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INTRODUCTION

There is a considerable variation in the literatmehe Maasai, and this tends to overlook diffeesn
in practice between the 16 or so tribal sectioss i not entirely the fault of the writers. Gealbr
among informants, there is a tendency to make waldéms for ‘the Maasai’ that strictly speaking are
more particularly relevant to their own tribal $eot Thus, the Purko especially, use the term ‘Maas
as synonymous with ‘Purko’, and when | drew théertion to alternative practices among their
neighbours, these were regarded as idiosyncratiatitns from the norm. On another occasion, ttrie
to bring together two very articulate and senia-atptes from Matapato and Kisonko to discuss some
of the striking differences between them that haérged from separate discussions. The result was no
a clear enunciation of principles of differenceviegn tribal sections, but a compromising fudge on
both sides of all the issues that | was tryingl#mify. While they were together, it was not as Rfato
and Kisonko with diverging views, but as Maasaiodd all, it was the unity of all Maasai that they
stressed.

In the course of my research, it became evidentlieae was a broad trend of variation from noaoth t
south. To explore this systematically, | developegtowing list of questions stemming from these
apparent contradictions in the literature and inawy findings up to that point. As | travelled raim
put these to elders of seven Maasai tribal sectammd also to those of two communities of
Loonkidongi diviners, and to elders of the Chamsia dMaasai satellite. Here, | refer to these saunte
information using the following abbreviations: Ml atapato); PRurko); L (Loitokitok Kisonko); K
(Kisonko of Tanzania); A (Lo&); S (Siria); U (Uasinkishu); T (Loonkidongi of urben — close
neighbours of Matapato); O (Loonkidongi of M@ij- close neighbours and on friendly terms with
Purko); and CChamus). In addition to my volume dme Maasai of Matapat(1988), my findings
concerning the Purko, Loitokitok, and Loonkidonge aresented in separate chapterSiofe, Space,
and the Unknowii2003), and my research among the Chamus in RafrThe Pastoral Continuum
(1998),

These questions served primarily as a checkligbfompting open-ended discussion on a
variety of issues. Often the question was not arevdirectly or the answer suggested a
more precise question on a related theme. In soba sections that | was only visiting
briefly, | omitted questions that no longer seemaddvant (ASUO) and | was not able to ask
questions that emerged later among those that Yiaiddd earlier (SUC). Lack of time and
the sheer scope of this comparative survey dighaonit a fuller exploration of every point,
and it was not my primary purpose to list systeoadly the answers in every tribal section to
each question. Nevertheless, it is useful to sunzmdwere the gist of my findings, for these
loose ends of my own research tie up with a nurabkrose ends in the literature that had
prompted the question in the first place.

On a number of issues that were not directly relet@the thrust of my research, it is uncertaiwho
far my small sample were expressing a variety efvgitypical withinany tribal section, as might be
expressed in any debate, or how far they repredeat differences betwednbal sections. Thus an
elder in Loitokitok (L) told me that no-one sholilek in the same village as his mother's-brother,
whereas another in Loita (A) modified this by sugjgey that if he was living with his mother’s-breth
then he would move away at the first signs of disament. The difference in the way these two elders
expressed themselves may have been due to arshifance between Loitokitok and Loita as separate
tribal sections or to the fact that the Loitokiiokormant expressed a general matter of principle
whereas the other qualified how it was interprategractice. | deliberately extended my questias a
widely as seemed most productive. | could haveiotstl my range of interests outside Matapato in
order to check more thoroughly on fewer topics iarféwer tribal sections. However, this would have
had diminishing returns, and the enhanced accwacyd have been obtained at the expense of
unexpected findings. It was these that shapeddfielodpment of my understanding of the Maasai in
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general and of Matapato in particular, as | tree@xplore as fully as | could the differences betwe
tribal sections that seemed to be emerging frommaagarch.

The Samburu, who had played such an importantp&stmulating my understanding of Maa
society and in shaping my research interests,igndisantly peripheral to this survey. The Samburu
share much in common with the Maasai at a verymgéievel, notably in relation to their age system.
But in matters of detall, the two societies diverged the questions that led to this survey were
concerned with such detail, and with the confusietween different accounts in the literature, and i
the field. The commentary of this survey toucheshenSamburu where there is a clear relevance, but
in conducting my enquiry on variation among the Béaal did not feel that extending this to the
Samburu would serve any useful purpose. The Chaonuibie other hand, were sufficiently close to the
Maasai to merit inclusion. Their social organisatitad actually acquired a strong Samburu element in
the mid-nineteenth century, but after 1900 theyenegrually influenced by the Uasinkishu and Purko
Maasai, and their inclusion in this survey provedtful. (seeThe Pastoral ContinuunChapter 5).

This raises an issue concerning the historicalaglee of this survey. The Samburu and Maasai claim
a common ancestral origin before the Maasai mowathgo dominate the area that they now inhabit
and beyond. Given the similarities between Maasdiamburu at a general level and their
dissimilarities in matters of detail - and indeld tontrasts between the northern and southernditaas
this suggests a long-term divergence as localipeschave shifted (s@éme, Space, and the Unkngwn
Part Il). It raises questions concerning how fardetails recorded here will hold in the futurepay
have changed even now? To what extent will the igésbape of their age organisation and all that is
linked to it hold together — as Maasai and Samisonieties do up to a point - while the sorts ofiet
discussed here shift? To what extent do the diffee of practice or opinion between tribal sections
that | recorded in 1977 reflect this process oihgfe® A future survey along similar lines may answer
such questions.

What follows was originally intended as an appendiXime, Space, and the Unkno{@903), which
was itself a sequel tbhe Maasai of Matapat(1988). As a tailpiece, rather than a furthercttieed
account of the Maasai, this survey provides a vadidundle of strands of research in 1977 that laave
bearing on what has been written about these p&ymerange of other authors. No attempt has been
made to update the survey since it was first ddafiehe 1980s, except on editorial issues.

Paul Spencer
SCAS
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1. CLANSHIP

1.1. Clanship and residendderker (1904: 32) suggested that every Maasailyatmaid its
own village before the cattle plagues around 18®%ong theSambury(1965: 15-18, 74-6),
elders often lived in the same village as closéeilegal kinsmen and normally within a
village cluster associated with their clan as aadlyccohesive group. However, Jacobs
(1965: 220, 222) emphasized that respect and wisidomonly come through co-residence
with other descent groups, and ideally a villageusth not consist exclusively or even
predominantly of close kin; the reason given was kinsmen might quarrel over cattle
unless they live apart. The gist of responses t@wy questions on this point shifted the
emphasis towards moving apart before any quarikldup between any two elders, and
notably between brothers who are especially atiniskis respect. But the ideal remained that
brothers should be on cordial terms and even tigether (cfMatapatoCase 63).

Thus: it does not matter whether or not a marsliveéh clansmen normally (ML), but he
should at least live within his own geographiceddl section, and if he does have to migrate
elsewhere, then that is the time to seek out hissthen (MPA). A man would not want to be
in an area where there are absolutely no clanskerma fecent immigrant to Matapato).
Members of the Loonkidongi sub-clan of divinerstioa other hand prefer to live in separate
colonies, where they avoid and are avoided by d#teasai and (MPLTO — see paragraph
16.2)

Generally, it does not matter if all members of eillage are of one clan or even just one
family (MPLKAUTO). The important point is that thesvho live together should get on well
and respect one another's wives (M). It is finectansmen to share, for this means they get
on well together; quarreling between any eldersl @ot just clansmen) is deplorable (P). It is
not clansmen that one should avoid living with, indiaws (MU); or mother's-brothers (L) -
especially if there is bad feeling (A). Above alh elder and his family should not live alone
(K cf. Llewelyn-Davies 1978: 227 that this coulease suspicions of incest between the
elder and a daughter — see 11.7)

1.2, Clanship and (tribal) sectiofhe autonomy of tribal sections among the Maasai
corresponds to a variation in the array of clang, this is reflected in different listings by
different writers, whose sources of information ééeen a variety of tribal sections. Segment
A may appear as a clan in one account, as a sal®tidan B in another account and even a
sub-clan of clan C in a third. One may comparejristance, differences between Hollis
1905: 260; Merker 1904: 16-17, 97; Hobley 1910:-52#&eakey 1930: 206; Storrs Fox 1930:
457-8; Fosbrooke 1948: 40-1; Mpaayei 1954: 3, 293a00bs 1965: 196; Hamilton nd.: iv-
vi; Sankan 1971: 1-3; Mol 1978: 43; Spencer 1988.This poses an analytical confusion if
one is searching for a template that applies tMaHsai. But for the immigrant of segment A,
it poses no fundamental problem: the configuratibaclans may be slightly different in
another tribal section, but his claim to membergtii wherever he goes is impeccable.
Thus the fact that Laitayok clan are numerous énstbuth and absent among the northern
Maasai does not preclude migration between thesesait only requires a recognized link
between sub-clans, or failing that, a link of skackanship with some earlier migrant in the
area. Again, the Uasinkishu were slightly sepairat® other Maasai historically with their
own clans; but by allying themselves more closalthe Purko since the 193@s] hoc

links have been established with Purko sub-clah&\aller 1984: 276).

There is a wide measure of consistency, but betliedthe Maasai federation is a mesh of
such links with no master plan, and this mesh elddreyond Maasai to those who share their
language. My own adoptive clan among the Sambortnétance, had been Lorogushu,
which did not exist in Maasai and | made no attetofsearch for distant kinsmen. But as |
visited various Maasai tribal sections and madefis, they frequently made a point of
finding some link that varied from one area to &rot Again, Laitayok and Siria are names
of Maasai clans and also of two tribal sections-ade whom | questioned in Kenya admitted
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any significant link between these two usages,raigg the similarities as verbal coincidence
(LMS).

Note that Merker uses the te@aschlechfor [dispersed] clan andistrikt for [territorial
or tribal] section. Buxton translates these acalyas ‘section’ and ‘district’ respectively,
but this is confusing because of the more recemptamh of the term ‘section’ for the
territorial units. Among the Samburu, the offidiefm ‘section’ does indeed refer to dispersed
clans/phratries as the principal segmentary dikisitthis society, and this contrasts with the
Maasai where the principal segments are the liaiéat sections llomads in Alliance72n).

1.3. The role of clanshipMerker (1904: 32, 47, 79) implies that clanshgsvgtronger before
the cattle epidemics around 1890: moran sportadeablems on their shields (see 6.5),
moieties were exogamous, and every (extendedipe#i?) family had its own village. Since
then he noted that now exogamy only applied tos;laaveral families lived together nearly
everywhere, and there clan-emblems were no lomgetesd on shields. Generally, there is a
strong association between clanship and traditiaspécts of warfare and homicide, both of
which appear to have diminished since Merker’s tiar casualties were enumerated by
clan (M); the battle oaths of moran often invokied tlan (MP); and the division of war-spoil
could erupt into fighting between clans. After arficide, blood-cattle were gathered from
and distributed among the two clans involved: thprapitious nature of cattle used for this
purpose entailed spreading the risk widely (MAY); this has become a matter for the police
and no payment is now made (MA). Ironically, whiles their age organization that is most
popularly associated with earlier warrior activgti¢ghe attenuation of these has had a greater
impact on the institution of clanship than of agéssalthough clearly the role of moran has
also been affected.

Concern over each level of patrilineal descgnto the clan focuses on their eligibility for
marriage (ie. marriageability: enkaputi). Espegiail an area where they are few, clansmen
are concerned to uphold their reputation as resiplenisusbands (wife-receivers) and fathers
(wife-givers). Another significant feature suggegtthe attenuation of clanship is the
progressive breakdown of rules of clan exogamyesMerker’s time, whereby marriage
between the sub-clans of a clan has become inoghasiommon. At first in this process, a
heifer-of-respect is paid by the groom in additionhe bridewealth to regularize this in-clan
marriage; but once this irregularity between twb-slans has been widely established, no
further heifers-of respect are paid. Thus the hystd in-marriage becomes evident from the
degree of exogamy, to limited endogamy with thenpayt of heifers-of-respect, to more
casual in-marriages without this payment. Whererdie follows the payment of a heifer-of-
respect, the repayment of the marriage debt magfieed on the grounds that these cattle
have reverted to being cattle of the clan: the Ieghings aroused by a double infringement of
tradition — in-marriage and then divorce — haverapjtious implications (M) [cf. homicide
above and 2.8 below]. The greater apparent sigmée of clanship in the past suggests an
essential link with the Samburu for whom clansmg axogamy still has a major political
role in all clans except the Masula (Samb28&i7-9): the Maasai migrated from the north
according to oral traditions, and the Samburu nrayide some clues of the nature of a
Proto-Maasai society. Very broadly, the importaotthe clan cluster for resolving internal
and external disputes among the Samburu corresporide importance of the age
organization within each community of dispersethgiés among the Maasai, except where
there is some crisis of confidence within a clan.

There is some evidence of difference in thaiigance of clan among the Maasai between
the north and south. In the north, a more pronadiassociation of moranhood with clanship
persists: in their ritualised sharing of milk, momvoid drinking milk from cattle of their
own clan (PU), whereas elsewhere the etiquettkisiaily display does not include this
restriction (MKLATO). Among the Kisonko of Tanzanigans jointly own permanent
sources of water (K, cf. Fosbrooke 1948: 42, NdadaP2: 150); however this was generally
denied in Kenya (MPLAU, cf.. Potkanski 1994: 29-3@yain Loitokitok area of Kisonko is
divided up to a point according to clanshipnie, Space and the Unknavil83) while a
Tanzanian Kisonko informant specifically said thatwould not want to live in an area
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where there were no members of his clan (LK). Gtipeinted out that the dispersal of clans
diminished rivalries between manyat, although tweuld seek out a clansmen if migrating
an area where they had no friends (MPA). Genereliy)ship appears to be significant by
default among the Maasai: in times of hardshipamgkrtainty or when reputations are at
stake, clanship assumes an importance that is fakgnanted at other times (Matapal®,
104, 237, 242-3)

The outline of clans shown in Matap§po 19) appears broadly relevant throughout the
southern Maasai, while the Laitayok clan, whichusnerous in the south (LK) is absent in
the north (PA), and Mamasita was generally abgent fists that | collected. For a summary
of clans noted by different authors, see Mol 19#B(& cf. Matapato7n). In Siria, a range of
Maasai clans were recorded as sub-clans of theafivlyy clans: Laisir, Dorobo, Lkunono,
Lkaputiei, and Olorien (S). Sankan (1971:3) prosidevery different list of clans in
Uasinkishu that are very similar to those thatllembed there (U). For a list of Chamus clans
(C), se€lime, Space, and the Unknavii$0.

2. MARRIAGE

2.1. Exogamy and the heifer-of-respette patrilineal descent system divides into meset
clans and sub-clans, with variation between trdggtions concerning the precise designation
of certain named segments (Matapato: 19), anddngsponds to confusion in the literature
concerning the level of exogamy. Generally writggsee that clan exogamy is the norm,
although intermarriage is permitted between subsctd certain large clans with the payment
of a "heifer-of-respect’ (Hollis 1905: 303, Fostked 948: 40-1, Jacobs 1965: 201, Hamilton
iv-vi). Merker (1910: 16, 46) suggested that forlpéinere was moiety (Stamm) exogamy.
Jacobs (1965: 201) suggests a shift from clan ergdgawards moiety endogamy and sub-
clan exogamy at the turn of the twentieth centiigrker (1910: 46) and Jacobs (1965: 207-
8) both note that a man's mother and each of Mesashould belong to different clans.

The heifer-of-respect is paid in (a) marriagesveen certain specified subclans of large
clans (MPAU); (b) as (a), however certain sub-clanisaitayok clan are formally grouped
into exogamous segments (ie. incipient clans witlaitayok) and no heifer-of-respect is paid
in marriages between these segments (LK); (c) a@ged may be allowed with a mother's
clan-sisters as long as they do not belong todiieictan (ML); (d) with the daughter of a
clan-sister (A). Marriage is possible with any n@mbf women of the same clan, but not
with two daughters of the same man (MP).

2.2. Ol-sarkioniMpaayei (1954: 4, 30, 35) notes that intermarriaggveen certain families
is “taboo' (sarkip because it is bad. | have had problems withithi®77. This would be
resolved if Mpaayei's lemeyamakihad been translated as (families whose dauglaes)
avoided in marriage (cf. Tucker and Mpaayei 19%2)1According to informants the term
ol-sarkioni(pl. il-sarkin) is a boy born with one testicle who will bringsfortune to his
brothers if a diviner does not perform a suitalileai to avert this (L).
Sarkin/sakioni/sarkueéare families with “bad' blood (P), with "eyesT{l.homicides (T),
those who are violent (MT), or are in a state nf(gngook) with cattle but no children (K),
and no-one would want to intermarry with them (MPRAThey have no choice other than
to marry one another if they are to marry at aJl {Bol 1996: 360 usefully summarizes these
when translating the term as a contaminated pdosdamily or animal] who is to be
avoided.

