajuran traders in Rendilleland are therefore regarded as some sort
of Saale even though the Sanle subsection of the Ajuran is not very
numerous and even though all of the few Ajuran in Rendilleland stem
from other subsections. But as there is no clan ‘Ajuran’ in Rendille
society, ‘Saale’ is faute de micux accepted as the nearest equivaleni. As 2
person known to have Rendille connections, I was repeatedty greeted
enthusiastically in a remote part of north-eastern Kenya by people un-
known to me who identified themselves as Saale. “You know I am Saale,
Ajuran, Saale! That is the same thing. Saale, Sanle, Ajuran!’

Once, in the course of a lengthy discussion,"*! Kosar tried to explain to
his rather immature and pugnacious sons how 10 distinguish between
friend and foc in the Rendille-Ariaal cluster. In this discussion Kosar
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presented an idealised picture of the Rendille clan Saale. Saale, he said,
were taller and lighter-skinned than other Rendille and were handsome,
just like the Ajuran. This, of course, is ideology 1n 1ts purest state, without
any link to reality, Due to clan exogamy Saale can be expected to exhibir,
and according to superlicial observation do exhibit, exactly the same mix
of genes as all other Rendille. Nor are Ajuran especially tall or light-
skinned or handsome. I saw many people of very slight build among them
and I noticed a high incidence of squints and similar eve distortions. [ am
not a phvsical anthropologist, so I want o leave the question open whether
or not this may be duc to the hoinozvgouic combination of undesirable
recessive genes through close endogamy. Although what Kosar said s
not true. I have quoted it here because 11 shows the extent 10 which
the belief that Saale and Ajuran are related influences cthnic and racial
slereotypes.

At Koiva this belief, whether true or false, was very useful for main-
taining an unecasv peace. Hassan Turkana, whose father was Somali but
whose mother is @ Rendille from Sauale Kimogol, well knew how 10 appeal
e this beliel and use 1t for his sims.

But let us now consider the cultural and oral-historical evidence for this
assumed inter-ethnic clan relationship. The former is slender. Certain
scctions of Ajuran show shightly more PRS features in their way of dealing
with camels than recent central and northern Somali immigrants, which
poinls 10 a longer presence in the area and makes them more Rendilie-like.
But all these similarities are reminiscent of the Rendille in general; there
arc no specific Saale features in Ajuran camecl culiure.

The part of the Ajuran which shares these PRS elements is Walemiigge,
which comprises the subsections (iaren, Gelbaris and Gashe, but not Sanle
isee below, Diagram 30). The scattered Sanle elements among the Kenvan
Ajuran, some of whom have lived for generations among the Garre, cannat
be expected to exhibit any features of camel culiure which are specific 1o
them and common among them. Wagle, the other major Ajuran section
beside Walemigge. does not share inany of the PRS customs of the latter.

Like the other groups culturally derived from the PRS, Walemigge

cainel herders'™? have restricted the access of women 1o lactating camels |

within living memnory. Unlike the Rendille and Gabbra, who keep (his
restriction for the whole lactation period. the Walemiigge allowed their
womenfolk 10 approach the camels and even 1o milk them when the call
was one month old. It was a custom which protected the newly born calves
from the danger of contamination bv the women.

Indoran. Naddeen huggum-ki gabiu fo kan ire-doran, Nadd’een huggum-k
qublu {gaal] w-indiaie. Indoot. Djcs

‘Theyv set them apart [literally: make them dore'**]. They set them [the camel
valves] apart Irom wonten who have menstruation [Auggum-k1, a Somaloid word

SAALE AND AJURAN 213

of Arabic origin]. Menstruating women do not approach [the camels). They [the
calves would] die. They [would] kill [themn]. {Mohzmmed ‘Ummar™*

By ‘menstruating women’ Mohammed ‘Ummar does not mean women
who are actually menstruating but women in the {ertile span of their lives
{although actual menstruation may be an aggravating circumstance). He
explains that camels were normally milked by young boys and confirms
that in all cases the milker had to be a chaste man, prefcrably a bachelor
(nam geret). The danger for camel calves comes from human sexuality as
such, not from any specific menstrual or other secretions. '™ In all tthis the
Walemiigge agree with the Rendille and the Gabbra of today and the (rarrc
and the Sakuye of the recent past.™*

Maalim IDiiso ‘Ummar, Garen,'”" remembers a form of camel loan
which he calls immans (B: irmaan, R: irban means ‘colostrum’ and also the
animal that has it). The custom is equivalent to R: maal B: dabarre, and
not to kalzksimé, as the name scems to suggest, while most Somali,
including Wagle Ajuran, know only kalaksimé-like customs or outright
gifts."*™* This is confirmed by Wagle informants'** with reference tn Garen
and Gashe (buth Walemiigge}, while Mohammed “Ummar (Gelbaris in
Walemiigge) only remembers forms of loan which did not involve any
rights in the progeny of the shared beast.

For our present purpose suffice it 10 say that such similarities neither
support nor contradict the claim of a special relatonship between Saale
and Ajuran, because they are shared with all other Rendille, with the
Gabbra and with many others too. The cultural evidence for the historicity
of this inter-ethnic ¢lan relationship is inconclusive.

We therefore turn 1o the evidence provided by oral tradition. The claim
of the Ajuran and of Saale to be related, nay, virtually identical, 15 mutual
and, on the level of belief, unshakable. But how exactly has this relation-
ship come w be? We shall see that the traditions about this are contradic-
tory and as inconclusive as the cultural evidence. We start with the origin
of the Ajuran and then e¢xamine how and when Saale 15 believed o have
split from them.

Ajuran oral tradition is full of surprises. Once, when I introduced
myself to a local government official, an Ajuran who was the chief of a
small township, and explained the nature of my research to him, he said
that it was a very good thing to spread the knowledge of Ajuran history
because 0o few prople appreciate that the Ajuran are not Somali but
Arabs. By this he meant that Ajuran do not derive themselves from Samal
or Somal, the eponymous ancestor of the Somali, but directdy from Abu
Talib, the uncle (FaBr) of the Prophet. {In this narrow sense neither the
large Darood ctan family nor the Sab are Somali either.) Just how Ajuran,
the eponymous ancestor of his people, descends from Abu Talib is left to
the imagination of the genealogical spectalists. [ never found two identical

147
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-3 Hisihim
-2 ‘Abdu-l-Muttalib
. 1
-1 Abu Talib ‘Abdullahi
I der Prophet Muhammad
0 “Agiil
[
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10 ‘Alimfat) € ————» 8 “Alim ——— 6 Alama

1 9 7

35 CAbdw 23
39 Sheritu 26
10 Muhammad »”

(lives tadayl)

I
|

Kerou 24
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Diagram 29 Alternative explications of the ‘Aqiiliyy origin of Ajuran. O stands
for the generatinn of the Prophet, the arrows point out correspondences between
names. The symbol 1 stands for two different things. In the —] generation it
signifies that Abi Talib and ‘Abdullahi are brothers; farther down, in the +1
generation, it links three conflicting names for the ancestor through which Ajuran

is believed to descend from ‘Aqiil.

accounts and just quote three versions which are as good as any other

(Diagram 29).

As a father can have many sons but every son only one father, it is clear
thar these versions contradict each other. Furthermore, none of the three
variant names corresponds to any of the ten sons of ‘Aqiil recognised by
Arab tradition, according to Wiistenfeld's Genealogische Tabellen (1853_-~
namely Abu Sa’id, ‘Abdallah, ‘Abdu-1-Rahman, Muslim, Hamza,l‘ﬁli‘
Muhammad, ‘Uthman, Ja’afar and Obeidailah. The value of these Ajurjdﬂ
genealogics is sociotogical and ideological rather than historical, except for
the four or five ascending generations from Ajuran, which, as the arrows
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indicate, show a high degree of consistency. The consistency may be due
to the fact that in this portion of the chart the genealogy reflects historical
facts or that mutual agreement has been reached because of the import-
ance of these descent relationships as a social charter. But how these
ancestors, all of whom have non-Muslim names, are linked to the Quraish,
the tribe of the Prophet, is left to the discretion of every individual Ajuran,
as long as he gets to “Aqiil bin Abu Talib svinchow. The Prophet, to whom
these pedigrees seek 10 establish a relationship, ironically has discouraged
cxaggerated interest in genealogies because it is hardly compatible with the
egalitarian ideals of Islam.

Tt is obvious that, because of these genealogical beliels, any inquiry into
the history of the Islamisation of the Ajuran cannot use direct questions.
To ask “When and how did the Ajuran become Muslims and to which
beliefs did they adhere before that?* does not make sense to an Ajuran. His
eponymous ancestor is believed to have always been 2 Muslim and to have
descended from people who had been converted to Islam at the time of the
Prophet.

All traditions agree that Sanle is the first-born of Ajuran. The sons of
Ajnran are always given in a fixed order, in three alliterating or rhyming
pairs which are followed by Walemiigge.'*® Walemiigge is not accom-
panied by a brother whose name starts with W, nor by a brother wijte
name ends in -ligge; he has no partner, he stands alone. He is also said to
be born by a different mother from the other six: a threefold isolation.
This list of brothers goes:

Ajuran iodoba rux as dhaley, dhug Ajuran aah: Sanle ivo Saalemiiggaa, Dhagse iyo
Dhagsoro, Bedaan tyo Bedbedaan, lixdan isku bdh waye. Walemiigga oo bacadiged
keligiis bak gar yara u eh.

Ajuran begot seven children, the old man Ajuran: Sanle and Saalemuiggaa,’®'
Dhagse and Dhagséro,'*? Beddan and Bedbedaanm,'*? these six are by one
mather. Walemiigge alone was born later by a different mother. '™

There is a wradition how Sanle lost his primogeniture to Walemiigge. This
tradition, of course, belongs to the Walemiigge. [ heard it from Mahad
‘Ali Mamo Cirresa, a Garen;'*®

[Ajuran] yo beeni godaanu eeget hafe. Sorori bisaan fuul teefan deebian. Akanum
fuul kedeebian. Jemnaani, imtal Ganeltu jed’ani, gos tokko, ta ree kejirt, intal guddo,
fordo, hartu irre-ga-bae.

(The old man Ajuran once] stayed behind, when the people moved on. People
had left a wooden bottle full of water next to him and left him. They were out of
sight. In this situation, a girl from a ribe called Garjeltu, who was with the
smallstock, a big, clever, skilful girl, met him.

‘Abo, nagaa?’ jed. ‘Nagaa.’ ‘Godaan 1okko arm yaaie?” jemnaar, ‘hi-yaare.’
‘Diatu?* jed’, ‘d"agaba?’ jed".
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‘Daughter,'™ peace be upon you?''* He said. ‘Peace.’ *Has a caravan'*® passed
here? ‘It has.’ *Is it close? he said, ‘can I catch up with ?

‘Yo sadeen rrd-rrd-haftu olfund’atu, si d’aqabta, fnarg. Yo sadeen tan ol in-
fuud'atin, in-d'dgabu,” jer. ‘Aabo, sadeen maan?’ jed'.

She said, *If vou lift up three things which vou are dragging along, vou
can catch up, I can see that. If you do not lift up these three things, you cannot
catch up.’ *Child. what are these three things?' he said.

‘Dirat hisanir arma rra-rra, diro arme decfat, waya mara buufat, korbo hidd'at akan
hidd'un kan, jabbesitu. Ule at amma laf d'ad’abat tan, laf ira-buqis, umul o
kayat!”

[If vou] take the dangling water container from here [= out of your hand] and
put it back here [= suspend it from your elbow], take lhf_: clqth frqm your head
and tie it around your waist, the way it is tied, tightly. This stick with which you
prop vourself up from the soil, pluck it out of the soil, put it across your
shoulders!

‘Haogdm?® [Sadii.] Sadeen rrarra wan, yo af ol-fund’ar, in-d’agabt, deebis!, vo at ol
in-fuud atin, in-d’dgabu,’ jet.

‘How many? [Three.) These three dragged-along things, if you lift them np,
yon can catch up, put them in order! If you do not lift them up, you will not
catch up,” she said.

Jemndan, irra-hugé, arti jeté, gam sun tae, laf hare, ule worrane, fincaae. Akan
Iaolt, intalti furdo, akan laali.

After this, he left, went aver there, sat down there, swept the grou_ndlwith his
stick, stuck the stick into the soil, and urinated. She looked on, the girl is clever,
she looked on like this, |furtively].

Irra-hilgé, aci jeté, waya midaafaté, old’eefate. Jennuan d'ufte, fincaan kan irregi-
are.

He left, went some distance away, put his cloth on properly, and turned around.
Then she came and looked at that urine.

‘Orr, ve sila golol fa mid'aasan wkko keesat kafe. Tokko d'ala. Magaa ya-
oohaafare, muca tokke keesat hafe.”” Homaccurm kar laali.

“Wow, if one gives him proper food and so, there is one more in ther_c, He will
beget une more [son]. His name is [nearly] complelel[= almost 2ll his sons arc
born already, just] one more remains in there.” She just looked at that [oam.

Im in-d’aqa, mar deefaté, worr ammo qubaté. Warran f_uud ‘até, ka ufn_rm sita r_ﬂukh
jal taa, ‘an imal lan fuuud’a, aabo, fuul ké-deem,” jennaan yad'ufe. Farst kan
dad'ufe.

He heard it, tied his sheet, the migrating group now had made camp. He took
his spear, and sat down under a tree. ‘[ shall marry that girl, son,'** be aware of
that,” he said when he came. That old man came.

Frrae. "Duir kaa, “intal sun na kadadd'al” jed'. D'iir jahan aan injed’a beekh.
Intal tam?” “Tan ne kadadd’a!’ jed”. Tennaan, vo int d'ufe, aki dubr guyyd kan ka
uf-im-béene, beemi kan drtde.
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He sat down’ "Men, ger up and ask for that girl for me!” he said to his six sons.
‘Which girl?" *Ask for that one for me!” he said. When that was said, they dis-
agreed like the undisciplined children of these davs[?].

Sanfe kan, ka worra gudda, ‘inkad anna, kaa!” jed". Beeni kan did. Sanle kan jurs
kan intal tan kad’ar.

This Sanle, who was the big man of the group, said "“We shall ask for her, get
up!” The others did not agree. Sanle asked for this girl [as a bride] for this old
marl.

Jennan tntal tan bivy vaamt. "Yo waan isan na gololcisan isan na keenttan, un jurs
kan in-fuud’a’ jet, ‘vo waan an tsan gololcu isan na-t in-kéenttan, mfuud’'u.’

Then the girl called 4 meeting. ‘If vou give me my sustenance, [ shall marry this
old man,’ she said, ‘if vou do not give me my sustenance, I shall not marny him.?

‘Maal?' fed'an. “Goromi lam. Ta reefu d'alie, ta gaala, vo mukh armd na hidd un.
Goromt foom lum. Yo arma akast na hidd'an, Chufu maan ammum tun d'ad’ali.

*What is it?” they asked. ‘Two heifers. Which have already calved, of the
camels, if they are tied for me here to the tree. Two cattle heifers. If thev are tied
for me here likewise. All of them should just have given bicth.

‘Yo hofive tirsi lam arma na hidd’en, Korbevi lam armar lidd an. Yo itille lam na
keenan. Ta gaaf Cunalle baaft arma na hidd’a. Tokko indle, goga gaala, ftille sunit
ng keenan. Welki kun loma kun ka welki hodd’a Ra hanan gubbanesu, kun ha
hanan isa ingdbbunoftu, welki akana yo na keenan. an jars kan infuud'a.

‘If they tie two young sheep here for me. If they tie two goats here. If they hring
me 1wo sleeping skins. If they bring me [a kind of ] honey. If they bring me vne
camel hide. If they bring me one milk contatner which is plaited [of plant fibres]
and cools the milk, and one which does not cool the milk, if theyv bring me such
containers, I shall marry the old man.

‘fm d'tra an d*alu, yo angaf tolcan, an jars infuud”. Yo ilm an &’alu maanda tolcan,
angaf intolcin, an jars kan mfuud'u.’

‘The male child to whom I shall give birth, if it is made the first-born, I shall
marry the old man. If the son to which I shall give birth is made a later-born and
not made a Hrst-born, [ shall not marry the old man.”

Sanle kan “chuf si tic’ jed". * Yo at ilmira ilmt keen-lle angaf,” jed, *Waan at feed u
chuf si tolc, jed’. ‘Jars durres?”

