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ABSTRACT

This study has three main divisions. The first part which
runs from chapter one to six lays the foundation for the study by
describing the purpose of the study, the Somali people, their
language, culture and economy. The area of study, the methodology
used, transcription and a brief introduction to oral literature in
Somali culture are also given in this part.

The second part deals with description and analysis of the
tales selected. Here, a brief description of each tale, or that
of a group of tales is given, and then, the cultural elements it
(they) embodies are pointed out through a thematic analysis. This
part is where the bulk of the work is, and it has several sub-
divisionse.

The third part is the conclusion, which sums up significant
elements observed in the analysis, and also attempts to point out
the implications of some of the cultural values to the modern
concepts of education and national integration.

Eighty~two teales selected for this study are entered in the

appendixe
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SOME CULTURAL ELEMENTS AS REFLECTED IN

SOMALI FOLKTALES

le INTRODUCTION
1.1 Purpose of research

This study has been primarily undertaken to bring forth
some cultural elements of Somali folklure., Folklore is too
wide a concept, but the focus of this &tudy is on tales, and it
is hoped that through them, the underlying cultural and psycho-
logical elements would be revealed.

Folklore might be associated with things of the past,
but the relevance of the study of a people's folklore to the
understanding of their world outlook to their reactions towards
systems of governments, towards various types of development
projects, specially in develobing countries is increasingly
being felt,

A person interested, say, in organizing Farmers Associat-
ions in a certain community might for instance first look
for what exists potentially in the culture of lead towards
such end.

The rhetoric of an expert in land use, preaching, say,
about conservation of soil or plants could prove futile,
if he does not base his teachings on (if any) the positive
values the society of attitude if he approaches his students
through the medium of their culture. A political administ-

rator or a judge needs to know the sense of government and



justice a certain people has, before enforcing the decrees
of modern legal systems and practices. The social values
of a society at a given time therefore, could give the
student of folklore an inside picture of its owners, and
this could also help other interested in the welfare such
people.

This however, should not give the wrong impressions
that all values in a certain suciety have postive qualities
that could contribute to the development of that society.
Judgement in this respect is quite relative, and a strict
dichotomy of 'bad’' and 'good' values may not be maintained;
but at least social values that could contribute to 'progress'
or 'retardationY? could, according to the times, be dis-
cerned. The 'good' ones are transmit with the necessary
modification into the future society, and the 'bad' ones
are gradually left behind, new values taking the place.

This paper basically is a literary paper, in that it
analyzes the tales given thematically and tries to point
out the values reflected, which in the end are expected to
give the reader a picture about the society. Some reserved
attempt would in the end be made to point out the signific-
ance of such values for the betterment of the Somali society
of which the tales come. I say 'reserved' for the simple
reason that I am not comprehensively knowledgeable to

give such a blue print for development.



1.2 Definition

Folktales occur in the broad body of knowledge known
as 'folklore' and a brief introduction about it, in general
would I hope be melevant to furnish a better basis for the
analysis of the tales.

An attempt to define the term 'folklcre' would be
beyond the capacity of this paper, especially in the light
of the debate that exists about it.

Maria Leach lists about twenty one definitions of the
term 'folkore', out of which three are presented here to
make the reader sense what is meant by it, and also feel
for himself the hangituted of the debate,l

(a) Wwilliam R., Bascum

In anthropological usage, the term folklore
has come to mean myths, legends, folktales,
proverbs, riddles, verse and a variety nf
other forms of artistic expression whose
medium is the spoken word. Thus folklore
can be defined as verbal art. Anthropolog-
ists recognize that an important group of
individuals known as folklorists are inter-
ested in customs, beliefs, arts and crafts,
dress, house types, and food recipes; but
in their own studies of the aboriginal
peoples of various parts of the world, these
diverse items are treated under the accepted
headings of material culture, graphic and
plastic arts, technology and economics,
social and political organizations, and
religion, and all are subsumed under the
general term culture, There is, however

an important part of culture which does

not fall under any of these convenient

i ; :
Maria Leach (ed). Dictionary of Folklore, Mythology and Legend.
(New York, Funk and Wagnalls Company, 1950), pp. 389, 399 and 403,




headings, and which is classed separately

as folklore. Folklore in all its forms,
thus defined is obviously related to
literature, which is written; but folklore
may never be written even in a literate
society and it may exist in societies which
have no form of writing. Like literature
folklore is an art writing. Like literature
folklore is an art form related to music,
the dance, and the graphic and plastic arts,
but different in the medium of expression
which is employed.

(b) Stith Tompson

Although the word folklore is more than a
century old, no exact agreement has ever

been reached as to its meaning. The common
idea present in all folklrre is that of
tradition, something handed down from one
person to another and preserved either in
memory or practice rather than written
record. It involves the dances, songs, tales
legends and traditions, the beliefs and super-
sititions and the proverbial saying of peoples
everywhere, It also includes studies of
customs, of traditional agricultural and
domestic practices, types of buildings and
utensils, and traditional aspects of society
organizations; but for these latter aspects
there seems to be a general agreement of
consider them, when found in a primitive ur
preliterate society,; as a part of ethnology
rather than folklore. This latter divisiun
of labor is largely a matter of convinience
and is not universally accepted. At least
among literate peoples all the subjects
mentioned above are considered as folklore,
since all of them are truly traditional.

(c) Theodore H, Gaster

Folklore is that part of a people's culture
which is preserved, consciously or unconscious-
ly, in beliefs, and practices, customs and
observances of general currency; in myths,
legends, and tales of common acceptance; and

in arts and crafts which express the termper
and genius of a group rather than of an
individual. Because it is repository of
popular "climate" folklore serves as a =: %+ t



constant sources and frame of reference for
more formal literature and art; but it is
distinct therefrom in that it is essentially
of the people, by the people, and for the
people.

What is evident from the above definitions is that
'folklore' also embodies what is known as oral literature,
which itself has various fourms, one of which is the tale.

In this paper, therefore, 'folklore' is understood to
denote the wide social heritage of man, that is, his social
and material culture; while 'oral literature' specially refers
to the verbal heritiages of man that have artistic qualities.
The Tale

As Ruth Finnegan puts it, the tale is the "Prose
Narrative" genre of oral literature. The two impurtant
schools of folkore, the Historical-Geographical and Structural
approaches recognize legends, myths, animals' and people's
tales under the title TALES.

The study and analysis of the tale, like all other
genres of oral literature has been affected by the two
schools of folklore. The Historical-geographical scholars
have always been interested in tracing the origin, types,
distribution and classification of tales. To this effect!

well known folklorists like Stith Thompson have published

such important books as: The Folktale, Motif-Index of Folk

Literature, The Types of Folktale and several other works.

This approach is more of a literary analysis of folklore



and of course of the tale as Well'.2

The structural approach is more sociological and anthro-
pological, A combination of the form and function of the
tale, or any other folklore item is used for analysis. A

Russian, V. Propp in his book, Morphology of the Folktale

has done an important work in this respect. Because this
approach has its roots in anthropological theories,
important anthropologists were also very influential.

The tale therefore, is understood merely as prose
narrative, generally in oral literature and with the same

meaning in Somali oral literature as well.

2

See both: Ruth Finnegan: Oral Literature in Africa (Oxford
Claraidon Press, 1970) and B. W. Andrezejewski and G. Innes-
"Reflections on African Oral Literature", African Languages, I, 1975.
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Language and People

2.1

Language

In Ethiopia the Somali language is spoken in Hararghe
(Eastern Ethiopia), Bale (South Eastern) and Sidamo (South).
Hararge is the province in which it is widely spoken and
the Awrajas in which it is apoken are the following: Gursum,
Jijiga, Dire Dawa-Isa and Gurgura, Dhagabuur, Qebridahar,
Gode, Wardheer, and Qalaafo., From Bale are Wabe and Elkare
Awrajas, and from Sidamu, Borena Awraja (see map).

Somali is also spoken in Somalias Northern Kenya and
the Republic of Djibutti.

Somali is grouped among the Cushitic language groups
and its closest neighbours in Ethiopia, geographically and

: P 3
linguistically are A€ay and Oromo.

Among some characteristics Andrzejewski and Lewis
mention about the Somali language, the following remark
could be taken as fairly typical:

The Somali language is remarkably rich in grammat-
ical structures and vocabulary. Nominal and verbal
formations have numerous affixes with variety of
grammatical functions, providing a wide range of
subtle distinctions and shades of meaning. Un-
like those of Bantu languages, the inflections
normally follow roots instead of preceding them.
Only five verbs in the entire language diverge

from this norm: these exceptions, like, Semetic
verbs, have both prefixes and suffixes.

3h : . -
Andrzejewski and I.M. Lewis. Somali Poetry: An Introduction

(London:

Oxford University Press, 1964), p. 33.

4Ibido) pP. 34



Writing on dialects in the Smmali language the above
mentioned authors distinguish the following as it applies
tn the Somali Republioa.

a) "Common Somali' - which they say is spoken by the

majority of the pastoral nomads in Somalia.

b) '"Central Somali' - spoken by Somalis living in the
cultivation area of the Juba and Shebelle rivers.

c) "Coastal Somali and (Benadir)"- which they write
is spoken by Somalis living in coastal areas.

I am not aware of any study pertaining to Somali lang-
uage dialects on the Somali spoken in Ethiopia, but a general
opinion, expressed by for instance, Somalis living in
Hararge is the following:

a) The Somali spoken by semi-nomadic Somalis living

in Gursum and Jijiga Awrajas.

b) The Somali spoken mainly by nomadic Somalis in
Dhagax-buur, Qebridahar, Gode and Wardheer Awrajas
and

c) The Somali spoken by Somalis living along the Wabi
Shebelle river specially in Qalafo Awraja.

I dare not correspond this division based on mere

opinion to that of Andrzejewski and Lewis mentioned earlier,

John Joseph Pin mentions that the Somali language has
twenty-one consonants and eight vowels, according to a study

he made of the Somali dialect spoken in Mudug district of

5

Ibadiely P37



Somalia.6 But I see 21 consonants and 8 vowels,

There are two orthographies of Somali. One is the
one used in Somalia since 1972, based on Latin script, and
the other is the one used in Ethinpia, since 1975 for the
National Literacy Campaign and based on the Ethiopic

alphabets,

People, Culture and Economy

Somalis live in Ethiopia, Somalia, Kenya and Djibutti.
Anderzejewiski and Lewis describe them in these words: "In
their physical features Somali are usually tall, their heads
long and narrow in shape,y, and their skin colour varying from
light brown with a reddish tinge to dark blacko7 This des-
cription fits the nomadic and semi-nomadic Somalis more than
it does the river side Somalis of Bantu nature who live in
both Ethiopia and Somalia. In Ethiopia we find them around
Dolo (Sidamo, Borena Awraja) and in Hararge in Qalaafo
Awraja around Mustaxiil and Qalaafo towns. Ethnically, the
Somalis "belong to the Hamitic (or cushitic) ethnic group.,"8

Somalis live on nomadism and agriculture. The cultiv-
ating ones usually live around rivers (Southern Somalia,

Qalaafo and Gode Awrajas in Ethiopia) and around lands

6

John Joseph Pin, "Somali Sound and Inflection." (unpublished
Doctoral Thesis, Idiana University, 1965).

7 C ) .
Andrzejewiski and Lewis, op. cit., p. 5

Srpid.
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adjoining the highlands (Gursum, and Jijiga Awrajas).
Though Somalis are mostly associated culturally and econo-
mically with nomadism, the cultivating population also
commands a significant socio-economic sector. These agri-
culturists are not purely farmers, they are usually semi-
nomads. They grown maize, sorghum and a few other cereals
as in the case of Jijiga and Gursum Awrajas,.

The cultivators and the semi-cultivators, though
economically different, socially and culturally identify
themselves more with the nomadic culture. Religion, marriage,
kinship organization and other social practices could be
mentioned as examples to prove the point. This could be
so because the majority of the Somali pupulation practices
nomadisme

The life of the nomad is the most arduous and the most
loved kind of life by the Somali. Climatically the habitats
of nomads are semi-arid with poor vegetation and rain. There
are two main seasons the gu' (summer, wet) when water and
pasture are in plenty, and when the nomad too is mentally
serene and compassionate. It is during this seasons that
youngesters sing to each other for hours and hours in the
long and peaceful moony nights, that elders reconcile
enemies, that marriages are in plenty and that even the
urbanite Somali goes down to his kin to drink milk. Water
during this season is in every pond and young men are

relieved of the back-breaking pulling of water from deep
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wells, as during dry seasons; young women and girls too

are relieved of the long journey of water-fetching, for in
this season, water is only a few paces away from the village.
The most loved of beasts camels, cows, goats and sheep too
browse proudly on the tender grass and leaves without giving
much ado to their herds. It is during this season that
praise songs and lasting nicknames are bestowed upon the
beloved animals. This abundance however is not allowed tu
intoxicate people to the point of forgetting Allah or the
coming dry season. As a Somali pruberb has it: Cows

jiilaal waa la ma huraan

"The inevitable is dry season's grass."

Contrary to this, the dry season. (Jiilaal-winter,

dry) is a harsh season when water and pasture are scarce,
and aluong with it, milk, the steeple food is at its luwest
ebb. The Jiilaal is hot, dry and dusty. This dryness,
dust, thirst and hunger gets on the nerves of the nomad.
He is no more "serene and compassionate" but irritable and
harsh., The sun's heat seems to boil his blood to action
for he has to drive his cattle fur miles over arid land to
look for water, and then possibly, bitterly contend rivals
over the meagre water; and on the same day he might fight
others over pasture. The cattle during this season are

no more affectionately praised, but cursed and jostled
around for their notoriety. Plunders and raids, re-
tributive measures of earlier wounds are the order of the

day.
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These two seasons seem to play important roles in the
making of the Somali man. His movement through these twu
opposite poles, in my opinion is what his life is -- they
affect his personality, and at large, formulate his world
view, and whatever existed by way of social values, religi-
ous or otherwise are there to shape this man to these
opposing demands. He is expected to take satiety with a
reasonable appetite, and to prepare himself for hardship
in the dry season, and also exercise restraintt:in his
dealings with his felluw men in such hard times.

The social organization and political structure of
the Somalis is best expressed by I.M. Lewis in the follow-
ing way in his two books:

A Somali tribe is a highly segmented group,
with its own specific name and tribal mark
(Summad) traditions and sentiments. It
occupies a common territory within which it
considers itself, and is considered by other,
to be the land~holding unit .... The tribeé .

has a segmented political organization normally
in a tribal chief,; whose power is restrigted to

matters concerning the tribe as a whole.

In this second book of 1961, Lewis has the following on the
same subjecte

Like all pastoral nomads, the Somali have no
indigeneous central government or poulitical
institutions. The key to Svmali plitice

lies in kinship who trace descent through
males to a common male ancestor from who they

9 s
I.M. Lewis - Peoples of the Horn of Africa: Somali, Afar, Saho.

Ethnographic Survey of Africa. (London, 1955), 1955), p. 1l4.
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take their corporate name. Political affili-
ation is thus determined by agnactic descent
cooe The second basic principle and one
complementary to kinship is a form of social
contract, the Somali heer, an explicit treat
defining the term of their collective untiy.

Lewis, in both the books extensively discusses how the
Somali individual moves through the tribe, which is both a
territorial and a political unit down to the last unit, the

reer , a small social group.

There are also a considerabel number of Somalis whose
main occupation is trade living in towns. They trade in
merchandize mainly in shops or by taking them on burden
camels from place to place. This merchant group has not
lost contact with their nomadic home bases and are cultur-
ally still attached to nomadism. Whenever nomads come from
the interior they usually stay with their closest kins till
they depart, and towns men also occasionally go to the rural
areas to stay with their kins for a while or to to see some
of their livestock that they usually leave with their kins.

Somalis are wusually heard dividing their séttlements

broadly into two - Miyi iyc magaalo, 'rural and town' life.

The rurals look at the urbanites with contempt, for they
consider them weak, and they accuse them of having lost
the Spartan quality of the nomad. Here are some of the
things they say to them:
— The urbanites, like children eat food thrice or
four times daily.

10 5
I.M. Lewis - A Pastoral Democracy: A Study of Pastoralism and

Politics Among the Northern Somali of the Horn of Africa (London:
Oxford University Press, 1961), po. l.
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easily get sick and even if the have something

as simple as common cold, they complain a lot and run

to hospitals,

- Their men and women are shiny and soft, not fit for

hardships - a day's thirst or hunger is enough to send

them
- They
they
- They
very

~ They

to their graves,
do not understand the validity of kinship, &t

underestimate it mostly.

do not understand Somali culture and language
well,
are not good Muslims - They don't pray five times

daily and are also lenient in fasting the sacred month

of Ramadan.

- They

are usually victims of bad habits, smoking,

'chat' chewing or prostitution.

The urbanites on the other hand consider their rural

kinds uncivilized. The following two proverbs are typical

expressione.

Reer miyi magaala galay

Waa dameer massaajid galay.

" A rural person that entered a town

Is like a donkey that entered a mosque'

Meaning he is as confused as the donkey in the

mosque?y
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Dhar magaalo sida loogaata way dhib yartahay

Dhal magaalo sida loonogdaa se way dhib dadantahay

"To dress in an urbanite's garment is easy,

But it is not easy to act and behave like an

urbanite born."

The dominant religion of Somalis is Islam Andrzejewiski
and Lewis write:

eoe Islam is a vital force and the regular
religious duties are taken seriously: the
daily prayers (most scrupulously observed by the
o0ld), alms-giving to the poor the feast of
Famadan, pilgrimage to Mecca, and the confession
of the faith: 'there is no god but Allah, and
Muhammad is His Prophet' ... To Somali, God is
remote, all-powerful, judging and just, and men
turn to him in sorrow and distress, as well as
in joy and thanksgiving. Sickness and health,
good and i1l fortune, all exist with his conifnt
and are in his power to withold or bestow.e..

Islam at the village is taught by local teachers and
at mosques, in its advanced level by Shiekhs.

The Shiekh or the wadaad is an important figure in the
society. Beside his religious teachings he attends the
sick, leads prayers, solmenizes marriage, councils people
and generally acts as an spiritual leader. The Quraan
serves not only as religious, but also as treatment for
diseases or, personal misfortunes, or is used toward off
natural calamities, For medicine, verses from the Quraan
are written on pieces of papers and sewn in parchments

to be hanged from the neck or worn around the arm as

amulets.

11 .
Adrzejewski and Lewis, op cit., p. 27-28
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Sometimes shiekhs read the Quaraan and spit on a
bowl of water and make patients drink the water considered
to have a healing power. Such water is called tahliil.

Marriage in Somali society is an honorable practice
expected of every respectable adult. If a man fails to
marry deliberately he is considered a fool, and if a girl
is ignored till after marriage age (15 and above) she is
referred to as coon, a fool with lnng nails often with dis-
leveled hair, disorderly dressed and generally stupid, and
only good for herding goatss

Marriages, though necessary, are not usually easy.
Bride prices and dowries are high, and there are times
when men fail to marry if they do not have relatives to
back them. Pa?ment of bride price is in kind (clothes
ornaments for the bride) cows or camel and in cash. Regard-
ing choice of partner, the male often selects the girl of
his choice, talks to her and then informs his relatives
who formally request the girl's parents or close relatives,
If agreement is reached the marriage contract is formalized
by a shiekh or a religious court, and the wedding takes
place some time later.

There are several criteria for the choosing of a partner
for both sexes. The girl the man chooses could be from any

Somali clan except the low castes called Midgaan, Gabooye

or Tumaal. She has to be reputed for the strenth of her
clan, beautiful, strong physically and mentally hospitable

and a woman who can bear strong healthy children in the future.



— 7

The girl on her part is expected to marry "a man in
whose arms her relatives can trust her." He has to be
from a reputable clan, wealthy if possible; but most
important of all a strong disciplined man, dedicated to
his family and kin, and who has all signs of being able to
carry, the family through hard times. Girls usually test
their would-be husbands wittingly and could resign accept-
ing him if he does not come up to their standards uf what
a husband should bes

The most commonly heard purpose for marriage is that
of children. Personal and emotional motives though undex-
stood are kept subservient. Propagation in this society
is an important issue for the survival of a certain clan
or trible is dependent upun its numerical strength. The
harsh ecology dictates the philosophy of the survival of
the fittest. A clan's access to water and pasture is
guaranteed by its strength; blood-wealth paying for
instance is easier, and even encourages men to revenge on
their enemies when one is assured by the support ¢f a clan
with an impressive populatiun. In marriage therefore, it
is the communal interest that is capitalized on and nut
the individual. This, however, does not mean that, say,

a woman is not expected to love her husband or express
her love. If she is hospitable for his kin, and they

recognize it for her, it is cordd:ared as a sign of love
for husband; the same is true for congern and care she

shows to his property, wealth and his children.
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Foolishness, feebleness and lack of courage are traits
abhored in marriage and other aspects of social life, for
giving room for the existence and development of these
traits would inevitably lead to degeneration or extincticn.
For that harsh ecology they live in strength is an indis-
pensible quality for survivale.

A further discussion on the culture of the Somalis,
would, I am afraid rob the paper of its main body and I
hope the above brief introduction would give the reader a
fair picture of Somali society.

The Somalis from whom the tales for this study are
collected more or less share the same socio-economic-
cultural picture, and hence no separate attention would be
given them by way of introducing them socially and culturally.
if there is anything peculiar to them, it would be treated

briefly in the next chapter of the paper.
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Area of Study

The study was made in Jijiga, a town found in Hararge Admini-
strative Region, in Eastern Ethinpia. The collection of the tales
was not made by going into the rural areas and living with and
observing the people; this was not possible due to reasons beyond
my control. I did the collection among four tq five thousand
people settled by the Relief and Rehabilitation Commission
temporarily, on the outskirts of the town, at Shiekh Sherif.

The dwellers of this shelter came from the surrounding
"Woredas'", from Gursum Awraja to the west; and from Dagaxbuur
Awraja to the south, The bulk of the population though, is from
Jijiga Awraja, (See map on Page ji_n),

The Bartire tribe come from the East of the shelter, speak
only Somali and are agriculturalists and nomads. The Ogaden and
the Abasguul who come from the south are mainly pastoralists
and also practice some agriculture. The Geri and the Jarso are
from the northwest and are mainly agricultural, but they also
practice nomadism. They speak Somali and Oromo. The Bursuug
people come from the west, are both agricultural and nomadic,
and speak more Oromo than Somali.

The shelter is located in the western part of the town on
a vast plane at the foot of the Karamara mountain chain, and
is sputted with thousands of huts.

The shelter is divided into twelve "Kebeles", each with its
chairman and council of elders. At the top is the administrator

of the shelter with his staff and he is the representative uf
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the Relief and Rehabilitatinn Commission. These people have not
yet lost contact with their home Sasesa Most have some people
left there, to take care of the little left from war and drought,
and they visit them every cne or two months.

The dwellers of the shelter are one-hundred percent Muslims
and the great majority speak Somali, except the Bursuug (from
Gursum Awraja) and Geri whu speak botﬁ Sumali and Oromue.

Topographically, Jijiéa Awraja is found in what is known
as "The Southeastern Highlands and their Associated Lowlands."12
It is obviously in the adjoining low lands and has the climatic
characteristics of semi-arid areas. Temperature here, ranges
between 20°C and SOOC, whereas the mean annul rainfall is 500 mm.
"The area is characterized by annual water deficit." |

People in this Awraja practice both nomadism and cultiv-
ation. They have cattle, sheep, goat and camels. Their burden
animals are donkeys and camels. Sorghum is the main crop produced,
for it "has the ability to withstand moisture shortage ... (and)
can be adupted to various altitudes.,"14 Sorghum also has high

yield.

12
Daniel Gamachu - The Location and Topography of Ethiopia. Faculty

of Education, Hsiu, 1969 (revised).

13

Bekure W/Semayat - "Life Patterns in the Semi-arid Regiun of Ethiopia"

in Organization for Social Science Research in Eastern Africa (OSSREA)
November 1980 (Proceedings of Workshop. April 9-13, 1980 - Nazreth,
Ethiopia.

