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Introduction

There are few subjects in anthropology
which have drawn as much attention in
recent years as pastoralism. This is true
despite the fact that almost everywhere
pastoralists represent small minorities, far
removed from the decision-making centres
of the Statel Although pastoralists in
Alfrica are relatively few .in’niumber, they
occupy large areas in many countries utili-
zing areas unsuitable for agriculture, They
seldom involve themselves actively into
politics; one consequence of this being that
they often are told by others what is good
for them (Baxter, 1986).

One of the central problem areas in the
discussion about pastoralism and pastora-
lists is the lack of mutual understanding
between the planning organizations on the
State level and the pastoralists themselves.
This reflects the more general problem of
analytical units in political anthropology,
where attention has been overwhelmingly
on phenomena of the national level, where-
by such units as tribe, clan, lineage, family
etc. have been ignored (Hansen, 1977:12-
14). Are there possibilities of finding areas
where the interests of the State and of the
pastoralists meet, and thus provide an
arena of mutual understanding?

One of my arguments, surely not a novel
one, is that pastoralists are not more con-
servative, less development-oriented than
any other ethnic groups within the State. If
pastoralists are reluctant to educate chil-
dren, to adopt new grazing systems, to ac-

. quire more productive animals in terms of

dairy products, or to adopt entirely new
production systems, they have reasons for
it. These factors should be first identified

before due actions can be taken. I am also
inclined to assume that far too little atten-
tion has been paid to the consequences,
which the development efforts have on the
identity of pastoral people. It may well be
that much of the pastoralists’ resistance
should be attributed to the insecurity, that
the pastoralists sense in the face of the de-
velopment plans.

One key concept in this essay is the term
identity. Although there is no equivalent to
it in many languages, it is widely used in
anthropological literature. We speak of
‘ethnic identity’, ‘cultural identity’, ‘group
identity’, ‘individual identity’ etc. without
having a need for definitions. The term
‘identity” refers to a basic feeling, or sense,
of an individual of belonging to a certain
group of people. It points to the fact that
people do not act only, not even principal-
ly, as individuals, but as members of
groups. The concept of ‘identity’ implies
the notion of similarity and difference, of
‘we’ and ‘others’. Thus a group defines
itself by making explicit the kind of rela-
tions it has with other groups. Search for
identity does not derive only from the need
for security, but also from the sheer human
passion for cosmic order. The groups and
classes, which are a result of this mental,
and partly unconscious, exercise, are the
building blocks, out of which the mental
construct of the universe is formed. Thus,
group membership is a key concept of
every social system.

In order to set these issues in context, I
shall discuss them from the viewpoint of
eastern African pastoralists, particularly
the Pastoral Maasai and Parakuyo of Tan-
zania. Also the situation of pastoralists in
Kenya is relevant, but because of space re-
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quirements this must be excluded. Altho-
ugh the government politics pursued in
these two countries during the time of in-
dependence differs considerably, the fate
of the pastoralists is quite similar in both of
them. Development plans are designed in a
top-down fashion, with the interest of the
State as a central motive in these plans.
Land ownership is arranged differently in
these countries, Kenya allowing private
ownership, while all land in Tanzania is
still owned by the State. Kenya has extensi-
vely applied ranching models, while deve-
lopment in Tanzania is principally based
on the countrywide villagization program,
implemented mainly in 1975-76. Common
to both of these development models is,
however, that they have been initiated by
the State, designed by the State, and imple-
mented by the State, within the framework
of the prevailing political and economic
aims on the State level. In this process the
pastoralists have had very little to say.

It is very important to note that an indivi-
dual’s identification with a wider society
operates on several levels. Ujamaa-ideology
in Tanzania fried to make use of different
levels of identities. It is assumed in this ide-
ology that peoples’ identities should be ex-
tended from the level of primary groups,
such as family, clan, ethnic group etc. to
the national level. According to this view,
individuals may be made to identify them-
selves as members of the nation-state? ,as
they are members of their families, clans, 1i-
neages, language groups etc. Tanzania is
not alone in trying to shift the principal
levels of identities from the family and clan
level to that of the nation-state. In fact, the
establishment of a coherent and strong
nation-state has been the main concern of
independent African countries, and this
issue obviously continues to be important
in near future.

To what extent has Tanzania succeeded in
its efforts to integrate different ethnic
groups into a nation? It is obvious that it
has not fully succeeded in doing this. It is
also obvious that ethnic groups have re-
sponded differently to these efforts, some
having been more responsive than others.
If these groups were to be placed on a con-
tinuum in respect to their responsiveness
to these integration efforts, the Maasai, and
other pastoralists, would probably be