{This} Sanle said, ‘I shall do all that for vou. If vou have a child, that child
[of curs {the general “ours™ for people of the same tribe)] will be the first- born.:
He said, ‘1 shall do for vou evervthing vou waut. Pur the old man zhead [= love
and respect him as vour husband|?

Waan wsun himatu chuf giteese iti-keene. Hi-dae. Mamulumaan keosa urst kam gab-
baté, mooraé, fuul jirante, hatkum kan d'uub d'ur tae. Isi-lle reefu reefu naf d'fquté,
gu-baat.

Everything she had named he made ready for her. He gave it to her. The oid
man was taken care of and fattened, he got a full belly, his face became smooth,
and very soon, one night, he became 3 man. She had had a bath and came.
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Waorri halkan kan wol-d'se. Wolti-barrate, Hatkum kan, halkam kan, barrate?,
ilman gard seent. Tlm kun maan? Walemtigge, barrad'! Kand garg seene.

That night they clashed. They came to know each other [carnally]). That very
night, you nnderstand?, that night the child entered rhe belly. Who was that
child? Walemiigge, know that! That one entered the belly.

Jars kan ya-due. Yo halkan dukan geetu, qub akan dithsite, garac gabdi, qub kanar
ist bse, ak feed’u sagal tani keesa qub kan. Intaln tan, In-&’dile, beek. Dith-seens
qub kam.

The old man died. When the dark phase of the moon came, she knew that she
was pregnant and felt sick, she was pregnant and from the rime she knew it she
had troubles, all through the nine months. This girl. She did not [yet] give
birth, you know. [But) her tmubles started from the time she knew [she was
pregnant].

Dvir tan barrecum barrané, idman yo gara firtu aken taat. Gaaf d’alte gedé addesite,
‘inifjefna,’ wolinjed’an. Jermaan Sanien kan diid. Ka kale darre kaan, Angaf isd
Sanle kan. Oboleyt ‘In-tjjefna,’ jer.

She came to know the men better and berier, this happened while she was
pregnant. When she was about to give birth they plotted to kill the child. When

that was said, Sanle disagreed. The one who had brought her, the first-born. His
brothers said, “We shall kill him.’

Oboleyt "ingijefnw’ jermaani, nami kale iti-darve kandaniti, jennaan gar teefat, d’alo.

So the brothers said, *Jet us kill him,” and here was the man who had brought
her [and objected to Lhis plan], so they sat apart from each other [and then the
young woman] wanted to give birth.

Hag qubé abba fa d’ufani, harki &’alacu ditde. Harki kan ga-bau ditde. Hark kan
gaban, qube kan ké-kayvan. Harki kan ga-bae.

Before they brought the finger ring of his father, the arm refused 1o the born.
The arm did not come out. They got hold of the hand and put the finger ring on
it. [Then] the arm came out, '

Hagt sure abbd fa gafuud’ani, sure matd maran han, gafuud’anif, maia ga-bahu
diide.

Until 1the turban of 1the father was brought, the turban to be wound around the
head, [untl] it was brought, the head refused 1o come our.

Hinnaan jennaan hagl barcuma abbd ka durri kan gafund’ani, jal kayan malle
ga-d'alcu diide.

When it was tied, [the rest of him] did not want to be born until the old stool of
his father was brought aud held under [the woman].

Quibe kaani, sure taani, barcuma (haan) jarsa kaani, jarsi-le ya-due, waan kan chuf
argate. Walemiigge banantum kan.

This finger ring, this turban, this stool of the old man, who had died already, he
got all this. This is the story of Walemiigge.

Worrt kan, ka abban habaare, Sanle kaani eebisa, Sanle in-eebisa, van kan abaare,

-
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Sanie tun Wagle tan, Sanlen sun. Tan Walemigge, nami angafa jed’an namic kan,
Walemiigge kan. Akam?

Among those people, whom their father had cursed [= reduced to junior
status], Sanle prayed and had the power 10 curse and Sanle, that Sanle belongs
10 Wagle {in the widest sense in which every non-Walemtigge is a Waqle].
Walemiigge [now] is the one referred 1o as first-borp, this Walemigge. How
[was that possible]?

Wagle angaf kaan, maand’a taan lolcan, duub Walemigge durr 1aa. Yo beeri bun
nagpa Walemiigge dwr yaman. Yo dum duulani Walemiigge wo! durr yahan.
Angaf, angaf.

This first-born Wagle was made the last-born, so Walemiigge sits ahead of him.

1f people pour out coffee, they call Walemtigge first, If in earlier times they went
to war, Walemiigge went ahead of the others. He is the first-born, Arst-born.

Walemiigge durr hagam? Garén, Gelbarif fa Gashe, Ritba. Abraan tan. Yo duuian
kaan wanuma wol durr deem. Yo bun naggan tanuma durr deem. Baraié?

How many used to be Walemiigge? Garen, Gelbaris, Gashe and Riiba. These
four. When they went to war they went in this order. When they have collee
they precede each other in this order. Do you understand?

Waglen durri angaf kan, ka Sanle karn. Sun ya maand’owe, ¢ebi, jarsa fo. Worm
kan ka gan eegi jars Walemiigge kan gasoobadde, Rendille fa kéjir. Ke Garrt amm
kuuno Darawa fa kétr. Fula injirre ingébu. Letsam kiir. Barané? Gari chuf gar uft
gargar badde, gargar.

Waqle used to be the first-born, this Sanle. That one became the later-born,
with respect to [the sequence of] 1he prayers of the elders and so on. Later, after
the time of the man Walemiigge, a part of these peaple got lost. They are [now]
among 1he Rendille. The ones of the Garre arc among those Darawa. There is
no place where they are not. They are among the Leisam [in the Jubaland].
Do you understand? All these pans separzied and dispersed, now they are
separated.

This text is very instructive: it shows us on which grounds one section
of the Ajuran claims a position senior to that of another section; it tells us
of a farily drama of rivalry and jealousy and it depicts to us something
which is rare in local oraf tradition - a strong female main character. The
social values attached to wealth and procreation and attitudes rowards sex
are also illustrated.

It is not only instructive but also beautiful. It appears 1o me to consist of
three episodes, of which the first and the last mirror each other, while the
central episode — the marriage — is the turning point or, to use the same
metaphor, the mirror itself. The three episodes thus can metaphorically
be equated to (a) the original image, (b) the mirror and {c) the image which
appears to be behind the mirror and which differs from the original by
being inverted. The structural categories by which I arrive at such a
conclusion may appear somewhat Lévi-Straussian and accordingly arbi-
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trarv. Any reader who has enough leisure can make an alternative struc-
turalist analysis of this tale which is as good as mine. But although the
interpretations may differ, 1 think that most readers will share the general
impression that this tale is well 10ld and highly structured. My own
‘structuralist’ reading goes like this:

Episode (a): The encounter between the old man and the girl in the bush  This
episode itself has a tripartite division because the flow of information
between the man and the girl is reversed twice. It first flows from the girl
1o the man, then from the man to the girl, and finally again from the girl to
the man. Asked by the otd wnan whether, having been left behind as
useless and burdensome, he has a chance of keeping up with his migrating
group, the girl responds by explaining to him the conditions for faster
travel. Three personal items need to be arranged properly: the waterbot-
tle, the stick and the cloth. Here we find a sequence of three embedded in
a seqoence of three which again is embedded in a sequenec of three. The
flow of information is now inverted and for a short time follows the flow of
urine which springs from the man. The girl reads from the man’s urine
that, if fed properly, he is able to have another child. Again the flow of
information is reversed. The man overhears the girl and concludes that she
is a remarkable girl and deserves 1o be married.

Episode (b): The negotiations leading to the marriage First the old man
convinces his son, who may be better suited 10 travelling than he is, to go
as a suitor in his stead. He goes, reaches agreement with the ciders of the
girl as a matter of course (it is not even mentioned in the tale), but gets
involved in lengthy bargaining with the girl herself, who by her skill and
tenacity confirms our impression that she is indeed remarkable. In an
order which may reflect the order of values in the female mind, she
procures the promise of capital assets {‘capital’ in the original scnse of
‘cartle”), a number of household items, and the primogemiture for her
future son. The account of the marriage ends with its consurmation
which is made possible by the excelicnt care which is taken of the old
man’s dwindling resonrces. The consummation results in immediate preg-
nancy. The prediction that this would be the last act of begetting by the
old man is confirmed by his subsequent death.

Episede (c): The birth  In spite of envy and murderons thoughts on the
part of his elder half-brothers, by the very circumstances of the birth the
child securcs primogeniture by obtaining the status insignia of his late
father. Again, as in the first episode, three personal items of the old man
are the focus of the tale: this time the finger ring, the turban and the stool.
While the number is identical, their direction of movement is reversed: in
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Episode (a) the old man pulled the waterbottle, the stick and the cloth
closer to his body by lifting them up and by tying the cloth properly; now
the ring, the turban and the stool arc moved away from him. He posthum-
ously passes them on to his son; he bequeathes them.

The epilogue, in which the conscquences of these events for the social
structure and spatial distribution of Ajuran are described, does not fit
structurally into this scheme and is not really a part of the tale. I think that
Makad ‘Ali just repeats a couple of things which have been said already
and explains for the benefit of a poor foreigner what must in any case be
evident to an Ajuran.

The number three (three things to be lifted up, three things to be passed
on} of course, is a regular feature in Euyopean and African folk tales. I
hope that my little exercise in mock structuralism has suceeded in dewnon-
strating that this tale invites structuralist interpretation {along the lines
followed here and possibly along many other lines) as a true foik tale does,
and this is what it is: an artistie, well-told, enjoyable folk tale. With
reference to history, to which we now return, we may therefore conclude
its analysis with the suspicion that this tale is not necessarily closer to
historical reality than other folk tales. Real life is not normally nearly as
well structured.

Concerning the relationship between Sanle and the Saale of the Rendille,
we learn in the epilogue that Sanle later dispersed and joined many
peoples, among them the Rendille, We do not hear how or why, but that is
explained in another tale, which we have in two versions by Ajuran
informants, one a Boran speaker and the other a Somali speaker. I give
the Somali version'®' in full and quote the Boran version'®’ only where it
differs.

Maafi{:tas tarikh-da ma aganné lakini maaling Ajuran la hawarive wadead-ke as
hatwariye, Sheekka Burale la yidhads, intu soo gabtey Ajuran-ka marka wadaad
kan falfalou weye inty subax walba waxa la arka guudkiis qooyd.

I do not know the date, but when Ajuran was scattered, the sheikh who
scattered them is called Sheikh Burale. The Ajuran got hold of this religious
personality, who was gified with an evil power to curse, because it was seen that
his hair was wet every morning.

Wadaadkan wa nin oufiace oo timo weyn le. Mar kasia timiltiisa waa qooyanyihin.
Habeen you davarba.

;j[helil;dkh was a holy man with much hair, His hair was always wet. Night and
ay.

Holy men often have long hair, especially among non-Muslims of north-
east Africa and among the less orthodox representatives of Islam. Examples
for the former are numerous gaffu of the Oromo and for the latter the sons
of Abba Ganna,'®* who serve as mediums in the possession seances of the
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oulia adherents among the Sakuye. On the other hand, I have never met an
orthodox sheikh, somebody who was literate in Arabic and well versed in
the shari’a, who had the hairstyle known as the Afro look in Europe.
There seems to be a close correlation between certain hairstyles and
certain religious persuasions.

Markasa la yidhi: wadaadkan waxus guudkiis gooyan yeha nagahan {bacada)
habeenki as kudagda. Subax walba we qabetsaneya. Wadaadkan waa nin ouliace.

Then it was said: this sheikh, the reason for his hair being wer is that he sleeps

with women at night. He washes himself every morning. This man is a holy
165

man,

Wadaadka walasoogabioo xoog loguxirey. Markas Ajuranka lafiigey. Markasas
{bacadi) Sanle svofakadey.

So they got hold of the sheikh and he was shaved by force. Then Ajuran was
scattered. At that time Sanle escaped towards here [Marsabit District}.

Wahabaarey,
He cursed [the Ajuran).

The other version specifies the kind of curse. It is an analogous or
sympathetic one. The Ajuran are to be scattered as the hair of the sheikh
has been scattered.

Ajuran kabil kasea (inti Soomaali-eh) waa gelen. Ki paale galay ki Soomaali galay.
Ajuran ku wa kalafiigeen.

The Ajuran joined all tribes (as far as they are Somali). Some joined non-
believers, some joined Somali. The Ajuran were scatrered.

The other version specifies:

Ajurani fula chuf gargar-bae. Laf gubatu, Isian laf jiru, ka ini kees in-firre m-drgan.
Ka ini keesar gudda taaté-lle in-jiru.
The Ajuran separated [and went] everywhere, One cannot find a setled country

where Muslims live and where there are no Ajuran among them. And [on the
other hand] there is no country where they have become numerous.

These accounts refer to the Ajuran in general and hardly contain specific
reference to Sanle or to other clans. Only when specifically asked, did
Mu’allim Mutiammad explain that Sheikh Burale was a Garen and that the
Sanle migration to the future Rendille did not consist of a single man but
of a whole group with their livestock.

Apart from these traditious the Ajuran also share the even more general
Reer Diid story already familiar 1o us from chapter 4, namely that the
ancestors of the Rendille lived far apart from the settlements of their
Somali tribesmen, that they were separated from them by warlike events,
that they were forced to give up Islam in order to be allowed to marry
Samburu girls, etc.'%¢
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The historical evidence is rather vague and does not allow us to ascribe a
historical basis to the inter-ethnic clan relationship between Sanie (Ajuran)
and Saale {(Rendille). As the cultural evidence, as I have said earlier, is
nonexistent, we cau conclude that the result of our inquiry is negative: we
have no evidence that the two clans are related by origin (and, of course,
we have no evidence that they are not related). But this does not disturb
the Rendille or the Ajuran. Sociologically this rclationship is valid, no
matter how and when it has come to exist.

There is even a Rendilie who has gone ‘back’ to the Ajuran aud who, as
a matter of course, has been accepted by them as a trihesman. He is the
son of Raage Torruga, a colonial chief, who (very much to the dismay of
the English, who wanted to keep ethnic and religious groups neatly
separated) was the first Rendille to convert to Islam. He shared and
propagated the Reer Diid tradition of a Muslim Somali origin for the
Rendille and, stemming from Nebei, a subclan of Saale, he looked for
relatives among the Ajuran. As Nebei (Schlee 1979: 227-32) is the most
powerful ifbre clan'®” and has prayer and peacekeeping as its foremost
ritual duties, Raage Torruga believed he had found his relatives in the F aq
Shinni section of the Ajuran Sanle. Faq Shinni is a group with priestly
functions. Raage Torruga thus employed the same method of cultural
comparison as the cultural historian, but less rigidly. The criterion of form
(Formhriterium, as defined by Graebper, [I1911]) prevents us from
describing the ritual functions of Faq Shinni and Nebei as evidence for a
historical relationship between the two, because all they share is their
ritual states, and this may be a response 1o a universal functional need or to
a universal experience of God, in either case to something general rather
than specific to any particular culture on clan or ethnic level. Only if ritual
specialists of the two groups employed similar ritual instruments in similar
ways, might some earlier contact between them, either by common origin
or early mteraction, be suspected. I have therefore abstained, in my
cultural comparison above, from describing the ritual characteristics of
Faq Shinni, preferring to do it here, on the level of belicf. These charac-
teristics may explain how somebody like Raage Torruga came to believe
that Faq Shinni are related to Nebei because of their religious importance.
We describe them in the words of Mu'allim Ibrahim, who belongs to this
group himself,!%®

He first explains the meaning of Fag (which is probably derived from
Arabic fagik — ‘somebody well versed in law and divinity”):

Wexey habaarin waa la arki jirey, wexey uduceyan waa la arki jirey, Fag nimdda
saas ee Fag u ahayeen'. Magi um beina gutahay.

It has been seen what they curse, it has been seen for what they pray. That is
how the Faq are Fag. We just know it from hearing.
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This somewhat Rendille-like cxplanation of what a religious specialist is —
somebody with a powerful curse and prayer — reminds ns that the Somali
have becn Cushites for longer than they have been Muslims.