14 '

Tewolde Berhan G/E and S. B. Edwards. "Ecological Problems and
Prospective of Semi-Arid areas in Ethiopia." "Organization fur
Social Science Research in Eastern Africa. November, 1980,
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Methods

Finding informants was not an easy matter. J. Vasina says
there are two possibilities in the transmission of traditione.
"It is", he writes "handed down by specialists or by ordinary
channels", and he advises the collector to be careful not to
land on the one with "the foreign mentality", or on the one with
multi versions; but to choose '"Someone who is common and who has
reached a position which enables him to be conversant with
tradition."l5

At first, in the town, many posed an specialists, only to
prer soon that they knew very little. The little money, "Chat"
or meagre invitations offered them were the driving force behind
their pretense,

The shelter, much organized as it was, immediately produced
féur people the elders thought were "light-tongued" or "men of
words"., The two men and the two women I was offered were mainly
singers and poets and could remsmber only one or two tales. They
were mainly conversant in either ‘Gabay (long serious classical
poems - in the case of the men) or Buraanbur (less elaborate and
lighter poems composed by women). This bfficial channel was
strenuous, and only when I got to know the people more, was I
able to find my way about.

From my limited experience of two and half-munths with these
people I am inclined to say that there is no such things as "an

official storyteller", or a "tradition-bearer"™ in Somali society,

15 :
Jo Vasina - Oral Tradition: A study in Historical Methodlogy

(translated by H.M. Writht) Penguium Books, London, 1973.
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as some folklorists witnessed in some West hAfrican Cultures.,16
The Somalis distinguish the "poet", (male or female), the singers
(both sexes) and '"the wise old man", usually learned in the Quran.
It is possible that one is a poet, a story-teller, or a singer
at the same timeo.

"Sheeko', in Somali literally means just 'talk' cr ‘chat!,
One could ask a friend to have a "Sheeko" with on serious matters,
or just to kill off time. The word also means a 'story' or a
'tale'. It was difficult to get "Sheeko" from ale adults unless
it was of serious moral, religious or of philousophical nature.
All other tales according to them are maalaayacni - 'useless!,

'worthless' or just Sheeko dhalaan - 'Children's talesg". 1 then

had to go to the women folk, and after taking quite a long time
to gain their confidence, I got my tales. The men's explanation
for this was that women themselves are nuv better than children,
that their constant concern and stay with children made them so.
That is why most of my tales are from women. The lufty ones, as
mentioned above are almost all from men. Of course the men too
did tell me some lighter ones. Children between 8 and 15 too,
were some of my informamts.
Finnegan has the following to say abouut the degree of

specialism:

Story-telling is usually practised by non-pro-

fessionals ... Though some individuals are clearly

regrded as more expert than others ...o. it teTgs
to be a popular rather than a specialist art.

6 : 5
In Finnegan's - Limba Stories and Story-telling (Oxford, 1967) the
role of the story-teller in this form of Limba literature is discussed.

ik
7Ibida
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Of the one hundred tales, about 80 were taken down by dictation
in an orthography adapted in Somalia since 1972. This w§s a very
tedinus job, specially for the information who had to slcw down
to my writing speed. I think this would have been impossible

had it not been for my familiarity and identification with the
people, the language and the culture. They simply considered

me as one of them. The rest of the tales were recorded in my
home, on cassette receiver where there was electricity and

less noise,

Story-telling naturally attracts listners, and when I was
taking down the tales there was always a group of people, children
or some adults to laugh, comment, or just interrupt, to throw in
their version, or to just snatch what was to come ne*t from the
informer's mouth., At times, this grew so intolerable that I and
the informer had to sit shut in a hut for hours.

While:taking down the tales, I first asked the name of my
informant, his age, the area he came from and his occupation
prior to his/her coming to the shelter. I also asked if the
informant spoke Oromigna along with the Somali. This last quest-
ion was particularly of help in distinguishing whether the inform-
ant first heard the tale in both languages, I asked them to
briefly tell me each tale, and then took down the one he had
heard in Somali. This was particularly so with informants
from Gursum Awraja, and the Geris of Western Jijiga.

Dwellers of the shelter as I mentioned earlier are not all
from Jijiga Awraja. Those who came from Gursum were mostly

agriculturalists and those from Dhagaxbuur mainly nomadic.
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Though a tale that could come from both areas may be thematically
the same and in the same language, at times characters differ,
hinting at, whether the tale is agricultural or nomadic based.
The following tale could make the point clearer.
Hyena and Monkey bwasted to each other about beauty.
Each argued he was more beautiful than the other.
They went to a man to judge their case. On the eve
of the judgement day each went to the man and threaten-
ed him. The Hyena went to the man first and told him
he would eat the man's calves if he disfavolired him
in his verdict. The monkey too went to the man and
told him to be in his favour; or else face ‘a destruct-
ion of his crops. The man agreed to be fare, and told
each separately that he would pinch the beautiful oun
the shoulder. When they came to him the next day, he
asked them to stand side by side giving him their
backs. With his two hands, he then pinched each and
said "you excel him in beauty." Each, thinking the
pinch was meant only for him was very happy, and
without looking back rushed forward. The clever man
saved both his farm and calves,

In the second tale (not within here), the characters are
Hyena and Forest Pig, and all the rest are similar.

Pigs are not well known in the mainly nomadic areas like
Dhagaxbuur, and so, for them the characters are Hyena and
Monkey. In the agricultural areas the characters are Hyena and
Pig. The pig is a well known destroyer of Crops.

As I am interested in thematic and not in structural analysis,
such tales paused no problem in the collection as long as they
were from the Somali language and culture.

Another problem that often cropped up was that of versions.
Where two or three versions appeared, I took the one more popular,
and some times also took the second. Some tales overlapped -

an informant begins to tell me a tale which at first appears to

be different from the one heard before on the same theme, but
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is found ending in the same way as before., In such cases too,
I wrote down the one that was popular with several informants,
During the day, I was busy taking down the tales and it
was only in the nights that I had the time to read the tales and
correct some parts that I had hastily taken down. The time taken
to collect the tales was about two and half months - from early
August 1981 to mid October,
I began translating the tales into English from Somali
when I came back to Addis in December. Most of the tales were
translated and summaries of each tale was put on cards. This
was followed by a thematic categorization; again on cards, and
a close study ofvthe selected tales was followed by going tu
and from between the original and the translatiouns.
The tales selected for this study are in the appendix and
are arranged and given sequential numbers by themes. Rcference

would be made to these numbers during analysis in the main body

of the paper.

4.1 Transcription

I used the 1972 Somalia orthography, because I thought
it much simpler than the International Phonetic Alphabets;
it uses the Latin script which is not a problem Zor English
speakers provided some letters with peculiar sounds are

explained., Here is the whole seto18

Phonetic transcription are given only for some peculiar conscnant
sounds, the rest are similar to English.
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(a) Consonants:

b “g i r w e

o
iy
o]
-
=
A
ke
0
?“ .

(b) Vowels

aa ii 00 uu ee

The selected tales are all translated into English.
The need for this orthography will arise when some indispens-
ible Somali words expressions or proverbs appear in the

translated tales or in any other part of the papere.
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Oral Literature in Somali Language.

Anybody who understands the Somali language and lives among
them would easily feel the richness of their oral literature.
Proverbs for instance, are almost on everybody's liés - in shops,
just in the streets, in tea hnuses, or in ordinary social gather-
ings. Government representatives and people from other Ethiopian
cultures who live with Somalis are often stunned by the elegant
oratory of elders or association chairmen in public meetings.
it was only last September, 1981 when we were celebrating the
7th anniversary of our Revolution at Jijiga Revolution Square,
that a young man from the surrounding Farmers' Association was
given the platform., The introducer told the assembly that the
young man was going to recite a poem on the occasion. In no time,
Somalis speakers were seen sandwitched around the platform, and
a deadly silence reigned. The theme was something like "Stand
united against external aggression", and the audience was already
chorousing with him, picking some of his rhyming words. Strangely
enough, in that same afternoon, people were repeating the poem.

This love for oratory, poetry and wit, is what adds tu the
quality and reputation of a person. When, for instance one
hears someone addressed as "a real man'", it may not necessarily
reflect only courage, generosity, justice or his hard work; but
also his skill in oratory, poetry, songs and other qualities
of the type.

Andrze jewski and Lewis have the following remark in their

book about the place of poetry in Somali society:
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Poetry occupies a large and important place in Somali
culture, interest in it is universal, and skill in it
is something which everyone covets and many possess.
The Somali poetic heritage is a living force intimately
connected with the vicissitudes of everyday life.
Andrzejewski, I think is more articulate and elaborate in

what he says in an article entitled "The Art of the Verbal Message

in Somali."
The extensive and conscious cultivation on the art
of speaking is one of the most striking features of
Somali culture. Its highest form is found in the
alliterative oral poetry .... outside the rigid
framework of alliteration and poetic rhythm, the
speech of everyday life isz8ften enlivened by
striking images and with.

He then goes on to explain how important 'verbal message'" is
in a highly illetrate society where only a few Shiekhs learned in
the Quran, could only read; and how '"the rhythm and the rigid
requirements of alliterative verse preserve the message from
disto;tion, contamination or omissions." Another interesting
point he mentions is how what he calls "an invisible envelope",
that is, messages put into codes, protected the 'secrecy' and
‘privacy' of the message. The example of the poet Raage Ugaas
and his father, in their exchange of messages through a bearer,
unaware of the secretive content of what he takes with him,

is most amusingo21

5. : ) N
Bo W. Andrzejewski and I. M. Lewis - Somali Poetry: an Introduction.

(London: Oxford University Press, 1964), p. 3

20 - :
Be W. Andrzejewski, "The Art of the Verbal Message in Somali',

Neueafrikanistische Studien (Hamburg, 1966), p. 29
21
Ibid,
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It would not be fair to speak of the various forms in which
Somali oral literature appears without making a comprehensive
study of it. I would only venture to mention the most obvious
ones. Narrative Prose (tales), Poetry, narrative poetry, proverbs,
riddles, ancedotes and songs. Prose narrative contains legends,
myths and ordinary tales. Songs are work songs, love or praise
songs for man and animals and those songs that occur in tales.
Proverbs, riddles and anecdotes are self-evident.

For what comes under poetry, I think Andrzejewski and Lewis'

classification is fair enough,Z2 They distinguish:

- The Gabay — long classical poems of serious nature
thematically,
— The Geeraar - A slightly shorter poem, much 'swifter'

and livelier than the Gabay.

- The Buraanbur - lighter and elaborate poems composed and
recited by women.

- The Jiifto - closer to the Gabay.

- The modern are relatively recent innovations short and

Heelo and Hees - condensed and with 'light entertainment’.

They are usually sung.
— 'Dance and Work songs'
Perhaps one last remark about Somali oral literature could

be the function and utility of it and at what occasion each genre

is used.

22 . ;
Andrzejewski and Lewis, Op. cit., pp. 46-52



5 Ela)

The narrative prose is mostly self-evident. There are, those
teaching morality, entertaining, or reflecting philosophically on
life. Each is told or expressed in its proper place. Children
herding cattle or goats may, for the most part of the day and
under shady trees, tirelessly parrot to each other their child-
lore. They may continue this with adults or among themselves,
at night after the cows are milked, or after the daily farm work
is over, around the fire, or in the bright moon, in the clearnings
of the village. Shiekhs and elders might illustratively recite
pertinent tales to guide the youth in the 'right' and accepted
way.' Other tales of etilégical nature or legendary nature
could to be told to youngsters or adults to justify the existence
of a certain natural or social phenomena or to acquaint the
listeners to the history or glory of a certain clan.

Poetry too is expressed in relevant contexts, but its
purpose seems more explicuty. As Andrzejewski and Lewis put it:

Somali poetry serves as a medium of publicising the
poet's views, thoughts and attitudes. It may be
used for giving moral support to someone, or for
undermining his prestige; it may be used as an
instrument of war, or of peace and reconciliationoe.e.

If a poem like Shelley's 'Ode to the West Wind'
were translated into Sormoli alliterative verse and
chanted to a Somali audience, they would wait till
the end and then would inevitabily ask, "In what

circumstances the poet first recited the poem and
what was the purpose?

28
Andrzejewski and Lewis. Ibid: p. 44
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Poetry therefore,; is deliberate and composed whereas, the
other genrés by and large, are inherited. Puems in the form of
songs that occur in narrative prose and which have lived with
the tales for quite long may not be considered as composedy fur
they are part and parcel of the tales themselves.

The above brief introduction about the culture and the oral
literature of the Somalis will, I hope give some insight into

the literary milieu in which the tales occur.
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6. Classification

A popular method with oral literature collectors and analysts
to classify tales has been by content. A common category for

. - 5
instance (as in Ruth Finnegan's Limba stories and story-telling)

is to divide tales into "Animal Tales" or "People's Tales', this,
from the outset does not specifically reveal the inner thematic
content, and some other analysts have gone a bit further and
used such titles as '"Moralizing Tales", '"Divination Tales",.
"Hunter Tales"25 etce

In the former case, animals' tales may not necessarily be
about animals alone; in fact, in most cases they are personalized
animals reflecting human values. People's stories too may not
necessarily be of people alone., There are stories in which animal
and human characters act side by side. The overlapping of themes
from one category into the other becomes very evident; and it
also indicates how arbitrary thematic classificatiuns could be.

Following are given two tales, the first to show that
animals tales are not solely of animals, and the second to show
how difficult and arbitrary thematic categorization could be.

(a) The Fox and the Tortoise that raced (Apvendix 8)

This is usually the first story told to Scemali

children after the common upening formula:26

24 - : . i
Ruth Finnegan,Limba Stories & Story-telling (Oxford, Clarendon Press,

HRIET)) o
25

See: Melville J, and Frances S. Herskovits, Dahomean Narrative
(Northwestern University Press, 1958).

26 :
An informant, asked about why Somali tales usually begin with this

tale retorted, "because it is easier for the tongue," by which she
meant the alliterative sounds in Diin (tortoise) and Dacawo (fox),
Fox is also pronounced as Dawaco.
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Sheekc! sheeko! - 'Tale! Talel'

Sheeko Xariir - 'Tale the beautiful' and the response from

the audience,

Ha inno xariirowdo!

'Let it be beautiful for us!i'

It is a trickster tale, in which Fox, the most popular
trickster animal in Somali folktales outwits tortoise. During
the race, a thorn is broken into fox's leg and she begs tortoise
to pull it out for her. Tortoise refuses, but finally yields
and pulls out the thorn. A thorn breaks into tortoise's leg
and he begs fox to pull it out for him. She refuses to do it
till he begs and begs and begs! she pulls it out for him and
the race continues. They get two houses: the fox gets a
flimsy house, while he gets a new house with a tight door. She
outwits him and takes the house from him by telling him that his
house is only one doored and that it will not be conveninet to
escape if enemies came., With her shabby house it is possible,
for it has several openings. The race continues and they get
a cow and an oX. The tortoise's luck is with a fat ox while
hers is with a dying old cow. The fox stuffs some wild white
forest fruits into her cow and tells tortoise that it is fat,
and persuades him to give her his good ox. The race continues,
and they get knives. He gets a blazing knife and she gets ten
dry feathers. Here too she outwits him of his good knife tell-
ing him that she has many reserves of knives if the first were
broken. In the end we see that poor tortuise is at the mercy

of Mrs. Fox for everything.
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Eventhough the characters of this tale are animals, the
underlying theme of intelligence and wit are evident.

(b) The Fox and The Soothsayer: In this tale a certain
king invites a reknown soothsayer to tell him about the future.
It so happens that the soothsayer has lost his power to predict
when the invitation reached him. He had no choice but to obey
the king's command and sets out for the king's palace, leaving
everything in the hands of Providence. On the way he meets a
fox who enquires whether he was going. He tells her that he was
going. He tells her that he was going to the king to tell him
about the future, for which he has, since sometime, lost the
power; and that he was merely going in obedience to the king's
command. She expresses her willingness to tell him the future,
provided he was willing to equally share with her the gift he
receives from the king for his service, she tells him what is
in store for the king the coming year. He agrees and tells the
king to prepare himself and his subjects against a year of war.
On his way back with some cattle given him as gift, he rational-
izes and convinces himself that it is foolish to share such a
fortune with an animal. He in fact decides to kill her, and
throws his spear at her on 3ight. She doges it and is saves.
The following year the king invites the soothsayer again. The
man's power to predict is still missing. He meets the fox on
the same spot he had met her the past year, and again acquaints
her with his problem. This time too they agree to share the
king's gift and she tells him to tell the king to prepare

himself against a year of drought. Back with the gift, this
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time he deliberately changes route and does not meet the fox.

The same request comes from the king on the third year and
still the poor man is devoid of his knowledge. With all kinds
of apologies he begs the fox tc pardon him and pleads for help.
She tells him to go and tell the king that the year would be
a year of plenty and peace. This time, the man comes with the
gift to the fox, to give her her share. The fox, pulitely ask-
ing him for attention tells him that he had flung the spear
at her in the first year because it was the time of war.
That he had hid from her during the second year, for it wés the
time of druught when everyone did su. She told him that he has
now come with the gift in the year of plenty when she least
needed it. She refused the share and told him to go back and
tell the king that he should administer his subjects according
to the spirit of the different times,

What are the possible thematic interpretations of this tale?
Is it abuut "Man's lack of indebtedness", about "leadership® or
about, “The vicissitudes of time and man's behavior®. It probably
zould be looked at thematically from all the éngles suggested,
and that is what makes thematic classification of tales arbitrary.

But if we apply the techniques literature uses to identify
dominant themes, it is true that unabiguous themes that could
be justified could be arrived at.‘ My classification has also
been according to the dominant theme reflééted in each or groups
of tales. In the classification such words as "Jealousy",

" ; . ;
foolishness”, "wit" or "wisdom'" have been used to denote themes.
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In themselves they might appear to reflect the themes inadequately,

but their interchangeability with "theme" 1is easily understand-

able. "Jealousy" for instance could be taken as the universal

problem of jealousy in men and woumen and its effects on the

behaviors of individuals in life. Accordingly therefore, the

following themes are identified among the corpus of tales select-

ed for this study.
(1) Explanatory (5)

(2) Wit

(3) Wisdom (e)

(4) Justice (%)

(8)

Religiousness and

Morality
Marriage
Women and Jealousy

Natural Calmity
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Descriptive Survey and Analysis of the Tales

7.1 Explanatory (etiological)

I.M. Lewis,

The concern of etiological tales most of the time is
to trace the genesis of natural and social phenomenae. Such
tales are not msually confined to "that is why it is so",
but also imply moral or religious sanctions.

iy M; Lewis writes the following about causation in
Somali society: "The ultimate focus of causation is God
(Allah), conceived largely as an impersonal power before
whom man is impotent and helpless. Sickness and ill health,
good and ill fortune, all exist with his consent and are
ultimately in his control to withold and bestuwc"27

Natural and social phenomena in this society are
explained ultimately from a religiovus point of view.

The locust (No 1) for instance multiplies becuase the
lady mistreated goes and appeals to Shiek Hussien (a saint
in Bale province) who gives her one locust. She locks it
in a wocden milk vessel and when she opens the vessel some
time later, it swarms out in millions and destroys people's
Cropss,

When people go to the Shikh himself and appeal to be
relieved, he asks them if anyone among them had committed
adultery to a woman among them. When they accept the
allegation they are referred back to the lady with a sign
given them, and it is only after her blessing that the

scourge is warded off,

A Pastoral Democracy, A Study of Pastoralism and Politics

Among the Northern Somali of the Horn of Africa. (London: Oxford

University Press, 1961), p. 158.
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Locust, therefore, has come because of a moral or
religious misconduct by man. The attributiun of natural
calamities to the anger of dieties or the supernatural is
a common practice in most primitive societies, and rural
Somali society is nc exception.

The little bird that lives on the remains of the locust's
body answers why it is always after the locust.

The four friends (No 3) are turned into a rabbit, a
bird and two insects, because they abandoned society and
refused to partake in any funeral,

In the third story, man is changed into rabbit because
he fails to abide by religious orders. Probably this story
depicts the fight between paganism and Islam in the earlier
days.

Xarala (No. 4) is both the name of a place and people.
As 1is evident from the tale, the initial part of the tale
is a challenge against the Almighty that refused to give
them rain. The result is disastrous: about six hundred
people perish. The torrential rain that they get is itself
in the form of punishment. A period of plenty follows,
and every activity is carried to the extreme, till they
pray against:

"a well that never dries"

"crops that never fail'" and

"cows that ever give milk"

When Allah in anger wipes out their cattle, they use

bread (injera) as mats and pillows. Repentance is never
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seen till the shiekh begs of Allah to completely annihilate
them; and it is done. The storyteller's embllishment of
the situation by a Somali proverb seems must relevant:

saada la ma xajiyv

"Satatiety is never handled properly."

The tale, essentially is religivus, but it also traces
the history of the Xarla people. The most conspicous religi-~
ous teaching is that Allah is unchallengeable. That one has,

as Islam preaches, to say, Alxamdu Lillaahi ‘'Thanks Allah'

to whatever he gives - good or bad.

In the farmer's complaint (story 5) we see again the
power of God. The farmer complains to God against birds
that destroyed his crop and God orders another preditor to
finish them. When the little birds complain to God, the
preditor bird is made to die by colliding into a tree trunk,
When this big bird complains against the tree, termites are
ordered to destroy the tree, and when the tree complains;
black ants are orderd to eat them; but when the termites
complain, God says he will not destroy the black ants, for
they are a united species.

In tale 6, the Almighty Allah has the power to change
the snake into a beautiful youth on his marriage day. This
happens so because the snake who was born with a boy is
ignored when a wife is sought for the boy. It is, as is
clear in the story, from this snake that the Legesse, a
sub-clan of the Bursuug descend and they have the power

to heal snake bites,
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In tale 7 it is the leopard that is unfaithful to his
friends and breaks promise by eating alone, the little food
they get together. He is therefore punished by God and dies
of coughing, which has since then become the cause of its
death.

Tale 9 explains an important economic element in Somali
social life. The man gets the name Gelimeeys from Gelimeeysy
in Somali, meaning "you will not enter.'" Some people come
with cattle to be watered to the well this man owns, and
because of the scarcity of water he doesn't allow them to
drink. They force themselves in and break his head. He
too retaliates on another day by shooting at them and their
cattle; but since he appears the most victimized, God in
anger sends, an epidemic that could only be averted by the
man's blessing, and from then on the victim becomes a
venerated saint,

A common theme that we witness in all the tales is the
omnipotence of God - that he has the power to punish immoral-
ity and irreligiousness very severely to the extent of trans=
forming human beings to animals, or annihilating them al-
together if need be., This religious mentality has an
important place in the world outlook of the Somali. This
acknowledgement of the might of God seems als; reflected
in the socio-economic behavior of the Somalis, for they seem
to believe that 'might is right'. This idea would be further
elaborated in subsequent chapters. A Somali proverb which

seems to show 'might', seen in human life says:



Rabbi iyo rag baa jiraa intakalena war soo raac

"It is only God and the male (man), the rest are append-
ages".
The proverb implies that next to God, the most powerful

is the male sex, which symbclizes might.,
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When Somalis refer to someone as "a real man', among
the criteria they have in mind are wit and intelligence.
In the harsh nomadic environment where most Somalis live:
'might' plays an indubitable rnle among the warring tribese.
This does not however, often pay. There are for instance
times when a person has to pass through a hostile tribe.
In such instances, the 'might' of a person against a whole
clan is futile. The passerby must use his ingenuity to
tactfully avoid unnecessary hcd#tility. He may have to
identify himself as a friendly clan, making sure he knows
their geneology perfectly. Or such a person could come
by, a well owned by a hostile clan with his thirsty cattle.
It takes a 'real man' - an oratur and a witty person to
water his cattle. A girl, say, kidnapped by people she
does not approve of is expected to be witty to trace back
her way safely. Elders and councillors are expected to
be witty and intellegent in collecting blood wealth from
their members, or in trying to stop a protracted tribal
war. Promising children are expected to be witty and
independent at an early age between eight and ten; uvther-
wise they are labelled as dogon’ - 'fool', and are
harassed till they are worth the attributes of a real
man. A needy relative may come to a person from a loung
distance, and if the expected aid giver is not economically
in a position to do so, he must be clever enough to con-

vince his relative of his inability to help. A blunt
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refusal or a tactless justification may result in a bad
reputation for the host. A relative soon off with little
or no help, but with good words may say of his host when

he reaches home: ‘hebel hadduuna wax i siininna, si

fiican buu iilasohadle  which would litterally mean:

"Even if 'x' did not offer me anything, he spoke to me

well" or Nin wayn tag la gumayiraahe, wuxuu kutagaa la

tussaa "To an elder one does not say '"go", but gives

him signs for his departure".
T e w2y
So, wit, intelligence and expcdiency are necessary

qualities, and are admired. Life is not lived only by might.

Tales considered under wit are trickster tales for both
animal and mane.
Of animal tales Finnegan says:

Many of these stories are light-hearted, even
satirical and center around ... tricks and
computition ....0n another level, what is
often envolved in the animal stories is a
comment, even a satire, on human society and
behavior. In a sense, when the narrators
speak of the actions and character of animals
they are also representing human faults and
virtues, somewhat removed and detached from
reality through being presented in the guise of
animals, but nevertheless with an indirect
relation to observed human action.

