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ABSTRACT

MAASAI IDENITTY IN THE 215" CENUTRY

by

Allison Marie Kotowicz

The University of Wisconsin-Milwaukee, 2013

Under the Supervision of Professor Dr. Cheryl Ajita

The Maasai people of East Africa have managedt&inrenuch of their culture
and traditions in the face of colonialism and imsieg internal and external pressures.
The Maasai have been viewed by many as the ictyadifional representation of Africa.
This representation affects perceptions and ideastavhat it means to be Maasai.
However, a person or group’s identity is not aistagingular phenomenon, but composed

of multiple identities and layers which are coniiaohanging.

In today’s world, the Maasai are faced with charmes challenges from
processes such as globalization and modernitythédsvorld becomes more globalized
and interconnected, the pastoralist lifestyle isop@ing more difficult to maintain. In a
culture like the Maasai where the cow and pastraplays a central role, what will
happen to this culture when pastoralism is no loagaable way of life? What happens
when the continuity of the past lifestyle and cretis uncoupled? In the 2tentury
changes are occurring that are affecting the Madbaise changes are multi-tiered
occurring locally, nationally and globally. At ealevel there are stakeholders who
participate in informing the scope of change witloaits challenges, consequences and

transformation due in part to the influence glakation and modernity.
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This research seeks to understand the significahickentity in social change,
especially in the face of globalization and modstriiow do these changes and
transformations influence what it means to be Mialasm the etic and emic points of
view, emphasizing the ways in which the Maasaiatese participants in social change
and the resulting transformations. This researakas use of three aspects of Maasai
identity to illustrate the implications of socidlange on the: “the culture of the cow”,
clothing, and rites of passage. Each of theseeafentioned areas reflects the complex
and dynamic processes at work when considering ivhaans to be Maasai in the®21
century. The research also addresses questiamanfe and its effect on the sectors
within the Maasai population. They are faced wigdgatiating their identity and what it

means to be Maasai in the®2dentury.

Keywords: Identity, Globalization, Modernity, Repeatation, Maasai, Tanzania, 21

Century
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Chapter 1

Figure 1: Maasai Warriors Singing and Dancing at@ncision Ceremony. Source: Allison Kotowicz
2012.

Chapter 1: Introduction

Since the beginning of the discipline, the questibidentity has been asked by
anthropologists. Issues influencing identity, lincaltures, include political,
psychological, and symbolic concerns (Barnard 88Spencer, J. (1996); Cohen, A. P.
(1985); Lindhom, C. (2001); Tazi (2004). The Magszople of Eastern Africa have
managed to retain much of their culture and tradgiin the face of colonialism and

increasing internal and external pressures. Mgishleoks at the topic of identity within
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the 2F' century. This thesis fits and into the largenasation within anthropology on
the role of identity on individual and group levalsternal and external factors effecting
identity, the effects of modernization, and globation on identity, and on

representations of Africa and the African people.

The Maasai have been viewed by many, both inseleilsoutsiders, as the iconic,
traditional representation of Africa. This repmasgion of the Maasai affects not only
external perceptions and ideas about the Maasailbaiinternal perceptions and ideas
about what it means to be Maasai. A person orggadentity is not a static, singular
phenomenon, but composed of multiple identitieslagers which are constantly
changing. For example, | myself have multiple ittéss: | am a daughter, a sister, an
anthropologist, a student, and an American citivemame a few of my identities. Each
of these identities are defined and brought farttifferent ways in different contexts.
The same applies also for a member of the Maasaimmity. They can be fathers or
mothers, brothers or sisters, students, employessness men, cattle herders, rural or
urban dwellers. Each one of these identities piatgseach other and becomes part of
the larger picture of what it means to Maasai ]2t century. When we are looking at
an individual's or groups identity we must be awtdua identity is not a singular
phenomenon, but rather a diverse multitude of itleatthat are constantly shifting and

being redefined by insiders and outsiders to dquéar group.

Identity in the 21 century is an important cultural question becaifgbe impact
and influence of modernization and globalizatidine Maasai people have been able to
maintain a strong sense of traditional identityhiea face of overwhelming adversity.

They have been able to maintain strong ties ta thesditional culture while other groups
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have not. This study of identity is important g@mveral reasons. Everyone identifies and
defines themselves as well as others around thi&ople are constantly manipulating
and creating categories that define both insidedscatsiders as well as defining the
boundaries of identity and maintaining their tramhis and cultures. Traditions and
culture are not static but dynamic and are maiethioy both those who define
themselves as a member of a particular group argktivho do not. Through this
research, | will be able to give an account of glocihange and transformation from the
perspective of the people experiencing and magkiese changes. In today’s world, the
Maasai are faced with changes and challenges frooepses such as globalization and
modernity. This is important because too ofterpaats for social change and
transformations are misunderstood or told throlnghetyes of strangers or people with
little knowledge of the culture they are studyinithis research seeks to understand these
changes and transformations from both the eticeanid points of view, emphasizing the
ways in which local people affected by such chaargeactive participants in social
change and the resulting transformations. By shgiilentity, data from this research
can be used to identify cultural practices thaisa$scal groups of people and cultures
seeking to maintain their heritage while movingafard globally and economically,
benefiting not only the local peoples and cultresthe countries in which these people

live.

In the 28" century, the Maasai people of East Africa aredasingly facing issues
of modernity. As the world becomes more globaliaad interconnected, the pastoralist
lifestyle is becoming more difficult to maintaimn a culture like the Maasai where the

cow and pastoralism plays a central role in whithappen to this culture when
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pastoralism is no longer a viable way of life? \Mhappens when the continuity of the
past in lifestyle and culture is broken? Changesoacurring both internally and
externally. In the Zlcentury we are beginning to see the changes ectuygls, and the
consequences of globalization and modernity magarbt. Shifts and changes are
unfolding that are influencing what it means toMb@asai. My thesis will address
guestions of change and it is affecting the Madeausing particularly on the Maasai
youth population. It is the youth who are facedhwiegotiating their identity and what it
means to be Maasai in the*2dentury. Maasai youth are making decisions consty
and unconsciously that are shaped by internal atettreal factors. | will also examine
the significance of identity in social change, espliéy in the face of globalization and
modernity. In order to illustrate the above pracessocial change, identity formation
and maintenance | will examine three aspects ofdsliadentity: “the culture of the
cow”, clothing, and rites of passage. Each ofata®as reflects the complex and
dynamic processes at work when one considers whedns to be Maasai in the®21

century.

An individual or groups identity is negotiated aswhtested on a number of
different levels, including the local level, thetioaal level, and the international level.
Each of the players on the different levels hawéiq@dar vested interested in certain
definitions identity and representations of idantitn the 21’ century, we see Maasai
identity being negotiated on local, national, amgiinational levels. As | will illustrate
throughout this thesis, an individual and a groagpsdnot have just one singular identity
but rather a multitude of different identities wimiare constantly at play with each and

are being redefined and renegotiated. When wenliedook at the different
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stakeholders and vested interests in maintaintecpkar identity or representation we
also see that these perspectives exist on a comtinvith multiple perspectives.
Throughout this thesis | will illustrate the diféart perspectives and levels on which
change and debate are occurring on Maasai idehtiyigh specific examples in each of

the data chapters.

In the first section of the paper | will first gorough the relevant literature. In
this chapter | will discuss and review the diffareanceptions of identity in
anthropology looking at symbolic (representatigsychological (belief), and political
(behavior) perspectives on identity. | will theaview several ethnographies that
examine identity, pastoralists, and the Maas@iroteed with a brief discussion of key
concepts such as representation that reader shod&tstand and be familiar with in
order to understand the concept of identity in édrand among the Maasai. | conclude
this chapter with a brief description of the Magsaople. | also introduce the reader to
particular focus areas and crosscutting themes asielducation, religion, gender, the
“culture of the cow”, rites of passage, and cloghirin the next chapter | discuss my
methodology going through the different stages pffi@ldwork and research process.
These two chapters provide the reader with thessarg context, background and
methodological information in order to be abled¢ad and understand the following data

chapters.

The second section of the paper contains the tatechapters. The three data
chapters are the “culture of the cow”, clothingd aites of passage. In each chapter |
discuss the past and present situation the Maesauarently in outlining changes and

challenges to Maasai identity. In the “culturealod cow” chapter | review Maasai
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identity through a psychological perspective fongson their belief in a pastoralist
lifestyle and the importance of cattle to the Maadentity. In the chapter on clothing |
review the symbolic aspects of Maasai identitytdsiegotiated and renegotiated through
clothing choice of the Maasai people. In the raépassage chapter | review the political
or behavioral concept of identity as it pertainsht® circumcision ritual which marks the
passage from childhood to adulthood for young Miaase and women. Throughout
these chapters | also remind the reader of theaost@ng themes of gender, the effects of

education, and the effects of globalization whiobss-cut all of the data chapters.

In the final section of the paper | review the kieglings from the data chapters
and their implication for the future of Maasai itignin the 2£' century. | also discuss
the role of the anthropologists in current and feitiesearch. | conclude the thesis with
discussing the possibilities for future researcth giwe a brief description of the work |

plan to continue for my doctoral dissertation.
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Chapter 2

EAST AFRICAN COMMUNITY
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Figure 2: Map of East Africa Source:
http://www.un.org/depts/Cartographic/map/profile/eastafr.pdf

Literature Review
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In order to understand identity within the Maasa, must first understand the
concept of identity within anthropology. In theeliature review, | will limit my review
of the literature to a discussion of the followihgee perspectives of identity within
anthropology: symbolic (representation), psychaab(belief), and political (behavior).
| also include literature examining the effectsraidernization and globalization are also
important to as well as some of the critical etmapdies that have studied identity and

pastoralists.

When examining identity among the Maasai and athéural groups in Africa,
one must understand the issue of representatiirpadains to the African continent and
the Maasai people. In order to understand theeguraf identity on the African
continent and within the Maasai, | included a revad key terms and concepts. They are
cross cutting themes such as representation, Adsaasocial construction, Africa as a
place, ecological and environmentalist perspecifv&frica, Africa as a self-determining
continent in the context of nationalism, and repnéation among the Maasai. Without a
proper understanding of these concepts and condemaull picture of identity within
the Maasai cannot be fully understood or comprebeénd conclude this chapter with a

brief description of the Maasai.

Identity within Anthropology

The concept of identity, within anthropology aheé social sciences in general, is
a nebulous concept with multiple meanings. Thentelentity is related to the term
culture, in the sense that culture influences itientdentity within the discipline of

anthropology has been viewed through a numberfterdnt lenses and perspectives.
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For the purposes of this paper | will focus on sgid(representation), psychological

(belief), and political (behavior).

One perspective that identity has been vieweditttas symbolic. When
looking at anthropology from a symbolic perspectigsues of importance include
representation which is reflected in educationgieth, rituals and ceremonies, clothing,
language, and subsistence patterns (Cohen: 1988; 28cobson-Widding: 1983). In the
Maasai, this perspective is articulated throughtype and use of clothing that is worn.
A second way that anthropologists examine idemgithrough the psychological
perspective (Erikson: 1968; Jacobson-Widding: 128¥lholm: 2001). From this
perspective, it is important to identify and digtémne relationship between individual
identities on the one hand and group identity @ather. It is also important to discern
what an individual and a group believes and how ithreflected throughout one’s
lifetime. This perspective is articulated throughthe Maasai lifestyle and subsistence
pattern of pastoralism and the “culture of the cow’third perspective is political. This
perspective is concerned with issues such as etiidbal identity versus a state or
national identity (Broch-Due: 2005; Hutchinson & @m1996; Maybury-Lewis: 2002;
Mach: 1993). This perspective is also includesabeirs, such as rituals and ceremonies
within the Maasai. Behaviors help inform group nbemship and who is not a part of a
particular group. As | conclude the write-up astktudy | will include discussion if the

implications of modernization and globalizationdescussed by Friedman: 1994.

General Overview (Major theories and theoristgehtity within anthropology
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Psychoanalytic theorist Erik H. Eriksongentity and the Life Cycle. Selected
Papers(1959) brought the term identity into general (Sdarnard, J Spencer - 1996).
Erikson proposed that one’s personal identity waatked within the unconscious. It was
both the location of a durable and persistent sehsameness within the individual (A
Barnard, J Spencer - 1996). “Individuals concekthe self in terms of the *cognitive
models or paradigm types of personality or moralrabter available in their historical
time and within spatial range of their experien@&Barnard, J Spencer - 1996). Within
anthropology, the concept of identity places emighas the individual's cultural and
social surroundings and the mechanisms of soctalizas the processes whereby
individuals acquire culture (A Barnard, J SpencE996). Key anthropologists within
this tradition in anthropology include Margaret Mgd930), Ruth Benedict (1934), and
the culture and personality school (1930s). Oitmgortant theorists that have influenced
this field within anthropology are Georg Simmel 9¥81908, 1910), Emile Durkheim
(1933, 1938), George Herbert Mead (1934), and Al8ehutz (1932, 1973). In addition
to these authors, several books inform the conmeipientity within anthropology from a
psychological perspective. Jacobson-Widding (1§88sents a broad overview of
identity from several authors from different fieMghin the social sciences. This
contribution was updated with the work of Charl@sdbholm (2001)who provides an
essential overview of the major theories within plsgchological tradition of

anthropology and identity.

Towards the end of the @entury anthropologist engaged in research that
investigated the global implications of ethnicitydeglobalization from a political

perspective on the study of identity. Jonathaedfrian (1994) and an edited volume by
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John R. Campbell and Alan Rew (1999) provides f@iht conceptual framework to
view identity, mainly through the contexts of glbpaocesses and globalization.
Another area of study within anthropology that pesved fruitful is through the study of
ethnicity, particularly by John Hutchinson and Aatly D. Smith (1996) and David
Maybury-Lewis (2002). From a political anthropoloay perspective, Zdzislaw Mach
(1993) and Vigdis Broch-Due (2005) provides diffgreiewpoints of the tradition of
identity including the relationship between ethaoidribal identities and national

identities and the study of conflict and violenodhe role of identity formation.

Within the symbolic tradition of anthropology, Aty P. Cohen (1985, 2000)
provides framework to focus on symbolism and tHe itgplays in the creation of identity
and boundaries between groups through the constnuexdd maintenance of boundaries
and the construction of community. The symbolaaition examines the multiple
meanings of symbols. James Ferguson’s (1990, 2006) in Lesotho on the role of
cattle in economic live and social life as wellhés work on Africa, globalization, and
modernity has provided numerous insights. Othkolscs who have been useful in
understanding the theoretical foundations of thisginclude Anthony GiddensBhe
Constitution of Societfd 984) which examines the construction of sociktgugh the
theory of structuration. Jean-Loup Amselle’s bdddstizo Logic: Anthropology of
Identity in Africa and Elsewhel@998) emphasizes the fluidity and flexibility aleintity

through time and space (Amselle 1998: xi).

Ethnographies on identity
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Several ethnographies that include identity thhmug Africa, especially Eastern
Africa and Tanzania, inform our understanding &f plastoralist lifestyle of the region.
These ethnographies include Elliot Fratkin’'s (19@8)yk among the Ariaal Pastoralists
of Kenya, Mario I. Aguilar’s (1998) work among teomo pastoralists of Ethiopia, and
J. Terrence McCabe’s (2004) work with the TurkahKenya, and Paul Spencer’s
(2004) and Jon Holtzaman’s (2009) work among thet&au of Kenya, Broader
overviews of the pastoralist tradition and lifestyhclude John G. Galaty and Pierre
Bonte’s (1991) work on pastoralism in Africa, Dawtd Anderson and Vigdis Broch-
Due’s (1999) work on poverty and pastoralism, Amd&mith’s (2005) book about the
emergence of the pastoralist traditions, and Madfeta’s (2002) edited volume on the

construction of African historical identity.

Social change over time and space serve as thalgs for re-studies of canons
in the disciple. An example of this area of inqusyemonstrated by the work on the
Nuer. E.E. Evans-Pritchard’s (1940), Sharon EcHiatson’s (1996), and Jon D.
Holtzman’s (2000) work among the Nuer of the Supliaaovide scholars with a
chronology of ethnographies examining and documgrgocial change among the Nuer.
Evans-Pritchard’s classic ethnography on the Nuéne1940s looking at the Nuer’'s
social structure and pastoralist lifestyle, to Hhinson’s work with the Nuer in the %0
century looking at the impact of money, war, anelgtate on Nuer populations, to finally
Holtzman’s work in 2000 among the Nuer refugeeslinnesota. The capacity to
understand across time and space the formatiorsftianation and reformation of

identity is a growing area of inquiry.

Identity among the Maasai

www.manaraa.com



13

Figure 3: Maasai Women Preparing Jewelry for a Madt,edding Ceremony. Source: Allison Kotowicz,

2012

A.C. Hollis’s book (1905), one of the first to pablished about the Maasali,
provides invaluable overview and insight into masspects of Maasai life, including
language, rituals, traditions, and mythology. DRbyd.. Hodgson’s (1999, 2000, and
2001) numerous works with the Maasai in NorthernZBaia provides an introduction to
the Maasai people and their culture. Her work$iwie Maasai ranging from historical
articles, religion, gender dynamics, and develogrhame provided valuable insights into
the Maasai worldview. Peter Rigby (1985, 1992) Badl Spencer (2003, 2004) have
written several books about the Maasai dealing sghes of power and the age-set

system. The most helpful book on the Maasai, imseof their identity and culture, has
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beenBeing Maasaigdited by Thomas Spear and Richard Waller (1998)s book
shows the complex nature of Maasai tradition arltieej what it means to be Maasai,

and how “being Maasai” is dynamic and always chaggi

There have been a few Maasai authors and schelterfiave written about their
own culture and experiences of being Maasai. NdaGmiry’'s (1983) book on the oral
literature of the Maasai and Tepilit Ole Saito{il986) autobiography provides a voice
for the Maasai from within the culture, of indivials who have lived and experienced
change over time. These books offer an insidespgsative that is missing from other

scholarly and academic works.

Representation

Africa as a Social Construction

Africa as most of us know it today is a social stouction, an artificial entity that
has been created, recreated, and maintained omdrduds of years. First, constructed by
explorers journals, missionaries narratives/acdngsat and anthropologists who have
documented and studied the people and culturesrimiaAduring the pre-colonial,
colonial, and postcolonial periods. This represton of Africa has led to a number of
stereotypes about the continent and its peopldsdimg but not limited to savage, exotic,
corrupt, poverty, rural, tribal, the Dark Continemhdeveloped, and pristine natural
environments. This representation of Africa isateel and maintained through a number
of different channels including popular media, &l@v's accounts, and tourism (Keim:
1999; Mayer: 2002). The social construction ofiédrinforms national, ethnic, and

individual identity through time and space. Thesgresentations that have been
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constructed are seen as individuals and groups$egneagotiate, and renegotiate what it

means to Maasai.

The social construction of Africa started in the-polonial period with tales from
explorers and adventurers who went to Africa inrceaf new discoveries and
adventures. These explorers kept journals andmdectation which were then retold to
western society upon their return from Africa. &efformal settlement of the African
continent, Europeans and other foreigners from AsthArabia were interested in
Africa’s vast resources and people. One of thgelstrventures that occurred on the
continent was the slave trade. In western Afriba,dlave trade was part of the Atlantic
slave trade moving slaves from Africa, to Europe] then to the Americas. In East
Africa, the slave trade provided slaves to the fAmalPeninsula, India, and other parts of
Asia. In addition to the slave trade, the Eastoain coast was a hub for national and
international trade with the inland and with thedlle East, India, and other parts of
Asia. As time progressed, Europeans became mumested in the African continent
and what it could do for them in terms of colordahquest and development of their own
nation and peoples. During the late 1800s intdl®@)s we see the rise of a number of
developments that helped to push European coloarajuest and a new set of players on
the African continent which included scientistsssionaries, colonists, and
anthropologists. The first development was thdipoing and carving up of Africa
which occurred at the Berlin Conference 1884-18B8ring this conference, the
European powers divided Africa, along arbitrargsnits land and its resources, and

decided who got what and how much each country dviedeive. After the Berlin
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Conference we see the intensification of colomalénd the creation of nation-states on

the continent which had not been their previou@gim 1999; Mayer 2002).

The prevalence of scientific explanations alsorimfed the social construction of
the Africa. The creation of the representatiodfsican included the developments of
evolutionism and natural selection. These theqassted that the different races and
cultures of the world were on a linear continuumachitwent from savagery, to
barbarism, and finally to civilization. According this theory, western European
societies where at the top of the cultural andaddadder and considered to be civilized
while other peoples and races such as Africans stérén the stage of savagery or
barbarism. This meant that Africans were placetpamitive others” or as children in
contrast to the civilized Europeans. Africans waéeeneaned to be subhuman. It was the
job of the missionaries and the colonists to hdificAns, to bring them to civilization
and improve their way of life, but not so much laesytwould be considered the same as

other Europeans.

In Tanzania, which was first a German colony (1889%9), however after World
War | became a British settler colony (1919-19@1¢, British established a policy of
indirect rule, where Africans would rule each otharthe basis of the creation of fictive
tribes and traditions. Previous relationships leetvAfrican peoples which were
grounded on a different basis, now became mordlyigiefined and separated based on
the need to create an effect system of dominatioirale over the people. This process
was accelerated through the settlement populafigetters, colonial administrators,
missionaries, and anthropologists who were ablédong term in the region (Keim

1999; Mayer: 2002).
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Africa, as a culture area of study, as often lifmed and represented through
the stereotype of the “Dark Continent”. When wekior hear about Africa all we seem
to hear about are primitive savages, constantl iwhefare, poverty, and corruption
(Keim: 27). The place that is depicted is a plabere there is no light, no hope and that
is so foreign we can hardly see ourselves reldtirtjose people halfway across the
global. The African people are stuck in the safdestone age patterns as our ancestors
and have not had the ability to move beyond tHis what we would call civilization
(Keim 27; 32-35; 40-45). The African world thatétgners see and experience is exotic
and primarily rural in nature; rarely do we envisidfricans as living or working in
urban environments such as our own big cities.icAfirom this perspective is a static
representation of man living at one with naturenee his living from the land living in
a constant state of desperation and fear due terpowatural disasters, and wild
animals. This is the land that that many can @olyceive of in their dreams. Tourists
go to Africa in search of this wild and exotic adtige, a taste of life outside the beaten
path but not too far off the path or to stray tapbih the wilderness. The tourist
experience must be contained so that the indiviget a small taste of Africa, just
enough for bragging rights when they return homehéar friends and family. Tourists
rarely exit outside of this bubble that is credtmdthem in which they can safely interact
and see as much as they want and then return safegy of their tented camps or luxury
hotels. (Keim: 111-143) This historical represéntaof Africa is recreated in current
representations of the continent and its peopld by insiders and outsiders, and is

internalized and reinterpreted. This representataseen in the expectations of tourists
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and foreigners who come to Africa wanting to seeNtaasai and also by the stance that

other Tanzanians and governmental officials porétay see the Maasai.

Ecological/Environmentalist

For many Westerner’s Africa and its people aresmared the “other”, the exact
opposite of ourselves. This representation ofoafias the “other” is used to help define
and lift-up Western society and lifestyles to tleéedminate of Africa societies and
cultures. This representation is used to validateexistence and our accomplishments
in contrast to African interests and accomplisheeiiiven though the Africans are
supposedly not like us, many people feel a pulidlp or save African animals, wildlife,
and lifestyles. Globally based environmental coned NGOs have a growing influence
in our representation of Africa. There is a modaelevelopment and conservation placed
on the African continent that is an effort to saweat we believe is the “real” Africa but
is in fact a representation that stretches backitads of years. In ads on television and
in other popular media we will often see picturéstarving, dying women and children
or animals in a pristine environment with the giealease call and pledge just a few
dollars to save these poor creatures. (Keim: 711831 the Maasai, this perspective is
important in that the Maasai have always livechim bush, often in wildlife rich areas.
This perspective is reflected in the indigenoubtsgnovement that the Maasai are now a
part of international and national policies tha ereated in order to protect the

represented image of wild Africa.

Self-Determinism
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After colonialism, when the dust finally settleadethe African nations were now
independent, they were left with questions on howbve on after hundreds of year’'s
European contact and a long period of colonial.rifany African states inherited a
somewhat broken-down model of western rule, pderademocracy, but with no idea
how to actually create and maintain and workingegnmental system as in the colonial
rule they were not allowed to participate in theferts (Khapoya: 183-191). Other
African states, like Tanzania, decided to go aedéht route than democracy to the Soviet
and Chinese inspired socialist policies and forfgoeernment. Either way, most
Africa states were left with few resources andeliknowledge which has led to several
problems including but not limited to governmentraption and general
mismanagement of the state (Birmingham: 1-9). Withe newly independent African
nation-states, there has been and continues tadr@al group tension on the issues of
identity, nationalism, and tribalism. Many Africatates, due to the Berlin Conference,
were left with carved out countries that held healdrof different ethnic groups or tribes.
After independence, many of these tribes and etimoigps were at odds with each,
favoring a more local group identity rather thdarger national group identity
(Khapoya: 208-212). Some nation-states, such azarga, were successful in creating a
strong sense of nationalism while still maintaingtigong ties to local ethnic group
identities without much conflict between the twlrydugh a socialist policy called
Ujamaa. The policy was instituted by Tanzania'stfpresident, Julius Nyerere also
known as Mwalimu or teacher to the Tanzanian peopliamaa, meaning family hood in
Swahili, came to represent Nyerere’s attemptsesterg an extended family which

would harken back to the days of pre-colonialisthiclv as Nyerere said would serve as
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“the basis of African socialism” (Khapoya: 197-20There is also a tension of
representation that is seen in policies of devekpmand tourism. Tourism is a major
source of income for many African states, Tanzarchided. But the tourist’s visions
and expectation of an African adventure and worddadten different than that of African
people and their government. Many governmentg@aceuraging and pushing their
citizens to adopt more modern, urban lifestylegddray a positive national image to
themselves and the world. Tourists and certaermational organizations, however, are
not necessarily invested in the same vision or \0éWfrica as its leaders and people.
The tourists and developers want to preserve vitegt ¢consider to be the “real” Africa,
the representation of Africa that was created heatslof years ago (Keim: 58-61). This is
a contentious issue that juxtaposes the localipescof people with the expected
representation when local disasters occur involtreglocal wildlife. An example could

be the response of angry farmers to an elephanbésaruined crops.
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Figure 3: Maasai Family outside of their home. 18euAllison Kotowicz, 2012

Representation of the Maasai

Throughout their history, the Maasai have beeadiip and held back by
colonial authorities and the Tanzanian State. rRoithe seventeenth century, the Maasai
were agro-pastoralists who raise sorghum and nmllatdition to cattle and other small
livestock (Spear: 1). As time went on the Maasabbge more specialized in pastoralism
on the plains of Kenya and Tanzania. Throughoeit thistory, the Maasai have been
only one part of a complex economic and ethnic &awork consisting of Bantu farmers
and various hunter-gatherers. Each group reliethemther to provide certain goods
that could not be provided within their own systehproduction. For example the

Maasai would rely on the farmers to provide graisupplement their milk production in
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the dry season and get honey from hunter-gathes@ch were important in various
rituals for the production of honey-beer.