One example of a Faq group are the Faq Rooble, who, like the Faq
Shinni, the Fag Yuunis and the Fag Mallad, also belong to the Ajuran:

Fayg Rooble maxaa layidhi, fido {= ivédo] ladhiboodi sidan oo kale abar ay tohay
aa la yidhi — alxamdulillahi - ‘adigi Haah kacabsonaa bacadiga mar walba wae
dhorsanae (ilaahi kacabsana)’ — wada tan as leedahai-ee — ‘ronh udavoa’ byvidht.

About Fag Rooble one says that people got into trouble, that there was a
drought like now, he was told - praise be 10 Ged - ‘You who fear God, you who
always pray’ — that was his way - ‘bring us rain,” he was told.

Roob doona bacadigeds maalinko as come (maalin) saddax maalin roob a dadki
Eifaari waae. [ ] Sababu asagana Fag Rooble loyidhi roob kas ehed (de) roobkt
as {aheliey ~ Allahu akbar — Fag Rooble ad nogiey. Fag Rooble sabab tas laguyidht
an magley.

A raob doon [a rainmaking ceremony was performed], then only one [more] day
people remained thirsty [and then for] three days the rain did not give people a
break. That rain was the reason why he was called Fag Rooble, because of the
rain that was obtained — God is great — he became Faq Rooble. I heard that he
was called Fag Rooble for that reason.

Roob, of course, means ‘rain’ and rooble (like the father of Ido Rooble
[Robleh]** is somcbody who brings rain or is otherwise associated with
rain (normally the name is given to a child who is born in the rainy
season). Fag Shinni, his own group, has such an association with shinni
{*bees™).

Hadi an magley, habaar kooda wox as gabanaye, duco-deda-ne waa-lo-agbaley,
sasea Fag loydht.

According (o what I heard, their curse sticks and their prayer gets accepled, that
js why they are called Faq.

Wag-dhersanuyeen’ - alxamdulillahi — oo niman Hdahi kacabsanaye (oo bacad:
dhorsanayeen’) nin Haaht udowa; Fag hadd luyidht saasa loyidhi.

They became holy — praise be tu Gad - they were people who feared Ged, people
who were close 1o God; if one says Faq one says it because of thal.

Fag Shinmi-ga, markas ¢y Fag Shinni loguyidht céel ao shinmida biyyo c2el kacabey-
sey as lleahi kutugaavey marki ladhiboodoba meeshi shinnidi macan sababu
logudarey waa un kadhasheen’.

When Faq Shinni were called FFaq Shinni, they prayed o God at a well where
bees used to drink water and [literally, ‘when’] caused trouble because just
sweet bees [= honey bees] multiplied at that place.

No section of Saale has ever freed a well from bees and thus made access
to it possible again, nor has that Rendille clan any other association with
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becs. The cultural features and the oral traditions of Saalc and Ajuran Jor
parts thereof } are too general where they are congruent and too incon-
gruent where they are specific to allow any historical conclusions about the
nature and origin of their interrelationship to be drawn. The only thing we
can state with certainty is that Saale and Ajuran claim to be related - a fact
which the groups concerned and everybody who has bothercd to ask them
know anyhow.

While the factual history of remote periods is sometimes difficult to
reconstruct, the process of making up or modifying historical traditions is
easier 1o describe because we can observe it today. Such observations allow
us to discern ideological tendencies and permit statcments ahout the
direction in which history has been distorted, if indeed it has been dis-
torted. Using the Ajuran and others as examples, I have discussed such
tendencies clsewhere under the title ‘The Islamisation of the past’. 170 Here
[ want to limit myself to a brief summary of the main argument.

All Somali claim Quraishitic descent, some through Samaal, their cpon-
ymous ancesior, others independently through Isaaq, Darood, Ajuran or
others who were or have been reinterpreted as Arab sheikhs. From a
demographic viewpoint it is indeed possible that the Somali do descend
from immigrant Arabs. Such wealthy and respected immigrants may have
had many children by numerous Somali wives and, by the repeated
intermarriage of their descendants with the rest of the population, may
have found their place among the ancestors of the entire Somali nation in
the same way that tens of thousands of present-day Upper Saxons and
Poles may descend from Augustus the Strong. But it is not in this way that
the Somali claim to descend from immigrant holy men but agnatically,
i.e. exclusively in the male line. This implies that at the time of the arrival
of the first such immigrant there were no Somali. According to the internal
logic of this view, the wives of the early immigrants must therefore not
have been Somali either. A simple solution would be to postulate that the
sheikhs brought Arab wives from Arabia. Oral tradition, however, does
not opt for this choice, apparently because it would not explain the
obvious physical differences between Arabs and Somali. Rather it is
claimed that the Arabs took African, most often Abyssinian (Habash),
wives. The fact that the Somali have a language which is very different
from both Amharic and Arabic, a fact which is obvious also to non-
linguists, remains unexplained by this emic theory. One is not worricd
about how it was possible thar Semitic-speaking {Arab) forefathers took
Semitic (Abyssinian} wives and begot with them a nation of Cushitic
speakers. In Somalia, just like in the rest of the world, criticisrm and
curious questions stop at the threshold of ideology.

Apart from this claim to Arab Muslim aucestry, the Ajuran claim 1o
have been the original inhabitants of the Wajir area and to have been there
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even before the Warra Daaya. The implications of both claims have
already been briefly mentioned in chapter 3: the first serves Islamic legiti-
macy, the second legitimate occupation of a territory. These two elements
have to be reconciled. This is done by maintaining that the Ajuran
immigrated into Kenya very early and, of conrse, as Muslims. Any
tradition of descent from Somaloid pagans would be incompatible with
such a theory. Any such Somaloids, of whom the relatedness cannot pe
negared becausc of similar speech, habits and (maybe) overlapping clan
structures, therefore have to descend from the Ajuran because the Ajuran
could not tolerate the idea of descending from them. By a procedure
similar to the genealogical parasitism by which they have attached them-
selves 10 the Quraish, they now have to incorporate others into their own
genealogy. Two Somaloid peoples have been dealt with in this way. The
first are the Madinle, Madale or Madanle, semi-mythical well diggers,
abont whom we have hcard some rather fantastic traditions (chapter 4i:
that they were also called ben Izraeli, that they were giants with enormous
noses for the detection of underground water, etc. Apart from this we only
know about them from what I. M. Lewis (1955: 47) says in connection
with events of the fifieenth century without revealing his source:

The region between the Shebelle and Isha Baidoa was left in the hands of the
Madinle, a tribe of whom little more is known than that they were allied 1o the
Ajurau. The Ajuran influence was considerable and the pressure which thev

exerted (o the south-east contributed 10 the coliapse of the Muzaffar dynasty of
Mogadishu.

[...] by the first quarter of the 17th century a new tribal family made their
appearance. The Rahanwein {. ..} defeated the Madinle and moved into the
Baidoa plateau [. . ].

While in chapter 4 the Madinle appear to have preceded the Ajuran, even
as their enemies, in any casc as non-Muslims as their cognomen ben Izraeli
suggests, Lewis depicts them as their allies,

The Ajuran genealogies of (oday deal quite differently with the Madinle:
Lhey make them Ajuran. There is only some disagreement as to whether
Madinle is identical with or the son of Madale s/o Beidan s/o Ajuran iin
Diagram 30 [ incorporate both versions synoptically), The conspicuous

This chart combines the views of Kosur /o Mutiammad, Diiso s/o Ummar and
Muhammad s'o Mdfimnd zbout their own genealogies. The genealogy vl
Muhiammad Sherifo, with 40 generatious between the Propher (FaBrSo of Agil
and his namesake, is the fongest of all. It was the only written genealogy. It way
kept by a relative of Muhammad Sherifo between the pages of a Qur'an {facsimile
in Schlee (1979: 283); see also Schlee (1988). A causal connection between the
length of this genealogy and its written form is entirely possible. To the right we
find Ide Robleth) with his son, grandson and ancestry (see chapter 3 aboyei. This
part of the genealogy is based on information by Mdlammed ‘Ummar.
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absence of the Madinle from modern Kenya is piously and simply attri-
buted by some informants to the circumssance that their time has run out.
The wells dug by the Madinle belong, of course, to their tribesmen and
heirs, the Ajuran. Onc may doubt the reality of these Madinle, but one can
hardly doubt their usefulness.

The second Somaloid people incorporated by the Ajuran into their
genealogies are, as we have seen, the Rendille. The Reer Diid traditions
have been repeatedly mentioned and two examples of them have been
quoted in chapter 4. ‘Reer Diid’ is a folk etymology of the name ‘Rendille’.
Linguisticaily it makcs no sensc, because Somali: reer (‘people’) is reer in
Rendtlle, and S: ditd means R: did (*1o reject’. Sound shifts from /1/ to /rv/
and other such unlikely events have not taken place. The whole cycle of
traditions aims at ascribing a Muslim origin to the Rendiile, because if
they or parts of them descend from the Ajuran, as the latter claim, then
they must have been Muslims because otherwise the claim of the Ajuran to

Muslim ancestry would collapse. The Rendille themselves do not share:

these traditions. Not being Muslims, they feel no need for Muslim or even
noble Quraishiuc ancestry and content themselves with clan ancestors
coming out of the ground of their present territory with pagan ritual clan-
specific artefacts in their hands {cf. Schlee 1979: 238ff.).

All these considerations, of course, do not suggest that the Rendille are
not related to the Ajuran, but they do suggest that the Rendille have not
split from the Ajuran in such a way and in such circumstances as the
Ajuran claim. Maybe the other way round we would meet fewer contradic-
tions. But an Ajuran would never admit that his ancestors were Rendille,
or like Rendille, because that would imply that they might have been
pagans.

A NOTE ABOUT SAALE IN OTHER ETHNIC GROUPS

The presence of Saale among thc Sakuye and in the Gabbra phratry
Alganna, some groups being particulary connected to Helmale, has already
been mentioned. The relationship between Saale and the Gabbra lineage
Odolale {Galbo) remams to be described.

About five generations ago a man of the lineage Galleole (Lossa moiety
of Galbo) caught a Rendille boy of the clan Gaabanayd in the bush.
According to one version,'”! when driving the herd home at nightfall he
found the boy near the gate of his camel camp, took him to the settlement,
went into the naabo, the assembly place of the elders, and declared, ‘My
camels have given birth to a boy.” According to another version,'’? the boy
was found by the herdsmen of the Galleole elder. The ritual of adoption
was performed. The motive for adoption is sometimes considered to be
childlessness.!”* The Galleole man had to withdraw into dirre in what is
now the Sidame province of Ethiopia 10 prevent the Rendille of the clan
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Gaabanayd

Diagram 3] The Gaabanay6's brand and the Galleole alif Lossa brard

Gaabanayo from claiming the boy back. For Gaabanayé the loss must have
been particularily acute since the boy was the only son of his father.'™
Decades later the Rendille man found his son and joined him among the
Gabbra. He had 1wo she-camels. These were later inherited by his son,
who also inherited camels from his adoptive father. He thus had two aldl
strains of camels: those of Gaabanayo, which kept the brand of that clan
through the generations, and Gallcole camels, which had the afif Lossa
brand (Diagram 31).

This circumstance may have caused the continued existence of thc
descendants of the man as a separate lineage, known as Odolale and even
today not considered part of Galleole, in spitc of the format adopiion. Thc
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different afaf strain of camels needed to be acconnted for. The patrilinea)
structure of people here and in other cases reflects the matrilineal sLruciure
of the ca_mel popnlation. Under normal circumstances the boy would huve
been assimilated into Galleole, and his descendants and the \'-vider socieny
wogld, after a couple of generations, have forgotten his alien origin. For
an inter-ethnic clan relationship to come into being between diff;:rcn-
peoples of PRS origin, camels need to be involved: only the presence uI':a
particular lineage of camels will strengthen the memory of the historicy:
facts necessary to legitimise the refation of ownership between humag.
and camels. This is why we have encountered the explicit mention thal
such and such an immigrant has come with such and such a came|
often.

Today, Odotale brand all their camels with the a/if Lossa,'™ but thev
have kept the earmark nebe: of Saale 1o mark the strains originating from
the two she-camels inherited from Saale Gaabunayo.

TUBCHA, DEELE/DENLE, QUCHABUR

We have seen in this chapter that a lineage Quchabuir of that phrairy
played an instrumental role in the integration of Matarb4 into the Gabhbra
phratry Sharbana. This lineage, however, in no way belongs to the nucleus
of ‘original’ Sharbana (Bahac). It represents a Rendille immigration tou.
but a much carlier one.

A Rendille woman — the story goes - of the Deele lineage of Tubcha was
abducted by Beran warriors {raab'™), She was pregnant and gave birth.
among the Boran, to a boy whom she called Barre. She got pregnant again
by her Boran husband, or rather master, who belonged to the senior Barre
(= Berre) lineage of Karrayyu. As she could not stand the nagging of the
proper wives of this man, she escaped.!”” Near Nagaio, the holy site of
Sharbana, she joined a household of the Bahae lineage of that phratry, She
delivered Burre's son, whom she called Haldér, and was impregnated
again, this time by a man of the Konte sublineage of Bahae. The son whe
issued from this union was called Korélle (see Diagram 32). These threc
arc believed to be the founders of the homonymous sublineages vt
Quchabtr. Between these a cultural division separates Barre from the
other two. Haldér and Korélle (who apparently have become partly s
similated to Haldér) exhibit certain Boran features. They do not sacritice
camels, and if they have to slaughter a camel for food, they do sv
somewhat ignominiously, turning it northwards to face the bush!™ rather
than turning it castwards to face the house.

ll:or pouring libations {sadakha) these people prefer cow milk to camel
milk.
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Diagram 32 Genealogical relationships between the ancestors of Quchabur

The came) brands of the three sublineages of Quchabuir are the same,
and identical 1o the one of Deele (Rendille, Tubcha) on the back of the
right hindquarter (B: udu gubat, R: dube chirta — “they mark the buttock’)
with a diacritical sign in the kidney {kalle) region. This is not surprising.
1egally, according to both Rendille and Gabbra custom, all the sons of the
abducted woman belong to her first hnsband because he paid the bride-
price for her which had never been refunded. Her Boran abductor and
his heirs may also have a claim to her progeny because war spoils are
reparded as full property. But snch consideratiens do not benclit Sharbana,
among whom she lived, because no man of Sharbana had bought or
captured her and free association with a stray woman does not establish a
vlaim on her or her progeny. In this way the whole lincage of Quchabiir
would — at least as far as the legal Ketion is concerned - helong 1o Tubcha
even if none of their ancestors had been begotten by a man of Tubcha,

Contrary to the brand, the ear notches of Haldér and Korodile differ
from those of Barre’s camels. Barre has 1 notch in the lower fringe of the
right car (bong’korsa); Haldér and Korolle slit the tip of the right car
i yurre).

Quchabir intermarry with all other lincages of Sharbana, even with
Matarbs, for the reasons discussed above.'” In fuct, the itnmigrant boy of
Matarba was given a daughter of Quchabuir as a first wife and a girl of Gar
as a second. Haldér and the Boran lincage Barre in Karrayyu do not
intermarry. They regard each other as brothers because of the historical
tradition described above. '8¢

Like all other Rendille clans (with the possible exceptions of Nahagin
and Rengumo), Tubcha, namely the subclan Deele, is represented among
the Sakuye,

Deele of the Sakuye have a clan-specific healing power: they “spit’ on
burns and cuts. If they brand camels, this is said to hurt the camels
less than the same action performed by other people. Deele have ‘cool
hands®, 1¥!

As 1 have described elsewhere at some length (Schlee 1979: 243ff.),
Tubcha is the circumciser clan of the Rendille, (Among the Sakuye this
task is not pecformed by a particular clan.} The Deele and Bolo subclans,
but not Gaalille,'*? are the circumcisers of the entire Rendille society. In
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Deele's Rendille origin myth their clan ancestor makes his appearance
with a curcumcision knife {mindifa — ‘small, sharp knife’, ‘razor’, €tc.), a
bleeding arrow (ganjo) and an axc {gidib): cutting instruments (1hid.:
244). They have 2 close association with the endogamous caste of black-
smiths who fashion such instruments and have ritual power over them
{ihid.: 245).

Like their Sakuye counterparts, they have ‘cool hunds'. No Rendille
olan other than Tubcha would be entrusted with circumcising the boys.