found in the low end of the continuum. Al-
though we do not have unambiguous indi-
cators for placing ethnic groups on such a
continuum, we may note some of them,
The government call for universal primary
education has, so far, had a low response
among the Maasai. Also the adult educa-
tion programs had only partial success
among the pastoralists. The programs were
not properly planned to suit the Maasai,
and still today, only a small minority of
Maasai children go regularly to school.
Also the implementation of the villagiza-
tion program had problems. It required the
Maasai to give up transhumant pastora-
lism and seftle in permanent dense villa-
ges. In addition, they were required to
adopt cultivation as a subsidiary mode of
production where cultivation was possible.
In fact the introduction of cultivation was
viewed as a step towards a more develo-
ped mode of production, while at the same
time it would be a method of keeping the
pastoralists securely in one place, so that
communal services such as health care,
water, and schooling could be made availa-
ble to all. -
Although there is no comprehensive
study of the success of the villagization
program among the pastoralists, two exam-
ples from different contexts may be indica-
tive of the general picture. One is from Ol-
kesumet in the Kisongo Maasai area in nor-
thern Tanzania, .and the other is from
Lugoba area, where a number of Parakuyo
settlements are located.® The ecological
conditions as well as the population com-
position are quite different in these areas.
Yet both of these groups lack a number of
characteristics reported from other pastoral
groups. They live far from the borders of
the State, so that they do not have the pos-
sibility of utilizing the price difference in
livestock on different sides of the border,
like the pastoralists do in some parts of
northern Tanzania (Christiansson and To-
bisson, 1989). They do not have to cross na-
tional borders because of seasonal migra-
tion, which causes other kinds of problems
(Markakis, 1987; 1989). Neither have they
been forced to move to their present areas
because of a government decision, which

-causes difficult problems of adaptation
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(Sorbo, 1985). The moves which have resul-
ted in the present population pattern have
taken place within the borders of one State.
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The Maasai Of Olkesumet

Olkesumet is located on a large plain in
northern Tanzania, and has been popula-
ted by pastoralists long before the present
inhabitants, the Maasai, moved there. Prior
to the Nilotic invasion, it was inhabited by
the Southern Cushites, whose remnants are
still found scattered in the eastern mountai-
nous areas. Afterwards, the area was occu-
pied by the Kalenjin-speaking Southern Ni-
lotes, and then by the Maa-speaking Para-
kuyo, who were driven eastward and so-
-uthward by the Pastoral Maasai in the 19th
century (Hurskainen, 1984: 71-82). Olkesu-
met is important for the pastoralists becau-
se of the large well, which has fresh water
all the year round.? The one who controls
the well has also control over the large sur-
rounding plain. Because the nearest perma-
nent fresh water reservoirs are in Napere-
ra, about 50 km to the northwest, and in
Ruvu Remiti, 50 km to the east, Olkesumet
forms a natural center for permanent habi-
tation.

Until recently, the Olkesumet area has
been populated by pastoralists and a few
Torroboe (Dorobo), who live in Maasai
kraals providing services for them, collec-
ting honey and exchanging it for milk and
meat with the Maasai. The kraals, of which
in 1984 there were 22, were located around
the well within the radius of about 2-5 km.
The distance of kraals from each other
varied from about 0,5 km to 2 km, depen-
ding on the kraal size, composition and en-
vironmental factors. It was considered im-
portant that the kraals should not be too
close to the well so as to avoid soil degra-
dation. It was also considered important
that there is grass available for calves and
small stock in the vicinity of the kraal. On
the other hand, the kraal had to be close
enough to the well to keep the distance of
carrying household water reasonable. The
use of donkeys in transporting water was
common, and this made the location of
some kraals in a distance of more than 3
km from the well possible. Water was
transported in containers made of tin or
plastic, and traditional leather bags were
used as well.

The villagization program, termed as Ope-
ration Imparnoti (see Ndagala in this
volume; empdrnat, permanent village) did

not actually change the outlay of the kraals
in any way. The village plans with straight
lines and regular spacing of houses did not
simply fit to the needs of the pastoralists.
In fact the habitation in the area had adap-
ted to the environmental constraints before
the villagization program. In the village
center there were a few compulsory buil-
dings, such as a primary school, a dispen-
sary, a couple of shops, a bar, and a few
houses for government officers. The
Maasai pastoralists were living in kraals
outside the village center, while the go-
vernment officers, medical workers and a
couple of Somali traders, all of whom were

 ethnically non-Maasai, occupied the village

center. The decision to move Kiteto District
centre from Kibaya to Olkesumet was tho-
ught to increase the population in the
center. '

Climatic conditions in Olkesumet do not
allow successful farming except in excepti-
onally favourable years. What might be
considered as a direct influence of govern-
ment development efforts is the increased
number of cultivated fields in the vicinity
of kraals. Typically such fields were culti-
vated in places of abandoned kraals, where
livestock manure ensured the availability
of nutrients. These fields, growing mainly
maize, were small and few compared with
the total Maasai population (Table 1), pro-
viding only a small part of the cereals con-
sumed. Several kraals did not practise cul-
tivation at all. Although no statistics on liv-
estock numbers in Olkesumet are available,
the overall estimation suggests that pasto-
ral products, particularly milk in different
forms, provides the basic diet, while cere-
als and vegetables are consumed occasio-
nally and as a subsidiary diet. ,

It is relevant to our topic to understand
the general outlay of habitation in the
whole Olkesumet area. The settlement is
divided into two sections, one of which
consists of the non-pastoralist village
center, and the other of the kraals scattered
around the center. The unit which is most
readily identified in the pastoralist area is
the kraal with a round cattle enclosure sur-
rounded by individual houses. A kraal
(enking’, pl. inkdng'itie) is normally inhabi-
ted by more than one family (olmdréf, pl.
ilmaréita), which need not necessarily
belong to the same clan. The average
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number of families in a kraal was 4,7 in
1984.5 Thus when the kraal forms an identi-
ty group for an individual Maasai, it does
not do so on the lines of clan identity alone,
but also represents the whole Maasai socie-
ty in a minjature form. This statement
should not be interpreted as meaning that
clan affiliation is unimportant in kraal com-
position. As Table 1 shows in the appendix,
in almost half (10) of the total number of
kraals (22) the family heads were members
of one clan only. In five such cases they be-
longed to the Ilaiser clan, the clan of hea-
lers. In the largest kraal, 14 family heads re-
presented five different clans, and the
second in size had 10 family heads from
two clans only.

