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Beginning in the early 1990s, Maasai in the northern Tanzanian district of Simanjiro
have worked in the nearby area of Mererani—the only place in the world where the
gemstone tanzanite is found and mined. Here, men work as middlemen, buying and selling
tanzanite, and women have small businesses selling milk and beadwork. While the work at
Mererani represents one of several forms of livelihood diversification for Maasai in
Simanjiro, it is very distinct.

In this dissertation I examine the changes occurring in the context of the tanzanite
trade. [ reveal both the transformations Maasai themselves perceive to be important and
those that I witnessed as an outsider. While I address the economic motivations for and
outcomes of working in the tanzanite trade, I also explore how social relations and power
structures shape and are impacted by this livelihood strategy. Through this analysis, |
conclude that tanzanite trading has unique and widespread implications for households,
communities, and society. I also suggest that some of the patterns that emerge through
Maasai participation in this new livelihood strategy can influence how we think about
livelihood diversification among pastoralists in general. To address these broader
implications I ask the following questions: How do various individuals and groups of
people take advantage of livelihood diversification strategies, and how do they
differentially experience the outcomes? What forms of privilege and exclusion do livelihood

diversification strategies perpetuate and produce? Why do tensions surface in the context
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of livelihood diversification strategies and how do people attempt to mediate these
tensions?

To answer these questions, I situate my case study within the pastoral livelihood
diversification literature and apply a livelihood strategies framework of analysis. While
several studies exploring livelihood diversification among pastoralists primarily focus on
economic and ecological drivers and outcomes of different livelihood strategies, the
livelihood strategies framework encompasses economic and ecological processes as well as
the wide-ranging social and political structures that constrain and are affected by
livelihood diversification. This framework also provides an overarching schema in which to
situate the different theoretical and analytical approaches in anthropology that I apply

throughout this dissertation.
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CHAPTER ONE

NEW FRONTIERS OF PASTORAL LIVELIHOOD DIVERSIFICATION

“According to the Bible, Jesus changed rocks into bread. Maybe God [Engai] did this
for us—changed the rocks to be food, so the prophecy has been fulfilled.”
-Kato, Simanjiro, Tanzania November 10, 2008

“Alivelihood is more than just income...”
-Frank Ellis® 1998: 4

In 1967, in the shadows of Mt. Kilimanjaro in northern Tanzania, the gemstone tanzanite
was discovered. Declared “the gemstone of the 20t century,”(ICA%2 2010-2011) due to its
seductive blue-violet hues and rare status, tanzanite quickly rose to popularity and now
ranks as one of the top-selling gemstones in the USA (Olson 2008). However, beneath the
lustrous veneer that dazzles jewelers and connoisseurs alike lies an understated and more
intriguing facet of tanzanite—one that links tanzanite, Maasai, power, and money.

Beginning in the early 1990s, Maasai in the northern Tanzanian district of Simanjiro
have worked in the nearby area of Mererani—the only place in the world where tanzanite
is found and mined (Figures 1.1 and 1.2). Here, approximately 100 km by road from their

home villages, men work as middlemen, buying and selling tanzanite, and women have

1 School of Development Studies, East Anglia, Norwich, UK.

2 The International Colored Gemstone Association is a nonprofit arm of the international colored gemstone
industry and has over 500 members worldwide.



small businesses selling milk and beadwork. While the work at Mererani represents one of

several forms of livelihood diversification for Maasai in Simanjiro, it is very distinct.

3
~~ |

- ?‘-_3-.;.4"7____% |
g R ~T 7 |
,J\./\fav %ﬁ‘s@ ? ”“"g { st o Y I
4,\’“‘ r ./ Arusha Region =
il . g

Js_[l'-a

B
oA T
o -

A
o

~ \ H (o Dodoma —l

tEh g Lox T

NN\ "0 Ja = )
‘ﬂfg _ < _United Republic" /

) Y s ] ‘
Ma{nya_.[a‘ Region | »

/oo '
N D ,
y J G~ /. # a : £
! 7 W . 1/ [ / b
! - 7 hyy -/ 7N Simanjirg
l& -~ { ¢ F R District
a4

g
4

N \ :,:l‘ { ?av es Salaam
Ny J_,.iw"\ﬂ’—\.‘, of Tanza nia ,j ' b
\} | Y
\f\ /\fj - -Y: \M“L-) ~ : -
\ N =R 7 P

p

Figure 1.1: Location of the Simanjiro District in northern Tanzania.
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When I first heard from my advisor that Maasai in areas of northern Tanzania were
trading tanzanite, I was shocked. Maasai? Trading gemstones? This practice seemed
completely antithetical to the way of life [ had observed in Tanzania in 1998 when [ was
conducting research for my master’s degree, as well as what I had learned about Maasai
livelihoods through several rigorous years of academic study. [ was well aware of the
various diversification strategies Maasai employed to make a living; however, I was
surprised to hear that Maasai were trading gemstones. This surprise piqued my curiosity,
and planted the initial seed for this project. Admittedly, I was captivated by perhaps two of
the most provocative images from Tanzania, Maasai and tanzanite, coalescing into one.

Subsequent conversations revealed that indeed tanzanite trading had become a
fairly common livelihood strategy for Maasai living in areas of northern Tanzania, in
particular, for those in the Simanjiro district. Most of the stories I heard detailed peoples’
use of the profits and new patterns of consumption. Maasai were observed driving
expensive cars and SUVs, building “modern” houses, and increasing their livestock
numbers and farm sizes.3 While my research confirmed these accounts, it also revealed
other unexpected and nuanced ways this new livelihood strategy was playing out. As one
Maasai elder reflected on the influence of the tanzanite trade, “Now we are Maasai in name,
but in habit we have changed.”

In this dissertation [ examine the changes occurring among Maasai in Simanjiro in
the context of the tanzanite trade. I reveal both the transformations Maasai themselves

perceive to be important and those that [ witnessed as an outsider. While I address the

3 Inkangitie e kunoolong’i (Maa) or literally, “houses of nowadays” is how Maasai refer to homes crafted from
bricks, cement, and plaster and having a tin roof. These are in contrast to the traditional Maasai houses built
by packing dung and mud within and around a stick frame.



economic motivations for and outcomes of working in the tanzanite trade, I also explore
how social relations and power structures shape and are impacted by this livelihood
strategy. Through this analysis, I conclude that tanzanite trading has unique and
widespread implications for households, communities, and society. I also suggest that some
of the patterns that emerge through Maasai participation in this new livelihood strategy
can influence how we think about livelihood diversification among pastoralists in general.
To address these broader implications I ask the following questions: How do various
individuals and groups of people take advantage of livelihood diversification strategies, and
how do they differentially experience the outcomes? What forms of privilege and exclusion
do livelihood diversification strategies perpetuate and produce? Why do tensions surface
in the context of livelihood diversification strategies and how do people attempt to mediate
these tensions?

To answer these questions, I situate my case study within the pastoral livelihood
diversification literature and apply a livelihood strategies framework of analysis. | use
Peter Little and his colleagues’ definition of pastoral livelihood diversification as “the
pursuit of any non-pastoral income-earning activity, whether in rural or urban areas”
(Little et al. 2001: 403). Little’s definition includes activities such as selling milk, animals,
beadwork, or other products, wage employment, retail shop activities, rental property
ownership and sales, gathering and selling wild products such as firewood, and farming
(ibid.). It does not include selling milk or livestock at the “herd-gate,”# nor does it include
herd diversification strategies (Little et al. 2001: 403). Several studies exploring livelihood

diversification among pastoralists have primarily focused on economic and ecological

4 The “herd-gate” refers to sales that take place from home.



drivers and outcomes of different livelihood strategies. The livelihood strategies
framework provides a mechanism that encompasses economic and ecological processes as
well as the wide-ranging social and political structures that constrain and are affected by
livelihood diversification.

This framework also provides an overarching schema in which to situate the
different theoretical and analytical approaches in anthropology that I apply in each chapter.
As such, the chapters of this dissertation are broadly linked through an exploration of
livelihood diversification; however, each chapter stands alone in its theoretical relevance.
For example, in Chapter 1, [ address the theory of articulation and examine how economic,
social, and political institutions are articulated to ensure men’s customary rights to
productive resources. In Chapter 2, [ use Bourdieu’s application of capital to show how
different forms of capital are integral to men’s success at the tanzanite trade. In Chapter 3, I
explore how gendered subjectivities are contested and reified in the context of women’s
work outside of the home, and in Chapter 4, I look to the newly emergent witchcraft
narrative as a form of discourse that brings out the tensions inherent to this new livelihood
strategy. However, before I discuss the over-arching livelihood strategies framework, it is
important to understand how pastoral livelihood diversification has been discussed in the
literature. A review of this body of literature reveals why a livelihood strategies framework

is necessary and relevant.

Livelihood Diversification and East African Pastoralists
Livelihood diversification is standard practice for rural populations as very few people

receive income from only one source, keep their wealth in only one asset, or use their



assets in one single activity (Barrett et al 2001: 315). In fact, livelihood diversification
strategies in rural Africa account for up to forty-five percent of the average household
income (Barrett et al. 2001, Bryceson and Jamal 1997, Little et al. 2001). Although
pastoralists still largely depend on livestock production, they are increasingly diversifying
their livelihoods. Some of the modes of diversification mentioned in the literature include
agriculture, petty trade, livestock marketing, renting or leasing land for commercial
agriculture, involvement with tourism and conservation, guard work, selling milk, and
prostitution. Most studies on livelihood diversification among pastoralists focus on the
reasons why people diversify, how diversification varies among households according to
wealth, and the economic benefits of diversification (for references see below).

It is generally accepted that diversification is an attempt to buffer the growing
constraints on livestock herds. These constraints include, but are not limited to, declining
access to rangeland from conservation and protected areas (Brockington 2001, Davis 2011,
Goldman 2003, Homewood and Brockington 1999, Igoe 2004, McCabe 2003), changes in
land tenure (BurnSilver 2007, BurnSilver et al. 2008, Igoe and Brockington 1999, Mwangi
2006), decreasing livestock numbers due to disease, drought, and other influences of
climate change (Galvin et al. 2001, O’'Malley 2003), and increasing human populations
coupled with stable or decreasing livestock populations (Galvin et al. 2004, McCabe 2003,
McCabe et al. 2010). As livestock herds become vulnerable, cash is required for purchasing
food and livestock medicine, paying hospital bills and school fees, and buying household
goods and other commodities (Homewood 2009). In lieu of these constraints, pastoralists

are often seen as having no choice but to diversify their livelihoods. This is especially the



case for poor households that diversify because of poverty (Brockington 2001, Homewood
2009, Homewood et al. 2006, Lesorogol 2008, Little 1985, 1992, Little et al. 2001).