The first tale (No 8) is the tale I used as an example
on page 26 and is the first tale that Somali Folktales

usually begin with. As Finnegan says of such tales,

28 .
Ruth Finnegan - Oral Literature in Africa (Oxford: Claraidon

Presis 970 N p o3 5ilin
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it is full of tricks and competition and very much reflects
the cunningness of the fox. It is light-hearted and amus-
ing. Another story of the same nature is No. 13 where

she outwits all her-mates and finally becomes the 1last
person to inherit the cattle. This story however hints

at an important bone of contention in the nomadic life.
Raiding other clans for the possession of cattle is a
common practice., Though the usual motive for this practice
is wealth-seeking, there are times when it is performed

by proud young men for the sheer adventure of it. The fox
in this tale is raided by people who hear of her sole
possession of such big fortune. Powerless and lonely as
she is, she uses her intelligence to defend her property.
Only when it is assured that she is alone are her cattle
driven off, but she reclaims them back by her wit.

Two cultural elements seem evident: the weak is often
subject to attack; and wit could be his substitute for force.
I shall come back to this point when I disucss "Might is
Ritgh Eiil!

Tales Nos. 9 and 10 could be seen from the point of
view of shiekhs in Somali society. Shiekhs or wadaads
as they are referred to in Somali, play an impor tant role
in teaching Islam, in leading prayers, in formalizing
marriages and funeral cermonies, in acting as spiritual
protectors in wars, in arbitrations and in attending

the sick and i1l by reciting verses from the Holy Quran
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on patients or by preparing them various kinds of charms
and amulets extracted from verses in the Quran.

The ritual and ceremony at the arrival of a shiekh
invited to attend to a sick person is exorbitant. A sheep
or a goat is killed, tea is served and "chat", if available,
is brought.

The shiekh is usually lodged in a separate hut, and
where not possible, a partition is made in the same hut.
Thus, he consults his book first, about the possible cause
of the patient's ailment, and then chants verses from the
Holy Book on the patient and writes him amulets sewn in
small leather bags, to be dangled from the neck or tied
on the arm. At times, the patient is made to drink holy
water spat on from readings of the Quaran, called tahliil.
This is usually followed by - "kill a sheep or a goat of
such and such color, these many years old." The lion's
share of this dear wealth is consumed by the shiekh and
his entourage - whose size depends according to the
popularity of the shiekh., Fee for the shiekh's service
is at times agreed upon from the very beginning. A
heifer, a couple of goats or sheep, a young camel, a sack
of sorghum or, if the hosts are merchants, sugar or money.
In some extraordinary cases where the patient has previously
passed through the hands of several shiekhs to no avail,
the price is higher and dearer. There are for instance

cases where shiekh might demand the hand of a girl as
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a fee. I personally know of a case where a mother with
an epileptic daughter, hearing of a famous shiekh in the
interior of the Ogaden took her to him. It was only after
a week's treatment that he called the mother and told her
that her daughter could be cured provided she (the mother)
was ready to cooperate. The poor mother consented to any-
thing in her power, and he told her that it was a sack
(100 kgs) of sugar and the hand of her daughter to him.
The mother resolutely refused to agree and took away her
daughter. She was, however, strongly advised to consent,
lest the shiekh cursed the girl and exposed her to more
misery.

Shiekhs are not often successful in their healing.
They are usually cursed and blamed for having caused so
much by way of expense, and failing to heal the patient
very rare cases have been witnessed where a shiek alone,
or with his entourage has been chased out of a village by
desperate hostse

In tale 8 for instance the fox tries to escape after
having consumed so much, but is eventually punished. The
trickster nature of the story is more revealed when she
fools poor hyena. Incidentally, the hyena is a popular
partner that the fox often fools,

In story 9 too the shiekh fox has wasted much - the
pragmatic element of punishing the villian even is he is
@ shiekh is also there, though this time she is saved,

but at least wounded.
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This double standard of reverence on the one hand for
the shiekh and punishment on the other, I think symbolizes
the pragmatic attitude of the Somali culture. The following
adage perhaps illustrates it more:

Nin dhintay Koba hiisaa dhaamaa

"His shoes are better than he, who died."

Stories Nos. 11 and 12 have more or less the same theme
and plot. Both the leopard and the lion have borken faith,
but the victimized sincere man is rewarded by the wit of
fox that brings his enemies under his control. In both
stories the man saves the leopard and the lion from
difficulties and each when relieved turns on his benefactor.
The victimized man is saved by the witty fox who subjugates
the mighty beasts to the snare (the lion) and the bag
(the leopard).

The tales are typical trickster tales where the smaller
and weaker animal outwits and overcomes the bigger and the
stronger. The underlying thin veneer of the use of the
relevant rhetoric and wit in justice, is hopefully
evident,

In story No. 15, we see how the frog tactfully delays
the paying of the blood wealth paying is an important
element in the social organization of Somali society.

The "tribe" in Somali society as Lewis points out, could
be looked at "as a territorial unit", "a political unit,

its unity in war and feud", and its behaviors in
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marriageo29 Evidently unity in "war and feud" is a guarantee
for the survival of a group or even at its lowest level of
the individual. This blood-wealth payment is a form of
compensation for the lost blood of a kin by another clan.
It is called mag in Somali. The "standard rate of compens-
ation" (Lewis, 1955) is one hundred cames" for the Iife

of a male and fifty for that of a female. Blood compens-—
ation is an important method of controlling violence,

which if not curbed could lead to the extinction of a clan.
If a certain clan is strong in number, it can easily pay-
off the compensation, and if not it is usually painful for
its members, and hence the vulnerability to another attack.
Blood wealth paying usually takes a long time to negotiate.
Series of meetings are held between elders of the warring
groups, and it at times requires the intervention of neigh-
bouring or more influential clans and personalities to reach
a compromise., Delaying tactics, attributed quite often to
bad seasons, drought or the dispersion of the clan into
different areas, and hence the difficulty to collect
contributions are very common. Payment of blood compens-
ation may be delayed, but never forgotten. The victimized,
waiting for an oportune time will one day take his revenge.

As a Somali proverb has its:

23 :
I. M. Lewis. People's of the Horn of Africa. Somali, Afar, Saho.

Ethnographio Survey of Africa, North Eastern Africa, Part I,
(London, International African Institute, 1955).
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Yeelaa wuu illobaa, la ' yeelaa se ma illoobo.

"A doer (of harm to another) may forget, but the one

upon whom it (harm) is done, forgets not."

The frog in our story (No. 15) is trying to play her
cards well with the rat. It tries to fool the rat by an
obvious natural fact about its "clan" - that of shouting
in water during rainy seasons. The shouting is inter-
preted as confusion-as the inability to listen to each
other and hence impossible to raise the issue of compens-—
ation. Mr. rat is appointed for the dry season when
obviously the nomad is not in a position to dispense with
his livestock,

Stories nos. 12, 13, 14, 16, i?, 18, and 19 are simple
trickster tales. In story 13, the fox outwits all her mates
and finally inherits the cattle by playing upon their weak
points. In story 14 the big elephant is killed by the small
ground squirrel again by exploiting his weak points. The
ground squirrel enters into the elephant's stomach through
his anus and cuts his intestine into pieces.

In story number 16 a lion and three oxen become friends,
and the lion eats them all by act. The oxen are white,
brown and black in color. The lion tells brown that the
color of white attracts enemies and eats him. To black,
he says could be an obstacle to people and eats him; and
to brown, the last he simply says, "he for whose friend's
hair is shaved, you too must come with your hair wet to be

shaved.!" and eats him.
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The rest I hope could easily be understood.

A common element observable in all these witty tales
is that the leading characters often exploit the weak
characteristics of their victims.

Stories 21, 22 and 23 need special attention:

In 21 and 22 Wiilwaal is the main character. He was
an actual hero well known for his prowess and leadership
and lived around Jijiga area in the late 19th or early 20th.
century. He was from the Bartire tribe that still inhabits
the same area. He combined two qualities: might and wisdom
in his leadership. There are several stories about his
war exploits, . his horse and horse riding skill, and his
excellence in oratory, wisdom and justice. The two qualit-
ies of wisdom and might which he combined are both character-
istics that Somalis wish to see in their leaders. The bogors,
garaads or sultans of tribes - all kings and chieftains,
were expected to have such gualities. At times, leaders
were Imams and poets aside from ilitary strength. In
story no. 21 the herioc Wiilwaal, who could have easily
got rid of his rival by sheer force is easily seen compromis-
ing because he couldn't outwit him. In other words, he
accepts the friendship of Cigaal because he is an intelli-~
gent speaker despite the great offence of adultery Cigall
commits on Wiilwaali's wife,

In story no. 22 we see a tussle going on between force
and wisdom. When the fearful Wiilwaal threatens, the

villagers to produce the piece of meat that '"reconcile and
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equals men", or face death, the villagers expend all
they have by way of meat, till they are saved by the wit
of the daughter of one of the villagers whom Wiilwaal
marries because of her intelligence. This girl outwits
the gaint Wiilwaal himself. He asks her to bear a child
overnight, and she, on the morrow, announcing to have given
birth asks of him the milk of a cow that conceived in the
night and gave birth to a calf in the morning. She again
saves the villagers from fear when, he on his departure
demands to see his horse with an off-spring when he comes
back. She pacifies them by alerting them to the fact that
the gestation period for horses is twelve months, and that
he will not be back till then. The tale seems to say blind
force and violence could be sideslipped by wite.

A story that says the same thing is that of Araweelo
(No. 23)., Araweelo is a legendary queen that was a scourge
to men in the reign. Where she had ruled is not clear;
all that is known is that she was a queen that ruled with
an iron hand. She was determined to perpetuate her reign
and was particularly against the male sex as a whole whom
she used to castrate right at birth. Her clandestine rival
and destroyer was Ode Biige, her grandson (according to
the version I heard) who was saved by her daughter's endless
pleading and tact. The legend says that he was the man
behind the scene who foiled all her logically unmeetable

demands; and this seemingly unchal lengeable herione had



to be brought down to her knees only by wit. The men that
surrounded her were only bulls who could not muster any
courage to rebel; for it is believed that the castration
had adversely affected their manhood. Ode Biige, the man
whose manhood is not touched, answers all her riddles.
Araweelo in Somali oral literature now symbolizes
women's cruelty and spitefulness. Sometimes one hears e
even small girls jokingly addressed or nicknamed Araweelo!,
to denote a little girl's untimely matured speech and wit.
For Somali men Araweelo is considered to be the mother-
source of all women's eveil; and in the perpetual war
between men and women, the latter are said to be acting
on the legacy of Araweelo's precepts. To this effect, a
singer and once said:

Dabcigii Araweelo dulacay ku sitaane,

Waa idijn digavyaaye,

Dumar daacad ha moodina,

"In their girdles they carry Araweelo's behavior,

I am alerting you oh! men,

Think not that women are honest."

The legend of Araweelo in Somali tales has had an
important effect on the attitudes the soceity bears about
women in general. "No women should be given the liberty
to have the upper hand in any social intercourse, l;gg -

she turns out to be another Araweelo", seems to be a

general principle towards dealing with women,
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Wisdom

Wisdom and wit are liable to be confused at times, and
I wish to give very simple dictionary definitions. This
is quite deliberate for I do not want to indulge into pro-
found and philosophical definitions which apparently are
not the concern of this paper.

Wit - "The ability to perceive unexpected
connections between ideas, things or
situations and express them in a brief,
clever, and often sharp way."

Wisdom - "Knowledge of what is true or right

coupled with good judgement"31
Wisdom clearly has more depth and width and seems also
to reflect a philosophical attitude based on long time
observation of social and natural phenomena, and I wish to
look at wisdom this way in this section of the paper.
Wisdom in Somali society is said to be God-given and
is believed to have supremacy over force. Coupled with
religion, it is what is said to give guidance to human
thought and action.

Tale no. 24 is a typical example of the supremacy of

wisdom over the two other traits given, that is, generosity
and courage. The three men in the story boast to each other

traits given, that is, generosity and courage. The three

30

Jess Stein (ed) - The Random House Dictionary (New York, Ballantine
Boakshil 978 ISPt 6208

Ibid., p. 1019.
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men in the story boast to each other of their qualities,
and the man who possesses wisdom sets out on a journey with
the two, to prove to them that wisdom is supreme. Thedr
first encounter is a bushsquirrel that killed a she-camel
and the wise man takes this as an example of wisdom. If
it were not for the God-given wisdom, the tiny squirrel
would not have killed such a gaint as the camel.

In the evening they come to a village, and according
to custom they expect to be hosted; but to their amazement
the villagers fence their gates against them and threaten
to kill them if they try to force themselves in. A bigger
surprise is added when the villagers tell the travellers
that they have two lions that come every evening to their
village and for whom they sacrifice one among their members.
The village elders say that they are lucky tonight for hav-
ing got them (the guests) to relieve their man for the night.
The leader of the three alerts them to this strange experience
quite new to their custom, and asks them to come up with
solutions. The generous comes forth to sacrifice himself
and the courageous proposes to fight. The wise man reminds
them that all will not pay, save wisdom, at such critical
moments. The lions come and the wise man prays to God to
make them talk to him. By His grace they talk to him and
he asks them which one of the lions is the king so that he
would give them their evening dinner. The lions, never
having been conscious to such a question before, are at

a loss and each claims leadership. They fight to settle
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the issue and both lions die in the combat and the men
pass the night peacefully.

When in the morning the villagers see what has happened,
and learn that their enemies were overcome by wisdom, and
God's grace - they host the three men and give a gielias
gift to the leader. He declines the girl and tells his
hosts that he only wanted to prove the supremacy of wisdom
to his friends. He accepts a hundred camel and lives
with his hosts then after.

Two elements stand out quite clearly in this tale.

One is, as mentioned, the supremacy of wisdom coupled with
God's power, and the respect and veneration given to wisemen.
This latter element seems to correspond with how saints or
prophets ascend to power in Islam. Such people are given
due respect and places of leadership because of the miracles
they perform. The hero of our story too is given leadership
position and gifts for what he does to relieve the society
of its scourage,

'The fox and the soothsayer' {(no. 25) reflects an
important philosophical observation of life. The soothsayer
who loses his power to predict the future is helped by the
fox. The man promises to share every gift he receives from
the king whom he tells the future every year. The first
year becomes a year of drought and the king is told by the
man to prepare himself and his subjects against it. The
soothsayer is given gifts but decides not share them with

the fox and takes a different rogteé to his house. For the
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second year too, the man is at the mercy of the fox to
tell the future to the king, and it becomes a year of

war. Back with gifts, the man this time throws a spear

at her, but she is saved. Again on the third year he is
at her mercy and she tells him what to tell the king; that
it is going to be a year of plenty.

She tells him that he had bypassed her with the gifts
in the year of drought for that is the way people behave
towards each other in time of need; and that he threw the
spear at her in the year of war, because that was the spirit
of the time. She tells him further that she declined the
gifts the man brought in the time of plenty for the simple
reason that she did not need them, for everything was in
plenty now. At least, she tells him to go and tell the
king that he should rule his people according to the
vicissitudes of time.

The fox seems to pardon the man, for she understands
that man's behavior is subject to the objective conditions
of the times he lives through.

Somali world outlook seems to understand this fact
very well, As mentioned in the introduction of this paper
and shall be discussed under "Natural Calamity" in 7.8
drought for instance changes people's behaviour tremendously.
In such periods people are restless, aggressive and violent,
Plunders and raids, contentions over natural resources, and
even transgressions of existing moral-religious laws are

common. On the contrary the season of plenty withesses
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love and peace. The fact that human behavior in general

is governed by objective socio-economic conditions is no
doubt a universal truth and not a truth peculiar only to
Somali culture; the fact however, that the culture recognizes
it, I think reflects a stronger element of pragmatism which
is closely congruent with the hostile type of life most of
these nomads lead.

Tale noe. 27 reveals wisdom gained out of a close observ-
ation of natural phenomena. A son with two men above the
waist and two male organs, but only two legs below the
waist is born to a family. These peculiar creatures are
married to a woman when they are of age. The woman bears
them a son, over whom they bitterly quarrel as to whom it
should belong. A wise man uncovers the mystery by pinching
the genital - of the men when they are asleep; and the person
who become sensitive to the pinch is given the son.

Such mystery solvers are common in Somali societye.
There is for instance a legend of a wise man who used to
solve mysterious natural and social phenomena. Because he
never fails in his judgement, people wanted to test him.
Some men made a she-camel swallow an ox and when it started
suffering brought her to the wise man to diagonise her
illness. The wise man examined the camel as closely as he
could for hours, and when he could come to no symétON1of all
the camel diseases he knew, he said, "This she camel has

laid my mind astray, I wonder if she swallowed an ax."
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That a camel should, in its normal life swallow an ax is
so incrdible that he said it so, and luckily it proved so.

In story 30 the fight over the camel off-spring is
solved by applying an experience gained out of living with
camels for long., Two men find their lost she camels who
were on the verge of giving birth at the same place. By
the time they find them,both had given birth, and each
man, of the two young animals claims his to be the female
one (for she is most valuable). They go to elders and the
elders take the she off—spring across a river and say its
mother will follow it, despite the camel's fear of water,
The real mother followed its young despite the water, and
that way the owner of the she camel that crossed the river
took the little she camel.

The story of the Python and the Man (No. 26) whose
elder son is killed by the Python, reminds one of how
vengeance is not easily forgotten among these people in
the continuous hostility between clans and tribes over
natural resources. In the story the man attempted a revenge
but fails to kill the Python. Instead his sword leaves a
scar on the tree undervwhich the python dwells. When the
man demands friendship, despite what happened, the Python
reminds him of .the impossibility of such relationship as
long as the man's son is missing, and for her, as long as

she sees that scar on the wood.
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In the Somali soceity unless homicide is redressed by
payment of blood-wealth in kind or cash to the victim's
relatives, peace cannot be anticipated. For the revenge,
even a person who is not aware of the feud, but merely
belongs te the guilty clan could be the target°32 The
Python has mentioned a standing truth to the man. She knew,
it seems, that the man was merely trying to facilitate his
vindictive end,

In story 28 a king's three sons fight over the throne
and they are sent to wise man to settle their case. The
wise man simply gives them three twig booth brushes and asks
them to see him the next day. When they come and he asks
them about the tooth brushes, the first son says he threw
it away, the second says he usged it and chewed it and shows
it to the wiseman, and the third says he used it and care-
fully kept it in his pocket, and gives it to the wise man.

The wise man's verdict is that the one who threw the
tooth brush has nothing to look for, for he is not fit to
take any such responsiblity. The second is told that he
would chew his power thus; and the kingship goes to the
last son who used and preserved the tooth brush.

The tooth brush is a very common tool that nomads often

carry with them. Their flushing white teeth are the result

32
Blood wealth payment for male is a 100 camels and 50 for women.

Nowadays however, the number has come down to 3/4 and/or % of the
previous amount. Some elders still argue that the number should
never be lowered if violenae is to be curbed.
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of, at times, day long brushing, and as they say, too, due
to the white milk they drink. These tooth brushes are
usually tucked around the corners of the ears and are the
casiest of tools to be carried. The wise man tests the
dutifulness of the sons by these simple tools, implying that
he who could not take care of such a trivial responsibility
could not be entrusted to bigger one.

In tale no. 29 again it is about three sons and the
will their father leaves them. The king leaves his children
three closed boxes and the sons take them to wise men to
know what they are all about. On the way to the wise men
they see three wonders: a vulture sitting on a carrion
and shouting to the world that it is hungry, a python, half
its body in water and claiming to be thirsty, and two
animal games running one after the other. The first animal
is wounded and is running with its blood dripping and
strangely enough, its blood kills the other one following
it. When the sons arrive at the wide men's place they wit-
ness three other wonders. The youngest of the three wise
brothers appears the oldest, the next younger in age is
moderate; and the oldest of the brothers appears the young-
est. The sons ask the wise men to tell them the mysteries
of the nine events they witnessed.

The wise men's answers for the boxes are easy. One
box contains s>il, and the son who got it will farm, the

other box's content is dung and its owner becomes a nomad.
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The third box contains money, and its owner becomes a
merchant. Of the three wonders on the way, the wise men
say that the vulture is the insatiable rich, the python

the blood suckers of manking and the game, the victimiz-
ation of the innocent by what he does not know. Of them-
seleves, their youngest appears oldest for he has not a
good wife and peace. The second younger is so, for he has
several daughters and is poor (daughters are said to ask
for anything their father has, to be given them), and their
eldest appears the youngest, for he has a considerate wife,
a good place to sleep at, and has peace.

The philosophical observations behind this tale concern-
ing the exploiters of mankind are I think evident in the
example of the vulture and the python-the insatiable rich
and the blood-suckers. Somali society has not, and is not
devoid of exploitation. Wealth in fact is a respected
symbol of pride, especially in the form of livestock; but
the wealthy has, according to Islam to give a certain
percentage of his wealth in the form of Zakka (alms given
to the needy in cash or kind) and most important of all by
clan obligation he is expected to help his clan. A wealthy
lone-eater is often condemned and has a bad reputation among
his nearest relatives.

Another cultural element is what we see reflected in
the ages of the wise men. The youngest looks the oldest

in appearance and the oldest, the youngest, all because of
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their wives. The husband of the considerate wife is in
good condition while that of the inconsiderate is sufferinge.
Wives gencrally in this society are expected to feed their
husbands well, at the expense of themselves living on scrap
of food., When for instance she presents a bowl of porridge
to him, she turns out everything out of the cooking pot and
gives it to him. It is customary for men to leave behind
some food for women in the end. Husbands and wives, even
in urban areas do not eat from the same dish. Women eat
alone, and so do men. If a husband is physically weak it
is common to ask his wife, "Are you not feeding the man?

or some times she is euphemistically asked whether she is
demanding of him too much work in bed.

In the harsh nomadic environment of woman is not
expected to be sentimental and seductive. If she does so
it means she will divert her husband's attention from the
focuss of working hard to sustain the family, or to fulfill
the manly duties that are expected of him by his clan in
times of war, raids or plunders. A Somali saying says:

Naagtaadu geerrkaaga weeyna kaa reebta weeyna

ku garab gelissaa.

"It is your wife that could make you run abreast
with your equals, or retard you."
Two general outlooks seem to stand out conspicously,
namely that:
- wisdom is God-given and thus supreme to any man-

made system to run the world and that
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- Life itself is a big school in which wisdom is learnt,
and that the pattern of human behavior is subject

to objective socio-economic factors of the time.



7.4

- 64 -~

Justice

I. M. Lewis points out two important elements in
Somali Social organization: Kinship and Xeer. In Kinship:
"Political affiliation is thus determined by agnactic
descent and political divisions correspond to differences
atigl agnactic Gracanion
And of Xeer:
The second basic principle and one complementary
to kinship is a form of social contract - the
Somali Xeer, an explicit treaty defining the
term of their collective unitys
Xeer, therefore prescribes, the 'rights', 'duties' and
'obligations' in the Kinship System. The term Xeer, as Lewis
recognizes 1s sometimes referred to as Caado or generally
culture. If for instance someone says "let the case at hand
be treated in Somali ZggE",he means to say that the case be
seen according to the customary laws of the nationality,
as opposed to the formal government laws. '"Lack of any
stable hierarchy of political units is characteristic of
thesSemadilcecial System."35
Lewis writes, this perhaps could be one reason why
there are not formal courts per se. The Shir ', the general
meeting in which every adult partakes is the formal platform

where justice is exercised. It is usually held under shady

trees in the open air, or, if in towns in houses. Cases

el

i,

35

I. M. Lewis, A Pastoral Democracy, Op.cit., p. 1

Ibid.
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brought to the Shir range from issues as complex as clan
clashes and homicide to personal disputes over natural
resources, wealth or maritial cases. It is common that a
Guddi, ad hoc committee, some times handle special cases,

Islamic law, (the Shareeca) is another facet of legal
practices in Somali culture.

The Somali concept of justice could be seen through
the following proverbs:

(1) Gari laba nin kama wada gosliso

"Justice does not please two (opponents) at the

. "
same timeo.

(2) Guddi jilicsan iyo gacan gurran waxba kuma taraan

111
A weak committee and a left handed man, both, help

"
you nota.

(3) Ilaahow eexashona wax hannooga tagin agoon darrona

ha nagucadaabin,.

"
O God! Show us no mercy if we are partial, but

damn us not for ignorance. "

(4) Walaalka gar iyo gardaroba ugu hiili.