“Our view of the Maasai has thus moved far beyosa®ple opposition between pure
pastoralists and others to embrace a view in whiahsai society is seen as
encompassing a triangle of economic forces-passarahunting-gathering, and
agriculture- within complex cultural structure whiwere both highly differentiated and
complementary” (Spear: 9).

During the eighteenth and nineteenth centuriesh&gin to see a “pastoral

revolution” as the Maasai “slowly adopted iron weap, hunted Zebu or Sanga cattle
became better adapted to semi-arid environmendspalitico-religious functionaries
able to serve as foci for group solidarity and tdgr{Spear: 10). This “pastoral
revolution” saw increased specialization in padiemaand the evolution of a purely
pastoralist lifestyle as the ideal lifestyle foetiMaasai. Cattle were now the most
valuable trade commodity and the Maasai beganew ®igriculturalists and hunter-
gatherers as pursuing inferior lifestyles withoaittle. Despite this growing distaste for
agriculture or hunting and gathering the Maasdidgpended on the resources of these
other groups.
“The symbolic oppositions inherent in establishiigasai cultural hegemony
represented more than a simple means of identiigmgreinforcing pastoral values; they
also represented a way of controlling who had actemited pastoral resources and the
ability to manage them. At the same time, howepastoral survival depended on access
to resources outside pastoral society, and sodtngaessary to extend pastoral
institutions beyond the bounds of pastoralism angkant access to them to others”
(Spear: 13).

By the end of the nineteenth century, the Maagaeeenced a series of

devastating droughts, famines, and diseases. ®ilgstmany Maasai were forced to

adopt other measures such as agriculture or huatidgyathering in order to survive.
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At this time we also see the arrival of Europealomists, first the Germans and
then the English. During the colonial period, Bréish saw the Maasai as “noble
savages”, fierce warriors whom they could respadtshare common believes compared
to other tribes in Tanzania. As a result of tthe, Maasai were left alone on land set
aside for them, which included at one point in titne Serengeti National Park and the
Ngorongoro Conservation Area. However, this vidarged rapidly with the
implementation of indirect rule by the British alater developmental initiatives through
the Tanzanian state. By this time, the traditimrdbeal mindset of a purely pastoralist
lifestyle for the Maasai had become what appeéeta fixed point. “In spite of these
complex realities, ‘Maasai’ and ‘pastoralism’ hdaexome so closely linked in the
historical and ethnographic literature, not to mentn the thought of Maasai pastoralists
themselves, that the Maasai are commonly viewdbeaprototypical pastoralists, secure
in their own exclusive ethnicity” (Spear: 2). Theadai relied primary on their cattle for
everything from food to clothing to medicine as edimm of exchange. (Spear: 1-16)

Also as a result of colonial policies and Tanzamational policies the Maasai
were left out of many developmental opportunitied anitiatives such as education and
healthcare. Development and modernization amoad/idasai focused on how to better
improve the husbandry of livestock for profit. #&e has passed the Maasai and their
culture have become a popular image of representafiwhat is considered to be
traditional Africa. Many trips to Tanzania and Kanalong with the safari and animal
attractions, also promise a view of the Maasaittibe who still lives a traditional
lifestyle in the bush among the wild animals refyonly on their cattle. These tourists

are brought to places like “tourist bomas” to vib last of vanishing tribes in Tanzania
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that rely on the land and bush to support theastifles. The Maasai and their culture
have become a national symbol and a commoditizétiothe country of Tanzania and
for tourists who come from around the world (Hodg2604: 150-151; Hodgson 2011:
67). After independence, nationalism, the stategnramoted the need to bring cattle and

livestock into the cash economy and general Gragohil Product of Tanzania.

The Maasai
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Figure 5: Map of Traditional Maasai Land Source
http://www.preciouslifeinternational.org/maasai.php

Classified as a member of the Nilo-Hamitic ethgricup, the Maasai are a

nomadic, pastoral people living in southern Kenyd aorthern Tanzania, part of the

East African Plateau, and Great Rift Valley. lc@anmonly believed that the Maasai
migrated from areas northwest of Lake Rudolf ord.dakirkana as early has 1500 years
ago. As they continued southward, the Maasai daidenquered, and assimilated other
tribes into their midst. The Maasai have a repantaior being one of the most traditional
and conservative groups in Africa and have manageetain much of their traditional
culture. The language of the Maasai, Maa, is ahlanguage. The Maasai have come in
contact with a variety of different linguistic andltural groups, among which include the
Cushitic-speaking pastoralists, the Nilotic-speglsemi-pastoralists, and the Bantu-
speaking agriculturists (Kipury: 2). In some arghe Maasai only speak Maa and do not

speak either of Tanzania’s national languages,if§mgk Swabhili.

The social structure of the Maasai culture is desgoted. The Maasai people are
divided according to age-sets, an organizing ppiadhat permeates every aspect of
Maasai life. Differences in age-sets are refleatettie traditional clothing of the Maasai
and the domestic duties assigned to each age giupage system unites all Maasai
regardless of national borders or other barriéirprovides the Maasai with a way to
organize time and history among their people. “Trhditional Maasai system of
government is decentralized; with every age-sevefy section having its own elected
political as well as ritual leaders” (Kipury: 6)h& Maasai villages are essentially
politically and geographically independent unit&kéd by a culture and shared social

structure. The Maasai are divided into two mostighich are further divided into seven
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clans, and then each clan is further divided into-clans. Descent is patrilineal.
Scholars distinguish between what is called theddiproper and lloikop. In general,
the lloikop are distinguished from the rest of Maasai because they practice some
degree of agriculture versus a purely pastorattjle. In Tanzania, there are three

recognized sub-sections of the Maasai: the WaArusleaParakuyo, and the Kisongo.

In the data analysis section there are three ergpthe first chapter, “culture of
the cow”, frames the two subsequent chapters, wiitis on clothing and the rites of
passage. In each chapter | have identified thregsecutting/overarching themes:
education, religion, and gender. . The followprgvides a brief overview of each of

key terms and topics important to this study.

Education

Education among the Maasai used to be genderfigpmad was solely conducted
by family members. Boys and girls would follow thehavior of their mothers and
fathers. As the children aged, they received rkamviedge and responsibilities.

During the colonial period, western education wasoduced to the African continent.
Many missionaries and religious organizations dettith set up schools for the
indigenous people. Often, children were forcedttend school against their wishes and
the wishes of their parents. Parents need thédreh to help with work and feared the
children would lose their traditional culture. Edtion also brought opportunities to
individuals and peoples. Today, many Maasai atteriebnly primary school, but also

secondary school and university. Western educagpams up new doors for individuals
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that may be contradictory to the education thegiked at home. (Hodgson 2004: 126-

134; 183-184) (Ole Saitoti)

Religion

The Maasai believe in one God, which they call&ngimilarities have been
drawn between Christianity and the traditionalgieln of the Maasai on the basis of
monotheism and the role of pastoralism as portraydide Bible. One of the more
contentious points among the traditional Maasdagia and Christianity is the conflict
presented by the polygamous relationships thgpraeiced by a significant portion the

population. (Hodgson 2005)

Gender

The Maasai are classified as patriarchal socistgn are typically the owners of
the livestock and cattle. When a woman marriedesdnees the home of her father and
enters into the home of her husband where shenaxl be identified with her husband’s
age-set. Much of Maasai society and culture isnddfalong gender lines. From a
young age, boys and girls are assigned specifieslahd chores based on their particular
gender. Young boys will work with their older bagsd fathers where they learn how to
care for and herd cattle and other livestock windleng girls will help out at the home,
taking care of small children and learning fromittiiemale relatives. In general, women
do not do men’s work at all unless there is no naateind and men will only do
women'’s work if there are no women around. Todagre¢ appears to be more
acceptance of sharing work and helping each otbeexample men helping to haul

water for the women or going to town to get maiké&en and women typically eat at
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different times and in different locations, nothveéach other. There is not much mixing
of the sexes for socialization; women are oftemgagd with the children around the
home doing housework or beadwork while the menlé@lherding, in the village, or

resting in another location. (Hodgson 1999, 2@004)

“Culture of the cow”

The Maasai culture revolves around “the culturéhefcow.” Cows for the
Maasai symbolize many things, including an idedlssstence lifestyle of nomadic
pastoralism, food, clothing, wealth, and relatiopstbetween individuals and families.
Cows are so important to the Maasai that peoplgposmsongs, name the cattle, and
decorate their cattle. Cattle are also used tmeeélationships both within the Maasai
and the perception of the Maasai by other ethroaps in the area. In their origin myth,
the Maasai believe that Engai, or God, gave thesslaall of the cattle in the world; it
was their responsibility to look after. The Maasaditionally subsist solely on their
cattle, goats, and other livestock for everythirayf food to clothing. Traditionally, the
Maasai diet consisted of meat, milk, and blood,thist has changed due to increases in
the human population and decreases in livestocklpopn. The Maasai will only kill
wild animals to protect people or cattle. They db @at what they kill. Morani, or
Maasai watrriors, are the primary hunters and ptote®f the clan. Lion hunting is used
by the Morani to gain prestige and a reputatiofeaflessness. The Maasai live in huts
plastered with cow dung and clay; they are arramgeifcle, typically around a cattle
kraal. Both the village and the cattle kraal ane@unded by large thorny fences. The

Maasai homestead is known as an enkag. The sthe ehkag varies depending on the
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number of families living in them. The Maasai fire& polygamy; a man may take as

many wives he can afford.

Maasai traditional clothing and dress

Symbolism of clothing

The clothing of the Maasai reflects differencesa iperson’s status. The
traditional clothing is a visual reflection of tage-set system. For each phase of a
Maasai man or woman'’s life, there is a prescrilype of traditional clothing. What the
Maasai consider traditional clothing has changesr time. In the past, clothing was
made from the hides of livestock. Nowadays, moaashi wear shukas, or sheets, which

are usually red or blue in color.

Male and female difference

Differences in clothing and dress for men and woie reflected in the color of

clothing they wear and the type of body ornameniswelry that one wears.

Rites of passage involving puberty rites

Rites of passage are important in any culture; gllew individuals to move
successfully from one phase of life to another daithe insiders and outsiders. Rites of
passage also mark the status of individuals andpleee within their cultural
worldview. The Maasai people are divided accordmgge-sets, an organizing principal
that permeates every aspect of Maasai life. Daffees in age-sets are reflected in the
traditional clothing of the Maasai and the dutissigned to each age group. Both males

and females are circumcised. Circumcision iseaaitpassage and marks the transition
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from childhood into adulthood. The age-set systaites all Maasai regardless of
national borders or other barriers. It provides Maasai with a way to organize time and
history among their people. Each age-set hasitsrame that is associated with
particular historical events. Time is reckonedalgg-sets not in years. “It provides both
men and women with a culturally defined sensermétistructuring the life-course within
an endless stream of ageing age-sets that linkaxgthtraditions of the past” (Spencer:
37). Within the age-set systems, there are pédati¢estivals and rituals associated with
different phases of the life cycle. The ritualsl &estivals associated with the age-set
system mark transitional periods and change. Tim&g whole communities and
generate a wide sense of Maasai identity and usifter a woman is married, she joins
the age-set of her husband. “Women are not grounpectorporate age-sets like the
men. They, however, tend to be identified, inl@atwvith the male age-set with which
they danced as young unmarried girls” (Kipury:18)portant steps in the Maasai age-
sets include junior and senior warriors and jumiod senior elders. The job of the

warriors is to protect the camp and its residest&ell as to go on cattle raids.

This research seeks to understand and examineaMdastity in the 2 century
as it is negotiated by the Maasai themselves agidhuls, as a group, and how outsiders
perceive the Maasai. In order to do this the mesewill focus on three important areas
of contention for Maasai identity in the2@entury. The first section will look at the past
and present subsistence pattern of pastoralisntigedry the Maasai and the “culture of
the cow”. | will look at eth changes and challesghat the Maasai face as the
renegotiate what to means to be pastoralists i@ ffieentury. The second section of the

paper will look at the symbolic aspect of Maasaitlting, specifically how clothing is
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used as a fluid symbol of identity that is condiashifting and being renegotiated by
insiders and outsiders. The final data chapterladlk at rites of passage among the
Maasai, in particular the rite of circumcision f@mung boys and girls, and how the life

stages of the Maasai and the rituals are changiegtone.
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Chapter 3

Methodology

Figure 4: Author visiting with Maasai family. Saer. Allison Kotowicz, 2012.

Pre-Fieldwork

The start of this research project began in 280Wat time, as an undergraduate
at Beloit College | participated in the study alafd@ Tanzania. This program was run by
the Associated Colleges of the Midwest Tanzanianbiu Evolution and Ecology
program. During my residency, | spent time atliméversity of Dar es Salaam, and in
northern Tanzania where | lived with host familig’ss a student, | took classes and
conducted an independent research projects. Myarels project examined Maasai
Traditional Clothing in the Ngorongoro Conservatiea in the village of Endulen.

This was my first introduction to fieldwork withéiMaasai people in Tanzania.
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As graduate student, | decided that | wanted twloot my master’s thesis
research among the Maasai of Tanzania. Howeveti@ual skills were needed, |
needed to gain greater language proficiency in Kisiv To accomplish this, | spent a
summer (May 2010-August 2010) studying KiswahilMiorogoro, Tanzania at the
ELCT Language and Orientation Program. While afpttegram, | was introduced to and
gained the friendship of a young Maasai man frdotal village not far from Morogoro.
| explained to him that | wanted to research thedéaand that | was looking for
someone to teach me Maa the Maasai language. ttdduiced me to his older brother,
whom | met with and discussed my interests in waykvith the Maasai. He expressed
interest and willingness to work on the projectwite. During this summer of language
study, | had solidified the topic of my master'ssis to that of Maasai Identity and
decided to work with the Maasai of Morogoro, whal Im@t been studied as extensively

as the northern Maasai groups.

Research requires oversight to insure that ethicalell as procedural practices
are followed. | needed to acquire permission forregearch in two venues. At UWM,
once | had developed my research proposal | subanitr permission to conduct
research from the Institutional Review Board of theversity of Wisconsin-Milwaukee
(approved IRB# 12.066). In Tanzania, there wasadtep process first with the
Tanzania Commission for Science and Technology (TEZ3H) and before | could begin
to data collection | had to notify the necessaiarities within the district and the
village as to my presence and purpose with my reeea@fter months of waiting, |
finally received the necessarily approvals andreleees to move forward with my

research project. | prepared to enter the fieldatober 2011 and remained in the field
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until June 2012. | was instructed that upon mivali would need to receive a final

research approval and clearance documents from EOBTand get a residence permit.

Preparing to go into the field was a process whocitk several months and
was negotiated between myself and my host fan@ilgce in Tanzania, | spent the first
month in Dar es Salaam filling out getting apprevateded to conduct research and
procuring supplies. Once these tasks were contpldteaded to Morogoro, which is the
major city near the village. , and stayed in a hetgting to meet with my research
assistant and driver. During our first meetintpldl my research assistant some of the
expectations that | had entering the field, with tinst being that | would be buying the
food and supply for myself as well my employeeguiichased a tent expecting it to be
my home during the fieldwork. As a gesture of agation and to support my work, |
was going to fix the solar power in the home of mogt family. This would allow me to
charge my computer occasionally so | could storedatg. My main concern was to not
impose or burden my host family yet the very faettti was conducting research in their
home was a change and an imposition in itselffent. | had planned a tentative work
schedule for a work week of Monday through Fridegrsling time with the families that
| would be working with, doing participant obserneatactivities, and conducting
interviews.

Once | arrived at my host family’s home, most of ptgns were renegotiated. |
had envisioned myself living in a tent in the hoofi¢he family where | would be staying
and working. | had planned on being relativelyependent, providing for myself so as
not to be a burden on anyone. | would buy and eoglown food, wash my own

clothes, and filter my own water. After talkingtivimy research assistant | discovered
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that my plans would not work and were unacceptabfay host family. As a guest and a
woman, | was expected to stay in the householdimatent outside. Living in my tent
was not acceptable to my host mother, who wasmiseesearch assistant’s mother. |
was told that | would be staying in the house, isigga room with one of the other young
women in the boma, and the tent would be usedséeeqing place for my research
assistant, driver, and any of the other young mieo meeded a place to sleep at night.
Instead of cooking for me, my host mother and tiheioyoung women of the house
would cook for me and my research assistant. Aadaneal preparation, | would buy
the necessary food and supplies and one of the mamaung women would cook the
food. After | had fed myself and my employees|udag the head of the family, any
leftover food would be dispersed between the woarehchildren of the house. | always
purchased extra fruits and vegetables for theesfamily. In return | would buy all of the
necessary cooking supplies and pay my host motheral stipend for all of the extra
work that she and the family was doing. | woultphe the preparation of meals, but for
the most part | was inexperienced and more of butidan a help in the kitchen. When |
would try to wash my clothes on my own, the oldenven would always ask if | wanted
a younger child to help me with my washing. | dhiat | would be fine and started out
doing the washing by myself but someone almostitably came to assist me and show
me the proper way to get your clothes clean. RQuny time in the field | was almost
never left alone or given any private time for nis®&/henever | needed to go
anywhere, whether it be to the doctor, to towrgwen to the water pump | was almost
always accompanied by another individual, at tienen a young child. After dark, | and

the other woman and children were not allowed avdethe boma as it was considered
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dangerous and unsafe. When | had asked one gbthey women in the boma where |
might find a quiet place to work uninterrupted Isasurprised when she asked me the
guestion of whether or not | was considered suicidle&vas shocked and told her that |
would never do this, but she explained that acogrth their culture when someone
wanted to be left alone and away from other petiptewas a bad sign and that the
person may harm themselves.

| had also planned and envisioned a fairly rigoneosk schedule of working
seven days a week. After talking with my reseass$istant and driver and spending a
few days in the village | realized that my pland amy schedule had to be changed
almost on a daily basis. We changed our schedultk around the family and the
individuals we would be working with to accommod#tteir schedules. Work did not
start until the cows were milked and sent to graa& would break for lunch around 1
pm till 2pmand continue working until about 6pm wrtee cows returned. “Village
time” turned out to be much more different thaneotpd so my schedule had to become
more flexible to meet the needs of the community.

Little did | know these first negotiations set tbee for the rest of my stay and
my incorporation as a member of my host family dtr@lcommunity. These negotiations
were influenced by a number of different perspediand variables including that | was
a female, an American, single, highly educated,vanite. All of these variables
influenced my positions and roles within the communA few months into my work,
there was a misunderstanding between me and mgrdrivhe community intervened to
help to solve the problem and rectify the situatidate into the work, my research

assistant got another job and was moving to anaiber The community came together
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to help me find new research assistants. As passed, my relationships within the
community and between individuals were strengthemetll gained further acceptance

into my host family and the whole community.

In the United States, | am most often called bygiven name Allison. | some
cases, such as my immediate family or close friehas known by a common
nickname. In the United States | am considereal @sughter, a granddaughter, a niece,
cousin, a friend, and a student. In the villagg,social position and roles changed and
so did my name and what people called me. Mo#ie¥illagers did not know my real
name. Because of my status as an American anévweydf education, | was perceived
by many people to be wealthy and in a higher sqmaltion. Soon after my arrival, |
was given the Maasai name Nongishu, meaning “wominmany cows.” This name
implied a sense of wealth as the more cows anichay has the wealthier the individual.
Americans and other foreigners in general are densd to be much wealthier than any
Tanzanian in part due to their perception and spr&ations of the western world and the
quality of live in the west. My wealth was exenfiglil in my ability to travel, to study
and stay in school for so long, to not have a jesidies that of doing research, and my
ability to purchase a vehicle. My social role aagponsibilities in the community
changed over time. | became known as Shangazhninggg&aunt” to the young children
in the boma. | was expected to at least try amtiggaate in basic chores and life in the
boma. Since | was not very good at milking cowsresponsibility was to look after the
younger children and to get firewood ready foreéliening meal. My resources, such as

the car, were considered by the people | stayed twitlso be their resources to help and
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assist them when needed. For example, | wouldthelpvomen carry their food that
they would sell on Fridays into the market and Lidoalso use my vehicle to take
individuals to the hospital when needed. If thaifg needed additional supplies, such as
vegetables or rice | was expected to go a buy moat least contribute to the wellbeing
of the family. Whenever | left the village to gotbwn | would always bring something
back such as candy, fruit, or vegetables to givaydiost family and the children. One
example of this was that as a gift to my host fgnahd also for my own usage, | fixed
the broken solar panels in the family home whicls #een used to charge everyone’s
phones, lights, and my laptop computer.

By the end of my stay, | felt | was truly a membéthe family and a member of
the community. The community had invited me tauenber of social events and
ceremonies including several marriage celebratmasa circumcision ceremony. | was
no longer called the word for foreigner or whitegmn, which is mzungu in Swabhili, by
members of the community. | was instructed anémiparticular social tasks such as
helping to watch the small children and collectmgize from the farm. | did not fully
realize the extent to which | had become part efdbmmunity till it was time for me to
say goodbye and return to the United States. Winehost family and | were in tears |
realized how much of an important part of my lii@ttthey had become. | had a
responsibility to them to complete this project amdell others about my experience with
this Maasai community

Entry into the Field
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Figure 5: Entry into the field: | am explaining thesearch project to Maasai family. Source: AHiso
Kotowicz 2012

Before entering the field | had decided to workselly with 3-4 families in the
village. Through consultation with my researchstast three of the families that |
worked with were identified prior to my arrivalehtered the field by my research
assistant. The other two families were identifiedrsafter | arrived in the village. |
decided to work with families in one community thaty | was able to insure in my
study sample different socio-economic status ame@fby the local Maasai community,
and identified by my research assistant to refleetocal dynamics in the community.
Two of the families were from lower socio-econormackgrounds, two families from the
middle and one family was from the upper classpdnt the first half of my stay in the

field becoming familiar with Maa, the Maasai langaand culture and getting to know
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the families and the community. | created kinsthparts for each family to understand
relationships between individuals within each fanaihd to keep track of who could be
interviewed and who could not be interviewed. Mgekly schedule included visits with
each family when possible. Despite my best effahis schedule varied depending on
the weather and village time. Before meeting #milies, my research assistant went to
each of the homesteads explaining my project akith@$or their consent. | spent time
with all of the families in participant observatiantivities to gain familiarity and trust
within the community. | tried to visit each famibyice a week as weather and time
permitted. During these visits | would check-ineach family asking about how they
were doing and catching up on the news of the fanlilvould also inform the family of
the progress of the research and when they wouyddatxme next. Often times these
visits were accompanied by tea or food. | woukbadty to bring candy, toys, or small
gifts especially for the children in the boma. tRRgvant/observation activities included
learning how to do the beadwork with the womenpimgj to watch young children,
working on the farm, watching how the family toakre of cattle, and helping to fetch
water and firewood. Moreover, | was also schoabethe appropriate greetings and
language of the Maasai. | was not very good akimgrwith the cattle, so my job was
often to look after the children while their math@vere busy milking the cows and
starting to prepare for meal time. Almost everelud would attend market day that was
held each Friday. The older women in the homesteatirice and soda at the market. |
would go to the market to buy and eat meat withatheriors, which was a treat since this
was one of the only times in which we would get médought the traditional Maasai

clothing and had the women where | was staying ntlag&docal ornaments for me. As a
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way to better understand my research project angurgose in the community, | invited
members of all of the families to come to a meehaly at a local church. At that
meeting, | described my research to them and peolvah opportunity for them to ask
guestions about myself and the project. Thesgiies occurred before the in-depth
interviews, the core of the research project, ctwel@onducted. In this stage entry into

the field focused on establishing relationshipthmfield. These activities lasted from

November 2011-January 2012.

Figure 6: | am helping clean containers used toestow’s milk. Source: Allison Kotowicz, 2012.

During the second phase of my stay in the fiedanfiFebruary 2012-April 2012, |
began to conducted in-depth interviews with the families. While trying to work out a

schedule for the interview, one thing that youteguickly in Tanzania, especially in the
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villages; time works differently, life is at a muslower pace; things happen when they
happen not necessarily when you want them to hagpéryou cannot force anything. |
tried to maintain a work week schedule of Mondapdigh Thursday, reserving Fridays
for market days and Saturdays and Sundays asdaffs. This schedule allowed time
for my research assistant to go to town to spand twith his wife. This schedule often
had to be modified depending upon the weather, wdmavailable to be interviewed that
day and depending on the activities at the bomefor® the actual interview started the
participants were read a verbal consent scriptaygal by the IRB which was read to
them in the language that they were most comfatadth and contained a description of
the research project and the research methodsr ¥dtbal consent was given, the
interviews proceed. The interviews were conduatdatie language in which the
interviewee was most familiar and comfortable, ragdrom English to Kiswahili to
Maasai and mixture of everything in between. M#aws were conducted in the
interviewee’s homestead. We started with the fathiat was the furthest distance away
from us since it was the rainy season and the reads becoming impassable. |
conducted my study worked with a total of five @®h assistants/translators each from
the same family. In total, | conducted approximail in-depth interviews. The gender

and age of the participants from the five famikes found in the tables below.