2.3. The virginity of the bridd.eakey (1930: 193, 201) noted that occasionaMaasai girl
remained a virgin until her marriage, and thengirem could claim a heifer from her father
as compensation for having to penetrate her. My iofarmants noted that a heifer is still
paid to the husband in compensation for his bridegnity (LT): she returns to her father's
home until it is paid (L); her father and husbarel laoth pleased with her forbearance (T). A
heifer is no longer paid (KA). There are no longey virgin brides (K). No heifer was ever
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paid (MP). There never were any virgin brides, @wltould they ever have menstruated or
been circumcised? (M)

2.4. Pregnant girls/arious writers have noted Maasai responses teragrital pregnancy
(Merker 1910: 44; Leakey 1930: 198-9, 203; Fox 19®b). According to my own
informants, the attitude is partly determined hyifsg custom. Generally, a father hates any
daughter becoming pregnant before she is marrid®K@j}, and he may refuse to allow her
circumcision within his village and “throw her awéyK). Though very occasionally a
family may tolerate a premarital pregnancy on tteaigds that the daughter’s fertility is then
proven (L). Her impregnator would have to placaterOp the father with eg. a heifer and a
blanket/cloth/beer (MPKT), leading a delegatioratof) of other moran (P); and he would
never be allowed to marry this girl (A ie. no slgoth marriages). Her mother would run away
through fear of a beating and would get her bratheigive her some cattle to placate the
father (MK).

So far as any intended husband is concernedather would give him a heifer (T) or feel
obliged to offer him a different daughter (M). Sofamilies would never marry such a girl
(MPLKA) - it could court disaster and even death ome accept these brides but without
their babies (MK), and some accept them with thabiies (MLKA) - these are the majority
(M), and some may even welcome this (LK) - for véaad babies are not plentiful (M). Any
suitor is free to reject his family's practice iese respects (MK), but he would be stupid

(M).

2.5. The removal of the bridé. prompt removal of the bride after she ceasdzetan initiate
was emphasized by almost all informants. Howewvee, (&) emphasized the delay in
Kisonko before a father would allow his daughtebéded away by her husband, even after
she had given birth. Other informants were veryskal on this point (MPLATO) arguing
that any delay in allowing the husband to lead alayoride simply increased the chance
that she would run away to live with another méathé husband is a footloose moran, she
should still be led away to his father (cf. alsoal#s 1965: 212-3, who gives an account for
Kisonko that corresponds closely to Matapato).

Transfer of the bridgwas 2.6] The husband establishes full physighits over his bride
from the moment her hair is shaved at the endeftttiation period (K), from the moment
she sets foot in his village (M), though her fatba@n always expect to be fed when he visits
her (LAC) and if she is killed, then it is her fathwho will receive the bloodwealth (P). The
point at which the formal bridewealth is paid matths final point when she becomes the
unambiguous possession (e-maali) of her husband.

2.6. Formal bridewealth and the marriage délith regard to token payment composing the
ritual bridewealth, the Chamus (C) and a very feoitd_families (L) appear to have a practice
of prompt payment at marriage similar to the Sampwhile other Maasai (apart from a few
families?) have a delayed payment as in Matapdte.t&rmesaiyetamay refer to the ritual
bridewealth (PAU), or may be extended to other licised gifts offered by the groom to beg
for (a-sa) his bride (K), or even more loosely to all gifteluding the marriage debt (M).

The term is also related to e-sinagegirl who has been begged for and promisedstatar
(MPLKAC), or alternatively a wife for whom the raibridewealth has been paid (MU). In
each of these meanings there is the notion ofitegity as opposed to a wife who is en-
kapiani, either living with some man other than tiest husband (MPLKAUC), or still not
quite fully married in that her ritual bridewealhs not yet been paid (MU).

Various authors have noted the relatively sisiath of bridewealth payments among the
Maasai (Merker 1904: 45; Hollis 1905: 302; Fosbm@R48: 44, 46. Jacobs 1965: 149, 164,
207; Rigby 1985: 130, 135. However, this ritual ipayt taken together with gifts of stock
prior to marriage (Jacobs and Righy), amthsequent payments over an indefinite period
amount to what may be termed the ‘marriage deltticlvis very substantial and is
effectively written off as the marriage consolidassd divorce becomes unlikely, notably
once the wife has been ‘led with cattle’. A simiégistem operates among the Samburu
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except that the formal payment of bridewealth ogeunen the bride is first led away by the
groom and further marriage payments only begirctouwe from that point (Matapato: 26-9,
33; Samburu: 35, Pastoral Continuum: 16-17). Wathard to the mounting debt, the
Samburu variant of delaying this appears to be addliddeal, and some informants (LUO)
emphasized the caution with which prudent fathergllup a significant marriage debt
before their daughters have been married. It wgshesized that the formal bridewealth
payment does not vary, even in intermarriage betiédgasai and Loonkidongi, including
Prophets and their daughters (MPLKATQO). The ontgripretation | was offered for Merker's
suggestion that the Prophet Sendeu received oelyow on the marriage of a daughter
(1904:45) was that as a rich man he would have beesitive of his status, and reluctant to
build up an early debt, but the formal payment wichdve been standard (O).

2.7. Wife's allotted herdWhen a bride comes to her husband's village agiven the
nucleus of a herd, she is first given a bull (MPK&)And then one (U) / several (P) / seven
(K) / eight (A) / four or eight female cattle acdorg to her husband's wealth (M). Her
husband may alienate cattle from this herd, so &mge does not give them to any of his
other wives: if he did so, the wife would be estfitito run back to her father (MPAS). It was
even claimed that an elder is entitled to give aeatyle of one wife to the kin of another,
arguing that no husband would take such a stepigpasly: he alone understands the needs
of his homestead and as compared with the balagteesbn parts of its herd (MPSU).
However, this is best avoided unless relations betwvives are unusually cordial (A); or it
may be avoided altogether (L cf. Samburu: 56).I€attcruing to the marriage debt for a
particular wife are ideally taken from her allottegkd and no-one else’s.

Llewelyn-Davies (1981: 334) has noted that a womarsponsible for reallocating stock
from her allotted herd to her sons and may givéingtat all to a particular son. This point
has been elaborated by Rigby (1985: 150), who sugdedhat the claim undermines
Llewelyn-Davies subsequent argument concerninduihgamental inequality between
Maasai men and women more generally. My Matapdtwrimants broadly supported
Llewelyn-Davies’s argument. They agreed that soag negotiate with their mother for gifts
from her allotted herd, but they also insisted thatfather/husband may override this
reallocation, ordering his wife to give a partieutaw to a particular son, or appropriating
any cow given to any son for his own use (cf. Med@04: 2, 118).

2.8. Divorce Increasingly as a marriage consolidates, divobemmes more difficult,
especially after the birth of the first child (MPUSC) and it is theoretically impossible after
the payment of the formal bridewealth (MPLKA cfn8an 1971: 47). One informant even
suggested that divorce after the death or misggd a child would be tantamount to
homicide by the husband (P). If the wife's fatéwed husband cannot agree to the terms of a
divorce, then it is the strength of feeling amoldges that determines the outcome (MAUO).
Divorce is marked by the return of all survivingttof the marriage debt and their offspring
(LU), or perhaps just surviving females (MT). Exadgad animals may have to be replaced
(L), or just dead females (K), but this is no lontfee case (MT). It all depends on the extent
of bad feelings involved in the divorce (M).Followi an in-clan marriage marked by the
payment of a heifer-of-respect, the wife’s fatheymefuse to return any of the marriage
debt, arguing that the cattle have reverted togpgifts within the clan, and as such there is
no obligation to return (M).

2.9. Remarriage of widow# widow may remarry only if (a) she is still athiéss

(MLKSTCQC), (b) none of her children have since die), (c) formal bridewealth has not
been paid (PLKA); and (d) her late husband's brsthreeffect divorce her first (MPULKAT)
and are quite without scruple (L). If her fatheedmot agree to this then the matter would be
discussed and resolved by the elders on both @ities

3. THE HUT AND THE WOMEN’S DOMAIN.
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3.1. The hut as an inviolable domaimacobs (1965: 183-5) and Rigby (1985: 150-1) tiwe
the Maasai household is the basic reproductiveainite Maasai/Baraguyu, and the hut itself
Is regarded as an inviolable area: it should nbeegntered in a raid and nor should its
occupants be touched. An aggressor who pursueschiis into a hut in order to fight, even
with words, would be heavily punished. Llewelyn-Bes/(film - ‘Maasai Manhood’) echoes
this and suggests that “villages are sanctuaridsrogsticity and fertility'.

My own informants denied these statementshthigrovides no sanctuary in a raid
(MPLKAU), although anyone who has climbed a treésautching grass should be spared
(MPLAU). When Maasai moran raided other Maasaly tlespected the corral and huts that
they knew belonged to elders they should respectidmen should be spared because they
are women, but not because they happen to be iadidé (A).

3.2. Family discipline and the hiNor does the hut provide a sanctuary for a widenfher
husband’s anger. He can strike his wife insidenue(MPLKA). But if she runs to the hut of
someone that he should respect, then this maygeaviefuge (M, cf. Hollis 1905: 304).
However, it is not where he strikes her that matser much as who else is present He would
normally avoid beating his wife in the presencamjone else, and especially someone that
he should respect; therefore he should choose drisemt carefully (MPK). In this context he
should also respect small children. Any young cbdd stop a man beating his wife (LAT);
and especially his own child (MPUT), the child of age-mate (MP), or of a sister or brother
(KUTC) whatever their age. Children get in the way.

An unexpected finding in Matapato was an aceg that as a final resort a father had the
right to curse a child to death, and that this dde&ch other children to show respédctr(e
etc 80). The point was raised in two other tribaltEets and this view was confirmed in both
- as a final resort (MLA).

3.3. Elders’ access to their own hutacobs (1965: 183-4; cf. Rigby 1985: 148-9))catks

(a) that no Maasai, not even the husband, can arftet without first being invited by the
woman owner, and (b) that males must wait untiknsiloffered them by females; although
they may at least demand milk if they have a gugast still (c) it would be dishonourable for
a husband to search where the milk calabashescaeel $0 determine how much there is (cf.
Fosbrooke 1948: 48)..

Each of these points was consistently deniedyirsurvey.

(a) I was told that the husband could enter theahdttake milk in the wife's absence with or
without friends (MPLKAU).

(b) In some parts a very close brother or age @it even do the same in the husband's
absence (MKA), although in others he would waibéooffered the milk by a peer (PU). It
would be the gourds set aside for the childrenthadvife's personal effects that they should
respect (MPKU). If the wife is there, she shouldddd to hand over the milk (MLU).

(c) If she tells her husband that there is nonehendisbelieves her, he will simply brush her
aside to inspect for himself (MPLKA), and if sheshi@d he may swear at her (M) or even
beat her (PL). If she is proved right, then her@syronged her (LK), but he should not lose
his temper (K).

Moran have a right to ‘lift' milk from any hiiseeMatapata 109-10), even if the wife tries
to refuse them (MPLKA), but not when any elderrisgent (MK), and only when one of the
moran belongs to the same clan as this hut andataas host (PAO Fime, Space, and the
Unknown 161). It is only recently that Loonkidongi morhave adopted this Maasai practice

(M.

3.4. Fire-lighting.Jacobs (1965: 282-3) notes that (a) the famigsfick symbolizes the
father's domestic authority in making fire for th@me, and breaking this firestick is a father's
curse; and (b) women are not allowed to light fires

According to my own informants, (a) only theeitick patrons have that curse. The father
curses verbally (MPLKAT).
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(b) When the Maasai move to a new village, it ningsan elder who lights the first fire for
the whole village (A), especially among the Loorkidi who have their own fire-lighting
ceremony (TO). On the other hand, nowadays wittchest, women may light any domestic
fire (MPLATO), even the first fire after movingt-does not matter (ML). But views differ
regarding women using firesticks to light a firewbuld be bad (P); only very few women
are strong enough to do so (K);.elders would noidgbut women simply do not know how
to use firesticks (MT).

3.5. Adoption.Sons may be adopted by barren co-wives but byneosatside the family
(PC), on rare occasions they may be adopted bgtdrizend (o-sotwa) of the father's lineage
(LT), or even by a very close sister (MKA), but ey more distant people: if a son is
given to someone more distant, he might returdaionchis birthright one day. In rare
instances a daughter may even be adopted by ahesgy sister of the mother or by a close
friend of the husband's family (P) or clan (K) eer of another clan (MLAT). The child is
the father's possession (e-maali), and some mear B&en consult their wives regarding the
adopting out of their children, although this isignal (MA) and would never occur in
Kisonko (K). Llewelyn-Davies (verbal communicaticagrees with me that in her film ‘The
Women's Olamal’', some hostile comments by wometh@arrangement of adoptions by
fathers were polemic exaggerations. In the contewhich the film was made, they draw
attention to the abuse of power by elders, obsguhia extent to which adoption is
sometimes popular among wives and can even batattby them.

4. FAMILY PRECEDENCE

4.1. Birth order and circumcisiqseeMatapato 57 chart). Among the Samburu, full siblings
must be initiated in order of birttiNémads in Alliance87). This is implied for the Maasai by
Sankan (1971: 25) and the same rule was confirmexhg my Loonkidongi informants:
according to one, strict birth order among siblingsst be maintained, regardless of their sex
(O); however, according to the other, the ordewbet siblings of different sexes was
relaxed after Nyankusi Il, although birth ordesi#l observed withireach sex (T). Among
other Maasai tribal sections, the ideal is modifiefore circumcision: strict birth order must
be maintained between sexes up to the performdrtbe oalf-of-the-doorway (ML) and

even until the sheep-of-emergence (PK). But faruencision itself, it is only necessary to
maintain it within each sex and not between seld#d KASUC). To avert misfortune when
a younger sister is initiated first, (a) her cloafty be tied with string (P); (b) her older
uninitiated brothers will stay well away from thilage during the day of her initiation (K);
(c) a Dorobo (circumciser) may be called to cuitdaghe right thigh of each of her older
uncircumcised brothers and they and the girlssmilkar butter round each other's midriff

(M).

4.2, Birth order and half-siblingseeTime, Space, and the Unknavir7O chart). In ritual
performances, the extent to which strict birth oddends beyond full-brothers to half-
brothers varies between tribal sections. It shauldriably extend to half-brothers for male
circumcision (MPLKAU) and to half-sisters for fereal(MPLKAU). For first marriage and
paying ritual bridewealth subsequently, it shouttbad to half-brothers (MP), or may simply
be restricted to full-brothers (LKA). For the bredé should extend to half-sisters (MPK), or
may simply be restricted to full sisters (LA). Agdor killing the Great Ox_(loolbaait

should extend to half-brothers (MPK) or may berietsd to full brothers (LA).

4.3. Bridewealth and the Great Ox (loolbaa) asqupeisites for the children's circumcision.
The fullest description of order of performancdamily rituals was obtained in Purk®ifne,
Space, and the Unknowh70), while other tribal sections tended to agpnate to this to a
greater or less extent. The payment of formal kvesdth is still observed in some parts
(PLAO) though it appears to have lapsed elsewhdtdS), and in these parts it is no longer
a prerequisite for initiating the wife's childrefhe Great Ox was still a prerequisite for the
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initiation of a man's children in some parts (PASY continued to be an ideal elsewhere,
although it is no longer an absolute prerequidittKU), and may even lapse. The general
pattern is for a man to pay his first wife's ritbaldewealth before performing his Great Ox is
observed in some tribal sections (PLA cf. Sankarili86), but owing to lapsed practices
this does not hold elsewhere (MKS). One informdaitted the reverse: that the Great Ox
was performed first (U); and this does happen tthbeéSamburu and Chamus pattern where
these ceremonies are performed after circumcidiom@ds in Alliancel05-6 and see also
Time, Space, and the Unknawli73).

4.4. Passing the fencéhe ceremony of passing-the-fence to which HOIIBO5: 294) refers
has lapsed in many parts during the present ceritugiyould be performed by brothers in
order of birth, but they can no longer do so iftifi@ther died before performing it himself. It
is still practiced by some (LTO), and is remembeaasdhaving been practiced by others
(MLK), or is regarded as having been only a Loookigi custom (P). [SeEime, Space, and
the Unknown173-4; and Ndagala 1992:99. Note that the sooirggformation for Hollis’s
informant was the Loonkidongi Prophet, Lenana (Faske 255-56: 25-7).]