"In right and wrong, be on the side of your brotheroh

(5) Runi rag kama naxiso.

" .
Truth does not cause men to panlc."

(6) Run sheeg waa ceeb sheeq.

L]
To tell the truth is to expose shame.
The tales I have selected for justice could be seen

into two broad catagories.
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(a) Tales of human justice and
(b) Tales of divine justice

(a) Tales of humen justica

In tale 31 the frog husband is deserted by his wife
who goes to her people. As the custom is, he goes to her
people to retrieve her back and presents his case to his
brothers-in-law. He demands justice by presenting three
characteristics that are typical of him, which he justifies
them as sacred qualities by associating them with religion.
He tells the jury:

- "If my wife told you that she deserted me because

I don't have buttocks, she is right, for I had
lost them on constant horse riding during the
days of the Prophet when we were fighting the
nonbelievers."

- "If she told you that my side is often frosty

she is right, for I often pray and use much
water to cleanse myself."

- "If she said I am noisy, she is right, for I often

make noises while praying with my rosaries."

Justice is not always a one-to-one correspondence, it
needs a clever tongue and a witty mind to convince the jury
and this is particularly so in the Somali society that loves
oratory and respects the persuassive orator or poet. The
husband frog knows that his wife left him for the three
things he mentioned above; but he has to justify these

deficiencies by associating them with venerated religious
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qualities. The husband frog's rhetoric also hints at a
conception the society has about women; namely, their
snobbery. Women like pretences, they want to be lured into
a make-believe-world and cannot live with the naked realities
of life; and so, according to the society's conception,
women are troublesome and illogical.

In tale 32 three men boast to each other of the
difficulties they passed through and gyo toa judge to see
their case. One of the contestants says he had fallen into
a dry well and an elephant fell over him. He did not die
but could not come out and had to live there for two years
eating the rotten flesh of the elephant. The second says
he went on a journey with his mother-in-law who was pregnant
and he helped her deliver a child while on the journey;
and the third says that he was born with three fools whom
he had to protect from the attacks of others, their attacks
against themselves and their attacks against himself. The
judge's verdict favors the one born with the fools; and
this is no accident.

I will write more elaborately about foolishness in
7.83, but will only mention here what a notoriety it is
in Somali society. The fool, in this society that admires
and covets wit and intellegence, coupled with might, is a
pathetic personality. He never becomes a real man and
remains a 'child' all his life. He never can defend the

clan, earn his bread properly, nor take any family
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responsibility. If anything, he might help in herding.
The judge in this story is, according to the out look of
the society right in his verdict, for the fool is the most
intolerable person in their life that demands strength and
wit,

In story No. 33 a King castrates his servant for hav-
ing attempted to rape the queen. The castrated servant
retaliates by taking a five year old son of the king into
a river, and the king begs the son to be save, promising
to give the servant anything he demands. The servant's
only condition becomes the castration of the King himself,
This is done, and at every stage of the operation the man
in the river asks where the king feels the pain most. The
first reply of the king is the head, to which the servant
does not agree and commands the castration repeated. The
second point of pain is the back, and the answer is 'no'.
The third is the sole of the feet and only then does the
man agree that the castration has been carried out. He does
not, however, save the son; he goes with him down stream
saying that all the mistake lies in the king who listened
to a woman's advice.

It is an eye for an eye type of justice, but again the
negative attitude toward women is evident even when they
are victimized.

In tale 34 a man goes to a mountain near by and on the

way meets a leopard. The leopard attempts an attack and
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the man gets it by the tail and does not give the leopard
a chance to bite him. Another man who was also going to
the mountain comes by and the first mand asks him to relieve
him of the beast, but he refuses and continues on his journey.
In the evening the same man cémes by the first man, and this
time accepts to receive the leopard's tale and asks the
first man to kill the leopard. The first man passes the
tail to him but declines to kill the leopard and leaves
him. For the whole dark night the second man holds the
leopard by the tail and in the morning the first man comes
and kills it. Now the two men fight on the leopard's hide
and threaten each other with death, They take their case
to an old man whose verdict is that the hide should go
to the man who held the leopard's tail in the darkness of
night,

The first man meant to teach the bitterness of his
experience when he left the leopard unkilled in the hands
of the second man, but it is his selfishness that brings
him in the morning to kill the leopard. Justice however,
favors the one that suffered most, and rightly, gives the
hide to the second man.

Premarital sex is not allowed in Somali society. A
man bethrothed to a girl can officially have the liberty
to stay and sleep with her for some days before marriage
through an arrangement called dadab gal, but outside that

he would be in trouble. 1In tale 35 the wedding preparations
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of a young couple is underway. The mother of the daughter

is proudly constructing the wedding hut with her friends.
Meanwhile, the girls goes out to fetch wood and her bethrothed
who sees her, follows her into the forest, and demands to
sleep with her. She tries to reason with him, but in rain,
and he attempts rape. The girl shouts and people assemble.
The girl's mother who hears this pulls down the hut in anger,
swearing that her daughter would not be given to such a
rouge. The father of the daughter who comes in the evening
says that the boy should have been patient till evening,

the girl should have kept quiet, for she would have met the
same man any way, and the mother-in-law should not have
pulled down the hut for the couple would have done the

same thing they did ocutside in the house too.

The advocacy for restraint is apparent, but the element
of pragmatism that lies behind the verdict of the father is
very impressive. The couple and the parents could have
been saved of public shame had they reacted rationally to
the situation, is the message of the old man.

Tales Nose. 36 and 37 show how justice could be mis-
handled. Several things could often influence justice:
money-power, physical power, power through organizations
or power through sheer greatness of number over the victim,
At times, intelligence and wit could become the only way out.

In the quarrel between the ground squirrel (No. 36)
and the rat, the rat insists that her ox gave birth to a

calf. When the case is presented to an animal court, ground
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squirrel is deliberately late for the meeting. When it

is asked the reason for its late coming, he gives them an
impossible reply - that he was sewing torn earth. When
asked how this would be possible, he answers them by another
question of how possible it is for an ox to give birth to

a calf.

In tale No. 37 too hyena and fox quarrel over a donkey
and a camel. The hyena owns a pregnant donkey and the fox
owns a pregnant camel. In.the absence of the fox the camel
and the donkey give birth, and donkey takes camel young to
his donkey and brings the donkey's to the camel. When fox
comes and an argument ensues, they come to no compromise
and so take their case to an animal's court which favors
hyena's declaration. Rabbit, who was absent from the meet-
ing comes late and stands aloof; he is asked to join the
meeting but refuses and shouts from afar that they should
put the camel young with its mother, and the donkey young
too with its mother. The animals, wondering at how they
failed to see such a simple thing, in anger; rise to crush
‘rabbit; but alas! he is gone into his bushes. So justice
is saved, and fox reclaims its camel.

In tale 38 a woman quarrels with her husband and goes
out of her home, and on the way she is eaten by a lion.

Her husband who discovers the lion in the morning courage-
ously fights the lion, and while they are struggling,

another man comes and opens the lion's stomach with a kinfe.
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A necklace that the eaten woman wore drops out, and the

men fight over the ownership of the necklace. They go to
elders when their argument is about to lead to killing each
other. The elders decide that the necklace should go to

the husband who was ready to sacrifice his life for his wife.

(b) Tales of Divine Justice

What I call devine justice is judgement given by God
in the affairs of man, and so;zthey are basically religious.
Such justice in the following tales takes place when the
leading characters of the stories are victimized by other
fellow human beings for some natural short comings they have,
or for injustice done secretly, and which only God has the
eyes to see,

In tale 29, for instance a blind man abondoned by his
migr;ﬁing kins is given the flesh of venomous snake by an
enemy of his. The blind man vomits and miraclously regains
his sight. The intervention of God seems to be because of
the helpless victimized.

In tale 40 cat, dog, hen and donkey who served man for
years are eventually threatened by death or abondonment.
They say "if man hates us, God does not" and go out to live
in a desolate forest where they are not molested by man.
They get an old deserted house, and while they are resting
in it, three thieves come with some gold they had stolen.
Unaware of the occupants, they relax to rest. The four
animals, deciding to take their revenge on man, shout at

the men loudly, and the men, scared to death, flee the
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the house, leaving the gold to the animals. One among the
men decides to come back and secure his wealth and he is
attacked severly. In the end, the animals sale the gold
and live on the money for the rest of their livese.

In tale 41 a king is without children with his wife,
She nags him for divorce, putting all the blames of child-
lessness upon him. He begs her to no avail. Finally, he
suggests to her that he will test himself on another woman
and asks her to give him only a two-month's time. The
second woman becomes pregnant and the first one gets madder.
She goes to her father and asks him if he or her mother had
any disease that could have prevented her from having children.
The father tells her that her mother had a disease and he
finds her herbs and other medicines from Shiekhs till she's
cured, and two months later she too becomes pregnant. Now
both have children, but the first wife decides to destroy
the second wife; for she thinks she and her children cannot
share the king's wealth with the second wife. She establishes
friendship with the second wife and one day poisons her food.
The second wife dies and the first mourns pretentiously.
Now, according to custom the king has the right to marry
the dead wive's sister, but his first wife would not let
him do it. When she insists, he knows that she had killed
his second wife,

We see here that the first wife tries to break her
marriage in want of children, but one thing she overlooks

according to Islam, is patience. A Somali proverb says:
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Samre sad ma waayo

"The patient, shall be rewarded in the end."

The barren woman in the tale is expected to wait for
divine justice in such cases instead of resorting to human
justice that could lead to sin, as happened to her.

Tale 42 is a typical example of divine justice. Two
men go out into the forest to gather some edible gum. One
of them gathers more gum than the other and the second asks
him for some. The first man refuses to give the second
anything, and the first kills his friend by a spear. The
death of the second man remains a mystery for quite a long
time, and one day, when the killer passes by the spot he
killed the man on, the sees his friend's bones and smites
one of the bones with the bottom of a spear he was carrying.
The bone flies up and hits one of his eyes. He feels the
pain éo much that he fears death, and he confesses to his
kinsmen who were with him that he had once killed so and so
on this spot, and that they should pay his blood wealth;

a little later, he dies.

God's justice may be delayed, but it is sure to come.
The man had hidden the crime, but God disclosed it and
punished him for it.

The necessity of justice in this society, as could be
deduced from the taleé, appears to be to control and
perbetuate society; control, because of justice were not

to interfere, either violence or infringement of social
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values will take place. The violence that emanates out of
injustice or lack of justice negates the perpetuation of
society in both its material and social aspects. Infringments
of social or religious values are equally important, for they
could lead to the alienation of the individual in his own
society, or he could receive God's punishment.

The need to perpetuate society certainly is a universal
desire, and it could be looked at mainly from the point of
view of trying to maintain the status quo and from the vant-
age point of preserving humanity. What, however, is special
about Somali society in this regard is that the commoness
of war and feud which, on the one hand are neceséary qualit-
ies for survival, and an annihilating one on the other hand.
As has been mentioned in several parts of this paper, 'might'
is an important quality for the struggle with other fellow
men and the struggle with nature to survive. Justice, it
seems, therefore strikes some kind of balance between force
and reason. The social values seem to imply that might,
when justifiable could be used; but not to an extent where
it could lead to the perishing of society itself.

The following lines by I. M. Lewis better express the
position of violence in this society and the implication

I am trying to get at about justice, could I hope be deduced

as well from them.
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In a society such as this, where fighting
potential determines political status, feud and
war are instruments of politics, they are the
chief means by which the relations between groups
are regulatedo36

and some pages later in the same work,

The use of magic to harm a person is rare when
there is hostility between people, the resort
to force is the standard procedure, there is
little room for magical retribation.

36 .
I. M. Lewis, A Pastoral Democracy: A Study of Pastoralism

and Among the Northern Somali of the Horn of Africa, (London,
Oxford University Press, 1961), p. 242.

371bid., p. 258.
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7.5 Religious and Moral Tales

Somalis generally are Muslims except for a few Christ-
jans I heard of who live in Mogadisho - Somalia. Andrzejewski
and Lewis say the following about Islam and the Somalis:

eos Thus Islam is a vital force and the regular
religious duties are taken seriously: the daily
prayers (most scrupulously observed by the olidis
alms-giving to the poor, the feast of Ramadan,
pilgrimage to Mecca, and the confession of the
faith: 'There is no God but Allah, and Mohammed
is His Prophet.' These words spring readily to
their lips at all times and the omhipotence of
God is constantly recognized. ... To Somali, God
is remote, all-powerful, judging and just, and
men turn to Him in sorrow and distress as well
as in joy and thanks givingo38

Islam in Somali society is taught at village level in
the Quranic schools, at mosques, where shiekhs teach itener-
ant students advanced theology, and at the centeres of
different Saints.

The tales presented here could be viewed at as both
moral and religious. The demarcation between the two is so
narrow that I have generally put them in one categorye.

The religious tales begin with an allegorical tale
(No. 43) of the journey of Lillaahi (honest) Khaa'in (dis
hones®) snake, lion, fire, water and earth. They get some
cattle and Khaa'in plans to destroy all his other friends
and posses the cattle. So he tells snake to kill the lion.
Next he goes and tells fire how snake is a danger to their

existence, and fire kills snake again water is made to silence

fire and water is swallowed by earth. The fate of earth is

38, .
Andrzejewski and Lewis, Loc.cit., pp. 27=28.
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not given, but it is presumed harmless. When Khaa'in and
Lillaahi are left alone Khaa'in tells Lillaahi to wait open-
handed at the bottom of a hill for rocks of gold he would
roll down. He rolls down actual rocks that at the bottom

&f the rock turn to gold in the arms of L_illaahi° Khaa'in,

thinking the same would happen in his arms exchanges position
with Lillaahi. The latter rolls down the rocks and they kill
Khaa'in. The cattle finally goes to Lillaahi.

The religious and moral implication is simple - that
honesty payse.

In tale No. 44 one among three brothers refuses to work
and depends on God to feed him, and his faith in God pays,
for a barrel of snakes thrown into his house by his brothers,
turns into gold.

In tale No. 45 we wee three men closed in a cave and
when they have no way out they tell each other thaet each
should pray to God, reminding Him of a good he had done.

The first reminds God of how he had treated a servant
of his fairly by giving him thirty goats, an only goat of
him had bred. The second man prays and reminds God of how
he had refrained from seducing sexually an orphan daughter
of his uncle that lived with him; and the third prays and
reminds God of how he respected his parents. At each prayer
the gate opens a little, till it finally opens wide to let

them out - all for the good they did.,



—79—

In tale 46 we see the ingratitude of man. A donkey hosts
lion, snake, donkey and man for a night. His hospitality
pleases them so much that they promise to repay their debts.
Donkey brings him money, lion brings him cattle and man
because of his evil nature comes to plunder his host's cattle
brought him by lion. Sﬁake, however defends his host's
property by stinging all the plunderers to death, and that
way repays his debt.

In tale 47 we see how God punishes the man with excess
behavior. The sex.maniac gives no peace to women fetching
wood and water. The whole society prays for his death, till
on day religious figures beg of God to rid them of the man.
The sex-maniac falls into a python hole and thinking that
the reptile's month is a woman's genitalia, inserts his
genital organ and she sucks him to death.

The moral-religious implication in tales 46 and 47 are
quite obvious and they need no further elaborationse.

In tale No. 48, a poor man is given goats by God, but
God does not leave them in peace, for they are pestered by
preditor animals. The man devides his goats into two and
says one hald belongs to God and He could do whatever he
likes with them. God punishes him for this, for when one
day, while drinking water by his mouth from a river, his
mouth is cemented there. He begs and is relieved. But
again his‘goats are pestered by wild beasts and some break

on rocks. It is then that he says: "If we talk, it means
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the cementing of our mouth to stones, if we keep quite, God
would not leave these goats in peace."

Two things are evident from the tale: First, that poverty
and riches in man are at the will of God; God is both a giver
and a withholder. The second element is the disillusionment
in God. The poor man is glad to have been relieved of poverty,
but he did not expect rivalary with God. If God lifted him
out of poverty why strive to demote him as long as he behaved
well., Underneath the story lies the idea of rebellion,
however suppressed it is.

In tale No., 49, the hero-leader Wiilwaal challenges an
important religious doctrine - that God alone is to be feared.
In a cermon, Wiilwaal hears Shiekhs preach that there is no
one to be feared save Allah., After the cermon, he argues
with the preachers that there is someone else to fear. They
fiercely stand against his line of thought and he appoints
the Shiekhs for the next day to prove to them his belief,

When they come, he keeps them in two separate huts. He
kills two sheep and goes to each hut with his sword dripping
blood and each group of Shiekhs, thinking that their friends
were massacred rush out of the huts to save their 1lives,
Willwaal overtakes them and tells them that not only God,
but a hero, or man is also to be feared,

Perhaps the ordinary believer would not dare to stand
against the ominipotence of God so boldly. Wiilwaal was
a hero and a warrior leader, and that could be the reason
for his courage, but the truth of his statement is very

strikinge
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Tales 50 and 51 reflect the values of friendship. In
story 50 wé see two friends, unemployed at Dire Dawa. When
one gets a job as a shop-keeper, he helps his friend. The
other friend goes to Hargeisa and gets a job as a banker;g
He comes back to Dire Dawa and falls in love with the girl
bethrothed to his friend. His shopkeeper friend passes his
girl to his friend and facilitates her wedding to his friend.
After some time the shop-keeper friends contracts leporsy
and goes to Hargeisa as a beggar. He chances to sleep at
the verandah of his friend's house who recognizes him after
sometime. His beggar friend, unaware of his friend, tells
him that human blood is his medicine, and the banker friend
sacrifies his own child to treat his friend.

The next tale, (No. 51) contrary to the positive values
of friendship we see in No. 50 reflects its negative aspect.

Three itenerant students leave a friend of theirs in a
well, and at night three jins (devils) come to a tree near
the well and tell each other how the king's daughter could be
cured, how and where water and gold could be drilled. On
the next day travellers who come by the well pull him out
and he is taken to the king where he tells the king about
what he heard from the jins. He is then made an advisor of
the king and becomes rich. His brothers, famine-striken
come to him and he gives them food and when he tells them
of the secret of his success, they go and sit in the well.,
The jins come at night and discover them. In anger, they

finish them all.
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This story has a similar theme to that of Joseph and
his brothers in the Quraan. The only difference is that J
Joseph eventually pardons his brothers when they bring him
his father. What is significant is that the person who
mishandles the promise of friendship is divinely pennalized.

The religious-moral tales we have seen so far, like all
religious tales teach what is good and what is bad. In all
we have seen that faith in God and in friendship pays. We
have also seen that religiony; or God is at times a dilemma
for man. Though God is recognized as the ultimate power,

suspicion and challenge against him are not out of the scenee.



_83-

7.6 _Marriage

A broad perspective in which people are viewed is,

-Caruur iyo cirool- -, literally, "children and grayshaired

old people." Within this range exists for men: eel jire,
39 |

(camel herd) waranle (spear-bearers), wadaad or shiekh,

or farmers. Young males are either: dhalaan, caruur

(children) kuray (between the ages 9-10 + 11), doob,
(unmarried youth) and Oday (old man) ranging ffom a man
twenty five and above, shouldering family responsibility,
to elders from forth and above. The female share dhalaan
and caruur with the male for 'children', and then, foodlay
(9-11, 12 years) gashaanti (about 15, or age to marry)
gamboolay40 (literally a woman with a head shash and
married) and Islaan, (an elderly lady). Divorcee women

are referred to as garoob or carmali. The unmarried male

is a dibjir, literaiiy ‘one who lives outside' or is 'wild.'
Every male is expected to desire marriage when ha is

in the doob period or a little past that - about 20. The

girl is expected to be married in her gashaanti period

about - 15. If the boy is past the marriage age whose =

range could be between 20-30, he is referred to as dogon

39

As used by Adrzejewski and I. M. Lewis; Op.cit., p. 30,
4

oThe head-shash or scarf symbolizes a naag agal leh, "a woman that
has a house", meaning married. It is indiscent for a married woman
to go bare headed. The foodlay are especially free of this control,.
One could see a gashaanti with a shash or bare, plaited head.
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(a fool) and is despised. He could only be excused if he

is committed to persuing relitious education (for some time),
poor (unable to pay bride-price or dowry), sickness or if

he is in foreigh land - where perhaps he is expected to

have some deterrants, among which could be religion, kinship
and others. The girl passed the marriage is referred to

as coon - a fool, only good for herding goats.

The purpose of marriage is understood to be for respect,
and most important of all for children.

The male member of a family or clan takes upon himself
the responsibility of multiplying the number of his family
or clan., In a society where, "the key to politics lies
in kinship who trace descent through males,"41 number
matters much. The strength of a clan or tribe is measured
by its size. The clan or trible can defend its territory,
protect its water (wells) and pasture, safeguard their
livestock from raiders, subjugate others, pay blood-wealth
contributions without pain, provided its number is sizable
and strong. That is why children must be born to the
maximum number possible from one, two, three or four wives;
and that is why a barren women is prone to divorce. I
am not doubting the strong prevalence of this attitude still
in the nomadic areas. One might think urbanite Somalis
would treat this attitude less conservatively, and perhaps

accept the idea of birth control; but the dependence on

41 .
I. M. Lewis, A Pastoral Democracy, Op. cit., p. 1
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kinship is still strong here too. In towns, contentions
may not be on pasture and wells, but on newly formed socio-
economic benefits and privileges, and hence the rationale
for more children,

Match-making in marriage is mainly arranged. The boy
usually has the independence to freely talk to the girl,
but the final arrangement is through the knowlege of re-
latives on both sides; Bride-price and dowry is paid in
cash and kind, and actual marriage contract is solmenized
by quaadis - religious judges, or just by any recognized
shiekh.

Traditionally marriage was not easy for a boy, for
he had to pass several blockades of negotiations, and most
important of all the tests of the girl.

The following proverbs show the difficulty hinted at:

Naagu inay dhib leedahay ninkii yarad ka dhiibaa

og , inay dheef macaantahay ninkii dhowr ka dhalay

baa 0g.

"It is he who paid bride-price for a lady that
knows the difficulty she puts one in; and tha£
she is profitable and sweet is known by one who
got children by her"

Other general observation on marriage are:

- Nin iyo naagti colna ma aho nabad na ma aho

"A man and his wife are neither enemies nor

friends."



_86_

- Naagi waa balaayo loo baa hanyahay

"A woman is an indispensible evil."

- Guurku waa sadax:

- darren dareen guursaday,

- aamin aamin guursaday, iyo,

- darren aamin guursaday.
"Marriage is of three kinds:

The suspicious that marries the suspicious,

(bothvmarried before),
- The faithful that marries the faithful
(both new) and
- The suspicious that marries'the faithful.
(an experienced man in marriage, marrying
a girl for whom marriage is new)"
Perhaps it would be appropriate to begin with tale 52,
In this tale a girl asks her mother what type of man she
should marry. The mother tells her not to marry the twenty
years old for he is sexy, not to marry the thirty years old
for he often needs cleanliness, not to marry the forty years
old for he is gtrong and eats a lot, not to marry the fifty
years old for he is sleeéy and gives no time for tidying
the bed, not to marry‘the sixty years old for he gives
her no liberty in his wealth; to marry the seventy years
old who always stands in defence of his wife, and not to
marry the eighty years old, for he eats much, and has

no sperm,
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A visible criteria is that of protection.

Tale 53 portrays the rationale in marriage. A man in
this story has at first a wife that bears him no children.
He marries a second, and she too bears him no child. The
third wife he marries is an coon, a fool, and she bears
him children. The second wife persuades him to divorce the
first and the last, for she is beautiful and good for him
personally. Following her advice he divorces the two.

Soon after, his closest kins marry both women before they
go to others. The first, they marry because she is hospit-
able for the kin, and the third, because she bears child-
ren. Tiw¢ second that remains with the man begins to hen-
peck him and she even becomes adulterous, till she finally
chases him out, telling him that he is a man ostrasized

by his clan,.

The tale very clearly shows that marriage is not
strictly a personal affair. A wife's goodness and real
love for her husband is measured by her attention to his
kinsmen. The first wife in our story is remarried despite
her lack of children, because she is well liked by the man's
kins. Children are important and so the fool is tolerated.
The one that possesses the man for herself alone alienates
the man from his kins, and herself, morally degenerates;
this is a punishment for her dieds,

In tale 54 we sce the challenges of marriage. A man is

promised a girl and a hundred camels if he brings an elephant's
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milk, a live snake, and asked to satiate goats in a day's
graze. He fulfills all and is given what he is promised.
Such challenges were not only given to suitors by the girl's
relatives, but by the girls themselves to their suitors.
Such is the case in tale 55 where the girl dismisses her
suitor when he cannot answer her questions and riddless
Fathers do not often like to leave their daughters in the
hands of an uncertain brecadwinner. In tale 56 an old man
has a lot of goats and he promises to offer his daughter

to whoever satietes them in a day's graze. Many try and
fail, but a young man who knows goats very well drives them
to a place full of pucture-vines and chases them around all
day, beating them. When they come in the evening, they are
so tired that they only want to rest, ignoring tender leaves
their owner presents to them, to test whether they are well=
fed or not. The father then offers his daughter according
to the promise, saying he would only trust her in the arms
of that young man.

