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Preface

One evening, around an open fire in Kitgum, I was privileged to hear an old Luo tale of two brothers and their inability to reconcile their differences. 

A long time ago, a man had two sons. The elder was named Labongo and the younger Gipi. When the man grew old, and was about to go to a place of no return, he invited his two sons to his bedside and asked the elder to make a solemn promise, an oath that he would be able to pass on the ancestral spear to his eldest son when his time came. Labongo made the oath before his father and the ceremony was performed with the ancestral spear being handed over. Time came and the old man died, being buried somewhere in the Sudan. After some years the family moved southwards and came to the present geographical location of Northern Uganda and settled near the Nile.

One day when it was very foggy and misty, visibility being so poor nobody could see past the length of their arm the wife of Labongo came out to hear something huge moving about outside the house and made an alarm. Labongo was not about, so his younger brother came out to see what was wrong and she pointed into the garden where something huge was moving. Gipi rushed into the house of his brother and picked one of the spears, throwing it at what was moving in the garden, spearing an elephant which rushed away crying with the ancestral spear in its side. 
So by midday when the mist disappeared, Gipi and his brother’s wife were standing in the garden assessing the damage. Whilst doing this Labongo came back from the wilderness and they told him the story. As soon as they mentioned that the ancestral spear was used, Labongo became furious saying; “My brother, were you not there when our father performed the ceremony of handing over the ancestral spear into my custody? You must go after the elephant right now”. His brother pleaded with him, but all in vain. Labongo’s wife, seeing that there were problems between the brothers, rushed inside, quickly preparing dried food and brought it with water, sandals, a knife and a trumpet for Gipi. So he set off and went into the wilderness in search of the lost ancestral spear.
Nothing was heard about him for many, many days and most people thought he had been eaten by the wild animals of the forest, but eventually Gipi ended up where all the elephants lived. There in the forest lived an old woman. As soon as the old woman saw Gipi she asked; “My son what has brought you here?” to which Gipi told her of what had happened. His feet were covered in sores, so the woman nursed him back to health. One day she took him to a place in the forest where there were piles and piles of spears brought there by elephants that died in the forest. They looked round and round until they came to a pile containing his spear, which he took in order to take home. When the time came to return home, the woman prepared dried food and made a new pair of sandals, as well as giving him the most beautiful beads the Luo people had ever seen.

It took him many months to return home, but one day the children heard his trumpet and rushed out to meet him. Gipi came past without greeting them, going straight to the house of his brother, and shouted out his name for him to come out. Gipi thrust the spear into the ground saying “this is your spear!” and marched away with a lot of anger. He went and sat on a stool in his compound where his wife and children, as well as Labongo’s children, came to greet him. After the formal greeting his wife took his bag to take inside, but unfortunately some of the most beautiful beads fell out on the ground and there was great excitement. In the midst of the excitement one of Labongo’s daughters swallowed a bead. Gipi grabbed the child and took her to his brother saying “My brother, your daughter has swallowed my bead, I want it back now!” Labongo replied that it was simple, “let us wait till tomorrow, when the girl will relieve herself and you shall have your bead.” But Gipi refused to listen to his brother, who became very angry with himself. He took his daughter inside where he cut her stomach open, killing the girl, looked for the bead and gave it to his brother. Then he said “My brother we cannot remain as brothers, let us go down to the nearest river where we will perform the ceremony of ‘total separation’.” They went, and at the first river they came to, stood back to back and cursed the womb of their mother who gave birth to them, they cursed the breasts that their mother fed them with, and they cursed all the help that they had received from their mother, and in doing so preformed the ceremony of total separation, marching away from each other without seeing the others face. Labongo went East and Gipi went West, where he came to the river Nile and found a huge tree in order to cut down and cross the river. From that day forth they had total separation with their only common element being the river, the water of which they both used to live from. To this day that place is still known and the Luo have the phrase “So and so, have nothing in common except sharing the water in the river”. 

It was from this deep division and lack of reconciliation that the people created a new culture of peace reconciliation so as to never repeat this tragic incident. 