It has also been suggested that pastoralists diversify their livelihoods to avoid risk
(Coast 2002, Homewood et al. 2006, Little et al. 2001, McCabe 2003, O’Malley 2003,
Sachedina 2006). Here risk is defined as “uncertain consequences, and in particular
exposure to potentially unfavorable circumstances” (Smith et al. 1999: 4). Risk provides a
way to think about livelihood diversification not only as a need, but also as a choice which
helps explain why poor households are not the only ones to diversify. Some studies show
that all segments of the population diversify (Homewood et al. 2009, Sachedina and Trench
2009), while others show just the very poor and very wealthy diversify (Ensminger 1992,
Little et al. 2001). While wealthy herders might not need to diversify per se, diversification
can serve as a strategy of accumulation or an investment to avoid future risk (Little 2001).
In some cases, it has been proposed that pastoralists opportunistically diversify to take
advantage of growing prospects in the market economy (Ensminger 1992, Little 2003). Still
other scenarios indicate that diversification may be more strategic and socially or
politically motivated (McCabe et al. 2010, Nelson 2005). Regardless of this growing
attention to social factors, the literature has largely focused on the economic context of
livelihood diversification.

The outcomes of livelihood diversification have also been looked at primarily in
economic terms through analyses that discuss how different livelihood strategies
contribute to household income. (Serneels et al. 2009, see BurnSilver 2007, Nkedianye et
al. 2009). The conclusions are inconsistent. Little and his colleagues (2001: 421) show that

diversification strategies outside of livestock keeping do not make significant contributions



and therefore may increase risk by drawing labor away from livestock herding. In contrast,
Hassan Sachedina and Pippa Trench (2009: 282) show how in one village in Simanjiro,
about half of the household incomes are acquired from diversification strategies. They
conclude that diversification activities make necessary contributions to household
economics.

Although the studies on livelihood diversification among pastoralists are valuable,
they are also somewhat limited. Undeniably, household economics are important indicators
for understanding livelihood diversification, and as such, I address them accordingly.
However, I also aim to add depth to the literature on pastoral livelihood diversification by
exploring the social, cultural, and political drivers and outcomes of livelihood
diversification. I explore these processes at not only the individual and household levels
but also at the community and societal levels. This broad approach to understanding a
rather specific livelihood strategy taking place at Mererani serves to enrich our knowledge
about livelihood diversification among pastoralists throughout East Africa.

In the following discussion I explore how the specific forms of diversification,
including the livestock trade, cultivation, involvement in tourism and conservation, and
guard work, have been understood and analyzed in the literature. Although multiple other
forms of diversification exist, | am primarily interested in those that are most prevalent
among Maasai in Tanzania. This discussion allows me to situate the tanzanite trade within
the literature on livelihood diversification and provides a basis for understanding the
uniqueness of this livelihood strategy. While I mainly speak to how diversification
strategies have been addressed in the literature on Maasai, | draw from research with other

groups elsewhere in East Africa when it is relevant.



The Livestock Trade

Participation in the regional, domestic livestock trade is the oldest known form of
livelihood diversification practiced among pastoralists.5 Going back centuries, the livestock
trade originated as part of a barter system where men exchanged livestock for agricultural
products (Spear 1997). This practice eventually became monetized, as men sold livestock
with the goal of increasing their herds or obtaining cash profits for the purchase of
household goods (Zaal and Dietz 1999). In addition, in some areas, the commercialization
of beef, milk, and other livestock products has resulted in greater involvement of
pastoralists with livestock markets.

Studies of pastoral integration to livestock markets in East Africa largely focus on
the economic factors that characterize market integration, such as household wealth and
market returns. Many of these studies also explore the ecological drivers and outcomes of
market involvement. For example, drought is generally cited as a reason why people
diversify their livelihoods, and livelihood strategies are often shown to influence land use
(Coppock 1994, Sandford and Scoones 2006). Kenya has been a focal point of much of this
research due to the long and contentious history of compulsory policies and initiatives

aimed at state benefits from pastoral market integration (Zaal and Dietz 1999: 165).6

5 This does not include generalized pastoralism, which goes back to the beginnings of livestock herding
livelihoods, and includes other livelihood strategies such as hunting and gathering (Marshall and Hildebrand
2002).

6 Some of these activities included compulsory marketing and forced destocking in the second half of the
1930s, the use of ecological arguments to force higher off-take rates in the 1950s, and the World Bank-funded
livestock development programs of the 1960s and 1970s (Zaal and Dietz 1999: 165).
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Little’s work in northern Kenya and southern Ethiopia largely focuses on the relationship
between household wealth and livestock market integration (Little 1992, 2003). Studies
specifically looking at Maasai participation in livestock markets have primarily taken place
within the Kajiado district of southern Kenya (Bekure 1991, Zaal and Dietz 1999). These
studies focus on the contributions livestock sales make to household incomes and explore
how the commoditization of the livestock economy has led to new wealth inequality among

households.

Cultivation

The adoption of agriculture into pastoral livelihoods is the most common form of livelihood
diversification with some Maasai families farming as early as the 1930s (Hodgson 1999a:
224). Most studies focus on the reasons why people cultivate land and how the profits from
crop sales affect household economies. In certain areas, people cultivate land to sustain
pastoralism. For example, in Loliondo, in northern Tanzania, E.B. O’'Malley (2003)
concludes that Maasai grow crops with the intention of future sale for cash, as farming is
strategically employed to avoid selling livestock and continue as pastoralists. In other
areas, cultivation seems to be a strategy for survival. Studies in the Ngorongoro
Conservation Area suggest that fluctuating and restrictive land policies impact livestock
production to the extent that farming is necessary to ensure food security and nutrition
(Galvin et al. 2002, Galvin et al. 2004, McCabe 2003, McCabe et al. 1992, Smith 1999).
Studies in Simanjiro echo these findings by proposing that Maasai farm in order to

guarantee food security in the face of increasing impoverishment (Cooke 2007, Davis
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2009). Quantifying this process in Simanjiro, Hassan Sachedina and Pippa Trench (2009)
provide an extensive analysis of the role of cultivation in household economics.

While these studies emphasize the economic and ecological drivers (i.e. drought) of
land-use change at the household level, some studies have recently begun to consider the
larger context of agriculture in Maasai livelihoods. For example, in Loliondo, a recent focus
on the process through which pastoralists diversify through agriculture has revealed that
decisions to diversify are not only economic, but also reflect changing social and cultural
norms as well as political histories (McCabe et al 2010: 332-333). In Simanjiro, researchers
have hypothesized that Maasai motives for increasing cultivation are more political, and
cultivation serves as a means for claiming land in the context of uncertain land tenure and
shifting land-use policies (Davis 2009, Nelson 2005). In other words, if land is used, in this

sense cultivated, the government cannot allocate or take it for conservation.

Tourism and Conservation

The tourism sector has become a potentially viable source of income for Maasai in certain
areas of Kenya and Tanzania. Kenya has led the way in allowing landowners to benefit from
wildlife on their lands, by providing reimbursements to people who live adjacent to
protected areas, such as proceeds from photographic safaris (Homewood et al. 2009: 9,
Thompson and Homewood 2002, Thompson et al. 2009). Edward Bruner (1994) also
discusses how in Kenya, Maasai individuals have been able to profit from their roles as

“performers” in private tourism enterprises that aim to recreate a sense of authentic Africa

12



for their guests.”

In Tanzania, government-initiated Wildlife Management Areas (WMAs) are aimed at
involving local communities in tourism and conservation. Yet the confusing and
bureaucratic nature of these initiatives often results in resistance among communities, and
local communities receive relatively few profits (Davis 2009, 2011, Goldman 2003, Nelson
2007, Nelson et al. 2009). Sachedina and Trench (2009: 287-288) identify three ways
Maasai in Simanjiro have benefitted from tourism and conservation: individual benefits
from being hired by a private tour company as a camp guard, driver, or hunting and safari
guide; village-level benefits from payments for overnight accommodations, concession fees,
or contributions from hunting companies for social development projects; and community-
level benefits as funds are transferred directly to contractors who work on local
development projects. Sachedina and Trench provide an analysis of the monetary proceeds
individuals and communities receive from involvement in the tourism sector and conclude
that only a few people are able to obtain employment in the tourism industry. Furthermore,
village-level proceeds from tourism often do not trickle down to individuals (Sachedina and

Trench 2009).

Migrations to Urban Areas for Guard Work

Since approximately 1996, Maasai men have filled a niche as guards and night watchmen in
large urban areas such as Arusha and Dar es Salaam (May 2002, 2007, May and McCabe
2004). In these cases, young men without skills migrate to cities where they are able to

secure positions based on their reputations as “brave, honest and fierce warriors” (May and

7 In Ethnicity, Inc. (2009), John L. Comaroff and Jean Comaroff provide examples of the commodification of
ethnicity from around the world.
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Ikayo 2007: 277). Ann May (2002) provides a comprehensive examination of this
livelihood and the economic and social profiles of migrants. She discusses the process of
migration, including people’s reasons for leaving their homes and uncovers the details of
the migrant experience (ibid.). Looking to the outcomes of these migration patterns, May
discusses the implications for changes in decision-making processes and migrants’ bonds
to their homes and societies. While women do not work as guards, a few go with their
husbands to urban areas and even fewer go on their own to sell beadwork and traditional
medicine (May and McCabe 2004). May’s investigation focuses on the economic factors as
important drivers of decisions to migrate. However, she also addresses some of the social
implications of guard work, concluding that guard work for Maasai in urban areas of
Tanzania is characterized by meager pay, dangerous working conditions, disparagement
from other ethnic groups, and risks of HIV/AIDS from men'’s sexual relations with women

in cities (May 2002, May and McCabe 2004).

Women and Livelihood Diversification

All of the livelihood diversification activities presented thus far are male-dominated
activities. Even though women contribute a significant amount of labor to cultivation, men
have jurisdiction over agricultural decisions and control profits resulting from crop sales.
Additionally, as previously noted, some women migrate to urban areas with their husbands
who are working as guards, but these women generally provide companionship and do not
engage in business while in the city. Livelihood diversification strategies practiced by
pastoral women are generally mentioned as peripheral to household economies and have

received very little attention in the literature (Little et al. 2001).
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Traditionally, women in pastoral societies have exclusive control over milk offtake
and for decades have traded and sold milk to purchase agricultural products (Talle 1988).
This is shown to be more important for poorer households as milk can be exchanged for
higher-calorie grains (Holden et al. 1999). Along with milk, women also sell animal hides,
traditional medicine, and beadwork, and participate in small-scale vegetable production
(see Coast 2002, Fratkin and Smith 1995, Holden and Coppock 1992, Little 2001, May and
McCabe 2004, Smith 1998). In addition, very poor Maasai women both historically and
contemporarily, have migrated to urban areas for prostitution (Talle 1999, White 1990).