T

—

e
3 /
\

* Quchabiic
Dieele { Tubcha, Ieele ) “Sharbana,
Rendifle (Sakuye: e} Gabbra}

Diggram 33 The Tubcha brand and its medifications by diacritical marks

They can use this monopoly for political pressure, cspeciaily when a
circumcision year is approaching. The conflict between Tubcha and
D’ubsahai, the early stages of which (up to 1977} I have described else-
where (Schlee 1979: ch. 4) led the circumcisers of Tubcha 1o consider
boycotting D’ubsaliai by leaving their boys uncircumcised, thus practically
leaving D’ ubsaliai without a warrior age set. This idea was abandoned and

oa f
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the conflict escalated in a different way: all warriors were circurnaised and
later massacred each other.'™’

Also the practice of Rendille Deele of spitting on a camel which has
been bled to prevent complications comforms with the Sakuye idea about
the soothing, cooling powers of this clan in conncction with iron, fire and
heat.

Like the camel brand of Quchabir (Gabbra), that of the Sakuye Deele
consists of the basic, simply Rendille version plus a diacritical element

{ Diagram 33;.'*

The foregoing comparison of the clans and clun historics suggests that
Deele of Rendille and Sakuye share much of their clan physiognomy,
while Quchabuir is linked to them only by a rather farfetched and legalistic
view of descent.
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relationships which have been discussed in this book. As we move in this
diagram from one time horizon to another, we can see how emergent
cthnic groups exchange parts with each other. Clans acquire new ethnic
affiliations, and the ethnic categories themselves constantly change by
having different compositious at different time levels. Those who jom and
those who are joined will never be the same again, but as some old
identities are preserved in addition to the newly acquired ones, the num-
bers of options for self-definition and definition of others becomes larger,
identity more complex.

That clanship is a more conservative principle than ethnicity is not a
universal law but an empirical finding valid only for the study area until
similar evidence for other regions has been adduced. In paris of the
interlacustrine area clanship seems to be much more transient, as New-
bury (1980} has shown for Rwanda, where he did not find any identical
clans in groups that split only 200 years ago (see also Schlee 1985a:
19-20).

The long preservation of cross-ethnic clan links may be the result of
their strategic usefulness in the economical and political field — a syn-
chronic factor influencing a diachronic developmeni.

If we can draw a general conclusion from the findings of this book, it is
that we should free ourselves from the schools to which we belong, be it
sociologically or historically oriented anthropology, and poach in each
other’s territories to combine the two perspectives. We cannot understand

systems unless we watch them mate and reproduce and move through
time.
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Key: Name in alphabetical order, group, subgroup, place (skort reference if any),
date

1

MO0 =X O B wa g

‘Abba Qeuca’ Mahmuud ‘Abei, Garre, Kuranyé, Banna, Odda, 31 September
1934

‘Abba Ree’, Gabbra Miigo, Odda, 1 October 1984

‘Abdi Dagani, Degodia, uear Habaswein, January 1979

Abudo Guyyo, Galbo, Massa, Bubisa, 1979-80, Turbi 1984

Abudo Mamo, Galbo, Odolale, Bubisa, December 1979

Abudo Mamo, Alganna, Helmale, south-east of Kalacha, May 1980

Ali Ramata, Alganna, Diisa, Dukana, May 1930

Ballo, Rendille, Odoola, Hammaleite near Kargi, July 1979

Barowa Adicharreh, Rendille, (Gaaldeilan, Gaalorra, various locations around
Korr and Kargi, 1975-84

Barowa D’ogo, Rendille, D'ubsahiai, Korr, June 1984

Boku Sora, Sakuye, Worr Suya, Dabel (Sakuye 1), February and March 1979
Boku Sora and Bidu Happi, Sakuye, Dabel, March 1979

Boru Galgallo, Gabbra, Odooia, Bubisa, Seprember, 1979 (Qdoola)

Boru Sora Suurs, Gabbra Miign, Gurar {Miigo), August 1979

Chief Dibba Wario, Gaar, Kalacha, May 1980

Dadio Arbele, Renditle, Rengumo, Kargi, July 1980

D¥enge Guyyo ‘Korinya’, Galba, Galleole, Bubisa, 15 June 1984

Dati Qalla Rasa, Galbo, Bubisa, April 1980

Ducale, Isaaq, Marsabit, April 1979

Duub Gadafo, Galbo, Usmalo, Marsabit, 1980 and 14 June 1984

Galgallo Diima, Galbo, Usmalo, Marsabit, 14 June 1984

Gallo Bonaio, Boran, Jaaro, Merti, June 1980

‘Gara Gudda’, Ajuran, Merti, June 1980

Godaana Ali, Gaar, Waagaba, Korr, March 1984

Godaana Guyyo “Korinya’, Galbo, Galleoie, Turbi, January 1979

Godaana Guyyo ‘Korinya’, Galbo, Galleole, Farole, 24 August 1984
Godaana Guyyo ‘Korinya’ and Jirima Mollu, Galbo, Turbi, February 1980
{Gabbra}

Gurracea I)'ibbo, Gaar, Karbayu, Dukana, May 1980

Guyyo Cito, Sakuye, Dabel, 31 August 1984

Guyyo Waato, Alganna, Boruga, Yaa Alganna near Kalacha, August 1980
Haato Wario, Sakuye, Matarbi, and Haato Halake, Sakuye, Meru, June 1980
Haji Hassan, Garre, Tuf, Gurar, August 1979

Hzlake Guyyo, Galbo, Burot, Kalacha, August 1980 (Gaibo 2)

Hartau (with duub), Rendilie, [Yubsahiaj, Bubisa, April 1980

Harrau (harelip), Rendille, D'ubsattai, Korr, April 1979

Ibrahiim Isaako, Gabbra Miigo, Butiye, 31 September 1984

Ibreen Yaztani (‘Ibreen Gudda®), Gabbra Miigo, Bute, 9 QOctober 1984
Idris, Gaal Jecel, Logologo, May 1984

Ildirim Toordeer, Rendille, Gaaldeilan, Gaalorra, Korr, March 1984
Int"allo Gababa, Galbo, Galleole, Tullu Diimtu, May 1980

Irile Diida, Arbore, Ileret, May 1980

Isaaq Gurracca ‘Ali, Garre, Sabdawa, and Edin Hassan, Garre, Adoola, Rer
Mug, Bute, 9 October 1984
Jirima Mollu, Galbo, Barawa, Bubisa, February 1980
Joore Agalle, Arbore, Gaalorra, Ileret, May 1980

Katelo Gea, Sakuye Miigo, Dabel, 30 August 1984

46
47
43
49
50
51

52

53
54

35

56
57
58

59
60

61

62
63
&4
65
66
67
68
69
70
71
72

APPENDIX 239

Kosar Muttammad, Ajuran, Waqle, Koiya, May 1934
Kossich Roba, Sharbana, Bahae, Goof Mude, 31 March_ 1985
Lago Ogom and Silamo, Rendille, Urawén, Kargi, April 1979
Late, Dassanech (Denle), Tleret, May 1980 _
Maalim Diise ‘Ummar, Ajuran, Garen, Buuye_, Septerpber 1984
Mahad Ali Mamo Cirresa and Tuulich Ahba Kiyyo, Ajuran, Garen, Bute, 10
tober 1984 _ ‘

ﬁca:lo Wario, Sharbana, Bahae, Bubisa, April 1980; near Turbi, August
1984; near Maikona, March 1985 _ ‘ _

Masur Gaathai, Rendille, D*ubsdhai, Kargi, April 1979 _

MoMammed Mafmuud Muusa (‘Karo), Ajurau, Garen, Butiye, September

4 .

}jg‘lmmmed ‘Ummar Hussein, Ajuran, Gelbaris, Gariele, Buna, March 1980
and 6 October 1984 o _

Mu’allim Ibrahim, Ajuran, Sanke, Fag Sl;mm,llégr)éya, May 1984

*altim Mukhtar ‘Usman, Garre, Tuf, June
%lil::llau‘nﬂd(;] Abdi Bakur and Jilo Sora Jilo, Sakuye, Malka Daka (Sakuye 3),
e Rendille, Elé Bagasi, 1979
Tikomele’ Rendille, Elémao, Bagasi, _ '
g:}-ﬁ:: Gol.i(;a and Sheikh Ahmad Kanco Mahad, Ajuran, Gurar {Ajuran),
1979 )

ﬁigz:l Kurawa, Sakuye, Fur, Gafars, June 1980; Garba Tula {Sakuye 2,
October 1984

Rusowa s/o Orle Elemo, Korr, 1984

Sambura Aneita, Gaar, Gasaran, Dukana, May 1980

Sheikh Isma’il Abdille, Degodia, Arba Jahan, 1979

Sheikh Mufiammad Hassan, Marsabit, May 1985

Utri Tarwen, Rendille, Gaalorra, Korr, 1976

Waako Diriba, Boran, Marsabit (Boran), April 1980

Waako Huqa, Boran, Matt"arri, Merd, June 1980

Waato Katelo, Gaar, Dukana May 1980 ‘

Wario Yaatani, Gaar, Gasaran, Lag Segel, April 1980

Weris Hassan, Isaag, Korr, 1934 .

Yaawni Boru Huga, Galbo, Usmalo, Bubisa, 15 June 1984

Additions
73 Dolio, Miigo, Agere Mariam, 11 January 1986

74 Eisimbasele, Ilim, 1976
75 Eisimmirdana, Korr, 1976



NOTES

CHAFTER ONE

1 As this book had to be cut down to two-thirds of its original length, the
preliminaries are exiremely brief. Some of the methodological problems of field
research in more than one ethnic group are described by Schlee (1985¢). The
‘monographic approach’ and some of its implications as well as the differences
between continental and British research traditions have been discussed by Schlee
{1984c: 22-3; 1985b: 19-200.

2 There are classical excepuons. Among the more recent works which over-
come the ethnic perspective and give due attention to clan history and the constant
shifts in territorial and ethnic units, Lamphear’s study of Jie history (1976) siands
out. He also makes use of clan-specific cultural features.

3 The numbers of Kenyan Gabbra Malbe and that of the Miigo both fluctuate
greatly from year 1o year. In 1985 and 1986 many of Gabbra Malbe went to the
Sidamo and Arero districts of southern Ethiopia, as they had done on a cyclical
basis in former decades, 1o hold their age-set promotion ceremonies (Schlee 1978b;
[987c and in preparation).

OOn 11 January 1986 I met Gabbra Miigo as far north as Agere Mariam, i.e, some
250 km inside Ethiopia, north-west of the main body of Boran whose south-eastern
neighbours they normally are. A man from the clan Dolio, whose group were
seling milk there, explained tu me that the lowlands, which are suitable for
camels, reach as far as Finchawa. He was well acquainted with northern Wajir
{Kenya), where he had formerly lived. In 1984 the Miigo had held age-set promo-
tons at Mt Hees in Sidamo.

P. T. W. Baxter {personal communicarion} believes that the Miigo mainly lived
in Ethiopia in the 1950s. In Kenya he only met an occasional traveller.

4 The skeich map in this chapter does not show geographical features. Names

NOTES 241

of towns, rivers, elc., can be found on the map on p. 237, which shows the
locations of interviews.

5 P.T.W. Baxter’s impression is ‘that in the 1950s very few, if any, Sakuyc on
the Waso were even token Muslims; Boran there derided them for this’ (personal
communication).

6 The census numbers for single Somali groups may be on the fow side because
the census categories comprise units of different hierarchical status. ‘Hawiyah’
may comprise Ajuran (who perceive themselves as a subgroup of the Hawiyah),
and ‘Somali so stated’ comprises any Somali wha refused to identify himself as a
member of any particular Somali ‘tribe’ (Republic of Kenya, 1981).

7 The most conspicuous among the Somali traders arc the Isaag, who originate
from northern Somaliland and whose ancestors came to Kenya as recruits of the
British armed forces.

8 All languages in question belong to the Lowland branch of Eastern Cushitic
but are nevertheless muually nnintelligible. The Somaloid languages (Rendille
and Somali) are closer to each other than both are 10 Oromo, but even beiween
these two successful communication between monalinguals is rudimentary and
difficnlt.

% This boundary is largely identical with that berween Eastern and Nnrth-
Eastern Province of present-day Kenya.

10 On the problem of ethnic identity in other parts of Kenya and its assumed
stability over time, see Ogot 1970, Janmohamed 1976, and Ochieng’ 1976.

1! We here leave aside the American culture area studies, which wonld have to
be discussed separately and which are neither historical nor sociological.

CHAFTER TWO

1 The Ariaal and the Rendille/Samburu relationships are the subject of
Spencer (1973). The Ariaal are a highly interesting symbiotic association of
Rendille and Samburu elements, which to describe in extenso would, however,
transgress the frame of the present work, as they are a phenomenon of transition
between a Cushitic and a non-Cushitic (Nilo-‘Hamitic”) group. The estimate of
their oumber is based on the 1962 census and the rate of increase assumed by
Spencer, and is correspondingly crude.

2 Schlee 1979: 98128, and pp. 63—73 below.

3 This is a leitmonw of Schlee (1979) and is richly exemplified there.

4 All this is extensively described in Schlee 1979, pp. 181ff. and 365ft.,
especially 386ff.

4 A fuller version of this list, which inciudes the praise-names of the camels
of each group and a number of ritual functions can be found in Schlee 1979:
173-180, along with a diagram which delineates boundaries of exogamy and
endogamy.

5 Without qualification meaning the Gabbra Malbe of Marsabit as distinct
from the Gabbra Miigo of Wajir District.

6 See below, pp. 63-4.

7 The binary disuncuon between iibire and wakkkamur or their Gabbra eqni-
valents is reminiscent of what I. M. Lewis (1963) has called ‘dualism in Somali
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not_ions of power’. The #ibire of the Rendille, however, are the core of Rendille
saclety and by no means an endogamous caste of paupers like the yibir among the
Somali, The Somali idea that God's blessing compensates for the lack of secular
power can therefore not be applied to the Rendille and the Gabbra, Iibire and
wakhkgmur are both integrated parts of a balanced system of power; neither of
them is marginal,

B One such example is given below, p. 194,

9 See below pp. 26-9,

10 See below, pp. 115-22 and 161.

11 Kenya Nationa] Archives, PC/NFD 1/4/2, microfilm reel no. 45.

12 The following descriprion heavily borrows from Haberland 1963: 1154f,

13 See below, pp. 73-9),

14 See below, p, 225,

15 See chapter 3.

6 1. M. Lewis writes shecgad while most others write sheegar or even shegat,
Sheegad seems 10 be the most correct.

17 Kenya National Archives, Wajir Polirical Record Book II; Kenya National
Archives, Isiolo Political Recard Book.

IB  See chapter 3,

19 A term borrowed from I. M, Lewis (1982).

20 P.227.

CHAFTER THREE

1 Including features which have been changed and those which have been
preserved by the forces of history.

2 The 1raditional hunt carried out by specialised tribal and caste groups has
recently received a fatal blow from the modern laws on wildlife preservation,
although no species of animals was ever threatened by rtraditional hunters.

3 It is also spelled afmhazo.

4 See below.

5 For 2 comparison of social structures and historical missions of Galla and
Amhara, see Levine (1974),

6 The riwal journeys or pilgrimages to the qallu are called muuda (‘anoint-
31:1;11;’)) because during their course the visitors anoint the qaliu (see Goto 1972;

7 In the Cushitic substratum of Ethiopia snakes are a common symbol of God
and the ritual power derived from God (see Leviue 1974 60), P. T. W. Baxter has
seen the katello lemari in which the young pythons are kept, but not the snakes
themselves (personal commnnication),

B To the present-day Somali the origin of the very narrow and very deep wells
of Wajir is a riddle. They attribute this technical miracle to the legendary giants.

9 Another aspect, of course, is that in 1916 local British forces were diverted
into Tanganyika to fight the Schutziruppe.

10 Pronounced ‘Rooblelt’ in Somali and ‘Roble’ in Boran. The name means
‘with rain’ and refers to the seasou of birth.
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11 Kenya National Archive, Wajir Political Record Book, Ref. Gedid, com-
piled 1950.

12 There are two exceptions to this. One is the immediate surroundings of new
boreholes and townships, the other those siretches of land where for lack of
security nobody has dared to graze his animals for a long time and where bush
encroachmeot with all its negative effects has taken place. This latter form of
pasture degradation, however, Is due to undergrazing and nol 1o overgrazing.
Ecological and development problems have been discussed more folly by Schlee
{1981 and 1982b).