4.5. GuardianshigHinde (1901: 52) noted that elders have been krtovappropriate the
possessions of an orphan boy, beating and evémgkillm. Generally, the guardian is a
sinister grasping figure in popular belief, esplgiamong wives and younger males. Elders,
on the other hand tend to portray guardians a®nsiiple and accountable to the dead man’s
more distant kin. No orphan boy can be robbed &bhthright, although his guardian has the
same rights as his father had to take away catiie the mother's allotted herd as an aspect
of fulfilling his responsibilities towards the falyias a whole (MP). He should not take undue
advantage of this right (U), or other members efdbad man's lineage and clan will insist
that he stop (MPLKAO) and her oldest son will bigiated quickly (LK cf. Jacobs 1965:

290). He is unlikely to take advantage once hidegys are old enough to be aware of what
he is doing (S). Merker (1904: 28) was surely mixfigrto the guardian-orphan relationship
when he noted that a herdboy who has been givemwnscattle should move with his

mother away from his father’s [sic] village or hewld filch further cattle from his father’s
herd.

After the death of her husband, a widow retainsolute control over her allotted herd. As
she relinquishes the occasional cow, she shoubdnmher youngest son who will inherit the
remainder, but neither he nor her other sons Haveight to take these cattle without her
permission (MPLKUTC). If she is clearly beyond dhikaring, then her youngest son may
take control of this herd as a pre-inheritance whers circumcised (A). If she has no sons
and is well beyond childbearing, then the man wilbimherit from her effectively becomes
her guardian and may take cattle from this hertisha should always be left with enough
cattle for her own needs so long as she remairad toyher husband's family (MPLA).

5. SETTING UP A NEW AGE-SET.

5.1. Age of male circumcisioin Matapato, there was said to be a sharp drtipeimge of
male circumcision around 1950 when the full effgfanodern conditions was felt, although
this appeared to be part of a longer term trenthduhe course of this century averaging at
perhaps one year of age per agedskttgpato 115; cf. for the Samburu, Spencer 1978: 148
n3). This may be typical of all Maasai. At one timest boys would have had facial hair
before being circumcised (PU), while today theyudti@t least have public hair (PLASU),
although first sons who are orphans might be cigised earlier (SU - to take over their
inheritance from their guardian at an early oppaty). In the north, only these boys would
have been allowed to join the enkipad#mce beforehand (PAS). In the south, younger boys
spontaneously come to join them (K), even thosesetuircumcision is still far off (M).

As against this general assumption of a lovgeirinthe age of circumcision, | have more
recently noted evidence in the earlier literatinag points to an actual raising of this age over
the period 1885-1963 which would be consistent withunderstanding of Merker’'s model
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of moranhoodTime, Space, and the Unknavi4, table 9.3). Assuming that the 12
estimates for the age of circumcision in this tatstge whollyindependent of one another,

this suggests an actual increas¢he age of circumcisions in more recent peddefies as

boys have been kept uninitiated longer for hergingposes: warriorhood in its strictest sense
has become superfluous. The correlation of aggaisst date of publication in this table is r
= 0.61, which is significant at 5% (T=2.45 df. 1Bpnically, this would correspond to a line
of regression that suggests again an averageatifferof one year for successive age-sets,
but increasingather than decreasing (with an average increaage of 0.065 years of
circumcision in successive years of observatidrgudgigests that like proverbial policemen,
moran are not getting younger, but just that thike view of Maasai elders as they get older.
The alternative explanation, of course, is thas¢hestimates of age of circumcision are
subject to a shift in the prevailing European agstions among visitors to the area, although

| had excluded Elliot and Stigand from my list ottaors because their estimates of the age of
circumcision were clearly not independent of othailable sources. Another explanation is
that the age of initiation among Maasai did indesd until about 1950 (see Matapato above)
and has since declined.

5.2. Fur Capedn Purko, the firestick patrons demand that kslysuld provide them with a
variety of capes before they can seize the oxis &od be circumcised{me, Space, and the
Unknown 148-9). In the south, apart from calfskin capesning and wearing other kinds is
regarded as a Purko (ie. northern) practice iroregivhere the climate is colder (LKT). A
cape is a luxury that can be worn to keep warmthmitdeal time especially is when a child
is initiated. Capes of wild animals cannot be wairen leading a bride, attending a ritual
delegation (olama] or performing the Great Ox feast (or passingf¢imee): ie. only calf-skin
capes or women's shaved sheepskin or unshavedrgealfskin aprons can be worn on such
occasions (MLKUT). In the following table, the g¢l@ment to wear different types of cape is
widely recognized, but it is among the Purko thatdverall pattern is spelled out most
systematically.

Type of cape_(enkila Short Long

narok [black calf] boys and moran elders (aftegesher

ngiro [tree hyrax] moran elders (after olngeher
naipus [sykes monkey] elders (as firestick patyon
mugie [blue monkey] elders (as firestick patrons)
lolkinyangosua [topi] elders (as firestick patspn

5.3. Seizing the ox's horfthe ceremony of seizing the ox's horn frequemipives a group
of friendly tribal sections. These are

(). the northern group previously included the ka®yukie as hosts, Purko, Damat, and
Delalakutuk Time, Space, and the Unknavit49-50). Following the Maasai moves,
however, when Dalalakutuk were moved further sathid fourth place was taken up instead
by the Uasinkishu, who were now closer neighbotith@others. In 1977, there was
speculation that with the increased tension betvizamat and Purko, Damat might cease to
join in. No other tribal sections can perform tleeeznony or initiate a new age-set before this
northern group.

(ii). the Kisonko group who follow at some poiitiifie, Space, and the Unknavi80-2).

(iii). Loita and until recently Siria and those tajok of Olgirgirri who are closely associated
with the Tanzania Loita. It is not clear how théliation of other Laitayok (previously
Dorobo) is divided between the Kisonko group andd.o

(iv). Matapato, Loodokilani and Kaputiei once se€izlee ox's horn at eunotand not
apparently before initiation). This has now lapseiatapato Matapato 157).
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Seizing the ox's horn in Keekonyukie does nablve their Prophet in any way (PU), and
Jacobs's (1965: 258) description of this ceremoitly thhe Prophet playing a central role in
initiating proceedings appears to refer only todKiso where their Prophet is more directly
involved (LK).

5.4. Empolosatarhe term em-polosata olkitemgvariously cited in the literature in
connection with the above boys' ceremony performethe Keekonyukie Maasai, and is also
referred to as ol-opolosi ol-kiter{lylpaayei 1954: 53 [51?]; Sankan 1971: 26; Jac865:1

261) and as em-bolosat o ol-gitgfhg@akey 1930: 188-9; Storrs Fox 1930: 448; Fosbeook
1948: 26-7). In fact, this term may refer to amgédither wider variety of ceremonies
performed at other times for moran and for elderslatapato(pp. 139-42), the term has
been translated as “passing through the ox' indhtext of Maasai sacrifices. While standard
Maasai dictionaries point to the sense of "to iearanslating the verb a-polahere is also

the prepositional sense of (te) polss between', "through' and this seems to redade t

further meaning for the verb. Hollis (1905: 2940ders another phrase, epolos e;&ita
“passing the fence' [through a small gap] , althaie invariable usage nowadays appears to
be a-em e-sit@MPKATO). Again there is a diviner's remedy fdnéss, empolosata

enkiloriti, in which a vertical strip of bark is pulled owbifn the_enkilorititree while

remaining attached at the top and bottom. The miatten “passes through' the gap formed by
the bark strip and the trunk. Informants draw paitr attention to the final act of a sacrifice
where each participant wears a finger amulet mamhe the hide of the ox, and so his middle-
right finger passes through the slit in the amulet.

5.5. Boys' licence before circumcisidaenerally in the south before boys are circunagise
they have to get permission from the moran spokedmeéore they can go to olpul (MLKU).
Whereas in the north, they need no permission #feer predecessors have “drunk milk’
(PA), but they cannot take girls with them (P). Agia the south, boys are not allowed to go
on a lion hunt to prove themselves (MLKA), whergathe north they may do so, but only
for their enkipaata headdresses, and not to prmmdelves (PU), and they would hide these
from the moran (U)

5.6. Circumcision and family custonm the south, a substantial majority of families a
circumcised outside (aulythe village in the early morning (MLKA). Those whre

initiated inside (bopare mostly families with a previous misfortune)(lnd some families
have the custom of midday circumcisions (L). Inkeuon the other hand, very few boys are
initiated outside the village (P) and this is tler®uru patternNomads in Alliance87-8).
Note also the spread of white (bush) circumcisioois black (in-village) circumcisions
among the Uasinkishu and Siria is again a familftengTime, Space, and the Unknov@®-
70, 95n.4).

At initiation, the southern pattern is for juste elder to hold the initiate's back (LKT);
while elsewhere two further elders hold his leg$ASU - Jacobs 1965: 287 says just one
for Matapato). In Samburu and Chamus, just onéslégld as well as his backidmads in
Alliance 87). Within any tribal section, the number ofddweld was said to be invariable
(MPLAT), though if a family wanted to depart frofmetlocal practice then two informants
suggested that no-one would mind (KA) whereas amdttsisted that no variation would be
allowed (L): generally, informants had simply neeecountered any exceptions. Thus being
initiated inside or outside, and at dawn or at raid a family custom, whereas the number
holding the initiate's legs is not.

5.7. Circumcision and flinching-ox (1931: 191) notes that an ill-wisher mayttryog an
initiate's leg to make it seem as if he has flimtHehis was confirmed by several informants
(MS). In some parts, there is also a belief thatDiorobo circumciser dies soon if no-one
flinches (MP). But this was also denied elsewheot:even the circumciser wants any initiate
to flinch (S).

M atapatoPurko, L oitokitok, Kisonko, LoifA, Siria, Uasinkishu, LoonkidongiTurben & MorijO), Chamus



-15 -

5.8. Protection against those with "eydgsénerally, initiates put white chalk on theirdac
(MPLKATO). But so far as young mothers are concdrtieis varies between tribal sections.
Some do wear chalk (PAO), especially on festiveasimms when there may be strangers
present (A). While others do not (ML), althoughyttmmce did (K); and women still take care
to avoid festive occasions and stay close to their villages (L).

6. MOBILIZATION AS MORAN

6.1. Moran avoidances (enturuj) on milkhe stipulation that moran cannot have any milk
except in the presence of other moran presents widnpossible hardship. In some tribal
sections there can be no dispensation (MLT). Elsegla hungry morani could accept milk
from a more senior male (KA); or previously frormature girl who had shared the food
avoidances of moran (L). More recently, he coutdept it from any girl who has associated
with the moran (AC), other than a close “sisUQ). It would be equally bad for a morani
to sleep alone, but a non-sister might be a substP).

In some tribal sections, a morani will not hawvidk in huts where he is the natural host to
other moran, such as his own mother's hut (PAU)adimer hut of his clan (PU). He will also
avoid milk in the presence of clan sisters (PU)faany non-moran of his lineage (P). Such
restrictions do not apply elsewhere (MLKTC).

6.2. Enturuj restrictions on snuff and tobac&mong moran, taking tobacco before "drinking
milk" is an_esoogdgox-slaughtering) offence (LAS), and this may kteaded to snuff also
(P). Elsewhere, moran and girls previously despmserhn who took snuff (KC) as if they
were kerekeny(adulterers) (M). Now in some tribal sectionsare minds (K), but moran

still conceal it from their fathers (MLSU), and rediastidious moran do not like drinking
milk from a container that a morani who takes simai$ drunk from (M).

6.3. A morani’s first forest slaughter: loonkulateeoonkulaleen is ideally performed after
becoming a morani (MPLKASU) as the first forest bxsome Maasai tribal sections, it is
mandatory, and must be performed before eunotd@®re “drinking milk' (A), before his
Great Ox feast (LC). In others it is less mandatand a morani would not bother if his
family cannot afford an ox (MU) or does not genlgrptovide it (S), or if he had not
provided it by eunoto (K) or when he “drinks m{i).

Llewelyn-Davies (‘Masai Manhood’) shows horsgpbetween moran and their mothers at
loonkulaleen The degree of joking between them appears tolatween tribal sections.
Joking was denied in some (LKU); though there caddd-humoured banter (M). Elsewhere
there was verbal abuse (PST). And moran might staemd over the women, forcing them to
drink liquid fat like young mothers after givingrtti (AT). In the south, this was seen as
essentially a Loonkidongi practice (K).

6.4. Wresting the privileges of moranhodthe effective transition between age-sets is
closely linked with the handing over of privilegdsis is the point when the senior group of
moran have to accept the fact of their agéMgtapata 84-6. Waller (1976) has shown how
the moran in the past had greater autonomy fronelders, and this is consistent with a more
intense skirmishes over privileges between suceesgje-sets in the past, as described in
some of the earlier literature. Merker (1904: 8Xetused especially on the right to build a
manyata, in which the juniors would assume thiktrigy setting up mock enclosures which
would be destroyed by their seniors on successigasions until they recognize that the
juniors are their equals. At this point, there iareffect two sets of manyat coexisting. But
very soon after this, the seniors disband theiryatnand marry. Fosbrooke (1948: 29)
portrays the transition in terms of a sporadic @néers in which the juniors assume the
privileges repeatedly and are beaten up on eadsimrtuntil the seniors anticipate losing
their ascendancy and retire and the juniors cacgeto their eunotdn this version,
Fosbrooke interprets the fight for privileges abrénating with_eunotaather than
establishing their manyata. Storrs Fox (1930: 1®2¢d that in the past, the junior moran
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would take on warriorhood by force once they becatreng enough to defeat the seniors.
Mpaayei (1954: 51, 53) noted that the seniors kdmilk' when the elders see that the juniors
dare stand up to them.

More recently, there appear to be two appraattéhe hand-over of privileges. The first
is regarded as a ‘Kisonko' pattern, which is thatnwa new group of young men seize the
initiative, they ‘rule’ and cannot be denied anytiueg privileges, and these are then handed
over as a package (MLK) and they proceed to estabiieir manyata (cf. Merker). The more
controlled approach forces the seniors to hand tnan before that point. This may occur
when they become moran (U); or perhaps in suceessages: (a) boys' privileges when their
predecessors “drink milk' (ie. the reverse of Mg#layb) other privileges when the new
initiates become moran (PAS).

The moran with the privileges carry the resulity for defending the herds. In any raid,
younger elders may follow the moran to retrieve stayen cattle, while more senior elders
may also follow in the hope of limiting the fighgji{ML). In the south, the moran as
defenders may also be followed by those of the ag&tset before they have acquired the
privileges (MLK), while in the north, they may evba followed by mature boys who assume
the privileges at an earlier point (PA but not U).

As a privileged possession, the manyata hanrbeaacquired by each new sub-set (ie.
right-hand or left-hand division of an age-sethirtheir predecessors (MLKAT) or it may be
spurned (P). This is almost the exact reverseefitim-skin headdresses, which may be
acquired from their predecessors by boys mustdoingpitiation (PA) or these may be
spurned and replaced by new trophies (MLKT)

6.5. Shield designshields are normally acquired by moran of eachsa&tlfrom their older
brothers or predecessors. In addition to sectieawaghtions, Merker (1904: 79-80 and
appendix) illustrates clan emblems previously earon Maasai shields, noting that while the
basic designs tended to remain unaltered, theectdslems seemed to change with each new
age-set. These emblems were ‘not universally @hbyeall clans but only by those whose
members were superior in numbers in the distriohflersteil) concerned.... members of
other clans had it always held before their eyasttiose particular clans were especially
strong, and that every individual member of thenficlaimed] a larger share in any plunder.
The mark of such a clan was then sometimes addgtad warriors in that district.” In 1977
there was no memory of once having had clan maskiMPKAT). But note (a) that there
still exists the tradition that war booty was fiditided according to moiety; and also (b) the
implication that clan rivalry and strength was poersly more important, as has persisted
among the Samburu.

Variation in shield design was suggested devis!:

- The shield markings for each tribal section wiffeknt (KU).

- Each sub-set and manyata has its own distingqugdieatures (M).

- Right-hand and left-hand sub-sets have distingngsfeatures that do not vary from
one age-set to the next (PU). The right are str{pathpl) and the left reddish (esireta
onyukig (U)

- There are two basic designs - ilkituli (embellisPednd ilkidemi (ordinary) - and
individual moran can choose between them - evethérs in the same manyata could
choose differently (K — I should have picked up thiee these referred to bravery
claims —Matapato 128).