The few studies that discuss women'’s involvement in livelihood diversification do
address the implications of these activities. Little (1987) mentions how livelihood
diversification empowers women among the Il Chamus in Kenya by offering them a source
of income they can control. Jean Ensminger (1987) shows that Orma women in Kenya, who
were members of households that had transitioned from being primarily nomadic to more
settled, were able to take advantage of money-making opportunities and control their
profits. Dan Brockington (2001) discusses how Maasai and Parakuyo women were forced
to take up diversification strategies after their families’ eviction from the Mkomazi Game
Reserve in Tanzania. He describes the outcomes of these activities as “contested”: on one
hand contributing to women’s economic empowerment, yet on the other hand, resulting in
the withdrawal of male support (Brockington 2001: 307). While these examples address
women’s livelihood diversification endeavors, women’s work in these trades is rarely

quantified and relatively understudied.
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Implications of Narrow Views on Livelihoods

The framework that has been generally applied to understanding livelihood diversification
asks the following questions: Why do people diversify? Who diversifies? What are the
advantages or risks of diversification? With few exceptions, the answers to these questions
address the economic context of the household as well as the ecological factors that
contribute to and are affected by livelihood strategies. This restricted focus on the
processes and impacts of livelihood diversification can have potentially grave implications.
In a recent edited volume on livelihoods and land-use strategies, Katherine Homewood and
her colleagues (2009: 25) critique the ways in which government and development
agencies employ the sustainable livelihoods framework (SLF) as a development paradigm
to reduce poverty. The SLF identifies five assets that define livelihoods. These assets
include “physical (spatial/infrastructural); natural (agro-ecological, environment and
biodiversity); financial (capital in various forms, including livestock as wealth store);
human (people, defined by age, sex, education and skills, and as economically active or
dependant individuals) and social (social networks including, for example, family support;
leadership positions)” (Homewood et al. 2009: 25). While Homewood acknowledges that
the SLF is a valuable “heuristic and analytical” tool, she claims it is “not really able to deal
well with the dynamics of households” (ibid.).

In a later chapter in this same volume, Suzanne Serneels and her colleagues qualify
Homewood'’s claim and explicitly discuss the shortcomings of the SLF. They write, “The
livelihoods approach tends to lack historical and site-specific depth, generating ‘thin’
descriptions ... It does not capture life cycle effects well . .. nor the long-term dynamics of

livelihoods and their interplay with social and cultural institutions” (Serneels et al. 2009:
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63). In essence, the SLF allows for a relatively limited view of pastoral livelihoods by
neglecting to take into account the variability and complexity of livelihood strategies. This
can result in misdirected development strategies with futile or even negative outcomes. In
light of the real implications that narrow views of livelihoods have on people’s lives, [ argue
that understanding the complex processes through which people diversify their livelihood
strategies and the various outcomes is pressing. My analysis addresses this urgency by

incorporating a broader framework for studying livelihoods.

Expanding the Analytical Approach to Livelihood Strategies
The framework [ use in this dissertation coalesces three strategies for studying livelihoods:
anthropological approaches to understanding agricultural livelihoods in Sub-Saharan
Africa, anthropologist Peter Little’s recommendations for studying livelihoods among east
African pastoralists, and perspectives on livelihoods within geography. In a 1998 survey of
the literature on livelihood diversification among rural agricultural populations in Sub-
Saharan Africa, Frank Ellis concludes that livelihood diversification should be conceived of
as a social process. By this he means that livelihood diversification is not solely driven by
economic factors. Instead, people’s capacity to engage in livelihood diversification
strategies depends on the larger social context that encompasses beliefs, ethnicity, social
institutions, and gender (Ellis 1998). Furthermore, Ellis stresses how livelihood
diversification can have divergent outcomes across households, communities, and
societies.

Since Ellis’s review, studies among rural agriculturalists in Sub-Saharan Africa

continue to address the social context of livelihood strategies by exploring how livelihoods
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influence decision-making power, age and gender divisions of labor within households, and
the commoditization of reciprocal exchanges (Batterbury 2001, Bryceson 2002). While
studies among agricultural populations in Sub-Saharan Africa attend to the important
social dynamics of livelihood diversification, why have studies on pastoral diversification
lagged behind? This question is not posed to undermine the depth and importance of
research that has been done on livelihood diversification among pastoralists, but more to
point out what can be learned from investigations incorporating a broader approach.
Anthropologist Peter Little and colleagues (2001) provide an incipient framework for
attending to the various mechanisms driving and shaping pastoral livelihood
diversification and the outcomes of diversification activities.

Little’s work among pastoral communities in southern Ethiopia and northern Kenya
points to the heterogeneity of diversification decisions, strategies, and outcomes. Little

» «

provides a conceptual model that includes “conditional variables,” “opportunity variables,”
and “local response variables” (Little et al. 2001). Conditional variables address system-
level phenomena and include human population density, open rangeland per capita, and
per capita livestock holdings and distribution. Opportunity variables explain the types of
diversification opportunities available and factors in measurements of climate (rainfall),
distance to cities and market towns, and available services and infrastructure. Finally, local
response variables such as wealth, gender, and age help explain which herders will or will
not respond, who will share in the costs and benefits of diversification, and how certain

social processes may impact diversification decisions (Little et al. 2001: 406). While Little’s

primary goal in proposing this model is to provide a mechanism for understanding
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heterogeneity, the local response variables he identifies begin to capture the social
processes and changes that characterize livelihood diversification.

Working in southern Tanzania, geographer Torben Birch-Thomsen and his
colleagues outline a livelihood strategies framework that is useful for grounding my
analysis. Birch-Thomsen advocates for “an understanding of livelihoods as an approach to
the study of rural change and environmental management” (2001: 43). While he focuses on
shifts in land use and resource management among agrarian producers in southern
Tanzania, he provides a perspective on the social context of livelihood strategies. He
outlines three dimensions of inquiry that are essential to understanding the far-reaching
drivers of and implications of livelihood strategies: (1) the examination of how wider
social, economic, and political changes impact, are influenced by, and relate to local change;
(2) an emphasis on how social differentiation and agency determine outcomes of social
change; and (3) the understanding of how individuals and households employ physical and
social resources in shaping livelihood strategies (Birch-Thomsen et al. 2001: 43-44).
Through his analysis, Birch-Thomsen concludes that livelihood diversification is an active
process and encompasses the activities and social mechanisms rural populations employ
and are constrained by in their efforts to survive and improve their living standards.

Following these different approaches within anthropology and geography, I explore
livelihood diversification as a social process among Maasai in Simanjiro. Here, the notion of
livelihood encompasses not only income, but also the social institutions and relations that
regulate access to and mediate the outcomes of a certain standard of living. The ways in
which people participate in the tanzanite trade and the outcomes of their activities suggest

that indeed economic factors are important. However, through my analysis other cultural
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and political institutions surface as critical to structuring livelihood strategies. In addition,
livelihood diversification through the tanzanite trade also transforms some of these very
institutions. Understanding how culture, history, politics, and gender converge within a
new livelihood opens our purview to the differential drivers of livelihood decisions and

how livelihoods serve as a mechanism for change.

My Entrée to Maasai Livelihoods

[ came to this project with experience doing research in Tanzania with Maasai and a solid
foundation in Swahili. In 1998, as a master’s student at Colorado State University, | was
presented with the opportunity, by my then-advisor Kathleen Galvin, to go to Tanzania for
four months to research issues related to conservation policy and Maasai livelihoods. This
experience gave me the initial taste of the excitement and tribulations that characterize
ethnographic fieldwork. It also provided me with a foundation in Swabhili, as well as a thirst
to delve deeper into the complexities of Maasai lives and livelihoods.

Seven years after I received my MA, [ began the doctoral program at the University
of Colorado with the goal of resuming studies in Tanzania. During the second year of my
coursework, I studied Swahili with a private tutor in Boulder and spent six weeks the
following summer at the Summer Cooperative African Language Institute at the University
of Illinois studying Swabhili. In January 2008, I left for the field with funding from a National
Science Foundation Doctoral Dissertation Improvement Grant. Two months after my
arrival in Tanzania, I had officially obtained all of the necessary official permits, and I began
to formally engage in research. During the time I collected signatures, paid fees and waited

for the permits to be processed, I physically situated myself in Simanjiro by setting up my
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research camp and learning the lay of the land. | was fortunate during the beginning stages
of this time period to accompany my advisor to Simanjiro. Dr. McCabe’s introductions to
prestigious community members and his knowledge of unique cultural aspects of the
people there provided a springboard from which I was able to establish myself socially
within the communities. In essence, my research truly began the very moment I stepped
foot in Simanjiro.

Staying in villages was key to this research. By maintaining a relatively constant
presence, people began to ask questions about why I was there, who I knew, and how long I
would stay. Some would come and ask for small favors, such as to borrow some water or a
cup of rice, while others would stop in as they were heading home from the market or the
town center. By fulfilling simple requests and taking the time to chat with people, I began to
make friends and establish my place in the community. I believe my intentions were
perceived to be sincere, and I came to be accepted as a legitimate community member.
Through the solid relationships I formed with individuals, participant-observation came to
life. Engaging in casual conversations, attending important ceremonies, and being present
at “camp fire chats,” as I came to call the various interactions that occurred around the
campfire in our boma, involved more than just talk of tanzanite trading and Mererani.
These exchanges and activities provided me with greater access to Maasai culture and life
ways and allowed me to experience and understand the nature and pace of life in

Simanjiro.

8 Boma is the Swahili word that designates a Maasai settlement, surrounded by a thorn-bush enclosure and
consisting of one or more men and their wives and children. While Maasai use the word boma, they also refer
to these homesteads in Maa as enkang (sing.)/inkangitie (pl.). I will use the word boma throughout this
dissertation.
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As part of my “official” research, I conducted meetings with important village
representatives such as traditional leaders, government officials, and heads of women’s
groups. [ explained what [ was doing, the goals of my research, and I also requested their
approval and participation. I was formally welcomed in all the villages, and men and
women both agreed to gather friends and associates for group interviews where I could ask
about general trends of livelihood diversification in general and patterns characteristic to
tanzanite trading in particular.

Focus group interviews were held with these groups of men and women in almost
all the subvillages within the four villages of this study and consisted of a cross-section of
various ages and age-set alliances. | am purposefully not revealing the names of the villages
[ worked in or the names of the people I interviewed to protect individuals’ anonymity as
some sensitive topics are discussed throughout this dissertation. I strive to avoid
jeopardizing anyone’s reputation or relationship with others. Focus group interviews
consisted mostly of open-ended questions and revealed the major patterns of livelihood
diversification and some of the important characteristics of the tanzanite trade. The
majority of focus groups consisted of just men or just women, but sometimes women
joined the predominantly male groups. Due to the nature of men’s and women'’s social
interactions, it was important to separate these interviews by gender. I conducted thirty
focus groups with men and ten focus groups with women. From these focus groups, [ was
able to discern the primary issues Maasai perceive to be important and consequently
construct useful questions for interviews with individuals.