(Interview Ochola)
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The Role of Traditional Indigenous Systems of Conflict Resolution for a Lasting Conclusion to Conflict in Northern Uganda

Summary

The conflict in Northern Uganda became globally notorious for its brutality and abuse of children and although peace talks led to a cessation of fighting in northern Uganda since 2008, the LRA have continued to operate in border zones of DRC, CAR and Sudan. Its continuation reflects a failure to bring the conflict to closure. For well over a decade, Acholi political, religious and traditional leaders have collaborated to support a complete resolution based on many levels of reconciliation, but frequently have been undermined by those preferring military solutions and by international institutions. 

This paper shows how children abducted by the LRA and children displaced internally from their homes cease to be children but do not become adults, a state of limbo that can continue for years. It also shows how the conflict has created a cultural genocide whereby essential aspects of Acholi identity – clan, kinship and gender relations, relationship to the land, to cattle and to elders, transmission of values around the fire in the evening – have been destroyed. Without a resolution that restores Acholi identity and adulthood, technical development solutions of health and education services will not create well-being and a positive future as adults in a whole society.

Lobbyists such as “Enough” in the USA and the 2010 agreement for 5 countries to join arms in military defeat of the LRA conveniently fail to address victim-perpetrator identity of LRA abductees and the need for a full reconciliation with peace that alone will enable children to be reintegrated as adults in a whole society.
Introduction
 
From an international perspective, conflict, especially civil conflict, is initially dealt with on a sub national level, but once international relations intervene it is international law that often takes precedent. However, international law, based primarily on western cultural values, has yet to become a truly universal set of rights, rules or laws. The values employed do not always correspond to or connect well with various traditional methods of conflict resolution.  

In Uganda’s conflict situation, an attempt was made to take some of these traditional methods into account in an effort to exploit the potential contained by local cultural practices within conflict resolution.

In this paper I explore the various aspects of these methods and the predominant cultural implications by means of: 


1) Literature review

2) Detailed interviews in the field in Kampala, Gulu and Kitgum, 

3) Participant observation. 

There is not a substantial literature collection on the Northern Region of Uganda and especially little long term published research on the current socio-cultural situation. This is largely the case because over the past twenty years, in which huge changes have taken place, the civil war made it very unsafe and virtually impossible to travel to the north of Uganda. However there have been significant published and unpublished papers written by Government and Non-Governmental Organisations (NGOs) about the conflict. Although use of traditional processes in conflict resolution has been documented to a limited extent, the situation in Uganda is a unique one and could only be broadly compared to these. 

The most similar case is that of the conflict in Sierra Leone. Although different in cause and having a very different culture and social structure, the actual conflict was similar in how it was fought and the atrocities that were committed as a result. The use of a Truth and Reconciliation Commission (TRC) was employed similar to that of the Amnesty Commission in Uganda. Unfortunately the authorities in Sierra Leone did not fully attempt to interact with the pre-existing traditional processes.  “In northern Sierra Leone, social forgetting is a cornerstone of established processes of reintegration and healing for child and adult ex-combatants. … This is a part of West Africa in which people have learned to improvise their own techniques of social recovery after conflict” (Shaw, 2005). Shaw’s research traced the social and cultural search consequences of four centuries of warfare and raiding generated by the Atlantic slave trade, the nineteenth century “legitimate” trade, and the imposition of colonial rule. This long historical experience of “reintegrating combatants, reworking relationships, and rebuilding moral communities”  through ‘social forgetting’, was not ‘individual forgetting’. People reminded one another not to “pull it outside” which they feared would worsen social tensions making it more likely that violence would resume. Rituals such as “Cooling the heart” attempted to transform the social identity of ex-combatants. 

Another place TRCs were used, with great success, was South Africa. The situation here was different in that there had been no official war, and no children were abducted for use as soldiers. Nevertheless atrocities were committed and those were what the TRC attempted to address. In Desmond Tutu’s Book ‘No Future Without Forgiveness’, he defends the TRC and the amnesty that worked hand in hand with it. Similarly, Jenkins believes that in South Africa victims were shown justice whilst offenders were held accountable for their actions
. Through the participation of the victims in the process they were able to reconcile with what had happened in a similar way to the traditional methods they sought to use in Uganda. 