- Each manyata has its own emblems which do ngtfvam one age-set to the next (LA)

- The shield markings are invariable (T).
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Thus:
Tribal sections  Variation in shield between: Comteen

age-sets sub-sets  manyat
Loonkidongi no no no
Kisonko yes no no free choice between two designs
Purko/Uasingishu no yes no invariable for succesape-sets
Loitokitok/Loita  no no yes invariable for successage-sets
Matapato yes yes yes certain variation betweersatge-

6.6. Manyata mothersf a mother-of-moran is selected for the manyttan all her moran
sons and step-sons go with her (MPLKSUT). The mordy ever take one wife of any elder
to the manyata (MLT) . However, if he is very wagland polygamous they may take a
second wife (PKAU), but this is very rare (PKU) ahd two wives would be from opposite
sides of the father's gateway (K); and he wouldtile to withdraw the second wife at any
time (P). The moran son of a monogamist can jaémtlanyata without his mother. He would
not take any cattle with him (PA) / he might do(s9 / he would if he could (MKL), but

with no mother, he would still be a pauper — olasi

6.7. The manyata herffloran take as many cattle to the manyata for baths they expect

to need. Estimates vary of cattle per hut: 4-1Q B30 (K), on average 8 (S), 9 (U), 9-20
(M), 10-20 (PT), 10-50 (L). This must always inctudist one bull (MPAUT) / or several
bulls if the herd is really large (L). Orphans wjttedatory kinsmen may be given permission
by the manyata to bring all their cattle, everhdit herd is quite substantial (MPKAT).

6.8. The manyata catchment areach manyata has a well defined catchment ardshan
manyata affiliation of a morani is determined byandhis mother is living when the
recruiting sortie_ (empikasiomes (MPLKASU). In Purko, it was said to be pblesfor a
morani to negotiate to transfer his mother to amothanyata if he does so at once. This
possibility was denied elsewhere (MLKA), althougk moran could make extended visits to
other manyat as individuals.

Among the Loitokitok and Kaputiei, each moietyassociated with two manyat and thus in
the past, disputes over the division of spoils waalthe first instance be between separate
manyat in these tribal sections. In Kaputiei, eaciety is represented by one manyata in the
north and they share a common catchment areadarit® and one each in the south with a
similar arrangement. In Loitokitok, like Matapatis primarily the catchment area that
determines manyata recruitment, but the populatsedf in these areas is broadly segregated
according to moiety. In the east are two manyat@ated with the Red Oxen moiety, and
especially Molelian clan; while the two manyat e wwest are associated with the Black Ox
moiety, and more specifically with Laisir clan lretnorth and Laitayok clan in the south
(neither being wholly exogamous).

6.9. Diverse routes to elderhodithere are various categories of moran, incluttnge who
transfer prematurely to elderhood (Matapato: 98}inkates of the proportion of these
between tribal sections varies. Seme, Space, and the Unknow20, Table 2.1.

6.10. The divisions of each age-sets into suh-3éis ideal that each age-set should consist
of two sub-sets (right-hand and left-hand) is Jagan practice, but only up to a point.
Jacobs (1965: 254) indicates a random sequentlegdiaasai as a whole, with some age-
sets dividing and others not dividing. Whitehouse ILoitokitok) states that the Prophet may

M atapatoPurko, L oitokitok, Kisonko, LoifA, Siria, Uasinkishu, LoonkidongiTurben & MorijO), Chamus



-18 -

decide that there should be a left-hand sub-s&3(1860). A strict division into two sub-sets
appears to be the firm intention among most nonthed central tribal sections (MPASU),
but the left-hand may occasionally fail to establiself and become absorbed into the right-
hand (MA,Matapato 96-8; cf. Jacobs 1965: 275). Others denied thiathtas ever happened
(PT). In the south, the division into sub-sets @pp¢o have been the norm before Merker's
time (Merker 1910: 76) but not since: for the evicee summarizing these changes in the
south, sed@ime, Space, and the Unknav221-3. Among other groups, the Kaputiei are said
to alternate between the Kisonko pattern for oresfick alliance (Dareto-Nyankusi- ) and
the more general northern pattern for the otherit@®eruturud). Those Loonkidongi | met
denied having any firm rule on which age-sets divbetween right and left (cf. Jacobs), but
in practice appear to have followed the Kaputig¢igrza during the present century.

In the south, with no left-hand sub-sets agle right-hand circumcisions continue for
perhaps 7 or 8 years (K) / until the circumcisionfd has been cursed (Time, Space, and
the Unknown 181-2). In the north, the period of initiaticor fany sub-set is limited to two
years (PAU), or perhaps three after which furthéiations are quite unusual (P). In
Matapato, the right-hand circumcisions tend to dnagbut the left-hand sub-set must be
allowed to initiate for two autumn wet-seasons betbe age-set is ‘closed’ (M).

7. THE MANYATA (warrior village)

7.1. The manyata firéVhitehouse (1933: 151) and Jacobs (1965: 30%) that the first
manyata fire is lit on top of a bull/bullock. Theophet's medication may also be used and
this may be repeated at eunbtefore the ritual leader is seized, but the egeattice appears
to vary between tribal sections.

Details of ritual Prophet’'s medicatioreds Prophet’s medication
Firelighting at manyata inaugurafion used at eunoto?
Yes No Yes No

Kindled on bull's back?
Yes MK - MKU -
No PU LA P? A

[Note that the Loitokitok informant seems to codich Whitehouse who gives the most
complete description of the founding of a manyaten from Loitokitok. But NB also that
my Loitokitok informant, himself an appointed matgy@atron, gave me a fullish account of
this ceremony and consistently omitted any mentidine fire and even denied that it was lit
(6.17 VII: 59bc).

7.2. Manyata patron$loran spokesmen should consult with their mangateons regularly
(MP), and these elders would visit the manyatangtrent of trouble (M) or when they are
called by the moran (PL), otherwise they wouldiet manyata look after itself (PL). Often
their wives are at the manyata, and they might &tatwo or three nights and then keep
away for a month or even two (M). On the other hamd.oita there appears to be a tighter
regime by the elders with two manyata patrons abwayesidence at the manyata, staying
there in shifts (A). This appears to stem bacle&rhurder of the D.C. in Loita in 1946, when
the administration may have made this a conditowriLbita continuing to have manyat?

7.3. Moran as policePacobs (1965: 341-4, 385) notes two cases whetrdistick patrons
threatened to involve moran to enforce the payraenbmpensation by other elders, and he
suggests that the crisis of old age among eldengresavhen their firestick wards become
elders themselves and are no longer strong enauiufifitl this role. Among my own
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informants, it was unanimously held as a mattgrivfciple that moran - “children' — should
not be politically involved in settling the affaio$ elders. On any matter of disagreement, the
elders would debate the issue until a clear comsanas reached and then any defaulter
would be accountable to his own age-set, who cthuilghten their curse without involving
the moran (MPLKAUTO). It was conceded in the sahidt if the elders had agreed on a
settlement on some private issue and a debtormuatly deferred repayment, then as a final
resort the creditor could approach the elders éomission to involve his own moran sons in
collecting the debt and bringing the matter to att @ILK). It was argued that by the time a
private dispute had reached this stage, the atytairthe elders of all age-sets would have
been imposed sufficiently to deter any fightingt Buch cases were extremely rare (MK),
and since the 1920's ("Dareto’), such outstandaitens have been referred to the local
courts for settlement, bypassing the moran comlplétg. In the more northern tribal
sections it was firmly denied that moran could ex@so involved, as this would provoke
moran kinsmen of the debtor to respond with foR&YTO).

7.4. Moran and the Proph&Valler (1976) has indicated the extent to whiahification
among the Kenya Maasai has tilted power towardeliders and away from the Prophets
who previously had considerable influentente, Space, and the Unknav216-23). In
1977, moran should never visit the Prophet unacemmeg by their patrons (MLKT),
although they used to do so before a major raid (BiKd in Loita where there were close
local ties with their Prophet Simel, moran mighgitvhim informally on very minor matters
(A), rather as moran elsewhere might visit theingzda diviner (MT).

7.5. Mobility of the manyatdn some tribal sections, a manyata could not nitsvgite until
eunoto(MKAS). In others, it could move in situationss#rious drought (PLU) and would
not then return to the previous site (P). The pgnpoint is that the manyat should be fully
established during each wet season when the congliéire ideal for cattle raids from outside

().

7.6. Cattle theftThroughout Maasai, moran would mobilize themsefeesattle-theft which
only occurs across the boundaries of tribal sestiMPLKASU), and only the more
unfriendly boundaries at that (PK). Moran of onengata may follow stolen cattle if they
pass through the territory of another manyata efséime tribal section, and moran from this
other manyata may join in the chase, and may egearaled on (MPLS); but they would not
get involved in any other circumstances or if theft was only of the odd cow (P). They do
not respond to the theft of small stock which magur within the tribal section

(MPLKASU), though a single theft of say ten smadick might provoke them, for this would
not be just for the pot (A).

7.7. Age affiliation and raiddMoran of different age-sets would not join in &régether
(MPLKAT). In some tribal sections this applies atecsub-sets within an age-set (PLT); but
not in others (MKA), and the cattle gains of th@tsub-sets would be separated at once by
their spokesmen to avoid subsequent fighting betweem (MK). Age affiliation is less
important in response to a raid by outsiders. Theamwith the privileges carry the
responsibility of defending the herds, and eldensmore senior moran may follow them to
retrieve any stolen cattle. More senior elders aléb follow with the aim of limiting the
fighting (ML).In the south, they may also be folledvby moran of the next age-set before
they have acquired the privileges (MLK), and in tieeth where boys assume the privileges
early, the sortie against raiders may even bev@tbby larger boys (PA but not U).

7.8. Death and the morafhe pigtails of moran are loosened (a) at eu(idieLKAC); (b)
when they are killed in battle (MPLA); (c) when ytare seriously ill (MA); (d) when they
die in the bush (M); (e) when a moran close to thiégs unshaved (L). The hair of a moran
will be shaved off (a) if he dies in the village I(®); (b) if he is seriously ill in the bush - and
might then just live (PL); (c) if he dies in thegbu(A). It is just possible that other deaths
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within the family will follow if these precautiorere not taken (L); they would be in an
unpropitious state - engoofd).

The Maasai had no cleansing ceremony or preceuafter killing an enemy in war
(MPLKAT). The Chamus were similar to the Samburyhver, in having such a ceremony
with certain features similar to olbdomads in Alliance96-7; cf. the notion of loolbaa
among the Maasai — see section 14 below).

7.9. Manyata and elders' village areas (kaMgran who visit the elder's villages will be
teased by the manyata women when they return &despised by the other manyata moran
(MPLA), especially if they stay more than two (MPSE perhaps four (KU) or more (L)
nights, and the manyata will want to know the rea®dUC). Other moran may beat them
when they return if they have gone by themselvesitbr no good reason, for they will be
suspected of drinking milk by themselves and ofifgaffairs with wives (SU). Ideally,

there would be about ten moran together who waalg fer only one or two nights, or the
elders want to know what they are there for (SpSEhthat have gone to help their father look
after his herds are not despised for they have tmreegood reason (MPU). Claiming high
standards of respect in Loita, it was suggestetl sbdong as two or more moran have gone
together, it does not matter how long they stayitfaill not be without good reason (A).

7.10. Moran as “predator¥he negative aspects of moranhood are widely rézed. Moran
are without wives or children and they just waralerund aimlessly (M). They do not want
to look after stock; they just want things to €&t (Moran who ignore herding and prefer
‘moraning’ are not just lowarakwild predators) they are ilwishiwiglwastrels) (K).Despite
their high standards of respect, Loonkidongi ma@aanhungry and behave just like Maasai
moran: they too are predators (TO).

7.11. Fathers of moran and the manystaran take their mothers and a small herd ofecatt
to the manyata, and their fathers cannot force ttoeraturn these before eundidPLKA).

But in so far as the father allows uninitiated sand daughters to go to the manyata, he can
insist on the return of these at any time (MLKABd also any further cattle he may have
loaned to the manyata (MLKA). Among the Purko, itth@ran appear to have a greater
autonomy and will only allow a father to return hizrdboy sons if he really has need for
them, and his daughters only for their circumcisibthe father feels any of his possessions
are being neglected or maltreated, then his reedsit® complain to the manyata spokesman
and then the reputation of the manyata is involbedhe cannot insist that they should be
returned (P).

7.12. Lifting milk. Moran have a right to appropriate (‘lift’ a-dupmmilk from any village
(MLK). After all these are the same moran who Wwél called on to defend the herds when
there is a raid (L). But then only from villagegshin their manyata area and only of the
clan/family of one of the moran, who will abstaP¥0); and not from a hut while an elder is
there (K). The Loonkidongi despised this as a Migaisectice and only the most recent age-
set of moran have adopted it (T).

7.13._Moran and their girl§-he moran may give his girls beads (MPLKU). In paest, a
morani might even sell an ox to present his githvaill kinds of finery and cloths but no
longer (M). These gifts are not returnable if threlationship is ended (MLK). Alternatively,
they arereturnable as an outward sign of ending the matiip (PU cf. Samburu).

7.14. Girls as benefactors of the mor&irls who are very generous towards moran, ingitin
them to their huts to have milk and persuading ta¢hers to provide forest oxen for the
moran may be regarded informally as "benefactBLK cf. Merker 1910: 144-5, referring
to girls at the manyata with no moran brothers, Mathpato 117-18).
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8. THE FOREST FEAST AND WIFE AVOIDANCE.

8.1. Forest feasts.Small groups of moran have their separate ealages (ilpulj in the

forest to feast on oxen. According to one inforthaon-manyata moran eat separately from
manyata moran until eunoft). This was denied by others (MPLKAT); but it sveuggested
that these non-manayta moran are too busy herdigg to these feasts anyway (P), and that
they have to make arrangements with close kinsmehase more convenient locations (K).
More controversially in the south were the prematlders ((ngusanikhat are really
despised and avoided (L). But even they can shateifeasting of moran if they provide
oxen for forest slaughter, and they are then qotular (A).

8.2. Diehards and the warrior volwhe loontorosin Matapato were at one time an elite
squad of diehardd{atapato 125). The same term has a variety of overlappsspciations

in different tribal sections corresponding to vasmblique references in the literature, but all
associated with a vow to win or die in battle. atapato view was repeated in Loita and
again held to apply to apply to all Maasai tribedtsons (A).

In Loitokitok a similar view was held, but wassociated with the notion of warrior “bulls'
rather than the term -ntorosn Purko, the existence of any elite squad wasedieand the
term was applied to all warriors preparing themsgffor war in their forest feasts and
performing their enkipaataar-dance (cf. vonHohnel 1894 i: 248).

The term was also associated with a garmeptigled at the edges as a vow to win or die
(PKA cf. Hollis 1905: 301). This could be a “favb(Mpaayei 1954: 53), which had been
acquired from a girl-friend (K cf. Merker 1904: 1@@), or a token borrowed from an elder
(Merker idem) or a father (Hollis idem). The notioha diehard vow is associated with each
of these usages, and they have an affinity togima 8-manyato boast, invoking the father's
name in battle as a vow of bravery.

It could refer to any war after a period of geéHollis idem), or more specifically to the
culminating raid after eunotollis idem; Fosbrooke 1948: 19; Mpaayei 1955:. 5l
Kisonko, it is remembered as a term used of a godupull' warriors who were selected at
eunotoand had their own forest feasts and monopolize@mkgaatadancing before eunoto
itself: a usage that combines the Matapato/Loiteonamf an elite with references in the
literature to_eunoto

Elsewhere in the literature, Rasiregarded as a war dance among the Chagga (Raum
2.3[?]: 222-3), and as a militant women's fertilignce among the Samburu (Spencer 1985:
158).

Thus one has an array of meanings associatefféneit ways with the vow to be a diehard:

Reference of ‘loontorosi’ In war Following eunoto

Displayed as a token

by an elite force A

by all/any moran PK, Merker, Hollis Hollis, Mpaaye
Preparatory forest feasting

by an elite force MA K

by all/any moran P, vonHohnel Mpaayei

A specific raid Fosbrooke

8.3. Moran or elders as "bull¥he Maasai term for bull (olaingoni) may be uséd
particularly brave moran or a particularly influehelder — both excelling in their domains.
When a bull is ill, it can be slaughtered in somitleal sections, just like any other cow
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(MUOC), whereas it is left to die in others (PLKATnN the whole, moran are prepared to
eat this meat (MKAUTO), though not in Loitokitokdzsuse it is tough and lean (L), nor in
Purko where it is left for women and boys to cutamd cook for themselves (P). If an elder is
very ill, his reigning bull might be slaughtereddgparts left for predators in the hope that the
elder will recover (K).