The kraal is divided into sections by cattle
gates (enkishdmi, pl. inkishdmin), which is
also the name for a kin group normally
termed ‘clan’. According to the patrilineal
kinship system the inhabitants of each
cattle gate are members of the clan of the
family head. The wives retain their own
clan name, but the descendants follow the
patrilineal affiliation. Thus, within the po-
lygynous family a clan identity is created
and maintained.

Each cattle gate is further divided into
gate post groups (olgfldtd, pl. ilgildt) accor-
ding to the alternate order of seniority of
the wives. Therefore, members of each gate
post form an identity group, which acts to-
gether in relation to the other gate post
groups in cases of dispute. These groups,
termed olgildtd le tdténé (right-hand group,
senior) and olgilitd le kédyényé (left-hand
group, junior) are formed out of a need to
organize the space within the kraal, and
there is no connotation of superiority/
inferiority in them.

Finally, the smallest unit of identity
within the kraal is the individual’s nuclear
family, which consists of the mother and
her children, and the father shared with his
other wives. In early childhood the child
develops a close affective bond with the
mother, who is his/her closest defender in
cases of dispute. The mother is the person
who exerts pressure on the father to give a
due share of the cattle to her male children.

Table 2 (appendix) shows the clan and
sub-clan affiliation of mature males and fe-
males. All main clans are represented in
the area, but their representation among
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men and women is not evenly distributed,
Ilaiser, Iilmarumai, Ilmamasita and Ilmolle-
lian are the major clans, but on the sub-clan
level we see significant differences between
males and females. A number of women
are members of Ilmerani, Ilmunnai and Il-
mukurere sub-clans (a total of 42), while
only six men belong to these groups. Such
differences can be interpreted as deriving
partly from the rule of sub-clan exogamy.
Marriage pariners have to be found from
suitable clans from other areas. In most
sub-clans the differences between males
and females are not statistically significant.
It may also be noted that although Ilaiser
are well represented among both sexes, the
members of the Enkidong’ sub-clan, the
group of healers, are rather few (6 males
and 8 females). It is important to note that
clan affiliation of each individual is com-
monly known in the whole Olkesumet
area.

The individual thus develops an identity
by being a member in various groups. In
addition to the groups based on kin, the
Maasai, particularly the males, build their
identity also in age-groups. The system of
age-sets (olajf, pl. ildjijfk) is in fact one of the
two basic components of the Maasai social
organization. It cuts the society into groups
according to age. The age-set system is re-
produced by initiating all males into age
sets during initiation periods, which alter-
nate with periods when initiation is prohi-
bited. Particularly during the wartior time
a sense of a strong group identity is built
up. Bach age-set is further divided into
three sub-groups, according to the relative
age of the members. In earlier fimes there
was a custom, still found among the nor-
thern Maasai sections, of dividing each
age-set into right and left divisions. The
age-set membership is lifelong, and also
after the warrior period the age-set mem-
bers act very much together where group
action is needed. On public occasions, in
various communal rituals etc. one finds the
groups being formed on the basis of age-
set membership. Also the gate owners of
each kraal tend to be members of the same
age-set.

Age-sets also form administrative units
with leaders on local and higher levels. In
fact, the age-set system forms a political or-
ganization, because there is no centralized
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political authority covering the whole
Maasai area (Jacobs, 1965). The age-set lea-
ders (olaigiiénani, pl. ilaiguendk) of various
local areas (oloshd, pl. ildshon) are the only
political leaders in the traditional system.
The integration of these local and highly in-
dependent areas is facilitated by means of
ritual leadership. The central authority in
this domain is vested in oloibdni kiték, who
acts as an integrating person in matters
concerning the whole Maasai area.b He also
has the ritual authority over all age-sets. In
addition, each age-set has an age-set leader
(claundni, pl. ildunok) common to all secti-
ons, but his authority is ritual and symbo-
lic, with little political significance. In mat-
ters concerning his own age-set and the
conduct of its individual members olatndni
is, however, more powerful than oloiboni
kitdk. The symbolic and integrative signifi-
cance of olaundni becomes apparent in that
he is not only the leader of his age-set, but
he is also at fhe same time a member of the
age-set, which is next-but-one above his
age-mates. With this dual role of being ori-
ginally a member of the age-set of his age
mates, and of the age-set of his olpfron-
elders (those who kindled the ritual fire in
the initiation rituals of his age mates) he
symbolizes the age-set in totality and the
important connection between alternate
age-sets. Thus we see that the political or-
ganization lacks centralized authority, and
that the wider integration is facilitated
through the age-set system and ritual lea-
dership.

The Parakuyo Of The
Lugoba Area

Another example is from a Parakuyo socie-
ty in the Lugoba area, Western Bagamoyo
District. Although the Parakuyo are lingu-
istically and culturally closely related to
the Kisongo Maasai, the conditions for cre-
ating identity patterns are quite different
than in the Olkesumet area. The Parakuyo
of Lugoba live as a small minority close to
agricultural people with quite a different
ethnic origin and culture. While living in
clusters of a few kraals only close to popu-
lous agricultural settlements they are in
constant contact with peasants and in seve-
ral ways dependent on them. Ecological

and demographical factors would suggest
extensive economic and cultural exchange,
and also intermarriage, between these
groups. The Parakuyo maintain, however,
a distinctly pastoral identity, cultivation
having only subsidiary significance. The
proximity of agriculturalists makes it also
possible for the pastoralists to utilize their
services. When the Parakuyo cultivate’ ,
they tend to use a hired work force for it,
because it is available in the area.