Societies bring up their children in a variety of ways, particularly for the transition to adulthood in non western societies. Children in many non western societies are socialised into adulthood and independence at a very young age, whereas western society has strong divisions and boundaries that surround the concept of ‘youth’
. Such views generate questions as to the accountability of ‘child soldiers’ and whether or not the boundaries concerning this stipulated by the ICC should be adhered to in such a case. 

Much of the cultural disintegration in Northern Uganda is centred on the abduction of children into the rebel forces. The traditional methods of peace and reconciliation have the possibility of successfully reintegrating these former child soldiers; as well as a chance to fully bring them into adulthood from the state of limbo
 they have been thrust into without fault of their own. Van Gennep argues that status is a social construct rather than a biological fact. This last point alone poses further questions for the ICC’s use of an arbitrary age that has no social or cultural significance to Acholi in Northern Uganda. Abductee’s time spent in the bush as rebels or displaced children’s time in IDP camps is a liminal stage between childhood and adulthood, lacking any ritual that confirms them as adults. “Ritual is transformative, ceremony confirmatory”
 Transformation and confirmation is what child abductees and IDPs require, with the assistance of traditional reconciliation systems. 
Methodology

I stayed with many involved in different ways with peace building and travelled by public means, engaging directly with local people and meeting former child soldiers. I relied primarily on Participant Observation along with unstructured and structured interviews. My background association with the area facilitated my Participant Observation as I was easily accepted and therefore had the ability to observe the natural goings-on and people expressed their opinions openly. It was necessary to use “rapid assessment” as it was not possible to spend months in building a rapport
. However during much of my participant observation I was able to create a certain immediate rapport, especially with age peers. I was invited to attend the opening ceremony for an IT rehabilitation training centre for former child soldiers, where I sat with the returnees throughout the proceedings. Through chatting, to satisfy their inquisitiveness, and taking pictures with them I was quickly befriended and invited to see where they lived in Gulu. As a result they were happy to talk to me about my research and I was able to gain significant understanding that otherwise would not have been possible. By “hanging out”
 with vulnerable ex-abductees when looking at extremely sensitive topics such as war, child abductions and many other horrific crimes against humanity, ensures, when it comes to interviews and general conversation, that the questions formulated are sensible and in a “native language” - that is to say that they are contextual and come from as indigenous an understanding as possible. One can also reduce the problem of “reactivity” where people “change their behaviour when they know that they are being studied”
 .

Background

Conflict History

British rule in Uganda ended in 1962, handing over to political parties formed to emulate the ‘western’ form of governance. Uganda became a republic with a President, parliament and elected Prime Minister. The initial parties that formed were perceived to have distinct “religious, and to some extent, ethnic flavour”
 . For example, the Uganda People’s Congress, which was led by the Lango northerner Dr. Apollo Milton Obote, was seen as being Anglican and the Democratic Party led by a Southern Muganda was strongly supported by Catholics, creating evenly divided loyalties across Acholi. Before British rule, the country had been divided into varying local kingdoms, the largest being Buganda and Bunyoro. It was the king of Buganda, Kabaka Mutesa, who became the first President, but after four years Obote, using the army under Amin, deposed the President by force, which compelled the Kabaka into exile, and Obote made himself President. The army was comprised mostly of northerners, with many from Acholi, ever since their massive recruitment in 1939 in the 2nd World War as a result of economic disaster in Acholi following drought and locusts
 . This was the first of many future acts of violent coups and conflicts that were to follow over the subsequent years. In 1971, the army commander, Amin, with implicit and explicit support of the British and Israelis, overthrew Obote. Amin and his Sudanese-Nubian supporters targeted his outspoken Acholi critics and military rivals. The cycle of violence and a disputed election result finally culminated in the Luwero war in Buganda in which Museveni’s National Resistance Army fought against Obote’s second regime and later the Acholi-led army after its overthrow of Obote in 1985. The conflict addressed by this paper has been between the now ruling party, led by Yoweri Museveni, and ‘rebels’ of the Lords Resistance Army (LRA), led by Joseph Kony. The conflict started over twenty years ago, a few months after Museveni took over in Jan 1986 when he provoked an Acholi backlash by placing in Acholi a unit of Baganda former rebels (FEDEMU), which raped and looted in revenge for perceived Acholi atrocities in Luwero
 . The LRA arose from the ashes of the former army resistance and the charismatic Holy Spirit Movement of Alice Lakwena that ended with a peace deal between former soldiers and the Museveni government and defeat of Alice Lakwena whose “spiritual” weapons were no match for Museveni’s AK47s. Kony combined Lakwena’s mysticism with modern weapons and remnants of her movement in a deadly cocktail of forced recruitment and vicious use of force against Acholi civilians who tried to remain neutral as Museveni’s government forces attacked what it saw as Acholi collaboration
. 
Traditional Methods 
Mato Oput