13 Kenya National Archive, OC Northern Frontier to Chief Secretary, 15
March 1925, PC NFD 4/1/7, quoted by Dalleo (1975: 261).

14 The final version of this line is still recognisable in the modern boundary
between the eastern and north-castern provinces of Kenya.

15 Kenya National Archive, DC Marsabit to Commissioner of Police, 29 May
1928, PC NFD 4/1/4,

16 Kenya National Archive, Garissa Political Record Book, 1932. This Mr
Sharpe is the man after whom the *Gei Bwana Shaaf’, the *Tree of Master Shaaf”’,
in the Yel valley of Rendille country is named, where he used 10 spend the hot
hours of the day when passing there on his journeys. 1 have not found what type
of ‘material’ the Rendille believed him to be.

17  See below, pp. 56-8.

18 Pp. 147-62, 195.

19 All societies in question also keep smallstock. As this is not a distinctive
feature and therefore irrelevant to the explanation of inter-society differences, it is
not relevant here.

20 See pp. 200-5.

21 The abbreviation is sull in use although no longer corresponding to any
administrative unit of independent Kenya.

22 See below, pp. 60—1, 89, and Schlee (1979: 343f1.).

23 The mistakes of the colonial past, such as pedigree mania and narrow, rigid
restrictions, should, of course, be avoided, while other practices of the colonial
government, like providing migrant settlement groups and satellite camps with
armed escorts, mounted on camels, 10 enable them to graze the areas which might
otherwise be unsafe should, I think, be revived becanse they increase spanal
mobility and thus further a balanced use of resources.

Such escorts should aiso help to overcome the present imbalances in the security
system which result from the fact that the police have only been able to enforce
restrictions on the possession of arms in the case of groups closer 1o the centre,
while the borderland populations practise gun-running, cattle rustling and booty
trading across the Ethiopian and Sudanecse borders. The better these groups are
armed, the lower the morale of the police whose duty it is to disarm them, a pattern
which reminds us of the failure of early attempts by the British to control the
Somali.

Another problem in fighting warfare and stock theft is the low motivation of the
central Kenyans in the forces to risk their lives for other people’s animals. This
shortcoming is currently being correcied by giving out registered guns to respon-
sible elements among the local popularions.
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CHAFTER FOUR

1 Those readers who are interested in a cluser understanding of the quotations
and texts given here in the original languages, may consult the following books and
articles: for Reudille, Schlee (1978a), Qomen (1977a); for Boran, Andrzejewski
{1957, 19601, Tncker and Bryan (1936}, Church of the Province of Kenya (CPK)
Language School { n.d., but ¢. 1978), Venturino (1973, 1973). For Somali, the
reader should refer 1o numerons works by Andrzejewski, Cerulli and a growing
literature by Somali in” Somalia.

For reading in Boran there are numerons texts of a scholarly or ecclesiastical
nature. The New Testament of the Bible Sociey of Kenya (1978), translated by the
Rev. 5. Houghton and others, seems to be of a high standard. For original texts the
writings of Andrzejewski. The most recent biblicgraphy on languages spoken in
Kenya can be found in Heine and Méhlig (1980).

As 1 do not wish tu go too deeply into linguistics here, the reader shonld also
consult these works for phonemic systems and principles of transcription. Here
[ simply want to point out that the conventions used in this book for Somak and
for Boran/Rendille are different. The post-alveolar 4 is marked 4k in Somali — this
corresponds to the official Somaji orthography and therefore has been retained
here although it is an unforrunate choice: in many orthographies and transcriptions
of other languages this combined grapheme stands for a quite diflerént sound,
namely a dental stop or a dental friccative. In both Rendille and Boran this sound
has approximate equivalents in the respective phonemic systems. (The Boran sound
has occasionally been called ‘emphatic’, which the Rendille sound is not, but both
are post-alveolar retroflexes.) Both have been marked d’, which corresponds to the
established Boran conventinn.

Long vowels have been marked by reduplication (es) or (if corrections were
applied after typing or in cases in which I did not want 10 alter a familiar word
shape) by a lengthening mark (3}. These two convenlions arc used interchangeably.

2 The Boran, who do not form part of this camel culture, also have a different
system of Lmc reckoning and divination involving a cycle of twenty-seven days
{ayaana) instead of seven, The Boran-spoaking camel herders, Gabbra and Sakuy‘e,
however, have the seven-day week and the scven-year cycle with the correspondmg
terminology.

For a fuller discussion of the Rendille system of reckoning months and weeks,
;;'zhich is common to all groups sharing this ‘camel complex’, see Schlee (1979:

—-6).

3 Rendille version of an explanatory myth linking species of animals with days
of the week is given in Schlee (1979: 239-40).

4 Days are counted, as in the Bible, from sunset to sunset. Thus ‘Sunday
night’ is the night from Saturday to Sunday. .

5 ‘R’ stands for the Rendille lanpuage, ‘B’ for the Borzan language.

6 These transactions can theoretically also take place on Tuesdays (Rendille,
Gabbra, Garre, Sakuye), Thursdays (Rendille, Garre) or Fridays (Rendille, Gab-
bra, Sakuye). All groups, however, have a very strong preference for Monday.

7 In the case of the Garre this applies to the more traditional areas {Malka
Marra, Woivam); other parts of Garre have been acculturared 1o modern Somality.
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8 Only males who abstain from sexual intercourse are allowed to milk camels.

9 The wide symbolic use of this tree is discussed in Schlee (1979: 4401f.).

10 Collecting a camel which has been giveu for ritual services such as being the
best man at a marriage or godfather at circumcision is done in the same way,

11 By payment of the brideprice a woman becomes aidl in the sense thar her
progeny belongs 10 her hnsband. A woman who lives with another man would
remain aldl, i-e. her husband would benefit from the brideprice for her daughters
and her sons would be counted as his legal descendants.

12 The Rendille version uf 1his story is given in Schice {1979: 355-6).

13 As opposed to the satellite camp, where 1here are no cooking ntensils.

14 To refrain from intercourse is considered essential for building up and
conserving strength. Convalescents will postpene resuming relations for long
periods of time for fear of a relapse, Gabbra fathers warn their sons that premature
intercourse will deprive them of the necesssary endurance (o deflower their infibn-
lated virgin brides, so that age-set maies or, as a last resort, an oid woman with a
razor will be called to help. Rendille clders often point to their children and say,
“That is where all my sirength has gone,” The fear of women who pollute camels
and weaken men is, ] hope to demonstrate, deeply rooted.

15 Interview, Jnne 1980, Merti.

16 Muwallim Mukhtar describes the past, becanse for much of Garre snch
customs have been abandoned in favour of standard Somali culure. However, he
says there are still more waditional areas like Malka Marra and Woiyam. We have
to reserve the problem of the distribntion of cultural traits for later.

17 DPart 3.3. of Schiee, 1979, is on the mérd¢ institution of Rendille, i.e. the
killer siatus, pp. 343—-49.

18 In former times women and girls of a raided settlement were often kid-
napped. Nowadays government control makes it impossible to keep captured
women, so they are usually kilied.

19 The gift of a sarma is common o the cultutes deriving from proto-
Rendille_Somali but not Limited to them. The Boran have a simifar custom
involving cattie (Baxter, personal communication).

20 This is a feature of wartiorhood which is cnltivated among the Gabbra and
especially the Rendille. The latter use the verh a-kima, ¢-kinta for ‘10 rave’ or o
have a reduced state of control in which one needs to be held by several people so0
as not to destroy whatever is in one’s way and 10 end up bleeding in a thorn fence.
These states of mind frequently occur during dances or for example, after a shock,
being stepped on accidentally white sleeping, especially after a long period on a
high-protein diet and sexual deprivation in the camel camp. As these states are
associated positively with strength, wildness and warriorhood, they sumetimes
seem feigned. As the ideal of Rendiile warrdorhood (not manhood as it might
apply to married elders!} is to be in a state of mind just below an aggressive outburst,
i.c. in a state of permanent alarm, it is very likely that these attacks of raving can
also be a sort of automatic response in ‘neutral gear’ fo a false alarm, unless, of
course, they are theatre to impress the girls. The inclination tn kim is furthered by
the intake of drups such as dole (Euphorbia sp.).

The Gabbra and the Boran (Baxter, personal communication) share these ideas
in a less proncunced form. Their term onne can also mean ‘heart’ or ‘wanionness’
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(= R: nbichau, ‘being overfed’, ‘wanton’, ‘kidding’).

Thg whole complex of ideas belongs to the ontside, to warriorhood, the bnsh
[l?c wilderness, and not to the settlement, the law, good bchaviour, eice Th'.-
binary distinction reminds us of themes discussed by Duerr (1978). B

21 _Compare above the rules about milking camels and their link to women and
sexuality.

22 A Nilotic custom, in my samnple limited to the Rendille.

23 The concept of mar (‘to come around’) is shared by Boran and Rendille
speakers. It is a very central idea in the perception of u'me,'involving explanation
of history as well as divination {Schlee 1978a: 162-70).

24 See above, p. 11 (Rendille) and 16f. (Gabbra).

25 Tafishi is the water into which one has spat after every tine when readin
lhe‘Qur‘:m. This water thus contains those verses of the Qur’an and is thcg
sprinkled as a blessing over livestock and people. Kenya Somali do so on Maulid
Cushitc ideas abour spit and its association with curse and blessing seem 1o pla»l-
a role here (Schlee 1979: 81). -

26 Ergams, which the Rendille call ergeg, is a fibre made from Asparagus
sp. rools: . For the many practical and ritual uses of this fibre see Schiee (1979 96",
g827’1‘:}?})'ch a description of the ritual details of a Rendille sorip see Schlee (19?‘}:

28 Belesi BaNai and Belesi Berri in the case of Rendille and Lnssa and Yiblo in
the case of the others, See above, chapter 2.

29_ In so far as they sull own camels after the heavy raiding and machine-
gunning of the herds during the shifta peried.

30 I.e. the more traditional part of Garre, as explained above.

31 There is no evidence for this from Garre.

32 The evidence for Garre and Sakuye is exclusively oral.

33 The tree which these sticks are taken is called eifér (R) or gjyers (B}, which is
what the stick itself is called by the Gabbra. More ritual uses of the gume and ol
etjér are discussed in Schlee (1979: 438-40).

34 There is great variatinn as to where and how this is done. While Rendille
and Gabbra perform all actions described so far in front, i.e. west, of the house.
with the animal facing the northern doorpost, looking east, Sakuye and Garre hokl
the sau‘:n’ﬁce inside the camel enclosure. The cardinal points to which the animals
are oriented while slaughtered are discussed on pp. 149-50.

While a Muslim would slit the throat with a single cut, Rendille usnally try not
to cut the oesophagus so that the blood, which may be (in the case of a seno animal
only partly) drunk or used for cooking, does not become contaminated by the
contents of the stomach. They thus cut around the oesophagus, pierce the neck
behind it, and then cut through the trachea and the arteries with one skt up to the
ears.

35 Iiis very clear to the Rendille that sorio has nothing to do with Islam. 1 once
observed how one of the few Muslim rown-dwelling Rendiile, who had come 10
perform seric with his clan, was reminded by bystanders not to say éismitlaft
Allahu akbar while cutting the throa1. Sume of the Christian preachers in the ares
reject this form of serio because Jesus was the true sone (sacrifice).

36 Generally haugdéer is held 1o make up for a sorto which for some reason
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cannot be performed ou the proper day.

37 When I accompanied the Galbo phratry of the Gabbra t0 their age-set
promotion sites in Ethiopia in 1986 the camels were not watered for seventecn days
at the peak of the dry season and grazing was severely restricted during this period:
on five days for ritual reasons and on three days because of migrations {Schlee
1987b).

38 The purported reluctance of the Rengumo clan to marry in the month
Dibial stated by Spencer, (1973: 63) is due to his musunderstanding the Rendille
calendar. He assumes a link between the cycle of twelve months and the solar year.
Tu reality there is no such link. William Torry, in his description of the Gabbra
11973, falls into the same trap. See Schlee (197%: 84-5).

39 From Arabic pe.

40 Hunt {1951) eguates dab-shid with the ‘old Persian New Year (perhaps
dating from the Persian occupation of Zeilay'. As we shall see, the distribution of
this and related customs makes them appear to be a proto—Rendille-Somali
element and does not particularily point to Zeila as the centre. On the other hand,
such foreign influcnces are difficult w refute with certainty.

41 Schlee (1979: 108-9) demonstrates how the Rendille rules wuork if applied
strictly.

42 There are various other occasions in connectiou with festivals and cnsmic
events which make an w/ukh necessary (Schlee 1979: 128). There are also naroral
fearures like rocks or groups of trees which are regarded as gates and are passed on
journeys by migrating Rendille herds or settlements. Tablino also mentions 1wo
cairns, called wlugo, near Farole mountain on the Ethiupian border where the
(;albo phratry of Gabbra has to pass on a ritval journcy {Tablino 1974: 55).

43 This would be huulige and wubige respectively in our spelling.

44 Boku Sora, Sukuye, March 1979, and Mu’allim Mukhtar, Garre, Tuf.

45 1 have never heard this or a similar story from Rendille,

46 Waato Katelo, Gabbra, Gar, Dukana, May 1980.

47 Chief Dibba Wario, Gabbra, Gaar, Dukana, May 1980.

48 Jirima Mollu, Gabbra, Galbo, Bubisa, February 1980.

49 See Schlee (1979: 120-21).

S0 To avoid terminological confusion, il needs 1o be said that in this context
‘generation sets’ are Nt MEAnt 1o COMPrise entire generations without subdivisions,
although the term is used in that sense by some authots. In this book generation
sets are sets whose recruitment is primarily determined by the generational prin-
ciple, while the age of the potential initiate comes in as a secondary consideradon if
at all. The number of sets per generation, i.e. whether a son would be recruited
into the first, second or nth set after that of the father, does not suggest 1o Me a
hinary classification which categorises systems with one set per generation as
separate from all others.

In presentating his material Stewart (1977) distinguishes ‘generation group
svstems’ from *Giada sysiems’, but, in the course of his analysis, he goes on to say
that both are subtypes of one major type (the uniyue paternal linking system}, only
distinguished by the number of sets per generation (1 or > 1) (p. 88} About the
Jie, whose system he treats as one of generation groups, he says: ‘Each Jie g-group
is made up of a pumber of sub-groups (Gulliver calls them “age-sets™)" (p. 214).
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Similarily, Turnav, talking about the ‘Classes générationelles’ of the related Toposa,
states ‘en réalité, jat compris sur le terrain gue les Toposa congorvent chague génération
comme constituee de deux subdivisions majeures, et ce soml les noms de ces subdivisions
yue nous voyons apparaitre dans les modéles indigénes .. ° (1982: 143). The number
of scts per generation might therefore be upen 1o discussion even in some of those
systems gencraliy treated as having sets comprising entire generations. As the
number of sets per generation is, as Stewart himself has shown, tvpologically not a
very basic feature, 1 therefore hesitate o adopt his terminological distinction
between ‘generation group systermns’ and ‘Gada svstems’ which is based on that
featnre.

In the course ol oor analysis we shall find closely related systems of neigh-
bouring groups which even have promotion ceremonics which take into account
vach others' timing, but which difter in the nnmber of se1s per generation.

A more basic and historically more distinctive difference between the Paranilotic
and- Nilotic systems, which are generally referred to as ‘generation-set systems’,
and the Cushitic gade svstems is the one stressed by Haberland (see below): the
latter are characterised by the ‘exact number’, i.e. intervals expressed by fixed
nombers of vears, the former not. Stewart speaks repeatedly of ‘pressure’ being
*built op* to force the inaugnratinn of a new set among the Nilotes. Cushitic gada
svstems, on the other hand, follow a rigid calendar and can adjust to social pressure
only within the narrow options thar remain.

51 Spencer's assumption that the Rendille have to wait for a cue from the
Samburu to start soch cycles (1973: 33, 45} is erronevus. Their own reckoning is
clear enough for them. (See also Schlee 1979: 136).

52 See p. Y above and Schlee 1979 161-2.

53  Sce below, pp. 162-6.

54  This is 2 case of "adjacent linking' which, according to Stewart, is very rare.
“T'here are one or two insiances, but it is decidedly uncommon’ (1977 127).