Although the Parakuyo share very similar
ecological conditions with the Bantu agri-
culturalists (Kwere, Zigua and Doe), they
have different adaptation patterns, based
on their experience as pastoralists. Division
of labour between ethnic groups is more
characteristic than the imitation of each
other. There are a number of factors contri-
buting to the maintenance of pastoral iden-
tity in these conditions.

First, the government has recognized the
pastoral and cultural identity of the Para-
kuyo by establishing a village for Parakuyo
pastoralists in the Mindu Tulieni area, west
of Lugoba. It was established for Parakuyo
pastoralists alone, while agro-pastoralists
belonging to other ethnic groups had a vil-
lage on the eastern side of Lugoba. The
plan was never fully implemented, since
the agriculturalists who were already esta-
blished did not move away from the area
allocated  to the pastoralists. Also, cattle -
diseases and the unsuccessful tsetse eradi-
cation program prevented the pastoralists’
move to the village and in fact later forced
even those settled there to move to heal-
thier areas. Such hazardous conditions
made the government plans for sedentari-
zation and an increased transition from
transhumant pastoralism to settled agro-
pastoralism even less attractive. For exam-
ple, the size of the largest herd, whose
owner was living in the designed village
area, had decreased from almost 2000 in
1975 to less than 200 in 1983. He had rescu-
ed the rest of the herd to the area south of
Chalinze. Nevertheless, the government re-
cognition of the distinct Parakuyo identity
as a cultural group based on a pastoral eco-
nomy has diminished the fear that there is
an attempt to incorporate them into other
ethnic groups.

Second, although the Parakuyo live in the
vicinity of peasants, they live, however, far
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enough from them to maintain a degree of
privacy. This condition is necessitated by
the pastoral economy itself, which does not

allow dense population because of the .

danger of soil erosion and land degrada-
tion. More permanent relations with non-
pastoralists are also hampered by the pas-
toralists’ recurrent moves after good pastu-
re and flight in face of livestock diseases.
Living conditions do not simply allow a
permanent settlement pattern, and the Pa-
rakuyo have to dispense with lightly built
huts with minimum investment. From the
viewpoint of maintaining pastoral identity,
the transhumant mode of economy may be
precisely the factor which forces the Para-
kuyo to seek help from each other and re-
scues them from being dissolved as an
ethnic group.

Third, the Parakuyo have inherited rules
for regulating intermarriages with mem-
bers of other ethnic groups. These rules
allow marriage with members of such
ethnic groups, which practise circumcision
and clitoridectomy. Thus Parakuyo men
marry girls from other ethnic groups, such
as Kisongo Maasai, Arusha, and also Gogo
from Dodoma area, while Parakuyo girls
are only occasionally married to Kisongo
Maasai and Arusha. Getting married to
such groups as the Gogo is effectively re-
stricted by the high bridewealth, which for
a Parakuyo girl may be more than 60 hei-
fers with additional gifts. Thus in-marrying
to the Parakuyo society is far more frequ-
ent than out-marrying from it. This makes
possible the exceptionally high incidence of
polygynous marriages (Table 3) and the

high rate of population increase. In the :

Lugoba area in 1983, 85% of the mature
elders, i.e. the members of the Ilkidotu age-
set, had more than one wife8, while the
percentage of polygynous marriages of all
married men was 62.4% (Hurskainen, 1984:
21). While the present demographic deve-
lopment meets the traditional ideal of so-
ciety, in the long run this development has
to meet its limits, when the resources avai-
lable for pastoralism will be exhausted.
Parakuyo kraals were considerably smal-
ler than those of the Maasai in Olkesumet.
While the population of Olkesumet (1 043
in total) was living in only 22 kraals, the
Parakuyo of the Lugoba area (771 in total)
had a total of 64 kraals. Thus the average

number of people in a kraal was about 47
in Olkesumet and 12 among the Parakuyo,
The big difference in kraal sizes was due tg
different kraal compositions. While the
Pastoral Maasai preferred a kraal with ge-
veral gates, the Parakuyo constructed
kraals with only one or two entrances, The
large majority of Parakuyo kraals had only
one gate, and if there was another gate, it
usually was a gate of a married son. Thus,
the custom of the Pastoral Maasai of collec-
ting gate owners without kin relations to
the same kraal was not preferred by the Pa-
rakuyo.

These differences are also related to the
very different environmental conditions.
The space in Lugoba pastoral areas does
not allow herding in such large herding
groups as is possible in the large northern
plains. The small kraal size may also reflect
a tendency of the Parakuyo towards a
more individualistic way of life in condi-
tions where the defensive factors are no
more crucial.