Mato Oput is one of the traditional methods used by the people of Acholi in conflict resolution. It bases its principles on creating reconciliation between the two feuding parties rather than just punishing a side or person deemed to be in the wrong. It involves elders, especially the “moral authority of the Rwot Kaka (clan chief)” who investigate the surrounding circumstances, and leads to the acceptance, by one or more of the parties, of responsibility for wrong doing and a showing of repentance. Following this, conditions are laid down by the elders pertaining to compensation, in quantity and substance. It is only at the very end that the ceremony, Mato Oput (literally “to drink oput”), which lends its name to the process, actually occurs. This ceremony culminates in the simultaneous drinking of a bitter root extract. There are many other related rituals, such as the bending of spears and stepping on eggs that contribute to achieving reconciliation
 

The national Amnesty Commission is central in officiating traditional processes, welcoming former rebels and being the decision-makers for any side of conflicting parties, in effect taking the part of clan elders. During an interview with Sister Mary Oker of the Amnesty Commission, she described the process of Mato Oput. When this process occurs, it is the two clans that confer, on behalf of both the offender and the victim, rather than the individuals themselves. The chief will preside over a hearing through which compensation will be decided upon. The amount of compensation and actual items of such are determined using past precedents. After the compensation is agreed, a date is set for the reconciliation ceremony to take place. Two sheep are brought from the clan of the offending party, one male and one female, and the bitter root (Oput) is collected. Three men will then come from each side including the conflicting persons and each kneel down, making sure their hands do not touch the ground and drink simultaneously from a common gourd containing the bitter root three times each. Following this, there is possibly a mock fight staged by two middle aged men, after which the two sheep are laid down in opposite directions and the heads cut off. Each side will take a head together with the different body which will then be cooked for the meal which will be eaten by all. The penultimate act is for the eldest person from each clan to make a speech. During the speech, the representative of the offending clan will make acceptance of the ruling, hope that this will now cement relationships and hope reconciliation has occurred, therefore meaning that marriage between the clans will now be possible etc. The speech from the side of the victim will thank the other for the compensation and confirm that the two are now reconciled. This leaves the final symbolic act of the bending of spears, which is carried out by one of the ceremony’s ‘causers’, the conflicting parties. 
Traditional Reconciliation

One of the huge strengths of the traditional methods that are found in such processes as Mato Oput is the sense that the community comes first. In a conflict that has ravaged huge areas of the country and affected more than just single individuals, it is essential that any process concerned with resolving the situation is based in and around the entire community and communities that have been affected. Whereas the western judicial system sees punishment as a required action for offences, and sees those offences as primarily being committed against the state, these traditional systems firstly recognise that the primary victims are the people and the communities that they belong to. This being the case they are designed to bring justice to the communities first and foremost and to reconcile one with another, realising that an essential necessity for a healthy community is unity. The traditional methods put reconciliation as the high priority with compensation and punishment only being a means to this end. 