Elder (45+ yrs old) | Middle Aged (35-44Youth (18-34 yrs
yrs old) old)
Male 5 1 25
Female 15 5 20

The interview questions were divided into nineegaties: 1)personal/background

information; 2)language history; 3)education; 4)tate of the cow”; 5) clothing;

www.manaraa.com




43

6)religion; 7)ceremonies (rites of passage/ritydinsider/outsider perspective on
identity; and 9)gender. The first category of pead/background information asked
guestions such as a person’s name, whether ohephtad multiple names such as a
Maasai and a Swahili name, and in what year thgcg@ant was born. The second
category, language history, asked questions ragasghat languages participants spoke
and when and how they learned other languages, latgiiage did they primarily use
and in what context did they use the each languaggwhether or not the individual
mixed the different languages they knew and in velatexts did they mixed the
languages. The third category, education, askeganticipants to describe the level of
education that they had received and where they twesthool, how they thought that
education had affected their lives, and what sbimformal education did they receive at
home from their parents. Participants were alge@sow they thought education had
changed the lives of the Maasai people and cultlirey were asked to critique in what
ways education could hurt and help the culturdhefMaasai people. The fourth category
of participants’ questions was about the “culturéhe cow”. In this category
participants were asked to describe their dailykwavhether or not they owned livestock
or cattle, if they ever went to the city and whierey went, and what they did in their
leisure time. This category of questions asketigpant questions about how and why
cows are important to the Maasai, as well as hasitie Maasai way of life changed,
what are the challenges that the Maasai face astaral people, and if they thought the
Maasai would continue to raise cattle in the futamd if not, what would happen to the
Maasai people and their culture. The fifth catggmked participants to describe the

type of clothing that they were currently weariidghee time of the interview, if they ever
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wore other styles of clothing, if the clothing Hedsvas wearing was considered to be
traditional Maasai clothing. Does traditional Maiadothing have meaning, and what
are the differences in the types of clothing? 3Silvéh category asked participants about
their religious beliefs and practices. Did theytiggate in traditional Maasai religious
rituals? The seventh category asked the partitspardescribe the ceremonies and
rituals that they had participated throughout thi&time. What rituals do all Maasai
participate in? They were asked to describe eagl and then any changes that had
occurred to that ritual. The section also includadstions asking about their position in
the age-set system and if the age-set system hageti over time. The eighth category
asked the participants to describe what othergrdvgoeople thought about the Maasai,
what the Tanzanian government thought of the Maasai what foreigners though of the
Maasai. The final category included questions eamag gender and the distribution of
work. The participants were also asked if theyid@o the opposite gender’s work and

if the positions and responsibilities of men andnweo have changed?
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Figure 7: Conducting interview with Maasai womabource: Allison Kotowicz, 2012.

When closing, each interview, participants wetedsvhat they would like
people in the United States, to know about the lsliaaBhey were also given the
opportunity to ask any questions. Typical questiasked of myself included why |
decided to work with the Maasai, what was life likeAmerica, and what benefit would
the research have to the community. | would aktaggestions asking if | was married or
had any children. The participants were then askeether if we could take a
photograph. The participant was also given a st@#&hining the information of the
researcher and the researcher’s institution, thigtuional Review Board Information,
and contact information for the research assistantase they had any questions,

comments or concerns and to keep for their records.
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Exiting the Field

The last two months of my stay in Tanzanian (Ma&$2June 2013) was spent
preparing to leave the field. | had to say goodioyall of the participants. | promised
that | would send copies of the thesis, photos,\aaheb | took of each family. | also
gave a good-bye and thank you party at a localathuFor the party one goat was
slaughtered, rice, vegetables, soda, and water seeved. This was my way of showing
my appreciation and thanking all of the people \ubtped and participated in my
research. Atthe end of the party, and beforeyewer left, the eldest woman and the
eldest man in attendance asked me to kneel, tleeydlaced their hands on my head
while everyone in the congregation gave me a bigssMy goodbyes with the family |
lived with were emotional. | did not want to leaVanzania but knew that | had to leave

so that one day | would be able to return.

Upon my return to the United States, mid-June 20b2gan the long process of
transcription, data analysis, and write-up. Duthovolume of data collected, |
conducted an inventory to ascertain the categofieggerviews | had collected. |
selected 9 representative interviews to be tranedrand analyzed for this thesis. These
interviews were translated consisted of 9 individutnere is a balance in gender
representation, age-sets as well as differing gauckevels. This subsample of my data
is reflective of the answers that | received frém other members of the community.
The table below shows the demographic informatiomy sub-sample of interview

participants.

Personal Information/Background
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Elder (45+ yrs old)

Middle Aged (35-4
yrs old)

AYouth (18-34 yrs
old)

Male

1

3

Female

3

1

1

Limitations of the Study

There were several limitations to this study. ®he limitation was the language

barrier. My primary language is English. | hawedsed Swabhili in two intensive

courses, one in 2007 at the University of Dar daga and the second during the

summer of 2010 at the ELCT Language and Orient&icool in Morogoro, Tanzania.

The first language of the participants in this gtucis Maa. A few of the elders only

spoke Maa. Most individuals spoke some Swahilanylof the younger participants

spoke some English. For those who were able tbrasmbeyond primary school,

English was taught. English was often the classimmedh secondary schools and at the

university. While in the field | spoke a combimatiof English, Swahili, and Maa. For

the in-depth interviews, participants were allowedhoose the language that they felt

most comfortable with to be asked and answer questi Throughout the study | used a

research assistant who helped with the organizatespects of the research activities

and also was my primary translator. | also haettiver, who helped to orient me to the

Maasai people and culture. Due to complicatiorthénfield, by the end of the study |

had worked with five translators. All of the tréatsrs had some education beyond

secondary school and spoke English, Swahili, andddlia Another limitation was

transportation. Although a car was purchased aed tor the majority of the research

period, towards the end of my fieldwork the raieason began and the roads were

washed out. This severely limited my travel to diféerent families. Three of the
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families that participated in this study were l@chtvithin relatively short walking
distance of each other while the other two famiftexpuired the car to reach. As a result
of location and where and who | was staying wittleVeloped the closest relationships
with my host family, who was the family of all bome of my research assistants and
translators, and their neighbors who were theselelatives and the family of my

driver.

Being a female in the field provided a unique dathmllenges and opportunities.
Because of my status as an American and my levatie¢ation, | was perceived by
many people to be wealthy and in a higher socisitpm. My status also contributed in
part to my Maasai name, Nongishu, which means womigmmany cows. In some
situations | was considered to be an honorific maldink that this was in part due to
my being a foreigner, wealthy, and highly educatedr example, | was allowed to
spend more time with the men and developed cletationships with some of the men
more so than many other women. | was also aldedss boundaries not open for the
Maasai women. For the most part, | was able tearieely between groups of men and
women, although age differences were a factowak important to my hosts that | be
treated well and as a guest even though | instbi@d did not want to be treated any
differently. | was always given a seat when | agd\at a boma, even if someone else had
to give up their seat. | was always asked whdtheeded any help with anything
whether it be to carry water to the shower or tip keash my clothes | was able to get
closer to the young warriors more so than the sldBuring a meal, Maasai are
traditionally separated by gender with the malemgdirst and being served by the

females, however, | was one of the first peopleestand ate primarily with my research
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assistant, driver, and some of the other men ifbtimea. As time passed, | made a
conscious effort to be with the women as | waneefitin and follow social customs as
much as possible. Even though | ate away fronmtée, | still ate different food from

the rest of the women and was always served b#ierether women. Thus my status as
a college educated American female informed myasatatus and position within this
community.

The following chapters of the thesis are devoteddta analysis. The data
analysis is divided into three separate chaptéhe first chapter reports on data
concerning the Maasai lifestyle of pastoralism #dred“culture of the cow”. In this
chapter | examine the role and importance of catil cows to the Maasai culture and
the work divisions within Maasai society. | examiime nature of pastoralism among the
Maasai looking at the changes and challenges thaiskl face as pastoralists. This
chapter frames the following two chapters. The sdatata chapter focuses on Maasai
clothing choices. In this chapter | describe ast present traditional Maasai clothing
and decoration traditions, emphasizing the chargye hides to cloth. | conclude the
chapter by looking at how clothing is used by thaashi in differing contexts to signal
identity. The final data analysis chapter lookthatMaasai rites of passage rituals, in
particular the circumcision ritual that marks ttesgage from childhood to adulthood for
Maasai boys and girls. | give a historical andspre day description of the ceremony
and the role of the age-set system within Maasaesp | examine the change and the

relevance of the circumcision ceremony to the Miaasthe 2" century.
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Chapter 4

“Culture of the Cow”

Figure 8: Maasai youth preparing to give cow irjatf medicine. Source: Allison Kotowicz, 2012.
Introduction

One of the central points of a person’s or grougéntity is based on their beliefs
and observational social behaviors. Our belidls@mce what we do. For example, the
choice of what we wear every day. Through our biemave are signaling 1) group
membership; and 2) status and rank in the group 3amvhat we find valuable and what
is important to us (Jacobson-Widding 1993; Lindh@d91). For the Maasai, their
worldview is demarcated by the “the culture of tieev.” The culture of the cow

influences every aspect of Maasai life from thehdlrg that individuals wear to the
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rituals and rites of passage that mark importaasph in an individual’s life. Cows for
the Maasai are highly valued. The cow symbolizeasyrthings, a nomadic lifestyle
pastoralism, food, clothing, and wealth. | wouttlsp far as to say that it defines
relationships between individuals and families.wS@re so important to the Maasai that
people compose songs, give them names, and detoeateattle. Cattle define
relationships within the Maasai and the perceptibthe Maasai by other ethnic groups
in the area. For example, because many Maasanlitree rural areas of the country, the
Maasai are viewed by the state and other ethnigpgras backwards and unprogressive.
In their origin myth, the Maasai believe that EngaiGod, gave the Maasai all of the
cattle in the world to look after. This beliefused as the justification for the Maasai to
accumulate large numbers of cattle and to raidhigng communities to increase their
herd. The Maasai believe that pastoralism is & lifestyle and they tend to look down
on other lifestyles such as hunting and gathermhagriculture. Traditionally Maasai
subsisted solely on their cattle, goats, and dihestock for everything from food to
clothing. The Maasai diet consisted of meat fromeirtlivestock, milk, and blood;
however this has changed due to human populateyeases and decreases in livestock
population. The Maasai will only kill wild animate protect people or cattle, but do not
eat the wild animals. The Maasai live in a céditial; homes are arranged in circle, with
cattle located in a pen in the center of the priyp€efraditionally homes were constructed
using a shaped wooden frame which was then plastate a cow dung and mud
mixture. Nowadays it is not uncommon to see homade of concrete or bricks. Both
the village and the cattle kraal are protectedaogd thorny fences. The Maasai

homestead is known as an enkag. The sizes of envkayg depending on the number in

www.manaraa.com



52

the household. Maasai practice polygamy; a mantal@/as many wives has he can
afford to support. In the area of my study it was uncommon for a man to have has
many as four or five wives. The Maasai are patalpmeaning that when a son marries
the wife comes to live with him at his father's hestead. As the father ages and the
sons begin to marry and have children of their aa, father will gradually pass on
responsibility to the eldest son. After the fattims, the eldest son is then responsible for

looking after his mother, his younger brothers sisters, and all of the family’s cattle.

Figure 9: Maasai boma with central cattle kragbttotect livestock and surrounding houses. Source:
Allison Kotowicz, 2012.

The 2% century, marks the advent of the age of moderioizaind globalization,
in a time where the Maasai subsistence patterastbpalism is becoming increasingly

difficult to maintain. The Maasai are faced witrallenges such as drought, reduction in
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the land for grazing and migration, increasing @agture, famine, and onset of war zones
in grazing areas. These factors make pastoralisimcagasingly unavailable option. The
Maasai culture revolves around the “culture of¢be” and in the 2% century as
pastoralism is increasingly becoming harder to ta&nas a lifestyle, we must ask the
guestion what will happen to the Maasai when the isono longer present and the
“culture of the cow” is threatened? In this chapté data analysis the “culture of the
cow” is based upon in-depth interviews with the Biaarchival data, and participant
observations in the field. The archival and pgtiat observation activities ethnographic
work helped to identify past and present Maasaducall traditions in relational to

pastoralism and the importance of the cow in Maaskire.
Role of Cattle/Cows in Maasai Life and Culture

Oh cow is everything | dare say everything. If gouinside there our mattress we use a
skin of the cow as a mattress to sleep on andaldaod you can see here if no meat we
sell cows we get money to buy maize or some riceverything all these we wearing
here all these clothes you see here we sell congetvenoney and we buy everything and
then we sell them for school fees for everythingdare say no cow no life for Maasai.

-Expert from Interview Fumo, Male, Age 30

As the above excerpt shows, cattle are everytturthe Maasai. Maasai believe
that there is no greater possession than cattlattleCare life for the Maasai. Cattle
provide them with everything that they need foddthing, housing, and money in order
to buy things. For the Maasai, the cattle are éikeagriculturalist’s farm. It provides and
sustains their lifestyle and culture. Cattle exdealso helps define and maintain social
relationships between individuals within the Maa$aii example when a man wishes to

marry he must pay a bride price. For the Maasat, ifvan agreed upon number of cows
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to be given to the bride’s family. If you have leder the bride price, the family will tell
you to purchase cows with the money and presentdies as the bride price. In this
context, cattle stand in for the value of childreA.daughter’s value in a household is
exchanged and decided in the number of cattle sheorth. By paying bride price in
cattle, the families establish a life-long relasbip and acknowledge that the daughter
and children born in that marriage belong to theblamd and his family. They are
responsible for them. Without cows a Maasai cammatry and have children, since

cows are also used to support and feed his grofaimgy

So it's the most important thing the two importesies that cows play one is you can'’t
marry you can’t have a wife without having cowsa@ use cows as a bride price to pay
to get a wife in our traditional culture that’'s hoyou that how it is supposed to be and
also the other thing is that we all depend on cosesys are everything that drive our
lives cows are the ones that make us live you gaeiod and everything from cows.

-Excerpt from Interview- Zuberi, Male, Age 63

Today, some Maasai live in urban areas, neveshbeleey will still maintain
cattle. This is accomplished through connectionit the immediate family (father,
brother, cousins) and other Maasai who will carefeir cattle. Even if a Maasai lives in
an urban context they maintain and foster relahigoss and wealth within the Maasai
community. For example, several of my researclstasgs either had jobs in town or
were away at school. During the time that theyewvaway from home, they made
arrangements for their cattle to be taken care yofother family members. These
individuals would come back home periodically tsivtheir family and to check their
cattle. These individual is also kept informedhmw the cattle are being taken care of

and if there are any major problem or events, saaglan attack on the herd by wild
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animals, by the individual(s) in charge of takirayec of the cattle while they are away.

Today these updates are often accomplished wathigk of cell phones.

Beyond economic value, cattle offer to the Maaisaiopportunity for education,
healthcare, and respect throughout the commumiinen an individual has to go to the
hospital, the Maasai will sell some of their livask to pay for the medicine. When a
child starts to go to school, money from the sdlévestock is used to pay school fees,
books, and uniforms. In the past, the Maasai wdwdde bartered with neighboring
communities for the goods that they needed. Wighimtroduction of cash economy and
capitalism, the Maasai were forced to enter thé eesnomy and sell their cattle in order
to pay for taxes and other goods which are now lased at local markets. In the
following excerpt we hear from a young Maasai wonhamw cattle give an individual

respect and higher social status within the Maasamunity.

Also they the cattle make the Maasai life to beugrolf | have cattle | am proud of that
because | know that if something happen | haveltdaleem | get money | have to do but
without cattles | will maybe be ignored by the camity because even in the meeting |
cannot discuss anything because if | run my hamdand maybe explain maybe point to
the meeting people will ask themselves is he omhslkieng a cattles, if we agree yes he
will be able to contribute if not people will igreyou. So if you don't have cattle, people
of they don’t respect you also. So cattle makdifenyo be my economic to be up maybe |
depend them on be proud of them and people respecio that's the big role of the
cattle to the life of the Maasai. And also it ptag role maybe of if someone get married
you have to pay cattle instead of money or evaergtsp also the cattles are making the
Maasai life or man maybe they are standing for gbing important in the life of the
Maasai because they are changing a child with eattl So since cattle are getting the
what the same importance of that of the child beeaailady is going to be married but
what you have to if you have a million of moneyne will receive. Go to the market, go
buy cattle, bring them here so it play that roleal

Excerpt from Interview- Tawa, Female, Age 27

Work of Men and Women Gender Considerations
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Figure 10: Maasai women milking cow. Source: AlliKotowicz, 2012.

The work and responsibilities of men and womeMamsai culture differ by age
and by gender. Most of the responsibility for lomkafter the cattle and the home fall to
the shoulders of the young adults in the communidowever recently, the amount of
time that the children and youth spend with theleas reduced due to a number of
factors such as education and work opportunitigbencity. Young boys, if they do not
go to school or when they are out of school, aspaasible for herding the livestock
most of the day. Occasionally the Morani will hékrd the cattle as well check on the
herd periodically. The Morani are considered to the warriors of the society,
responsible for the care and protection of theslivek and the family. These men range
in ages from 16-30 and include all young men tlaatehbeen circumcised within a given
period of time. These men will remain warriors &pproximately 10-15 years during

which they will then move up the age-set systerbégocome elders and a new group of
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young men will be circumcised and become the nextiars of the clan . Young girls,

whether they go to school or not, are responsitehélping out around the house and
looking after the younger children. These actgtiare controlled by older men and
women, they provide direction, advice, and supewi®f the younger members of the
family. The young adults (approximately 18-30 weald) and adults (approximately age
30-60 years old) in Maasai society are respondinianost of the jobs and work that
needs to be done in the boma. Today, all memUettsecfamily participate in varying

degrees in of farming. If there is no one to l@dter the cattle or help take care of the
homestead, children and young adults may drop bstlool or skip several days of
school in order to complete tasks that assistfahely. If the family has enough money,
they may hire other Maasai or neighboring tribeshsas the WaGogo. However this can
cause problems since some Maasai believe that amoityf members will not take as

good care of the cattle because they are not theei@nwof the cattle and believe that

family membership will do a better job at lookinigea the animals.

Young adult men and adult men are responsibl¢éatdng care of the cattle. It's
their job to make sure that the herd is healthynewa Maasai determines that a cow is a
sick cow and needs to be treated it is his respditgito go to purchase medicine and
then inject the medicine into the cow. They am bhilders for the family. They make
sure that the cattle kraal is built and kept indjoondition. The cattle kraal is made of
tree branches, usually acai trees which have |@mgysthorns. The kraal is used to
protect the cattle at night. The men are alsoarsiple for building the modern houses
that are made from brick or concrete. As the Miaasave around less frequently with

their cattle, they are building more permanent, ennchouses. In the past the Maasai
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were nomadic, moving their homes and cattle fretiyein order to find water and
grazing land. If cattle or other livestock becolost it is morani’s responsibility to go
out and find the lost animal(s). The morani andeolmen are responsible for providing
security to their families, the community, and tivestock. When there is not enough

food in the home, the men go to sell the cows arestock at the markets. The older

men monitor and manage the economic aspects afathé day life in the boma.

Figure 13: Traditional Maasai home built from aodlen frame and then covered in mud. Source: Allison
Kotowicz, 2012.

For young women, roles and responsibilities maiaiyolve around the domestic
domain. This means they are responsible for adllsp¢hey must milk the cows, twice a
day, in the morning and in the evening. With respe the cows, they manage the cattle;

they wean calf from their mothers and then assumaedsponsibility of looking after the
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calves. They are responsible for everything tlo&isgon in their homes especially food
processing and preparation which includes prepatimks and food for family
members as well as guest’s visit. They are resplenfor making the beds which consist
of a platform like surface covered by cow hide althh there are some Maasai homes
that have western style beds with foam mattresgésmen’s work is largely centered in
the domestic sphere where they maintain the haldemake sure the yard is clean,
wash clothes and dishes, fetch water and firewand,looking after the children in the
boma. In the past, when the Maasai were nomadisdsowere made by women out of
mud and cow dung, although nowadays men will aggishen in building houses out of
concrete and bricks. In the past before the chang®thing, women were also
responsible for making clothes out of animal hidestheir free time women will make
jewelry and decorations for the whole family ansbatio sell in town, at local markets, or
to tourists. Some women will sell milk in the @ijjes or goods and food at the markets.
These jobs allow women to expand their social i@tahips and market goods to the

broader community which includes the local andrimtional marketplace.
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Figure 12: Maasai home built from bricks which eoasidered to be modern than the traditional Maasai
homes. Source: Allison Kotowicz, 2012.

Cultural traditions and lifestyles are learned padsed from one generation to the
next generation. In the past, boys and girls weltecated at home by parents and
grandparents. Girls with their mothers, aunts, grashdmothers and boys with their
father, uncles and grandfathers. The transmissicenlture activities guided a person’s
understanding of how to behave within the Maasmiroonity and the ways of traditional
Maasai culture. Today, children attend governnoemirivate schools where they are
taught a curriculum based on national standaréerahan traditional Maasai beliefs and
practices. There is growing currency in the vatieducation, women and girls
recognize the importance of education as relatwbeir status in the family and the

possibilities to earn a living. Although more gidnd women are going to school than in
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the past. Nevertheless, there still remains a gtersi gender gap in the number of boys
versus the number of girls that go to school. Givmited resources, families often
chose to invest in the education of males. Thisrésaglted in a disparity in the number of
males versus females who are educated, espeasslond the primary school level into
secondary school and university. In the culturthefcow—females are bartered for
through bride price and all members of the famglglize that at some point females in
the family will depart to join another family. Oma girl is of the appropriate age to get
married, she may be taken out of school or decdeave school in order to be married.
A girl may decide to put off any further educatiomtil after she is married. This may be
due in part to the fact that once a woman is méyher assets and values go with her,

then benefiting her husband’s family, not her n&adily.

According to the Maasai interviewed, the jobs aesponsibilities of men and
women have not changed much overtime. In genferad woman to do a man’s work or
for a man to do woman'’s work there must be a reasch as there isn’t a member of the
opposite sex around that can do it for them. Gersdi@ part defined and maintained by
the work that individuals do. If a man is seenngoivoman’s work people question his
masculinity and why he is doing this work. If taes a woman around who can do this
work for him it is expected that she does that wiorkkthe man. If a woman is seen doing
a man’s work it is believed that there is no masuad to do this work, for example she
may be widowed or her children are too young t@ laebund the home. However, there
seems to be more freedom for men to do women'’s Wk it is for a woman to do a

man’s work.

Changes in Pastoralist Lifestyle
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Figure 9: Example of Maasai farm growing maiz&ource: Allison Kotowicz, 2012.

There have been many changes to the pastorédistyle. The Maasai have
diversified their livelihoods. In the past the Maarelied solely on their livestock to
provide them with food, clothing, and the necessibf life. Nowadays, many Maasai do
not depend solely on cattle for their livelihoodlll of the Maasai families in this study
participated in farming to supplement their @detl income. Some Maasai also
participated in small business ventures suchesehing of milk, goods or food in the
marketplace as well as the making and selling jgweloday, the Maasai are choosing
to live close to roads and villages. With a maettled lifestyle Maasai are no longer
nomadic, and do not live with the daily task ofreeng for grazing land and water for
their cattle. The following quote describes thaditions in the past when the Maasai

had access to more land to graze their cattle aunld enove about with few restrictions.
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Today land used for agriculture is increasing wloiben land for cattle and pastoralists
grazing is shrinking.

Other differences may be due to this there is neement nowadays Maasai maybe settle
and build a good house but during that time thesy jaove and they just make things like
huts but not house so they just move after aboubi2ths they move from one place to
another and nowadays even if they just keep datitie¢he educate children and they

involve themselves in churches, they go to villathesy just buy food, they just
cultivating shambas so that is changes even if kieep animals.

-Excerpt from Interview- Erevu, Male, Age 32r

Challenges to Pastoralist Lifestyle

In the twenty-first century the Maasai are facehwihnany challenges in their
efforts to maintain a pastoralist lifestyle. Thestfchallenge is the environment. Due to
increasing land shortages and drought, often tisenet enough food or water for cattle.
Because of the decreasing access to land, théesssand less land available to raise
cattle. This leads to conflicts between farmers pastoralists over land . Livestock can
enter on to a farmer’s land and eat or destroyr tbmps causing disputes between
pastoralists and farmers. The following quotesiitates some the problems that the
Maasai face as a result of conflicts with the gowegnt and with neighboring
agricultural communities.

The first challenge is environment because no sfiadeeeping a lot of cattles, one.
Two, there is | don’t know how | can explain be@ate government also taking a role
now of reducing the cattle of the Maasai on not@ppr way because they are coming to
every boma, they are saying you have to sell tbatkes, so the Maasai they don’t know
how to sell all of the cattles while the econonaittheir lives or their families depending
on cattles. So that’s also a big challenge becdusenember something on, it was 2009,
it was 2008 or 2009, so eviction was done thelgilatsa. So people even now, we are

talking here, people are very poor because the mwwent was taking a lot of cattles and
sell them on a low price, so now they some of liiildren they don’t want they are not
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attending to school because their parents now #éneypoor so we saw that the Maasai
now are getting challenges on how to keep theitesmbecause the government also
know that the Maasai themselves because theliirgg ts the conflict the farmer between
the farmer and the Maasai, the pastoralist. Sotideause of environment the farmers
are cultivating the environment and the Maasai arr¢he same times grazing their
cattles on the round places so when the cattle@Maasai enter on maybe shamba of
someone the conflict is rising and the Maasai abrhetimes are forced to pay a lot of
money because they cattles maybe to enter on $ensbamba of someone. So they are
getting a lot of challenges because of environmedtthe government roles, so of them
are not good for the Maasai life.

-Excerpt from Interview- Tawa, Female, Age 27

The care of the cattle is central to the Maagasecond challenge is the increase
in the number of diseases in cattle and the expermsist of medicine to treat these
diseases. Cattle as well as other livestock atpifey to numerous diseases which
require western medicine, usually in the form ofrgaction. In order to keep their herds
healthy, Maasai must now purchase medicine andadyginject their cattle. This
medicine is purchased in town or in the local gdaising money that has been obtained
through the sale of other livestock.