On the other hand, the Parakuyo have
more extensive contacts with other ethnic
groups than the Maasai in Olkesumet. This
has not, however, led to a loss of pastoral
identity, -although the pastoralists have
started to make use of the non-pastoral re-
sources in increasing numbers. In appro-
priating “available resources, division of
labour is maintained, so that the aciivities
related to pastoralism are taken care of by
the Parakuyo themselves, while the work
not directly linked with pastoralism is
done by a hired work force. Thus herding,

- milking, dipping, vaccination, sale of lives-

tock etc. are tasks taken care of by the Para-
kuyo themselves. Some other tasks, such as
building houses, carrying water and cut-
ting firewood are commonly done by a
hired work force. Also, cultivation is car-
ried out by paid labour, by using tractor
ploughing where available, and hand
hoeing otherwise. There are also a few Pa-
rakuyo, who themselves cultivate , but it is
still more common to use a hired work
force. Traditionally, house building has
been women’'s work among the Parakuyo,
as it continues to be among the Pastoral
Maasai, but the availability of local labour
has changed the tradition. The hired labour
has also caused a radical change in house
types. Instead of traditional flat-roofed




oblong constructions, the houses now re-
semble the local houses with ridged roofs.
Only initiation houses are still built in the
traditional manner (Hurskainen, 1984:157).

The way the local building habits have in-
fluenced the house building of the Para-
kuyo varies extensively. Further north in
the Handeni area the Parakuyo are still bu-
ilding in the old fashion, as do the Para-
kuyo of the Usangu plain, southwest of
Iringa. This is apparently related to the fact
that the Parakuyo in these areas still large-
ly build the houses themselves.

The Pastoral Maasai And
The Parakuyo Compared

The living conditions and cultural features
of the two ethnic groups discussed above
have a number of interesting differences,
but also some similarities.

These people are similar in that they trace
a common descent to a place called Kerio
(probably the valley of the Kerio-river lan-
ding to the southern edge of Lake Turka-
na). They speak different varieties of the
Maa-language, which belongs to the Eas-
tern Nilotic language group. They have a
common clan-system; i.e. Parakuyo clans
and Pastoral Maasai clans are equivalent,
although clan names are partly different.
On the sub-clan level the equivalence is
not, however, complete, due to the fact that
because of uneven growth of different
clans and sub-clans, new sub-clans and
their sub-groups have to be formed in
order to open a possibility of marrying
with people, with whom marriage was for-
bidden because of the rule of sub-clan exo-
gamy. The age-set systems of both societies
are related, and their way of measuring
time is interdependent as well, the Para-
kuyo following about a year after the Ki-
songo Maasai. They are not, however, fully
identical, and both societies have ritual sys-
tems of their own, within which ritual age-
set processes take place, Both societies
practise pastoralism, which is an ideology
rather than merely a mode of production.

The differences between these societies
derive partly from different ecological con-
ditions. The Parakuyo are not in their pre-
sent areas only because of their free will.
Having occupied much of what is present-
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ly inhabited by the Pastoral Maasai, the Pa-
rakuyo were driven away from their
former areas in the 19th century after
losing wars with the Pastoral Maasai. The
Parakuyo had to fry to find new pastures
in areas less suitable for pastoralism, and
they often came into close contacts with pe-
asants, sometimes becoming temporarily
dependent on them because of having lost
fivestock. Some of these new herding areas
were not large enough or otherwise suita-
ble for supporting the growing population.
Many of the Parakuyo of the Lugoba area
moved there voluntarily in the 1930s from
the Handeni area, where impoverished
pastures did not support them any more.
These new conditions were quite different
from the old ones, the minority status and
the close proximity of peasants being now
characteristic features.

The changed conditions were also a major
factor in developing new modes of coope-
ration with the new neighbours. Instead of
large kraals with several gates they started
to build kraals with a single gate only, and
thus developed more individualistic ten-
dencies. The availability of a work force in
building, carrying water and firewood etc.
made it possible to alleviate the work load
of Parakuyo women. In Olkesumet. such
tasks were still the responsibility of
women.

The Parakuyo used these new possibili-
Hies also in cultivation by hiring labour.
Also, the women found possibilities of ear-
ning money by tending chicken and selling
eggs to peasants (the Parakuyo do not eat
eggs and chicken themselves). Parakuyo
women are also found in market places as
far as Kariakoo in Dar-es-Salaam selling

. medicines available from trees. Knowledge
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of such medicines is a communal tradition
among the Parakuyo, but not widely
known among other local ethnic groups.
The women of Olkesumet do not have si-
milar possibilities because of huge distan-
ces to trading centers.

The Parakuyo are also more market-
oriented than the Maasai in Olkesumet.
This may be attributed directly to the new
possibilities offered to them by the proxi-
mity of the capital city and other densely
populated areas. Dar-es-Salaam alone is a
rapidly growing market area for pastoral
products, and the Parakuyo have made use
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of this. Livestock is sold locally in monthly
auctions, but better price expectations in
the capital have tempted many Parakuyo
to drive the cattle to Dar-es-Salaam and sell
them there. This business also has its ha-
zards, because the price fluctuates greatly
depending on the balance between
demand and supply at each moment. If a
Parakuyo cattle seller drives the herd to the
capital at the time when the railway
wagons full of cattle from the interior are
unloaded, he cannot expect to even get the
price he paid for them. Neither is it possi-
ble to wait for an increase in price, which
surely will take place, because there is no
place for herding. Driving the animals back
(a distance of about 150 km) would take
time and weaken the animals, which again
would have to be brought back to Dar-es-
Salaam for a new attempt of selling. Often
the only rational solution is to sell the ani-
mals at the price of the day with a big loss.