55 See Schlee 1979 sections 1.2.9 and 1.2.5 on Sabade and clitoridectomy.

56 This age-graded agnatic terminology is used if no relatonships through
female links are counted. On the other hand, a real or classificatory mother’s
sister's son, for example, would be referred o as such irrespective of his age-set
position,

87  Sce p. 160 below,

58 No enrolment into a junior age set and subsequent ‘climbing” 1s necessary if
the candidate is the appropriaie age for circnmcision already. Stewart (1977: 111D
who bases his account on Spencer, is mistaken in this detail.

‘Climbing’ is described by Stewart as follows: “§f the son no longer is an infant,
but has nut reached the minimum enrolment age, then he cannot, like most of its
members, enral in F-3 [the third age sct after his father’s] when it is inaugurated.
He is, however, allowed to take part when F-3 perform the Galgulumi [gaal-
gulamme] ceremony, ideally the vear after it is inaugurated, in practice sometimes
ruther later. After having parucipated in the Galgulumi. the boy does not act as a
member of an age group until the time comes when F-4 is inaugurated. By then he
has passed the minimum enrolment age, and he is initiated - a process invelving
circumwision ~ together with those for whom initiation is simply the means hy
which they eorol in F-47 (1977: 1095,
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Contrary to this account it needs 10 be said that uncircumcised buys are not
allowed unywhere near the goalgulamme ceremony. What happens is that on the
eve of a ritval bath which is part of the ceremony, the participants 1throw their
headgear (tadevd) of ostrich feathers {rukumba) into an acacia tree and leave them
there. The headgear of a boy who will later ‘climb’ intv that age set will be 1aken
along and Teft there too, as will be the ones of potential participants who have been
prevented from taking part by disease, jail, school, army or for other reasons. For
the system (o work, of conrse, it makes no difference whether the prospective
‘climber’ joins the gaalgulamme in person or is represented by ostrich feathers.

The Rendille have an elaborate calendar and never perform any ceremonies al
unspecified times ‘rather later’. Gaalgulamme is carried out in a sondéer month of
the Saturday vear following the Friday vear of circumcision. If this is prevented for
some reason, it can be postponed to the Satorday vear of the following seven-year
cyele (The only know example is the 1938 ane which was postpened o 1945,

There is also another, much less ceremomions wav of chmbing an age sct than
the one described by Stewart and Spencer. A junior son who has not been
circumcised with his elder brother because he had not reached the enrolment age
or because there are not enongh camels for the simultaneous marriage of two
brothers can be individually circomeised at the death of his elder brother and
marry as soon as the age set to which his elder brother belonged does so or at any
convenient later time. Nobody would even ask questions about ostrich feathers in
such a case.

Incidentally, eide, which Stewart (1977: 110%, quoting Spencer, thinks to be a
mutual form of address for age-set mates and to have no other meaning. 15 indeed
an affinal kinship term referring 1o wife’s sister’s husband or concubine's sister’s
lover in the case of unmarried warriors. { The girlfriends of one age set are all
‘sisters’ in the wider sense of tribe-wide generalisations of the agnatic model.” As
term of address for age-set mates it containg a jocular connotation and a slight
sexual allusion.

59 See chapters 3 and 4 and pp. 209-28.

60 The Margudo initiations were therefore to be expected in 1984 In the
meantime (inwerview Polio, Agere Mariam. 11 January 19863 I ascertained that
promotion ceremonies actually wok place that vear.

61 See p. 160 below.

62 Younger sons enrol in any age scl junior to the second une after their
father’s. Contrary 1o the Rendille, there is no wav thar their descendants can rejoin
their original age-set line.

63 Tablino (1980} and interviews with Jirima Mollu and Elema Rooba about
Galbo, interviews with Mamo Wario and Kossich Rooba about Sharbana and
Alganna, with Godaana Ali Sori about Gar and Alganna. Not all these sources are
consistent which each other and I made a numher of conjectures. T hope I have
correctly described the basic patterns; the details are snbject o later correction.

&1  For Afar, see [. M. Lewis (1955 166); for Samburu, see Spencer (1973;
88); for Maasai and Nandi, see Huntingiord (1969: 84, 116).

65 The major and combined cycles of these Oromo systems have not even been
discussed here. Their complexity is indeed remarkable (see Legesse 19737,

66 See p. 2121
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67 Chapter 5.

68 See, for example, pp. 141-3 below on the Gabbra—Boran relationship.

69 Interview Haro Katto Ratolle, Sakuye, Deele, in Merti, June 1980.

70 Interview Guyyo Cito, Dabel, 31 August 1984. Guyyn explains that chief
Ali Sora successfully refused to pay taxes to the colonial administration, arguing
that the Sakuye did not have a country of their own. If they had 1o pay taxes, the
Sakuye would simply cross into Ethiopia. Finally the Sakuye were given the wells
of Dabel which until then had belonged to the Boran, and the wells of Ajao, which
had belonged to the Ajuran. The Ajuran then read the Qurt’an and cursed Ali, thus
causing his accident. When Bokn succeeded, he renounced any fnrther territorial
claims, much to the dismay of his tribe. He arbitrarily arrested and beat people and
exacted gifts. This entirely negative view of Boku’s personality is, however, not
rypical of Sakuye public opinion.

71  See above.

72 See above,

73 Compare chapter 3 above.

74 Interview Mohammed ‘Ummar Hussein, Ajuran, Garjele, in Bona, 1979.
For more information by and about this man see pp. 212f., 263, n.141, n.142
below.

75 For Somali who link their genealogies to that of the Prophet it is logically
necessary to claim to have come from the north, whether this is justified or not.

76 See pp. 9., 14 above and chapter 5 below.

77 The crossing of a large body of water is aiso a common feature of Oromo
separation myths.

78 Orvmo warriors are often known by the names of their horses which are
used in praise. Bah is the name of a province in southern Ethiopia.

79 Aki Gorei: A comment by a Gabbra. Gorei is a holy place of the Gabbra,
north of the Ethiopian border, where it is believed that mystical camels can be
heard under the ground.

80 Baxier (personal communication) points out an association between the
ideas of darkness, fresh green pasture (which is darker than dry grass) and female
lubricity among the Oromo.

81 Anglicised plural of a Swahili word meaning ‘feld’ or ‘parden’.

B2  Moile agugakia = ‘Moile thunders’. The earthquake-like noises occasionally
emitted by Mount Moile are said to be forebodings of war and distress and seen in
connection with this tradition.

83 A rradition shared by some (Gabbra and other Boran speakers, and also, as
Baxter {personal communication) points out, the Tana Orma.

84 Dadio Arbele, Reudille, Kargi, July 1980, quotes the above traditions
about the Boran expansion as an explanation of this. He gives Somali as his source.
Dadic Arbele is a Muslim, a former soldier in Burma during the Second World
War and a foriner member of the County Council.

B5 ‘Isir Schlee dfo Hassan Turkana Musa, Somali, Isaaq, from a family of
traders who have been living in Rendille country for three generadons, Bayreuth,
November 1981.

86 The transcription of the following Rendille texts difTers from Schlee (19782
and 1979} in so far as it distinguishes /b and /7 (emphatic) and /df and /d'/ {dental
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versus post-alveolar). (Lamberu [1983: 379ff.] discnsses the intricacies of this
latter distinction and concludes thart there are no regular correspondences between
/d/ and /d'/ in Rendille and similar distinctions in related languages. The problem
is further comphicated by idiolectal variation. Acoustically, this difference is less
marked in Rendille than, say, in Oromu. This gives risc to a rather confused
picture in the literature.) [t differs from all analyses by others (Heine, Qomen,
Sim) in so far as it recognizes 18 vowel phonemes instead of five or ten. I shall mark
-ATR (or +open, whatever we name Lhis feature) as 4, ¢, etc., at least in stressed
syllables. (In unstressed syllables vowels tend to be semi-mnte and/or subject to
harmonic tendencies so that such disunctions become difficult to make.)

In my Boran texes, underlined vowe! graphemes have a different meaning: they
refer to mute vowels, also called vowel-coloured breaths.

87 Dadio Arbele, interview cited above. Here he gives the late chief Chndugle,
a Rendille with Muslim connections, as his source. In another place the reason for
not marrying the girl is phrased as: “We are fewer than these people, [...] they
might destroy us [literally: “inake us get lost” — Deda inno nuckule, | . . .} de inno
baabicka).’

B8 Dadio Arbele.

89 A fuller version of this text can be found iu Schlee 1988.

90 Many of these are giveu verbatim in Schlee (1979; ch. 2).

91 As in the case of the Gabbra, although less so, Islamic contacts or origins of
the ancestors of the Rendille, or of some of them, have ro be taken into account and
may be the basis of some present customs. This element of their culture, however,
apparently tends to be overstressed 10 match np 1o prestigions Muslim neighbours.
Rendille converis 1o Islam do not hesitate 1o claim identity with certain Somali
clans, thus obscuring possible real historical connections by overlaying them with a
veneer of ideology.

92 Thus clan Miigo is not to be confused with the (abbra Miigo.

93 The following texis zre rendered in the original Boran or Rendille with a
close, annotated translation in Schlee (1987a: 274-92). 1 give a slightly freer and
more readable translation here.

94 Reer is Somali for Boran: werr = ‘people’, ‘lineage’. Rug is the smaller, Fur
the larger unit.

95  More precisely, Fur is a part of the Gar phratry of the (abbra {and of
the TYubsahai clan of the Rendille). I elaborate on this clan relationship on
pp. 166-74.

96 See pp. 60f. above. The Rendille expression for sarma is aitf magah.

97 In this version the sarma belongs to a member of Haara’s (Aara’s) mother's
clan, in the Rendille version {below) to another sectiun of his own clan.

98 According to Rendille fulklore, after such a feast Hara slept not just a day
but a week, with his metabolism so active that when on one occasion a crow came
1o inspect his anus for leftovers he killed it with a fart.

99 Interview Harran (with duubd), Bubisa, April 1980. As T quote rwo different
members of the lineage Harruu on the [vllowing pages, [ distinguish them, as the
Rendille do, by visible features since referring to senior Rendille men by their first
names is generally avoided. One of them has got a dunb (a ritual headdress) and the
other a harelip.
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100 The incident ise said 10 have happened at Korolle, 150 km east of the lake.

101 Interview Harrau {(harelip), Korr, April 1979.

102 Can Fur and Haara be variants of the same word?

103 Mcaning my car, which has occasionally used for such purposcs.

104 [merview Harrau charelip).

105 Harrau (with duub), Bubisa, April 1980 (Rendille). The same belief 15
found ameng the Sakuye, who told me an anecdote of a2 man of Fur who was
locked up in a prison cell by the British and walked out of it through the opposite
wall.

106 The Harrau lineage in Du’bsahai, Rendille, claims descent from (;a;m
The coincidence of names may thus not be accidental, especially since names of
camel matrilineages and those of the patrilineages of their owners can often be
interchanged.

107 Interview Waako Huga, aged 87, Boran, Mat’arn, in Merti, June 1980,

108 The camel nomads who cover their houses (tents) with mats, as distinct
from the Boran.

109 “The bull Maddo® is the starless spat surrounded by the Great Magellanic
cloud nebula, which is thought by all groups of camel herders discussed here to
resemble a camel in shape.

110 According to Mu'allim Mukhtar {Garre}, this was the camel colour pre-
ferred by the Garre before the introdnction of northern Somaii strains changed the
breeds in many areas.

111 The Hofte were an association of Lowland Boran and (Gabbra and form a
transitory group, as do the Ariaal between the Rendille and the Samburu.

112 Boran high priest (see pp. 24{. above).

113 The informant here anticipates the name that, according to all versions,
was given to them only later.

114 ‘The name of the cattle belonging to the gaflu of Karrayyu (see chapter 3).

115 See p. 99 above.

116 In this part of the world camels have s tendency to get lost towards the
eust, i.e. against the wind. The distance involved can be covered at a leisurely
speed by a peripatetic camel bull in a single night.

117 The two languages are, with some effort, mutually intelligible and may
have been more 50 in the past.

118 *I remember Waako Diriba very well. . .. Very sharp tempered, know-
ledgeable and a bit cantankerous. He was already a respected jarsa or a jalabba in
1951" {Baxter, personal communication;.

119 Rendered above as ‘migration of the many” or, mare loosely, ‘the long
trek'. The expression Kedi (Guure, however, is less common among the Gabbra
Malbe than among the Sakuve, the Garre, the Miigo and the Ajuran.

120 The mbao game { Ddiagram 14) offers an opportunity to hear short genres of
aral Literatuze Like praise verses, elaborate insults, ¢tc., full of historical allusions,
with which the competitors incite each other. Taking the stones of the adversary is
plavfully treated like raiding his camels, and winning 15 celebrated much like a
victory in war with killers” songs or insnltingly described in terms of a sexual
explnit. The playful context, however, grants complete verbal licence, so that no
one ever gets serwously angry.
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121 The idea of the cvelicity of history is common to all the groups discussed
here. The Rendille view of the ‘coming around’ of events is discussed in Schlee
(1978b and 1979: ch. 0.6.5). While the Rendille view is linked in 2 gnite straight-
forward fashion 10 their age-set system and the ideal generation span, among the
Gabbrz and Boran we find cvcles of different lengths and these can either
separately exercise their own determining force on history directly or combine to
form a major cvcle which recurs every x number of vears where x represents the
smallest common multiple of the constituent cycles. Legesse (1973: 193] illnsirates
this point with the two cycles of the gada syslem: there are 5 gada classes |8 vears
each) per ideal generation (40 years) on the one hand and a set of 7 recurrent names
(magabasa’ on the other. These combine to form a major cycle of 7 > 40 = 280
vears (= 7 X 5 = 35 gade classes), after which the same name again is given Lo the
same gada line in genealogical terms. Among the Gabbra [ found dajt explained as
referring to events that recur in the 9th cycle of seven years, while marar recurs in
the Bth cycle, koftomidt in the 10th and add! in the 12th.

122 Hees or Ees is a mountain in Ditre in Sidamo Province of Ethiopia.

123 This does not agree with the meaning of add! given in the preceding note.

124 This informant likes te refer to the Gabbra as Boran, stressing the wider
political affiliation instead of the ethnicity. To avoid confusion we shall translate
this as “Gabbra’ nnless the Boran in the common understanding of the term are
meant.

125 See pp. 162-6.

126 These threc lineages all belong to Galbo phratry.

127 Galbo 2 states that the daughter of Kibibe was milked into the lake 1o
enable the Gabbra to gn to Iris, not at the time of their return.

128 See pp. 56-9.

129 Informants: Harrau (harelip), Koor, April 1979, and Masur Gaalhai,
Kargi, April 1979,

130 Like the one at almods, see pp. 69, 247n.42 abeve, and Schlee (1979:
0.6,7.2.4 and 0.6.9).

131 A textile sheet of ritnal importance. Among the Gabbra it is an insigua of
the hayyu, among the Rendille it is owned by certain lincages (see Schiec 1979:
231). Among the Boran it s a ritual attribute of the village head {abba worra). The
first gaifu of the Boran was found wrapped in such a sheet {Baxter, personal
communication).

132 This wneans that after losing her husband, of Chaago lineage in Galbo
phratry, she went back to her father in the phratry Alganna. The descendants of
this gir! are called by the linecage name Eilo, which interestingly enough has no
moiety alfiliation in Alganna, because strictly, by the original brideprice for their
foremother, which was never paid back, they belong to Galbo (see Gabbra clan list,
pp. 18-20 above).

133 The Odoola ‘clan’ of Rendille is very small. An examination of the
Rendille social organisation and their historical traditions would suggest that
Odoola is a relatively recent arrival among the Rendille and that this Gabbra
tradition is a simplification in so far as it attributes the same migrational history to
all Rendille.

134 Such inter-ethnic clan identities are discussed 1o chapter 5.
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135 According to Galbo 1, Odoola settled at Karhola, north of Turhi.

136 ‘Here’ is used since Bubisa, where the interview took place, is closer to
Rendille country than 1o the ritual home areas of the Gabbra enumerated above,

137 In this context of listing the central ritual sites of various political units,
the gaalgulamme ceremony of the Rendille is paralleled to the Jtla journeys of the
Gabbra undertaken to the holy places of their phratries scattered across the
Ethiopian border.