So yeah it has been different so far and the miffstehce is you know the land problem
that before the land was free and cows really liad fand to use like they could go
anywhere but nowadays there are many people hasased and the land become small
and so land for cows has been really small andiffscult nowadays to raise cows
nowadays because they have the limitation of larttladso the diseases have increased
too much and nowadays back in years ago the Makdait have a lot of disease and
they may not even inject a cow for year(s) they nzyhave sick cow over the years but

now like every day you have to inject the cow aankldifferent medicines just like
people.

Excerpt from Interview- Zuberi, Male, Age 63

A third challenge is that the younger generatioasdnot care or value cows like

the elders. Dynamics of social change have resuitadshift in values. For them their
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lifestyle options linked with the culture of theveas not their only choice. For today’s
Maasai, external factors such as the opportunigotto school impacts how a young
Maasai envisions his/her life chances. Additional the African context schooling is
not free, parents must pay school fees which ireckahool uniforms, books, schools
supplies and addition fees for library and/or cotepilab use. The Maasai who send
their children to school must sell cattle to palyasu fees. When the children are away at
school, they are absent from home and unable todfier the cattle. In these instances
the Maasai resort to hiring outsiders or membemnfother tribes to look after their
livestock. Children through education are socaliro participate in a more global
context, a world dominated by industry and agrim@t As a result, cattle and livestock
are seen as less important for accessing socgsalirces, since a person can live without
cattle and get a job in the city or town. The Maahildren are becoming increasingly
removed from traditional Maasai culture and theuwel of the cow when they enter
school. Many choose to move into the cities awehtto find work Moving to the cities
and towns to find work is a contentious issue bseas young men and women move
they are not able to care for the family livestackl they are also introduced to elements
outside of the Maasai traditional culture. Intbkdowing quote, we see the importance
of sending children to school along with the reatian that the children will no longer be

performing their traditional roles in Maasai cuéusuch as the herding of cattle.

So the other most challenge that we face is thetyeMaasai now like most of them or if
any Maasai realize how important school is he waudsht to send all his kids to school
and if you want to send all the kids to school eaysu would not want some to stay and
some to go because once you realize you will ththication is the most gift to any kid
and that it would be difficult to think of raisirmgpws at the same time as sending kids to
school because also small kids were the ones who supposed to learn how to raise
the cows and so they can’t do both they can’t gectwol and raise the cows so once
they go to school we can’'t have someone to take afthe cows or to take them away
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and graze them and whatever so that’'s the mostesige that we're facing otherwise we
have to live you know raising cows and takingladl kids to school or stop them so that's
the most challenge in raising cows.

-Excerpt from Interview- Zuberi, Male, Age 63

Maasai parents are faced with the challenge oivkmgpthe importance of
education to their future and the future of théitdren however it comes at a price.
These children will not spend the majority of thi@ne taking care of the cattle and
learning Maasai traditional culture and lifestylaasai elders must decide how best to
prepare their children for tomorrow’s world whililgrying to maintain the traditional
values associated with being Maasai. Maasai pmeerd elders are crucial in the
transmission of Maasai traditional values and calturhe older generations teach the
younger generations and help them to learn thditvad of Maasai culture. This
transmission of Maasai traditional culture is ofterdermined or given less importance
as more and more Maasai children attend privategasdrnment funded schools. In
school, Maasai children are taught about the oaitsiorld, other lifestyles, and cultures
and yet when they return home they enter the wafrttie Maasai lifestyle and culture.
The Maasai face a constant struggle of revaluatidheir traditional lifestyle and culture
in the face of change from a globalized world. Mitthe Maasai this is a contentious
issue because many Maasai do not want to changertstional lifestyle and culture
but they also recognize that some change is nadgsar example schooling for the

children, in order for the Maasai to survive andvehin the future.

Future of Pastoralist Lifestyle and the “Culture of the Cow”
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For most of the interviewees, the future of a padist lifestyle is bleak . All but
two individuals, out of a total of nine individualselieved that one day the Maasai as a
pastoralism group will cease to exist. Their bléakecast is due to a number of
challenges and changes. First of all, the lantlishset aside for grazing cattle is
diminishing while the demand for farming and agitiere, whether for subsistence or
cash crops, continues to grow. There is no longgmpéace for cattle. Also a growing
number of Maasai are becoming more educated. 3bpeyd less time participating in
village life, at the bomas with their families, comnity members, and their cattle and
increasingly more time in town. These changes teadreduction in the role of cattle in

younger people’s lives as illustrated in the quikw.

He say that because due to these changes Maasax&onple Maasai go to school and
does not need to come to live in this communityom#yey need to be there at town and
maybe they look they are nursing or they teachey tlon’t need to come to this place
so at the future maybe this life will be destrolreitig with cattle because no one be
kept/come care to care cattle because they areggoife educated and then they going
to live at town and things like that and of couesen this time people are just try to
reduce cattle because of the no land for raisirgsthcattle so they just reduce even the
government say this place is not for cattle and s@& maybe for shambas will be for
town so they come to destroy this area so at theaélror the future we don’t have a
place for the cattle.

Excerpt from Interview- Sefu, Male, Age 20

For those individuals and families who have reedieducation life will be easier
for them, but for those individuals and familieses members have received no
education life will remain hard because without sdirvey have nothing, and they will
not have the means do anything else. They depeiigeccattle for everything. This

community is beginning to feel and see the chattggtseducation has brought to the

www.manaraa.com



68

Maasai, especially the opportunity to make diffieédde choices and choose different
lifestyles. This includes a life where cattle acelonger central to an individual’s life.
The question then becomes, will cattle remain izisefeature of Maasai identity or will
the importance of cattle in Maasai life and cultbheereduced or replaced with something
else? The following quotations illustrate that feany Maasai, a future life without
cattle is perceived as a difficult life, filled \witincertainty and change.

The Maasai they will be, the Maasai life will béfidult because if we, we observe now
that some of the Maasai are there at towns theyt dhave education, they don’t have
cattles so they are going to town maybe beforegosaturity and being paid maybe for
that work which is not good for them. So if thealst life will be, because the Maasai
life depending on cattles, so if cattles will beagipeared so no life for the Maasai again
because the Maasai all of them will remove andogimivns and not staying at forests
because we are staying here at forests and villbgeause of cattles. If we don't have
cattles we have to go town maybe for making soroerdon, | observe some mamas

there at town they are making decorations, theysatbng to the people, they get some
money for their lives. So if no cattle no life tbe Maasai.

-Excerpt from Interview- Tawa, Female, Age 27

Although, most of the Maasai interviewed belieteat the future of the
pastoralist lifestyle and the “culture of the cow’bleak, there was a significant
difference in generational responses to the futimegeneral, the younger generation
seemed more hopeful about the future of the Madsai.them, the decrease in the
“culture of the cow” did not spell disaster foetMaasai, only change and a future in
which education and other employment options plaigaificant role in the lifestyle of
the Maasai. For the younger generation, thesegasatio not necessarily coincide with
the downfall of Maasai culture. For the older gatien, the decline in the pastoralist
lifestyle spells disaster for the Maasai and thalture, especially if no one on the family

was educated. For them life without cows, signaldife for the Maasai.

Conclusion
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The culture of the cow is a lifestyle, a way ofrigefor the Maasai that defines
who they are as individuals and as a cultural grolipe culture of the cow represents an
ideal subsistence pattern of relying primary otleand other small livestock to earn a
living and provide one with everything that is neédo have a good life. For the
Maasai, the culture of the cow permeates all asp#dife from the type of traditional
clothing that is worn, to their diet, and to thefes of passage. Cows are used to define
relationships within and between families. Theund of the cow for the Maasai is a
fundamental part of their identity. To define aasai without cattle or livestock would
be inconceivable to many people. For many of tleadai themselves, life without cows
would be no life at all. The Maasai would not ¢oune to exist if they no longer had
cattle. In the words of one elder they would beedike all of the other tribes in
Tanzania who have left their traditional culturdinel.

The culture of the cow is a vested interest, botérnal and external to the
Maasai. The presence or absence of the cultureeafow helps define and reshape what
it means to be Maasai and a pastoralist in tfiec2htury. Each individual and group has
different stakeholders and interests in whetheratrchange occurs. When we look at
the changes happening around and to the cultureafow we see that there is a
difference in responses based upon age-sets.h&otder age-sets, cattle are an integral
part of what it means to be Maasai-past, presedtfature. Losing the culture of the
cow means losing traditional Maasai culture andtith@eans to a Maasai. The younger
age-sets attitude toward the culture of the cowyewer, is much more varied. In
general, the youth have a more positive outlookMaasai culture and identity than older

age-sets. Being Maasai for the younger age-setstisolely defined by a subsistence
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pattern centered on cattle and other livestocknya the youth are becoming more
educated, are employed, and may have homes btik mral areas and in the urban
areas. They may live and work in the city bul stivn cattle that are kept at the family
homestead.

For the Tanzanian government, the current systellaaisai pastoralism has been
seen as unproductive and not as prosperous torthss Glational Product as agriculture.
However, the government does bring in a signifi@anbunt of money from tourism,
which the Maasai may play pivotal role. When fgrars come to Africa, part of what
they expect to see are groups like the Maasaidigimore primitive, simpler life at one
with nature. This representation of Africa as ptive, however, may not be in line with
the image that the national government wants tog@pof Tanzania as a modern,
developed country continuing to make progress éfi' Century. The international
community also plays a role in how groups and &iéee represented and their interest’s
brought onto the world stage. For example, withminternational community there is
to greater recognition of indigenous rights, whlhest exemplified by the UN Charter
of Indigenous Rights.

A more specific example of this conflict of inter@gthin the culture of the cow
is the changing of residential patterns within KMeasai and the national governments
and international communities focus on particulastyles and development models.
The older age sets, especially members of thetedgesset, remember a time in their
lives when they lived solely in the bush with therestock, away from the towns,
villages and roads. Life for them was solely cesdeon the family boma and what the

cows provided. As time has passed, we see, eigdorathe younger age sets, family
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bomas being built closer to the villages and raalisving easy access to village or city
life. Some of the youth even maintain two home® im the city and one in the bush.
Their lives in the city are centered on their emyplent while their lives in the bush are
centered on the family and cattle.

While the national government recognizes that tle@sai bring in money from
tourism with their traditional pastoralist lifestylthey still favor a largely agricultural
model of growth and subsistence over pastorali8griculture accounts for a large
portion of the gross national product and the govemnt has in the past and still now
promotes farmers interests over the interest abpalssts. Pastoralists like the Maasai
have been moved by the national government froiin thherent homes for a number of
different reasons including but not limited to mosem for agriculture and more land for
national parks and wildlife conservation. In agutitto this we also see a history of the
national government trying to promote and evenddhe Maasai to sell their cattle, for
example through the imposition of taxes, and ahteglobal cash market.

What we see from this data is that the culturdefdow is a part of Maasai
identity that is negotiated on a number of diffédenels including the local, national,
and international levels. Within these differeatdls exists a continuum of perspectives.
Not every Maasai or every individual within theipatl government or the international
community sees Maasai identity and the culturdefdow in the same way. Identity is
always negotiated and constantly changing.

Given the changes and challenges to a pastorsiyliés we are left with many
guestions. What will happen to the culture of¢bes? What will happen to the Maasai

identity when pastoralism and the cow are no lorgetral to their lives? What will
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Maasai identity and culture look like in the futdrd/ith the culture of the cow
increasingly taking a backseat, how will the cxdtaf the cow be redefined by future
generations of Maasai? The quote below illustratessyoung man’s opinion of what

will happen to the culture of the cow and the Maasa

A: so what do you think will happen to the cultuB®you think the culture will
survive without cows?

P: No we normally depend on cows and if we domehanywhere to store them that
will be a very big problem for us not only cowsreadribe the rules and taboos of
the society are going to stop without the cowsrnktlcows making everybody to go
with the step of their duties in a society and fiamily also. For example for the all
society here if you go at twilight before twiligldu see everybody at home here
because everybody have to make sure that all thhe bave come from the bush and
everything is safe then for the ladies everybodysee with a calabashes going to
milking them and then in the morning the early nmogrbefore after dawn you see
everybody’s milking cows for ladies but for meihisyt have to go make sure every
cows is fine healthy or sick if you see any sickgo to take care meaning to treat
them so if those cows are not there you can firetyody just hovering by the
villages all the time like other tribes you can sleem yes.

-Excerpt from Interview- Fumo, Male, Age 30

When asked whether the Maasai culture would be &bkurvive without cows,
the answer was almost always no. Without cows Mdlasai culture continue to exist?
They said that they will become just like the otkrdoes who left their traditions and
culture and enter into a new world culture withlgbzation but still be able to survive.
For the Maasai their culture and traditions revaveund keeping cattle and pastoralism.
Once that is taken away from them, this new geimraust forge ahead and pursue new

ideas of what it means to be Maasai in the cordegecreased or no pastoralism.

A; Does he think it's possible to keep Maasai geltand tradition and still live more
modern and global life?
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P: So he think it would be impossible yeah becasgdee said before that you know there
is two things that destroying the culture thesagdkiare not bad to receive them but it's
actually destroying it its you can see it and tisieation and churches because some
churches | think having this traditional is sinfab it's a way of pushing Maasai by force
to leave their culture if they would believe thatsinful to have their jewelries and stuff
and one other thing is that education when youtlsaekids go to school they will have a
school uniform that uniform doesn’t involve thediteonal stuff and so that will keep the
kid for not even having their traditional outfitadeverything so they kid cannot be at
school and at the same time raising the cows sovibald leave and everyone think that
school is the most important and that everyone lshisave and so it would be difficult to
still have the cows.

-Excerpt from Interview- Zuberi, Male, Age 63

As we can see, the culture of the cow is fundaaieand is part of the social
fabric of Maasai culture. Cattle represent anlitlésstyle of semi-nomadic pastoralism.
The importance of cattle can be seen in the reishigps and social structure of the
Maasali, in the clothing that they wear, and inriheals they practice. All aspects of the
Maasai way of life are connected to pastoralism #redimportance of the cow. As
pastoralism is becoming an increasingly difficuledtyle to maintain, the Maasai are
faced with difficult choices and changes of whall Wwappen to their way of life and
culture. We see that Maasai identity and cultdike the culture of the cow, is
transforming and Maasai are now redefining andoreceptualizing their identity. In the
following data chapters discussion will focus onmare in-depth analysis of Maasai
symbols traditional clothing and the practices dafesr of passage that include
circumcision rituals that mark the transition framldhood to adulthood or Maasai boys
and girls. Like the culture of the cow, traditabrclothing and rites of passage are

important aspects of Maasai identity that are famsing in the 21 century.
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Chapter 5

Figure 14: Maasai women working in a group on bea#tior their families.. Source: Allison Kotowicz,
2012.

Clothing

In this study, clothing is a visible symbol of én&lentity, a symbol which has

multiple meaning and uses and is negotiated depgngion context .

“Everyone is familiar with the image ‘knows’ the &ai. Men wearing red capes while
balancing on one leg and a long spear, gazing\arttbhe semi-arid plains stretching
endlessly to the horizon, or women heavily bedeékdikads, stare out at us from
countless coffee-table books and tourists’ snagshdhcowed by their neighbors,
colonial conquest, or modernization, they stangroud mute testimony to a vanishing
African world” (Spear: 1).
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The Maasai serve as iconic symbol of Africa. Tilmage represents a static
perception of the wildness, backwardness, and ungghg traditions. For many, this
image of the Maasai evokes feelings of a romamttizast of oneness with nature. For
many the Maasai are symbols of Africa’s past,st st should be discarded for a more
modern, globalized and developed vision of Afridaday the Maasai negotiate their
choices of clothing across multiple settings. 8itraditional clothing has multiple

meanings it is a context specific and can be cadiaies

Among the most salient features of the Maasdhas physical appearance are
the Maasai traditional clothing, decorations angstal appearance. In today’s world,
internal and external forces are having an effactMaasai clothing. The composition of
clothing for the Maasai is linked to the availalyilof local resources. In the past
resources centered on their livestock. Tradilibt@asai clothing was made from the
hides of goats and sheep, it was handmade, latemsive, and only made by women. It
was a response to globalization and participatidhe world market, has generated
influential changes in traditional clothing. Thealai now have access to imported cloth
from Southeast Asia, which is already premade aady to wear. All that needs to be
done with the clothing is provide pins and the issaey jewelry and accessories. With
the change from hides to cloth , ready to weahobtdthing Maasai have entered into the
global economy. Clothing as a representation @Mlaasai and their physical
appearance are ever changing expressions of bdithdoal and group identity. This is

reflective of how the notion of tradition is a ftljidynamic concept.

This study documents the changes in Maasai clgtiat have occurred over the

past decades. In this section, | will examine c¢tglas a symbol of identity. The
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discussion will focus on contrasting social chamgne traditional Maasai clothing and
decorations. The dynamics of modernity have ggad new choices of clothing
available to the Maasai. This section concludek widescription of the choice of
clothing an individual chooses to wear in differentironments, examines the differing
cultural contexts in which Maasai negotiate the mregof types of clothing. The foci of
this section are: What is considered to be trawi#i Maasai clothing? What are factors
that are influencing social change? What are oigthhoices that Maasai make? What

social contexts affect the type of clothing Maas®ose to wear? How and in what ways

do these choices situate one’s identity?

Figure 15: Maasai family at master’s graduatioreoeny wearing a mixture of traditional Maasai cloth
and western style clothing. Source: Allison Kotozyi2012.

Clothing as a Symbol
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Clothing is a visible symbol of identity that ised consciously and unconsciously
to manipulate and portray an image at any givee.tiill cultures use clothing and body
decorations to signify group identification. Wilthe US, we perceive the wearing of
gold rings on the left hand to symbolize that atividual is married or the clerical collar,
to denote that one is a Christian priest or pastdihey are material signs of personal
involvement and relations, of ceremonial occasam above all of personal and social
identity of various kinds” (Klummp & Kratz: 195)or the Maasai clothing symbolizes
ethnic group membership, involvement in a paststréfestyle, as well as where an
individual is one’s social position within the ldfgcle of the Maasai. From these they are
able to decide their roles and responsibilitissoaiated with a particular stage of their
lives. When asked if the Maasai traditional clothhad any symbolic meaning replies
varied. Maasai respondents pointed out that cigtiuas their way to differentiation
between the different stages in the age-set syatehtifecycle. The following interview
excerpt describes how clothing can distinguish ppeof different age sets and whether

or not an individual is married or single.

Yes they have symbolic meaning because when I'mngeaaybe two colors | mean
that I’'m married or I'm going to be married but tt®who are wearing one color or one
clothes so they are not maybe they are not allawdxe married on that time so if they
will reach that age of being married they will haeeget two and on the time of being
married arised they have to be to wear two so leevekar two are going to be married
so this also differentiate. Also some other peapéedifferentiation if you wear maybe
eh this one at the top so you mean on some ageroe age system maybe the age you
are maybe the age maybe you are the age of koriantfae age kisaroni so but not much
that way a simple way but sometime happen if we areghis way the people translate
that as you are a kisaroni or you are a koriangandratever.

-Excerpt from Interview- Tawa, Female, Age 27

For the Maasali, clothing is a cultural symbolredpect, and a symbol that tells

everyone that you are Maasai. By the type ane stfytlothing and jewelry an
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individual wears, one can tell whether an individganale or female, married or single,
and their age-set . The age-set groupings medidtsscial relations and behavior, for
example, if you are women or a child the propeeting for anyone who is older than
you is to bow your head and wait until the eldéasicps a hand on your head in the
symbol of a blessing. Even when Maasai are ircifyethey recognize each other and
proceed with the proper greeting and social cotiwes as the following quote

illustrates.

So it is a respect and also to show they Maasairtiecolor of Maasai that this a
Maasai to introduce them

-Excerpt from Interview- Rahma+Nia, Females, Age 7

The clothing that the Maasai wear is not onlymlsgl on a tribal level but it is
also a symbol on a national and international lex@h all levels, clothing is a salient
symbol of the Maasai and their culture, meaningegaimg different things to different
people depending on their location and relationshijne Maasai. The quote below

illustrates that Maasai clothes are symbols reptasige of Maasai culture and that the

Maasai are aware of how they are recognized byMaasai.
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Figure 16: Maasai man with face and clothing, idaolg a beaded cow skin, covered in red ocher. gour
Beckwith and Ole Saitoti, 1980(200).

Yeah no but maybe you can see that when Maasaewthese clothes they just. Because
even wearing style is a part of culture so we aanthat this is a symbol because even a
person who is not a Maasai came to Maasai areawnéere Maasai clothes they just see
that this Maasai culture.

-Excerpt from Interview- Erevu, Male, Age 32

In the 28" century, the iconic symbol of the Maasai as regoresdd by their
physical appearance evokes different images. @d/Ahasai traditional clothing
represents a very different set of symbols, whidtude group identity but also evokes
all of the emotions and stereotypes that are endzbddthin the ideas of what it means to
be Maasai and what it means to look like a MaaRaiblic discourse in Tanzania often
evokes perceptions of the Maasai as the otherytaider who is traditional, uneducated,

unclean, poor, arrogant, and backward. These p&goos and representations are
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embedded in the minds of the Maasai, the internaticommunity, the nation-state, and

the local people who live adjacent to Maasai.

Figure 25: Maasai warrior with long hair and elaierhairstyle. Source: Beckwith and Ole Saitoti,
1980(11).

An extreme example of the power of clothing asaak®r of identity and status
occurred in the late 1960s. At that time a develept campaign initiated by the
Tanzanian government , entitled “Operation Dres$-tghe “Maasai Progress Plan”,
stipulated regulations and policy that required 8éaaot to wear their traditional
clothing and to change their body care in urbantamch settings. “The campaign aimed
at making the Maasai abandon ‘their habit’ of simgptheir bodies with red ochre and
getting them to put on ‘proper dress’, which aballeneant for men to wear trousers
instead of the ‘traditional’ lubega, a kind of tég&chneider: 105). According to the

Tanzanian government it was time for the Maasatap being relics of the past and to
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join the rest of the nation in pursuing a modemogpessive, and developed lifestyle
image. This translates to leave behind the oldsvedydressing and body care for your
own good. A number of different strategies werglayed by the government to get the
Maasai to wear what was considered appropriates dnekiding repeated public
statements and appeals, the sealing of red octsietlpe withdrawal of business license
for red ochre traders, banning the wearing of tiaadal clothing on public transportation,
in, schools, bars, restaurants, and when attenditignal festivals, and there was a
threat to deny medical care to Maasai who wereseécesnproperly (Schneider: 106).
One could easily interpret these regulations aseactve measure to insure social change
that aligned itself with the broader society normsretrospect, a strategy used by a
group of Maasai was to purchase one suit that n&s shared by all of the men. The suit

was used by all of the males whenever they wishededed to go to town.

In the following section | will describe the Maasaditional clothing starting
with the clothing made of animal hides and theenirclothing made from cloth. |
describe the transition from hide to cloth clothargl its implications for the meaning of
tradition. Through this change from hide to clokbthing, which are both considered to
be Maasai traditional clothing, | will illustrat@W Maasai culture and traditions change,

evolve, and are redefined over time and space.
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Figure 26: Maasai women with children preparingraiskin. Source: Beckwith and Ole Saitoti,
1980(218).

In the past, traditional clothing of Maasai wasde&om the skins of goats and
sheep that they possessed. The skins are driggraceissed. This means having all of
the hair removed by scraping and then sewn togéthdre women of the household.
After the skins are sewn together the women theordée the skins with beads of
various colors and metal chains with metal bangtethe ends. These beads were
acquired through trade or purchased in the mark&tier the skin has been decorated, a
mixture of crushed red ochre and fat or oil is veatknto the hide. Once completed the
garment has a deep red color. In addition to besegl for clothing, red ocher is a type
of rock which is crushed and then mixed with fabibiis also applied to the body and

hair. Women are responsible for making the clagtand decorations for all the
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members of their household. This labor intensotesdy takes up most if not all, of their

free time.

Figure 27: Example of Maasai clothing made fronmalihide and decorated with beads. Source:
Beckwith and Ole Saitoti, 1980(217).
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Figure 28: Example of Maasai clothing made frormaalihide, covered in red ocher, and decorated with
beads. Source: Beckwith and Ole Saitoti, 1980(217)

Clothing worn by the Maasai varies according te agd gender. Children, both
male and female, typically wear only one piecelothing that is tied at the right
shoulder In a variety of colors for the boys aneither blue or purple for the girls, often
with a leather belt around there waist. As oneunegtthere are gender differences in the
dress. For all Maasai adults, the clothing is wamd fastened on the right shoulder
leaving the left shoulder bare. Women wear two-@igarments one on top tied at the
right shoulder and the other tied with a belt ative waist. The colors that women
wear are either blue to red. Warriors, and youmgen are called, the Morani, they wear
two-piece garments, typically red in color, onelts the right shoulder hanging loosely
and tied with a belt at the waist with another pie€ cloth worn around their shoulders.

Older men typically wear three-piece garments efdlothing, all dark in color. The
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style is similar to that of the Morani but with thddition of a large shuka or blanket. All
garments are decorated with metal and beaded mlatadded to the cloth by the
women. What ornaments an individual was allowedrtsupposed to wear varied with
respect to his/her place in the age-set systenstaige in the lifecycle.

Typically, Morani and younger women, unmarried aackntly married, are the
most elaborately decorated, with clothing ornam@ntadiminishing as an individual
ages. All Maasai have their ear lobes stretchemtiisg) at a young age and have their
lower two middle incisors extracted. All Maasailesaand females, both adults and
young children including toddlers, also have tleiads shaven. There is one exception,
for males, when they are Morani, typically betwéas ages of 16-30, this group keeps

their hair long, braided and painted with red ochre
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Figure 24: Maasai warriors with long hair and clothdyed with red ocher dancing. Source: Amin,
Willetts, and Eames, 1987(77).