8.4. Adultery by moranThe perceived increase in adultery by moran, éslhesince the age
of women's marriage was lowered around 1950, iatéemof serious concern among Maasai
elders. Llewelyn-Davies, in TV films of the Loitaoankidongi, pursues the theme in noting
that a wife ... "can - and does - choose her Iguet] she records a song by a young wife
openly praising her lover (1974). Elsewhere (1%H8) suggests that "After dark ... the moran
... come out of the forest and break one of thpaesrules by stealing through the village
fences to find their mistresses - the young wiviebe elders ... ". But is this closer perhaps
to a popular fantasy than to the reality whereshasnotes, " ... Husbands are outraged and
wives are beaten for the offence ..." (1975). mfilst place, it is precisely in the forest that
moran are said develop an aversion for the smehtasfied women, and to come straight
from the forest to an adulterous liaison would lgg@ss incongruity in their terms. It is those
moran who do nago to the forest but loiter in the village areaat thre the prime suspects.
Secondly, elders share in their vigilance, andatthdteries of the moran are furtive acts of
opportunism rather like stealing small stock. Exteediscretion has to be practised by both
moran and wives, especially in Loita and Loonkidengimunities who both share a high
reputation for showing respecti. If a moran is seetering the hut of a young wife for no
obvious reason, then he would be questioned vesett by the elders (L) and she would be
closely questioned by her husband (K). Elsewhéig fact in itself is strong enough
evidence of adultery to incriminate the couple, tmdmoran could find a future marriage
vetoed until he placates the husband (MPATC); anbhg even have to placate the husband
at once if he is two or more age-sets his seni@).(And it is strong enough evidence for the
wife to run away from her husband, and she toohwsille to placate him (MP). She could
even be given a severe beating by her brothe iher husband if she is suspected on a
second occasion; and few wives, they say, will eigdra second beating of this sort (M).

In Matapato, a widow can have a lover, butf@whould not, although it is popularly
assumed that many do, and there are rare instahegges running away to their lovers and
even marrying them. However, the suggestion ofumgavife publicly praising her lover in
song was regarded as foolhardy to the point ofghaitthinkable. The only explanation
offered to me for the song praising the lover wWes it was merely a fond memory of her
girlhood, rather as elders over beer sometimesthmgongs of their moranhood praising
their past mistresses. An elder will condone s@ttismentality by his wife, but he would
castigate her for any hint that she still retaiaag relationship with her past lover; and would
be especially vigilant if he or a more recent loiggknown to be in the area, warning her not
to incite a beating, and she too would be espgamalher guard. If the lover is caught - even
only circumstantially - and persists then he wddddisciplined by his age-set.

Wherever the truth lies between these two poihtgesv - and perhaps no-one can ever
know the precise balance - it should be notedithabita and especially among the
Loonkidongi, standards of respect are widely helbe generally higher than among most
other Kenya Maasai, and a popular nickname fot.dmnkidongi refers to the fact that they
are notoriously jealous of their wivakbomet Because the films had been made in Loita, |
made a point of discussing the same issues withreldhen on a visit there (but admittedly
not with wives). The explanation offered me wasgame as in Matapato, reinforced by the
pride they expressed in their high standards gfaets Thus the situation evoked by the film
seems even less likely in Loita than in Matapatat tBe fantasy itself, like the fantasy of the
entorosidiehards and not unrelated to it, arouses deepques It is not a topic simply to be
dismissed, but one that lies at the heart of tlséegy, as Llewelyn-Davies herself points out.
(cf. Samburu 146, 266Matapato 110-11, 125-30).
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8.5. Moran punishmentdacobs (1965: 362-3, 391) emphasizes the abhermndolence in
punishment. Gulliver (1963: 284) also notes theatance to resort to physical violence in
Arusha. According to my informants, the need tosshespect for older people and for age
mates is instilled. It is the fear of their curbattlimits physical confrontations. A man should
run away if any elder who is two or more age-sets® tries to strike him. Not to do so
would be to imply gross disrespect and a desitettoim back (MPLKAUTC). If he does not
do this, then he must placate the elder at onegdd his curse (PT) or later on when the
elders vetoes his marriage (MKU). If it is his faththen he would placate him at once to
avoid his curse (MT). After he has run away he wai/on other elders to intercede for him
if he feels that his father is in the wrong (MU)tHe elder who threatens him is just one age-
set senior (or junior) then he will stand his gréua fight (MPLKATC), and risk having his
marriage vetoed later (MPL). But they both wouldtty avoid such a situation (P).

Maguire (1928: 16) notes that a man caught thihwife of another age-set is tied up,
beaten, pelted with cow dung and spat upon by ewerincluding women, and if he is a
moran then his pigtail will be cut off (dflatapato 129-30). In 1977, it was suggested that
the pigtails of adulterous moran were not now ¢u{MPLKA), but this was held to have
been the practice in the past (MA).

9. EUNOTO

9.1. Eunoto and the role of the Prophetthe Kisonko and Loita eungtthe presence of the
Prophet may increase his influence on the procgedifA), but elsewhere there is well
defined limit to his involvement at a distance (MPTand outside the Loonkidongi sphere of
influence the role is filled by a locally appointdiiner (SU).

9.2. Sacrifice and the possibility of sorcePppularly, it is maintained that the threat of
sorcery at a sacrifice as at other times comes damplete strangers of other tribal sections
and ultimately from Loonkidongi (MPKASU). But theisalways the possibility of some
inscrutable psychopath from within ones own triaadtion, and at a firestick sacrifice he is
likely to be a member of the other firestick stre@i KTC). This was discounted in the
north (PAU), but it was a matter of central conderhoitokitok (L). This was an outstanding
reason for prohibiting members of the other stré@m sacrifices (MLK). In some tribal
sections, very senior elders were above suspigidmeere sometimes allowed to attend
(MKUTC). In others however, they were banned, retduse they could be suspected of
sorcery, but because their very presence wouldjbhia firestick stream to an end (P),
because the strength to be gained from the saewfauld be diverted to the other stream,
leaving the performers weaker rather than stro(erHow far there can be or should not be
any relaxation of the rule that prohibits membdrthe other firestick stream from a sacrifice
is spelled out clearly by the Prophet beforehari€).(L

9.3. Esinkira episodd here are two principal versions of refusing nmogatry to the esinkira
hut. According to one version, only moran adultesme refused permission (Leakey 1930:
194-5; Storrs-Fox 1930: 45Ratapato 160-1). This appears to be a very general paitern
which it is sometimes held to be the moran and githo refuse the adulterers entry (PASC)
and elsewhere it is the patrons whose curse pretesin (MK) and also a belief that to
infringe this restriction would bring automatic fiagune (A). According to the other version,
any moran who has infringed the ideal of moranhmag be refused (Sankan 1971: 29), and
Jacobs (1965: 266) lists about ten offences besideléery which may be drawn up by their
patrons. This appears to be a northern patterallydell known offences by moran will have
been settled before eunptoncluding food infringements and grudges helceluers.

However, if there are any unsettled matters therptitrons may refuse these particular
moran (PUC). This appears to be especially elabdiiat Purko where on the one hand the
patrons draw up their list of prohibited moran, lfthe moran may refuse entry not only to
adulterers but also to those whom they considbetwastrels (PTime, Space, and the
Unknown 159-60).
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9.4. Ritual leader and misfortureliefs in impending misfortune are sometimesfioea to
the ritual leader (PLKC) and sometimes extend sadeputy also (MASU). A northern
variant of this belief is that it is ominous foshige-set if he dies early (C) or before his first
marriage after which it does not matter (P;Sdmburu 88). Elsewhere it was once believed
that he would die an early death (MPLKASU), becauséad been cursed by the firestick
patrons (MK). Although this is no longer believedsome parts (PKSU), it is consistent with
a view that his fortune is inversely related ta thighis age-set (ML), which appears to be a
southern pattern. A further interpretation of theal leader's misfortune was that his
compromising role in situations of violence, as whe (like the Prophet) was expected to
offer sanctuary to boys that were being houndehli®nge mates, was unpopular with other
moran and their widespread antipathy had the effieatcurse (A). This was fully consistent
with his role in all tribal sections, but this inpeetation was not offered elsewhere and it was
even questioned in some areas: neither the ritaddr's home (MPLUC), nor for that matter
the Prophet's home provides a recognized sanctiiryKUTC; cf.. Merker 1904: 206).
However, any diviner can provide medicines to mbéehomicide (MLKT) especially
nowadays from the police (P). A recognized persaask for protection in the heat of the
moment is a widely respected and influential e(ti&U).

According to some, ritual leaders are undetageiconstraints in their daily lives (LS),
although this was discounted by others (MKAC). ®ben travelling away from home, a
ritual leader is under similar restrictions to enfial delegation_(olampbhnd should never be
alone (PALKC) nor be out of the village after ttadtle have returned in the evening (PL).
Ideally his companions should be age mates (Pyginthis does not really matter (AK).

In some more northern tribal sections, neitherritiial leader nor his deputy should ever sit
on a cracked stool (PSU), but this restriction doasextend further south (MLKAC). Again,
there are differences in opinion as to whethemntbes general restrictions apply equally to
the deputy ritual leader (AL) or not (MPK)

9.5. Ritual leader and spokesmdacobs (1965: 317-9) notes that the ritual leadeuld

have qualities similar to those of the spokesmad,autlines his role. He leads deputations to
the Prophet, tours his area to ensure that hisnages comply with custom, holds meetings
with the firestick patrons to hear their complajimtsposes his own cattle fines, but unlike the
spokesman, these cattle become his personal pmssekzcobs cites the Loita ritual leader
who had collected over 20 cattle in this way.

It is hard to reconcile Jacobs's remarks withomin survey (but see al§ame, Space, and
the Unknown.157). None of my informants suggested that afieader should lead a
delegation to the Prophet; although after beintallexi he might well seek the Prophet's
protection from misfortune and join the next det@gato him for this purpose (MAS).
Subsequently, he could at any time be selectenirisjich a delegation as a respected
member of his age-set, but without any specifie (&). It is the senior spokesman who is
best qualified to lead (or oversee - P) a delegaditd he plays the most prominent role
(MPLAU). Above all, he should be protected fromcsoy by the Prophet for it is he who is
most closely bound to the fortunes of his (subJsefe politically as much as ritually
(MPLKASU). "He is their brain' (M).

Again no-one suggested that a ritual leadévelgtassumes an active disciplinary role. At
most he should be reactive, responding to any hrefthe peace that occurs in his presence,
while others should avoid such an occurrence (Mppkesmen, on the other hand, are
clearly involved in disciplinary matters among theran and may be summoned by the
elders to resolve any breach (MPLU). "The rituadier should keep silent, whereas the
spokesman should talk but restrain himself" (Phe"Spokesman has work to do, and the
ritual leader does not" (U). No-one suggesteddither a spokesman or a ritual leader could
confiscate cattle. This is a matter for the agetgpically at an esoogpunishment
(MPLKASU), which cannot involve a ritual leader @agise it is mounted in anger which he
must suppress in himself). As cattle collectedh®ydge-set, these are suitable for a future
payment to the Prophet (MPKA), but the odd cow gy be presented to a deserving age
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mate such as a spokesman (MKA) or ritual leader AiYIKVhere Jacobs's cites the Loita
ritual leader who had acquired 20 cattle in firlee,most logical construction to place on this
is that the cattle had been taken from esqugonents and presented to the ritual leader by
his sub-age-set.

9.6. The eunoto raid/arious authorities refer to the raid that ond®feed eunoto(Merker
1904: 72; Hollis 1905: 301; Fosbrooke 1948: 19; By 1954: 51). Among my informants,
this was described in Purko as a massive raidy®reas other informants were equivocal
(MLKACQC): it was after initiation that moran wereria to raid (M); moran were just about
ready to settle down by eundfid); it was after Maasai had been raided that tleayly

wanted to mount a counter-raid (L). As with respant® the concept of diehards and
loontorosi(cf.) it seems rather likely that this is not fiexidence of earlier differences
between tribal sections, but of the way in whigdngnts of an earlier tradition have survived
in a somewhat haphazard fashion between areas.

9.7. Eunoto and marriag®lerker (1910: 73) suggested that the eunsteeld after the senior
warriors have all married. Other authors suggestrtioran only begin to marry some years
after this point (Fox 1930: 452; Fosbrooke 1948: RPtbo was told that moran only married
before this point in quite exceptional circumstanpeeviously (MPLKAU) and it is still
unusual (MPLK). More precisely, eunaappears to be the point at which the sexual
avoidance between moran and married women, inguthieir own wives, is relaxed
(MLKA), or even after ‘drinking milk’'(P).

9.8. Moran marriage and wife avoidanéeithorities are generally agreed that moran should
avoid their own wives (Leakey 1930: 192, 200) aradnmage itself before eunof@ox 1930:
452, 455). In Chamus only the most recent agefsebcan have been allowed to marry
before_eunotdC; cf. Samburu), but among the Maasai propes,dhways has been possible
(MPLKAUT), though on an altogether smaller scalantlat present (MPLKAT), and at one
time a moran would first have to get permissiobéoome a “slightly premature elder' (P; cf.
Leakey 1930: 201). The moran husband should géynenadid his wife before eunoto
(MPLKAUT) making a point of sharing her sexuallytkvhis age mates (MLKAT). There is,
however, no harm in his having sex with her disttyesnd infrequently or in impregnating
her (MPLKAUT). But moran are too proud to have sgth their own wives (K); and some
are so embarrassed (e-9aad disgusted, that their avoidance verges oligeege and their
age mates may even have to force them to sleephdthwives at all (A; cf. Leakey 1930:
201).

In principle, moran do not want any of theives at the manyata, and these should remain
at the father's village (MPLKUTC). However, thesesi variety of interpretation of this
principle: under no circumstances can the wife wfaran come to the manyata (PU); orphan
moran with nowhere else to leave them, however, bnang them (MLT) under quite
exceptional circumstances (K), and they are likelige maltreated there (MT). But in Loita,
where the Loita manyat are under more direct cbofrthe elders, a morani may bring his
wife to the manyata so long as he has his fatperisiission; it is keeping the moran away
from the wives of young elders that really mat{és

The anomaly of marriage among moran is expceissa variety of beliefs concerning the
practice of excluding their wives from eun@MPLKC). When this is performed, these
wives should take their children and return torthatal fathers (MK) or at least stay at their
husband's fathers' village (P). This was said tdbeause the moran stamping during their
enkipaatadancing would symbolically stamp their childrenriband unborn, into the ground
and kill them (C); because the leather tether tathe ritual leaders' oxen going to sacrifice
could harm these wives through the leather be#tg wear after giving birth (M); because
moran of other manyat at eunatould be unduly rough with them, especially in itisonko
group where various tribal sections share the sameto(L). Only one informant expressed
no concern about such an avoidance (A).
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Merker (1904: 51) noted that the husband afegmant woman may not go to war or he
would die on the way. This was denied by informgMBLKA): the moran were too proud
to stay at home, and even if he died, she wag$tibf his father' (lemenyeand would
continue to bear him children (K); his wife wouldhjse him (in song) when he returns (M);
the important point was that the moran husbandldreowoid her hut (L). It seems quite
possible that in the past when marriage among mweeanclearly more anomalous and rarer
than now, there were a number of associated befiatshave since been lost; but it is also
just possible that Merker misinterpreted the wideagd belief that in war, it is the killer of a
pregnant woman (and not her husband) who is a(Msiapatao 39).

10. THE TRANSITION TO ELDERHOOD

10.1. The marriage vet@he right of any elder to veto the marriage ofean©r age-set
“daughter' as a means of settling a grievance dé&s dutlined in some detail for the Samburu
(Samburu194-209). In the literature on the Maasai, tligraative to the curse appears to
have been largely overlooked, but it is clearlyvadespread as among the Samburu (KSUC),
and an elder can extend his veto to such ‘daughitérey in other Maasai tribal sections
(MPLAT): cf. Matapato 29, 177-8. An elder with a grudge is entitlechioe female cattle

for his blessing on the marriage, but is expeabe@duce his demands to just one, with beer
and smaller gifts. According to some, he may riskrbputation by refusing to be placated
(MPC). The offending suitor could then mobilizeepdtation of age mates to implore him to
accept the offer and it would then be difficultréduse (PL); or if he still refuses, he would
not be allowed by other elders to repeat this arsgtime against the same adversary (M).

Among the Maasai, it is even possible for aleelvith a new grudge to lead back any
“daughter' who is already married to the offend#PI(KAT). The offender may first be
warned to give him a chance to offer placation (®)his wife may be led back directly to
her father's village (K), or to the village of tbifended elder, or to an age mate of his clan
who lives closer to her husband's village (M).

Feeling against moran is often especially bateong the young elders of the next age
over suspicions of adultery with their wives, andome tribal sections this can lead to a
mass vetoing of their "daughters’ until the moravehplacated them with a mass payment
(MLKAS). But in other parts such a practice wasiddr{PUTC).