The process through which individual men and women were chosen for interviews

evolved during the course of my research. I began by incorporating systematic methods by
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assigning each male household head a number and then using a random number chart to
identify interviewees. While this method was reliable in ensuring random sampling, it had
its faults due to both the Maasai way of life, as well as the work in the tanzanite trade. Often
we were not able to locate an identified interviewee because he had moved to a dry-season
boma or was away at Mererani. In light of these challenges, I soon placed a greater
emphasis on snowball sampling, or the use of informants to locate people (Bernard 2006).
Relying on social networks was useful for finding people who were available and willing to
be interviewed, and a friend’s recommendation carried social capital. I believe this
strengthened the reliability of the interviews. Overall, I conducted nearly 100 interviews
with men and over forty interviews with women. These interviews were semi-structured
and consisted of a combination of closed and open-ended questions.

Throughout the course of my twelve months of fieldwork, I primarily worked with
two male research assistants and one female. My research assistants facilitated all of the
formal interviews. All of my research assistants were Maasai and most of the interviews
were conducted in the Maa language and translated during the interview. Not knowing Maa
is definitely a shortcoming of this study, however, my ability to speak Swahili allowed me
to have several valuable, less-formal conversations with people. Per my research assistants’
recommendations, I did not record the interviews as they felt this would compromise the
accuracy, candidness, and fluidity of the interviewee’s responses. The direct quotes
included throughout this dissertation come from my research assistants’ translations.

Living and camping with research assistants in my boma posed some challenges but
allowed me to debrief with them each evening. Often we would talk about an interview,

including how we could best word the questions to convey the true meaning, clarify
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confusing responses or discuss the context of a particular response, and delve deeper into
topics that surfaced during interviews. I came to rely on this type of campfire chat to help
me grasp the underlying meanings behind my research assistants’ English—their third
language after Maa and Swahili—and to learn the meanings behind some of their
translations. One of my research assistants was extremely bright and had a passion and
propensity for language. We would often discuss words and phrases in Maa, Swabhili, and
English and his amusement with the nuances, clichés, and adages of the English language,
made him reflect on Maa and Swahili and find metaphors among the languages.
Undoubtedly, this is reflected in the translations, which I feel add to the richness of my
ethnography.

Although the majority of interviews were conducted within four villages in
Simanjiro, I also took opportunities to meet with several tanzanite traders and women in
Arusha during my stays to restock the boma and enjoy some of the amenities of the urban
environment. As many of the tanzanite traders worked between Mererani and Arusha, |
was able to find them either at Kati Makutano, the hotel and restaurant where Maasai
gathered in Arusha or busy trading gemstones in a certain area of town. While Maasai were
the focus of my research, the national and global scope of the tanzanite trade led me to
conversations and interviews with other key players, such as mining lawyers and tanzanite
retailers.

After returning home in December of 2008, I set the wheels in motion to return the
following summer. In a three-week visit in July 2009, (thanks to a Beverly Sears graduate
student grant from the University of Colorado at Boulder Graduate School), | presented my

preliminary research findings to the village councils in each of my study villages. These

24



meetings helped confirm and solidify some of the conclusions I was drawing from my
research. At each of these meetings [ provided the village with a tailored poster, translated
into Swahili, explaining my research and some of the significant findings.

During my year of research in Simanjiro and my subsequent return, I became totally
immersed as a village participant, yet was always reminded that [ was merely an observer.
The endless pleas for money, rides, and other favors were constant cues that [ was
American and despite my status in the USA as a highly indebted (financially and otherwise)
graduate student at the lower rungs of academic and certain social hierarchies, I was
perceived as privileged and wealthy. | recognize [ will never be able to fully span the divide
that separates my life in the USA from Maasai lives in Tanzania. From this rift, I write this
dissertation, acknowledging that the perspectives in it are my own. While I attempt to
recreate the world as I saw it through Maasai words, behaviors, and emotions, I recognize I
can never truly comprehend the full set of histories that converged to form the present
moment as [ experienced it. Thus, I humbly aim to represent the particulars of a certain
place and time in hopes that some of the broad patterns can influence the ways we think
about pastoral livelihoods in general and Maasai in particular. To set the stage for my
analysis, it is important to first understand who the Maasai are by exploring some of their

most identifying social institutions.

Durable Institutions in Maasai Culture and Production
“Everyone knows the Maasai. Men wearing red capes while balancing on one leg and a long
spear, gazing out over the semi-arid plains stretching endlessly to the horizon, or women

heavily bedecked in beads, stare out at us from countless coffee-table books and tourists’
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snapshots” (Spear 1993:1). Maasai are perhaps the most well known (and well studied)
group of pastoralists in the world. Images portraying them as traditional and able to resist
change have distorted the reality that Maasai have faced years of political, economic, and

social marginalization and dispossession (Galaty 2002).

Maasai are primarily pastoralists and agropastoralists and inhabit a 150,000km?
area of northern Tanzania and southern Kenya (McCabe et al. 2010). Ancestors of the
Maasai came from southern Sudan during the first millennium AD. They did not reach the
East African Rift Valley until the end of the ninth century, and it was not until at least the
mid-sixteenth century that they arrived in Tanzania.? Maasai speak the eastern Nilotic
language Maa; both pastoral and agricultural groups in Kenya and Tanzania speak dialects
of Maa. In Tanzania, the Purko, Loita, Laitoyoka, and Kisongo sections dominate. In
Simanjiro, Maasai are primarily members of the Kisongo section and comprise the majority
of people living in the area.

Maasai production and social organization are intricately intertwined.
Anthropologist and Maasai scholar Dorothy Hodgson writes, “Pastoral production is almost
always clearly structured by gender and age, although there is of necessity flexibility in the
assignment of duties to accommodate individual and household exigencies” (Hodgson
2000: 10). Hodgson draws our attention to how Maasai production is bound to and
regulated by important social institutions. Among social groups, institutions provide the
“rules of the game,” and thus play a significant role in shaping identities (Lesorogol 2008:
4). For Maasai, social institutions also regulate access to production (ibid.). The case of

Maasai and the tanzanite trade brings to focus the relationship between social institutions

9 Current population of Maasai in Tanzania is difficult to determine because in recent years, the census has
not explicitly asked about ethnicity (Coast 2002).
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and production. However, following Hodgson’s suggestion that social institutions are
flexible, the case presented here also reveals the way social institutions are stretched,
challenged, and shaped. As social shifts occur in the context of new forms of production, it
is critical to understand the identifying features of Maasai social organization. Important
aspects of Maasai economic and social life are intricately bound to ideas about age-sets.
The age-set system may very well be one of the most defining and enduring
institutions of Maasai society. An age-set, or a group of male peers within a certain range of
ages, travels together through a series of life stages or age-grades, including uncircumcised
boys (ilaiyok; sing. olayioni), circumcised young men (warriors; ilmurran; sing. olmurrani),
and elders (ilmoruak/ilpayiani) (Goldman 2006: 66, Spencer 1993).10 Further divisions
exist within these categories such as senior and junior categories (Goldman 2006). The
current named Maasai age-sets in order of increasing seniority are the following: Korianga
(ilmurran/warriors), Landis (junior elders), Makaa (elders), Seuri (elders), Meshuki
(elders), and llterito (elders) (Fig 1.3).11 Women do not have age-sets per se; they are
generally associated with the age-sets of their husbands (Talle 1988). But women are
distinguished by different age categories, including young, uncircumcised girls (intoyie;
sing. entito); young, married women (isiangikin; sing. esiangiki); and older women who are

often beyond child-bearing age (intasati; sing. entasat) (Talle 1988: 94). An older woman is

10 paul Spencer (1993) proposes several models of the Maasai age system that focus on the series of rites and
initiations marking different life stages and the intergenerational relations that are characteristic to age-set
membership.

11 These names were the most commonly used in Simanjiro; however, Maasai in other areas use different
names.
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more commonly referred to as koko. Among other things, age-sets dictate social relations

and mediate access to means of production and reproduction (Talle 1988: 77).

Maasai Names Time of Warriorhood | Representation in this
and Major Rites of Study
Passage
Korianga 1998-present Warriors (ilmurran)
Irimireh Senior warriors at the
Imirishi time of this study.
Landis 19817/1983-2003 Junior Elders (ilmoruak)
Irkimunyak (~20 years) Junior elders at the time of
Ilkidotu this study.
Irkidotu
Makaa 1971-1988 Senior Elder (ilmoruak)
(17 years) Elders at the time of this
study.
Seuri Circumcision: 1955 Retired Elder
(19 years) (ilmoruak)
Elders at the time of this
study.
Meshuki Circumcision: 1935 Retired Elder
(Ilnyankusi) (23 years) (ilmoruak)
Very few were alive at the
time of this study.
Ilterito Circumcision: 1926 Retired Elder
(21 years) (ilmoruak)
[ did not meet or hear of
one living Ilterito during
this study.

Source: Adapted from Goldman 2006: 78.

Figure 1.3: Diagram of age-sets with different names and representations in this study.

Social Relations and the Age-Set System
For Maasai men, among other things, the age-set system provides a context for male

bonding. The collective experiences of age-mates in a series of rites and rituals unite them
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as they forge their own group identity and come to be recognized as a unified cohort
(Spencer 1993: 140). Approximately every fifteen years a new age-set is initiated. This is
signified by a sequence of rituals including circumcision. Men who are circumcised during
this period become ilmurran or warriors. The initiation of young men as ilmurran marks a
critical period in their lives when they develop “loyalty, discipline, and higher qualities”
(Spencer 1993: 150). Traditionally, the camaraderie young men engage in during this time
is based on ideas about communality, ethnic pride, brotherhood, and sharing.12
Participation in the manyatta (warrior camps) further strengthens and solidifies
age-set camaraderie (and competition). Traditionally, ilmurran lived away from their
homes at the manyatta.l3 The manyatta served as a place to prepare for war and raids,
carry out prescribed rituals such as exclusively eating and sleeping with other warriors,
and bond with members of the same age-set (Goldman 2006, Spencer 2003, Waller 1979).
While this tradition still maintains a certain amount of symbolic importance, in Tanzania,
ilmurran no longer spend long periods of time at the manyatta and only stay for short
periods of time preceding the Eunoto ceremony, which occurs about midway through the
warrior period and marks the transition of junior warriors to senior warrior status
(Goldman 2006).14 The bonding that occurs among age-mates contrasts with the

intergenerational tensions that exist between age-sets.

12 The period of warriorhood is also marked by competition. Young men strive to prove their skills by
competing with one another to be the better dancer or have the best singing voice (Goldman 2006, Hodgson
1999b).