The Maasai have changed from wearing hides td étwttraditional dress. , with
the introduction of cash economy and globalizatidhe cloth is made and imported
from the Southeast Asia region and is sold atdballmarkets frequented by the Maasai.
Some of the reasons cited by the Maasai for makiegransition from hides to cloth are

the cloth is already made and less labor intertsivare for and produce. Also cloth can
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be easily cleaned by soap and water, an optioavatable with the hide clothing. This

change situates the Maasai as a participant iglti@l economy

Today, traditional Maasai clothing is made frorarfa that comes in a variety of
colors, with children and men typically having memor choices than women. Infants
and children up to the age of three or four willewene piece of cloth tied at the right
shoulder or western children’s clothing such agtshpants, and skirts. Older children’s
clothing is one piece of fabric of any color tresecured around the waist with a belt and
usually the same color as the women'’s, either biysurple. Girls, once they have been
circumcised and ready to be married, start to wkdhing like women. Their clothing
consists of two pieces, one worn around the wastehed with a belt and the other
across the right shoulder fastened with a safety @iolor choices for women'’s clothing
are blue and purple, often with a white border giesiln general, this fabric is heavier
and sturdier than the men’s clothing. The Moramd eircumcised young men wear two
pieces of cloth, primary red in color, one wornassrthe right shoulder that drapes down
the body with a belt around the waist and the gpiece of cloth is worn around the
shoulders. Older men or elders typically wear tavthree pieces of cloth usually in a
darker red color, one around the waist, one adhessght shoulder, and then wear a
large blanket covering their bodies. Although tenposition of the clothing has

changed, the dress style has not.
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Figure 23: Maasai warriors with decorations andgsked in contemporary Maasai clothing which is
imported. Source: Allison Kotowicz, 2012.

With the transition from hides to cloth clothirgomen still remain the primary
decorators of the beaded adornments for men ancewori@ften times instead of using
skin or hide from their own animals, women will biogits in the markets and pieces of
plastics which are then decorated with differepetyof beads and metal bangles using
sewing thread purchased in the marketplace. Youwsgand women continue to wear
the most decoration or ornaments in contrast tereldnd children who will typically

wear fewer ornaments on their clothing.

In addition to the material culture of dress thame also changes in the physical
appearance that signify who is Maasai. In the,ddér men and women have had their

ear lobes stretched and their two lower middlesod removed however, today many
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younger men, women and children do not. Whereag Maasai still shave their heads
younger women, especially those who have gonehtoatcwill sometimes grow their
hair longer and wear their hair in styles simitanbn-Maasai young women living in

cities.

From the past until now, there have been seveaiges to what is considered
Maasai traditional clothing. For one, the Maasaditional clothing of the past was made
from the skins of sheep and goats. Making clothawk several months of work by the
women and the garment was not cleaned on a dasig bg soap and water like the cloth
clothing of today. In the past, the procurementlothing required little if any
interaction with outsiders. Today, there has lsdeft, both in the material composition
of clothing but also how it is acquired. Nowadaysasai traditional clothing is made of
imported fabric manufactured somewhere in South Esis,, from places like Indonesia.
On the edging of the cloth is printed the year arsaying in a foreign language. Instead
of relying on their own animals to make their clath the Maasai are active participants
in a cash economy associated with global products as imported cloth used for
clothing. Preparing hides for clothing is fast tm@ing a lost practice, and today, few
Maasai women know how to make clothing from aniskahs of goats and sheep. When
asked about the composition of traditional Maaathtng six interviewees did not
mention animal skins. Only the three eldest in&wees (their ages are 78, 78, and 63)
mentioned the wearing of animal skins. Six outhef nine interviewed only mentioned
the cloth clothing that is worn today as the Maasalitional clothing. For today’s
Maasai traditional clothing is the cloth that thmyy in the markets using cash that they

have obtained from the sale of their livestock: the past, the Maasai acquired the goods
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they needed from other tribes and traders throagteting of goods such as animal

hides, milk, and other livestock products.

Another change from the past regarding Maasaitioadl clothing and
decorations is the use of red ochre and fat anich bibdy care. Red ochre is not naturally
found in the Morogoro region of Tanzania and theneimust be purchased at the market
from areas in the north. Today, red ochre is ransbd in the dying of animal skins,
clothing, hair, or other ornamentation. In thetptee Maasai used to rub fat or oil onto
their bodies and hair, today, this practice hanhbeplaced through the use of store

bought lotions, oils, and soaps.

In the past, all Maasai men, women, and childrenld/shave their heads. The
Morani were the only ones with long hair. They Wbspend hours grooming. These
activities included braiding each other’s hair aythg it with red ocher, and adding oil
and fat. Nowadays, the majority of the Morani kéegr heads shaved, only a few are
continuing with braids with one alteration, theynigefrain from dyeing with red ocher.
This decline may be in part due to the number dficdn attending school. Maasai
children must travel to cities to receive formalieation, away from their pastoral home.
For older children entering secondary school, tihey have a boarding school
experience, this results in the young Maasai spegnsignificant periods of time outside

of the influence of adult Maasai
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Figure 18: Group of Maasai children in school uniis. Source: Allison Kotowicz, 2012.
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Figure 19: Maasai children in cloth dress dyed wétth ocher. Source: Beckwith and Ole Saitoti, 1661

One thing that has not changed about Maasai itvaditclothing and dress is the
wearing and production of decorations and ornamewtsereas, this is still the primary
occupation of Maasai women with their beadwork dedorations, the products of their
labor are not just made and used within their fegjltoday it is also sold to tourists
and/or other people from the city. When women Hesfe time, they will often spend it
working on their beadwork surrounded by other womvéo live nearby or in the same
boma or homestead. As in the past, most of therd@ons and ornaments are worn by

young men and women.
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Figure 21: Grooming: Maasai women putting on reldeoc Source: Beckwith and Ole Saitoti, 1980(198).

The change from clothing made from hides to chajhio imported cloth is one
example of the dynamic nature of social changeiwitie Maasai and how change
becomes accepted as the new norm. Clothing imaayof the Maasai identity that is
dynamic and has multiple and negotiated meaninggfering settings. For example
many Maasai who attend university will wear westdothing in the cities but when they
return home will wear the traditional Maasai clatihi Another example would be that
some of the Maasai who work in the cities as guaidoften wear there Maasai

traditional clothing to evoke the images and asgams of the fierce Maasai warrior.

The redefining of traditional clothing from hidesimported cloth has a number of
different consequences. It shows us how traditeorsauthenticity are constantly made

and remade and that there is time and effort tbas gnto defining the components of

www.manaraa.com



95

one’s identity. The traditional clothing of the B&ai symbolizes a number of different
things to a number of different stakeholders. &ample, the Maasai traditional

clothing serves as a visual representation ofdbalisubsistence pattern of the culture of
the cow. Itis a symbol that is readily recognibgdoth insiders and outsiders to the
cultural group. Clothing also serves as a meandenitification of social status within

the Maasai themselves as each age set and gersdinelraown particular type and style
of the clothing which is supposed to be worn. ddion to symbolizing the culture of
the cow lifestyle, the Maasai traditional clothimgs also served as symbol to others of
traditional lifestyles, uneducated people, unclegsis, poverty, arrogance, and

backwardness.

With the change from traditional hide clothing taported cloth we see a means
in which to enter into market relations through thying and selling of imported cloth.
The clothes and jewelry that are made by the Maasadbought and sold not only by the
Maasai themselves but also by tourists and otheuralioutsiders. The introduction of
cloth also marks a significant change in the maderaeans of production. The
production of clothing from hides was done by woraed took a long amount of time
and effort, usually several months. The hide ahmtiequired a different set of skills to
be made and maintained over time. The introduatiamported cloth meant that
women no longer had to spend enormous amountmefdand effort to make traditional
hide clothing. The imported cloth could be boughthe market and cleaned with soap

and water.

A specific example of this contestation within Maisaditional clothing comes

from the introduction of western clothing to Maashildren. Maasai children are most
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likely to be introduced to western clothing wheaytlenter into primary school.
Throughout their schooling years, children in Tanaanust purchase and wear school
uniforms. These uniforms are to be worn at aleBrwhen the children are in school.
For many Maasai children, they will go to schootheir uniforms but when they return
home they are expected to change back into theitnmaal Maasai clothing. With the
older Maasai youth, we see that they recognizeyh#olism and different meanings
behind different types of clothing. For exampléen young adult Maasai enter
university or even when they just want to go tochy they will often wear western
clothing versus the traditional Maasai clothingaBens stated for this change to western
clothing include wanting to fit and be seen as off@nzanians and also that the
traditional Maasai clothing in impractical for ciife. For the older age sets, we see that
they wear the traditional Maasai clothing almostled time whether they are at home
with their cattle or in the city. For the oldereagets the traditional clothing tells
everyone who is Maasai and who is not and what tke&tionship to a particular person
should be. They see no need to change their np#s they go from one place to

another.

On the local level this means a change in the nodgeoduction of traditional
clothing. Women no longer have to spend monthisret making traditional clothing out
of animal hides. The new imported cloth can béyasshed and maintained using
soap and water. Individuals can choose from a wadleety of colors and patterns of
imported cloth at the market. Women still remdie primary producers of decorations
and jewelry for the entire society. However nowasdaomen have the opportunity to

make and sell these decorations to other Tanzaratsurists, and even to people half
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way around the global through the use of the irteamd the creation of non-profit
organizations devoted to helping women succee@veldpment and business. Maasai
youth are no longer restricted to solely wearingttladitional Maasai clothing. They
now have access to western clothing through a nuofldifferent venues including
school, university, markets, and malls within titees. The youth are making conscious
choices about the type of clothing they wear, weethis the traditional Maasai clothing

or the more modern western style clothing.

On a national level, there has always been a vastecst in the appearance of
the Maasai. As illustrated in the above data @raptere was even a ban on Maasai
traditional clothing in the 1960s. The nationagmment wanted to portray an image of
developed, modern country that was ready to emter the worldwide stage. The
Maasai traditional clothing of animal hides andatations did not fit this image of a
modern developed Tanzania in the eyes of manymeltio It in fact for them portrayed
the exact opposite, the image of dirtiness, poyamyg backwardness. Despite this,
Maasai clothing and jewelry are large tourist paidand even non-Maasai individuals
will make maasai-like jewelry to sell in there sbayp they will go out and buy Maasai

jewelry and resell them for their own profit.

On an international level, the iconic image of ih@asai dressed in traditional
clothing evokes a number of different representatiand feels. One feeling is that of
authentic, traditional Africa, representing a tithat has been forgotten by the rest of the
world when people lived at one with nature. lbalgpresents everything that the western
world is not- poverty, uneducated, traditionalfydiand backward. Yet the Maasai

decorations and images of Maasai in traditionahahg sell for a great deal of money
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and almost every tourist that comes to visit theadéa wants to have their picture taken
with them. The Maasai have begun to recognizestisrests in their traditional image
and lifestyle and have even asked tourists for mamerder to allow them to take their

picture.

For this data we can see that even within the Jowlonal and international
levels that identity and representation is nohguliar, static phenomena. It consists
instead of multiple perspectives that exist onm@icoum and are continuously

negotiated by both insiders and outsiders.

As part of the in-depth interviews, individuals wersked about the type of
clothing he/she was wearing at the time of therimgvs. There were a total of nine
participants in the in-depth interviews analyzethia data analysis. Of these nine
participants five were female and four were malbe age of the participants ranged
from 22 years old to 78 years old. Each was askescribe if he/she considered
his/her clothing to be traditional. All individusahsserted that they were indeed wearing
traditional Maasai clothing. When asked if thegrewore other types of clothing such as
western or Swabhili clothing five individuals saltey did wear other clothing styles.
Swalhili clothing consisting of manufactured clotipiof a wax print fabric called batik,
printed fabrics call kitenege, or other printedrie® with Swahili sayings on the bottom
called kanga. Many Tanzanian’s will wear Swahitiees mixed with imported western
clothing. For example a Tanzanian woman will oftezar a western style t-shirt with a
skirt made of kanga. For the Maasai in this stBdahili clothes and western style
clothes were the same thing. Only four individualsorted that they wear only Maasai

clothing. The four individuals who stated that tloeyy wear Maasai traditional clothing
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were in the age range of 44-78 years. They hadmaal education and only go into
town if they needed to go to the hospital or tdisélk. Of the five individuals who said
they also wore western or Swahili clothing, onlyeamas female (26 years of age) and
the other four individuals were males with age2af29, 32, and 63. Of these five
individuals, four of them have had some formal edional experiences; three had been
or were currently in college. The eldest malevidiial was the only one who did not
attend school. The reasons the interviewees statepbing to town included school,
hanging out with friends, going shopping, goingfte hospital, eating in restaurants or

hotels, work, or if they had a home in town.

Figure 20: Young Maasai women wearing traditioredding and the contemporary Maasai clothing made
from imported cloth. Source: Allison Kotowicz, 201
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Figure 22: Maasai women with child dressed in ledaghimal skins. Source: Beckwith and Ole Saitoti,
1980(63).

Maasai often wear different clothing based on sidmeand environment. When
asked where and when they wear each type of clptttie most common response was a
demarcation by context. They wore Maasai clotl@ibgome and the western or Swabhili
clothing when they go to town, work, or school.eTeasons given for wearing Maasai
clothes at home was that the western and Swadbthiclg felt uncomfortable and was ill
suited for the village lifestyle of the Maasai. Tieasons given for wearing western or
Swahili clothing was context. Outside of the Mazsemmunity they wanted to fit in or
be seen like other individuals in town. When theytgtown it was easier to wear this
type of clothing. This opinion was primarily expsed by the younger generation of
Maasai. The following quotation is an illustratiohhow one young man negotiates the

use of western clothing and Maasai traditionallgtag.
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Because | have many friends which | study with theomiversity, at secondary school,
at town there so when | wear this Maasai clothey tbee me differ from them so | just
like to see myself the same as them so | just thieasgame clothes as they.

Excerpt from Interview- Erevu, Male, Age 32

From this data we can draw a number of conclusi@rse, men seem to be more
flexible in the types of clothing worn. Older mand women do not feel the need to
wear western or Swahili clothing even when theyagtmwn, whereas younger men and
women are more inclined to wear western or Swalothing in the city. Two, education
is an indicator that characterizes those indivisuaio responded that they wore clothing
other than the traditional Maasai clothing. Thaadional levels reported were up to the
level of college or university. Three, there isagye difference in those who did not wear
western or Swabhili clothing. We can see that tteasi’'s use of clothing as a symbolic

marker of identity is fluid. They are making corsss choices of what to wear and when

to wear Maasai traditional clothing or western wa8ili clothing.

www.manaraa.com



102

Chapter 6

Rites of Passage

Figure 29: Maasai boys preparing for circumcisiereeony. Source: Allison Kotowicz, 2012.

Rites of passage are important when examiningidaial and group identity.
Identity is informed and defined in part by behaviBehaviors consist of cues, signs,
and symbols that are read both internally and eatlrto determine group membership.
Each culture and society has a worldview that dlessithe life cycle of its members.
Each stage of the life cycle is represented byeaifip set of behaviors that indicates
what it means to an individual at the stage ofihf¢hat particular society. Inherent are
various stages of life that are noted by cultuaditions and practices that we recognize

as rites of passage. They support the developaiendividuals to move successfully
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from one phase of life to another. An examplehaf process from the United States can
be seen in the sacraments that one goes througleesisies as a member of the Catholic
Church. From birth to death, Catholics are supgpdsao through a series of rites of
passage that the Church calls sacraments. Thieylabaptism, the Eucharist,
reconciliation, confirmation, marriage, holy ordesiad anointing of the sick. These
sacraments usually span a person’s entire life footh to death. Most Catholics must
undergo all of the sacraments except the holy pidleere one devotes their live to the
service of God and the Catholic

Church. Rites of passage define who is a memlzkndio is an outsider to a particular
culture. They mark the status of individuals atate in their cultural worldview. (Van

Gennep 1960: 1-14)

Rites of passage also hold a repository of thenlegrand socialization process an
individual acquires as a societal member. Ritpassage mark life’s stages, achieved
after years of learning relevant information antidaors necessary to move forward in
the life cycle. In the African context, one candfimany well developed systems of rites
of passage, including among the Maasai people sif Azica. The Maasai have
elaborate rites of passage that mark and individiifel from birth to death. The most
important rite of passage for the Maasai is thesrif passage surrounding the transition

from boy to man and girl to woman.

This chapter examines the significance of iderfotythe Maasai as it is
understood through behaviors associated with oitgsssage rituals and practices.
Analysis of the life cycle of the Maasai, will eapt the roles and responsibilities that are

inherent in each stage of the life cycle and thessquent rites of passage that are
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involved at each life stage as an individual mdves birth to death in Maasai society.
Particular attention will be paid to the circumoisirites of passage for boys and girls, in
the past and in the present. This chapter consluatd an examination of the changes to
circumcision rituals and discusses the effectdabaization and modernity on the rites
of passage as well as the relevancy to today’s Magsupings. The rite of circumcision
is an important cornerstone for Maasai identity enldure. This chapter examines the
importance of this ritual to the Maasai identifijhe chapter concludes with an
examination of social change and how it affects thé of passage and Maasai identity in

the 2F' century.

Maasai Rites of Passage—Life cycle
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Figure 30: Maasai warriors walking around cattladtrat male circumcision ceremony. Source: Allison
Kotowicz, 2012.

The Maasai culture is infused with rites of pagsiagalmost every aspect of life.
Rites of passage include birth, acquiring your nacthédhood, adolescence, for non-
married individuals, for married individuals, eldewarriors, men, and women. The
three rites of passage that all Maasai must gaitiir@ccording to my interviewees are
the birth of a baby, marriage, and circumcisiomede rites of passage serve to
incorporate individuals as fully fledged adultgle Maasai community with all of the
rights and responsibilities that go with adulthodl; far the most important rites of
passage for the Maasai are those associated witinathisition from childhood to
adulthood. This ceremony occurs across both gended the of rituals share
commonalities. As a Maasai individual passes thinaseveral stages in his/her life
cycle. Each stage is accompanied with a set ebrahd responsibilities that must be
mastered before moving from one stage to the nelxése roles and responsibilities are
part of a learning process, a socialization proedssh informs the individual what it
means to be a Maasai at each stage of life. Ybogg and girls, laioni and endito in
Maasai, will learn their responsibilities oftenmay that mimics work behavior and
practice. Girls will copy the behaviors of theiothers, aunts, grandmothers, and older
sisters. Boys will try copy the behaviors of thiaithers, uncles, grandfathers, and
brothers. By watching and mimicking the behavibtheir elders, children gain the
necessary and appropriate knowledge that is expettinem at each stage of their life.
For example, through this process of learning céildearn the appropriate greetings for
each member of their family and other members @Miaasai community as well as

their relationship to other individuals. For exdenghildren, both boys and girls, and all
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adult women must bow their head to anyone oldantiWhile he/she is in the bowed
position the elder who is either male or femaleesahis/her hand on their heads and
bestow the appropriate greeting and blessing. @sld ages, he/she is given more roles
and responsibilities. For example older boys arergthe responsibility of taking care of
the cattle and other livestock out to finding pat® graze. Older girls are given
instruction concerning the domestic sphere and theik focuses on taking to take care
of the house and younger children. Older boys stdlt off supervising the grazing of
small livestock groups or calves and slowly prognastil they are responsible for the
whole herd. At a young age small girls are tadmgiv to sweep the house, cook, and
help in the cleaning process. They are oftenuegdd to look after smaller children

while their mothers are busy completing other chore

Once a child has reached the appropriate ageasthhstered the roles and
responsibilities for young children, he/she areppred for the rite of circumcision. The
appropriate age is determined in part by age arttidogemand of the individual children
who tell their parents that they are ready forriheal. Every ten to fifteen years a new
age-set is opening, allowing for all the boys ckéatain age to be circumcised within a
certain period of time. After the elders open lup ¢ircumcision period it will last for a
few months and then all circumcisions for boys withp until another age set is opened.
For girls the ideal age for circumcision is wherery occurs, meaning they start their
menstruation. For boys the ideal age of circurnaiss approximately 16 or 17. The
circumcision ritual marks the passage from childhtwadulthood in Maasai society.
Once an individual is circumcised, they are recbegghias full adult members of the

Maasai community with all of the roles and respbitisies that this entails. For girls,
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after circumcision they are prepared for marriagegirl must have learned and mastered
all of the jobs and responsibilities that will alldver to successful in her new role as wife
and mother such as being able to fetch water, ogokieaning, looking after children,
milking the cattle, and taking care of livestodkor boys, after circumcision they enter a
period of warriorhood in which they will be calldtbran. This period of time typically
lasts anywhere from 10-15 years. During this gkabtime the Moran will spend most
of their time with members of their own age-setregtworking, playing and sleeping in
the same room. They are almost inseparable fram @der. During this time life-long
bonds of friendship and brotherhood are formedrantured. Their responsibilities are
to protect the family and take care of the cattlé ather livestock. For boys to be
circumcised they must demonstrate that they amyreatake on the roles and
responsibilities of the warriors, that means defiegpthe Maasai community and looking
after and taking care of the livestock. Lookintgeathe livestock includes making sure
that all of the animals are accounted for and tloae get lost. It includes taking care and
making sure that the animals have everything tle®drio be healthy, such as medicine,
food, water, and a secure place to stay at ni@imce a young man has finished his
period as a Morani, he will go through another ey, called Eunoto. This ceremony
marks the transition from being a warrior to beaogrand elder. The current warriors
pass on their roles and responsibilities to the gereration of warriors as the move
forward in the age-set. When completed he thenrbes an elder within Maasai society.
Once they are elders, males marry and start fasrolie¢heir own. The will assume an
advisory role in Maasai society, they are lookedrugs individuals who are valued for

their advice and wisdom. Once both genders relchge, their roles and
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responsibilities within the community are greatignthished. They may help look after
the boma and offer advice to the younger generato they have no work
requirements, unlike adult men and women who best of the responsibility and work

within the Maasai society.

Age Set System

The age-set systems provides the Maasai with aofvagganizing their history
and there society. Through the age-set each menfiseciety is defined throughout
his/her lifecycle and taught the appropriate raled responsibilities at each stage of the
age-set system. This in turn helps maintain thiieiof the cow by providing the social
structure necessary for pastoralism and Maasaireudtf the cow to survive. For
example, young boys are responsible for identifgraging land for the herd while the
warriors are responsible for protecting the herd society. In the past the warriors
would raid neighboring tribes or villages in orderbtain more cattle, but this practice

all but disappeared today.

Today there are living members of five age-s&t®m oldest to youngest they
are: kidotu, mildoti, elderato, kisaroni, and koga. Today, in 2012 the warriors in the
society are members of the korianga age-set. Tihene approximate age difference of
ten to fifteen years between age-sets. Each dge-gwen their own name which refers
to members of that particular age-set. An indiaiduill often be referred to by others by
his age-set name. Each age-set name will alsareeegsociated with particular cultural

and historic events that happened as a way of réraeng the Maasai history.

Social Structure
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The age-set system is different for males and lkesnalhe Maasai are a tribe that
divided the men into age-sets or age-grades. gaeystem is probably the most
characteristic features of Maasai social orgaroragéind involves a ritual cycle that
occurs approximately every ten to fifteen yearse(®er: 15). “This imposes a cultural
construction on the natural process of aging, gliog a constant backdrop to people’s
experience of time and punctuating their awarettestshe life-course is ticking away”
(Spencer: 15). The foundation of this system istbin the circumcision of boys. The
age-sets permeate all aspects of Maasai lifeapetthe way that men and women
interact with each other and with third parties€fger: 15). The age system unites all
Maasai regardless of national borders or barriérprovides the Maasai with a way to
organize time and history among their people. Eggiset is named and is associated
with particular historical events. Time is reckdri®y age-sets not in years. “It provides
both men and women with a culturally defined sesfdeme, structuring the life-course
within an endless stream of ageing age-sets thlatlith oral traditions of the past”
(Spencer: 37). It bonds men together and creadegase of unity and shared destiny
(Spencer: 15). Females do not have age setdidreitusbands but their social position
is defined by the age-set of their fathers and éndb. “ The age-set of a Maasai woman
is defined by her relationships to the males inlifier As a young girl she may be
identified with her morani lovers. Once she isdsetb be married she may be identified
with age-set of her father. After she is married becomes part of her husband’s age-
set. And once she becomes a mother who has sanar@hvarriors she is identified as a

‘manyata mother’ (Spencer: 35).
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Circumcision marks a definitive transition in thacial status of boys and girls.
After circumcision, boys become Morani, or warrioshich are subdivided into junior
warriors and senior warriors. After a period ofi¢i lasting anywhere from 5-15years
warriors then become elders. This social groupsngubdivided into junior elders or
senior elders. After a girl is circumcised shd witen get married right away and begin
to have children. After the birth of her first thshe is considered to be full Maasai
women. It is possible for a Maasai woman to hauklen before she is married, either
with the Morani or with the elders. Each familyatsewith this situation in their own way
but typically if this happens and the girl is ncammed she will stay at home with her
mother and father until they can marry. In somsesdhe marriage is between the

woman and the father of the child in some casissniot.

Within the age-set system there are particuldivids and rituals associated with
different phases of the life cycle. These inclutieals and festivals associated with birth,
marriage, and circumcision. At almost every ritilld community gathers around food
and drinks to celebrate and mark the passage efitimn individual’s lifecycle. The
rituals and festivals associated with the age-gygteblicly mark transitional periods of
change. They unite whole communities and generatiele sense of Maasai identity and

unity.

“This process is entwined with the life-coursésdividuals. For those directly
involved, itis their life. For others — men and women — it reéflex shift in the
configuration of relations and the ebb and flowotver with age. The significance for
them is that the ceremoimastaken place” (Spencer: 39).

Changes to the age set system
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The age-set system of the Maasai in many waysibtashanged over the years.

The system still moves in intervals of every teffifteen years with a new age set being
named and the age set above them being retirethéngt have also been changes to the
age-set system. The changes most frequently nmeatiby the interviewees was a
decline in the age-set system in general, evidbgdhe lack of respect for Maasai
culture and traditions, to other Maasai especiliiers, and for a person’s
responsibilities. The younger generation does saartisten to the elders as much or to
value their opinion. Some no longer keep the tianial Maasai culture and would

instead prefer to be in the villages or in townhvhieir friends playing pool and talking.

...they can see that this coming age groups arehaytdoesn’t know all about culture
and they don’t have the respect of that of the gestips had so it's more like they are
more free and don’t know their responsibilities.

-Excerpt from Interview- Mhina, Female, Age 45

Other changes to the age-set system include tsgoarand forgetting of Maasai

culture and beliefs, even for the elders of the mamity.