The trade of cattle, managed by the Para-
kuyo warriors, has for some time extended
as far as to the Dodoma area, where cattle
are bought from Gogo owners and driven
all the way to Dar-es-Salaam and sold
there. In fact the Parakuyo compete with
train transportation. The money received is
used for buying new cattle either for com-
mercial purposes or for domestic use. Tra-
ding with cattle is surely an important new
possibility of accumulating wealth, but it is
a very hazardous enterprise. As far as I
know, there are no professional cattle tra-
ders among the Parakuyo. Trading is used
as’ a quick means of accumulating (or
losing) herds large enough to support the
family, and the aim of these traders is to
return to local pastoralism. This fact is an
indication of a desire to maintain the pasto-
ral identity and to invest in livestock, altho-
ugh non-pastoral means must sometimes
be used for attaining this end.

The Maasai of Olkesumet have much
larger herding areas in their use, but they
are also dryer and less productive. They do
not have access to such large markets as
Dar-es-Salaam, and they cannot use cattle
trading as a subsidiary means of accumula-
ting herds. Ecological conditions favour the
cooperation of large groups in working out
grazing arrangements. On the other hand,
herding in Olkesumet does not face such
threats as are imposed by trypanosomiasis,
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East-Coast fever, many tick-borne diseases
etc. as in Lugoba. A degree of security is
therefore maintained; and, after all, pasto-
ralism is the most viable adaptation in the
Olkesumet area.

The Maasai And The
Wider Society

What was said above about the similarities
and differences of social formations and
economic practice is largely based on the
conclusions which could be drawn on the
basis of observation. Another level, also
crucially important, is the level of mytholo-
gy, where important classifications perti-
nent to our theme are made. Although we
may never get to know how these myths
came about, we know how important they
are in legitimizing practice. It is precisely
on this level that we get the legitimacy for
the social and economic relations, not only
between the Maasai themselves, but also
between the Maasai and other ethnic
groups.

Maasai mythology clearly divides, in an
idealized fashion, mankind into three dis-
tinct groups: the Maasai, the Torrobo and
the Meek (Hollis, 1905; Hurskainen, 1987;
Olsson, 1982; Galaty, 1982). The relations of
the Maasai and the Torrobo are a theme in
several myths and their different versions.

Dangers Of Losing
Identity

The surest way of maintaining and com-
municating pastoral identity is to adhere to
the pastoral mode of production. So far, the
Parakuyo and the Kisongo Maasai have
succeeded in following the ideal, but the
Arusha, for example, are ideologically pas-
toralists but mainly peasants in practice.
Shrinking pastures are a reality, particular-
ly in Parakuyo areas, when, at the same
time as the population increases, the areas
suitable for pastoralism are used for agri-
culture or as pastures for ‘modern’ lives-
tock development projects. So far, there is
not much hope of a ‘permanent’ settlement
of the pastoral issue of the Parakuyo. Since
1975, when unsuccessful attempts were
made to allocate special pastoral areas to
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pastoralists, they have been at the mercy of
erratic livestock diseases and land tenure
policies, which have been disadvantageous
to traditional pastoralism. If trypanosomia-
sis cannot be brought under strict control,
there will be no chances for extended pas-
toralism in the traditional sense. Before
long, the Parakuyo will have to seek for al-
ternative means for subsistence in order to
survive. If, on the other hand, means for
bringing trypanosomiasis under control
would be found, vast areas of unused land
would become open for pastoralism, and
the Parakuyo could expand to those areas
by using their pastoral expertise.

The central government has several times
tried to persuade the pastoralists to aban-
don traditional clothing and decorations
and to acquire a new external appearance
by using ‘modern’ and ‘decent’ clothing,
The Arusha alone have done this on a large
scale, as well as educated Pastoral Maasai
and Parakuyo individuals. The pressure
from the side of the government still pops
up in discussions with the Parakuyo and
the Maasai. Clothing is known to be more
than merely shelter against cold and heat.
Decorations are used extensively not only
for improving external beauty. Clothing
and decorations are important means of
communication particularly for the Maa-
speakers themselves. They are such an inte-
gral part of the internal communication
that the loss of them would threaten the
ethnic identity. In fact, the Parakuyo as a
small minority group seem to be more
strict than the Pastoral Maasai in clothing
themselves in the traditional manner. By
wearing distinct clothing they communica-
te to each other and to outsiders different
identity levels, such as the membership of
a larger ethnic group (a Maa-speaker), of
an ethnic sub-group (Pastoral Maasai, Pa-
rakuyo), the area of location (Kisongo,
Tladoe), whether they are married or not,
clan and age-set membership etc.

The Pastoral Maasai and Parakuyo have
been more reluctant than other ethnic
groups to provide their children with
modern education. A number of factors
contribute to this, One common factor is
the unsuitability of full-time school educa-
tion for pastoral pursuits. Children are
needed for tending livestock, since all
kinds of animals cannot be tended as one
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herd. Small stock is normally tended by
children of school age, and it is not easy to
find a supplementary work force. The peri-
odic moves necessitated by ecological con-
ditions increase the uncertainty of being
able to continue attending school. The most
important factor is, however, the fear of
losing ethnic identity. While being at
school, the children are beyond their pa-
rents’ control and may be implanted with
alien ideas. The school syllabi are said to be
biased towards agricultural pursuits, and
the needs of pastoralists are neglected. The
subjects intended to give the students prac-
tical skills are not relevant to pastoralists.
Cultivation of maize, cassava, cotton, cab-
bage, tomatoes etc., and the hatching of
chicken do not belong to the tradition of
Maasai and Parakuyo. If there is nothing in
the syllabus related to pastoralism except
chicken rearing, it is no wonder that pasto-
ralists do not see much point in such edu-
cation. The experiences in Mindu Tulieni
school were disappointing, and before long
most of the school places were occupied by
the children of the peasants, who lived ille-
gally in the village. The experiences in the
Kisongo Maasai area were more encoura-
ging, because there were no other ethnic
groups competing for places in school, and
because teaching subjects and training di-
rectly relevant to pastoralism had been
added to the syllabus.