10.2._ Age ceremony and vetdlders with unresolved grudges may raise thesarédie
performance of major ceremonies, especially euraotd these lead to a prompt settlement
where the elders have a good case, with no defayslding the ceremony (MPLKA). In
Kisonko it is the olngesheather than eunotihat is recognized as the ideal time to settle
outstanding grudges (K). In Purko, the firestickrpas may decide which particular grudges
to support as a condition for proceeding, and derehas a right to hold out other individual
grudges (P). When a morani “drinks milk’, then phrisvides a further opportunity for
individual patrons with grudges; but this is congtively rare and unlikely to lead to a delay
(MPK).

10.3._ Drinking milk' and "eating meatrhroughout Maasai, moran perform the ceremony of
“drinking milk' individually at their fathers' horeas a significant step towards elderhood
after the disbanding of their manyat. This is apantant festive occasion, especially in the
north, when an ox is killed for food (PAU), or ev@mumber of oxen as moran “drink milk'
together (O). But while an ox feast is ideal (MKje size of the feast tends to respond to the
number who turn up (MT), and it doesn't mattepif §fome reason it is a smaller occasion
(K). It need only be a sheep feast with beer (L).

The next ceremonial step occurs when moramfeat’ and formally discard their food
avoidances with regard to their wives. This is agai individual ceremony in some parts
(PA), but in others it is a sub-age-set ceremomyesbme before their olngesh@S), and
elsewhere still it is an aspect of olngesitsz|f (LKU). For the Chamus, both ‘drinking milk’
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and ‘eating meat’ are shared age-set ceremonidseating meat’ is in effect their olngesher
ceremony (C).

10.4. Olngesher and symbols of elderhood.

(a) The elder's stool. The importance of an di@@ing his own stool is constantly stressed,
but the point at which he should acquire one teadsry: at eunotevhen his hair is shaved
(MA); at his olngeshefL)/ "village of the stool' (P); when he marrieglehas his own hut
(KTC); and especially for when he performs his G@abefore his children are initiated
(PK).

(b) Tobacco containers. A clear north-south patt&enerally, the question of an elder's
having tobacco (and hence a container) is a persmatter between him and his father
(MPLKASUC); and it may go no further than that (PUBut in more southern parts, a large
bamboo tobacco container must be acquired forlhgeshemafter which he can wear it
round his neck (MLKAST). Even those who do not chietbacco should have one at home
with tobacco in it for guests (MT).

(c) Eseekherding sticks. These are a privilege of eldeth@north and can be carried after
their “village of the stools' (PU), or after théiestick wards have seized the ox's horn and
the first fire for this age-set has been kindledl (See also Mol 1996: 361)

10.5._OIngesher and loolsurutiehe man ‘of the brass earrings is chosen at theriko
olngesherand he chosen from Lolesinko lineage (Laisirsido) in Sikirari. He can go to
any of the tribal sections that followed the Prddtenana to ask for oxen, but if he is too
greedy in asking then he could be cursed by hisrages. If a man has no ox, he could give
him a heifer (K). Although he serves for all Maasa is variously and only dimly perceived
elsewhere. He must never marry or his age-set waarite to an end (P). He will be given an
ox by any age mate he visits in Maasai. On oneltewould even collect 100 cattle, but they
must all be oxen (P). He is chosen at eurawith is likely to die even before the ritual leader
If he lives then his age-set is finished. The Laasa for Nyankusi age-set was given four
heifers by each of the four Loitokitok manyat.(L)

The name for the whole age-set is chosen inriis by loolsurutia (P); by the elder who
provides the olngesheix (K); by the firestick patrons (L).

10.6. Lolaji and olporrorThe Maasai term for a right-hand or a left-hanbl-age-set is
lemurata of the same circumcision (cf. Merker 1904: 71]lldd.905: 262; Fox 1930: 449).
There are two terms that refer to the age-setji Ifd&aji cf. Fox 1930: 449) and lolporrdcf.
Gulliver 1963: 26). The first refers to all membefone's own age-set and especially those
who come from other Maasai tribal sections, “ofi¢o} countries' loonkuaapMPKAQOS). In
referring to these, it is the necessity to vacahut as a host that is stressed
(MPLKAUTO) or to give hospitality more generally)($hey are “those of the' (Ipl-hut’ (-

aji) because they lie in each other's huts as guEst$iiey are feared (MKAS) for their
curse is particularly strong if they are not hogteaperly (MKA), and you cannot refuse
them (MO).

The most common use of the term olporsadhe converse of lolajlt refers to members of
one's age-set who are closer than I@ajl are less feared as they belong to the sabaé tri
section or to a close ally (MPLS). You should vacaiur hut for them as well but you do not
fear them, and if you know them extremely well &mely invite you to stay in the hut, then
you can stay and it does not matter (MPLKAT). Wktga term is loosely used among moran
to refer to their sub-age-set, it is to evoke tlaemth of their age bond. Less commonly,
olporrormay be used as an inclusive term that extendsver®lajialso, and hence the
whole age-set within Maasai, emphasizing the beagpects (AU). According to one
informant, it can be extended to firestick patrand wards (U), although the more usual term
for this firestick alliance is olpirarfirestick (MPLKAT).

10.7. The relaxation of meat avoidancHse Purko have a practice of avoiding meat in the
huts of the next junior age-set until the junioasér reached a certain level of seniority (P, see
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Time, Space, and the Unknavii61-9). The Uasinkishu have a less elaborateipeacf
relaxing these avoidances at their “village of m@atolngeshgrwhen the next senior age-
set can come to eat meat in their huts. Tribai@esfurther south appear to have no similar
practice other than the gifts presented to eaddr eltithe next age-set by the newly initiated
moran - ideally by their younger brothers (MLKAST).

Elders who retain the moran ideal may nevenxrelver meat inside their huts (M). Others
may do so as they become accustomed to elderhdodugFonly in the hut of a very senior
and favourite wife (M), and with the company of agates (MA), and many feel too
inhibited without some beer (MP). As they grow oldeme may even eat meat in their huts
by themselves (MKA), but not before they have awicised child (P). There is no harm in
having meat alone in this way (LTC), especiallyidgithe hunger of the dry season (PA). All
this is a very personal matter (MA), and an eldboeels uneasy can always call in another
elder (PC). Beer at least should only be drunlomgany (MLT), except by a few very
senior men with no surviving age mates nearby,these might start to drink alone (M). The
Loonkidongi regard themselves as above the Maashire rigid in these respects (T).

10.8. The avoidance between father and marriedrdau¢n most tribal sections only the
senior daughter pays the heifer of avoidance tdaiber (MPLK); but in Loita it is paid by
every daughter (A). In some tribal sections, tlagdr is only paid to the father (PKU), and if
he dies first, then it is paid to a close agnatki®father's age-set (PLKA). In Matapato,
however, the father may offer the heifer to anmgée or to resolve a long-standing debt
(M). The Loonkidongi are too proud to accept tredfdr from their daughters to end this
avoidance (T); although some may accept it on lheli@ge mates, but they would never
relax the avoidance themselves (O).

Before the payment of this heifer, the fathsst his age mates may have beer (MPKATO)
or water (MKO) in their "daughters' hut, and after relaxation this may extend to milk
(MPKAOQ), tea (MK), but never any solid food (MPAJowever, some elders may accept
posho (0O), and in Uasinkishu the relaxation wad &aiextend to all food (U). If an elder
drinks beer and drops off to sleep in his daughteut, then he would be said to have done so
‘with respect’, with no compromising implicationgIPLKATO). However, other elders
would try to lead or carry him away first (PLAT).

10.9. Mother-in-law and son-in-law avoidangewife's husband and her mother avoid food
in each other's presence out of embarrassmengjebot not because it is a formal
avoidance (enturl{MLK), and this gradually relaxes over time (I§),there may be a gift
marking the end of this avoidance: this could Ibeiéer paid to the son-in-law (MS), a cow
paid to the parents-in-law (SU); or the son-in-lzauld be invited to bring some age mates to
drink beer in wife's mother's hut (P). The patigfrnelaxation generally concerns restrictions
on solid as against liquid foods. The prevailinggra is that there is some relaxation.

Nature of avoidance: Avoidange b

(a) husband in (b)erstmother
wife’s-mother’s hut imgband’s presence

No food initially MPKASU PKAT
Liquid food initially LT MLS
Liquid food after gift MPU

Solid food after gift S MS
Relaxation only over time K K
No relaxation A PAT
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10.10._ Change-over of ruling eldefd.the time of change-over, members of the riyg-a
sets of elders may obtain medicines from diviner$i¢ up’ their opponents in debate
(LATO). Elsewhere, considerable rivalry was adnditteut the possibility of any form of
sorcery was denied (MPSU). The Kisonko of Loitokifb) were vividly outspoken on this
issue, whereas their counterparts of Tanzania @gwisitors to Matapato when | met them
and would not be drawn: it was their reputationHigh standards of respect above all that
they emphasized to me.

11. WOMEN'’S SEXUALITY AND PROTEST.

11.1. Entalepécf. Samburu 95, 1973: 32, 72-3). In a loose sense, the tettaepamay
simply refer to the sexual avoidance of the wiveslilb brothers, which coincides with the
non-avoidance of the wives and especially the wglofvhalf-brothers (AL). This may
extend to respect between generations within tleatje and the linking of alternate
generations as though they are generational cof@ial§he linking of alternate generations
has a parallel with the firestick relationship beén alternate age-sets, which may also
loosely be referred to as entalgM). It goes round and round: e-mar(8K).

More specifically, entalepaay refer to sexual avoidances between certaiiliéanof a
clan (MPLKTO), associated with some earlier path(mnoi) between them to maintain
respect among their descendants (MK). Within aalepg men and their wives respect
adjacent generations as if they are “parents'@riliiren’ (PLK). A southern variant is that
within the generation of an entalephere is a privileged familiarity with each otsewives:
they are sintalas between half-brothers (LK). Elsewhere, howeterse wives are avoided
as though they were the wives of full brothers (MP;Tand in Purko the term enkabadga
used to emphasize this avoidance in the absermeydjift of respect (a-mabetween them
(P).

The vagueness and contradictions surroundisgeglm suggested to one elder that it had
more relevance in the past and stemmed from amptttey older men to increase their
control over junior generations (M).

11.2. Women’s mobbing: translation of ol-kishorétm). This term for a women’s mobbing

is hard to place. At first sight it may be linkexithe word identified by Tucker and Mpaayei
(1955: 293) as a "gift', en-kishord®, derived from the verb “to give', a-isho. Tieem

appears to be derived from a causative + goal eiorm of this verb. When mustering
their numbers the women may say "Maape a-ishotekayian' (Let us go with the purpose
of causing this elder to give.' Llewelyn-Davies {89227) appears to have this in mind when
she refers to ol-kishorotas “the levy’, the animal slaughtered by the worhee

significance of stressing the act of giving ratthem taking or snatching (a-isimjazould well

be that in the spirit of a gift it would calm theger and annul the curse. Alternatively, it is
possible that the term derives from a-ishisich is used when moran summon one another
to muster their forces “so that they can becomeyiand ultimately from a-ishiio cry,
implying a mounting anger as the mustering gathmmnentum. Ol-kishorots sometimes
used also of a men's punishment, o-spagahich again there is an emphasis on mounting
anger, which is resolved by snatching stock fazast. [Cf.? Mol (1996: 133), who translates
the Chamus term a-isogaes ‘to cry’ (in what sense?)].

11.3. Women'’s mobbing: the attack on the victintga. Sankan (1971: 43) gives a graphic
outline of a women’s mobbing against an elder wae Violated his wife, and this may be a
Uasinkishu (U) version of this practice. This irdddl turning the branch closing the elder's
gateway upside down, beating up the man's catttésalecting a few which they slaughter
and eat. According to my own informants, the woroan turn the elder's gate-branch around
to face the bush (MLK), and this is a form of soycdut they can put this right by cutting
other wood for the gateway (M). In Purko, reverdimg gate-branch is denied: this is a
mother's brother's curse (P). A mobbing may alsmbented against a woman thought to
have abused her own fertility. Only one ox is estaughtered (MPLA), and it could be
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beaten with their belts (LA), but only the guiltypman would be beaten with sticks (A). The
Loonkidongi do not have any mobbing (TO). At most@nan's husband may tell other
women to beat her with sticks (T) or the elders alo what is necessary (O).

11.4. Women's mobbing: response to verbal alifiaenan abuses a ‘daughter’ verbally,
even if he is drunk, then according to some infartsahe is liable to be mobbed by the
women (ASU); although they would ignore an isolatedurrence (MK). According to others
such behaviour does not merit a mobbing, and hddyost be despised by his "daughters’
(PL) for behaving like a dog (P), and he should theygirl a cloth (L).

11.5. Women’s mobbing: relevance of tribal sectidimindariesBecause a women's
mobbing is provoked by their collective anger, taises the possibility that this anger can
well across the boundary between tribal sectionsing women on both sides. According to
one elder living towards the centre of his tribedtion, under no circumstances would
women from other tribal sections be expected to {B). However, others were less definite.
Women from a neighbouring tribal section could jmirif they feel worked up about the issue
enough (L). The boundary means nothing: it's aenattdistance (A). They might join in if
they are recent immigrants from across the bordértieir neighbours are very close and
friendly (eg. Kisonko/Loitokitok K). They could caarto the final feast if they live nearby
(M).

The same question could be asked in relatidheavomen's fertility gathering. Again,
women would not join neighbouring tribal sectioR&K). They can cross over into a
neighbouring tribal section to ask for gifts inut for their blessing (A); and conversely,
women from neighbouring tribal sections could jiiea dancing, but only when it comes
close to their village and they would not join e trequests for gifts from the elders nor
attend the final ceremony (M). They just might jonf they are very recent emigrants from
the neighbouring tribal section or it is a clodg éK). Among the Loonkidongi, the elders at
Terben would not allow their wives to join with Mz in women's festivals (T); whereas in
Morijo, an exception might be made for joining al®uwomen’s festival because they are
good friends (O).

11.6. Adultery and protest.lewelyn-Davies (1978: 235) pins much of her gai on
women's (non-incestuous) adulteries as a symbibledf rejection of husbands' authority and
of male superiority in Loita. This, however, wodeem to exclude the male partners who
also covet this activity. | would suggest thatibsld be regarded more as a rejection of the
authority of older men in general by the youngeels, an assertion of the vigorous
attractions of youth against age (8amburu146); while the symbol of women's rejection of
male superiority in Loita as in Matapato is thewbrhing and songs of abuse.

11.7. Brother'-"sister' incesexual relations with distant clan sisters ighgly shocking,

but one that provokes a laugh (ML). It shows thaythave no respect (MPK): are foolish
(K); unseemly (emokwaand people would gossip (A); ugly (esiyugnd everyone would
argue with the man (O). But it is despicable if'slgclose ‘sister’ (PKA). The lack of

respect would be really shocking if she’s as clsa half-sister (L): but even then there is no
standard punishment (A); though the man could bgeclby the elders (K); or even mobbed
by the women (L). With a full sister, he would Ifaltterly, but there is still no punishment

(M.

11.8. Women as tradefSor a summary of the early literature on Maasanewn's trading,
seeTime, Space, and the Unknow228, 233 n. 46. My informants in 1977 generally
maintained that any trading undertaken by Maasanerowould have been local, or
exceptionally with neighbouring friendly peoplessénko women accompanied by elders
have been known to go on trading expeditions tebyefaiends in times of peace (K).
Matapato married quite widely, and some of thewresicould have had outside links that
they could have utilized in times of serious drayglat they would not have traded beyond
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Matapato in normal times (M). Some had never heaMaasai women trading (PLSU), nor
Chamus (C), but Arusha women did (L); Only Kikuyomen came any distance to trade
(A); only women from other tribes, especially KikugS); it was Kikuyu women
accompanied by elders who came to trade their grajpluses for goats; and also Dorobo
with their products (P).

12. THE AGE-SET ESOOGO PUNISHMENT ETC.

12.1. Scope of the esoogo fifféhere is a scale of punishment for a disloyal memah an
age-set, with brewing beer for his local age matame end and then as a next stage, the
slaughter of an ox to provide an age-set feastoBayhis, it is the number and quality of
cattle confiscated that indicates the degree oispument, and these would include females,
but not for slaughter. Gulliver (1963: 63) notemugjhtering a heifer as an extreme
punishment for an unrepentent man in Arusha. Tiyigars to be a very remote possibility
among the Maasai. A fat ox would be taken for age@unishment (MK), but if there is no
0x, then a female just might be taken instead @pregnant female would only be taken
following the direction of the Prophet and not fopunishment (K).

Beyond the feast, the cattle confiscated asmogamay be given to deserving members
of the age-set (MLK); or they may help make uphbed for the next visit to the Prophet
(MPK). Or they may even be taken straight to thepRet with the prime aim of bringing the
culprit to his senses (AO).