So yeah he said that there has been some changémga the main changes are many
of the older people now are just forgetting theittare and the sense of this
globalization and our culture being destroyed mald/Maasai are forgetting their
culture and everything and so the kidotu and miduw the oldest just a few of them
now can still remember their culture and his ageugr you know few of them are still
remember because many of them are having you kastrogted by the alcohol and stuff
and so now the main thing is like people forgettimgjr culture, traditions and things.
-Excerpt from Interview- Zuberi, Male, Age 63

Defining Rites of Passage

Rites of passage mark the transition from one @bésife to another. Rites of
passage can involve birth, death, puberty, maryiggéhood, parenthood, religious

societies, or pregnancy (Van Gennep: 3). They imeliriduals move successfully from
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one stage of life to another. They also undergjiedtransmission of culture, the
socialization process of the individual into thew and help define an individual's
personal and group identity. Rites of passage defime who is who in a culture and
mark the boundaries of membership and non-memb&etgroup or society. Rites of
passage can occur on an individual basis or inggod'ypically there are three stages
that occur in a rite of passage. The first stagbe pre-liminal stage. The pre-liminal
stage typically involves some rite of separatiorerethe initiates are separated from the
overall group and placed into seclusion for a t{vMan Gennep: 11). This stage involves
the education and socialization process, heredwidual learns all that they need to
know to succeed successfully in the next stagdeof The second stage is the liminal
stage which involves rites of transition (Van GgmnELl). This is often when the actual
ceremony or transition from one phase of life totaer occurs. In this stage the
individual is placed into a non-definitive categamyd is perceived to be in between
phases. They are in the middle and are workingtdsvmoving into the next phase.

The final stage is the post-liminal stage whicholwes the reincorporation of the
individual or group back into the masses of socfglgn Gennep: 11). After the post-
liminal stage the individual has successfully costgd the rite of passage and is now in a

new phase of life.

Initiation Rites

Initiation rites typically fall under the categooy puberty rites or rites that
accompany the transition from childhood to adultho@hen scholars speak of puberty
there are essentially two kinds: physical and $odidese two phenomena do not

necessarily occur simultaneously. , according to Gannep, many scholars have
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mistakenly believed that initiation rites coinciéh physical puberty and sexual
maturity. Physical and social puberty need nohcide when speaking of rites of
passages. Nor do the initiates need to be sexatyre to undergo initiation rites. The
exact time of physical maturity is hard to pinpamboys and girls since individuals
mature at different rates (Van Gennep: 67-68)ypAcal example of an initiation rite that
is common all over Africa is that of circumcisiohlbmys and girls which is practiced by
the Maasai people as a rite of passage from cloldland adulthood. Initiation rites that
involve the passage from childhood to adulthoodcslby involve the education of the
initiates in the social and collective life of theople (Mensah: 88). These rites also
involve feasts and tests which can contain thewahg elements: segregation, retreat,
life in common, education, purification ritualsste of courage and physical endurance,

mutilations, song, dance, and circumcision (Men8&k90).

Circumcision Ritual-Historical Description
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Figure 31: The boys are walked through the catthalky their male relatives where they will be
circumcised individually on a piece of cow hidetlwe center of the cattle kraal. Source: Allisortd®icz,
2012.

In this section of the paper | will give a histai description of the circumcision
ritual for both males and females as it was pradticThis section provides the reader
with a base line through which to mark change&@dircumcision ritual through time
and space. | will first start with a descriptidintioe male ceremony followed by a

description of the female ceremony.

Male ceremony

The rites of passage that Maasai boys experienbedome men is a road filled
with pain and hardship, and adventure, excitemEnt.many males it is recalled as the

best experiences of their lives. There are twamaremonies that Maasai boys must
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undergo in order to become men in the communitye flrst is circumcision where the
foreskin of the penis is removed. Once the eldpen up the circumcision period for the
next age set it is then the parent’s decision whesrcumcise their son. The son is
expected to perform acts of bravery such as defgralherd of cattle from lions in order
to prove to his parents that he is ready to beioiaised and become a warrior in the
society. The circumcision ceremony for boys isallsuwundergone as group composed of
boys from the same family. The time for all of theys to be circumcised is a decision
that the elders and the medicine men make (H@84). They decide when to open the
period of circumcision in which families and comnties are allowed to circumcise
young boys and they also dictate when the periadrofimcision is closed and no more
boys can be circumcised until the next openingerthe elders have opened the
circumcision time period the boys and their fansilegin preparation for the ceremony.
The boys will spend their time painting their badweith chalk and going to different
bomas during the next two to three months afteciwkiey will return to their homes
(Hollis: 26). The chalk announces the boy’s stabuhie community and symbolizes that
the boy is ready to be circumcised. They travanflboma to boma to support their
fellow age-mates as they undergo the circumcisayaraony. The boys are responsible
for collecting wax for arrows, ostrich feathers géocrown, honey to make beer for the
elders, and other articles that are used in tloeigicision (Saitoti: 1). A few days before
the actual circumcisions takes place, the boy'siheahaved, his pubic hair is shaved,
and he discards all of the items that he acquitgthd childhood (Saitoti: 1). During this
time the boys are expected to leave their childhermichildish things behind in the past.

“You must put all the sins you have committed dgrehildhood behind and embark as a
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new person with a different outlook on a new li8aitoti: 1). the boy is then given the
knifes to be used during circumcision by the indixal who will be doing the cutting,
typically an elder male from the Dorobo tribe. ktib is to sharpen the knifes and
protect them from becoming blunt which would affé effectiveness of the blade
during the actual circumcision (Saitoti: 1). Be&fdhe circumcision takes place the boy is
taunted by his relatives, his friends, and the wesrof the community in order to psych
the boy up and encourage him to be brave ( SaitptiA day before the cutting
ceremony, the boys must go out to collect a trdecc&l-latim which is then carried and
planted by the girls near the doors of the boy'és who will be circumcised soon
(Hollis: 297). During this time period the commiynand the families of the boys play
numerous roles. It is the responsibility of theilg to set a date and time for when the
circumcision ceremony will take place and to seativeord to the community to come
and celebrate the ceremony. Food and drinks nauptdpared and procured. The elder
males will instruct the young boys on what is expd@and what will happen before,
during, and after the ceremony. The current Movahitypically tease the younger boys

that they will not be brave enough for the ceremitray they will flinch or cry out.

The details of male circumcision ceremony aredgity managed by a group of
elder males who are usually relatives to the bays are to be circumcised. They are
responsible for the details of the ceremony andrtbieuction to the boys who will be
circumcised. They will escort the boy to wherds be cut, usually in the middle of
the cattle kraal. They will help hold the boy doashe is cut, serve as witnesses to the
ceremony, and then escort the boys to a hut tovezcdefore the circumcision takes

place girls will spend a number of days in the $breith the Morani singing, dancing,
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and eating meat. They will enter the boma wheeecticumcision is taking place
together. If a boy moves at all during the circision, he will be regarded as
incompetent, and unworthy to be a Maasai man (%alip The boy will bring shame

not only on himself but also on his family. Striggs futile since he is held down by the
men of his family and the person performing theuwincision anyway. Just before the
circumcision is to take place the boys undressyashed with cold water and told to sit
down on a piece of cowhide (Saitoti: 2). Thesegameder specific rites and females are
not allowed to watch the actual circumcision of legs. The boy is circumcised usually
by an older male, often of the Dorobo tribe (Hol#87). After the circumcision the boys
are placed in seclusion to heal and the rest of¢dinemunity holds a large celebration
where cattle are slaughtered and there is muckidgrof beer. If the boy does not
flinch he is praised for his courage and is nowstdered a warrior. After the boy has
healed from the operation his hair is shaved adlat,hair is allowed to grow long, and
remains until his time as a warrior is completdteAthe ceremony the whole community

joins in singing and dancing to celebrate the agmmment of the boys.

Yeah they close the time for the morani to be Mdoamove on to be older people wazee
and so to welcome this or to make this be reallyavidike they are Moran but they will
have a ceremony in the whole country to make tihem like nowadays this is the name
that we are giving this age group like as koriaragal from now on they are legally
morani because always there is a fight of how thilgeng to take over so there is a time
they make it legal so they like you know be Mornaah @so the fourth one is small like
that one but this is when the other one of thegageps is moving to entrust this age
group to the next group which is coming so theymao®ing up and they do a ceremony
to like leave this behind to leave this age graupe ready to move on.

-Excerpt from interview- Zuberi, Male, Age 63

Circumcision rituals are a time of great excitetrfenyoung boys because after

they are circumcised they become part of the wactass called Morani. For the next
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five to fifteen years as warriors they, create Isooflifelong friendship, participate in
lion hunts, cattle raids, and protect the Maasapfeand their cattle. They will be
praised and looked upon with pride by the whole mamity. They will live in small
manyatas outside of the village with their motherd uncircumcised females. These
manyata’s are small bomas created by the mothealeafircumcised boys and the
uncircumcised females. The houses are made igatine fashion as the other homes
with a wooden frame plastered with cow dung and.mbdring this time period the boys
will rest and recover. As warriors the young Manaere expected to abide by strict
taboos such as no eating inside of the home, aleatysg with members of his age-set,
and he is not allowed to cook his own food. Accampng rituals include naming and
succession. During the ceremony of II-Eunoto, thgsithat have been circumcised are
given the formal name of their age-set. The moo&today’s current age set are called
Korianga. Each age-set typically has two namesfdhmal name given to them by the
elders and a more derogatory name that is usezhse them by members of other age-
sets. This name will stay with them for the rdgtheir lives. As one group of young
mean become Morani another group will exit and bezelders. Also during this
ceremony the time for circumcisions is closed dradé¢ men who were Morani before
the ceremony will now graduate to become eldeteercommunity. At this stage they
will be allowed to marry and raise a family of thewn. This ceremony typically occurs
after the young men have spent approximately tdiftéen years as warriors. The time

and location of the ceremony is decided by theraftldes in the society.

So yeah the third one mainly its call il-enuto thagatherers all the same age group
people and like maybe it would divide the wholentiguinto two equal sides and one
side continue maybe like a couple of regions wgalther together and other regions
would gather together and like so all of them gatined they have to kill the biggest cow
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and they go to some big bomas like one of therhegoall sit down and when they have
to be leaded by older people and they will be gagvice and all the lessons and that's
like what would be their responsibilities and asythmoving from one stage to another so
as becoming | don’t know like morani or whatevettst’s the main thing that they do.

-Excerpt from Interview- Zuberi, Male, Age 63

During this time a new group of elders will cho@skeader from among the
individuals in their age-set. Each age-set has tlven leader. This leader is selected by
members of that age-set. “...they choose a man wharsnts are still living, who owns
cattle and has never killed anybody, whose paetsiot blind, and he himself has not a
discoloured eye” (Hollis 1904: 299). The age-setrstly decides on a leader because if
the individual knows is fate than he would try tm mway because of the responsibility
involved. Once he is chosen he will be treatedrasld man by members of his age-set.
This leader will be responsible for the memberkisfage-set. Before the Morani
officially become elders, the receive instructioonh other elders in the community.
Elders in the community will lead the ceremony #melyounger individuals will be
taught and given lessons about their responsdslita each of their age-sets and stages of

life. This is often a period of mixed feelingsgaass that their time as warriors has come

to an end but also a time of excitement and hopbegsbegin their own families.

Female ceremony

In many ways the circumcision ceremony for girlthis same as the circumcision
for boys, but there are important differences. Itkinthe boys’ rite, which ushers in a
lengthy period of freedom and adventure, the giitaal leads to an arranged marriage,
separation from family and friends, and subjugatma husband’s authority” (Ray: 66).
The ceremony for girls is usually not as elaboaaitas public as the male ceremony.

Like the male ceremonies where only other malesllmered to watch the circumcision
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of the boy, only females are allowed to watch tineuencision of the girl. The older
women of the boma are responsible for all of thaitkesurrounding the ceremony.
While boys look forward to their circumcision, fgirls it is a time of fear and
apprehension, thinking about the pain both phylsi@ald emotionally (Ray: 66).
Despite these fears, girls spend years preparaigpedte beaded accessories for the

ceremony (Ray: 67).

Before the ceremony the girls and the other femmleheir family are unhappy
and sad because of the cutting. They know thelebeiimuch blood. Despite this fear
the girl must appear to be happy because shedishat if she does not appear happy that
everyone who has come to celebrate the ceremohieaile. Before the actual cutting
takes place the girls will spend a number of daythé forest with the Morani singing,

dancing, and eating meat.

Now circumcision and then they put some alcohst firaking alcohol in the
circumcision and they have to announce the whata #nat we will having the
circumcision ceremony and the Moran will go witho$a ladies that are going to be
circumcised and those Moran and special ladies tieeyo another far place to stay for a
couple of time and after the date come they chthal people and also the Moran come
with the ladies and then when the morani come thibise ladies so the mothers go and
take those ladies from the Moran those who aregyrcircumcised and then they take
them and putting them carrying them and they btivegn home. So the next tomorrow
they also they dance and eat and they have thas&naw there is stick they are putting
there that tree they are putting close to the hars# dancing that way.

They only go to celebrate there for a couple ofsdays like it’s like going to say bye for
those girls so they will be dancing and each family be go out because they only need
to be out of that family which is doing the celglma yeah but they can go and dance to
say goodbye but the day before because they kradwvtten they come back those ladies
will not belong to them again they will be a paftioe mothers.
They will never sit again with the Moran from tlaay because they will be called then
the woman and be prepared for marriage

-Excerpt from Interview- Rahma+Nia, Females, Age 7

www.manaraa.com



121

This time in the forest is a time to celebrate badchappy but also a time for the
Morani to say good bye to the girls because dlftey tire circumcised they will become
part of the mamas and they will no longer be abléance, sing, and play with these girls
after they are healed from the ceremony. Afterrti@e in the forest the Morani will
escort the girls to their homes. At home, the raothill go to retrieve her daughter that
is to be circumcised. The young girls will takielss and try to beat their mothers and try
to prevent them from being taken to be cut. Evahtdhe mothers succeed in carrying

the girls to the inside of their home.

The girl's circumcision will take place inside theuse usually by an elder
woman who has been instructed in how to cut the gsing a razor blade. Unlike the
boys, girls are allowed to cry or flinch during tberemony, but they are encouraged not
to so as to bring honor to themselves and theiilyanThe circumcision for females
typically involves the removal of the clitoris antten times the removal of the inner or
outer vaginal lips (Ray: 67). After the actualtmg takes place the girl is taken in to her
mother’s house where she is allowed to recoveresiountil she is healed. The young
girls stay inside the home, drinking and washinthwnafuta or oil and placing special
medicine on the cut areas. After the circumcisi@y will also go to spend time in the
forest with the Morani one last time and then netaome where they are bathed and
given new clothes to wear. After she has healédaturned from the forest, this signals
that she is mature and is to be married. Aftarurircision, women are allowed to marry
and have children, which will increase their statod position in Maasai society (Ray:

67).
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Marriages are typically arranged by the girl’'sgyds. If a man wishes to marry a
particular girl he will send his father or otherlmeelatives to the home of the girl to
express his desire to marry. After an offer of mage has been put forth by the
prospective groom, all of the male relatives ofgirés will gather. The will discuss the
merits of the match, the reputation of the boy kaisdamily, and if it is agreed that the
match is good they will then discuss the approprmide price. The amount for the
bride price is then given to the suitor who wilvieao procure the appropriate number of
cows set by the girl’s family. The bride price danpaid all at once or it can be paid
over time. After bride price negotiations are céegd the women of the family begin to
prepare the feast and necessary decoration anckgtsfior the girl’s marriage
ceremony. The day of the marriage is a sad dayith spends most of her time in a
room in her mother’s house crying and hiding heefcom the guests. She is sad
because now she must leave her childhood home awvgy to live in strange place with
her husband and his family. The groom arrives wighfamily and usually a best man to
escort the girl from her home to his home. Menwanden gather in separate rooms
were the older men and women give advice to theample and instruct them on the
duties of marriage and how to behave towards etiw@r.o After this ritual the girl his
washed and dressed by the other females presemsanded outside to the waiting
groom. At this time all of the women are cryingla loss of their daughter. After the
marriage ceremony, the girl will depart from hemfly and friends to move to her

husband’s home and begin a new stage in her life.

Circumcision Ritual-Present Description
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In this section of the paper | will give a destiop of the present day
circumcision ritual for both males and females.is[dection will help illustrate the
changes that have occurred from the past to praséim circumcision ritual. It begins

by giving a current description of the male cerepy@md then the female ceremony.

Male ceremony

The circumcision ceremony for the boys has esséntemained the same over
the years expect for a few changes. First, thenseny has been shorten to only two to
three days. Also the boys are being cut at youages instead of waiting until the age of
15 or 16 to be circumcised. The day before theénguis to take place, guests start to
arrive and food is prepared so that it will be retmlbe served later in the day. Also at
this time the elders take the boys aside who abe tcrcumcised and tell you that
tomorrow you will be circumcised and become MoraYiou must be strong and leave
behind the things of your childhood because after are circumcised you will become

the warriors in society and people will depend on.y

But this of circumcision for one stage to anothaybe from lioni to go to morani or for
the lady to go from a lady to go to the stage afigpenarried for his side he know
because he himself was involved in that ceremétgysaid that the first day you come
and people came with you the elders came with paoltlzey talk to encourage you that
tomorrow you are going to be circumcised and yogo@g to be another stage of
you’re going to be morani so you must leave thkesmgs these small things which are not
good maybe playing to make yourself be fear scayewgoing to be strong be morani
and maybe society can go to turn depend on yowandre going to be the one the
warrior in the society and things so the elders eamencourage you and support you
tomorrow you are going to be circumcised and afiezumcised you are going to be a
man cause when you are a lioni people ignore ymuishnot a man but when you go to
another stage you are going to be morani so thersgday that of circumcision he drink
mafuta they come with some medicine traditionalioneel they maybe you can put
yourself like oil and things like that even to tlead so they come to you something
which you put in your head around this place and gpend maybe 2 months when you
are in that time so any people come to see youkhey that that boy has been
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circumcised and have made a ceremony to him inr@aé&e wear those things after 2
months they remove that and you know going to washbody at the place where the
elders prepare after that it means you have alrgaassed from one stage to another.

-Excerpt from Interview- Sefu, Male, Age 20

The next morning the boys are taken out of theth@rs’ homes where they will
bath in cold water. The boys will then line up amalk from one of the cattle kraal to the
middle of the kraal. The boy is escorted by hisemnalatives. The boy is asked to sit on
a cow hide that has been prepared for this ceremdhgn male family members will
create a circle around the boy shielding him frbmtiew of guests. The cutting of the
foreskin will then take place. After the cuttirige boy is covered in blankets and cloth
by his relatives so he remains unseen and walkekinzads through the cattle kraal and

taken inside to rest. Inside he is given mafutailoto drink which is said to help speed

he healing process.

Once all of the boys have been cut, a select gobiyporani, dressed in dark
colors such as black, will move ceremoniously miova straight line from one end of
the cattle kraal to the other in a circular motemded at the other end of the kraal in a
semi-circle. At this time the Morani will begin sing and dance and will then be joined
by the other Morani and young girls dancing andjisig. While the Morani and Enditos
or young girls are singing and dancing the oldemen will sing and dance at the door of
the household where the newly circumcised boysestng. This house is reserved
especially for the new initiates to sleep and assthey heal. They will take turns
dancing and singing in a circle in front of the b@yder male relatives concluding with

jumping on the males feet and the males then tdtahe inside of the hut.
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Both before and after the circumcision boys aessked in black to signify their
new status. After the ceremony, boys will decotagmselves will charcoal, white
chalk, and wear ostrich feathers. After about manths the boys will be allowed to
wash, at that point they then paint themselves withochre. After this period of about

one to two months the ceremony of Il-Eunoto wikealace.

ll-eunoto is all those guys in that same gendey f{hst go to the one kraal or one boma
with a huge ceremony but all the elders they geet@d they just fold? Their lips and
some milk and just spit them it's a kind of bleggleem and if anybody doing some
incantations there they stop him if we got somg loght with the boy there you forgive
and then the main thing that you are doing theness to give them their right to be the
warriors of the society so that is the main thitigsy are doing there to bless the boys to
become warriors and those who were morani on tleaibd they become retired yeah so
for us it is just 5 years and then we are goingetiire and then we give to other boys who
are coming nowadays we just still with 5 years now

-Excerpt Interview- Fumo, Male, Age 30

At this ceremony the boys that have been circuadlcigill officially become
Morani and their new age-set will be given a namie Morani will be instructed by the
elders as to their new duties and responsibilggewarriors of the society. The elders
also bless the new age-set by drinking milk andyspg it onto the boy’s heads. The II-
Eunoto ceremony is also when the elder Moranigetitd everyone moves up the
hierarchy of the age-set system. Just as befweegltler Morani who are about to retire
are instructed by their elders as to the new ratesresponsibilities of their new position
as elders. They will now become responsible farleg and conducting the ceremonies
and instructing the younger generations as ththefa and grandfathers have done for

them.

Female ceremony
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Nowadays the female circumcision has several ntwiaFirst, the circumcision

ceremony is held as it was in the past, only ittheen shorten to two to three days.

But on the circumcision ceremony it is differeneeduse there are people coming also
two days before. Also the lady are not alloweldgéanaybe the lady who is going to be
circumcised he is not to be allowed to be on thatilfy but she is taken to the neighbor
family and stay there maybe after all preparatiorbe done. So when the day of being
circumcised, they lady are coming on the evening thie morani and with other ladies
and they come there they stayed maybe far awaytfrera and mamas are going there
and taking the lady who is going to be circumcismdorrow. So they take her inside
and they are starting to remove some of the demrand she go there back to the
morani and she is also dancing until maybe the teidfithe night so tomorrow morning
the lady have to be circumcised tomorrow morning sdepend on the family because
here we have clans. So if we belongs to a cedaim some of them are circumcising
boys at the evening and others are at the morning gepend on that ceremony maybe
which clan those people are depending on. So #ftdrthe people will dance on the
second day, on the third day people will disappean. the ladies who are circumcised
are starting to wear the black clothes or the liartio are circumcised they have to wear
the black clothes. On the previous time they aarmg the what the ngozi but
nowadays some of them are wearing the clothes whislack and they will be around
sometime living at the house or maybe in nine ghteaind they go to the forest and they
stay there and they come maybe in lunch time taethey go there again to the forest
maybe until the time the will be okay or maybe treyrecovered for their bodies.
-Excerpt from Interview- Tawa, Female, Age 27

The ceremony may also be held in conjunction wighcircumcision of boys.
Another variation in the circumcision ceremonyhattmany of circumcision of females
is often done in secret or at a very young ages iEhdue to the law banning circumcision
in Tanzania. Because of this law many girls todiaybeing circumcised at younger
ages, some as young as two to three years oldnatier if the girl is young or old the
ceremony is usually held in private and the farsibee secretively for fear of being
caught by the police. Some Maasai are even chgosihto circumcise girls to avoid

these possible consequences.

So if now you have to circumcise a lady, sometongesof them are bleeding and some
of them are dying. So if she is bleeding and &g her to the hospital the government
will take arrest? From you maybe they will jail ymaybe the parents or the one who is
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taking care of the lady so now it is good for te@jple, it is good for the people to leave
that one and participating on the ceremony andauting the lady on that.
-Excerpt from Interview- Tawa, Female, Age 27

Changes to the Circumcision Ritual

The Maasai ceremony of circumcision has been t&ffidlesy a number of external
forces including: globalization, modernization, edtion, and religious influences. As
the world becomes more global and modern the Maasaieing introduced to new and

different ideas that are often in conflict withditonal Maasai culture.

Firstly, there are fewer elders who know the meguuf the ceremonies or how
the ceremonies are to be performed. The importaheeery aspect of the ritual is no
longer taken seriously or deemed to be importamhbgy members of Maasai society,

both young and old.

Yeah so now it has been just a number like a fenbeus of elders like they have to find
them but before it was every old man knows exadtte traditional what's supposed to
be done and now they have to the few that knowsaahnelp get them done.

-Excerpt from Interview- Zuberi, Male, Age 63

In general, the circumcision ceremonies of botllemand females have been
shortened from a period of two to three months peréod of two to three days. These
changes are largely due in part to education atidetincreasing influence of
Christianity. The ceremonies have become simfass, elaborate. Certain rites have all
but disappeared such as the planting of treestheatoorway or the brewing and

drinking of alcohol.

So they say actually it is only those things treatehchanged because the other things like
more religious that we are putting now things sienpécause of having this kind of
believing that we don’t need to put many thingselvelg for example even the tree that
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we put on the house doesn’t have any meaning nowsdild we just putting because its
traditional but actually those times it is somethiike local something like believing but
nowadays we don't believe that so they say wettinasbange so other families they don’t
have those kind of tree

-Excerpt from Interview- Rahma+Nia, Females, Age 7

From colonial times to the present, government® tiaed to manipulate and
even outlaw the warrior hood period. These effbage met with little success and much
resistance by the Maasai community, particularglarriors. During the time of
warrior hood, young men are given a lot of freedord are allowed to acquire cattle for
their own herds through cattle raids. Their Ij#sts typically care-free associated with
cattle raids, wooing uncircumcised girls, and gaindion hunts. Efforts have also been
made to introduce western medicine and healthaafegsionals in the circumcision
ceremony, but this measure has had limited suatssugh the use of painkillers is
becoming more prevalent. Most families preferawéntheir sons traditionally
circumcised regardless of the risks (Mboera, etBBasons given for preferring
traditional circumcision include observing culturairms and values, initiation into
manhood, it is a sign of a warrior, convenient, andncrease in sexual pleasure during

lovemaking (Mboera, et. al.: 42).

According to one male interviewee, the Morani tpdee less strong than
previous Morani. In the past the Morani used torfmee involved with the community
providing security and even going to war if necegsa protect the people and the
livestock. They would spend much of their timdarest drinking special soup and
eating meat to gain strength. The taboos that Manace had to follow such as no
eating inside and no cooking are no longer striiclipwed. Now Morani can eat inside

and if necessary cook for themselves if no womarasind. Now the Morani spend
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most of their time in the villages or at their olhvomes. According to the interviewee
this lack of strength among today’s Morani grougimga bad thing. The community
depends on the Morani like one would depend onie@ldto protect, defend, and assist
the community through bad times if the Morani dready in the village they will not
form the first line of defense, they did as in gast. Perhaps the important question is

what defenses are needed for the Maasai in the@itury?