In the long run the biggest danger to the
identity of ethnic groups will be posed by
the worsening population pressure. If the
discouraging prospects pictured by Myers
(1989) materialize, there will be a conside-
rable flow from pastoralism to other occu-
pations. Severe land degradation, true alre-
ady in many areas (Stdhl, 1989), will force
the pastoralists as well as the planners to
find new ways of adaptation.

Can The Interests Meet?

It is attested to in several cases that the in-
terests of the State and of the local groups,
whether they are based on ethnicity,
common interests or whatsoever, seldom
coincide. Yet they are not totally opposed
each other either. In both of the above ex-
amples, it is in the interest of the State that
the areas concerned are appropriated for
the benefit of the State. It is also assumed
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that the appropriation is carried out thro-
ugh livestock rearing, the produce being
mainly meat and dairy products. Because
livestock development pursued by the
State and pastoral development, which is
in the interest of the pastoralists, are not
the same thing (Salih, 1990), there is an ine-
vitable clash of interests. The Maasai of Ol-
kesumet and the Parakuyo of Lugoba are
not so directly production-oriented as the
State would like them to be. From the
viewpoint of the state, the villagization
program, emphasis on formal education,
adult literary campaigns, destocking pro-
grams, cattle breed improvement programs
etc. are measures for improving the stan-
dard of life of pastoralists as well as means
for increasing productivity in these areas.

It is ironical that the pastoralists see a
threat in these programs, which are inten-
ded to improve their lives, and resist them.
It is sad that although the State’s interests
and their own wishes are on the same line -
the improvement of the standard of living
and of production - government efforts
have so often been doomed to failure. Per-
haps too much change is introduced at
once, and this is done without giving due
attention to the views of the pastoralists.
And how do we get the views of the pasto-
ralists after all? What is the body that re-
presents those views? Does their represen-
tative invited to the planning office have
authority to represent their views? Or does
even the elected village council represent
the important views, the views of those,
who are de facto influential within the pas-
toral society? Is it so that the village chair-
man often plays his own political game
with personal economic interests in mind?
Why are there still two administrative sys-
tems, the traditional one and the State-
imposed system with a village council and
a number of committees? Do these systems
cooperate in any way? And which of these
two systems has the real power in the so-
ciety?

There are certainly more questions than
answers, although we should look for the
latter. At least two measures should be
taken in order to remedy the situation.
First, communication between the real
center of power in society and the planning
agents of the State should be made effecti-
ve already in planning phases. Second, the

traditional culture should be seen as an
asset and the cultural identity of the society
should be reinforced and by no means
threatened. Although these seem to be self-
evident facts, they have not, and will not
take place without conscious efforts. It is
not that the pastoralists behave irrationally
by not believing what they are told by the
planners. As long as there is no success
story to prove the excellency of the new

- systems, the pastoralists cannot be blamed

for their reservedness. What is at stake is
the whole cultural system, a unique adap-
tation to given types of circumstances, and
sheer existence in the worst case.

Conclusions

In this paper I have discussed different
levels of identities as they are seen from
the viewpoint of pastoralists. By taking ex-
amples of the Pastoral Maasai in Olkesu-
met and of the Parakuyo from the Lugoba
area, I have tried to demonstrate how these
people build their identities in many diffe-
rent groups, starting from the group of full
brothers and sisters, and continuing to the
group of half-brothers and sisters of the
same gate post, and to the group of all half-
brothers and sisters of both gate-posts, and
further to the group comprised of all kraal
members, many of which are not relatives.
Relevant identity groups are also sub-clans
and clans, as well as clan-groups. Very im-
portant for the socialization of males are
the groups formed within the age-set
system, which in fact forms the traditional
political organization. The age-sets are hie-
rarchically ordered, so that any elder age-

- set has control over age-sets junior than

itseif.

Both of these ethnic groups identify them-
selves also as members of the whole Maa-
speaking population, large numbers of
which live in Kenya. A sense of identity is
maintained through oral traditions which
tell about their common origin and history,
and through the interrelated ritual system,
where rituals marking transitions in deve-
lopmental phases of age-sets have impor-
tant integrating functions.