A former Child Soldier had been abducted travelling from the capital of the country, Kampala, whilst returning from school. During an interview it became clear that what he wanted most was the acceptance back into his community and that his main fear was of this not occurring. When asked about the idea of traditional reconciliation processes he knew exactly the types of processes I was talking about and was very receptive of the ideas saying “it’s supposed to be done, traditional cleansing ceremonies should be done by family”. One of the traditional cleansing ceremonies, as he explained and as I was later informed, involves the stepping on an egg, by a chief or head of a family, and then the passing over of it by those in need of being reunited with the clan or family
 . This ceremony has been used in the past when a family or clan member has been away for an extended length of time and as a result is seen to need formal acceptance back into the collective. Now it is being widely used as an initial step for all the returning rebel soldiers. The idea of first being accepted by your own clan and being reconciled with them first is key to the traditional process and its success. The basis of the traditional reconciliation process of Mato Oput is that both offenders and victims are represented by their clans and that it is through them that reconciliation is sought. The notion of a collective responsibility is formed, resulting in added force of peer pressure and group pressure in the desire for a resolution to be achieved. If an entire clan is to be held responsible for the actions of one of its members, it becomes imperative that within that clan there is first complete solidarity. Here is where a ceremony such as the stepping on the egg proves to be crucial, as it provides that required unity and reconciliation within the clan. During the interview, I asked further why he felt this a necessity, to which he responded “because our culture says to do it. I felt separated from our culture”. It is this separation that causes a huge chasm between those primarily seen as the offenders, the rebels, and those who are the victims and the communities they belong to. So long as there remains a separation between the parties there is little or no chance of lasting conflict resolution, which can be seen by the multiple attempts and the extended duration of the conflict. 

What further complicates this particular conflict is the inability or extreme difficulty there exists in differentiating between those who are offenders and those who are the victims. Unfortunately it has been a fact that, in many modern conflicts across Africa, child soldiers have been used extensively although predominantly by those recognised as rebel forces. Northern Uganda’s conflict is no exception, with the International Labour Organisation (ILO) stating that there are reports suggesting at least 20,000 children have been abducted over the duration of the 20 year conflict – a recent survey puts total abductions including even short abductions around 68,000
 . These children have been abducted at a very early age and consequently been coerced and manipulated into committing horrific crimes, with a majority in their early teenage years. In these situations they are often the perpetrators of many crimes that are the source of much destruction throughout communities of which some are even their own. The complex factor is that these very people are victims just the same as those against whom they have committed crimes. To some extent they are in fact the initial victims of the conflict through their abductions; as Sister Mary says “in this war everyone is a victim, some more than others”. 
Through my various interviews and meetings with Formerly Abducted Child Soldiers, I learnt some of what happened to these children after abduction. Once abducted, in some cases as young as 6, the children are forced to perform horrendous acts of violence under the fear of death. Those who disobey or attempt to run away are killed as examples, with these executions being carried out by other children under duress. Often it was the case that those children who were made to kill other abducted children were from the same area or even the same clan. This served to further isolate them from their own communities and also to instil an even greater fear of escape as they now felt that there was no possibility of return and reintegration within their own community after they had committed these terrible acts against it. Once again the huge importance and value of the traditional methods becomes apparent, especially the paramount focus on reconciliation therein. 
When speaking with Betty, a senior worker at one of the rehabilitation centres in Kitgum, I was informed that many of the returnees initially suffer from nightmares. Furthermore, when asking returnees themselves, one disclosed that he felt that the spirits of those that he had killed “trouble me in my sleep”. This, according to Betty, is a very common belief that is often an outward portrayal of guilt felt on the behalf of the sufferer. The various methods of treatment for this are usually through prayer, for those with strong religious beliefs, or otherwise through some form of traditional ceremony such as the ‘stepping on the egg’, tong gweno. This only goes to further show how often the perpetrators are some of the greatest victims, causing great debate in terms of accountability. Not only do Acholi values expect accountability to be shared across all involved, but they also assume that the wider political community, in this case the state of Uganda, must give account for its contribution to the environment in which this conflict has been sustained – something the Museveni government has wanted to avoid. 

Child Soldiers. 
The age of maturity

“Children sweeten labours but they make misfortune more bitter” (Francis Bacon in the 17th century)