Female circumcision has drawn worldwide attentiod criticism. Advocacy
groups have called the practice inhumane and ativol of girl’s rights to their bodies.
In recent years, the term female genital mutilatias become commonplace to describe
all forms of female circumcision. Efforts have bamdertaken both on the national and
international level to eliminate the practice ahfde circumcision. Most of the
opposition to female circumcision comes from owdsifithe culture itself (Ray: 68).
Female circumcision is even considered a crim@imescountries such as Tanzania,
where people can be fined large sums of moneyoer time in jail (Winterbottom et. al.:
49). NGOs and government organizations providéifupnfor education campaigns
targeting communities that practice female circugioti. Some organizations are even
trying to organize alternative rites of passagddanales, but too often these alternative
rites do not take in to account the local commyratythe cultural norms and values
surrounding the practice of female circumcision@et.al.). As a result of these

efforts many girls are being circumcised in searet at younger ages.

For the Maasali, there are mixed feelings in reg&rcthanges in the circumcision

ritual. Some believe that the changes are batlttibg are destroying the culture.

www.manaraa.com



130

So he say that the changes is not good is not gecduse there are many things the
Maasai leave which is very important during circusinen because during circumcision
you are taught by elders that you must follow #md this so if we reduce those things or
we left this circumcision ceremony it means thatehs no other stages there is no other
time to taught these children from childhood stamadult stage so that is a stage which
is very important to about life about how to livighapeople about how to show him or
herself to the society as the adult people isandtild so he say that that ceremony is
good so we must follow those previous stages argktthings.

-Excerpt from interview- Sefu, Male, Age 20

Yeah some sort of changes are happening nowadaggdmple because they starting to

stop us no any circumcision for the girls so it'’kiad of making us more sad because we

are going to lose some sort of rule of the so@etjt's a kind of we be doing that in a

hiding way not in open so we just trying to hiddtsat is the main changes happening.
-Excerpt from Interview Fumo, Male, Age 30

Other Maasai, especially in regards to the feromt@imcision ceremony, believe

that these changes are a good thing.

You know this is scientific this is not good beeawken things done like that to reduce
things from female yeah but for mail it is gooddese that's part which is going to be
removed it is there's no importance there it isdytmremove it but for female that thing
is very bad because it allowed many things whicliufé maybe when they give birth the
blood to form so make a lot of problems so of cetinese people need education to
know what the problem of these things.

-Excerpt from Interview- Erevu, Male, age 32

Conclusion
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Figure 31: Group of Maasai men and women surrounttia warriors and young girls who are singing and
dancing in celebration of the circumcision ceremoByurce: Allison Kotowicz, 2012.

Despite efforts to eradicate the practices of mal& female rites of passage
associated with transition from childhood to adotth among the Maasai, it is likely that
these rites will continue to be practiced and @aentral role in Maasai culture. Efforts
to change or alter rites of passage are met waistesce from within the Maasai
community. Many Maasai believe that it is an dtan their traditional values and
cultural norms. Efforts to change the currentrité passage have had low success rates.
Too often these efforts do not take into accouatdihcumstances specific to the Maasai
and do not look into the worldview of the commuratyd the cultural norms and values

associated with the community. One individual doelgeeve that the ceremonies will
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change over time and that an alternative ceremespecially for the circumcision of

females, could occur.

Yeah things will change according to situation @time or according to environment
they just find another because nowadays there tirer daasai who have stopped this
but a few of them know the disadvantages of thigiso they so they just make a
different ceremony this ceremony they, and thesbtkéghe child this lady is going to be
another group and today they're going to be endiegbe married and they do like that
but most of them they are discouraging them thewkhem they regulate from the
community but when this Maasai can be educateddheyind another ceremony and
change

-Excerpt from interview- Erevu, Male, Age 32

As the rites of passage and the age-set systengehae see that the
meaning and consequences of this change diffelsndépg upon the individual and their
place in society. Many individuals, youth and esj@o longer remember the meanings
or all the steps to the rituals associated witgsraf passage. Even though the rites of
circumcision have changed over time, it still rensaa pivotal rite of passage and
cornerstone of the age-set system marking the ssftddransition from childhood to

adulthood for both genders.

The age-set system itself has also experiencagels over time. For example,
in the past the rules and practices surroundingdjeeset system such as taboo around
eating food with members of the opposite sex wigid.r Morani were not allowed to eat
or drink milk with women. The Morani would als@di in manyattas, or small bomas,
with their mothers and young uncircumcised giriséetended periods of time. Another
example of how the age-set system has changed thpetition and tension between
the elders and the warriors is decreasing in tiiec2mtury. This tension could be seen in

the elders and warriors difference in opinion ttoo@l laws and policies such as
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construction or taxes. This is in part due todberease in time, role, and importance of
the warriors in Maasai society and culture. Inphst, for example, the warriors would
go on cattle raids and lion hunts to increase thiestige and start their own herds of
cattle. These practices are now banned by the goant and occur with less and less

frequency.

No longer confined merely to a village activityetk are different interests or
stakeholders in the Maasai’s rites of passage.i$tagebate that is occurring on local,
national, and international levels. On a local lethee largest concerns for individuals are
how the young women are incorporated as full achéiinbers into Maasai society and are
then subsequently ready to be married. The cir@iaorcrite of passage used to be a
community wide event taking up to two weeks. Noswamdthe ceremony has been
reduced to only 1-2 days due to a number of fadtaisiding time, money, and children
need to return to school. This change leaves & orathe local community in several
ways. These ceremonies provided the community thigmecessary time and rituals to
renew ties within the community and celebrate thelture. Society is recognizing and
welcoming a new age-set and a new generation df mdumbers into Maasai society.
The individuals who perform the circumcisions, tglly old men and old women, are
hired specially to perform the operation and practhe ritual. Women spend days
preparing enormous amounts of food and refreshfoeguests. Without ceremonies
like this, the community does not have the sameudppity to celebrate and renew the
ties that bind it together. Not only does the ateircumcision and the incorporation of
new age-sets unite the local community at thegalkevel, but it also unites Maasai of

all countries regardless of national or internatidsorders.
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On the national there is a debate between thetiateof traditional practices
such as rites of passage like female circumcisiwhadso the need to be accepted and
seen in a positive light by the international conmityy  The international community has
largely condemned the practice of female circurnaigialling it a human rights abuse.
As a result of the international communities vieamsl policies towards female
circumcision, Tanzania and other African counthase instituted laws banning the
practice of female circumcision. If an individuslcaught committing this crime they
can be fined or placed in jail. At the same tilmeré are those individuals who admire
the Maasai and other tribes for maintaining th@iditional culture and will even go to

these ceremonies if they are invited by the Matisanselves.

On the international level, we see the debatedrhim terms of cultural rights
versus human rights, with most perspectives fagaitie human rights approach to
banning female circumcision. This perspectivelbdgo the banning and outlawing of
female circumcisions in many African countries udihg Tanzania. While there are
laws in place banning female circumcision, thigaitis still carried out by the majority
of the Maasai, only now, the female circumcisidnai is being performed on girls of

younger ages and in secret so as to not get canghprosecuted by the police.

As rites of passage and the age-set system cortbral@nge over time we see
that there are a number of different levels anggexstives through which this change is
being viewed. We see that change is not viewed#me way by individuals or by
groups and that the rites of passage of the Maasaionstantly being negotiated and
redefined. The rite of circumcision for males dewhales allows Maasai children to

become full adult members in Maasai society witlobthe tasks and responsibilities that
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come with being an adult member of society. I§thiual goes away there will be no
other rite of passage which marks the transitiomfchildhood to adulthood. A new rite
of passage will have to be created or the oldofifgassage, circumcision, will have to be
reformed. This has been done in some places wiesee the disappearance of female
circumcision but in its place there is a new caedéibn which marks this time for young

women.

Circumcision is a rite of passage that forms aemtone in Maasai culture.
Through the age-set system the Maasai recognizedird history of their people. The
life cycle of boys are turned into warriors, whe #nen turned into elders is a practice
that is as old as the people themselves. Althanghy people view the Maasali rites as a
static phenomenon, like all cultures they are dyicatements continue to change and
transform over time. As the Maasai rites of passag changing, the Maasai are faced
with a number of difficult questions in regardsmlancing Maasai identity and culture
while participating in a more globalized and modiszd world. Examples of these
guestions included: Will the Maasai rites of pagsegntinue to be relevant to future
generations? What are alternative means of matkmgassage from childhood to
adulthood? What effects will education continuéawe on the youth population? Will
the age-set system continue to be a relevant dectige means of organizing the

Maasai?
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Chapter 7

Discussion and Conclusion

Figure 33: Young calves. Source: Allison Kotowi2f]12.

Future of Maasai Identity

In the 2% century, the Maasai are redefining what it meartset Maasai.
Traditional Maasai identity and culture is a pahtontention with forces such as social

change, modernization, and globalization at plagroughout this thesis, | have pointed
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out that the Maasai are facing challenges and d@dsatogtheir lifestyle and culture. These
forces of change come from within the Maasai sg@etd from outside of the Maasai
society. Change and contentious issues can barsesmy areas of Maasai life. An
example of this contention can be seen on the ratraditions among the Maasai.

Many younger Maasai have multiple names. In mghsarea it was not uncommon for a
Maasai to have two or three names. At birth thaddaare given one name, usually a
traditional Maasai name. Once the child entersasklthey will often receive a Swabhili

or western name. If the child is baptized they ralsp receive a Christian name. At
times some Maasai even adopt initial names bedhegdike the way a particular name
sounds. Each name is used in different circumstaaaod different contexts. The Maasai
way of life, nomadic pastoralism, and the culturéhe cow is threatened. Pastoralism is
becoming a less viable way of life. The Maasaefa@ny challenges in pursuit of
pastoralism that threaten the “culture of the cowhe first challenge is the environment.
Land for grazing and water for cattle and otherlshvastock is quickly shrinking.

More and more land is being set aside for subsistéarming and cash crop agriculture.
As land for pastoralists is shrinking, conflictaween pastoralists and farmers and the
government over land and water rights are escaglatid occurring frequently. With the
loss of land, Maasai are not able to keep as matile @nd livestock necessary to
support their families. More and more families eelging of small scale farming of

crops such as maize to survive. In order to ggaeroney, Maasai women will sell
jewelry and dairy products to local villagers andmspeople. In addition to farming, the
Maasai now must regularly buy medicine for thenwsdo protect the animals from

illness and disease. The younger generations asMaare more educated than previous
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generations. Today, most young Maasai attend $omeof private or nationally funded
school. The numbers of Maasai who are becomingatdd continues to increase. The
younger generation is conflicted between the edutahey receive at school and the
education that they receive at home instructingitbe the traditional lifestyle and
culture of the Maasai. The youth have more lifeicés, thus for them the culture of the
cow lifestyle is not their only choice way life &@cess societal resources for survival.
They can go to college, start a business, or wotke cities. It is clear that overtime
Maasai youth are becoming further and further resddvom their natal homes and their

cattle.

The traditional clothing of the Maasai has chanigedh the past to the present
and continues to change. Initially, the traditioriathing of the Maasai consisted of
animal hides. Today most Maasai do not assodiat@itdes with their traditional
clothing. For them the traditional Maasai clothiaghe clothing that is manufactured in
Southeast Asia and is imported into Tanzania altlitedhe Maasai at local markets or
towns. Clothing for the younger generation progidaneans of expression and is used
dynamically in different situations and circumstaswc In towns, cities, and at school
many Maasai youth wear Swahili or western clottsaghat they can blend in and not
stick out. Maasai traditional clothing and decionad are being bought and sold to
nationals and tourists around the world. The Miaaspecially the traditional look of the
Maasai in traditional clothing in the bush, has eamsymbolize the Tanzanian nation

and the promise of tourists to see a people ligimg pristine landscape.

The rites of passage that each Maasai experi@meedso changing. The most

important rite of passage for the Maasai, pastpaadent, is the circumcision ritual
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associated with the transition from childhood taldtbod. The circumcision ceremony
is affected by religion, education, and internagicaind national policies and laws. The
circumcision ritual, which once took two to threemths, is now done within the span of
a few days because children must return to schGblldren are being circumcised at
younger and younger ages, especially young gZiscumcision for girls is outlawed by
the Tanzanian government and condemned by thenattenal community. When
circumcision for girls does happen it is usuallydan secret with girls as young as two
or three years old. As the Maasai rite of passagemcision is changing one must
guestion whether how relevant is the ceremonyedvihasai today? How will children

pass from childhood to adulthood in Maasai society?

The areas examined within this thesis illustrbtd thange is inevitable and is
happening quickly. We see that the Maasai aradfacth an ever increasing number of
guestions of what is Maasai identity. Today, Maasast ask themselves how they
preserve their traditions and culture while stibwving forward and prospering in an ever

increasing global and modern world.

What we see from the data is that identity andesgmtation are not static phenomena,
but rather dynamic phenomena which are constaeilygredefined and renegotiated by
different stakeholders. Each stakeholder alsah@asmber of different identities and
perspectives which come in to play in defining witeir vested interests are. The
maintenance of authenticity, identity, and traditrequired time, effort, and constant

renegotiation between different perspectives affdrént levels of stakeholders.
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An individual’s or group’s identity is not a stagatity. It is dynamic, composed
of many parts and layers. ldentity changes thrdimgh and space. The Maasai, as they
are today, are not the same as the Maasai fromatsteor the Maasai in the future. What
it means to be Maasai is a constantly evolvingtithethat is negotiated and renegotiated
by individuals and communities. Throughout spau tame | have presented difference
aspects of the Maasai identity through symbolsabigins, and beliefs. Maasai identity
will continue to change and be a contentious afekefnition, but | do not think it will
disappear. Younger Maasai are now in the prodessaping and redefining their
culture in the face of globalization and modernaat Older generations will probably
be able to distinguish some common elements ardrésaof Maasai identity, but not all
of them, just like the children born in the futumay recognize some elements and
features of Maasai identity as it was defined rtpbarents and grandparents. Culture
change and identity change are inevitable, bgttie fact that identity and culture are
dynamic and always changing that allows it to regeénd reinvent itself so that it has
meaning to current generations of people. Questtill remain as to what will happen

to the Maasai and their lifestyle and what “beingasai” will look like in the future.

Relevance of the data

Although my research looks at data specificallgvant to the Maasai, the types
of changes seen in this research in regards tditgeccur everywhere. Once we
examine the social processes that are relevadetdity creation, formation, and
maintenance we can begin to look at other exangfletentity and generalize this
information for other peoples and cultures. Exasmf some of these processes include

social change, identity formation, globalizationdanodernization. Issues of identity are
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contentious issues played out across space and &thandividuals and groups have
multiple identities which are sometimes in aligninand sometimes contentious. We all
share multiple identities that shift depending upontext. Therefore, a Maasai is not
only a Maasai but shares multiple identities idalg being a Tanzanian, mother, father,
brother, sister, student, and employee among mt#ngy possible choices. Identity is a
more complicated issue than just surface represensa Identity is a complex
phenomenon that is created and maintained by mennsde and outside of a particular

culture. A person or group’s identity is informleg symbols, behaviors, and beliefs.

Role of the Anthropologist

One of the key points that we must examine igoleeand purpose of the
anthropologist, anthropology, and ethnography alitves of the people we study and the
implications our work has on others. What areah#iaropologist’s responsibilities? As
anthropologists and researchers, we must remeinaieotr work serves multiple
purposes with multiple meanings depending on whieasling and interpreting our work.
One responsibility that we must be aware of isaigaropologist and ethnography play in
the memory of a people’s traditions and cultur@$tentimes, the anthropologist’s work
is used to document and help people preserve @tmer parts of their identity have
forgotten over time or lost to younger generatioAs. example of this when | was doing
my fieldwork, | read A. C. Hollis (1905). The baak Maasai and English, documents
aspects of the Maasai language and culture. Whbkarkd this book with the people |
was studying and living with, they used the boolk &sol to remember certain aspects of

their culture through stories Hollis recordedwés both a written and visual reminder
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about the Maasai culture from that point in timdaistory. In this instance, this work

serves as a repository used by the culture group.

Anthropologists also play a role in the represioieof a group and their culture
and customs. We can see this connection in thiefieg of this paper in the literature
review section discussing representation. Anthlagists have played, and continue to
play, a role in shaping the representation of &iqdar place and people to the outside
world. Our research documents a particular phemomer people, but we must
remember that our findings need to be interprateatie context the time and place when
it occurred. Our ethnographies and research kegeshapshots showing readers brief
pictures in history. Our research builds on thet padies of work and is often used to
make recommendation about what should or couldobe ¢h the future. Our research,
like the people and cultures we study, does natt@s static entities in a vacuum, but

exists instead in a complex and dynamic world.

Another question that each anthropologist musisgkat are the roles,
responsibilities, and relationships | have with itidividuals and the community where |
conduct my research? Do | want to have long tersghort term relationships? What is
the purpose and goal of the work in respect tq#uple we study? Are we giving
people a voice, standing as witnesses, or just oteservers? | have decided that, |
cannot examine only working with a group of indwvadls for short period of time. | am a
proponent of continuous work with a group or indivals over time and space in which
the researcher tries to find ways to give baclk&l community. For this research, |

asked the people who participated in the projedtwiney wanted from me and | told

www.manaraa.com



143

them what | wanted for the future. | want to coog to work with the community and

assist in their activities to preserve their cudtur

A good example of illustrating the points abovgamling the role of the
anthropologist, anthropology, and ethnography thhoiime and space are seen in the
works of anthropologists with the Nuer people. ©h#he first anthropologists to work
and write about the Nuer was E.E. Evans-PritchgiP40) classic ethnography on the
Nuer in the1940s looking at the Nuer’s social dticesand pastoralist lifestyle. Sharon
E. Hutchinson’s (1996) work with the Nuer in thé"2@ntury looking at the impact of
money, war, and the state on the Nuer populatidfisially we have Jon D. Holtzman’s
work among the Nuer refugees in Minnesota. Thaci&pto understand across time and
space the formation, transformation and reformatiidentity is an intriguing area of

inquiry for anthropologist
Future Research

Further work remains to be done with the Maasdiasfzania. One issue of
particular relevance to the Maasai lifestyle arehidty is their relationship to wildlife
and natural conservation models. Many of the Midaganear surrounding wildlife
parks that are devoted to the conservation of ikeldIThese wildlife parks pose a
number of challenges to eh Maasai and their lieelthincluding the importance of
finding adequate grazing land and water for livektalisease transference between
domestic and wild animals, and the importance ofqating herds from wild animals

such as lions.
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For my doctoral dissertation, I still plan to warith the Maasai but this time
with a focus on environmental issues. | want taneixe the relationships and dynamics
that exist between local indigenous populationsdiffdrent models of wildlife
conservation and preservation. This is in pamuestion of representation and a question
of assumptions. When one thinks about a natioai, pthe typical model that comes to
mind is the Yellowstone model in which nature istme and untouched by mankind.
This model can be deceiving, especially in the Afristan context where wildlife and
humans have existed for thousands of ears sidalby FPopulations like the Maasai and
the Hadzabe, pastoralists and hunter-gathererstitatlived on these now protected
lands are viewed in two ways. The first is thathaf protector and indigenous
conservation taking care of the land and the aram&he other point of view is that these
populations and their lifestyles are destructivéhtonatural environment and pose a
threat to the wildlife. The conversations surrangcconservation tend to become
polarized between saving the wildlife and presagihre lifestyle and cultures of the local
populations. | want to dissect this perceived doaland show the complications and
benefits of different models of conservation. laok at three different models of
conservation and the interaction between theseeceatson areas and the local
indigenous populations. These areas include tlerdwgoro Conservation, the Serengeti

National Park, and the Maswa Game Reserve.

This thesis aims to illuminate another side ofdtwy that is often no told when
considering conservation measures: that of thegerius populations. | wish to
understand the local perceptions of wildlife antlural conservation and how this

applies to their daily lives. | wish to record igenous models and ideas about
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conservation that are different from the currentnthant models of conservation in use.
My goal is to record the experiences of local ietigus populations with different
models of conservation and to compare and corttragtositive and negative aspects of
each model of conservation to the local populatidnsould also like to propose
possible suggestions for future collaboration amaservation work which takes into
consideration not only the prevailing concerns oéiife conservationists but to also

include the concerns and possible assistance db¢hépopulations.

www.manaraa.com



146
Bibliography
Abufarha, N. (2008). Land of Symbols: Cactus, PeppOrange and Olive Trees in

Palestineldentities: Global Studies in Culture and Power V8, 343-368.

Aceves, J. B. (1974)dentity, Survival, & Change: Exploring Social/Qudal
Anthropology General Learning Corporation.

Aguilar, M. I. (1998).Being Oromo in Kenyalrenton, NJ: Africa World Press, Inc.

Amin, Mohamed, Duncan Willets, and John Eames. {L9%he Last of the Maasai
Nairobi, Kenya. Camerapix Publishers International.

Amselle, J.-L. (1990Mestizo Logics: Anthropology of Identity in Afriaad Elsewhere.
Stanford, CA: Stanford University Press.

Anderson, D. M., & Broch-Due, V. (1999)he Poor Are Not Us: Poverty and
Pastoralism: Eastern African Studiesthens, Ohio: Ohio University Press.

Anthias, F. (1999). Beyond Unities of Identity imgH Modernity.ldentities Vol. 6(1)
121-144.

Barnard, A., & Spencer, J. (199&ncyclopedia of Social and Cultural Anthropology.
New York, NY: Routledge.

Barnouw, V. (1973)Culture and Personalityfdomewood, IL: Dorsey.

Bascom, William R., & Melville J. Herskovits. (19p@ontinuity and Change in African
Cultures Chicago, IL: The University of Chicago Press.

Beckwith, Carol, & Tepilit Ole Saitoti. (1980Ylaasai New York, NY. Harry N.
Abrams, Incorporated.

Birmingham, David. (1995)The decolonization of AfricaAthens, OH. Ohio University
Press.

Brettell, C. (2003)Anthropology and Migration: Essays on Transnatidsral, Ethnicity,
and ldentity Walnut Creek, CA: AltaMira Press.

Broch-Due, Vigdis. (2005)iolence and Belonging: The Quest for Indentit{? ost-
Colonial Africa. New York, NY. Routledge.

Brodkin, K. (2005). A Better World Is Possible? Ardpology and Social Movements.
Identities: Global Studies in Culture and Powe03-313.

www.manaraa.com



147

Campbell, J. R., & Rew, A. (19991lentity and Affect: Experiences of Identity in a
Globalising World.Sterling, VA: Pluto Press.

Caplan, P. A. (20045wabhili Modernities: Culture, Politics, and Idewtibn the East
Coast of AfricaTrenton, NJ: Africa World Press, Inc.

Carrithers, M., Collins, S., & Lukes, S. (198%he Category of the Person:
Anthropology, philosophy, historidew York, NY : Cambridge University Press.

Coast, Ernestina. (2002). Maasai Socioeconomic {fiond: A Cross-Border
ComparsionHuman EcologyVol. 30, No. 1, 79-105. Plenum Publishing Corpiora

Cohen, A.P. (20005ignifying Identities: Anthropological Perspectives Boundaries
and Conteste¥alues. New York, NY. Routledge.

Cohen, A. P. (1985)he Symbolic Construction of Communitew York, NY:
Tavistock Publications and Ellis Horwood Limited.

Collier, J. F., Maurer, B., & Suarez-Navaz, L. (I9%anctioned Identities: Legal
Constructions of Modern Personhoddkntities Vol. 2(1-2) 1-27.

Comaroff, John L., Jean Comaroff. (2008)hnicity, Inc.Chicago,IL. The University of
Chicago Press.

Cote, J. (2006). Identity Studies: How Close Are ®eveloping a Social Science of
Identity: An Appraisal of the Fielddentity: An International Journal of Theory and
Research Vol. (1)3-25.

Duncan, James & David Levy. (1998)Jace/Culture/RepresentatioNew York, NY:
Routledge.

Easthope, H. (2009). Fixed Identities in a MobileNd? The Relationship Between
Mobility, Place, and Identitydentities: Global Studies in Culture and Power Vi@,
61-82.

Erickson, E. (1968)dentity, Youth, and CrisisNew York, NY: Norton.
Erickson, E. H. (1980)dentity and the Life-Cyclé&New York, NY: W. W. Norton.

Evans-Pritcharard, E. E. (1940he Nure: A description of the modes of livelihaod
political institutions of a Nilotic peopléew York, NY: Oxford University Press.

Fadlalla, A. H. (2005). Modest Women, Deceptivendidentity, Alterity, and Disease in
Eastern Sudardentities: Global Studies in Culture and Power Mi#t, 143-174.

www.manaraa.com



148

Feirerman, S. (1990RPeasant Intellectuals: Anthropology and HistoryTianzania.
Madison, WI: The University of Wisconsin Press.

Ferguson, James. (2006§lobal Shadows: Africa in the Neoliberal World Orde
Durham, NC. Duke University Press.

Ferguson, James. (1990he anti-politics machine: “Development”,depolizaition, and
bureaucratic power in Lesothdlew York, NY. Cambridge University Press.

Fitzgerald, T. K. (1974)Social and Cultural Identity: Problems of Persisterand
Change.Southern Anthropological Society: The UniversifyGeorgia Press.

Fratkin, Elliot. (2001). East African PastoralismTiransition: Maasai, Boran, and
Rendille CasedAfrican Studies Reviewol. 44, No. 3, 1-25. African Studies
Association.

Fratkin, Elliot. (1998)Ariaal Pastoralists of Kenya: Surviving Drought and
Development in Africa’s Arid Landbleedham Heights, MA. Allyn & Bacon.

Friedman, J. (1994%ultural Identity & Global ProcerssThousand Oaks, CA: SAGE
Publications Inc.

Galaty, J. G. (1991Herder, Warriors, and Traders: Pastoralism in A&idBoulder,
Colorado: Westview Press, Inc.

Galaty, John G. (1983). Ceremony and Society: Tdeti€s of Maasai RituaMan, New
Series, Vol. 18, No. 361-382. Royal Anthropolgical Institute of Greaitn and
Ireland.

Galaty, John G. (1979). Pollution and Pastoral pyatxis: The Issue of Maasai
Inequality.American Ethnologis803-816. American Anthropological Association.