13 Women play an important role in age-set rituals as mothers, staying at the manyatta, and participating in
important rites associated with age-set transitions such as shaving their son’s heads as part of their initiation
into warriorhood.

14 Ernestine Coast (2001: 33) describes a similar decline in the importance of the manyatta among Maasai in
Kenya. She attributes this to Maasai youths’ increased participation in formal education and land subdivision
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Elders encourage and sanction the time of warriorhood, yet they also scrutinize
ilmurran behavior. The source of tensions between elders and ilmurran appears to be
vested in the views they hold of each other (Spencer 2003). The elders scorn the ilmurran’s
flamboyant ways, blame them for any acts of thievery, adultery, or misconduct, and assume
the moral high ground in matters of authority and respect (Spencer 2003: 21). [lmurran
view elders as self-indulgent and only interested in building up their personal possessions
in the form of livestock and families (ibid.). Imurran contrast these views of elders with
their fervent group solidarity (ibid.).1> Despite their complaints about the elders, the
gerontocratic nature of the age-set system positions ilmurran in a regime imposed by the
elders which is sanctioned through ideas about respect.

Enkanyit or “respect” or “obedience” governs interactions between age-sets as well
as between men and women (Llewelyn-Davies 1979, Spencer 1988). At the most basic
level, junior men show deference to senior men and women toward men (Talle 1988: 92).
Among men, boys are regarded as irresponsible and undeserving of respect, ilmurran have
a mixed status, as they are on the path to elderhood, yet still reveal their youth, and elders
have acquired the utmost respect (Spencer 2003: 30-31). In practice, Maasai notions of
respect are realized through several aspects of daily life including expressions of obedience

and greetings and the considerable social and political influence of elder men.1® While in

that prevents the physical establishment of the manyatta. Olng’esher is another important ceremony that
signifies the end of warriorhood. After olng’esher, an official name is given to the age-set.

15 There are also links between the age-set of the warriors and elders who are two age-sets their seniors who
act as warrior’s ritual firestick patrons (see Goldman 2006 and Spencer 2003).

16 While men have traditionally held more power and influence over youth due to the age-set system, women
were described in pre-colonial times as integral to political and social decisions within Maasai communities.
The changing influence of women in Maasai political and social spheres as a result of colonial and post-
colonial influences is discussed in chapter 4.
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general women show deference to men, a man must show respect to certain women such
as his mother’s sister’s daughters or his wife’s sisters (Talle 1988: 80). He is not permitted

to have sexual intercourse with or marry any of these women (ibid.).

Access to Production and Reproduction
Relations to the primary means of production, livestock, are mediated through the age-set
system. The antagonisms that exist between elders and young men not only stem from
their perspectives of one another described above, but also arise due to elders’
undifferentiated control of resources (Coast 2001). Historically, the primary role of
warriors was to act as a standing army to defend cattle and raid other people’s herds
(Goldman 2006); however, male elders have the utmost authority, as the patriarchs of their
family (olmarei), in matters related to livestock and family (Coast 2001).17

Throughout the period of warriorhood, young men acquire livestock either as
payment for work or as gifts (Coast 2001: 33). The building up of a herd provides a young
man with bridewealth payments and the means to support his future family. Once a man
marries, he generally stays in the boma of his father and is not considered truly
independent until his household has its own gate in the boma, which may not occur until
his father dies or he gains enough wealth to move away. “Such a move may take several
years to complete, and until such time the husband must defer to his father’s authority”

(Coast 2001: 34).

17 Today, the warrior’s responsibilities in raiding and protecting the livestock herds, while still symbolically
and socially relevant, are not as important on a daily basis (Coast 2002: 96).
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Men’s access to reproduction is also determined by the age-set system whereby
older men have greater access to wives because of their economic and social status. A man
is theoretically not allowed to marry until he is financially secure and is formally a junior
elder, although in practice, it appears exceptions are made to this rule (Coast 2001,
Fosbrooke 1948). Thus, young men have relatively limited access to sources of
reproduction, but throughout their lives increasingly gain political and social power as they
build their herds and are allowed to marry (Hodgson 1999c). Despite the deep
entrenchment of these patterns, some scholars have predicted that the customary
socialization of young men may become unseated as young men pursue education and
work elsewhere and increase their means to becoming economically secure (Spear 1993:
14).

This overview of the age-set system and how it governs Maasai relations provides a
backdrop for understanding the changes that are occurring in light of the tanzanite trade.
By far, young men represent the largest demographic of Maasai who work at Mererani, and
tanzanite trading is the most widely participated in livelihood strategy (outside of
cultivation) in Simanjiro (Table 1.1). By addressing how aspects of social, cultural,
economic, and political systems, including age, gender, and relations to production,
structure and are shaped by Maasai involvement with a new livelihood strategy, I show
how livelihoods represent more than just a way of making a living. Placing Maasai in the
context of the tanzanite trade and showing to what extent they are embedded in the global
and local circulation of tanzanite, brings to focus the far-reaching scale of the tanzanite
trade and provides a foundation for discussing the unprecedented characteristics of this

new livelihood for Maasai in Simanjiro.
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Table 1.1: Percentage by age-set of Maasai men in this study who have
participated in livelihood strategies outside of the village. Cultivation is not
included here, as all families in the study farm.

Livestock Mererani and Guard
Mererani Business Livestock Nothing Work
Age-Set (%) (%) Business (%) (%) (%)
Korianga 83 11 0 0 6
Landis 85 45 45 15 0
Makaa 47 58 37 32 0
Seuri 0 14 0 86 0

The Setting: Maasai and Tanzanite
In the past thirty years, Mererani has been transformed from a predominately Maasai,
agropastoral community into the largest urban center of Simanjiro with a population
approaching 50,000.18 But the links between Maasai and tanzanite go beyond the fact that
Mererani was originally grazing area for livestock herds. Maasai have been integral to the
increasing popularity of tanzanite, and thus in some ways have contributed to the
transformation of this once pastoral landscape. Maasai are generally attributed with the
discovery of tanzanite, they are central to global marketing schemes and heralded as the
poster children of tanzanite, and they provide an important link between mining and the
global circulation of tanzanite.

The exact history of the discovery of tanzanite is unclear; however, the story that is
most commonly told credits a Maasai herder who was grazing his livestock in Mererani,

picked up the interesting-looking rock, and brought it to Manuel D’Souza, a ruby prospector

18 From 2002 Tanzanian census data: http:
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who was working in the area.l® D’Souza thought it was a sapphire, however, subsequent
gemological analyses proved it to be blue zoisite, something completely different and much
more rare than sapphire. Even though Maasai were the first to “find” tanzanite, their
associations with the gemstone dropped off once it got into the hands of the New York-
based jeweler Tiffany & Company.

The naming of tanzanite is generally attributed to Henry Platt, then president of
Tiffany & Company. Upon learning about the discovery of blue zoisite, Platt seized the
opportunity to capitalize on its rarity; only he felt that the name, zoisite would not appeal to
consumers, as it sounded too much like the word “suicide.” He proposed the name
tanzanite in honor of the only place in the world where the gemstone is found and to
further distinguish the exclusivity of this gem.20 Consequently, tanzanite became known
worldwide by jewelers, gemstone aficionados, and consumers, due to Platt’s deft
marketing, and his claim that this was “the most important gemstone discovery in over
2000 years.”21 Despite tanzanite’s worldwide acclaim, the USA accounts for over 70% of the

tanzanite market. While prices fluctuate according to the quality of the stone, as well as the

19 In many popular stories of tanzanite appearing in various websites and publications, Mererani is spelled,
Merelani. Although I cannot definitively say, [ suspect that Mererani was too cumbersome for native English
speakers and thus the name was anglicized. I also recently came across a website titled “Africamediaonline:
Africans Telling Africa’s Story” that referred to Mererani as “Mererape.”
http://www.africamediaonline.com/mmc/gallery/detail /features/tanzanite

20 Another less publicized account attributes the naming of tanzanite to Julius Nyerere, the president of
Tanzania after independence in 1962. The Monitor newspaper of Kampala, Uganda (October 17, 1999)
reported: “Shortly after this a type of precious stone was unearthed in Tanzania. The country's parliament
unanimously resolved to name this gem the "Nyeretrite" in recognition of his stature as a statesman locally as
well as internationally. The president thanked his countrymen for their kind consideration but politely
declined the honour. Instead he proposed that the stone be named “Tanzanite.” Tanzania, he argued, was
more important than individuals.”

21 http://tanzaniteamerica.com/Tanzanite-History.ph
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market demand, in 2008, prices ranged from $250 to $500 for one carat of cut and polished

tanzanite (Figure 1.4).

Figure 1.4: Untreated tanzanite crystal (left). Photo credit: Jeff Scovil. A 45-carat finished
tanzanite (right). Property of Pala International Inc., a large gemstone retailer. Photo
credit: Wimon Manorotkul, Palagem.com.

The global popularity of tanzanite may in part be attributed to Platt; however, it has
also become well known because of the marketing finesse of TanzaniteOne,22 the
corporation that now controls and mines the most expansive and productive area of
Mererani. In 1990, in a attempt to privatize the mining sector in accordance with economic
reforms mandated by the World Bank and the International Monetary Fund, the Tanzanian
government evicted all artisanal, small-scale miners, and the state mining company
(STAMICO) from the core of the mining area at Mererani (Schroeder 2010: 58). In 1996, the
South African corporation, African Gemstone Mining Ltd., or Afgem, began mining tanzanite

in the largest allocation at Mererani, or what is known as Block C (ibid.).

22 “TanzaniteOne” is not a typo. This is how the company promotes its name.
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In 2003, Afgem was restructured and renamed TanzaniteOne and transferred its
stock listing from South Africa to London’s Alternate Investment Market (ibid.).23 While
South Africans continue to occupy the majority of the board and management positions,
TanzaniteOne’s registered office is located in Bermuda.24 The ambitious marketing
campaign of TanzaniteOne has earned them the reputation as “the DeBeers” of tanzanite.
Here is where Maasai re-enter the story.

Maasai are the icon and poster children of TanzaniteOne’s propaganda. The
“Tanzanite Experience,” the museum and brainchild of TanzaniteOne, centrally located in
downtown Arusha, contains multiple images and narratives including Maasai. Larger-than-
life photographs of Maasai attribute them with tanzanite’s discovery and authenticate
tanzanite through narratives that quote Maasai legends about the source of and traditional
meanings given to tanzanite. For example, Maasai men are said to give tanzanite to their
wives when they have their first baby.25> Maasai located in the village closest to the mining
area are also the beneficiaries of TanzaniteOne’s community development initiatives.