One of the major aspects of the conflict in Northern Uganda that differentiates it from the majority of conflicts around the world is the extensive use of child soldiers. Though this is by no means a unique situation it does throw up several complications that are, at the least, rare. The first of these concerns is the blurred boundary between victim and offender, as the vast majority of child soldiers were initially forcefully abducted and are therefore victims themselves regardless of offences they may have later committed. This leads on to a second situation, which involves the International Criminal Court (ICC), and the age at which they recognise a person being an adult and therefore responsible for their actions. This problem stems from the fundamental problem of the ICC being an institution that has its principles based upon western values and beliefs, which happen to involve the use of a selected age irrespective of personal maturity whether physical, mental or social. An example I was reminded of, by Father Rodriguez, which pertains to both these problems is of a high ranking LRA member named Dominic Ongwen who has been named as one of the rebel leaders indicted by the ICC for crimes against humanity. There is little questioning that Ongwen has committed some of the most horrific acts of violence and is one of the cruellest leaders in the LRA. However he was also one of the initial victims of the war, being forcibly abducted at a very young age and, as such, to some extent should be treated as a victim. The crimes he committed that link to his indictment were carried out years after his actual abduction, when he was of an age deemed to be responsible, but it must be conceded that these are as a direct result of his abduction; with it being reasonable to presume that he would not have committed such acts had this not occurred. 
There has and will always be debate surrounding the age of maturity as there is no way of pin-pointing the exact transition from childhood to adulthood. The concepts themselves leave much to be discussed and as one can see, in the varying methods of treatment used between societies around the world, there is little cross-cultural agreement. “The immaturity of children is a biological fact but the ways in which this immaturity is understood and made meaningful is a fact of culture”
. This in no way attempts to say that there is not a biological aspect to maturity nor a physical dependence that biological immaturity implies, but rather that the associated boundaries and restrictions that are socially constructed and placed upon this ‘state’ along with their related meanings vary significantly. Rather than an internal biological event, these ‘states’ and their meanings are determined, to a great extent, by external systems such as culture. With this there are many considerations to be made in terms of social, economic and historical factors, these being the predominant make-up of the complex ‘idea’ that is culture. 
The current views relating to the age of maturity and the process of becoming an adult in western Europe, on which the ICC currently base their own regulations, have not always been of the same perspective.  ‘In medieval society the idea of childhood did not exist. This is not to suggest that children were neglected, forsaken or despised. The idea of childhood should not be confused with affection for children; it corresponds to an awareness of the particular nature of childhood that particular nature which distinguishes a child from adult, even the young adult’
 . It was more accurate to say that rather than childhood, as we have now come to accept it, though their physical vulnerability was known and accepted, children were perceived as small adults. It is common that children in Uganda are given responsibilities at a much earlier age than would be the norm in western Europe with necessity being a large factor contributing to this
. 

Rites of Passage, Reintegration and Reconciliation

Essentially, one’s status as child or adult is a social construct rather than a biological fact. It can be argued that child soldiers have, through their abduction and experience in the bush, passed through a ‘rite’ after which they should hold at least partial responsibility for their actions. The first stage, according to Van Gennep’s model
, is separation followed by the liminal period, a time during which there is disorder or confusion and his or her former identity is broken down with the subject being in between stages in limbo. Finally there is the rite of integration or aggregation, through which the subject is again incorporated into the community having passed through the process emerging with a new identity. 

In the Northern Uganda conflict, the use of child soldiers is a tragedy, but one that is irreversible nevertheless. But what cannot be reversed can be possibly reformed and the damage limited and patched, if not healed, by the use of traditional methods. Traditional reconciliation can be used as the final stage of an initiation process, which although not intended as such or necessarily beneficial, has in any case taken place. With child soldiers and the surrounding facets that go with them being such a large part of not only the war itself but the socio-cultural fallout, without a complete and lasting solution and reconciliation, one can not seriously entertain the idea of a final end to the civil war. As a result of the abductions, those who were taken have performed the initial stage of separation which has been followed, although in unfortunate circumstances, by the liminal stage of disorder and confusion whilst living in the bush and, through the atrocities they have been forced to witness and commit, they have also had their former identity systematically broken down. 
Adolescents were targeted by the LRA as having both military potential and relative ease in disorienting, intimidating and indoctrinating
 – potential attributes for initiation. “The use of disorientation and misinformation was not only common but also seems to have been all too effective … In addition to violence and disorientation, misinformation was used to promote fear and loyalty. … Finally, spiritual practices were central to motivating recruits - a clear attempt to create new social bonds and loyalty based on a shared cosmology (as well as fear)”
 . Whilst in this state they will forever be outsiders, “betwixt and between”
 ; therefore not being able to fulfil a meaningful role in any society, becoming only more of a danger to themselves and others around them. 
A process such as Mato Oput aids in bringing a conclusion to the situation through a focus on reconciliation. By having the focus on reconciliation rather than punishment, a delicate situation such as this can be approached without fear of a backlash over issues such as accountability, which due to the nature in which many of the offences were committed is a heated subject. Because Mato Oput essentially reconciles clans with one another, it requires an initial reconciliation and unity within the clans themselves. It is the process of this first reconciliation which will once again reunite the formally abducted child soldiers with their own communities and aid in the completion, the re-aggregation of the ‘perverted’ initiation cycle. 