Ideally, the gaalgulamme should be held on the shores of Lake Turkama
(Rudolph). The last one, in 1980, Lowever, was held uphill, east of Kargi
because the shores of Lake Tnrkana were not considered safe because of the
Turkana. The main participanis - i.e. all the young warriors — are not allowed o
take any weapons with them when they go to the gealgulamme; they carry their
ritual sticks (gumo) instead (see Schlee 1979: 1.3.5).

138 The salty waterholes of Korolle or worr 17 magade are situated north-east of
Kargi and just south of Meidahad (R), Meidatie (B), where the Gabbra of Bubisa,
among them the informant, water their camels (Meidatte: 2° 46’ N, 37° 45 E;
Koarolle 2° 37" N, 37° 40" E).

139 *Grey’ Boran, i.e. real Boran, as distinct from peoples allied to the Boran.
Ar least the Rendille translation of the term (Beranto ti boorur) interprets bor as
booren (‘grey’). Haberland (1963; 24) wranslates Borana boru as die Borana aus dem
QOsten {boru = ‘morning’, ‘dawn’).

As there is no doubt that the Samburn are basically Eastern Nilotic, this
tradition has W be understood as relating to one or the other agnatic unit of the
Samburu.

In fact, a part of Larogushu, the lineage Kukuto, claim descent from Dambitn.

140 As the Dambitu even today are a substantial clan among the Boran, this
can only refer to a part of that clan.

141 Using the same word as for the Boran high priests.

142 This implies that the diverse Gabbra phratries sent delegations 10 their
respective places of origin in Garre conntry and that Makkamedina (derived from
Makka and Medina like Hawadan from Hawa and Adan, the Somali form of
Adam) is such a place in Garre country. By this cavaher treatment of geographical
terms we see that the Islamic varnish is rather thin while the traditional beliel
system underlying this rudimentary Istam is claborate and coherent.

143 We wonld say seven. The age-set cycle is linked to the seven-year ‘week’.
The difference arises from the fact that the unit taken as a starting point is not
counted as 0 but as 1. Also, in German common usage ‘Friday in cight days’ means
Friday in a week and not the following Saturday. Alternatively, this may be a
reference to the age-set cycle of the neighbouring Boran which consists of eight
Years.

144 There is a story about how Sharbana got the primogeniture from Odoola
by cunning: a test was agreed on to solve the conflict of claims and each phratry
tied a sheep to a tree outside its sertlernent to see which would be eaten by wild
animals and which would survive. Sharbana secretly brought their animal in 1o
safety at night and tied it to the tree again at daybreak, while the Odoola's sheep
was devoured.

In practice, at least as far as the scquence of age-set promotions is concerned,
Gar today has the most senior position among the Gabbra phratries.
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145 Pp. 54-92.

146 Chapter 5.

147 Here an episode is inserted which does not fit into the present discussion
but which [ do not want to withhold. I1 is an etiological account of the division of
labour in child care and has a strange similarity to the judgement of Solomon. I
leave the reader 1o decide whether it can also be seen as a piece of evidence for the
higher status of women in an earlier period.

Yo tsun harka qabtu sun, nadd’een ijolle (isiim) im-bddru, d'traa baar. (1Yiraa
maan?) Gaaf fjesu gavan kana, yamallate, dirti-len, va fheca isii mallate. ‘Tolle
tante na red-fuud'!’ jete. ‘In-fidd’u, baddd! ‘Koot, gargar kitana,’ jete, hilld
Suud'ate, d’ufe. ‘Ah jolle tiyy in-gorrain, ken!” Aki tjolle duri &'irtt baar, isiin baat
deebiten, akds.

When they bad [the power] in their hands, the women did net carry the
children, the men carried [them]. (What did the men?) When the time of
{Banoiye’s] killing had come near, they had a meeting, the men also, they
decided to kill her [Banoiye. At that tiune the men said to the women (here both
treated as singular),] ‘Take your child from me!" [The woman answered,] ‘1 do
not take it, carry it!" [Man,] *Come, let ns cut it apart,” he took the sword and
came. ‘Ah, do not slaughter my child, give it to me!’ |[the woman said.] That is
how before the men carried the children and how the women came to carry
them.

148 See pp. 125f. above.

149 If such a rule ever existed.

150 To Baxter (personal communication) this explanation seems speculative.
It seems to him unlikely that Boran ever raided Gabbra because there was no one
¢lse to hand. Even doring the pax britannica Boran from Marsabit, and even a few
from Waso, went to Ethiopia to raid Dassanech and Guji; Somali in the east and
Samburu and Maasai in the south were also potential victims ar dillerent times.

151 Simitar, i.e. not identical.

152 Waako Huga, Merti, June 1980,

153 Godaana Guyyd and Jirima Mollu, Turbi, February 1980.

154 Waako Huqa.

155 See chapter 3 above.

156 Unwritten, of course.

157 *“Which for Boran to kill Boran it certainly is - and cannot be settled by
compensation’ (Baxter, personal communication) The Rendille deal with murder
by purification and not by compensation because they regard it as self-inflicted
harm to one'’s own group.

158 Using the Swahili word rofaus.

159 This spatial distribution has led to strange misinterpretations by historical
linguists (see Schlee 1987a).

CHAFTER FIVE

1 An example of the historical misconceptions to which certain types of
historical linguistics can lead are Bernd Heine's theories aboul the migrations of
the peoples he calls Sam (1978, 1981). Both the general mode! underlying Heine's
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theory and his treaument of linguistic facts have been analysed critically by Schlee
(1987a). '

2 See Mohlig (1976, 1981c); also discussed in Schlee {1987a).

3 See pp. 9. and 248n.58 above and Schlee {1979: 161-2).

4 Schlee (1979: 3.1) discusses extensively the parily esoteric beliefs and
practices connected with this drum. For texts about the drum, see Schlee (1978a:
61-106).

5 See pp. 162-6 below.

6 See pp. 68—73 above and Schlee (1979: 108-27).

7  But why do Americans call a left-handed baseball player or boxer a ‘south-
paw'? Is it because the sun, going wesl, leaves the south to the left, the north 10 the
right and the east behind?

8 Sce p. 67 above.

9 See pp. 68-71 above.

10 See p. 123 above.

11 gose = R: kulal is the fenced sleeping place for herdsmen between the stock
enclosures.

12 Cursing oneself by cursing one’s father is a common form of expression of
surprise or anger by women which does not usually have much importance
attrihuted 10 it. Thus Rendille women might say: Elen inno korre (‘our father has
mounted us’), ehén bakate (‘our father has kicked the bucket’), or the like.

13 Acacia melfifera (R: hilkil), a thornbush used for fencing. The branch of
Acacia mellifera cut here for the entrance 1o the enclosure is meant to make it
impossible to get out.

14  As both aceounts of this myth involve falther-daughter incest, we may pause
here 1o remember Lhat the complementary constcllation, mother-son incest, al-
legedly looms large in our own collective subconsciousness, particularly in the
conscivusness of the psychoanalysis, who even propose the Oedipus complex as a
type of human universal. Much has been written about this, as well as about incest
in general — whether it is universally regarded as a sin, whether its biological
disadvantages, which nced neither be immediate nor conspicuous, are a sufficient
explanation of its widespread moral denunciation, etc. Without wishing 1o get too
invoulved in this debate, I just want to stress that incest, first of all, is 2 cultural fact,
since the forbidden-kin categories and the boundaries of exogamous groups ate
culturally defined. Coming back wo East African pastoralists, I wish to make a
point in favour of alliance theorv. I have discussed elsewhere (Schlee 1981 and

1982b) the emphasis on human reproduction and widespread alliances among
nomads (for labour needs, fighting sirength, jural protection, risk balancing and as
a measure of happiness and success). Exogamous marriage serves all these needs.
One acquires people (a) in form of a hride, (b) in form of her furure children and
{cYin form of a new group of affines. A bride from the in-group wonld provide (a}
and (b}, butnot (c). The widespread avoidances concerning affines should not be seen
as indicators of a negative relationship but as a means of avoiding strain and thus as
an instrument of protection of the valuable and precarious in-law relationship.
That our myth focuses on father-danghter incest may he significant, since it is the
parriarch who manages herds and people and takes care that his daughter is
strategically married instead of wasting her albance potential antisocially and
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unpolitically in the in-group, Whether incest is a sin or not, it is definitely social
nonsense, since, if generally practised, 3t would lead to the collapse of kin-based
social structures. These would become smaller and more rednndant as kin cate-
gories coincide. Whatever the biologists or psychologists have 1o say, we as sovial
scientists should not forget this aspect of the matier.

That incest is a theme m the cultures studied in this book is not only illustrated
by this myth but also by abusive language. “We have put them onto their girls/
daughters’ means we have killed them. ‘May he fuck their own girl/daughter/
sister’ 15 3 widespread abuse. The American English equivalent ‘motherfucker’
interestingly enough refers to the compiementary Qedipal constellation. Perhaps
in the end not only Freud had a mother problem somewhere in his heart. In our
area of sindy, however, the daughter problem seems to be more deeply rooted.
The inverse curses, those of daughters involving their fathers, have been quoted in
note 12 above. There incest also alludes tu death.

15 Spencer (1973: 44) discusses more ideas and practices concerning uneven
scars (baje).

16 See p. 134 above,

17 See pp. 131, 253 n. 131 above and Schlee (1979: 231).

18 See pp. 15-17 above.

19 We have come across the name Harrau above in chapter 4, p. 118, There
it referred to the camels of Hassan Buro who was expelled from the Garre
and was to play z part in Sakuye ethnogenesis. In the I’'ubsahai clan of Rendille
there is a lincage Harrau. We shall see below, pp. 162—6, that a historical
cnnnection between the groups who use Harrau as their own name or as the pame
of their strain of camels is more than likely.

20 See chapter 3 above.

21 The histericity of the place Iris and the fabulous circumstances of the
return from there are of very little concern here. Whatever might have happened
in reality, we can safely assume that there was some migrational event that
imprinted itself deeply into folklore, and that this event tock place before the
establishment of the Gabbra pubiic ritual. In the above line of argument, ‘Iris’
means this point in time, irrespective of the details of the events.

22 Balln, Qdoola, Rendille, Hammaleite near Kargi, Joly 1979, and *Abdi
Dagani, Degodia, near Habaswein, Jannary 1979,

23 The Sakuye do not use this term.

24 Boku Sora and Bidu Abi, Saknye, in Dabel, March 1979.

25 Sec p. 118 above,

26  As note 24 above. N

27 Waako Huqa (Boran), Sakyve 1, Sakuye 3.

28 Another clan of Sakuye Miigo is Jiriwa; I cannot determine whether they
are derived from Hassan Bnro or from elsewhere. It is interesting to note that
‘Jirua” has also been reported as one of the moieties of Gabbra Miigo together with
a (Gabbra Miigo tradition that the Sakuye Miigo derive from them (Kenya Natonal
Archive, Mandera District Annual Report, 1921).

29 Occasionally one wonders at how these factors are naively omitted by
historians who want to compute chronologies on the basis of genealogies. Euro-
pean royal dynasties or similar data are taken to determine generation length
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as if such un?(s of measurement were universally constant, bur *... as A. H
Jacobs h'as p?mwd out, [they] must always be tested apainst s«ncioloéilcal fac;s ut."
cach society in which they are used to determine accurately their length. In the
case of the Pastoral Maasai, for example, Jacobs found the mean length of a gene-
ration to be of the order of forty years, whereas both Oliver and Ogot found a ;'necan
leng}h of about twenty-seven years for dynastic generations among the Ankole and
Luo {!..amphea: 1976: 33). Lamphear himself reckons with 40 years for the Jie
and this number seems 10 be typical for East African pastoralists.

_Most confusion seems to arise from the lack of distinction between the a
difference between a father and his first son (which is often relevant in a dynastgis
c?ntext) and that between him and his {statistically) medium son (average a
difference between a father and his sons), which tends 10 be much higher, esf:

u case ()f 0 d Pa YEYNIs h ¥ dr
ecial n “le | l 15 who contnue o llaVC Oung Ch.l.l €0 31 an

30 Seepp. 20, 22.

31 Unpublished census. :
hoﬁﬁg;‘h: largest cians of Rendille are D’ubsahiai {542 houses) and Sile (619

33 I have discussed the dorr camels of this lineage in chapter, pp. 591

34 The fabrication of this holy drum is described in Schlee, (1979: 321-3
where the first three cuts are erroneously ascribed to Harrau instead of Hajuﬂé,
Instea‘d of repeating the description of this complex process here, suffice it 1o sa.
that Jlbani_ib contains the most {rightening symbols of power suc,h as the teeth 03;
many carmvores. The complete set of rules for handling this drum clearly marks it
as a seat of power. )

35 Interview Ballo, Odoola, Rendille, July 1979,

36_ He‘re quoted in inverted commas because we do not know whar their exacl
relationship with the Garre of today may be, which proportion they form of the
ancestnrs of today’s Garre and which proportion of their descendants today might
be counted as Garre. ’

3'_? This is a rare casc of presentation of the sky (= God) as female, since
obviously here the sky gives binth. Among Kenyan Cushites, as in man\: l:l[hl:l'
parts of the world, Earth is usually the female counterpart of a male Sk}.

38 The half-brothers Guyyo and Rooba Huga, who have a low opinion of each
other, in two separate interviews in Bubisa, March 1930,

) 3? Copversely, the Rendille name for *Boran’ may also include the Gabbra
'lhlsllcrmmolngy may have its root in the reciprocal attitudes of the two ueigh:
bouring peoples who count cach other among their enemies.

40 Harrau {with duub’.

40 Gurracca Dibho, Ali Afar, Dukana, May 1980

41 Afat is ulso one of the recurrent age-set names.

42 . This trait 1s shared with the nucleus of Alganna. We shall see that the
adoption of a ritual complex sympathetic to and propitious for the camels is given
mythological impaortance by both phratries.

43 Herc taken in the wider sense o include the Gabbra. The Boran proper do
not have a ritual association with camels.

44 See p. 65 above.
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45 In a variant of this tale une of the rocks marks the grave of the ancestor of
Ali Afat and the other one the grave of the ancestor of Orkor of ‘Ule, the most
senior segment of the Lossa moiety of Gar. One of them died when he heard about
the death of the other. There is disagreement as to who died first. In this variant
the two rocks stand for the two moieties, not for a father and his son. Again we find
the association with rain; when the two rocks moved onto the graves they were
hidden by dense rain. The son of Ali Afat is believed to have performed the burial
rites.

46 Literally: ‘Girl this [emphatic] day three together-passed-the-daytime’.

47  Or ‘clan’, ‘lineage’, etc.

48 ‘Lineage’ in our usage.

49 Or *buck’, ‘stallion’, ‘ram’, etc. Korm means an entire male of any species of
animal.

50 See pp. 57f. above,

51 Like Boru Galgalln, Odoola, whom we have quoted repeatedly on pp.
126—37 and 150-61.

52 The only segments which have ever challenged Ali Afat’s anteriority are
believed to be ‘Ule and Rerwalan. These two sections are said tu have accepted Ali
Afar’s claim 10 be the *frst born’ when one day their camels refused to sit down ata
sacrificial site while Ali Afat’s camel did not hesitate to do so.

53 Unconfirmed information by single informants.

54 See pp. 115-17 above.

55  What he said about chiefs and politics, hawever, is common knowledge and
could be confirmed by pecple of other origins.

56 See chapter 3.

57 Ambharic tille.

58 To do justice to the British I have 10 admit that all my informatiun stems
from the other side and 1hus necessarily is partial.

59 For derails of circumcision rituals see Schlee {1982b: 118ff.) and for age-sct
ceremonies in general see chapter 4 above.

60 See pp. 10f. above and Schlee (1979: 1814f.).

61 See Schlee (1979 181-2).

62 Although their relationship to Rengumao is closer than to other Rendille, as
we shall seec below. ’

63 Under the surface there was also another reason for this ght. Earlier a
Gaaldeilan warrior had beaten au age-set mate from Rengumo and, to add insult 10
injury, taken his club. The D’ubsaNai girlfriend of another Rengumo warrior

thereupon pronounced kurinkei ki d’aayan tumbo matinkasticho, ch’atin Gaaldeilan
fiekin (‘From my black snuffbox 1 shall not give you tobacco unless you beat
Gaaldeilan”). Unluckily for her, the resulting fight had- the wrong outcome. Fit-
tingly, the nickname of the girl was Kurund 'aaye. (“T'obacca” 15 often used as a
euphemism for sexual favours, and to refuse it implies withholding these latter
favours as well,) Later she was married by a Gaaldeilan, as a punishment as some
people jokingly claim, and is now the mother of a bunch of Keele warriors who do
show no more docility than the age set of their fathers.