12.2. Scope of esoogo offenc@kere are some offences for which an esdogpis
discretionary on the part of the age-set localhg athers for which it is mandatory, as when
one age mate draws the blood of another (MKA),thigdmay even extend to fighting
between elders of different age-sets (PLSUTO) |ésser offences, the age-set may decide
that a culprit should brew some beer for them treln return for their blessing (P), but if
the strength of feeling is strong enough, they majist on an esoogoayment (KA).

If the fighting is a family issue that flareg, between close brothers for instance, then the
formality of an_esoogwill be avoided in favour of drinking beer, butlifere has been a
bitter running grievance between them, then thetddcbe an esoogw finally resolve the
issue.

In certain tribal sections, the performancesifogaafter fighting, is conducted in the
culprits' villages separately (MKAT). In othersethare made to move together in one village
(L) or neighbouring villages (PO) on the same day.

Seducing a ‘daughter’ is punished by the wolsele section 11), but if an elder seduces
an uninitiated girl who is not ‘daughter’, he woudd despised by other elders, and there
could be an esoogmayment. The seducer would be eligible for thisraidrinking milk' (U),
‘eating meat’ (O), the “village of the thong' (8)e circumcision of children (K), or again
there may be no exact point and a decision wouypele on the strength of feeling against
him (ML).

More generally for other types of offence, poént at which an elder become liable to pay
esoogamay be after “eunoto’ (S); “drinking milk' (MKY, @ating meat' (AO), or somewhere
between these two events (UO), after olngékiterikan (LP), or later still (T). Typically,
there may be some flexibility in interpreting theaet point depending on the circumstances
and the maturity of the age-set (KAUT).

13. PATERNAL CONTROL AND PATRILINEAL SUCCESSION

13.0 (was 1.4). The father's possessiMeious Marxist writers have questioned the
relevance of any concept of individual ownershippagisuch societies as the Maasai.
(Terray 1972: 163-76; Bonte 1977: 176; Rigby 1985:152-3). While it is necessary to
break any notion of ownership down to an arrayigits and duties (cf. Rigby 1985: 142),
among the Matapato, it was quite clear that thel lné@ family had substantial rights over
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his cattle, and indeed over his children and wiassyell as some well defined
responsibilities. The concept of ownership is safEdiin the Maasai concept of his
possessions, which he controls (e-ijas against the world. The term possession, e-(phal
imaali) applies also to the ‘dewlap’ possessed by a dowHohfeldian terms, this ownership
consists of clear demand rights that are quiteragpfrom the privilege rights that his age-
mates can assume in relation to hospitality ahbime and cohabitation with his wives. Other
elders would only interfere in his management efdifairs when one of his dependants has
first raised some legitimate complaint concernimg éxtent to which he has abused his
responsibilities towards them (Matapahd, 235-6). The rights of a stock-owner to digpos
of his cattle, to demand obedience from his wit@snarry off his daughters, and retain
control over his sons' marriages and cattle waalggunarked in all other communities
visited. The notion of any woman as the possessitier husband (K) still extended to her
father even after her marriage and for life (MPLAA)hough, if she were killed after the
husband had ‘led her with cattle’, then the bloashith would be paid to him and not to the
father (MP).

13.1. Independence of the sty earlier reading of the literature suggested tha manyata
episode is a significant stage in the son's aguuitill independence (Spencer 1976: 169-70).
Fieldwork among the Maasai subsequently revealat] e son returns to the paternal fold
after the manyata episode, albeit with a claim &umty (Spencer 1977 (unpublished mss on
the “paternal yoke'Pastoral Continuum30n). A father retains the privilege of threatenio
strike his son (MPLASTC), and the son, whateveragis must respond by running away or
risking the father's curse (MLKASUTC); even to i@ the father's mercy at that point is
not enough - the son must not attempt to hold tdard (L). But a wronged son can run to
other elders for support (MU).

13.2. The father's permission regarding tobaéeoindication of the subservience of a son
while his father is still alive is that the fath®as a right to be angry when he first discovers
that his son takes snuff (MLKASUTC) or chews tolm@dPLKASUTC) and can confiscate
a heifer from him. After this confiscation (subjécotage-set restrictions on younger men), the
son can openly take snuff/tobacco (MPLKASUTC). Ehisrno confession: the father has to
find this out (M); but sons who are tired of maintag secrecy may confess and pay a heifer
to placate the father sooner (SUC). According & qune informant, the mother would also be
paid a heifer at the same time (A).

Similarly, a husband may take a heifer fromwiife's herd when he first discovers that she
takes tobacco or snuff, and then she can opengyttedse (MPLKASUTC). There is no
confession (M).

Only in the south can there be some dispensativle the father/husband is still alive. The
son may have tobacco as of right after_his olngesimel would not have to placate his father
after this point (LK). The wife may have tobaccoohsight after the circumcision of her first
child, and would not have to placate her husbatat #fis point (K); or some husbands may
no longer mind and forego their right to confiscde heifer (L).

13.3. The father and his son's marrialjge dependence of a son on his father to arraisge h
marriage Matapato 228-32) raises the question of a girl's prefeeefioc an older or younger
suitor. A young man could treat her badly, whergaslder man would look after her, but he
might die. God knows (LK). A younger man with aitig father is the ideal husband (L). If
two men of identical age and worthiness askedhierseame daughter - one asking on his own
behalf and the other on behalf of his son, therfitheto ask should be given her: it is the
only tactful solution (T). No two men are identicsb this does not arise and she would be
given to the worthiest regardless of whether foighe father as suitor or his son; or if they
are both really worthy, then one of them could tmmpsed another girl at the same time (M).
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13.4. The father and his son's stoEke father is the ultimate owner of the familydhéerhe
son may acquire some stock at various times ofaggg in the age system. The principal
occasions are:

(a) At circumcision so long as he does not immedtifaget up after the operation (MPLKSO),
and he may sullenly refuse to do so (MPLKO). In egrarts this may even amount to 10

head (MT) or even 20 (C).

(b) After eunotdMAU) when he “drinks milk' (PLKSO). Again in sorparts this may be the
most substantial gift he can ever expect with asynas 15-20 cattle (LAUO), although about
3-5 is more usual elsewhere, and again he maytenbiven these if he refuses to "drink
milk' in the first place (PAUO).

(c) A few cattle could be given when he ‘eats mdhtse may be gratuitous gifts (M), or
again he may have to demand them by refusingtéirgerform (A).

Fosbrooke (1948: 31) indicates that after perfogmingeshera son is in complete control
of his cattle vis-a-vis his father, or there wob#lfriction between them. All my informants
denied that olngesheras in any way relevant to a separation of a smm his father
(MPLKAT). To resolve any friction, the father magrae to allow the son greater
independence in managing his stock once he istahlishied and trustworthy elder
(MPLKAUC), but he is always entitled to refuse thiep (MPLUTC) and even to reverse it
later (MLKAC).

Jacobs (1965: 191-2) notes a ceremony of thevers (il-mangoishiwhen a father may
hand over his remaining cattle and retire to livdhwis youngest son. None of my
informants had encountered either this ceremortliepractice of formal retirement in this
sense (MLKASUTC). It would be the mother who cofiéilly hand over the care of her
remaining stock to her youngest stMafapato 232, cf.Samburu62). ll-mongoishi(s. ol-
mongqg normally refers to scraps of food or milk leftevyespecially for children (MLAS).

13.5. Location of deathdeally, any adult with a son should die withie tillage: (a) if he
has a son (MT); (b) if he has performed the Greafegast, entitling his children to
circumcision (A); (c) if he is no longer a moran).(Dther circumcised men should be taken
to die outside the village (MTA).

13.6. The death slaughtém ox is normally slaughtered after an elder had dor a sheep

for a woman), and its fat is smeared on the comgisene time to attract predators to devour it
promptly as a propitious disposal: predators amning beasts and would smell out any
ngookiand leave the corpse.

When a person is very ill, it is possible taughter a cow or small stock beforehand,
smearing the stomach parts with fat to attracttpgbdators with the aim of forestalling the
death and curing the illness, whence it is calfedanimal "of the predators' (loowayak
range of animals are possible for this slaughter.af elder it could be a bull (MKO even the
leading bull K), an ox (K), or a pregnant cow (fgr a moran a bull (MO), an ox (LK); for a
wife a young cow (K) or a sheep (LK); and for aldls sheep (L). A diviner need not be
consulted for these (MK); but if he is consultedrtthis oracle could prescribe a wider range
of animals: a pregnant cow, heifer, ox, sheep at &w any ill adult, but a bull only for an
elder, and only a sheep or goat for a child (TOY.if could suggest that an ambulance
should be called).

If it is relatively certain that the elder wille, then some regarded it as quite permissible to
kill his death ox beforehand to be fully preparduew the moment comes - the extracted fat
to anoint his body, for instance, would be coolj &he does not die, then the fat can be used
as food to help his recovery (MPAO). Other infortsanere horrified at the suggestion of
killing this animal prematurely (LKT).

13.7. Burial At one time burial was rare, and the literatureelatively consistent on this
practice: those buried included diviners (Hinde t®»?; Merker 1910: 201, 202 I, XX: 3, 5-
6; Hollis 1905: 305, 307; Fox 1930: 455, Mpaayeb4:%7-8; Hamilton nd: ) and rich or
influential men (op. cit.: Hollis, Fox, Mpaayei, h#ton). My own informants expressed a
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variety of views on burial in the past: (a) no Maiasere ever buried (SUC); as against (b)
well established elders could be buried if that thas expressed wish - either inside the
village or in the bush (M); (c) only really rich mfluential men would be buried (PLKA),
and this would be inside the village (KA); and ifdportant Loonkidongi Prophets would be
given a village burial (L), and also other Loonkigiocould be buried if that was their wish
(M). However, the two informants who were themssglizeonkidongi were consistent and
quite adamant that within their experience, no lkbdongi were or are buried as a matter of
principle (TO and also K). An anomalous excepti@swhe Prophet Mbeiya, who died in
Arusha away from his people, and was buried th€)e (

Merker (1910: 205, 1, XXI: 3) and Hinde 19001) suggested beliefs in life after death,
while Thomson (1885: 444) and Hollis (1905: 307)idd this possibility, although Hollis
noted that rich men and diviners are buried andiweias snakes. Any suggestion of life after
death was firmly denied by my own informants (MPK&)d they insisted it had absolutely
no connection with the changing practice of bui4iK).

13.8. The father's chesffter an elder’s death, his most senior brothay mequest ‘the
father’'s chest’ from the inherited herd. This mayjlist one female cow (MPKT) or a
number of cattle (L). If he leaves no ‘cattle of ttorral’, then his senior son may be given a
similar gift by each of his brothers (MPA). In eanktance there is the notion of a possible
curse because the recipient has been cheated efisbaeritance. The term used for this gift
varies, ranging from ‘the father’s chest’ (olgepapaViPKT), to the father’'s ‘shoulder’
(lolailelai L), to the father’s ‘tears’ (loolkiyi®®AST). My Siria informant insisted that the last
term related to the brisket fat (olkiyur enkiyy, which would previously have been given to
the father after any slaughter (S; séa&tapato 234, 241-2, 264).

13.9. InheritanceEach wife is allocated cattle from her husbam&sl, and the remainder
are his cattle ‘of the corral’ (ebhowvhich are inherited by his senior son when les dit is

the oldest living son who inherits, even if he cerfrem a relatively junior hut on the left-
hand side of his father's gateway, and even if eeraenior son has previously died leaving a
grandson (MPLKAT). If an elder has no heir, he mawminate a daughter to remain
unmarried and bear him male heirs (MPLKASUC). la tiorth, such a girl is known as
emaretue{PAU), while elsewhere she may be simply "a tiatthas been kept by her father'
(MKC), and her son would be loltitoof the [male?] daughter' (L).

13.10._WastrelsAn older son who is a wastrel will remain a bdchwith no effective curse
(MPLKATO), and he will have no control over the mages of his sisters (MPKOT). But as
a precaution, he will be given a heifer at thet finarriage of each younger brother (AT) or
sister (MT), and again when they perform theiraitslaughters, such as the Great Ox, out of
turn (L).

14. THE GREAT OX FEAST: LOOLBAA

14.1. Confusion over Loolbakor details of the structure of loolha®eMatapato 57, 252-
5. Accounts by other writers may be viewed agatimstanalysis, which appears broadly
typical of other tribal sections. The sequencearépnal ceremonies culminating_in loolbhaa
as follows for males: (a) calf-of-the-thresholdj {lre sheep-of-emergence; (c) initiation
itself; (d) goat-of-the-shrubs (olkine loombeneakd then a generation later as fathers of
would-be initiates (e) the Great Ox (Olkiteng laad)y and leading at one time for certain
families to (f) passing-the-fence. Of these, (dlasely linked to (e) and has some
corresponding features.

Jacobs (1965: 291) noted that a young moraraghed with leaves dipped in the blood of
his goat-of-the-shrubs. No informants had heartthisfpractice (MPLKATC), though its
blood could be drunk by others (PL); and alterredyiva diviner's oracle might prescribe
washing in the blood of a goat (T) or even a sh{#E@@s part of a cure for an illness (KT),
but not this particular goat/sheep. Another infanin&) expressed the importance of the
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related loolbadeast metaphorically with the claim that the baidds of moranhood are
washed away (e-syjgperhaps Jacobs' informants were also speakimgpinerically.

Jacobs (1965: 284) also noted three synonynthiédioolbaaox (e) which appear to equate
it with (a), (b) and (f) above. Certainly, thereaifink between all of these in prescribing the
order in which they are performed and in some peraatures. However, none of my
informants suggested that any of these terms aw@ngyns for the same ceremony
(MPLKAUTO). Indeed, the symbolic thrust of loolbamong the Maasai, emphasizes an
elder’s total re-incorporation into the domestierddn; and this is opposed to his earlier
symbolic removal when he emerged from his mothrtdollowing his initiation (b). In
other words, as an elder settles down, rough trafckis moranhood persist for an extended
period, and these are finally renounced at hislaml

A possible source of this confusion is a carfamily variation among Maasai with regard
to the goat-of-the-shrubs and the loolbaa ox. Dhewing table summarizes my own
information on this. See al§ame, Space, and the Unknowh?73 for an interpretation of the
same data.

On becoming moran "On becoming great’ Comment
(after their initiation) (before the initiation
of theirchildren)

All Samburu loolba@x (seeNomads in Alliance
:90)
+ a few Chamus families loolbaa ox

+ some Uasinkishu families  loolbaa ox

Other Chamus loolbagheep (sePastoral Continuum
155)
A few Purko families goat only
+ a few Kisonko families goat only
Blacksmiths in Loita goat only (& blacksmithselhere?)
Loonkidongi loolbaax (formerly before marriage (T))
+ some Siria families loolbaa ox
+ some Uasinkishu families loolbaa ox (on relgxiood avoidances)
Some Purko families, goat and then
+ many Loita families, loolbaa on
+ other Siria families the following day
Most Maasai (MPLKA) goat loolbaax (seeMatapato 253)

As the table indicates, among the Samburu (andéntally Chamus), the loolb@athe point
at which initiates become moran, correspondingetyos this respect to the-goat-of-the-
shrubs among most Maasai. There is a similar ghifining with regard to the point at which
a woman is formally led away in marriage afterfibrenal payment of bridewealth, which
occurs immediately after her initiation in Samb(aind Chamus), but only before the
initiation of her children in Maasai custom. Beoatisese corresponding practices for young
men and women automatically follow initiation innfflauru, the tortuous strictures that
appear to typify the Maasai system where therdas@delay are absent in Samburu (see
Time, Space, and the Unknowh73-4).
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14.2. The pattern of delafpelay appears to be a recurrent pattern that llsdbese personal
rituals among the Maasai. The Purko express thaqms of retaining correct order of
precedence as a matter of concéiimg, Space, and the Unknowh69-74). In Matapato,
constant delays in leading wives in formal marrihge led to the effectual abandonment of
this practice, and the loolb#@aelf was virtually suspended during my periodiefdwork
there. In Uasinkishu, it was suggested that in sfanmg@lies at least the loolbagas

performed at the time of ending the food avoidamdéenoranhood (U), and this corresponds
closely to Merker's comments on loollemong the Kisonko earlier this century (Merker
1904: 102). The Loonkidongi previously performetiefore marriage, while passing the
fence was the principal ceremony of arriving at éldlerhood (T): cf. Hollis's comments
suggesting that “passing the fence' once occutri @oint that corresponds _to loolbaa
today: immediately before the initiation of childr@Hollis 1905: 294). It is as if there is a
type of Gresham's Law that applies to ritual wighagf inherent in the system as ‘junior’
rituals displace ‘senior’ rituals. Without wishimg speculate beyond this point, it is at least
worth pointing out that the Samburu practice ofg@aning the corresponding ceremonies at
the earliest stage of an adult's career appeasabmrepresent a pristine form that could
have led to the variety of forms reported amongMia@sai if subjected to endemic delays.