In tale 57 a man and his cousin kidnap a girl from a
village. The girl tests her would be husband in several
ways while they are on a journey to the man's village,
and when they reach there, swears not to marry him, for
she says he is a fool; instead, she marries the man's
cousin,

The foolish woman is a common character in tales

about marriage and she is often avoided, but is accepted
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on the grounds that they are often fertile on the other
hand. In tale 58 for instance the wives of two friends
are a fool and a g¢lever. The clever outwits the fodl

and leads her to kill her baby and paint her house with
her child's blood. When the two husbands are back from a
journey the fool presents bad food while the clever one
comes with good food and so on.

In tale 59 too, a man goes back with the camel he
brings for bride-price when he discovers that the girl- he
is lured to marry is a fool.

But in tale 60 a2 man marries an coon - a stupid woman
past her marriage age. The man teaches this coon how to
manage and furnish her house, how to care for the cattle
and how to be hospitable to relatives. He does all these
before marrying her, and when she is good enough, he takes
her into his house. She bears him children and is worth
a woman., It is said that the coon's children are immune
to diseases, and specially if sons, grow up to be clever
young men or heroes. So, it secems that the foolish woman
is to be tolerated for the sake of children, and probably
is undertaken in by poor men who cannot afford to pay the
dear pride pricese.

In tale 61 we see the moral sanctions against incest-
uous marriage. A boy who is of age tells his father that.
he wants to marry, and his father, giving him a horse tells

him to go and find the girl of his liking. He roams about
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and comes back, to only tell his father that he has fallen
in love with his own beautiful sister. The girl,; hearing
this, flees the country, taking with her a needle and a
knife: On her flight she finds a donkey, kills it and skins
it and dresses in its skin. She comes to a village where
she is employed as a shepherdess. The village's king
suspects this beast of a human, and detects on her. One
day, he discovers her bathing in a stream and quickly re-
turning to her donkey hide. When she returns home he
proposes to marry her, to the utter surprise of his subjects
and councellors. He sticks to his decision and marries hers
Some time later her father and brother come to her, famine-
striken, and she recognizes them and tells her husband

about them. He hides them till they are well fed and

appear rich; and then publicly introduces them to his people
as his wife's father and brother,

We see that the girl who runs away from the incestuous
relationship is rewarded, while the villian brother is
penalized by famine,

One of the severe punishments awaiting a girl in=
volved in pre-marital sex is expressed in tale 62 In the
tale,; the father discovers her girl's illegitmate pregnancy
and decides to kill her, and relatives also agree she should
be killed. Then, the father takes her to a forest near by
and ties her to a tree. When he is about to shoot, the boy
who impregnated her emerges from behind the trech s task

naxed,; and covers the girl; facing the bullets of her fathere.
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The father, according to custom asks the young man to dress,
and the girl is saved. Later, with an official pardon, the
girl is wed to the young man.

From the tales presented and analyzed, four facets of
Somali marriage are noticeable: The first is that there
are sanctions on marriage, specially on pre-marital sexual
relation or on incestuous relations in marriage. The second
element observable is that marriage is a social necessity
that has challenges that come to the siutor both from the
girl's and her relatives' side. The third aspect is that
there are qualities expected in partners, like intellegence
and courage. The fourth and the most important value
reflected is that the aim of marriage is primarily for
children, and that individual interests in marriage are

subservient to common clan goals.
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Jealousy and Women

The conception the Somali society has about women and
jealousy, in general I think complement each other.

Women generally are understood as inferior, but cun-
ing. Reference is often made to Eve (Xaawo) to point at
their malicious nature. She is always a riddle to man:
cunning, unpredictable and yet an indispensible person in
life. As was mentioned earlier:

Naagi waa balaayo loo baahanyahay

"A woman is an indespensible evil"

From a very tender age the young boy is bombarded with
ideas about the evil nature of women and that he has to
often guard himself against their influence. As my used
to say:

"She is a bag in which you put something

valuable and then take it out some other time."

In marital life the young husband is expected to have
the upper hand. If he is weak, he is referred to as a fool
"conquered by his wife", For instance a man who fails to
marry a second wife is accused of being afraid of his first
wife, and a fool.

The girl too, before marriage is coached to look at

men with suspicious eyes. She is told: Naa ninku yuuna

kaa adkaanine.

"Girl, let the man not have the upper-hand over you."
The concept she often has about the male is that they

are dishonest and inconsiderate.
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man for fear of bending to his authority. /#is the adage

has it:

Naaga waxay coonaan bay diidaan

"Women refuse what they need (desire)"
The man too keeps up his pride; he never takes any advice
from her - otherwise he could become:

Owr, owr waddo iyo nimay naagi waddo,

labada midna kaama leexdaan,

"A camel led by another camel, and a man led by
woman; both give you no way."
A woman singer had once sang:

Raggu waa nacab an kosanayno ...

"Men are enemies that we are bringing upoo.."
It is therefore with such preconceived notions about
each other that the couple meets in a house as husband
and wife., Home seems to be the battle-ground for the long-
expected combat - the real tug-of-war begins in it;
Men say of women;

Naagi hadday uba kuula timaado ka jebi!

"If a woman comes to you (to you home)
with a gourd (the least of any property) break it!"
This, apparently is by way of establishing his un-
disputed authority over her, right from the very beginning.
The Somali society is a polygamous society - both relig-
ion and custom support this practice.
The main reason for polygamy is children, though a man

may do it as well; if he is wealthy.
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Women fight bitterly against their husband{s second
marriage. The suspicion seems much higher if the husband
is wealthy; for she thinks he could easily pay for another
wife. She would prefer her husband not to own much in cash
or kind, for that would mean stimulating his desirej he would
rather remain mediocre or poor and stay with her alone.

It is said that men are sometimes pushed into other
marriages by the over suspicion and persistentn naggings
of their wives. The men seem to follow the saying:

Naag naag baa lagu dhiftaa

"A woman is hit by another womanﬁ.

When a second marriage is materialized the previous
wife literally goes mad. She prates all day long, she naggs
everybody; she wonders aimlessly from house to house or even
leaﬁes the village and goes to her people. In the row she
raises she may even demand divorce, accusing her husband
of this and that. The culture however, understands her -
she is right to be jealous and her disturbed state of mind
is tactfully cooled down. There is for instance what is

called Hinaasa tir, a special gift in kind or cash exerted

from the husband to let her forget the jealousy, and go
back to her husband and children.

The jealous wife's kins or relatives do not hurry to
interfere in rows and squabbles that a jealous wife makes.
Elders, through experience have proved the truth of the

saying:
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Walaashaa iskuma hubte seedigaa ha coleeysan.

"For you cannot depend on your sister, do not
antagonize your brother-in-law."

Jealous wives are also seen to be profoundly involved
in various types of out lets during their period of jealousy.
Some turn to relition and fervently pray. Others, and the
most common perhaps feign spirit-possessions, and through
them (ostensibly) air their suppressed emotions. Through
the spirits she may demand the slaughtering of sheep or
goats, she may demand for expensive perfume or colorful
dresses, or she may foretell some disaster thay may fall
on the family, the children in particular, if such and such
demand is not readily met. Apparently, all "her" exorbit-
and demands are to revenge on her husband inevery way
possible,

If jealous co-wives are living close by, it is hell
for the husband - they quarrel on almost anything, childishly
spoil each other's works, and rally their children and other
women friends or relatives against each other. A jealous
wife accepts the hard fact that she has to share her husband
with another woman, after a long battle that could even
last for years.

Three stories are presented here about women and
jealousye

Story No. 63 shows the extreme notoriety of the jealous

wife, and how, when she is divorced she marries another



- 96 -

husband and tries to be a better women, only to anger and
revenge on her previous husband that had treated her badly.

In story 64, an extraordinary behavior in the jealous
wife is witneesed. Jelousy has affected her mind to the
point of reducing her to failing to understand a natural
system that has been familar with her for years. She only
resigns from her foolishness when she herself tries the
experimente

The lion and his wife in story 65 show the stubborn-
ness of women and the inffectuality of their decisione.
The lioness fails to fulfil her husband's advice and
victimizes the cubs. In anger, the husband kills the wife
but repents so deeply. He says he could have himself gbne
with her; however, woman as she is, she has raged him to
commit an irreparrable damage. After all, "woman is an
indispensible evil."

The following poem best expresses the mental framework
of jealous women,

The poem is said to have been recited by a woman in her
old age whose husband married another woman.

Hinaasuhu waa col naageed ce, ma i cuskaday

Ma i caruureeye anigii cirada lahaa,

Oo kuleel cudur oon i hayn kaar ma layga shiday

"Jealousy, women's enemy, has it enclosed on me too,
Has it made me regrees tb childhood, me-the gray-
haired, and has it blazed in me high temperature

and fever caused by no disease in me."
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7.8 Natural Calamity.

Life in both the purely nomadic and the semi-nomadic
Somali society is never free of natural calamaties. It is
either:

Col iyo abaar

"War and drought"
Contrasted by:

Naba iyo caano

"Peace and milk (plenty)"42

Col (war) is usually the result of inter-clan skirmishes
on natural resources, due to retaliatory measures against
other tribes', raids or the effect of clashes betwen
neighbouring countries,

War and drought are usually conceived as going together.
Obviously drought is the effect of delayed rain; but during
such dry seasons due to the scarcity of natural resources
strife is very common. Plunders and raids are common, old
feuds are sought to be redressed by violewce, and generally,
people's attitudes seem to be as hostile as the environment
itself,

Andrzejewiski expresses the scourge of drought in the
Somali society in the following words:

In Somali culture drought is one of the most
feared events, since it can mean not only

poverty but death, especially in the remoter
rural areas ...%3

42
I. M. Lewis, Op., cit., p. 45.
43

B. W. Andrzejewski, "Drought is Reflected in Somali Literature" -
Savana (London, 1973); Vol. 2,No. 2)
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Roobdoon - rain seeking - prayers by shiekhs, Quraanic

students and the community at large,44 are some ways of try-
ing to resist the calamity.

The plight of drought on animal and human life is expressed
by Cali Elggg; a man of about 32, living in the Relief and
Rehavilitation shelter at Shiekh Shariif Camp, Jijiga.

Lo'dii giirka aheed,

Gaabanow arigii,

Wiilkii geela jiraayay,

Garboolayda haweenka,

Awrkii gowlka ahaa,

Abaar baa gam ka siisay.

Those cloured cows,

Those shorty goats;

That boy (youth) with the camel,

Those though-shouldered women,

That lion - like fattened camel,

All were eaten and wiped out by droughte.

The young therefore are prepared for a tough 1life.
Ingenuity, interpidness, independence and wit are inculcated
into the minds of male children at any early age. In the
nomadic interior young male children are sent to camel herd-
ing units to be initiated (Andrzejewski, 1964) to the Spartan
type of life - hunger, thirst, scortching heat and freezing
desert cold, the fear and preparedness against raids and

plunders, long journeys through thorns, bushes or enemy

44

Ibid.,
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territories, are among the values injected. It is; for
instance a common sight to come across a young boy of 8-10
with a herd of camel in the interior of the Ogaden. He is
usually naked above the waist and is carrying a small club;
if asked where he is going he would answer, '"to the well",
and when asked about the adult males, he would answer, '"they
have gone ahead to the town for tea etce." by the time the
young herd reaches the well, the men are back from their

tea and are ready to water the camel.

The girl too is given her dose. She is to be a strong
mistress of her house. She has to know how to furnish her
future house with local material - mat woven from different
forest grasses and rinds of trees, how to construct and dis-
mantle the nomadic tent; specially during transhumante.

She has to know edible and inedible fruits in the wilder-
ness to sustain her future children in case of drought. She
is expected to be cunning, kind-hearted and especially gener-
ous and hospitable to her kin or to that of her future husband;
but not too emotional and sentimental, for if so,; she might
as well weaken her husband,

On the contrary therefore; whether it be in the develop-
ment of children or in what is expected of adults, foolish-=
ness; miserliness, greed and lack of wit in solving problems
are looked upon as serious shortcomings that could endanger

survivale.
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The tales presented hereunder appear, in the following

order:
(a)

(b)

(c)

Tales pretinent to drought per seo.

Tales about the Butti, a blood-sucking ogress
considered as a natural calamity and,

Tales about might, greed, miserliness and foolish-
ness = which reflect human behaviors and values
within the context of natural calamities. These
values, in other words could be vivid and meaning-
ful if analysed from the point of view of their
practical mainfestations, in relevant socio-economic

contextse.
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Drought: This term is understood to be the scarecity
of food and water for both animal and man
due to lack of rain. Drought could lead
to malnutrition, and in its seversst case
to famine and deathe

There is nothing more pathetic than when innocent
children are victimized by what they are not respons-
ible for its happening,.

In story No. 66 we see that the family is in a
period of severe drought, and the three children are
nearly drying of hunger.> There are, however, some
goats in the pen, out of which the mother insists
one should be killed to save the children. The
father stubbornly resists this move till he finally
yiglds when the mother's pleading grows irresistable,
When the mother goes into the pen to catch a goat to
be slaughtered, the children, in their last breath
issue three different sounds. The first beleches,
the second farts and the third defecates. The
father shouts to the mother in the pen to save his
lambs? for the children are alive according to him,
becauée of the sounds they make. The mother rushes
back to the hut to find her children dead.

Here we see the love the nomad has for his
animals, reluctant to dispense with them, even to

save human life. This kind of attitude has been
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witnessed time and again in the Ogaden where the
nomads witness their cattle and kins dying side by
side, Livestock in general for the nomad is a

symbol of wealth and security. A story that reflects
this love (for camel this time), at the expense of
going naked is No. 67. The woman threatens to come
out of the hut naked if here ﬁusband drives out a
camel to be sold in the market to buy her clothes.

In story 68, the family is again in severe
drought. The father of two daughters whose mother
had died, and were brought up by him under great strain
gets married. The new wife cannot stand the children,
for they are more mouthes to be fed in this period of
hunger. She forces the husband to get rid of his
daughters or divorce her. The father obeys the wife
and takes the girls to a forest where he abondons
them and comes back to live with his wife. This culprit
father is eventually punished = for he falls in the
hands of the same daughters he had abondoned, who
are now wives of rich men. The wife for whom he
had left his children in the lurch abondons him
when he can no longer feed her.

Waan gaajoonayaa bakhtiga looma cUno45

"One does not eat an unsanctified meat

because of hunger."

45
Another proverb of the same theme ist

Waan baahanahey looma bahala cuno
"Because of hunger one does not eat any beast."
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This proverb indicates the severity of the degree
of sanctity religion expects regarding what to eat and
not to eat, Edible animals are clearly identified and
donkies are mmong those excluded. In tale 69 we see
how the family is forced to transgress the religious
decree and how bestially the man reacts against a
tiny fly that rests on the cheeck of his wife-~to "
"sﬁare with them the meat'", according to him.

In tale 70, the Gabooxe46 couple fight because
the husband wants her to drink the fat of an imaginary
game that he will hunt, and in tale 71, when the
husband could not catch the klipspringer (game animal)
that he had seen lying under a shade, he rationalizes
that the wara-wara (his clan) are not lucky with that
of game. The tales reveal how rightly preoccupied the
characters are by thinking about food in this period
of drought.

What is visible in tales 65 through 68 is that
drought effects a tremendous change of personality
in people's beliefs and attitudes. Cruelty on
children (as in 66 and 68) is a universally abhored
practice, yet, we see it in action in the face of

such calamity. The donkey eaters (69) are mere

46
The caste group around Jijiga is referred to as Gabooyo. It

is said that in early times they were hunters. Today they have live-
stock and farms, and those in towns are craftsmen and women. Others
also work in butcheriess
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breakers of the rules and perhaps with less severe

a breach. The two husbands in 70 and 71 wish to
remain bread-winners infront of their wives, despite
the crippling drought. To keep up their image, they
have to be ingenious, at least verbally. Drought
therefore is not solely a physical phenomena, but

a profoundly psychological one as well.
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The Butti

Natural calamities in the Somali culture are not
only drought and war. There are epidemics for both
man and livestock that have become milestones, there
are calamities caused by God's anger, like that of
Xarla in tale No. 4. One individual levels there
are cases of persons who turn mad, become crippled
or paralyzed due to curses from the tongues of renown
shiekhs, parents, or other mistreated individuals.

Spirit possessions like the jini, wadaado or ruuxaan

cause (it is believed) incurable psychiatric maladies,
The Butti is another personality recurrent in several
Somali tales.

The Butti is a blood-sucking ogress that usually
hosts lost children or women without the knowledge of
her mother. In another Somali speaking area the Butti

is known as 2 dad galato, literally man-sleughterer

(dad = man, qual = slaughter). No two people could
define or deseribe the Butti in a similar way; and
none of my informants, old or young saw her ever,
though stories about her are very popular. A general
conception people have about her is that she is a
woman who has the magical power to transform herself
into man or beast as the need arises, and lives on
human blood. When she wants to disqguise her Buttiness

she turns human and even lives among them for a while
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till she is identified, then killed or expelled from
the village. She is usually described as a woman
with long nails on her hands, with dishevelled hair,
dressed in tattered rags, strong physically, with

a pitiless face and a hardened heart.

Children, (especially young herds) women and
young men are her best victims. The liver of children,
other than the blood she sucks, is her best delicaey.

Two definitions given by two of my informants
about the Butti are worth mentioning.

a) "The Butti is just a human being whose heart

is hardened by loneliness."
The informant implies that the loneliness could have
been caused by the loss of many children, her husband
or kin, by some natural or man-made calamities:

b) "The Butti is just a leopardess that live

in the forest and attacks people".

My own personal experience could add a little
to the confusion.,

In the town where I lived as a child (Sidamo,
Negelle Borena) there used to occassionaly come to
the town, a woman that we used to refer to as dad
galato (man-slaughtere). She belonged to none of the
nomadic villages surrounding the town approximately
within the radius of 30-50 kilometers. All we knew

was that she was a Somali, of probably the Mareexnan
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clan that dwelt around there, because, she cursed
and abused us in Somali when we gave her no peacee.
Physically she was in no way different from the
Somali women there - she was brownish in color,

about forty in age and quite decently dressed. I
never went near enough to check on her alleged 'long'
nails. The purpose of her coming to town was to beg
around and go back to her forest. We children, in

groups, used to shout dad gualato! dad galato!

after her, only to scatter in confusion when she

turned her stony face on us, or hurled a stone or
a bone at us. Perhaps she was only an individual
with her own internal and external problems.

The fact however remains that the Butti is a
scourge in Somali tales, or that she is some kind
of calamity that challenges people. According to
the tales, habitatg have been fled for fear of her,
Under her shadow, the fool and the clever characters
are challenged, where in most cases the clever out-
wits her, while the fool is victimized.

As I said earlier, my interest in the Butti
tales as some kind of calamity is to point out the
values behind the tales and, as I did in the fore-
going paragraphs, to acquaint the reader to the Butti

as understood by this culture.



- 108 -

Typical of the Butti tales is No. 72, where two
little girls and their little brothers fall prey to
the Butti. The Butti's sympathetic daughter has done
her best to conceal them from exposure, but due to
the prattling of the foolish girl the mother Butti
learns of their presence. Later on too when they
(the children) are sent to fetch wood, the clever
girl takes her small brother along with her, while
the fool leaves hers behind. The clever girl never
comes back, but the fool does, and even eats the
flesh of her cooked brother.

In 73 the Butti is a trickster, but is eventually
killed when her trick is discovered.

In 74, the Butti's daughter collaborates with the
four marriage seeking girls and a man, to destroy
her mother., The daughter joins 'human community'
and is married, but herself eventually beomces a
Butti, and is killed.

In all the three Butti tales it is evident that
the Butti is a scourge to the society and that she
is punished for her evil deeds. Combating her also
involves two things: intellegence and violence.
Foolishness therefore does not pay in the face of
such calamity.

One might ask the necessity for creating such

character as the Butti in the Somali tales. My doubt
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is whether we could be satisfied by designating the
EEEEL as a mere character. Research could prove
that the Butti must have actually existed in earlier
times in the history of these people. If so, she
would cease to be a 'creation', and a being with flesh
and blood; in which case the question of why it is
in the tales could be accounted for. If we take the
Butti as a mere character in tales, then, some
speculations could be ventured,

The Butti, however is an ogress, and ogre and
ogresses of various types are well known characters
in many tales around the world. Maria Leache's

Dictionary of Folklore, Mythology and Legened (1950)

mentions that Stith Thompson in his Motif-Index of

Folk Literature discusses cannibal ogres, gaints,

ogres in animal forms, the witch type ogress, the
corpse~-ecating ogres and various other monster ogres.
The ogre, the dictionary continues is a gaint
in Sweden, Scotland, Ireland and dragon in Greecéo
It is a serpent with seven heads in Hungary and
Russia. One speculation by folklorists according
to the dictionary is that ogres could have been forms
of cannibalism in earlier times. The Butti in Somali
culture could also be embodied in this speculation.
In our tales, we see the Butti as a natural calamity
against which two contrasting characters, the fool

and the clever are tested.
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Foolishness

Foolishness perhaps is the most hated trait in
human personality in Somali culture. This is
perhaps so because of the arduous life most Somalis
lead in their relatively hositle habitate.

The word dogon (dogon, for female) is not

confined only to the universal fool reflected in
many cultures. A person is a fool if say, he fails
to support his kin in need; he is a fool if he
does not defend his marital rights or property; he
is a fool if he is a hen-pecked husband, and many
others, A woman is a fool if she mismanages her
house or is inhospitable to her husband or his kinj;
she is a fool if she bends down to the authority
of her husband, or if she remains quiet against
a rival co-wife. There are also several other
contexts in which a man or a woman could be
labelled as foolishe.

The following Somali proverbs I hope could
best show how the fool is conceived in the
culture.

l. dogon hana garganarin hana gargaaraan

2. dogoni nimay tagaano iyo tolkeeda kama

tagto

3. dogon sokeeyo maaho

4. dogonta usha agteeda ku dhifo hadday

garanweeydona goga u geli
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dogoni ma dhimanin bay ko faantaa.

dogoni daawa ma leh

fariidi wuuna ku dilaa wuuna ku nooleeya

dogonise dhanna kooridimaeyso

dogon iyo naagi nimay ka adkaato kama kacaan

dogoni indho xishooda ma lehee, ihdho

Dogoni darreen rimman

Dogoni kariga lagu dilaayo xuslaheey ku _

"Help not a fool, nor seek help from him
(her.)"

"A fool leaves not her kin and a person

she (he) knows."

"A fool is not a kin."

"To hit a fool, first scare him; if he does

not understand that, then hit him."

"A fool boasts that he (she) did not die."

"A fool has no treatment."

"A good (clever) person kills you or gives

you life, but a fool throws you to neither

side."

"A fool and a woman never let free a person

whom they once over power,"

"A fool doesn't have eyes that are ashamed,

but he (she) has eyes that are afraid."

"A fool is always pregnant with suspicion."

"A fool carries around in his (her) arms,

the rope he (she) is to be killed with."
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The uselessness of the fool is, I hope, express=-
ed through these proverbs which are only a few among
the many others on the fool. In the tales presented
here, the fool is apparently contrasted with his
natural counterpart, the clever.

In tale 75 a man has two wives - a clever and
a fool, The clever is childless while the fool
has a son, the clever wife, conspiring with her
husband outwits and tells the fool that her child
is dead. The fool's brother however, demands for
justice, and when the court is stages, and elders
present two children to the fool to identify her
child, she cannot do it. Her brother finally
recognizes that his sister is only good to "herd
the goats for her husband°"47

In tale 76, Cibaado seduces Muxummed the fool
at first, but he grows increasingly intolerable
as a husband. He continually pesters her by
questions about "That thing" (her genital organ)
when, she is alone, or with people in public,.

Her brother is so humilated on behalf of his sister
that he takes an active role with his sister in the
conspiracy to get rid of Muxummad the fool. Poor

Muxummad ends with his sexual organ in the mouth of

a Python that he takes-as Cibaadoo's "that thing",
which she had told him was forgotten in the village

they had left when migration was announced.