Building on Henry Platt’s foundations, TanzaniteOne’s marketing scheme converges
two exotic images from Tanzania and has effectively cast tanzanite across social and

political spheres. For example, tanzanite was reportedly donned by “a number of stars and

23 As of August 2011, TanzaniteOne has changed its name to Richland Resources allegedly to reflect their
diversification into tsavorite and sapphire mining in the Manyara Region of Tanzania and Australia

respectively http://allafrica.com/stories/201108191489.html. Incidentally, this is the third name change and
restructuring the company has gone through since it first started working at Mererani. It was suggested to me

that the company changed its name frequently to continually fall into the grace period of not having to pay
taxes as a new company in Tanzania during the first five years in operation; however, I was not able to verify
this claim

24 http://richlandresourcesltd.com/contacts

25 According to Maasai I spoke with in Simanjiro, this claim is untrue.
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starlets”2¢ at the 2009 Oscar Awards and on a recent visit to Tanzania, Hilary Clinton “fell in
love with tanzanite”?” and purchased a pair of tanzanite earrings, which she proudly wore
to a meeting with President Kikwete. While Maasai play an indirect role in the popularity of
tanzanite, through TanzaniteOne’s marketing, (and undoubtedly benefit from this
propaganda and popularity), at Mererani they provide a direct link between mining and the
circulation of this valuable commodity.

Since the 1980s, Mererani has become a hub of activity. The mining area covers an
expanse of 12 km? (Schroder 2010) and is marked by miners covered in graphite ash.?8 Yet
where tanzanite truly comes to life is in the town center. The main street of Mererani is
dedicated to tanzanite trading and men cluster around tables lining the street and weigh,
inspect, and chip at raw pieces of tanzanite. Here, Maasai men dominate the tanzanite
trade.

Young men comprise the largest demographic of Maasai working as tanzanite
traders. But in contrast to other studies on mining in Africa and elsewhere in the world,
that focus on people’s involvement as miners (Ferguson 1999, Moodie 1994, Nash 1979,
Taussig 1980), Maasai are not working as miners. Most of them work as middleman and
are viewed as businessmen. This job is perceived to be higher class and more financially

lucrative than brokering or mining.

26 The Arusha Times “Tanzanite for Hollywood World Famous Celebrities,” August 16-22, 2008.

27 An article on Hilary Clinton’s “love for Tanzanite” appeared as a press release from the International
Colored Gem Association July 18, 2011. http://www.gemstone.org.

28 Tanzanite is located in boudin structures found embedded in other rocks such as graphite (Oliver 2006).
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Few men go to Mererani without any cash, but those who do first work as brokers or
miners. Brokers trade gemstones, but they do not have cash for purchases and are usually
given gemstones by someone they know with the expectation that they return, after selling
the gems, with a requested monetary amount. Little by little, brokers are able to profit from
these transactions. Even fewer men start their work at Mererani as miners, and Maasai call
miners, mwanapolo, in reference to the Apollo astronauts. Miners are said to go “as far
down into the earth as astronauts go up into the sky.” Among Maasai, mining is heavily
stigmatized because of the hazardous, filthy working conditions, and its association with
drugs and corruption. In fact, Maasai who allegedly once worked as miners will often deny
this claim. Brokers and miners share the common goal of building enough capital so they
can purchase gemstones and work as middlemen.

Also found in the town center are Maasai women. While very few women work at
Mererani, their activities selling milk and beadwork further accentuate the presence of
Maasai at Mererani and their integration within the gemstone trade. The following chapter
summaries address people’s activities in the tanzanite trade as well as the broader
implications of this type of work. In each chapter, | aim to connect the overarching themes
that surfaced during my research and are critical to understanding how tanzanite, Maasai,

money, and power converge within the context of this new livelihood strategy.
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Chapter-by-Chapter Overview
Chapter Two: Mobs and Men: “Being Maasai” in the Tanzanite Trade

How do different groups of men engage in livelihood diversification
strategies, and how do they uniquely experience the outcomes?

While tanzanite trading is a common livelihood strategy among Maasai in Simanjiro, not
everyone participates in the same manner, nor do they experience similar outcomes. In this
chapter, [ explore how men of different age groups involve themselves in the tanzanite
trade. By focusing on the groups young men form at Mererani as sites of articulation, I
show how they, as well as their fathers and elders, reproduce and rely on customary
economic, social, and political institutions to succeed and to secure their customary rights
to productive resources—albeit in an entirely new context. While these processes reinforce
certain aspects of these institutions as well as men’s particular roles within them, the
outcomes of men’s work has the opposite effect. Thus this chapter also shows how these
very institutions are challenged and men’s rights to production are renegotiated. The
heterogeneity that exists among people’s participation in and the ways they experience the

outcomes of livelihood diversification strategies are emphasized.

Chapter Three: Bling, Bling: Capital, Power, and Success in Maasai Communities
What different forms of capital are men able to access from tanzanite
trading, and how do these forms of capital contribute to new
arrangements of power?
Continuing with the theme of heterogeneity, I focus in on a select group of tanzanite
traders—those who are extremely successful. I examine economic, social and cultural

forms of capital that successful tanzanite traders possess and are perceived to embody

from their work in the tanzanite trade. This deeper look at the outcomes of men’s
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involvement in the tanzanite trade shows how this livelihood strategy not only serves as a
vehicle for obtaining money, but also as one to increase social status and political influence.
As new forms of capital coalesce with contemporary notions of success among Maasali,
successful tanzanite traders are able to access political positions within the villages.
Through this I argue that men’s motives for engaging in the tanzanite trade may also rest in
the potential social and political benefits that tanzanite trading allows. Thus, I show how

inequalities emerge as men gain unequal access to institutionalized power.

Chapter Four: Sex, Power, and Production: Women Pushing the Limits of Gendered
Subjectivities

How do subject positions define and constrain women'’s activities in

livelihood diversification strategies? What does this say about women’s

roles within Maasai households and communities?
Women in Maasai society are increasingly participating in livelihood diversification
strategies. By looking at the ways in which gendered subjectivities are rooted and
perpetuated within Maasai society, I explore how their relationship to production has been
defined and what happens when women defy these roles. Even as they appear to overcome
the limitations of history and culture that confine them to the domestic sphere, women’s
efforts are still inhibited and undermined by men’s authority. In addition, I address how
women themselves have internalized these subjectivities. Thus, as women'’s sexuality and

morality is challenged, | show how their involvement in livelihood diversification strategies

in general and tanzanite trading in particular reinforces gender inequality.
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Chapter Five: The Dark Side of the Crystal: Narratives of Witchcraft and Zombies

What tensions surface in the context of new livelihood strategies, and
how do people attempt to alleviate these tensions?

The witchcraft narrative is a new form of discourse that has emerged in the context of
Maasai involvement in the tanzanite trade. I describe this narrative as a way Maasai give
meaning to tanzanite trader’s success. I also examine how the witchcraft narrative reveals
structures of power and represents the struggles that occur in the context of this new
livelihood. While the witchcraft narrative attempts to undermine tanzanite trader’s
success, through its perpetuation it also inadvertently gives tanzanite traders power. On
the other hand, the counternarrative expressed by successful tanzanite traders shows how
tanzanite traders vie to reclaim their power. I argue that the witchcraft narrative addresses
and attempts to contend with new forms of inequality created through livelihood

diversification.

Chapter Six: Booms and Busts: Broadening Approaches and Questioning Sustainability
of Pastoral Livelihood Diversification

In the final chapter, | summarize the arguments put forth across the chapters and address
how social scientists can begin to understand the complete impacts livelihood strategies
have on pastoral people’s lives. By looking to the impacts livelihood strategies have on
economics and households and also social relations, ideologies, and power structures, |
stress the importance of applying a framework of analysis that allows social scientists to
explore the far-reaching influences livelihood diversification strategies can have among
individuals, households, communities, and society. In conclusion, I address the

sustainability of this livelihood strategy and its implications for Maasai in Simanjiro.
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CHAPTER TWO

MOBS AND MEN: “BEING MAASAI” IN THE TANZANITE TRADE

Sipitek and I sit in his boma as he recounts his experiences at Mererani.

A typical day at Mererani? Well, first [ woke up, prayed, washed, and
prepared to leave the house. | took my scale and a little hammer that’s used
to sort gems. In the past we went to the hill to find gems, but after getting a
large amount of money, we bought a table and sat in the market and waited
for people to come to sell gems to us. When miners or others with gems came
to our table we had a little conversation. We put the gems on the scale and
negotiated a price. We made an agreement and paid. If we did not come to an

agreement, they moved on to another table.

Sipitek is a member of the Landis age-set. When he was a warrior, he worked as a livestock
trader. In 1994, after seeing the successes people were having in the tanzanite trade, he
decided to stop trading livestock and go to Mererani. He took 2,000 Tanzanian shillings
(TZS); 1,200 TZS paid for his fare to Mererani leaving him with only 800 TZS in his pocket.
Sipitek reminisces,

[t was a Saturday afternoon when I arrived at Mererani. I am a Christian so

the next day [ went to church in the morning and then went up to the hill

where people used to go to collect gems. On the way I found two rocks on the

ground, and I had an idea that they might be worth something. I didn’t know

how to evaluate gemstones at this point. [ took the gems—there was one big

one and one small one—and I threw the small one away. | showed the big
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one to people who said it wasn’t worth anything and who wanted to take it
from me. [ then went to a relative who said, “this is a gem.” I sold it for 20,000
TZS. 1 bought clothes for myself and my mother and stayed at Mererani with
7,000 TZS.

Sipitek worked at Mererani for twelve years and was very successful. He explains
how shortly after his initial luck, he joined a group of men, or as Maasai themselves refer to
them as a “mob”2°:

[ worked in a mob with four others. They were all members of my age-set.

We put together our capital to buy gemstones. We had a leader who sat at the

table with another member. The other two members would work around the

area and on the hill collecting tanzanite. But the people who sat at the table

and bought and sold gemstones wouldn’t do so without the entire group’s

agreement. It was luck if someone chose to show gemstones to your table.

There might be sixty middlemen in the area. Some groups have money but

they do not like to pay; other groups have a good reputation—miners may

say good things about you. After you sell gems you divide the profit equally

among the group members, the capital remains and you start over.

Sipitek calls our attention to the uniqueness of tanzanite trading as a livelihood
strategy for Maasai. Never before have Maasai been so immersed in the trade of a global
commodity or so entwined in the circulation of transnational flows of capital. Moreover, to
pursue this livelihood strategy and forge new connections with a global marketplace,
people do not have to travel long distances or cross geopolitical borders. Instead, viable

sources of income exist in a place that is geographically (within the same region) and

29 Maasai refer to a mob as mobu. The use of this word is most likely co-opted from its use in Hollywood films
in reference to the mafia. On weekends in Arusha, I often saw people at small movie houses gathered around
a television set watching bootlegged copies of foreign films.
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administratively (within the same political district and nation-state) contiguous with their
home villages. However, the world of tanzanite trading is far from familiar. As one elder
said to me, “Mererani is like going to the forest far from our society.” So how do Maasai
men navigate this unfamiliar socioeconomic terrain?3°

To address this question, I draw from Stuart Hall’s and Tania Li’s approaches to the
theory of articulation, which suggest that various social and economic influences shape and
constrain people’s process of identity formation in powerful, yet not totalizing ways. Using
the concept of articulation allows me to consider the different forces at play, as young men,
fathers, and elders position themselves in the tanzanite trade and are repositioned in their
households and communities. I look at how this is happening on two levels.