It is true that these children have not had a conventional childhood, from which to pass into adulthood, by any standard. “A society once characterized by a high level of social cohesion and mutual support within overlapping communal networks (homestead, hamlet, clan, chiefdom) is drifting towards a harsh and unbridled individualism”
 . The question becomes whether or not the passing from childhood becomes a defining characteristic and legally relevant fact or not, as the difference, cross culturally, is such a great one. This is important: the success of traditional processes depends on a certain amount of acknowledgement of wrongdoing on their behalf. Yet acknowledgement of wrongdoing leading to social reintegration is very different from individual legal conviction of guilt leading to punishment and separation. The tension between accountability based on Acholi traditional mechanisms of acknowledgement, remorse, compensation and reconciliation contrasted with the more limited ICC accountability of conviction of guilt leading to punishment, has complicated the peace process. “For the last 20 years, the people of northern Uganda have suffered through a living nightmare. They have been preyed upon by a vicious rebel group, the Lord’s Resistance Army (LRA), and penned in by the brutal response of the Ugandan government … the ICC has been forced to confront the challenges inherent in pursuing peace and justice simultaneously. … some observers asserted that the ICC’s brand of retributive punishment was fundamentally at odds with local values, enshrined culturally in traditional reconciliation ceremonies and legally in Uganda’s Amnesty Act of 2000”
. 

Returnees need to be reintegrated into Acholi society through various rituals of reintegration. “For a returnee who believes in the cleansing and welcoming gesture of the “stepping on the egg”, this very brief procedure might be an important first step to a successful reintegration into the community, relieving much of the accumulated stress and anxiety that had piled up in both the returnee and members of the community during the time of their separation”
 . Another ceremony more fully shows the nature of abduction as separation requiring reintegration. ‘Washing away the tears’, is used in instances when the returnee has already been mourned, especially if they were thought to be dead. Indeed the abductees have all “died” to their old identity. “Kwero merok is a ritual which formally reintegrates a killer back in to society once more as a full member, intending to cleanse any ‘impurity’ contracted through the actual killing
 .

But just as great as the problem of reintegrating returnees is the problem of reintegrating those who have been living in the IDP camps. “Conditions in camps have suppressed socialisation practices”
 . Such practices as childhood games and fireside gatherings are all but lost. The latter was an occasion where elders instructed the youth in Acholi values through the means of stories that were passed down the generations. It is clamed that this is one reason for the loss of traditional practices, by the youth, in such things as courtship, responsibility, rules of engagement in war, and essentially the ‘institution of clan chiefship’. This last loss is important because in the past they regulated the behaviour of the people in the society
 .
If initiation rites de passage reaffirm the values that sustain a culture, then the separation of children into the liminal state of LRA rebels or IDP camp disorder, without subsequent reintegration into the order of Acholi culture and adulthood, represents disintegration of Acholi culture. Children are initiated into adulthood in the camps (IDP or LRA), with boys no longer able to earn a living by farming, but only as government soldiers or rebel fighters, and girls as prostitutes in the camps or forced wives of LRA commanders. They are being perversely initiated or even initiated into a state of anti-culture – without a relationship to clan structures under the authority of clan elders and chiefs, without the relationship to land and cattle, without the potential for marriage and kinship, indeed without all that makes for Acholi society, identity, and initiation into it.  Acholi society has systematically had its capacity to reproduce itself destroyed.