Giddens, A. (1984)The Constitution of Society: Outlinetbe Theory of Structuration.
Los Angeles, CA. University of California Press.

Giddens, A. (1991 Modernity and Self-ldentity: Self and Society ia tate Modern
Age.Cambridge: Polity Press.

Goffman, E. (1963)Stigma: Notes on the Management of Spoiled Ideliitglewood
Cliffs, NJ: Prentice Hall.

Greenberg, Joseph H. (1968he Languages of Afric8loomington, IN: Indiana
University.

www.manaraa.com



149

Grinker, Roy Richard, & Christopher B. Steiner. I Perspectives on Africa: A
Reader in Cullture, History, and Representati@ambridge,MA: Blackwell Publishers
Inc.

Gupta, A., & Ferguson, J. (1992). Beyond "Cultu@fjace, Identity and the Politics of
Difference.Cultural Anthropology Vol.7, No. 16-23.

Harris, Marvin. (2001)The Rise of Anthropological Theory: A History okfdries of
Culture: Updated EditionWalnut Creek, CA: Altamira Press

Hodgson, D. L. (2011 Being Maasai, Becoming Indigenous: Postcoloniaiitiasl in a
Neoliberal World Bloomington, IN. Indiana University Press.

Hodgson, D.L. (2005)T'he Church of Women: Gendered Encounters betweasadla
and MissionariesBloomingtin, IN: Indiana University Press.

Hodgson, D. L. (20040nce Intrepid Warriors: Gender, Ethnicity, and tGaltural
Politics of Maasai DevelopmerBloomingtin, IN: Indiana University Press.

Hodgson, D. L. (2002). Precarious Alliances: Thdét@al Politics and Structural
Predicaments of the Indigenous Rights MovementinzaniaAmerican Anthropologist,
104 (4), 1086-1097. American Anthropological Asstion.

Hodgson, D.L. (2000). Taking Stock: State ContEthnic Identity and Pastoralist
Development in Tanganyika, 1948-1998&e Journal of African Historywol. 41, No. 1,
55-78. Cambridge University Press.

Hodgson, D.L. (1999). Pastoralism, Patriarchy amsidfy: Changing Gender Relations
among the Maasai in Tanganyika, 1890-19d&e Journal of African Historyol. 40,
No. 1, 41-65. Cambridge University Press.

Hollis, A. C. (1905).The Masai: Their Language and Folklo@xford, UK: Clarendon
Press.

Holtzman, J. (2009)lUncertain Tastes: Memory, Ambivalence, and thetiéslof Eating
in Samburu, Northern Kenyaos Angeles, CA. University of California Press.

Holtzman, J. D. (2000Nuer Journeys, Nuer Lives: Sudanese Refugees imelgiita.
Needham Heights, Massachusetts: Allyn & Bacon.

Homewood, Katherine. (200&tcology of African Pastoralist Societiesthens, OH.
Ohio University Press.

Hunter, D. E., & Whitten, P. (1976)he Study of Anthropologiew York, NY: Harper
& Row, Publishers.

www.manaraa.com



150

Hurskainen, Arvi. (1990). Levels of Identity andtiaal Integrity: The Viewpoint of the
Pastoral Maasai and Parakugmmmission on Nomadic Peopl&8;92.

Hutchinson, J. A., & Anthony D. Smith (199@&thnicity. New York, NY: Oxford
University Press.

Hutchinson, S. E. (1996)Nuer Dilemmas: Coping with Money, War, and the &tat
Berkeley and Los Angeles, CA: University of Cali@ Press.

Jacobson-Widding, A. (1983Hdentity: Personal and Socio-Cultural: A Symmposium
Sweden: Almqgvist & Wiksell, Uppsala.

Jeffrey, Craig & Jane Dyson. (2008klling Young Lives: Portraits of Global Youth
Philadelphia, PA. Temple University Press.

Jennings, Christian Charles.(2005). Scatterlingsasit Africa: Revisions of Parakuyo
Identity and History, ¢.1830-1926. The Universifylexas at Austin.

Keim, Curtis. (1999)Mistaking Africa: Curiosties and Inventions of thmerican Mind
Boulder,CO: Westview Press.

Keita, M. (2002) Conceptualizing/Re-conceptualizing Africa: The Gartion of
African Historical Identity.International studies in sociology and social espblogy.

Khapoya, Vincent B. (1998.he African Expereince An Introduction Second Bditi
Upper Saddle River, NJ. Prentice-Hall Inc.

Kipury, Naomi. (1983)Oral Literature of theMaasa. iNairobi, Kenya. East African
Educational Publishers Ltd.

Korostelina, K. (2008). History Education and Sogintity. IdentityL an International
Journal of Theory Vol. 825-45.

Lane, Charles R. (1998}ustodians of the Commons: Pastoral Land Tenuieaist &
West AfricaLondon, UK. Earthscan Publications Ltd.

Lenars, Charles, Josette Lenars, & Andre Virel7@9Ritual and Seduction: The
Human Body as ArL.ondon, United Kingdom. New English Library.

Lindhom, C. (2001)Culture Identity: The History, Theory, and Practizle
Psychological AnthropologWew York, NY: McGraw-Hill.

Lindsay, Linda A. & Stephen F. Miescher. (2003)ci@bHistory of Africa:Men and
Masculinities in Modern AfricaPortsmouth, NH. Heinemann.

www.manaraa.com



151

Mach, Z. (1993)Symbols, Conflict, and Identity: Essays in Politidathropology.
Albany, NY: State University of New York Press.

Maddox, G. H., & James L. Giblin. (200%). Search of a Nation: Histories of Authority
and Dissidence in TanzaniAthens, OH: Ohio University Press.

Malkki, L. (1992). National Geographic: The RootiofgPeoples and the
Territorialization of Identity among Scholars andfégyeesCultural Anthropology Vol.
7, No. 1, 24-22.

Mamdai, Mahmood. (1996Litizen and Subject: Contemporary Africa and thgdgey
of Late ColonialismPrinceton, NJ. Princeton University Press.

Mato, D. (1996). On the Theory, Epistemology, aotitles of the Social Construction of
"Cultural Identities” in the Age of Globalizatiomtroductory Remarks to Ongoing
Debatesldentities Vol. 3(1-2) 61-72.

Maybury-Lewis, D. (2002)indigenous Peoples, Ethnic Groups, and the SEaston,
MA: Allyn & Bacon.

Mayer, Ruth. (2002)Artifical Africas: Colonial Images in Times of Glalization
Darmouth College. Lebanon, NH. University Presblefv England, Hanover and
London.

McCabe, J. Terrence, Paul W. Leslie & Laura DeL2610). Adopting Cultivation to
Remain Pastoralists: The Diversification of Madsaelihoods in Northern Tanzania.
Human Ecology38, 321-334. Springer Science+Business Media,.LLC

McCabe, J. Terrence. (200Dattle Bring Us to Our Enemies: Turkana Ecology,
Politics, and Raiding in a Disequilibrium Systefmn Arbor, MI. The Univerity of
Michigan Press.

Motzafi-Haller, P. (1996). Power, Identity, and téiy in Central Bostwanddentities
Vol. 2(4), 325-350.

Nugent, D., & Vincent, J. (2004)\ Companion to the Anthropology of Politiddalden,
MA: Blackwell Publishing Ltd.

Ochs, E. (1993). Constructing Social Identity: Angaage Socialization Perspective.
Research on Language and Social Interaction, 26287-306.

Ole Saitoti, T. (1986)The Worlds of a Maasai Warrior: An Autobiograpiew York,
New York: Random House .

www.manaraa.com



152
Olwig, K. F. (1999). Caribbean Place Identity: Fréamily Land to Region and Beyond.
Identities, Vol. 5(4) 435-467.

Pieterse, Jan Nederveen. (199%hite on Black: Images of Africa and Blacks in \&est
Popular Culture New Haven, CT: Yale University Press.

Precious Life International-Africa. Map of Maasairid.
http://www.preciouslifeinternational.org/maasai.fgapcessed:August 1, 2013).

Redeker, T. H. (2003). Religion, Nationalism, amdnBnational Civil Society in teh
Eritrean Diasporddentities: Global Studies in Culture and Power Vi@, 269-293.

Rigby, Peter. (1985Persistent Pastoralists: Nomadic Societies in Tit@ms. London,
NI. Zed Books Ltd.

Rigby, Peter. (1992 attle, Capitalism, and Class: llparakuyo Maasaamsformations
Philadelphia, PA. Temple University Press.

Safran, W. (2008). Names, Labels, and Identitiesidpolitical Contexts and teh
Question of Ethnic Categorizatididentities: Global Studies in Culture and Power Vol
15, 437-461.

Salih, M. A. Mohamed, Ton Dietz & Abdel Ghaffer Mahed Ahmed. (2001 African
Pastoralism: Conflict, Institutions and Governmesterling, VA. Pluto Press.

Salih, M. A. (1998). Other Identities: Politics fidanese Discursive Narratives.
Identities Vol.5(1) 5-31.

Schneider, Leander. (2006). The Maasai’'s New CitAeDevelopmentalist Modernity
and Its ExclusiongAfrica Today Vol.53, No.1, 101-129. Indiana University Press.

Sider, G. (1994). Identity as History: Ethnohistdgghnogenesis and Ethnocide in the
Southeastern United Statégentities Vol 1(1) 109-122.

Smith, Andrew B. (2005)African Herders: Emergence of Pastoral Traditiohew
York, NY. Altamira Press.

Spear, T., & Waller, R. (1993Being Maasai: Ethnicity and Identity in East Africa
Athens, Ohio: Ohio University Press.

Spencer, P. (2004 he SamburuNew York, NY: Routledge.

Spencer, P. (2003)ime, Space, and the Unknown: Maasai Configurat@i?ower and
Providence New York, NY. Routledge.

Spencer, P. (1988)he Maasai of Matapatdlanchester University Press.

www.manaraa.com



153

Stambach, Amy. (2000).essons from Mount Kilimanjaro: Schooling, Commyraind
Gender in East AfricaNew York, NY. Routledge.

Tazi, Nadia. (2004 Keywords: Identity: For a Different Kind of Globaition New
York, NY. Other Press.

United NationsCartographic Section: Department of Field Suppdep of East Africa.
http://www.un.org/depts/Cartographic/map/profilestedr.pdf(accessed: August 1,
2013).

Van Gennep, Arnold. (1960yhe Rites oPassage. Chicago, IL. The University of
Chicago Press.

Van Meijl. (2008). Culture and Identity in Anthrdpgy: Reflections on ‘Unity’ and
‘Uncertainity’ in the Dialogical Selfinternational Journal for Dialogical Scienc¥ol.
3, No. 1, 165-190.

Virtanen, P. (2005). Tradition, Custom, and Othesnd he Politics of Identity in
Mozambiqueldentities: Global Studies in Culture and Powe&23-248.

Wijsen, Frans & Ralph Tanner. (2002)am Just a Sukuma’: Globalization and Identity
Construction in Northwest Tanzanidew York, NY. Rodopi.

Winterbottom, Anna, Jonneke Koomen, & Gemma Burf@2609). Female Gential
Cutting: Cultural Rights and Rites of Defiance iartthern Tanzanigfrican Studies
Review Vol. 52, No.1, 47-71. African Studies Association

Worrell, F. C. (2006). Multigroup Ethinc IdentitydAsure Scores in a Sample of
Adolescents From Zimbabwklentity: An International Journal of Theories and
Research Vol. 6(1)35-59.

www.manaraa.com



Appendices

Appendix A: Interview Chart

FAMILY #1
Gender LENGTH OF
DOB INTERVIEW
(MINUTES)
Male 1947 65
Female 1960 47
Female 1979 42
Female 1980 30
Female 1986 62
Male 1981 61
Female 1989 16
Female 1985 37
Male 1991 46
Female 1969 40
Male 1988 54
Female 19327 60
Female 1968 40
Male 29
Male 1990 28
Female 1966 or 1967 33
Male 1990 91
Male March 1994 48
Female 1973 40
Male 1989 61
Male 1992 44
Male 1964 17
Female 1978 46
Female 35
Male 1971 43
Female 1994 20
FAMILY #2
Gender LENGTH OF
DOB INTERVIEW

Male 1950 83
Female 1987 30
Female 1990 22
Male 1983 38
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Female 1990 50
Female 1990 40
Female 1993 28
Female 1965 57
Female 1990 31
Male 1983 66
Male 1986 42
Female 1990 26
Female 1922? 47
Female 1965 82
Female 1982 51
Male 1981 68
Male 1984 36
Male 1987 42
Female 1991 55
Female 1968 61
FAMILY #3
Gender LENGTH OF
DOB INTERVIEW
Male 35
Female 1968 40
Male 1975 58
Female 1986 32
Male 1976 36
Female 1992 20
Female 19427 64
FAMILY #4
Gender LENGTH OF
DOB INTERVIEW
Male 1986 49
Female 19227 51
FAMILY #5
Gender LENGTH OF
DOB INTERVIEW
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Male 1956 70
Female 1973 25
Male 1991 49
Female 19347? 68
Female 1972 43
Female 1989 34
Male 1988 44
Male 1991 38
Female 1957 37
Male 1975 45
Male 1972 74
Female 1990 35
Male 1993 123
Female 1958 33
Female 1991 26
Male 1979 63
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Appendix B: Verbal Consent Script

“Maasai Identity in the 21 Century”- Verbal Consent Script

1. General Information

Study title:
Maasai ldentity in the 22 Century

Person in Charge of Study (Principal Investigator):
PI: Dr. Cheryl Ajirotutu
Ph.D., University of California, Berkeley
Associate Professor Anthropologg Associate Director, Cultures and
Communities Program University of Wisconsinvé&ukee

SPI: Allison Kotowicz
BA- Beloit College, anthropology

Research Assistant/Translator:Jacob Galahenga

2. Study Description

You are being asked to participate in a researgiystYour participation is completely
voluntary. You do not have to participate if yommbt want to.

Study description:

The Maasai people of Eastern Africa have manageet&amn much of their culture and
traditions in the face of colonialism, pressuresrfroutsiders, and the growing
technologies and influences of thé'2&ntury. As the world becomes more
interconnected, the Maasai lifestyle in relatiomaising cattle is becoming more difficult
to maintain. What will happen to the Maasai cudtwhen raising cattle is no longer a
viable way of life? What happens when the lifestghd traditions of the culture are
broken? In the Zicentury, we are able to see he changes, challeagéshe
consequences of globalization and modern life rotwarly. The changes that are
unfolding may influence and change what it meanset®dlaasai. My research will ask
guestions of how the modern world is affecting Measai, especially the youth who
make decisions consciously and unconsciously tieast@aped by both their culture and
outside influences. How will the Maasai youth hotiir culture while embracing the
changes of the 2century? | seek to understand the challenges tesM people face
regarding who they are as a people in thié@htury. Guiding research questions are:
Who are the Maasai? How do the Maasai see theassahd others? What does it mean
to be Maasai? What makes the Maasai different fwtmar tribes? How have symbols
and ceremonies changed over time?
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Through my research | will be able to give an actai social change and
transformation from the perspective of the peogleeeiencing these changes.
Information from this research can be used to ifleatiltural practices/strategies that
can assist other cultures and groups of peoplewdrtd to keep their heritage and still
move forward globally and economically.

The research will take place in the Maasai villa®elela, located in the Mvomero
District, in the Morogoro Region of Tanzania. Retnent will take place through the
help of a research assistant from the area. eareh will focus on 3-4 families in the
village of Melela. | hope to get interviews witbth men and women over 18 years of
age. All information gathered will be kept confintial.

3. Study Procedures

What will | be asked to do if | participate in the study?

The subjects will not need to go anywhere nor ddghang special expect to go about
their daily life and activities. The researchell wse methods of participant observation
and in-depth interviews with villagers to colleth®ographic data. If given permission
by the subjects the researcher will use audio,osidad photographic recordings. If the
subjects do not wish to be recorded they only rieddll the researcher and they will still
be able to participate in the study.

4. Risks and Minimizing Risks

What risks will | face by participating in this study?
e There are no foreseeable risks for participatindpis research study.

5. Benefits

Will | receive any benefit from my participation in this study?
e There are no benefits to you other than to furtksearch.

6. Study Costs and Compensation

Will I be charged anything for participating in thi s study?
There are no charges associated with the participaf this study.

Are subjects paid or given anything for being in tke study?
e “You will not be compensated for taking part imsthesearch study.
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7. Confidentiality

What happens to the information collected?

All information collected about you during the ceserof this study will be kept
confidential to the extent permitted by law. We nd@gide to present what we find to
others, or publish our results in scientific jousnar at scientific conferences.
Information that identifies you personally will nio¢ released without your written
permission. Only Allison Kotowicz, Dr. Cheryl Agitutu, (my academic advisor) and
Jacob Galahenga will have access to the informatitmwvever, the Tanzania
Commission for Science and Technology and otherd@ian governmental
organization, the Institutional Review Board at UWMilwaukee or appropriate federal
agencies like the Office for Human Research Prmiestmay also choose to review this
study’s records.

At the beginning of each interview the participantt be informed of the scope of the
study. Over the course of the study period, stuayi@pants will be encouraged to ask
the researcher questions. The researchers’ cantaanation will be given to all
participants. Data collected will be analyzed gatiVely and classified and organized
using pseudonyms for participants who wish to renamionymous. The participants in
the study can at any time during the research grojet to remove themselves from the
study or refuse to include specific types of datytwish to remain confidential.

8. Alternatives

Are there alternatives to participating in the study?
e There are no known alternatives available to ytweiothan not taking part in this
study.

9. Voluntary Participation and Withdrawal

What happens if | decide not to be in this study?

Your participation in this study is entirely volany. You may choose not to take part in
this study. If you decide to take part, you caarge your mind later and withdraw from
the study. You are free to not answer any questiongthdraw at any time. Your
decision will not change any present or futuretreteships with the University of
Wisconsin Milwaukee.

10. Questions
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Who do | contact for questions about this study?
For more information about the study or the studcedures or treatments, or to
withdraw from the study, contact:
PI: Dr. Cheryl Ajirotutu
Ph.D., University of California, Berkeley
Associate Professor Anthropologg &enior Associate Director, Cultures and
Communities Program University of Wisconsirivivukee
Email: yinka@uwm.edu
Phone Number: (414) 229-4390
Address: Department of Anthropology
290 Sabin Hall, P.O. Box 413
3413 N. Downer Ave.
Milwaukee, WI 53201

SPI: Allison Kotowicz
BA- Beloit College, anthropology
Emailkotowicz@uwm.edu
Phone Number: (414)750-3153
Address: 4629 South Hately Ave
Cudahy, Wisconsin USA 53110

Who do | contact for questions about my rights or omplaints towards my
treatment as a research subject?

The Institutional Review Board may ask your name,al complaints are kept in
confidence.

Institutional Review Board

Human Research Protection Program
Department of University Safety and Assurances
University of Wisconsin — Milwaukee

P.O. Box 413

Milwaukee, WI 53201

(414) 229-3173
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Appendix C: Interview Guide- Youth
Interview Guide: Youth (over 18 years of age)

Guiding research questions areWho are the Maasai? How do the Maasai see
themselves and others? What constitutes the tgaitthe Maasai? How have symbols
and rituals changed over time and space? Howlbhalgation and modernization
affected Maasai identity?

Personal Information/Background
Name
Age

Who are your kin who live in this village? (I widbnstruct kinship charts.)

Language History
What languages do you speak?
Which language did you learn first, second, etc?
Where did you learn these languages?
Do you mix the languages when you speak?
Give an example
Do you use one language more often than anothguéaye?
When do you use one language versus another laeguag
What is the language primarily spoken at home?

What language spoken with peers/friends?

Education
Have you ever been to school?
How many years of school did you attend?

Where did you attend school?
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How do you think your education or lack of educatimas affected your life?
What sort of things did you learn from your paréniimformal education at home, etc.).
How has education changed the Maasai culture antM#asai people?

Is education a good or bad thing for Maasai yolitb® do you think education has
affected Maasai youth?

Why or why not?
In what ways can education help and hurt the Mgasaple?
In what ways can education help or hurt the Matwsar culture?
Did your family approve of your education?

How is the education you receive from home difféfesm the education you receive at
school?

Cultural Values
“Culture of the cow”

Describe your work:

Describe you daily activities:

If I was to follow you yesterday- what did you d&¥as this a typical day for you?
How many cattle/livestock do you own?

How has Maasai way of life changed in relationaising cattle?

What are some of the challenges that the Maasaida@ people who manage cows for
their livelihood?

Do you think that the Maasai will be able to congrraising cattle as their livelihood? If
not what will happen?

What roles do cows/cattle play in Maasai life?

What role do cows/cattle play in the Maasai culture

Do you visit the city?

When you visit the city where do you go? What psade you visit? (city/towns)

What activities that you participate (social/plajgure)?
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Describe and where /when take place
Clothing

What kind of clothing are you wearing now?
Do you wear other types of clothing?

When do you wear each type of clothing?

Does the clothing you wear have any symbolic meghibDoes this symbolism have
meaning for the Maasai? Does the symbolism havenimgdor outsiders?

What is the difference between different typeslofting (age sets, gender, etc.)

Religion

What religion(s) do the Maasai practice?

What religion(s) do you practice?

Do some Maasai still practice their traditionalgeln?

Can you describe the similarities between Maadgioa and other religions?

Ceremonies (Rites of Passage/Rituals)

What types of ceremonies did you experience asmgre growing up? Please describe
them.

What ceremonies do you expect have in the future?

Where the ceremonies that you experienced the sasimilar to those of your parents
or grandparents?

Are you still a part of the age set system? Wieeeyou now on the age set system
(example: warrior, young man or woman, marriedeeldtc)?

Are there ceremonies that all villagers must goulgh?
Have the ceremonies changed over time? If so Exptagive some examples.

What ceremonies do Maasai go through as the age?
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Do young men and women still undergo various cereeso from childhood to
adulthood?
Are the young men still incorporated into the agesystem?
How has the age system changed over time?

Are there rituals that have you/your parents hawdetgone that the younger generation
has not?

Insider/Outsider Perspective on Identity

How do you think other people perceive the unigsserad the Maasai culture and its
people?

How does the Tanzanian government perceive andaydiie Maasai?
How does the international community perceive amdray the Maasai?
Gender

What are the positions and responsibilities thainew have in the Maasai culture? Are
these roles only for women or can they be fillechin?

What are the positions and responsibilities that hmeeve in the Maasai culture? Are
these roles only for men or can they be filled lmnven?

How is your life similar and different from your ni@r/father, grandmother/grandfather?

Do you think that positions and responsibilitiesy@#n and women have changed over
time? If so please describe some of the changkgiaa examples of these changes.
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Appendix D- Interview Guide- Elders

Interview Guide: Elders
Highlight in your life

What did you do for fun?
What were your responsibilities?

What major changes have you observed in youirtfe?

Personal Information/Background
Name
Age

Who are your kin who live in this village? (I widbnstruct kinship charts)

Language History
What languages do you speak?
Which language did you learn first, second, etc?
Where did you learn these languages?
Do you mix the languages when you speak?
Give an example
Do you use one language more often than anothguéaye?
When do you use one language versus another laeguag
What is the language primarily spoken at home?

What language spoken with peers/friends?

Education

Have you ever been to school?
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How many years of school did you attend?

Where did you attend school?

How do you think your education or lack of educati@as affected your life?

What sort of things did you learn from your par@niisformal education at home, etc.).
How has education changed the Maasai culture anttasai people?

Is education a good or bad thing for Maasai yottb® do you think education has
affected Maasai youth?

Why or why not?
In what ways can education help and hurt the Maaesaple?
In what ways can education help or hurt the Matwsar culture?
Did your family approve of your education?

How is the education you receive from home difféfesm the education you receive at
school?

Cultural Values
“Culture of the cow”

Describe your work:

Describe you daily activities:

If I was to follow you yesterday- what did you d&¥as this a typical day for you?
How many cattle/livestock do you own?

How has Maasai way of life changed in relationaising cattle?

What are some of the challenges that the Maasaida@ people who manage cows for
their livelihood?

Do you think that the Maasai will be able to congrraising cattle as their livelihood? If
not what will happen?

What roles do cows/cattle play in Maasai life?
What role do cows/cattle play in the Maasai culture

Do you visit the city?
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When you visit the city where do you go? What psade you visit? (city/towns)
What activities that you participate (social/plajgure)?

Describe and where /when take place

Clothing

What kind of clothing are you wearing now?

Do you wear other types of clothing?

When do you wear each type of clothing?

Does the clothing you wear have any symbolic maghiDoes this symbolism have
meaning for the Maasai? Does the symbolism havenimgdor outsiders?

What is the difference between different typeslofring (age sets, gender, etc.)

Religion

What religion(s) do the Maasai practice?

What religion(s) do you practice?

Do some Maasai still practice their traditionalgen?

Can you describe the similarities between Maadgioa and other religions?

Ceremonies (Rites of Passage/Rituals)

What types of ceremonies did you experience asngre growing up? Please describe
them.

What ceremonies do you expect have in the future?

Where the ceremonies that you experienced the sasimilar to those of your parents
or grandparents?

Are you still a part of the age set system? Wleeeyou now on the age set system
(example: warrior, young man or woman, marriedegldtc)?

Are there ceremonies that all villagers must goulgh?

Have the ceremonies changed over time? If so Exptagive some examples.
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What ceremonies do Maasai go through as the age?

Do young men and women still undergo various cereeso from childhood to
adulthood?

Are the young men still incorporated into the agesystem?
How has the age system changed over time?

Are there rituals that have you/your parents hawdetgone that the younger generation
has not?

Insider/Outsider Perspective on Identity

How do you think other people perceive the unigssrad the Maasai culture and its
people?

How does the Tanzanian government perceive andaydtie Maasai?
How does the international community perceive amdray the Maasai?
Gender

What are the positions and responsibilities thainew have in the Maasai culture? Are
these roles only for women or can they be fillechisn?

What are the positions and responsibilities that imeeve in the Maasai culture? Are
these roles only for men or can they be filled lnven?

How is your life similar and different from your ni@r/father, grandmother/grandfather?

Do you think that positions and responsibilitiesTe#n and women have changed over
time? If so please describe some of the changkgiaa examples of these changes.
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