First, as each group of men directly and indirectly contributes to the mob, they
depend on familiar social and economic institutions that define their customary roles in
society and production. This is evidenced in the way young men uphold some of the most
important tenets of Maasai social and economic organization; fathers exert their control
over household production; and elders assert their societal-level authority over common
resources. Second, as these very institutions are reproduced and relied on, they are also
shaped and challenged by the outcomes of tanzanite trading; young men defy norms of
production and reproduction, fathers lose access to household resources, and elders’
authority is undermined. A thorough investigation of these two processes brings to focus

the influences and constraints that characterize the process of articulation. It also shows

30 | focus exclusively on men in this chapter because of their roles as middlemen, trading tanzanite, as well as

fathers and elders in this process. Few women go to Mererani and those who do work independently in small

businesses selling beadwork jewelry, milk, and other commodities. Women'’s work at Mererani is discussed at
length in chapter 4.
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the variable and often, unpredictable impacts livelihood strategies have on individuals and
groups of people. The analysis provided highlights the heterogeneous nature of livelihood
diversification, as different men participate in and are influenced by the tanzanite trade in
divergent ways. Articulation provides a useful framework for understanding the nuanced
ways people maneuver through and make sense of their lived experiences in the context of

the tanzanite trade.

Toward a Framework of Articulation

To conceptualize the ways in which Maasai men negotiate the tanzanite trade, [ start with
Stuart Hall’s (1986) approach to articulation.3! Hall’s theory of articulation addresses
identity and class formation. While he acknowledges that identity and status are indeed
linked to the means of production, he suggests that “ideological elements” such as race,

gender, or ethnicity also define and constrain identity and class. To Hall, articulation is

the form of the connection that can make a unity of two different elements,
under certain conditions. It is a linkage which is not necessary, determined,
absolute and essential for all time. You have to ask, under what
circumstances can a connection be forged or made? So the so-called ‘unity’ of
a discourse is really the articulation of different, distinct elements which can
be rearticulated in different ways because they have no necessary
‘belongingness.” The ‘unity’ which matters is a linkage between that
articulated discourse and the social forces with which it can, under certain

historical conditions, but need not necessarily, be connected. Thus a theory

31 Hall’s discussions on the politics of articulation largely draw from Antonio Gramsci’s (1971) work on
hegemony. Other uses of the theory of articulation are described by Kearney (1986), who refers to
articulation as the ways different systems of production, in particular capitalist and non-capitalist systems,
adjust and interact with each other (see also Li 1996 and Meillassoux 1975 for examples of articulations
between capitalism and Chinese communism and African economies respectively).
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of articulation is both a way of understanding how ideological elements
come, under certain conditions to cohere together within a discourse, and a
way of asking how they do or do not become articulated, at specific

conjunctures, to certain political subjects. (Hall 1986: 53)

Hall’s ideas about articulation consider multiple forces that shape identities and
class formations. I use his ideas, but instead of focusing on identity per se, [ look at the
process of positioning and repositioning. As young men, fathers, and elders attempt to
position themselves in relation to a new form of production at Mererani, they reproduce a
social structure, albeit in an entirely new context. Thus, the mob emerges as an important
site of articulation where men appear to be bound to their customary roles in long-standing
institutions.

To conceptualize how these institutions are being adapted to this new context, I
invoke Tania Murray Li’s (2000) approach to articulation that builds upon Hall’s work and
examines the ways in which actors articulate an indigenous identity (indigeneity). Li
stresses the importance of recognizing what is being articulated and how. She and others
suggest that articulations are not isolated acts but instead are part of a cultural pattern,
although not bound to their original form (Choy 2005, Li 2000, Slack 1996). This
dislocation renders articulations neither given nor absolute but “complex, contestable, and
subject to rearticulation” (Li 2000: 153). Li illustrates this by exploring how individuals’
and groups’ identities are shaped by cultural and historical factors that contain embedded
subjectivities. Li’s discussion brings to focus the boundaries that limit and constrain
articulations, as well as the ways in which these boundaries can be stretched and

challenged.
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Following Li, I show that while young men, fathers, and elders reproduce
customary social, political, and economic institutions to forge their connections to the
means of production at Mererani, these very institutions are reconfigured, or rearticulated,
through men’s work at Mererani. In fact, some of the outcomes of tanzanite trading actually
end up redefining and challenging their respective roles in production. As young men gain
greater access to and exert their control over production, fathers and elders lose out. The
tensions that erupt in this process highlight the boundaries that are crossed in the process
of articulation. My analysis provides an ethnographically sound example of how
articulations are strategic and deliberate, yet are not tension free. To understand the
context in which these processes emerge, it is important to first examine the fundamental

conduct of the mob by exploring the reasons why men work in these groups at Mererani.

Why Belong to a Mob?
At Mererani, most men belong to a mob so they can afford to buy gemstones that they could
not individually afford. This allows men from the poorest households to engage in the
tanzanite trade. Maasai were the first to form mobs, and mobs are arguably the most
effective means through which Maasai have become competitive in this market. But the
mob is not only a site where men pool capital, it also provides a forum for learning from
others, it serves as an investment of sorts, and finally, the mob helps ensure safety.

Capital inputs are formalized through membership fees, which vary from mob to
mob. While one man told me his mob cost 2 million TZS to join, another described how his
current mob does not have a set amount for membership, instead asking new members to

contribute what they can. Mob members generally work to maintain each person’s original
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capital, and they split exceeding profits equally among all contributing men. This allows a
man to collect his initial investment at any time and leave a mob to join another, work on
his own, or return home for good.

For shorter absences from Mererani, investing in a mob secures a man'’s place in the
tanzanite trade. Generally, men leave Mererani to go home once every month or two to take
cash, buy things, move livestock, or plant crops. In some ways, this practice resembles the
Maasai migrants who work as guards in urban areas of Tanzania. Anthropologist Ann May
(May 2002: 247) explains how the men with urban jobs practice a “rotational ‘exchange’ or
‘replacement’ pattern of migration.” Each time May returned to visit men’s places of
employment or iloipi3? she found new faces. Once a migrant had accumulated enough cash
to take home, he recruited a friend or relative to take his place. Upon his return, days,
weeks, or months later, he assumed his original position, and the second man either
returned home or looked for another job. In essence, men “saved” their places by having
friends or relatives take over. At Mererani, men do not replace each other in the same
fashion. However, in the spirit of the urban migrants May describes, the organization of the
mob is such that business can continue without all members being physically and
simultaneously present.

In addition to the economic benefits of working in a mob, there are several social
incentives. Mobs provide a venue for Maasai men to collectivize skills, as each man brings

different strengths and skill sets to a mob. The mob also serves as an important vehicle for

32 Tloipi (oloip, sing.) means “shaded areas” in Maa and at home refers to midday gatherings of ilmurran and
young girls to sing and play in the shade. The Maasai migrants in May’s study used oloip to refer to a place in
the shade, usually under a big tree, where men gather in the middle of the day. May describes iloipi as places
in Dar es Salaam where groups of 30-40 Maasai men gathered together to socialize, and rest, and where they
“drew strength from each other’s presence” when they were not working (May 2002: 159, May and McCabe
2004).

48



men to learn the nuances of tanzanite trading, as they do not go to Mererani knowing how
to evaluate gemstones. Finally, mobs help ensure an individual’s safety. Danger, deceit, and
corruption lie amidst the bustle and sizeable cash transactions that characterize the
tanzanite trade. Moving around and renting a room or a house with other mob members
helps provide security.

Alais is a member of the Korianga age-set who has been trading gemstones for nine

years and has been a member of three different mobs. Alais explains,

Maasai went with very little money and it’s hard to run a business alone, but
someone may be good at evaluation but has little money and another guy
might have more money so they will buy together and sell together to get a
profit. And another friend might come and want to join. We work in mobs
with Maasai only because we trust each other. But if you work with a non-

Maasai he might steal the money and not be truthful.

Alais’s narrative points to some of the important economic and social reasons why Maasai
men form and join mobs at Mererani. The way mob members pool capital, benefit from
each other’s knowledge and skills, and rely on fellow mob members for safety, provides
individuals with a number of mechanisms to effectively operate at Mererani.33 But mobs
are more than just a venue for capital gains and social cohesion. A more comprehensive
analysis of the mob shows how men of all ages directly and indirectly contribute to the
workings and efficacy of the mob. Thus, a deeper investigation of mob organization and

formation allows the process of articulation to unfold.

33 A few men told me how in some of their mobs, other members were dishonest about profits or stole money
from the mob. While this was rare, it does point to the risks of being in a mob.
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The Mob as a Site of Articulation

The mob emerges as an important site of articulation where young men, fathers, and the
group of elders simultaneously reinscribe various characteristics of familiar institutions. In
the following discussion, I focus on how these different groups of men uniquely participate
in the tanzanite trade and the mob. Young men, fathers, and elders are each represented in
a separate section, as they all participate in the tanzanite trade in distinct ways. In each
segment, [ also highlight the politics behind this process as each group vies to position
themselves within the tanzanite trade in order to secure their access to and control over

resources.

Young Men Reproducing Familiar Institutions
The customary responsibility of warriors to help their family and society has generally
been focused around livestock protection and raiding. Indeed, young men continue to fulfill
their obligations of accessing and securing means of production by participating in
livelihood strategies away from home. But now, in Simanjiro, the role of helping family and
society appears to be centered on going to Mererani. Nonetheless, young men continue to
uphold their customary responsibilities and their role in society by relying on central
features of social, economic, and political institutions. This is evidenced in how young men
replicate some important tenets of the age-set system, reproduce significant Maasai rites,
and perpetuate formal forms of organization.

The fundamental basis for mob organization is found in one of the most enduring
Maasai institutions, the age-set system. Mobs are generally comprised of anywhere from

two to twelve members, and while mob members may originate from different villages or
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clans, they almost always belong to the same age-set. Some men leave for Mererani with a
cohort of age-mates organized as a mob, while others join or form a mob at Mererani with
members of the same age-set. At home, the age-set serves as a basis for inclusion, as it
represents one significant way to define group membership. At Mererani, the age-set
system serves the same purpose through its replication via mob membership. The insertion
of the age-set system into this new context reflects and emphasizes the deep-rooted
importance and utility of this customary form of social organization. Young men also
reproduce and reinforce important rites associated with the age-set system.