14.3. Translation of the term loolbddy own earlier translation of the term lool-bgma. pl.)
rendered it as “of the arrows', referring to that fhat the transition from being initiates to
becoming moran involved throwing away the arrowsitfi-baa) they had used to shoot birds
for their headdressebBl¢mads in Alliance90). This rendering of lool-bagnored the gender
switch in the prefix, but seemed logical in thatadternative term for the ceremony was "of-
the-birds', because the feathered headdressesiserdiscarded at this point: arrows and
bird headdresses were closely linked to initiséust as opposed to moranhood. This
translation was confirmed on a visit to the Chamuk977.

The transformation of usage from Samburu toddais from the point immediately
following initiation to the point immediately prediag it in the next generation when arrows
are only a minor detail: the celebrant will carnyumstrung bow and a quiver with blunted
arrows. Altogether the translation of the termabin this context poses problems, and it
seems just possible that it has acquired a widemning as the context of the ceremony itself
has shifted. Tucker and Mpaayei (1955: 245 cf. ¥ 8) translate il-baas "wounds,
injuries, opinions', while the corresponding ran§éeminine meanings are given as "arrows,
matters, affairs'. The translation "ox of the wasinisl suggested by Jacobs (1965: 284), and
also by Hamilton (nd. 227-31) who links this witlman's former misdeeds and those who
have wronged him. One of my own informants suggkatsimilar meaning: the term loolbaa
refers to any unsettled matters from the celelsrgatst, especially in moranhood, which are
now put right and he becomes great (L). Jacobssribte the celebrant swears he will lead a
quiet life and will not fight with spears. Merkelr904: 102) notes that after the loolbaa
celebration, an elder tells the celebrant thasheoiv an elder and should leave the warrior
occupation to tend his stock. But significantly, ikl adds that it is for the retiring warrior to
choose whether to go on further raids. Anotherrmfint noted that elders would hate it if an
elder strikes another elder after his lool@a But this was not stressed by my other
informants. It was even denied that an elder recesihis moranhood at this point (MLA): he
would have ceased to behave like a moran long $AEE notably after olngeshglt K), but
he would continue to carry a spear (P) and chas& shieves for as long as he has strength
(A).

Various informants denied that the term loolbad any particular meaning in the context
of this ceremony (MPAS) apart from marking its impace (O). And the latter view is
consistent with those who reiterated that whenl@der e€elebrates this feast, he becomes truly
great and has to be respected by everyone (MLA)rddgon for coining the term "Great Ox'
for this event has been to reflect the generalrtetieat Maasai have for it.
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14.4. The celebrant’'s new name at looll#sthough no new name is given to the loolbaa
celebrant in the north (PU), it is precisely theature that is regarded as a memorable aspect
of the ceremony elsewhere (MLKASTO). It is a reathportant name (KA) chosen by his
patrons who light the fire (MKAT); perhaps the nagfieé rich man who has recently died

that will bring him luck (T); and it is a name thas sons may invoke in battle (MS).

14.5. The whipping contest for the rib-fAiccounts of the whipping contest between elders
and wives at the loolbaaary between tribal sections. The women are altbthe fat on the
fourth sortie (ML). The contest is limited to orflyur age mates and their wives (A). It
extends to age mates of the celebrants and theaswWMPLS), and even to other women who
wish to join in (MPS) and to other elders too (&keasoned Purko informant, who had
witnessed this contest on a visit to Siria, exprddss horror at the viciousness displayed by
both sexes compared with the more token whippirtgsrown tribal section (P).

14.6._Stews and medicinédine bushes commonly used in treating illnedddtapato are listed
berlow, together with Merker's reference identtfma (1910: 352-376).

Olmarabaitibark (309) was a strong purgative/emetic takeplfwrobi (coughing and flu).
Looduafruit (353) was a purgative taken for enchogdgpeworm}.

Olmotoorbark was a purgative taken for enkosh{gtemach. aches with diarrhoea).

Olmameroot was a strong emetic/purgative used espedmllpaye(gonorrhoea).

Esokonoibark (460) was a general purpose emetic takestdorach aches, especially olodua
(fever), and oltikan§aundice without fever).

Olkonyil root {248} inducing peeing and olkokotaot as a purgative, were taken for fever,
jaundice, rheumatism, headache, and lower stontdiesa

Eremitroot (415) was a mild purgative/emetic for gonoedy, jaundice and lower stomach ache.
Olkiloriti root (212) was a strong emetic/purgative for nmalgonorrhoea, rheumatism and
headache.

Olmokotanroot (323), a strong emetic/purgative, was populased in stews, but it also was used
to cure general illness.

A number of other bushes were valued in stews Isedfiey induced peeing: these included oeiti
bark or wood, olmokotawood, entepesiark, and oldeelreot or wood.. CMatapato 258, 268 n. 1,
andTime, Space and the Unknové6 n.6.

15. PACTS AND HOMICIDES

15.1. Olmomoi pacts between trib€imomoipacts are reported by some earlier writers: eg.
Merker 1904: 100-101 (who claimed it was borrowenhf other tribes) and Hollis 1905: 322
(who noted that the Maasai went away but did nepkbe peace), and also Hamilton nd.: 60.
Less information is available on this today, andegelly, it could be a waning institution

with the establishment of peace in the area. A rmrmbinformants asserted that their own
tribal section had no Olmomegiacts with any other group or tribe (MPLUTC). Tédh@rere no
olmomoi pacts reported between Uasinkishu and Kalenjim are still just ‘enemies' (U).
Olmomoipacts were however reported between the LoitsSamjb following a period of
fighting (PA). This was arranged by the elders aotithe Prophet, who had no hand in it

(A). Kisonko have a truce with Purko and at oneetimith Arusha, but these do not seem to
amount to an olmomaiacts (K). The Chamus has something approachiminaomoipact
between clans (cf. ritual brotherhood in Sambusu},not with any other tribal groups. Note
also the pact between Samburu and Pokot (Suk)P&seral Continuum159-62;Samburu
78-80;Nomads in Alliancel53.

15.2 Oloikop and the settlement of homicidBise Samburu denied that the term Loikbat
they use for themselves has any bearing on theftarenhomicide, who was said to have
loikop. The herd of cattle of the killer that were seibgdheclansmen of the murdered man
was known as engirojNomads in Alliancel09-10;Time, Space, and the Unknows6 n.

10; cf. Sankan 1971: 15-16). My Maasai informaatgied to be uncertain regarding this
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earlier practice of collecting blood-wealth, and notes from different parts make somewhat
garbled reading. The herd of cattle collected bgddollowing a homicide was called iloikop
(MLKA) or engiroi (PL). There was a further voluntary collectionnfrthe killer's clansmen

to finally settle the matter (MPA) and this wasledlengiroi(M) or iloikop (P). The herd of

49 cattle constituted the first payment (KA) or fezond (MP). But in the south, there was
only one payment (LK). The term engimgas unfamiliar (KO)

16. PROPHETS AND THEIR CLIENTS

16.1. Prophets and the age syst&here appear to be a variety of systems of Prgmrabng
the Maasai.

(a) Two concurrent Loonkidongi Prophets - one creage stream (LKT and all other
Tanzanian Maasai, though not for Paraguyu).

(b) A new non-Loonkidongi Prophet appointed forleaew age-group of moran (SU and
Moitanik). A new Loonkidongi Prophet appointed &ach new age-set among some
Loonkidongi themselves (O).

(c) A single permanent Loonkidongi Prophet (MPA afidbther Kenya Maasai). This is the
preferred form among Maasai.

(d) No designated Prophets (C and Samburu).

16.2. Prophets at a safe distan@pinions are divided over the desirability of maya
Prophet living actually within the tribal sectidhhe were to be invited to live locally, his
sons and kinsmen would bring sorcery, so he shoeikept away (PL). Other lesser
Loonkidongi can come for we can control them (Pledser Loonkidongi want to come, we
want to know why and we only allow one family tgivithe area at a time (L). Only known
and trusted Loonkidongi diviners are welcome inang@a (MA). As long as our Loonkidongi
live around Monduli, those Kisonko who mind canays move away from there; but when
Loonkidongi come from the Monduli area to othertparf Kisonko, we tell them to leave at
once and report them to our Prophet (K). The fRralphet (Loopir) lives on our [southern]
border but we are protected by our own Propheté8jraven though he lives beyond
Loodokilani [in the west] (M). It is fine to havaioProphet living among us, protecting us;
we always tell him any news (A). We only tell ouophet of any news when we visit him
formally (MPLK). If we made a point of offering o@®rophet any further news, this would be
like asking him to intervene in our affairs and hgesorcery, and we want to avoid this (K).
Generally, members of Loonkidongi sub-clan prédesivoid other Maasai and live in
separate colonies along the borders between séudiions. They despise the lower standards
of behaviour among other Maasai, and above all tleeyot want other Maasai to impregnate
their wives, which would make their children wakt@O). This desire for avoidance is
reciprocated by the Maasai who are wary of possibfeery (MPLK).

16.3._Prophet successigh Prophet chooses his own successor (MPLATO). il

section that wants to change their Prophet maydbug they put themselves at risk from the
sorcery of the deposed man who would create havdcand the spokesmen especially
would be at risk (MK). It would be madness to ctehgn so long as he gives adequate
protection (PL). No-one would dare question thepRet's choice of successor (ATO). But if
he chooses an unacceptable successor, then thiak lveothe time to change (P). If a Prophet
dies without a nominated successor, then the Mafshé relevant section(s) can choose
one, and then they are stuck with this (LTO). Tdeal time to change would be after the
completion of the payments to one Prophet witholhgesheiof an age-set (L).

16.4. Payment for the Prophet's serviddse payment to a Prophet for advising on some
ceremony is only made after all the ritual busines®mpleted and the elders feel that it has
fulfilled its purpose (MPLKASO). Prophets and diers vary: Simmel expects payment in
advance, whereas Loopir accepts payment afterw@jdSimmel expects the payment to
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have been gathered together before the consultatien if he is only given it after the
benefit has been experienced (A). For a major fsagrihe Prophet would be given a lesser
payment at the initial consultation (1 bull, 1 @eifers) and then 49 cattle subsequently
(M). And for minor consultations, he could be givame spirits and money initially, and
then a few cattle afterwards (M). The Prophet iatdis on the first visit how much he should
be paid. He would be paid this, even if they feat his advice has been ineffective (PKO). If
they are dissatisfied, they should switch to arolrephet (K). The Prophet may ask for any
payment from 5 to 40 cattle; if the elders feekdtissfied later, they might initially pay him
less than he asks, and he would then be obligeffanthem more help (L). If the Purko have
had no clear results, they would not keep it torthelves: they would visit Loopir and expect
him to complete his task (O).

16.5. Prophets and moradvierker (1904: 90ff) has provided possibly the lmsitemporary
account of raiding by the Maasai, and stressespfaetwork of the more influential
Prophets which enabled them to be so well infororedhatters beyond immediate territories
of the Maasai; while the ambiguities of their dilial instructions could leave considerable
room for free interpretation by the moran on thaids. A deputation of moran led by the
spokesman would consult the Prophet to advise threstrategy, and he is credited with
having been able to tell them where to go, what theuld find, what to avoid, and so on in
elliptical terms; and he would tell them exactlyigéhstolen cattle they should bring back for
him as payment for his services, and he would pietihem with charms and instructions to
protect them. It was the spokesman's personal megyility to ensure that these instructions
were exactly followed.

16.6. The Prophet's protection of the moran spokesihe Prophet's protection for the
moran spokesman is to protect him from jealouséng or other Prophets (MPLKAUT).
And he also has to be protected from any jealadergiwho might want to curse him (LT) or
moran who resent his authority (L); and from thifudie envy of all others (M). And that is
why each new age-group in Uasinkishu must havenaRrephet: so that frustration among
other diviners is lessened (U).

16.7. The role of the moran singing during Prophéag generally held that the singing of
the moran is necessary to make the Prophet hagpseldee can “see' and prophesy
(MPLKATO). The moran may shiver because they amgeiensive and their singing makes
them angry (LO). The singing makes the Prophetestand work up a trance (MK). Then he
tells the moran to stop singing and prophesies (€)perhaps more perceptively: the
Prophet cannot “see' when he is drunk and anglyvdren he is drunk and happy (P), and
this does not make him shiver. But what he “seag'mmake him angry, and then he shakes
(LO); unlike the moran, he can be conscious wheshiaées (O).

16.8._Loonkidongi morarMerker (1904: 21) refers to the moran who forntezlRrophet's
bodyguard, and it would be useful to know if these in fact Loonkidongi moran: it seems
very logical and consistent with the Loonkidongidition of having their own moran - to
defend their own cattle. For a period (and moreegaly in the past?), the Loonkidongi had
their own manyat (T). Today, they may attach thdweseas non-manyata moran to a local
manyata and even attend the eurcsiebrations, but they avoid the sacrifice its@ldl the
ritual leader's village (MLAO). In some parts thegy move with their mothers as full
manyata moran and (apparently) attend eu(ieko this refers only to the Monduli area in
Kisonko and could be guestionable in Purko). [Tleeeno Loonkidongi in TransMara

anyway (SU)].

16.9. The local manyata divindrhe existence of a local diviner for routine mamaya
consultations was denied by some informants (PLK#j},acknowledged elsewhere (M and
also TO referring specifically to Purko), wherevneuld be from the widely respected but
less fearful Lolkokua branch (M).
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16.10._The Loonkidongi of Sigiraffhese are reported in the literature as concemtisaof
Loonkidongi in both Tanzania and in Ngong, Kenyaurtiton nd. ii, Fosbrooke 1948: 7,
Sandford 1919: Jacobs 1965: 321-2). Those neardNgene at Enchoremuny, but they are
no longer there (P). They originally came from piece, Sikirari south of Kilimanjaro, and it
is a term that may be used of any other conceatrati Loonkidongi, but it is not an
alternative name for them (T).

16.11. Diviners and homicidelSee also 9(5)] Merker (1904: 206) noted that a
diviner's/Prophet's home can be a sanctuary fonadide. This was denied by my
informants (MPLKUTC), but a diviner can provide nwdes to protect a homicide (MLKT)
since the days of interference in such matterdhibyatiministration (PLKT). A recognized
person to ask for protection in the heat of the mmoinis a widely respected and influential
elder (MU).

16.12. Loonkidongi coercive marriage (olmomdipsbrooke (1948: 20) notes the demands
that a Prophet makes on his followers for wives.oamthe Loonkidongi generally, when a
diviner places a bid for a wife by placing a chaiaond her neck, then it is held to be
dangerous to refuse. Even those who do not useia still mix the butter of “anointment’
with some medicine to ensure success (T). Loonkjdibnng at peace in Matapato use more
conventional methods for suiting girls; but if aggercion is implied then the girl would be
given, and the diviner would be told to leave, #mProphet would be informed (M).
Alternatively, the coercion will be ignored andyheill go to an even more powerful diviner
to get him to “tie' the Loonkidongi suitor and tellleave the area (K). Loitokitok elders do
not even chance it: that is one of the reasonsthday do not want Loonkidongi in their area
(L). The Maasai will not tolerate this degree othce (MPLK).

17. THE LAIKIPIAK

17.1. Descendants of the Laikipigknumber of families are remembered as having
Laikipiak ancestry, but any possibility of theiillstbserving any surviving Laikipiak
customs is either denied (PLKA) or quite unknowroM

17.2 Terms for the Laikipiakilhe Chamus knew of the Laikipiak as llkidongi 1 hot
necessarily related in anyway with Loonkidongi e geople of the oracles (fem.) (C). Other
informants had not heard of this name for Laikipis.KATO). But according to one elder
they had been devoted to snuff and had ilkidongiggr) as containers to keep it in (O).
Another had heard of some people called Ilkidobgt,could not place them - the Laikipiak
were just Laikipiak, and like the Samburu they dikanuff, but they would have kept it in
(snuff) intulet and not in (tobacco) ilkidongi. Nme else had heard of any addiction to snuff
that the Laikipiak might have had (MLKT).
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For fuller details on various points, see:
(a) the index toThe Maasai of Matapato
(b) the index toTime, Space, and the Unknavespecially with reference to the Purko
Maasai, the Loitokitok Kisonko Maasai, and the Lkidongi Prophets and diviners
(c) the index toThe Pastoral Continuurart Il, with reference to the Chamus

KEY : Maasai sources of information

Matapato

Purko

L oitokitok Kisonko

Kisonko of Tanzania

LoitA

Siria

Uasinkishu

Loonkidongi ofT urben — close neighbours of Matapato

Loonkidongi of MoriD — close neighbours and on friendly terms with Burk
Chamus — agro-pastoralists who adopted Maasai peactiround 1900
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