64 For more details of house construction, see Grum (19784

65 See Schlee (1979: 95-7) and pp. 89f. above.
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66 Idem.

67 Sece pp. 59-61 above and Schlee (1979 3541f.).

68 ‘Come out [nf the ground]’, see Schiee {1978b} for the mythological refer-
ences 1o this concept.

69 This 1s the usual way to refer to the ceremony of transmitting the ithire
power (see Schlee 1979: 181-2).

70 l.e. if they are in the lowland where there are no cattle,

71 Sce the cyclic idea of history described in Schlee (1979: 89ff.) and the
practice of preferential marriage connected therewith ( ibid.: 9611, ), namely marry-
ing ‘the bones nf one’s grandfather’, 1.e. a girl of one's FaFaMa’s clan, so as to
produce a son who is like one’s grandfather. (See also pp. 78f. above.)

72 [n the same way the avoidance was lifted for some Boran of Karrayyu Berre
i Baxter, personal communication).

73 Dadio Arbele, Kargi, 1980.

74 Above, and Schlee (1979: 235f.).

75  See Schlee {1979: ch. )

76 See above and Schlee {1979: 102, 104). See also Mauss and Hubert (1899),
whao beautifully describe the recurrent features of sacrifices, many of which we also
find in the soro.

77 {(Cordia sinensis Lam. See Schiee (1979: 440(f.) for other uses.

78 Barowa Adicharreh, Gaalorra, Korr, March 1984,

79 I here use ‘he’ and ‘himself” because the origin tales do not make the
distinction between ‘he’ and ‘they’ but always refer 1o clan grovps as individual
personalities. As I do not want to impose an artificial distinction on my material, I
want 1o leave it open, 100, whether in a given place reference is made to a person or
a group.

80 Note, however, /df versus /d'/!

81 See Schlee (1979: ch, 4%

B2 Interview Inile Diida, lleret, May 1980,

83 Interview Lote, Dasavech, Denle, lleret, May 1980, and interview Joore
Agalle, Arbore, Gaalorra, lleret, May 1980,

84 Haberland points 10 the similarity of this name 1o Sab, one of the bmary
divisions of the Somali, the other being Samal. Apart from the similarity of namesd.
there 1s no evidence of a relatonship berween Sabbo and Sab.

85 See chapter 3 above.

86 Sce p. 132 above.

87 The Rendille name for Galbo.

88 Interview Godaana Al *Sori” Abudo, Gaar, Gabbra, Korr, March 1984,
Larguage: Rendille, text shghtly rearranged.

89 The Short Hill.

90 The informant.

91 See pp. 130f. above,

92 Like the Rendille medicine, this consists mainly of a luxurious meat and
blood diet to speed up recovery. Herbal medicine is added 1o the meat soup.
According (o Baxter {personal communication), Boran do the opposite: they
restrict the diet of such patients.

93 An entirely plausible derivation of the name which is also supported by

NOTES 261

some Rendille informants.

94 Interview Korr, March 1984.

95 This boat is an innovation in comparisen Lo other versions of this story. El
Molo, called D’ehes by the Rendille, are a group of fishermen on the shares of
Lake Tnrkana.

96 This cup was used instead of the usual piece of ivory for the transmission of
ithir power until it was taken by enemies some time long ago (Barowa Ad’icharreh).

97 Wario Fisimfeecha, Gaalorra, a common acquainiance.

98 Transferred to them as afél when they joined the clan (accurding to Barowa
Ad’icharreh).

99 Ellpuic for istiche.

100 This formula expresses the fact that Gaainrra regarded himself as an
independent unit.

101 Gelgel or dowhi Gelgeler is the Rendille name for the Diid Galgallo, the
Galgallo plain.

102 He means the Isiolo-Addis Ababa all-weather road.

103 The informant is Rusowa sfo Orle. Cross-checked with other Gaaldeilan
elders.

104 Third person in the bottom line.

105 Gallo Banaio, Boran, Jaaru, Merti, June 1980; Abudo Guyvo, (Gabbra,
Massa; Ortowa ‘llkomele’ Eiémo, Rendille,

106 Gallo Bonaio, Merti, June 1980; Godaana Guyyo and Jirima Mollu,
(Gabbra, Galbo, Turbi, February 1980.

107 See, for example, p. 173 above.

108 Interview Guyyo Waato, Boruga, Yaa Alganna, August 1980, and Godaa-
na Ali, Waaqaba, Gaar, Korr, March 1984. Goto (1972: 31-2) quotes a similar
tradition.

109 “Whom I have cited with the short reference ‘(Boran)’ in chapier 4 above.
Another Boran informant, Waako Huka (Merti, June 1980}, confirms that Algan-
na stems from Karrayyu, and in particular from the lineage of the galfu, the ‘king’
(kinks), itself.

110 [ hope to deal with these pilgrimages in a separate publication.

111 See also pp. 189f. above.

112 Alganna, Diisa, Dukana, May 1930.

113 See pp. 181-90.

114 See pp. 122-33 above.

115 Interview Boru Galgallo, Cdoola, Bubisa, September 1979.

116 For gadamaji see Tablino (1980: 611f. - Venturino's eyewituess account of
one full ceremony), Haberland (1963: 220ff.) and Legesse (1973: 99{t. ).

137 Mamo Wario, Sharbana, Chalbi, May 1980; Abudo Mame, Helmale,
Alganna, and Chief Dibba Wario, Gar, near Kalacha, May 1980.

118 Interview Guyyo Waato, Boruga, Yaa Alganna 9 August 1980, and inter-
view Waato Katelo, Yaabar, Dukana, May 1980,

119 Waato Katelo, same interview; Abude Mamo, Helmale, ncar Kalacha,
May 1980, and others.

120 The Rendille, however, use Dolia as a praise name for the camels of
Urawén'
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121 The following account is based on the interviews with Abudo Mamo (see
note 114 above) and Ali Ramata, Alganna (Diisa), Dinkana, May 1980, and on
information from my guide, Godaana Umuro.

122 A divergent view put forward by Spencer could not be confirmed (Spencer
1973: 64; Schlee 197%: 237,

123 Interview Mamo Wario, Bahae, Sharbana, Apri! and May 1980, in Bubisy
and elsewhere; language: Boran.

124 See p. 228 below and Schlee (1985b).

125 A Sharbana lineage (see pp. 230-3 below).

126 Otherwise his descendants today would be counted as a part of Quchabur
aud their separate lineage identity would not have been mainrained.

127 By the qailx Kossich Rooba, Sharbana, Bahac, near Wangure (Goof
Mude}, 31 March 1985.

128 This is nnosual. Loading camels are normally castrated males. Probably
the loading camels of this woman had succumbed to the drought. )

129 Mamo Wario also mentions that the adopted Rendille boy married a
daughter of Quchabir but does not explain this,

130 Like Tubcha (see pp. 2303 below).

131 Power is always carefully balanced in Gabbra society. It can be con-
centrated, but always at least in two places, never in one.

132 A section of Alganna (see pp. 203-5 above).

133 Equals higate; st pers.: higad'e.

134 The names of these influential lineages are here used as synonyms of those
of their respective subelans.

135 Berween Marsabit District of Eastern Province and Wajir District of
North-eastern Province.

136 The last group of those who had lived in exile in Moagadishu were
pardoned by President 1. arap Moi in 1984 and taken to public meetings in the
border disiricts s a demonstration of national reconciliarion.

137 White is the Moslim colour of mourning.

138 I'he spelling of Somali namcs in the following is rather inconsistent. I here
write ‘Musa’ instead of the better ‘Muusa’ because it is used in this form by my
father-in-law in writing, on his car and his shop and in many documents. This is a
casc of cstablished usage. In other cases I try to write names the way | heard them.
The pronunciation is inflnenced by many factors, not least by the language of the
interview. The same informant may refer to himself or some other person as
Mohammed, Ma'ammed or even Mamo in Boran, Molammed in Somali or
Muhammad if he wishes to demonstrate his knowledge of the ‘correct’ Arabic
form. In one instance, when I did not immediately understand ‘Ou Bake’, the
informant repeated the name in Arabic for my benefit: ‘Ahn Bakr’. The spelling
thus does not reflect a standard but given reatisations in given situatjons,

139 As these two will be gqnnted repeatedly, I want to introduce them briefly.
Both are around S0 years of age and accepted as informal leaders. Mu’allim
Ibrahim, who derives his title from his literacy in Arabic and his knowledge of the
Qur’an, is a former policeman. He is wealthy, corpulent and inflnential, and wears
some conspicuous scars, the resuit of onc of the many recent ‘misunderstandings’
with Rendille. Prior 1o independence Kosar Muhammad was the NPPP chairman
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of the now defunct Moyale District. The abbreviation stands for the Northern
People’s Progressive Party, which fought for the uuification of the north with
Somalia. Later he was a ‘corporal’ among the shifta.

140 See p. 14 above.

141 Xoiva, May 1984.

142 Most Gelbaris and many Gashe are cattle people. Camels, however, seem
to predominate in the Garen economy.

143 See pp. 59f. above.

144 Mohammed ‘Ummar Hussein, Ajuran (Garjele), interview in Bupa, 6
October 1984, language: Boran. Mohammed ‘Ummar was boru in 1893, He is
extremely knowledgeable because of his experience of nearly a century and because
of his association with the later ‘King’ Ido Robleh, who was his close agnate.

145 This was also clearly seen by Elliot Fratkin, who explained 1o me in 1974
that ‘the smell of sex is had for the calves’, a phrase he may have heard from his
Ariaal informants (personal communication). Mohammed ‘Ummar’s memory of
1his avoidance between fertile women and lactating camels is confirmed by Sheikh
Mubammad Hassan (May 1985, Marsabit) with reference to the Walemiigge, not
1o his own section, Wagle. He explains that there was an avoidance of any contact
between women and lactating camels. Women were not even allowed to walk
through the camel enclosure. If a woman dared to break this rule, any subsequent
indisposition of the camels would be blamed on her. Walemiigge informants
(apart from Mohammed ‘Ummar, who is above such considerations) tend to deny
that such an avoidance cver existed and ascribe such customs only to the Garre
(Mahad ‘Ali Mammo Cirresa and Tuulich Abba Kiyyo, Garen, Bule, 10 Octaober
1984; Maalim D’iiso ‘Umnmar, Garen, Butiye, September 1984). This fits in with
the general tendency of Muslim Somali tn deny ever having possessed PRS
custams themselves and to ascribe them 1o their neighbours.

146 See p. 5% above.

147 Interview, Bulye, near Moyale, September 1984,

148 See pp. 56-8 above.

149 Mu'allim Muhammad, Koiva, May 1984, and Sheikh Muhammad
Hassan, Marsabit, May 1984,

150 Stefan Reichmuth (personal communication) points out that this corre-
sponds to folk patterns he found among Sndan Arabs.

151 Another version is Saremugge.

152 Another version is Tdre and Dhagsare.

153 Also Beidan and Badbeidan or similar.

154 Interview Mu'allim Ibrahim Sheikh Adan Kerou, Sanle, Koiya, May
1984. Language: dialectal Somali. The herdsman and religious teacher Ibrahim
Sheikh Adan is the only representative of Sanle I have ever met. e grew up
among the Garre and joined his fellow Ajuran in 1987. He speaks a Rahanweyn
dialect with his womenfolk, but used the commen northern Kenvan form of
Somali during rhe interview.

155 Bute, 8 October 1984, Language: Boran.

156 This form of address is mntual and thus can either mean ‘father’ or ‘child’,
‘son’ or ‘daughter’. The Boran ubo is often also used in the vaguer sense of "Hey
man?, while the Somali Aabo(u)! has kept the original meaning.
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157 In Boran, this greeting is phrased as a question: ‘Peace?” The answer iy
Peace.”

158 ‘People on the move’ (godaan).

159 A reciprocal address: ‘father''son’.

160 ‘Arm’ and ‘hand’ ure the same word in Boran, kark. The hand {in the
narrow sensei had come out, but the *hand’ Jin the wider sense) remained in the
birth channel until the finger ring was put on.

161 Muallim Mutiammad, Wagle, Koiya, 18 May 1984

162 Mohammed ‘Ummar Hussein, Gelbaris, Buna, & Quuaber 1984,

163 [lere the tale has been rearranged. This scetion vomes later on the 1ape.

164 See p. M above.

165 [n order 1o purify himself for prayer, a Muslim who has had sexual contact
since the last praver. in addition 1o the usval ablutians, has w bathe bis entire
body . including the head. Wet hair may thus be a wav of identilying somebody
who has slept with o woman. It seems that. in this case, Sheikh Burale was
suspected of having slept with women other than his own wives and rightful
captives. - In [slam gencral sexual abstinence is not demanded even from the most
pious and legitimate intercourse theretore provides no ground for offence, In the
Old Testument and in Islam aduliery 15 a property oflence because it intringes on
the righrs of the owners or guardians of the women involved. Tt has nothing to do
with sex as such being gnod or bad. In Christianity the heavy emphasis on sexual
motalite, with total absiinence as its purportedly highest farm, seems to go back w
St Paul rather than Jesus.t How his enemies have come to the conclusion that the
wet hair of Sheikh Burale indicates adulterous intercourse, and why they punish
him. as we shall see, by shaving his head, thus destroving the owward sign of the
purported offence rather than preventing a repetition of the offence iselt’, re_main
open questions and have fo be counted amang the logical weaknesses of this
version. although the shaving — fighting the symptom rather than the cause
mav be psvehologically understandable and reminiscent of cenain traditional and
maodern types of magic and medicine.

The version hy Muhammed "Ummar does not venture into these intricacies. He
explains the shaving rhus: Maagl, waen dibhi in-haan: kibir-ki — *Molestation, they
did not shave him tor any other reason: coneeit.” (Kibir-k is Somali, the rest of the
phrase Boran.

166 Intervicw Mu'allim Lbrahim, Apran, Fag Shinni. Sanle, Koilya, Mav
1984,

167  Sce pp. 1, above.

168  Koiva, Mav 1984, Language: dialectal Somali.

169  See chapter 3 above.

170 Schlee 11988, which containys an appendix with Rendifle and Somali texts
which are not or oot fully rendered in the present volume, and which should
therefure be consulted by those who desire fuller documentation. Franslation and
comments are in French and German.

171 Interview with the havvie Aabode Mama, Odoelale, Bubisa, December
1974,

172 Godaana Gueve *Korinva', Galleole, Farole, 24 August 1934

173 Interview with the sgvere Abudo Mamo Odolale. Bubisa, December 1979,
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174 Jirima Mollu, Bubisa, December 1979,

175 See p. 131 below.

176  See pp. 1254

177 Mumo Wario, Sharbana, Bubisa, April 1980, According to another in-
formant, Kossich Rooba, Sharbana, near Goof Mude, 31 March 1985, the woman
did ot esvape but was installed with her childeen as a satellite household in the
plains because her master could not keep the camels which he had taken s war
spoils in the cool highlands of the Boran heartland.

178 This is a ditferent motivation from that of the Mushm practice. Muslims
turn the animals to be slaughtered into the gible, twwards Mecca, which in Kenya
happens to be north. This snperficial similarity should no Jead us to conluse the
W0 Customs.

179 P 206,

180 Interview Mamo Wario, Sharbana ;Bahac, Bubisa. Apnil 1980.

181 Interview Haro Kate Rawlle. Deecle Sakuve, in Merti, June 1980, and
interview Haato C‘mother of ) Wario, Mararhda Sakuyve. and Haato Halake,
Sakuve. in Mertt, June 1980,

182 Seep. 13

183 The central theme of Schiee {19797 is that ritual specialisation among the
Rendille enforces co-operation and thus unity - unity through difference, through
the halance and interconnecting of diverse powers — a somewhat functionalist view.
Now, inn view of the increasing internal viclence of Rendille society, T have to udd
that this mechanism, if indeed it exists, sometimes does not work.

184  In the case of Quchabir the reason [or adding such a diacritical clement 1o
the original brand is, according to Kossich, Goaf Mude iMarch 19851, 10 prevent
their camiels being confused with enemy {Rendilled camels.
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