Goat-herding is not usually arduoues - and herds do not often take

them far away from villages. "Even a fool can do it" is the message.
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Greediness and Miserliness

Both greediness and miserliness are not openly
expressed in this society; specially so iﬁ times
of calamities., The Somalis are often heard prid-
ing themselves of egalitarianism. The kin system
for instance, obliges its members to help each other
in all the basic needs of life - it is common to
see for instance relatives of person coming from
a long distance for help, or just a member of
a clan demanding for a right he had to be helped.

In tale 77 where the insatiable vulture demands
for more and more meat, the message is simple and
clear - greed leads to death. In 78 the woman who
gives vent to her persconal desire, and for whose
sake the husband kills the only burden camel they
have, eventually dies under the load of the house
she had promised to carry. In 67, even though the
tale superficially expresses the profound attach-
ment of the nomad to his livestock, I think it also
expresses some form of greed that leads to disaster.

The miser too is a hated person. He is a misfit
in the society that has a strong sense of communal-
ity. Somalis are mostly open in expressing what
they feel about people. Nicknames for instance
are very common and any miserly person usually

has, among several other nicknames Dhuun vaale'




- 114 -

"Who has a throat?", literally to mean he often
capitalizes on food that goes through his throat,

A Somali saying remarks:

nimay soori kaa gaaday waa nimay seefikaaqaaday

"A person devoted to eating is like a person

you lost by a sword (death)."

Miserliness often expresses itself in marital
life. The man miser is called a Qorgode, and he
is the kind of husband that gives his wife no free-
dom in the management of her house. He always
suspects that she hides some food or wealth for her
personal benefits. He often goes into the details
of the affairs of women, cooking, selling or buy-
ing petty items from shops, checking on the milk or
butter she keeps for the family etce.

The woman miser is referred tc as Dhuuryo.
She is the type of wife that cooks food and eats
alone in the absence of her husband. She is even
said to be not good for her own children.

Following is a poem by a woman whose husband
was a gorqgode (a miser):

Qoranay gorgorde wuu queeyliyaa

Sida dhurwaagu dhirdhirbiya

Sida dacawaduu shiuuriyaa

Sida libaaxu wax u ligaa

Naa rida gal oo gari buu i yiri

0o giiga yuu baxin buu ivyiri
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Naa goraan goryo u diro buu i yiri

Qoladiinana ha u tagin buu i yiri

Qurubna ha u gooyn buu i yiri

Naa kubadu waa kurus buu i viri

Naa ganaca duuduub buu i yiri

Oh my dear 23532%8 the miser cries,

Like the hyena he scratches the earth and howls,

Like the fox he wiggles his tail,

Like the leopard he lies in wait,

Like a lion he swallows.

Kill the she goat, and hide it, he said to me,

And let not the smoke out, he said to me,

Send ants to fetch you wood, he said to me,

Go not to your kins, he said to me,

Give them not a piece (of meat), he said to me,

The stomatch48 (of the goat) is hump—fat; he said

to me,

Roll up the intestines,so he said to me,

Two tales about misers are presented here. In
tale 79, the miserely man is so stingy that the hot
porridge he takes with him into the animal pen while

milking the cows spills on him and kills him. This

48

The name of a woman who is listening to the poems
49 - . i

There are sgme Somalis that do not eat animal's stomatch. They
consider it dirty, and even with those Somalis who eat it only
women consume ite

50 . : .
Some Somalis also do not.eat this part, for they usually throw it

away with the stomatch. In towns and cities, however, they make
delicacies out of it.
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happens because he does not trust the food with
his wife., Tale 80, presents a special problem
where the miserely man who divorces his first ..
wife meets another extravagant woman. Strangely
enough the woman is punished for her behavior -
perhaps indicating thet miserliness (as with the
man) and extravagance (as with the second wife)

are not both approved of.
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7.8.5 Might is Right

51
52

It has been mentioned earlier that, "The
key to Somali politics lies in kinship.,"51
Kinship is a strong bondage through which Somalis
express their care and concern for each other. 1In
most environments that nomadic Somalis inhabit,
life can be understood to be the survival of the
fittest. There is always a constant contention
over water, pasture and livestock. In such a society
therefore, the might of a clan becomes an indespens-
ible quality for life. Referring to this the Somalis
say that a clan is either:

a laandheere or (long branched clan)

a laangaah. (short branched clan)
This also indicates the nobility of a clan, but
latent in it is also the element of might. The
greater the size, the more gauranteed is a clan
for political supremacy and access to natural

resources. "The supremacy of Xoog"52

(force, power)
as Lewis indicates is a decissive quality in their

life, and he discusses this point further in the

following words:

I. M. Lewis (1961), ope. cit., p. 1

IbideyNpor 26



53
54

5

Ibid., p. 242
Ibid., p. 258
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The aim is not so much to subjugate enemieSe.s
to establish political ascendancy. Somali
wars are not properly wars of conconquest
except in a limited sense of giving the
victors temporary grazing or water rights in
a particular regions.... In a society such

as this, where fighting potential determines
political status feud and war are instruments
of power politics°53

Lewis further points out the use of force:
The use of magic to harm a person is rare
when there is hostility between people, the

resort to force is the standard procedure,
there is little room for magical retribution.,

54
These clan sentiments and the resultant positive
or negative reprecussions are still as fresh as
ever,

A recent clash (September, 1981) between the
Abasguul and the clan from the Isaag was said to
have been caused by a retributive motive of an
earlier woundo55 The Iidoor or the Isaagq wanted
redress. It ended in more than ten lives lost and
took the government couple of months to negoitate
the paying of blood-wealth among the two clans.,

Various clans, to approach the government,
?rganize themselves mostly on the basis of clans.
Even the drought stricken population being helped
by the government and where this study was mad

prefer to cluster their huts around their clans.

S :
At Qabri Bayax, about 100 kms. South of Jijdigale
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At a larger level, the problem of tribe or clan

oriented state power is observable in Somalia,

where one clan is said to be dominant politicallye.

Some proverbs in the language may reflect what

I have been trying to say in a more economical way

about might in Somali society.

1.

2,

5,

Rabbi iyo rag baa jiraa, inta kalena waa

SO0 raac
"It is only God and the male (man), the
rest are appendages".

Rag hadal cad iyo hub cad baa loogaata.

"In dealings with man (male) one should use
clear, lucid language and a visible weapon."

Rag i daa kuguna daaye, wuxuu kugu daayaa

la tussaa

"A man (male) leaves you not in peace
because you say so, but only if you show
him something he fears." (weapon, any sort
of action that could 1limit the opponent's
advance, )

Rag waa isu sahay waana isu sabab

""Men, for each other are like provisions one
takes along with him while on a journey,
and they are also causes of each other's
deathii

Geesi aan hub laheeynow ha igu diririn!

"Oh! ye brave warrior without weapon,

die not in my hands."
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6. Xarka geel ma wada xiraan, kii xajiyaa

Uumbaa lagu xiraa

"All ropes do not tie camels, only those that
are strong tie them."

7. Bilaawa af baa kiciyaa

"The knife is brought to life by the tongue."

8s Geel xeradii waa godob la'aan.

"The wealth of camel lies in the owner's being
free from blood." (Otherwise he would be subject
to raids and plunders motivated by retributions,
etc.)

Three stories that I thought reflected this
notion of 'Might is right' are presented here. The
stories, basically are simple animal taies, but
underneath, they portray a revered value of most
Scmalis,

In tale 81, the nine hynenas are given one
scabbie-ridden camel to share among themselves while
lion takes the other nine. When the leader of the
hyenas comes back with the group to complain of
the injustice, he is taught the bitter lesson that
might is right, at the cost of losing one of his
cyess Out of fear, another hyena suggests that
lion also take the one camel he had given them

for nine,

N.B. The word RAG in Somali connotes two meanings here. One
is the limited 'man' or 'male', while the second refers to
manhood - ('Ragganimo') courage, bravery and general manliness.
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In tale 82, the lion refuses to pay hyena the
heifer he had borrowed and threatens to use violence
if he (hyena) repeated the question. Hyena on his
part boasts he would assemble all his kin to win
back his wealth, but it is obvious that however
united, hyenas, cannot overcome the might of the
lion., Two things are evident here: that might is
right as seen in the lion's case and that the
source of might could be the solidarity of the
clan, as seen in Hyena's wish to unite his clan

and fight lion, to reclaim his heifer,
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8. Conclusion

An analysis of a corpus of some eighty Somali folktales
has revealed a certain number of recurring underlying themes.
These themes, while at first appearing unconnected, do in
actual fact clearly indicate closely related cultural ideas which
do much to shape the life and world view of Somalis.

The first general impression we get from the tales is that
in the'main, Somali society is nomadic. This establishes the
material basis, socio-economic basis within which Somali social
values and social organizations are formed, and operate.

Dr. Negussie Ayele better express the interaction between
ecology and man as regards Somali in the following lines:

In the first place, it is not the nomad that made
the area arid or semi-arid, but rather the semi-
arid conditions of life that has made the Somali
nomad what he is. Secondly, nomadic social and
political behaviour is in turn conditioned and
regulated by the realities of ecological man-
milieux relationship. In other words, the
nomadic pastoralist who is what he is by virtue
of the harsh and scarce resource conditions
develops his social and political institutions
and activities as a function of his struggle
with his environment...->°

A Marxist thesis Doctor Negussie quotes in another part of

his paper further reassures the behavior of man's dependence on

his form of production relation:

Negussie Ayele, "The Socio-political impact of semi-arid ecology:
The Case of the Horn of Africay " in Organization for Social Research
in Eastern Africa (OSSERA), November 1980 (Proceedings of Workshop,
April 9-13, 1980, Nazreth, Ethiopia.
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... legal relations as well as forms of state could
neither be understood by themselves, nor explained

by the so-called general progress of ‘the human mind,
but that they are rooted in the material conditions of
life.”’

I.M. Lewis, B. W. Andrzejewski and other scholars on Somali
culture have also vividly revealed ih their works the close re-
lationship between Somali ecology and culture.

We have seen that "the key to Somali politics lies in Kin-
ship who trace descent through males" (Lewis, 1961). This, in
other words, means that social organization is at large based on
tribes, and this comes down to clans, sub-clans and reers (smaller
units of village level). This loose stratification, we have witnessed,
is bound by a common territory and a social contract known as Xeer
compared to other social organizations - say, like that of High-
land Ethiopia, Somali social organization is loose. This is due
to the nomadism they practice which makes it impossible for a
large group to live together at one place. The scarcity for
pasture and water makes living together in groups impossible and
hence necessitates migration from place to place. Dr. Negussie
writes:

e

The constant seasonallly conditiosned movement

in search of pasture and especially water in

the semi-arid ecology of the Horn accounts

for the evolution of such atomized and fluid socical
structure of the nomadic pastoralist on the Horne.
Quite understandably, under the circumstances,

a smaller tight-knit group such as the dia-paying
group is meaningful for group nomadic transhumace
and quasi-social organization than whole clans of
100,000 or more members in each,

7 Ipid., p. 317

28 rhts, pe 206
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This implies that the struggle for survival with nature is
not easy and that strife and contentions over natural resources
in common. This sort of life dictates the shaping of though
people, and the social values reflected in the tales are various
cultural elements that contribute to the making of such a person.

The analysis began with explanatory tales where the causes
for the occurences of natural and social phenomena are explained,
Somali society follows Islam, and causation is mainly attributed
to Allah. In most of the tales studied here Allah transforms
heretics and rebels against social values into dimunitive creat-
ures., There seems to ge some sort of correspondence between
this might of Allah and the kind of 'might' that the social values
of this society teaches as necessary and indispensible in the
struggle for survivale.

It has been repeatedly said that life in Somali society
demands strength in body and mind. Fetching water from a long
distance, defending one's pasture land, water, clan, and live-
stock against contending groups necessitates force and endurance.
But force does not always pay, and the values reflected in the
tales under 'wit' have shown the need for wit and intellegence
to survive.

In the tales under wisdom, we have seen a general world
view of pragmatism and expediency. As the story of "The
soothsayer and the fox' for instance, shows, man's social
conduct and behaviors are subject to the objective conditions

he lives in. One feels how encouraging this attitude is in
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the light of, for instance, the alternating occurrences of war
and drought in Somali life. There is no whimpering and weeping
over these phenomena. Statements like:

abaar baan ku jirno xoolahiiyo dhan way naga madheen.

"We were in drought, and all our livestock were dead."

Anagoo nabad ah, buu col reerkayaga soo galayoo, Zad

iyo duunyoba waxba nagagamatagin!

"We were in peace when an enemy came to our village
and left us no life and wealthi"
are heard expressed quietly, just as a matter of course. This
is a psychological preparation and reconcilliation with the facts
of life, and again contributes to the conditioning of the individ-
ual to face hardeship.
In a society where the principle of survival of the fittest
prévails, clashes and conflicts are unavoidable.
The pastoralists are a warlike people... all disputes,
whether they spring directly from competition for
sparse resources or from other causes, tend ultimatsly
to be resolved by force of arms. Political status
depends primarily upon fighting potential and
consequently upon male strength, the proverb, "Either
be a mountain or attach yourself to one" will express

the importance of military supremacy in Somali
society.

Thus quotos Dr. Negussie Professor I. M. Lewis,
If justice is not properly exercised in such society, extint-
ion by violence is evident. Justice strikes the necessary balance

between war and peace, and we have seen in the tales analyzed in

Lewis, "Force and Fission in Norther Somali Lineal Structure."
American Anthropologist, Vol. 63,# 1l,pp. 95-96 (emphasis Dr. Negussie's),
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this chapter how justice is used to perpetuate society, and in
some cases, to maintain the status quo. Justice in these tales
has been seen as either secular or divine. An important element
to notice here is that if the Somali.sense of justice is not
rightly met, or is misunderstood, violence will follow.

In the religious tales two elements have been prominent:
the teachings of Islam regarding what is good and bad, and the
disillusionment in God at times, in the eyes of some individuals.
The former ones are simple and universal, the latter, as expressed
in tales 48, show the disillusionment of man about his God, and
in 49, the challenge against His ominipotence.

In marriage we have seen that the society is polygamous and
that the important elements in marriage are children. Polygamy
is motivated by the desire for more children, which are believed
to expand the size in number, of a clan. This desire is closely
linked with the dictates of Somali ecology; if a clan or a group
is strong enough, it is gauranteed water, pasture and peace.

hnother element we saw reflected in tales about marriage
is that partners of both sexes prefer strong and itelligent mates
that can pull the family through the hostile environment. Cone-
sequently, the most feared trait in a partner is fooclishness.,

Woman, we have seen in this society "is an indispensible
evile'" She is always a mystery and is not expected to be
sentimental with her man, in order not to "weaken him"; lest he

fails in the bitter struggle for survival.
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Some of the tales examined have revealed certain human
traits like foolishness, cleverness, greed, and miserliness,
set against the background of the ecology in which Somalis live,
In tales where fools and clevers are the characters, the fools
often fall prey to the natural or man-made calamities, whereas
the clevers succeed., Similarly, greed and miserliness are not
at all encouraged in this society in which scarcity of basic
necessity is an order of the day, and where the gaurantee for
survival lies in a strong sense of communality.

Somalis in the Horn of Africa today are encampassed in
systems of governments, which apparently are much more cohesive,
organization wise, than the fluid social organization that nomadism
has imposed for years. Government systems for instance have come
with the desire for national integration on a broader base, con-
trary to the narrow, clan-based unity. This demand anticipates
tolerance with neighbouring clans and other nationalities, and
not a narrow sense of territory demarcated by tiny clans. How
does a state, within whose borderlines live nomads, reconcile
the question of national integration with that of the nomad's
conception of territory and unity? One might argue: ''these
concepts, after all, have emanated from the nature of the
ecology; contentions over water for instance «ould be eased by
drilling as many wells as possible, and scientific systems of
pasture usage could be devised to ease tensions and minimize
parochial sentiments." True, both ways have been tried and are

being exercised by the concerned nations, but developing as all
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these nations are, hey could not turn the semi-arid deserts
green, as fast as they wished them to be. It seems that now most
of the nations involved in the welfare of the nomads agree that
settling the nomad around development projects, could in the lcng
run alleviate the nomad's hardship and answer positively the
important question of national integration. Somalia's example
of trying to settle the nomads aruund agricultural and industrial
projects, and Ethiopia's effort around the Wabe Shebele River
could be mentioned as exampless,

Another important issue in Somali culture is the question
of leadership. As we have seen in the etiological, wisdom,
justice and some other tales, leadership is of two kings:

secular and religiouse. Secular leadership is strictly clan-

based, while the religious is not necessarily so. Secular
leadership is not complex and hierarchical. At the village
level it is an elderly man or elders that lead; and this goes

up to Shir, a general council of some sort that could comprise

a sub-clan or a whole clan. A typical characteristics of secular
leadership is that the leader is from the same clan, and is
expected to fervently defend the right of the clan against other
contenders in all aspects of life. A leader who fails in
defeinding or bettering the condition of his group at any cost
is considered foolish, and his chance of staying in office is
limited. There seems to be an element of universal truth in
this demand from all leaders, but it is much stronger in a

society as the Somali, where life is not easy.
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This strong clanish sentiment in leadership and other social
interactions; when it comes face to face with government admini-
stration, creates some problems.

First, the nomad approaches the government organized on the
basis of clan, because that is the medium his social organization
dictates. The government on the otherhand approaches these people
with its programmes, bearing in mind generally, the people of a

certain Awraja or Woreda, irrespective of any clan. Each clan in

such cases tries to win the government to its side. Such maneu-
verings are more conspicous and confusing, especially when the
government representative of a certain area is a native-burn
Somali, for he would inevitably be acused of siding with one, or
another of the clans., Such accussations have led many a potential
government representative to utter pessimism of ever trying to
unite his people, and to help them march abreast with his other
fellow Ethiopians towards development and national integratiun.
This question of tribal or clan sentiment in Somali society
is a serious deterrent towards development and national integrat-
ion. I. M. Lewis for instance mentions how foreign powers took
advantage of inter-clan hostilities and clevages to colonize
what was formerly known as Italian and British Somaliland. Even
today in our times bourgoise nationalists are exploiting these
sentiments by politicizing the Somali masses along tribal lines.,
Typical examples in this respect are the bandits Said Barre
sends into Ethiop%a under the guise of liberation movements,

whom he has meticulously organized purely on tribal lines.
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Oral literature in Somali society, we have seen plays a
very important part in the education of the young and adults,
next to the formal teaching of Islam. Explanatory tales sometimes
teach about the nature of animals and human behavior. Tales on
wisdom, on justice, and proverbs teach about human nature and
social values. Most of these tales I think can be exploited
with modifications, to be used in formal schools, and as has been
already tried, in the National Literacy Campaign.

Educating the nomad has been a queétion of great concern tc
all concerned with their welfare. The most glaring problem is
their mobility which is incompatible with formal education.
Mobile schools or teams following nomads with 'education' have
been suggested and tried in some places; but still I am of the
opinion that this did not help much, for the problems of trained
manpower and logistics in constant mobility, seem insurmountable.

Hope for the nomad seems to lie in education; but this educat-
ion presupposes in change in the mode of production. The nomad
need to be settled around development projects as is being tried,
and given the necessary education for development and nation-
building. This however, is not to materialize in the near future,
and upto then, hundreds of thousands of people would continue
practising nomadism. Until then, the choice seems working with
the nomad in his present context, which would necessitate a
thorough understanding and knowledge of the nomadic culture,
before launching any socio-economic development programme

whatsoever. To this end, the nomad's folklore would contribute

\
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a lot in revealing the mode of thinking of the nomad as a whole.
The nomad's values, or mode of production coﬁld be juxstaposed
with the desired modern values and techniqués to be taught,

and the potentially useful values taken, while, such values
encouraging, say, hostility and the use of undesirable force,

and narrow tribal or clan consciousness could be avoided,



APPENDIX (The Tales)
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Txnlanatory (Etiological )

1. Birds and Locusts,

Once, birds and locusts went together on a raid. First the
birds called each other and then went to locust and told them that they
were waiting for themo Locust counted the birds calling each by its

name., Locust then told the birds about their origine.

Locust told the birds that their mother®s father was not known
(she was an illegitimate woman). She went to Shiekh Hussien of Bale and
tuld him how society mistreated her and that she wanted from him something
that could give her the power to revenge on those who mistreated here
She promised to pay the Shiekh the due respect. He gave her a tufti
(anything that carries the power of the Shiekh). The tufti given her
was something that could pester man but that could not kill him. Shiekh
Hussien gave her a milk vessel in which was only one locust. The Shiekh
told her to keep the vessel &t the sea side. The locust bred in the vessel.
She was told by the Shiekh to tighten the vessel's 1lid with ropes. After
some months she oper<d the vessel and the locust swarmed but and filled
the earth and the skys On the second night the locust filled the sea.
On the third night they were every-where. The locust then devoured all
the cereals it could come across, the trees and the green grass. People
were at a loss to find why God plauged them so. Some people suggested
that the curse was from a woman without a father (an illegitimate person).
They sought for this person., They also went to Shiekh Hussien and

told him that insects that eat no human beings but crops and trees was

plauging theme
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The Shiekh asked them if they had ever illegitimately
impregnated a woman, and to their shame they confessed. The Shiekh
asked them if the insect they were talking about ate pumpkins and
gourds. They said ‘no', and he told them that it was sc because
the gourd and the pumpkin had the Prophet?!s blessings. The Shiekh
told them also how the lady's daughter had come and begged for a
Egﬁgil and how he had given her. He said that now the pcwer of
averting the locust plaugue was in the daughter's hands. They asked
the Shiekh for a reminder they could take to the girl. He gave them
the famous forked stick which is the symbol of his followers. They
then went to the lady (girl) and asked her to avert the locust off
their crop. She told them about her contact with the Shiekh. They
told her they too had gone to hime She asked if they had any
reminder and they produced the forked sticke She then disperaed

the locust to different landse.

The locust then invited the birds to make raids with them on
farms. In the race to the farms, birds could not catch up with the
locust. When they landed on crops, the birds could not eat as fast
as the locust. The smallest of the birds sun bird (wren) biiji begged
the locust to leave him some of his refuse. That's why we find today

the sun bird (Biiji) bird after the locuste

——

CUEETN= any religious power bestowed upon exceptional individuals by
Shiekh and Saints. It is also called Karaamae
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26 The Four Brothers

There were four brothers féém the same mother. When
they were of age, they got married. With four servents and their
old mother they settled at a desolate place. They were thirteen
with their wives and servants and felt self-sufficient. They

decided not to take part in any funeral ceremony of the society.

Their servants and wives left them saying they could not
accept the isolation. They were left with cheir sick old mother
who died after some time. Since they were not in society, the
responsibility of burrying their mother solely fell on their
shoulders. They divided to share jobs regarding the burial of
their mother. The first brother promised to bring the shroud, the
second brother said he would find an Ox to be slaughtered on the
grave, the third brother said he would fetch wood for cooking the

meat, and the fourth said he would stay with the corpse, to keep it

guard,

The first brother went to a nearby town to buy the shroud.
When he bought it and was coming back he saw a crowd of people from
a distance., Thinking they would do him some harm, he hid in a

forest nearby. The crowd passed by him, and when he was out of the

forest, he was a rabbit,

The ox=~seeker became a bird., He is the bird that we see

today feeding on cows or animals! wounds. (ox-pecker)

The wood=fetcher became a woodeecker we always hear him

pecking at woode
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The corpes watcher became an ant with a pungent smell; for

the corpse had decayed and spread its bad smell on hime. (soldier ants)

If people misbehave in society, they are bound to face such

consequences.

3e How Man changed to Rabbit

Long ago the rabbit was a human beinge. He was all the time

a short little tinge. Whenever he got married he used to say Waa iga biyo

‘It is like water for meo" In his farm he used to produce chickpea,
"teff and cabbages. He used to produce upto five "short-treed plants."
He also used to get married to short women. The Culume (knowledgable
shiekhs) one said to the rabbits, 'Whenever your women see their
menustration tell them to wash themselves, and when you men too get
married wash your babies." (What is euphemistically treated here is
sexual copulation). They (the rabbits) then said, '"We will not do it,
do we have to change our customs!" The man who was the Shiekh then
begged Allah" Oh Allah! may yoy shorten the lives of these who changed
the Muslim custom? May hell be mattressed for them? May Allah make
you rabbits those who inhabit mountains? Three days after the Wadaad's

(a religious heirarchy a little lower than a Shiekh) curse, they all

became rabbits. Allah's anger fell on thems. One, left from the rabbits,

2 5 s . :
An idiomatic expression expressing the oath taken by rabbit not take

bath or cleanse himself say fater coupulation as dictated by the Koran
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and a human being now, said; "If you have known this for us and
made us animals, and you evén made the tiny hare superior to us
(in size), what should we do? We are not lions to plunder cattle,
we are not eleéhants to enter farms we are not hyenas to plunder
goats. So, please may you appeal in our behalf to the powerfull

hyena, to at least support us with the left overs of his preys?"