Another type of identity is being consci-
ously created and strengthened by the cen-
tral government, which tries to make the
people accept the goals it has set. Although




the State apparatus through its organs tries
to convince the people that it is a People’s
Republic and that the people themselves
‘are decision-makers, the pastoralists have
experienced that their voice has not been
heard. The pastoralists are, of course,
ware of their citizenship. But does it mean
that they are prepared to sacrifice their per-
nal and ethnic interests for the benefit of
the State? Do they think that the well-being
the State ensures their own well-being,
and that their support of the State does not
endanger their own ethnic identity, their
language etc.? The conscious Tanzanian
policy of discouraging ethnic loyalties and
emphasizing nationhood has made the pas-
toralists reserved, particularly because they
are in the extreme periphery of the State
apparatus.
It remains to be seen what kinds of effects
the present political upheavals in Eastern

are mostly unmarried.
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Europe and the Soviet Union will have on
the political systems in Africa. It has been
surprising to see the persistence of ethnic
identities and their significance for the
well-being of the people. Recently the ex-
president of Tanzania, Julius Nyerere, initi-
ated discussions on the viability of a multi-
party system in Tanzania. The future will
show whether development ‘will lead to
such a system and whether the disadvanta-
ges of the present one-party system can
ever be overcome in a multi-party system.
Problems will not be overcome if parties
will be formed on ethnic lines. We have le-
arned that national identity cannot be built
by destroying existing ethnic groups and
1oyalties. What is needed is the recognition
of a nation-state composed of groups with
many kinds of loyalties, all of which opera-
te simultaneously.

- Appendix

' Table 1. Number of people living in Maasai kraals in Olkesumet, Kiteto District, November 1984.

~ "Kraal no. Men Clans* Women “Children”** Total
1 5 2 13 48 66

-2 5 1 9 33 47
3 2 1. 5 21 . 28
4 10 2 19 52 82

-5 3 1 4 20 27
6 3 3 4 24 31
7 2 1 6 18 - 26
8 4 1 7 17 28
9 14 5 24 75 113
10 7 2 11 43 61
1 5 3 8 29 42
12 2 1 6 26 3
13 4 1 9 25 38
14 4 2 9 41 54
15 5 3 3 35 48
16 4 1 11 41 56
17 4 3 13 36 53
18 3 1 5 19 27
19 9 3 11 52 72
20 2 1 5 16 23
21 4 2 9 33 46
22 3 2 10 28 41
Total 104 206 733 1043

* This column indicates the number of clans to which the faﬁuify heads in each kraal belong.
** By “children” are meant those descendants of mothers who are still dependent on the childhood kraal and
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Table 2. Clan membership of adult males and females in Olkesumet, November 1984

CLAN (Enkishomi) SUBCLAN (Olgilata) MALES FEMALES
{laiser Enkidong’ 6 8
lipartimaro : 13 18
Ilparsingo 5 11
lloodokishu 10 8
Ilparsapuko 5 0
Hmarumai Iibereti 16 24
Itnerani 3 10
1Ipojos 5 6
limakupera 3 4
Hmosuja 3

Isiria 3

Ilmamasita Tlcagei 10 7
likiyani 8 8
IImunnai 1 12
Iimarapai i

Hmollelian Hmoinko 7 12
Iimukurere 2 20
IHkipuyoni 4 5
lltaarrosero Ilaisi 5 7
? 1
Hukumai Isitayo 3 3
? 2
Ilaitayok Isimaga 4 4
Iimuhon 1 5
serokineji 2

Iiserei 1

Ilpojos Isiria 3 1
Imakesen ? 2
llpasrsangui Ilkipuyei 1
Total 116 191

Table 3. Parakuyo population in Lugoba area, February 1983.

Place Men Women Children  Total
Miono 8 17 47 72
Mindu Tulieni 12 28 64 104
Nadanya 13 37 97 147
Mbugwa 14 3 63 116
Mavi ya Ng'ombe 25 54 126 205
Pondo/Msoga 14 27 86 127
Total 86 197 488 771
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Notes

‘1 Exceptions are Somalia and some areas of the
" gudan and Ethiopia, as well as some other Sahe-
~{ian countries, where ecological conditions do
" not allow extensive farming. But also in coun-
" tries with significant pastoral minorities they

" tend to be neglected. See e.g. Lewis, 1961; Mar-
xakis, 1987; Ahmed, 1987; Salih, 1987.

‘2 It may well be argued that there are very few

“ " hation-states in Africa, if we take the term to
mean a state composed of one nation. Typically
we find multi-ethnic states with artificial borders

- cutting through areas of different ethnic groups

... (Touval, 1969: 107).

-3 The data on the Maasai of Olkesumet is based on
the survey carried out by the author in Novem-

- ber-December 1984; and that of the Parakuyo has
" peen accumulated in various phases between

1975 and 1989.

"4 In conjunction with the transfer of the District
office to Olkesumet, a deep bore-hole was dril-
led close to the ancient well. By the time of the
field research (November 1984) the pumping

- . system did not, however, work effectively.

5 Jacobs (1965: 228) gives an average number of
seven cattle gates in Pastoral Maasai kraals
in1965. It is not known whether the smaller
number of cattle gates in Olkesumet should be
interpreted as a permanent deviation from the
average or as a sign of diminishing kraal sizes.

6 In fact, there are more than one oloiboni kitok in the
large Maasai area. The oloiboni of the Kisongo
section (Olkesumet belongs to that section) is,
however, considered to be the initiator in mat-
ters concerning the opening and closing up of in-
itiation periods, while other sections, including
the Parakuyo, follow some time afterwards.

7 In 1975 probably less than 10% of the Parakuyo in
the Lugoba area had fields of their own under
cultivation. In 1983, the situation was not much
different, partly due to the extensive moves of
the pastoralists because of trypanosomiasis and
an unidentified cattle disease; Hurskainen, 1984:
14-19.

8 The estimate of Rigby (1985: 142} of 70% is a good
guess, yet too low. Although differently claimed
by Rigby, accurate statistics were available in
1985. See Hurskainen, 1984: 17-20.
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