As I explained in the introduction to this dissertation, ilmurran are traditionally
expected to leave their villages and stay for long periods of time at the manyatta. The
manyatta represents a place and a time in young men'’s lives where they adhere to customs
and rituals that ground them within Maasai society, participate in intra—-age-set bonding,
and prepare for their future responsibilities as fathers and elders. While the practice of
going to the manyatta has waned in recent years across Maasailand, the pattern of young
men leaving continues. But I argue that going to Mererani is different from other patterns
of leaving, as young men reproduce the social significance of the manyatta.3* Much like
their practices at the manyatta, men in mobs at Mererani create and build bonds with age-
set members by learning from them, living with them, and relying on them for capital
inputs and safety. In this way, young men build, promote, and reinforce intraethnic
cohesion and age-set bonding and reproduce important social characteristics of the

manyatta.

34 Ethnographic research on migration conducted by J. Terrence McCabe suggests that this pattern may also
surface in other types of migration (McCabe, personal communication, September 30, 2011).
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Young men also replicate formal patterns of organization, further exemplifying how
they rely on common, recognizable forms to craft communities of belonging and compete in
the gemstone trade. Most mobs have named positions and roles, including a president,
secretary, and treasurer. The position a man may hold in a mob is designated by consensus
on the basis of his particular strengths. For example, the secretary can read and write, and
the treasurer is good with money. In some instances, positions are determined by how
much money someone initially contributes to a mob. In these cases, the president is
generally the person who contributes the most. Although the origins of these patterns are
somewhat unclear, they appear to mimic structures of state- or corporate-style
organization that are increasingly imitated in evolving Maasai leadership structures (Mara
Goldman, personal communication, July 14, 2010).

One afternoon, I sat in a busy café in Arusha with Kibori, a member of the Korianga
age-set who works in a mob with five other men. Kibori tells me how he has been a
member of several mobs, but his current one is the most successful. He stresses his role as
president of his mob. “I am the president of my mob because I am good at evaluating
gemstones. [ make the final decision whether to purchase or sell a gemstone.” To illustrate
this, Kibori reaches in the safari vest he wears over his Maasai shuka3> and pulls out three
large rocks. He places them in the palm of his hand and continues, “See, this is tanzanite. My
mob just bought these rocks for 700,000 TZS and I will sell them for 1 million TZS to

anyone who will buy them.” Kibori returns the tanzanite to the pocket of his vest and

35 Shuka is the Swahili word for the characteristic clothing Maasai wear consisting of red, layered wraps of
cotton material. Although some Maasai predominately wear western clothing, most continue to wear the
shuka and refer to this clothing using the Swahili word shuka. A trademark dress of many tanzanite traders is
the traditional shuka worn with a tan, pocketed, safari vest over it.
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describes the other positions within his mob. “We have a secretary—someone who can
write—who keeps track of all the tanzanite purchases and sales, and there is a treasurer
who handles the money.” Kibori’s flippant treatment of the high dollar goods contained in
his pocket in the middle of the busy café shows his desensitization with the scale of
economy at Mererani. But, he also provides insight into how the formation and
organization of mobs provide men with a structure to facilitate their involvement in this
marketplace.

By relying on some of the foundations of the age-set system as well as using the
named positions Kibori describes, young men position themselves within a new livelihood
strategy by depending on durable institutions from the village. This practice not only
reinforces the effectiveness of these institutions through their use in a new context, but
also it reproduces young men’s responsibilities to production and their important roles in

social life.

A Family-Level Affair: Father’s Investments
Fathers attempt to solidify their customary rights to household means of production
through their use of capital. Most fathers give their sons cash as start-up capital with the
expectation that they will benefit from their son’s profits. Fathers thus act as the primary
investors in their sons’ business ventures. However, fathers are strategic in these decisions,
and the amount of money fathers give their sons, and the rationale they provide for these
decisions, varies among households.

In discussing how much money fathers allot their sons for tanzanite trading, fathers

often contrast this business with the livestock trade. Karaine, a member of the Seuri age-set
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worked trading livestock for many years, claiming he decided to stop after he got old and
tired. Now, two of his sons trade livestock, and one of his sons trades tanzanite. He explains
how he gave his two sons two cows each to embark in the livestock trade, while he gave his
son who went to Mererani one castrated male (steer) to sell for cash. Karaine describes,
“The castrated male was worth more than the two cows. Working in the livestock business
is like being at home because they can get food wherever they go. At Mererani, my son
needs to have money for each and everything.” He indicates the perceived familiarity and
ease of the livestock trade where men travel from market to market, camp out with their
livestock or stay in neighboring Maasai villages, and receive food as a trade or from other
Maasai. Additionally, Karaine brings to focus the nature of working at Mererani, a totally
new socioeconomic context, where men have to rent lodging and purchase their own food.
For these reasons, Karaine believes that men need greater amounts of money at Mererani.

Some fathers, however, have different ideas about sending their sons with cash.
Kiloriti, a member of the Makaa age-set worked trading livestock for several years when he
was a warrior. He stopped when he had sons who were old enough to go away to pursue
businesses outside of the village. He describes his business tactics:

[ have one son at Mererani, and one son who works trading livestock. I

decided they would do this. I did not give capital to my son who went to

Mererani, but I did sell livestock to help my son who went to the cattle

business. These are two different businesses. We all know livestock; you

don’t need to learn for that business. For gemstone trading, you need to go

first, learn the business, and gain experience. So I sent my son to go learn

rather than give him money first, and he goes and buys bad gems, and all the

money disappears.
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Kiloriti's Korianga son Moses, who trades tanzanite, verifies his father’s story and provides
more depth. “My father told me to go to Mererani, and I left with no capital. [ worked for
four years as a broker by myself, and then [ found a mob I wanted to join. Before joining the
mob, [ came back home and asked for 300,000 TZS for capital from my father. He sold cattle
and gave me the cash.” Moses explains how he quelled his father’s skepticism by proving to
him that he had a viable way to make money by finding a mob to join. However fathers
choose to support their sons ends up directly contributing to young men'’s activities and
productivity at Mererani. In this way they use their investments to ensure returns and
thereby reinforce their customary access and rights to household production and
resources.

The primary roles fathers continue to play in livelihood strategies and production
at the household level also surface through their decisions regarding which, if any, of their
sons will go to Mererani.3¢ Several anthropological studies supporting these patterns
suggest that decisions to diversify livelihoods through migration are generally part of a
family-level strategy whereby households are able to reduce risk and support their families
by relying on migrants’ profits (Selby and Murphy 1982, Stark 1991, Trager 1988, 2005).
These studies emphasize the father’s reliance on migrant remittances to sustain the family.

In the same fashion, fathers by and large appoint their sons to go to Mererani.
Leposo, a member of the Makaa age-set tells me how he has never left the village for work,

but he has two sons at Mererani. He explains,

36 Only a couple fathers forbid their sons to embark on the tanzanite trade. These fathers cite dangerous
working conditions, school, and responsibilities at home as reasons.
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Before anyone from my family went to Mererani we came together and made
a plan. The plan was for these two guys to go rather than others. We chose
them because everyone has his own personality. These two guys like to do
business while the others like to stay at home, take care of livestock, and help
me. As parents we know our children from the beginning. When they are
young, while they are playing, one might make a settlement with a corral
made out of stones and pretend to have livestock. This one likes livestock.
After primary school you will know: this one likes livestock; this one likes

business. You can tell as a parent.

While Leposo acknowledges that his sons might have unique interests and strengths, he
decides nonetheless who should participate in which business.

Compared to Leposo’s sons, some young men are more involved in the decision to
go to Mererani. Njorbe, a member of the Korianga age-set explains how livelihood
strategies were negotiated in his family.

We are two sons from the same mother. We decided | would go to Mererani

and my brother would work as a livestock businessman. My father decided

we would start these businesses. He asked us what we preferred. My brother

chose the livestock business because he has been into livestock since the

beginning, and he thought he would be better at that business. [ choose

Mererani because I thought I could be more successful at gemstone trading. I

still go to Mererani, but my brother has stopped the livestock business

because my father is getting old. My father told him to stay home and take

care of things here.

Njorbe’s narrative describes how even though he and his brother were given a choice of
which business they wanted to pursue, their father ultimately decided that his sons would

engage in either the livestock business or tanzanite trading. While their father initiated
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their involvement in these businesses, he also decided when their participation in these
businesses should end.

The Maasai migrants in Ann May’s study demonstrate a contrasting process. May
describes how young men usually made an independent decision to migrate to urban areas
and rarely consulted their fathers before they left (May 2002, May and McCabe 2004).37
Indeed, a few men initially left for Mererani without any family members’ input or consent.
But most of these men were either older members of the Landis and Makaa age-sets who
had their own bomas and were independent from their fathers, or they were younger
members of the Landis and Korianga age-sets whose fathers had passed away. Either way,
these men no longer relied on their fathers for access to production, nor did they fall under
their fathers’ authority. One young Korianga who went to Mererani without first consulting
his father describes how he stole away without anyone knowing and returned only after he
had enough profits to prove the worth of his leaving. He explains the process of asking his
father’s forgiveness by finding other, respected elders in the community to mediate by
pleading the young man'’s case and explaining to his father the benefits of his son’s going to
Mererani. While this young man circumscribed his father’s input, he still yielded to his
father’s authority by making the proper amends.

Fathers’ decisions about whether their sons should pursue or discontinue business
opportunities outside the village reflect the influence fathers continue to maintain over

their sons. Ultimately, it is up to them whether or not their sons will pursue alternative

37 Interestingly, in two of the narratives May (2002) provides where young men left their villages without
consulting their fathers, both men told their mothers they were leaving. This suggests some interesting
differences in parental authority, or perhaps the sons knew their mothers would be upset if they did not
know where their sons where.

57



livelihoods, which of their sons will engage in different trades, and when their sons will
begin or discontinue these businesses. This provides a concrete example of the way fathers
solidify their sons’ obligation to the family and exert their influence within the household.

As part of the group of elders, fathers also assert their authority on a societal level.

For the Greater Good: Elders Exerting their Community Influence

Elders’ role in securing community-level resources is sanctioned through societal-level
decisions promoting young men’s sojourns to Mererani. Roughly ten years ago, elders in
Simanjiro held a meeting to discuss the practice of young men going to urban areas to work
as guards. They decided that the low pay and precarious work conditions were not worth
continuing to pursue this livelihood strategy. They deemed guard work “illegal” and
enforced this decision by going to urban areas to bring young men home or threatening
them with curses if they continued to engage in this type of work. The elders’ disdain for
guard work was based in their collective notion of what constituted a viable livelihood
strategy. They determined that trading gemstones was a more effective, less risky, and
much more profitable way to make a living. Thus, instead of going to urban areas to pursue

guard work, young men were encouraged to go to Mererani to trade tanzanite.

Because of the numerous horror stories | heard