"My blessing for you”, the Shiekh said; "is for you to roam
about the bottom of a trees, I'or you to eat the waste of the hyena,

For you to eat ‘gareydho , -'cilal y, 1likke (all root plants; some

edible also by human beingse)

That is why you often see the rabbit unearthing these fruits,.
He does not have any other arsaaga (Arabic: Arznaqah; A God-alloted

provision)a.

An idiomatic expression meaning if we are fated to this kind of life
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4. Xarla

There are clans called Xarla Koombe, Geri Koombe and

Jiraan Koomeeo

In earlier times, the Xarla Koombe were very poor people.

They never used to have crop yields. For ten years; not a drcp of
rain was seen in their countrye. They used to fetch water from a
distance uf 12 days?! journey. The children used to suffer much of
thirst till the water fetchers came backs When the children of one
family cried for water, the mother of those in the next hut complained
to the mother of the criers to let her children quiet, as hers were
asleep; for if they woke, she was afraid they would also cry for water.,
When the water fetchers arrived, everybody in the village, frum child
to elders assembled at a common clearing, children rushed to the

water carrying camels with various types of containers - from crude
ones to the well-madee Drops werc given them, and the rest to the

weakest of adults, and another batch of fetchers took the next round.

People then started to talk seriously about their condition,

knowing that they could no more continue that ways

Some short-sighted memboers of the society met and decided
to climb up the sky by making ladders of each other. They complained
against the sky that refused to drop rain on their territory when it
did on others. They told each other that they would take up spears

with them and puncture the rain-ladden clouds in the sky to make the

4
They share common descent.
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rain come down on their land.

Three hundred men, pointing their spears to the sky climbed
up the skye. On each his pointed spear turned into him and killed
him. All the three hundred were finished there. Their journey to

Allah also ended theree.

A Shiekh, carrying a book came to their land and preached to
them that Allah can't be reached by spears. They told him they
wanted only the rain form him, but he was smarter than them. The
Shiekh then told them that Allaha can't be plundered; he can only be
beggede The Shiekh suggested that he pray and beg with them Allaha's
compassion, and also beg him mercy for those who died in defiance of
hims One person among the audience suggested he be given the chance
for reconnaisance envoy to check on whether the clouds had rain or
nots He demanded for 300 other men and sent them to climb up the sky
with spearse They were met by a torrential rain that washed them

down = they too ended there.

The sender then came to the Shiekh and said:- ""Shiekh, was not

my reconnaicance good? The Shiekh answered him that it was only by

Allah's will that it rained,

About 300 villagers hurried to channel the rumbling flood
intc their long time forgotten farms. They were all burried upte

their necks in the flood and sand.

Now, Shiekhs consulted the holy books about the fate of
these people and told the people that they were destined for a period

of plenty and that each man had to plough his land. The word of God



- 139 -

was soon manifested and all over the 1and the crop yield was in
surplus, till storage became a probleme. Fcr three years they were
in this satiety and plenty, when that preacher Shiekh visited them
and asked them about how they werce They responded saying that
they had nothing to tell him, save that plenty and satiety was
killing them. "We are”, they said, "suffering from rain that never
interrupts and from wells and streams that never dry. They continued
telling the Shiekh that they were praying against three things:-

(1) A well that never dries

(2) Crops that never cecase growing and

(3) Cows that never cease giving milk

You see, as the Somalis say, 'man can never handle sati- ty
5
properly".
Alla's reaction was swifte First, the cattle were all swept

off by daba karuur (renderpent)

Rot and pungency was everywhere. No hide mat could be got
from any of the caracas., The dwellers then prayed to aAllah that he
stop the well's water as the cattle were finished now. In the morining,
they discovered their prayer answered. The well's bottom was as
dry as cement. When they could get no mats, each man beat his wife,
ordered her to pound plenty of sc iaum and make thousands of bread
for 2 months, and made the family use the bread as mats. When the
women spread the whole floor with bread, the men once more ordered

them to make more bread for pillows.6 They went on for a year in

The Somali Proverb = Saada Lama Xajiyo.

6
Flat, thin bread - injera
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this condition. Then, a Shiekh in the surrounding villages dreamt.
He dreamt the Xarla = land would be turned over and a serious
disaster would befall ite. He advised that lest their curse spread

to others, to make offering to the saints and allahe

The Shiekh went and cut a two-fronged long stick from a tree
called Dhebi. The stick, had green leaves on each of its frong.
The stick was circulated among all the villages and each village was
expected to smear the leaf with butter; and from eaéh village a
gray=haired old man had to pass it to the next. While the stick was
criculating, simultaneously, the overturning of Xarla was announced,
and that each village had to pray piously to Allah, so that he
averted the danger. The stick passed through all the villages and
the Xarla village was quite aware of it. Their reaction was that they
did not recognize .llah - for in defiance of Him they had spread
bread on the floor of their houses, When the Shiekh heard this he
advised all innocents among them to vacate their area and mix with
the believers. The people around that area, therefore, was divided

between Xarla and the reste.

The Shiekh cursed the Xarla folk and went to their village
one Friday evening. When they saw him from a distance they too

cursed him expressing their hatred for him.

The Shiekh climbed up Jaba Cas (a rocky mountain west of Jijiga)
and pleaded Allah to see these infidels that slept and walked on

foode He continued and said:

We heard that Xarla Koombe has become proud,
We heard that poverty has stricken them,

We heard that agony and misery befell their land.
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He then climbed the mountain still higher and begged Allah to
stop these witches from infecting the people. He demanded their

being swept off the land, to cleanth the air for true believerse.

A strong, red, red wind blew from the left. The Shiekh
saw it and hurried down the mountain..e.the wind was very fast,
Allah gave the Shiekh wings and he was thrown into his village,
While flying the Shiekh had looked down on the Xarla village from
above. The majority of it was already under the ground. Only a small

part of the village, where the weak and the old dwell survived,

The Shiekh came back to the desolate zgglg.village on the
morrowe. He found the mad, the weak and the half burnt, and
inquired how the night was for them. They answered it was hell and
that they have become so unfortunate that they could not follow their
comrades in death. The Shiekh then once more climbed up Jaba cas

and cumplained to Allah why these infidels were not included in the

disasters

The remaining Xarlas were frying bits of what was left of
their huge store of graine They had no water and they grew so

desperate that they decided to throw themselves into a huge fire

that was burning.

Before the Shiekh climbed down the mountain he saw from a
distance an old lady whose garment was on fire. Irresistably she

was running into the fire; soon, groups followed, and the last of

L4

Xarlae. T?e informant of this says Xarla is near Da axle, a small
Ylllage on the way to Harar from Jijiga at about 45 km.
Another Xarla, a place with some ruins is also on the way to

Harar from Dire Dawa at about 10 kme The Harti Koombe is
also said to dwell there.




- 142 -
the Xarla folk ended there.

The Shiekh then slaughtered many camels there and prayed at
the Xarla land for days on end. The land was cleansed of the curse

and now the reer Shekhaash dwell in it. A big tomb is also built

there, where pecople go to pray and pay hnmage every year.

A insignificant number of Xarla also live at Biyaale.

S The Farmer's Complaint

A farmer had a good yeild of crops. Birds raided his crops.

He then appealed to God to divert these birds from his crops. Gud

*
sent a shimbire-laaye (a big bird that hunts and eats amaller birds).

The birds then appealed to God to avert this scourge from them. God
caused the big bird to die by colliding into a tree (it always dies

that way)e The shimbre laaye too begged God to help him as regards

the trees. God ordered termites te eat the tree. The tree too
appealed to God to ward off the ants from it. God ordered jinac
(black ants) to eat them and they did. The termites then appealed
to God to save them from these ants. God then said that as the jnac
species were a united species that listened to each other, he will
not accept the termites' complaint. That is why the Jinac uptu

now feeds on termites. The jinac eat the termites there and then,

they do not carry them to their holes,

&
A Falcon bird,



- 143 -

6. The Pregnant Woman and the Snake

A pregnant woman takes food to her husband whn was ploughing
in his farme She sleeps under the shade of a tree. & snake comes
and goes into her bellye. Vhen the baby was born the snake also was
born with itj but the sname was the first to come out. A small
area near the hut was fenced for the snake and he was treated as
the brother of the boy with whom he was born. The snake and the boy

grew up together like two brothers.

When the boy was of age, a girl was sought for him and he was
be throthed. The snake said he was mistreated, for he was the first
to be born and according to custom he should have been married first,
He asked his brother and parents whether he was treated su because
he was an animale. The boyt!s girl was passed to the snake. The
girl's people were poor, but when they heard that their daughter was
to be wed to a snake they advised her to come back home and decided
to give back the bride price they had receiveds The girl decided
to sacrifice herself rather than her parents give back the bride price
Her parents considered her dead and mourned her officially. She was
wed to the snake, At mid-night, the snake asked her to undress and
she was too frighteneds Then, all of a sudden God sends a man's dress,
and the snake turns to a beautiful youth. In the morning the villagers
see the handsome young man, When the girl's father was told of the

miracle, he comes with two milch camels and a gun as a gift for the

bridegroom and thanks Allahe

Today we have a clan of the Bursuug called Legesse. They have

the power to heal snake-bites. This clan is descended from that snake,
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. 7
7e Why was it called Gelimeeys?

It was once asked why Gelimeeys was called Gelimeeys.
They had once a deep well. Livestock and people used to come from
different places to drink at this well. The well therefore was
overcrowdeds. Once, there was a man on the well when some pecople came
with cattle to the welle They said to him, "oh man, what is your
name?" To which he replied, '"you would know my name later, I ask
you now to take away your cows from the well." They told him they won't
do it, and that they have come to water their cows from the well.
The man then jumped into the well and another man from the new comers
followed hime The former warned him not to enter, but this man did not
listen though he was threatened he would be hit by the water buckete
He ignored the man's cries and started throwing out water into the
water channel infront of the well, and watered about five divisions
from his cows., He came out of the well and his cows left. Another
group of people arrived. They asked that same man that was on the
well, whether they could enter. He told them "you won't enter."

(Soogalimeeysaan) they threatence they would. The well was four men

8 . -
deepe. The owner jumped into the well and three of the new comers
fullowed hime The owner of the well stood at the lowest lével°

Then the man at the top threatened he would throw down buckets on his

head,.

7
A Sub-clan of the Geri living NW of Jijiga.

Four men stand one over the other on the wall of the well and receive
water from the lowests The man on the mouth of the well pours the water
into the channel from which cattle or people drink. The channel is made
of mud and is like a long thin bowl., It is called daray in Somali.
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All the new comers threw down their buckets on the man and
his head was crushed. He was blood all over and they took him by
the shoulders and pulled him oute The man's relatives arrived and held
the culprits responsible for the blood of their kin. Four sheep,
ten heifers of cows and butter wcre brought. When the wounded man
ate all those he was soon healed, and quickly went back to the well.
He waited for his enemies on thc well. At widow came to the well
and begged for water and the man knocked her with his club. The
man had also a gun called Allamaan with him. The place at which the well
was, was dry and harsh and people could even die of thirst. It was
only the Gelimeeys that had a well there. His enemies came with their
cattle and asked the man if they could drink from the well. The man
and the man spend the whole day parroting. '"Let us enter" (the men)
and "You won't enter" (the man)e, /it last the man suddenly opened
fire on his enemies and the cattle that was there. The men decided to
leave the well, but first asked each other what name they should
give this man. They agreed to name him Gelimeesg, for he had told
them not to enter into the well, One of the men said we have to
bleed this man that wounded a woman and two of our men. This man,
with a club smashed the Gelimecy's head. Then God spread an

epidemic through seven clans from the Darood Ismaaciil.

Gelimeeyso in Somali means you won't enter from Gal = enter Meeysc=
you won't ’ =



- 146 -
The disease spread was one that sent people to sleep. The
people then said, '"that man we had wounded must have been a saint,

that is why all of us are ill, let us go and get his blessings."

And the wounded man obssessed by the well, was never away from ito
The offenders bought clothes, locally made shoes and a belt and

went to the man on the well and threw them on him without his
knowledge, and said, ‘'we have recognized that your name is Gelimeeys,
give us your blessings and ward off this epidemic off our land. He
accepted their gifts and shook hands with them. They took the man by
the hand and took him to the house of a Garaad (chief) su that he
could give his blessingse Then the garaad ordered cuffee beans tu

be fried. The Glimeeys ordered each person to have a bite frum the
fried coffee., He also ordered that cows should be made to eat. He

gave them his blessings and all was well,

The Gelimeeys was then asked to take the responsibility of
being an uncle to the four sons (clans) of the Absame, i.e, the

Ogaadeen, Weeyteen, jidwaag and Balead.

He accepted it, and it was well ever after.
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8e The Fox and the Wit Tortoise Paced

The two raced and racede. #A thorn pricked the foxe She
begged tort:-ise to pull it out for her. He refused at first, but
yielded when she insulted hime 4 thorn pricked tortoise and he
begged forx to pull it out for him. She refused at first, but
yielded when she found him helpless. The race continued. The tortoise
got a fat ox and fox got a dying old cowe. They left their findings and
continued the race; this time to look for knives to kill the animals
with. Tortoise, lucky as he was, got a blazing sword. The fox got
ten dried leaves of a certain plant. they raced back and came tn
where the ox and the cow were. She then told the tortoise tu stay
with his ux and sword, as she would go to the pund to water her
cow., What ghe did actually was to take the cow to the forest and
stuff its belly through the anus with séme wild fruitse. She brought
the cow and drove it on a hilly area, and when the fruits she
stuffed began falling out of the cow, she told tortoise that it was
fat, and took his ox. Poor tortoise begged her to give him but she would
not listen to hime It took him a long time to persuade the fox to
give him the dying cows When it came to killing the animals she
used her knife and at once slaughtered the ox. Tortoise, broke all
his leaves and did not even make a scratch on the cow. He begged

for help and she consented to slaughter his cow with her sword

after a long time,

They continued their race, and this time found two houses.

The fox got a shabby housec while the tortoise got a good house with a

tight door,
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She said of her shabby house with several openings that
she would go out of either one of the doors if enemies camee.
Tortoise, thinking what shc said was right again begged the fox
to give him her housees 45 usual she made him beg for hours before
she consented. She took the intact house and, some time later it
rained heavilye The fox closed her door and was enjoying her fire.
Poor tortoise was drenched by the rain, and flood was running in
his house. He came out and begged the fox to let him in. She
refused to do so, and he begged and begged. She told him she had
no room, for every place was occupied either by her husband,
children; or it was where her fire was. When she was tired of
his begging she let him in and sit at a corner. He was enjoying
the fire when he saw somcthing shining between fox's thights. He
asked her what it was, and she carelessly told him to drive a
burning wood through ite Vhen he did, she jumped up giving a cry
of agony, and said: "Oh! that is where Cali and Cumar were born

through." Alas! it was her genital organ that tortoise was about to

burne
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Se The Fox and the Shiekh

A fox came by a village in which there was a sick Shiekh.
She was asked to heal the Shiekh. She asked the villagers to bring

all leather hides in the village into the room in which the sick

)

Shiekh wase She ate these leather ropes for a couple of days and
attempted to escape saying, "Do you expect Daya Cali (her nickname)
to cure this old man that has becn swollen and swollen for days

and who had died long ago?" She was persued and caught. The
villagers then tied her to a tree and went to bring boiled water

they wanted to drench her withe.

Meanwhile hyena came and saw the fox tied to a tree. He
asked her why she descrved this penalty, and she told him that she
was tied here fox refusing to drink the butter her relatives had
given her to drink as a purgative to cleanse her stumatch. He
beggyed to be tied but she refused. He begged and begged till he
misbegged her and she finally consented to time him to the tree.
She did that and lefte The villagers came and were surprised tu
find hyena theres They decided he too was an enemy and drenched
him with the boiling water. They persued her and found her lying
under the foot of a tree. They wanted to throw spears at her,

but she pleaded she was not the one that tricked them. They left

her and went awaye

A lion came across while she was relaxing under the shade
of that tree. He asked her why she was so full-bellied. She told
him that her maternal uncles had killed a sheep for her and she

ate half the fat and left the other half there. He begged her to
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direct him to that place and she gave him the direction to the

village of her persuers.

When he went to the village an old man who saw him knew

that he (the lion) was sent by the fox, and told his people to kill
him by tricks. The villagers then told the lion they would give

him food, the way they did to fox; but suspecting danger he fled

away and came to the fox who was relaxing belly-up under the tree's
shade, He said to her "My waist is so narrow and yours is so wide

let me measure yours?" She consented and he boxed her on her stomatch
and she died thereo. That is how the witch (fox) died and people were

relieved of her malice.

1069 The Fox as a Doctor

A king once fell ill and no cure was found for hime. h fox
came to the village in which the shiekh was and people asked her
if she knew of any medicine, ©She asked them whether they tried
the holy books; to which they answered 'yes'. She then told them
she could to something, and asked them to kill two fattened oxen
and two fattened sheep, She took all into the sick man's room and
demanded to be left alone. She then caught two buzzing insects
and inserted each into the nosee~trills of the sick shiekh whu had
died just then. She then told the people to wait and listen t»o
the Shiekh's prayer call on the morrow. The fox then went out for
a while and summoned her relatives who, for eight days feasted with

her on the beasts slaughtered. Fox then told her hosts that she
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had finished her job and would leave the next morning, and that
they have to care for the sick man who was 'bettef', as she saide.
Fearing discovery, she sneaked out in the evening. In the morning
the people discovered the decayed corpse of the Shiekh. Snme of
the villagers went to bury him, others with spears and clubs went

after the hoax. They came back in vaine

In the evening fox came to a place near the village and told
the villagers shouting, how she could not have been responsible

for the death of an already dying and doddering old man.

All the abled rushed after her with whatever was handy by
way of weapons. & fast runner discovered the hcle she hid ine.
He came back and told the pursuers who all run to the hole and
threw their spears into the hole. A young expert got her and wounded
her with her spear. A root of a tree passed through the hole and
whenever the spears landed on the root, she waited, "Oh! my heart!";
and whenever any spear hit her, she loudly said it was the root
that was hit., At long last, the attackers, thinking that she was

finished left her. 5he was not dead however, and that way she

saved her life,
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11 The Man and the Lion in the Snare

Once a man came across a lion in a snare. The lion begged
for help and said he would pay the man his debt. He freed him. The
lion, contrary to what he had promised turned upon the man to eat
hime The man ple:ded for mercy until three men who were coming
arrived., He told the three men his chme and begged for their help.
They told him they could not help him. He again begged for mercy
until a fox he had seen from afar arrived. He told the fox the same
storye. She said she would not believe a lion as big, was in the
snare., The lion responded he was., She argued back he was not.

They continued arguing for a while. She suggested testing his claimse.
He agreed and was resnared. She then told the man to flee. He said
he had a debt to pay her as she saved his life and asked her to go
with him to his village., She pleaded to be left alone, but he would
not listen. He asked her why she did not want to go and she told

him that she was afraid of dogs. He promised to protect her and

she reluctantly followed. When they were a little distance away

from the village, children who saw them coming shouted in amazement,
mentioning the fox following the man. They then released their dogs
who rushed to the foxe The man did his best to defend her, but

all was in vaine ©She was falling into pieces when she uttered her

last words saying:

"Knowing it would happen, we ventured to go into it"
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12, The Man and the Leopard

Two men met a leopard and decided to kill it. They
chased him for quite a distance, when the leupard met a man cominga
The leopard begged the man to hide him in a leather bag he was
carrying. The man obeyed and hid the leopard in the bag and when
the persuers arrived and asked him if he had met any leopard, he
told them he did not, and they continued their search forward. When
the men passed, the man told the leopard to come out. It did and
it wanted to eat its benefactor. The man could get no reasonable
explanation from the leopard for his behavior. A fox arrived while
they were arguing and the man acquainted her with his plight. The
clever fox then asked the leopard to show her how it first got into
the leather bag. The leopard did, and went back intu the bag. The
fox then asked the man to show her how he had tied the bag when he hid

the leoparde He showed her how he did it. She then said to him:

"Now the wisdom is with the man and the stones are on

the ground,"



43 The Fox and other animals

A lion was the grandfather for four, amongst whom the fom
was onee. She said she wanted to herd the cattle that day and asked
who should do so with her. The lion told her to go with hankool.lo
They saw people building a house and fox suggested to hankool to
go and be of service to those people, as they would give them foode
Though he refused, she¢ persuaded him and he went, and the people

used him, and he went, ~and he was broken:- ...

In the evening when she brought the cattle she told the
lion that she had warned the hankool not tu go there, and that he would
not listen, and was thus broken there. She asked for his calf and

cow, and was givene

The next day she asked who should go with her., 'Butter' was
given her. When they were in the forest she told him to sit on a
hot stone., He refused, knowing he would melt. She told him she
would at once collect him with her hooked finger, and he did. He
remained there. Back at home she told the lion, how butter refused
tu listen to her when she told him not to sit on a hot stone. She
asked for his cow and calf, and was given. Next day's turn was chaff's
(husk.) She told him to drik from a down-stream. He refused, but
she persuaded him, telling him she would gather him up at once. He

: and’
was lost there. As usual she asked for his cow and calf}she was given,

.

A hankool is a wooden instrument used for pulling thorny branches.

iankool is specially useful when constructing animal pens with thorny
rees,



The Ostrich was the next company. She gave her some edible
forest gum with thorns in ite. It stuck in her throat. When she
(fox) addressed her ghe ostrich responded in a coarse voice quite
unnatural to her. When they went together home, she told the
lion how ostrich could not listen to her and ate the gum, and was 1ill
now. When the lion asked her, she responded clumsily and he

picked an hankool and with a stroke killed her. Fox took ostriche's

cow and calfe.

Qude, (a long wooden spoon fo¥ mixing porridge or butter)
was the next to go with her. When they were out, she éaw women
melting butter and she asked him to go and be of use; and in return
receive from them the remains of the butter. Though he feared they
would burn him as wood after using him, she persuaded him and he
never came back. At night she told lion of huw he refused her

advice and tuok his cow and calfe

When no one was left she suggested to her grandfather the
lion, to take the turn. He accepted and went. In his absence she
dug a hule, burned wood in it, and covered it with a hide used as
mate When he was back she begged him to rest on ig, as he was
tirede He did and was roasted therce At last she was heir to all
the cows. People who heard of her sole ownership uf the cattle,
decided to raid her. When she knew that, she 1it fire in various
corners of the animal kraal. When the raiders came to the different
entrances, she run to each and showed her presence, giving them the

notion that many owners were arounde The next night the raiders
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knew the trick she played and plundcred her,.leaving her only an
old oxe She mcunted that ox, loaded it with ash and dangled
jingling tins on each side of the ox and pursued her enemies. When
she was close by, she shouted: "Oh! Cali look here! Oh Cumar look
here. Do not let the hoofs of the horses collide." Meanwhile

she blew up the ash and made such a cloud of dust that scared her
enemies who fled, leaving the booty behind. She brought back her

cattle to her pen.

The enemy, remember, had thought an army was after it.

4473 The Elephant and the Ground Squirrel

An elephant and a double humped camel once had children
at the same place. The she camel gave birth tu little camels and
the elephant gave birth to a sack full of worms. The elephant told
the camel to either go and fetch food, or he would do it himself.
The camel was left with the children. It crushed the elephant's
worms, and fled with its kid#& ., She first met a hyena and asked him
to milk her and protect her from a scaby-ridden elephant. He refused,
and she went t¢ a lion and said the same thing. He too refused and
she finally went to a ground squirrcl and said the same thing. He
asked her to sit down. The elephant came asking for her. The bush-
squirrel said she was there. When the elephant asked to be shown
the ground squirrel shouted to be left alone. The elephant again

asked for the camel and the ground squirrel answered she was there.
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When he asked to be shown, the ground squirrel retored no one
talked to him at all. The elephant, angry,hswore to trample on

the ground squirrele The ground squirrel too swore he would

plunge into him through his anus. The angry elephant attempted

the trampling but could not get him, as the ground squirrel was
much tinier; almost the size of a cat. The ground squirrel however,
succeeded to rush into the elephant's belly through its anus. Once
it was there it started cutting its intestines until the elephant
could no kore stande When it fell, the ground squirrel stood on
the elephant's corpsc and whenever people passing by asked who
killed the elephant, he boasted it was he. .at last the ground

squirrel appropriated the camel, and that way he won the daye.

5% The Rats and the Frogs

Two clans, one from the rats and the other from the frogs
foughte A rat was killed in the battle. after a separation of
some time the rats demanded for blood-wealth from the frogs. The
frog told the rat that the demand came in the dry season when he
had nothing, and he'd pay it in the rainy season. When all would be
in plenty and kins will be assembled., The rat agreed and went to
the frogs when all was in plenty and paused his question. The frog
told the rat that as he (the rat) hears,all his relatives are on the
shout and are not in a position to listen to each other, He

therefore said he would do the paying when they are quiet and

serene, and he never paid. That way blood wealth remained unpaida



16. The Friendship of Three Oxen and a Lion

Three oxen and a lion wore friends. The oxens' colour was
white, black and brown., “The four went together to live in a forest.
One day, lion told brown &nd black that the white ox be killed, for
it will attract enemies from afar by its whiteness. He killed and
ate it The next day lion told brown that black should be killed,
for it could obstacle people in the night by its darkness. The lion
killed black and ete hime 1o the brown the lion did not find any

pretext. He simply said to hims

Ninkii geeyrkii looxiirow adna soo gooyso

"He whose age-mate is shaven (head) you too must come

ready with a wet heado"

Thus, he ate him tooe

17, The Hyena and the Pig

A hyena and a pig once boasted to each other of their beauty.
Each said he was more beautiful than the other. When they could
come to no agrument, they went to a man to judge their case. The
hyena threatened the man hce would wipe out his cattle if his

judgement disfavoured him., The pig too threatened to completely

destory the man's farm (crops) if he judged against him,
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The man then asked them to stand side by side and give
him their backs. They dide Hc then tapped each on the shoulder
and said: "You're more beautifull" Each thought judgement was for
him, and without looking back, galloped forwarde. That way, the man

saved both his cattle and crope
NBe This is the Oromo verstion of the story. The Somali
version has as its char:cters Hyena and lionkey. The

Pig apparently is an animal most found in farming areas.
The Hyena is common to bothe

18, The Two Thieves and the Goat~herds

Two men set out to steal and came across children hending
goats. One of the thieves asked his friend how best they could
steal the goats. The other said,"Burry me in this sand leaving
me my hand and neck above the ground, and call the children to see
the wonder that the earth has hands. I will keep them busy and

meanwhile you should drive away the goatsa."

This was done and the unburried thief shouted to the
children to come and see the carth's moving hands. The children
happily came and started playing with the burried man, asking him
to repeat moving about his hands. When they were in the middle of
their enjuyment, the thief slowly left them and drove away the goatse
The children forgot all about thcir goats, the more they saw the

burried man playing with his neck and hands.
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19. The Farmer and the two Thieves

A farmer was busy ploughing his farm when two thieves saw
him and devised a way to steal his oxen. One of them stood at a
place and shouted “This is a wonder! This is a wonder!" The

farmer hearing him rushed towards him asking him what it was all

about. Then the thicf replied, "It is because I see a man farming with
an only oxe" The farmer turned towards where the thief was pointing
to, and saw one of his oxen missing. The fact is that the thief's
friend had unyoked the missing ox when the farmer had run to the

thief to witness the “wonder." Now the farmer run about the forest

tu look for his missing ox. Meanwhile, the thieves took away the

remaining ox and when the farmer was back, he only found his yuke and

plougha

206 The Two Thieves and the Lady

Two men, who were looking for something to steal went
together., They encountered a woman carrying a gourd full of minced
meat fried with butter, and a fat sheep she was pulling. One uf the
men told his Iriend the strategy they would use to steal the sheep and
the fourd from the woman. He said, "I'll pause myself as a blind man
and ask her to lecad me with my stick. She will then give me to pull
the sheep. Meanwhile you should of course be hiding. When I walk
some distance with the woman, you should come and wery slowly take
the sheep from me and go into the forest. When the woman is

conscious, I'1l simply tell her that the rope slipped out of my hand
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and ask her to hand me the gourd so that she goes fetching the
sheeps When she is off to do so, I'11 run off with the gourd.

Let her then stand black handed (open handed) and go to her village

and shout for helpe. We will do it that way. His friend accepted

the idea. The trickster man then came to the wuman and said to her,

"Oh! my dear sister, pleasc don't pass me by. I am a blind man,

lead me please,’’ She then thought he was a poor Muslim speaking

the truth and said to him:

"Man, with one hand I am carrying a gourd, with the other I am

pulling a sheep, what can I do for you?" The man then spoke and said.
"Woman, you give me the sheep and take my stick to lead me."

She complied. He took the sheep and she took his stick. When they

walked for some distance, the thieve's friend came, and as agreed

took away the sheep. He took the sheep to a place they used to hide

whatever they stole, When the man and the woman travelled for a

while, the woman looked back, and said, '"Oh blind man where's the sheep

I had given you." He waved his stick this way and that way and said,

"Ieoaoleodon't know really, may be it slipped out of the rope."

She then said, "I know not of what wou are saying, I ask you, "Where

is the sheep?" He then said, "I don't know, the rope was knotted

and long, I was only intent on following you; it surely slipped out

of my hands. It's better now that you come up with a solution." She

then said,”What do you yourself suggest now?" He said, "I suggest

that you give me the gourd and trace back the footprints of the

sheep." She complied, gave him the gourd, asked him to sit and wait

for her there, and left. He sat where she told him to sit with the
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gourd. Could she ever find a sheep taken away by a thief? She

despaired from finding it. The man too, thinking she would catch
him there, fled with the gourd sometime latere. When she came back
to where she had left the blind man - ggg;(empty!), there was not

even a souls She did not know what to do. She then saids

“am I to go back to the village I had been given the gift
from and seen off cermionially! Nu! I would proceed tu my own
village". When she reached her village she related what befell

her. The thieves too admired each other on how on earth they had

hit upon such wit to confuse the lady.

2% Wiiwaal and his Rival

Wiilwaal once asked his wife whether there was any man who
exceeded him in manhood. She told him that the man who could not let
her sleep the previous night was better in manhood than him. She
told him the mark he could identify the man with, when they will
be together in the meeting on the morrow. 4t the meeting, the man,
suspecting discovery cut the rims of the cloth that all wore, which
she said was the special mark. Wiilwaal thus could not succeed,
She then told him the other sign, which was his nodding in the
meeting. Wiilwaal spotted him at once and inquired why he was
nodding. He answered saying that he was meditating on whether
Ostrich's legs weirc forelegs or back-legs. Wiilwaal continued
addressing the mecting. Again the man nodded. Wiilwaal asked,and

he replied saying that he was meditating on whether women's breasts



were front or back breasts ("adder'", in Somali is also breast).
Wiilwaal then suggested to Cigaal that they go on a reconnaisancee.
Wiilwaal, wanting to kill his rival (by trick) alerted him to a
vulture flying above and which was not there, and asked him where
the vulture might land. Cigaal answered saying that it would land

on either of them who falls first. Wiilwaal then gave up and

arranged peace with Cigaal and thenceforth they became good friends.

2259 Wiilwaal and his Hosts

Wiilwaal once demanded of his host to include in the food
they were to bring him the piece of meat that reconciles and
equalls mene They killed sheep and camels and in all he found not
what he wanted. A girl in the village inquired what the fuss was
all about and when she was told and told her father to include the
aesophagus in the food. Wiilwaal wanted to know this wise person,
When he was told it was the girl, he declared his desire to marry
her, and he did. At mid-night he told her to bear a child or else
he said she would be killed. In the morning she said she was ready
to deliver. All were out and few minutes later she said she was
through and asked people to tell wiilwaal to fetch her the red milk
of a heifer that was impregnated only the other night, that delivered
2 @EbE agd was just only licking its babe. Impossible as it was,
he lost, and suid he wanted to leave and asked his horse to be

saddled for him. When he mounted his horse he told them that he
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would leave his mare behir », to come back to it. He said he

would like to se~ the mare with a young horse. The wife then said
the mare should be taken to a colt, as it was ready to conceilve.
She also told hor people that her husband would only come when the
month in which they were then came around meaning twelve months

the gestation period for horses. Such were the riddles of Wiilwaal

that he used to test people witho

2358 Araweelo

Araweelo once ordered her subjects to load a camel with
sodom apples (jggygg), without using any mattress or other loading

accesseries on the camel's back. This became a puzzle to the listners,

and they took the case to Ode Biique, a wise old man famous for his

(e

foiling of her unmeetable demands. He was always hidden from her for
he was the only man uncastrated. nll the rest were castrated men who

bowed down to her iron hand and had lost the gut to rebel.

Ode Biique suggested that the men smear mud on the camel's
back and then easily fix the sodom apples on the mud. The men did
as they were told and took the camel to iaraweelo. She asked who

advised on the solving of the problem, and suspected Ode Biige had a

hand in ite.

Next time she announced a migration of the village and
ordered that all camels with their loads should climb up a mountain
near by. Camels by nature, as you know cannot climb mountains - but

if they are led by a strong camel they would do their best. ngain
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the man took this difficult question to Ode Biique who suggested
that a strong young black camel should be used to lead the otherse.
The plan was successful and the camels crossed over the mountain, and

the village was settled at a plain beyond the mountaine.

when the village was settled on the open plain care was
taken not to expose Ode Biige to Araweelo. He was hidden in a
leather bag (g&é) and mounted on a camel. When the camels were to
be unloaded, he was slowly taken down with the bag and a hut was built

aroung ite. #4raweelo noticed nothinge.

It was now time to water the camel and araweelo's men asked
her permission if they could take the camel to the wells. Her reply
was negatives When they asked her the same question the next day,
she told them she was busy washing her small finger, the next day
she was washing her forefinger. This went on till all her ten

fingers on her hands were washed. The camels were about to die.

One day she announced another migration. People were
extremely fed up of her rules 4 young man for whom she was a
grandmother and an uncastrated man, swore to destroy her. While the
convoy of camels was moving slowly he took with him some men and
rode in advance, He dug a long hole and covered its mouth wigh
grass and hide mats., He told his men that he would ask his
grandmother to sit on the hide mat and rest; and when it sinks down
with her if she wails “I am lost!" (ba'y)il, hurl down stones at her

and finish her, If, howevcr, she says "Oh! my relatives!" (tolay)12
spare here

11 : o .
EEL¥.= “I am lost,™ implying that she cares not for her kin no
their help

2
Tol'ay = "I am without ny kin, where are they! I need their help."
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24, The Three whu Journyed Together

—sala

Three men started their journey from a village. One of
the men was intrepid, the second was generous, and the third
boasted of his wisdome The three boasted to each other. The two
asked the swaggerer if he had anything of value to them. He ﬁhen
said that there was a lot they did not see and hear and asked them
to go with him, He promised to show them something. They went to
a coumtry they never heard of even in tales. They came by a place
where there was a lot of commotion. They went to it and asked the
people there what the fuss was all about. They told them that a
ground squirrel that was there had, broken a big she camel. The
crowd was surprised how the squirrel, smaller even than the cat, could
break an animal as huge as the camel. The camel was slaughtered and
the three journeying men were also invited to eat of the meat. The
man who had claimed wisdom said to his two friends, '"You have claimed
to have seen everything, did you ever see or hear a ground - squirrel
(dababgaale) killing a camel?" They answered "No," and he told them
to count this discovery as the "first" in the unfolding of his wisdom.
They continued their journey for quite a very long distance, and
they once again came to a country they never had seen, nor ever heard
of it in tales. They came by a reer (village) settled at a place.
They asked the villagers to take them in for the night, as they were
Allah's messengers travelling. The villagers told them they would
take council on their request and meanwhile asked them to rest under
some hedges, outside the cattle pen. Immediately the villagers closed

the gates of their pens with the usual thorny bushes. The villagers



~ 167 -

then shouted the following to the guests from their animal pense

"We have two lions that come to us every night.
Every evening we tie one of our men for themo,
Thanks to Allah that you are here tonight, the
lions will feed on three of you and Aur man
for tonight is saved. If you attempt to break
in into our enclosure; we swear to kill yvu."

The wisc man asked his friends whether they had seen or heard of

such a thinge He reminded them that in their area people are

"taken in" from lions and not "pushed out" to be their preys. To

his question of course, they answered "No!" Evening came and the

lions! roar was ncnrde The wise and the brave together asked the

generous to come up with a solution, now that the lions were

approachinge He proposed being eaten, generous as he was. When the

brave man was consulted for a way out, he

proposed fighting theme

The wise man then asked the other two if they had any other suggestion

of saving the group's lives. They told him they knew of no other

means, He then told them he would save them by his wisdom. He said

he would beg Allah the Creator of all, to
to him by his grace. Ille asked the men to
then prayed: "Oh$ Allah{ Though art the

and us, Tonight we are your guests., May

enable the lions to talk
hide behind a hedge. He
creator of these lions

thou make these lions

speak to me by your powere Oh! you lions, I am a human being, talk

to me by the grace of Allah." They bade him to talk by Allah's

powere He then told the lions that God only allows one king at a

throne, and he wanted to know which among the two lions was the kinge
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He told them hce would give one man to the one among them presented
as kinge. The two lions then fought for the title, and: killed
eachother in the combat. The wise man then told his friends that
they were saved by wisdom and that from that time on they should
recognize the supremacy of wisdome. He also remined them to

ackniwledge his leadershipe

When it was morning the villagers came out and were
surprised to find the men alive and wanted to know hcwe. The other
two gave them signs to ask the wise men. He told them how by the
grace of God the lions spoke and fuught each other. The villagers
regretted their decision and bestowed a girl on him as a compensatione.
He told them he was not in need of a wife, but wanted to prove to

his friends the supremacy of wisdom over courage and generositye

The villagers begged him to stay with them, which he
declined, and they finally gave him a gift of 100 camels. By their
experience, it was also proved that wisdom, and not force and

generosity ruled the world.

259 The Fox and The Soothsayer

A king once invited a soothsayer to come and tell him of
the futuree The invited man, whu was not so knowledgable was
shocked, lest he told lies and was victimized. Luckily he met a
fox on the way who by Allah's power talked to hime. She asked him
about his mission, which he told her and she asked him if he knew

anything of the future that he could tell the king. He confessed
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ignorance and she asked him to share her whatever he got from the
king and she would tell him what she knew about the future. She
told him to tell the king that the coming year would be a year of
war and that he should be ready for it. He told this tc the king and
he was rewardede On the way back he convinced himself that he would
not share this wealth with a beast and decided tc kill the fox.

When he approached her, he threw his spear at her, but missed her.
The king invited this soothsayer for the second year. This time
also he met the same fox at the same place. 5She asked him if he

was the same Waddaad (Shiekh) and he shamefacedly admitted. She
reminded him of how God had saved her the last time and asked him
whether he was ready to sﬁare the king's gifts with her this time,
if she told him this year's prediction. He agreed and she told

him of a coming drought. He told this to the king and he was saved
with his peoplc. On his way back the man this time deliberately
avoided the fox's route. The third year the king again invited the
waddad who again met the fox at the same place. She blamed him for
his failure to fullfill the promise and asked him if he knew what he
would tell the king this time. He confessed ignorance and she tfld
him to tell the king that the coming year would he a year uf
abundance and prosperity. The king was happy and gave the waddaad
giftse This tine the man brought the gifts to the fox and asked

her to share the wealth with him. She then told him that this

money was nothing for her and that he should know that during the
year he had intended to kill her, then he was not a bad man and that

it was the period itself that threw the spear on her., #and during
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the drought it was because of the famine that he had decided not

o see hor - people hid from each other then- '"su it was the time,"
she saide She told him that he was a bad man as he only bruught

the gift of the king when all were abundant - (a year ef fertility).
So she said that it was the period that gave her the money and not
hims She told him she would not take the money, but tuld him to

go back to the king and tell him that he shnul& always go in life
according to the spirit of each age.

That was she ended the stury.

26e The Man and The Python

A Python killed the elder son of a man. He decided te
kill the python and went to a tree under which it lived. When she
came out, he aimed to cut her with his sword but missed her, and
instead hit the trce. On another day he came and asked the Pythoun
to be friends with him. She then said to him:

I cannot trust you as long as I see the scar on
the tree, nor would you leave me in peace as long

as your son is missing, so our friendship is
not possible,"



il The Double Man

A woman was married to a man. She became pregnant, she
gave birth to a son who had the male sexual organ from the
ambilical cord downwards; and from the ambilical cord upwards he
was two mene. ‘heir parents brought them up. When they were grown
up, they found them a wife and wed them. The wife was pregnant
and gave birth to a son. Each man argued it was his son. Every
book of knowledge was consulted to sulve this mystery - but it was
invaine. It was finally decided that their case be taken to wise men.
A man said he would untie the mystery, and asked to be given only
two witnesess, The wise man hid in the house of the double mene
When they were asleep, he slowly pinched each, at intervals, three
times on his genital. The wittnesses knew about the wise man's
plan. when it was morning, the wise man asked the double men, (in
the presence of the witnesses) if they had encountered any
difficulty what soever the last night. One said he heard, nor
felt anything till he woke. The other said that semething had
pinched him thrice on his penis. The wise man's verdict was that
the son belonged to the sensitive. The other, he judged, was only

a wart that devecloped on the body of the other man.
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28a The Three who Fought over Their Father's Throne

Three sons fought over the throne of their father, and
relatives failed to bring peace between them. They were then

sent to a wise man whom they thought could give the right judgement.

They went to the wise man and he gave them three tooth

brushes and told them to see him on the next day.

When they came to him the next day, he asked them about the
tooth brushas he had given them, The first said he had thrown
it away without even using it. The second said he chewed it and
threw it awaye Thr third said he used it and has kept it in his
pocket, and hc¢ presented it to the wise man. The wise man's
verdict was that the son who had thrown the tooth brush away has
nothing to look for, about the second he told him he would chew

his power thus.

The wise man said the kingship goes to the son who used

the tooth brush and preserved it. That way the problem was solveds

29, A King's will to His Three Sons

A king, at his death-bed told his three sons to open and
take the trecasure in three boxes after his death. The sons, after
the dcath of their father took the boxes to wise men known as

"The sons who read the minds" (Ilma maan garato)e On their way te

the wise men they came across three things. First they saw a

vulture perched on the hamp of a dead camel and begging for food.
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Then, they saw a deer running alongside another deer.s One was wounded
and was dripping blood. Its blood droppings killed the innocent
follower. Thirdly, they witnessed a python at a waterside, and yet

begging for water and licking the stones.

When the three boys reached the wise man's house and were
introduced, ‘there were three other surprising evenfs. The eldest of
the three wisc brothers was the youngest in appearence. The next
elder was gray haired, and their youngest was the oldest of them

alle

The three brothers therefore, all in all asked the nine

riddles to be answered them:

a) The question concerning the three boxes they had cume
with

b) The three events they encountered on their way and

c) The explanation to the incompatibility between age or

appearance uf the wise brotherse.

The wise men said of the boxes that the eldest of the brothers was
to have the money box - thus his father gave him urban wealth. The
next was to take the box containing cattle dung, by which his
father wanted him to becume a cattleman. The third was to take the

soil box to become a farmer.

Of the events they witnessed on their way the wise men said:-
"The vulure incident represented the insatiable riche. The

deer killed by the mere blood of its wounded friernd symbolized that
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in today's world the uften victimized is the on looker and not
the offendzre. The python represented Haile Selassie who sucked

people's blood despite his wealth,

if

Of their aged appearance they said. The eldest of them
appeared younger for he had a good wife, a comfortable place to
sleep and fcode The next elder is so they said for he was the
father of many daughters. As a rule daughters always ask their
father to give them this and that. The youngest appeared the
oldest for ae had an inconsiderate wife, an inconvenient place to

slcep on and was poor, and that is why he appeared oldest of all."

EH0) The Fight over the Female Camel Young

Two she camels who were in their last days of birth giving
went astray from two different areas. Both gave birth; one to a
he camel and the other to a she camel. Two men who were looking
for them met them as the same place. sn argument ensus4d because
. Lo : i1 -
cach man wanted to have the female offspringe They went to elders

to settle their casce

The elders decided to drive the little female camel across

”

. 1 : . .
a rivers, b They said her mother would, without any fear splash

i

13
They are morce valuable

14 : . . N
Camels arc often afraid crossing over water; even if it is a small

stecames They have always to be forced across
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into the river and follow her. They did so and the mother camel
followed. They then said the little she camel belonged to the
owner of the mother camel that followed her -baby. That way, the

two men wer soparatede.

That's why the Somalis say: "If someone claims your elder

son to be his, win him back by debate and not by force."

24l Ihel Frogi Husbandileserntedibyitliisili fe

o

The wife in anger leaves her husband for her people. The
husband goes and sits infront of the house of his brothers-in-law

and says tha followings:s=—

")
L

Lf she said my husband has no buttocks, she's

right, as my buttocks were finished during the
15

Asxaab’ wars because of too much riding on horse-backe.

be If she said his side is frosty she is right because

I pray often, and am most of the time in water.

Ce 1f she said he is noisy, she is right because I
often use my rosary when praying, and I make noises.
If she said that she complained against all the above, she is right,

if not she is wrong, and I demand for the return of the money I had

paid as dowrye

15
The Holy wars Propet Mohammed waged against non-believers in the

carly days of Islame
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820 -The Three Men who Boasted to LEach other about the
Hardships they had come Through.

Three man boasted to each about the difficulties they had
encountered in life, Each boasted his was the worst. Since they
couldn't come to an agrecment, they went to a wise man and asked
him for justice., The wise man asked them to relate their tales by
turn. The first man said that once he was thirsty while on a
journey and had to go to a well to drink. While he was drinking
an elephant fell into the well and he narrowly survived. The well
was closed, Ior the 12 months he was in there, he fed on decayed
flesh of the elephant and the worms born out of the meat. When it
was dry season and it was time for all closed-up wells to be opened,
people opened his well, took away the elephant's bones and finally

got to him, and saved him,

The sccond said that at one time he had gone on a journey
with his mother-in-law who was pregnant. Labor came and he had to
help her deliver and take her along with her baby to the village.
The third said that he was the brother of three faols. He said he
was busy all day doing three things:

(g) Once he had to arbitrate among the not to quarrel

(b) At other times he had to protect them from being
attacked by other people

(c) And at other times he had to protect them against himself.

The wise man then gave his verdict:

- For the one on whom the elephant had fallen he told him that he had
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only fallen into a holes

For the one who had helped his mother-in-law deliver the baby

he told him that he had only got a brother.

The one ne said that passed through the most ardvous difficul ty
was the one born with the three fools - for at one time he is busy
avoiding their quarrel, al another protecting them from others and

finally gaurding them against his very soule.

25 The Castrated Man and The King

m

There Iived a king who had a man servant who knew the
language of the croczdiles. One day, the king went on a trip.
The servant sneaked to the queen and demanded to sleep with her.
The queen became so furious and chased him off. When the king
returned, she told him of what had happened and demanded the servant
be expelled or castrateds The king took the latter choice and
castrated the servant. The servant was so angry that he took away a
five year old son of the¢ king and went into the river. The coroeaodiles
did him no harm for ho knew their language. The king begged the servant
to save the child and accept any amount of wealth. The only condition
the servant could accept was the castration of the king himself. The
father had no choice but accept it. The opeeation was performed
within sight of the man in the water. He asked where the king felt
pain most. The answer from the king was the head. The servant said
it was not genuine and ordered a repetition of the performance. He

asked a second question, and this time the king said it was on his
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back that he felt the most pain. The servant demanded the opera-
tion repeateds The third answer from the king was that he felt the most
pain in the soles of lils feet. This time the servant said the castration
was genuinee. He did not however release the boy, instead, he swam

with him down strcam, shouting:

"I am ~gstrated! the king is castrated and the boy 1is
lostj all Jor listening to a woman's advice"

34, The Two who Fought over the Leopard Hide

A man set out on a journey. He climbed over a mountain,.
There he encountcred o leopard.s To save himself he caught the
leopard by the tail. A man came by him and he asked him to kill
the leopard and save his life, The man refused and passed by.
In the evening this same man came by again the first man begged
him to kill the leopard. This time the second man obeyed, but
requested to take theo tall of the leopard so that the first man
would kill ite When the second man took the tail, the first,
leaving him with the leopard left him. In the morning the
first man came backe The second pleaded that he kill it and the
first dide ILach then cloimed the right to the hide. When they
could not come to agreement, they went to an old man to arbitrate
them. The old man's vcrdict was that the hide belonged to the
night man, as he was the one most prone to danger. The leopard

could have turned itself upon him any moment in the darkness,
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