Cultural Genocide

One of the visits I made was to the Kitgum Concerned Women's Association (KICWA) when I met Kidega Samuel Okwe who was the programme’s assistant, dealing with formerly abducted children in their rehabilitation and reintegration. During an interview with Okwe I was informed of a number of the activities that took place in the rehabilitation centres. The main three that took place were Music, Dance and Drama, through which it is hoped that the returnees can gain confidence, open up and express themselves and share with others who have gone through similar situations. It was of particular interest when Okwe began to talk about the returnees regaining their culture through such means as cultural dance saying that “Whilst in captivity, culture has changed… so they need to fit back into the new culture and not feel out of place. The children learn and regain their culture”. This is a hugely important consequence of the conflict and brings a great many questions into play. The most prominent of these is the idea of a possible cultural genocide. This is an idea that is rarely posed and little discussed. Primarily this is because it implies fault by the ruling party, who are superficially seen as being in the right, with the rebels being the offending culprits. Also the idea of a cultural genocide having taken place is a derived conclusion from what has resulted from the conflict and unlike genocides of an ethnic and physical nature it is less obvious to those observers and outsiders. 
The idea of cultural genocide was first introduced during a conversation with a psychiatrist. Whilst discussing the conflict, with particular focus on the long duration, he mentioned that there were some benefits, as far as the government were concerned, in not bringing the war to a quick resolve. The idea of a cultural genocide is inextricably linked with the displacement of the people of Northern Uganda, into what are now known as Internally Displaced Persons Camps (IDP Camps). As this civil war raged for over twenty years it affected a huge number people, most directly through the abduction of children for use in the rebel forces and the killing and maiming of villagers in and around the area. The result of these actions was that many people moved away, further south, for their own safety, either of their own accord or more commonly through government stipulation, which in theory was for their own protection. 
Another prominent figure who shared similar beliefs was Father Carlos Rodriguez, then Editor of a Ugandan Christian magazine, Leadership. He had been personally involved in the majority of past attempts at peace talks between the LRA and government, including being a victim of an army ambush during one of these meetings. His first questioning of the situation which leads to such a conclusion is that the “Government are saying that even in the event that these latest peace talks fail, the LRA will never come back to Uganda”. His point was that as the government claimed to be 100% sure of this fact, why was it not possible for people to return to their homes. Yet the government was saying that at best people could go to ‘satellite camps’ first, for an indefinite period of time. This is what led Father Rodriguez to question “Is there another agenda?”

Looking for possible reasons the government would have for such actions could suggest a concept of cultural genocide with a hidden agenda. Given the sparsely populated 27,868 sq km of land in the joint area of Kitgum, Pader and Gulu, it is possible to understand the value and interest that land can command. I was informed by one academic that the Ugandan government had begun to send out prospectors to the north and that there was the possibility that they were planning and attempting to sell the land. Ankole, where most of the ruling elite comes from, is short of land and many were given ranches in the Luwero area of Buganda once the civil war ended there in 1986. Land reform and access to land are the most important national political issues at present
. The young graduate from Ankole appointed as Resident District Commissioner for Kitgum after the NRM took over the country in 1986 told Oxfam that his first priority, above political reconciliation, was to move Acholi from communal clan ownership of land to individual ownership, which could be used for collateral for Bank loans and be sold
 . That would break the authority of chiefs to allocate use of land and act as clan custodians of land. Breaking this institutional link would be a necessary pre-condition for cultural genocide as it would destroy the basis of traditional chiefs’ custodianship of clan, land and custom and culture.

Other than an attempt to reap gains from the land, Father Rodriguez questioned whether there was an “attempt to exercise control and watch the population closely - a population that potentially are enemies because they always vote against the government”. He further explained that if the population were to remain in, or return to, the settlements they had occupied before the war, “scattered in the bush”, it would mean that there were “one million two hundred thousand potential enemies living hidden”, something the government would have a strong aversion to. 

This could become irrelevant if people were to go back to their homes and again take up permanent residency, potentially returning to their previously thriving culture and mutual solidarity. For return to be successful, it would be first necessary for the civil war to end and the area once again safe to inhabit, which effectively had happened with the cessation of fighting and the Juba peace talks. Yet without comprehensive reconciliation there was little prospect of the reversal of the drastic destruction, and thereafter huge change, in the people’s culture. The root of this destruction can be found as a consequence of the vast numbers of people forced to live in displacement camps, coupled with the lengthy duration of the conflict. The camps, which were meant for their protection and well being, subjected the people to conditions worse than found in many prisons. These camps kept the people in extremely close proximity with one another which differs greatly to the open space their communities originate from, with each household set in its own farmland. 

During an interview, someone working for World Vision with returnees, stated that “Through the war, Museveni has stripped people of their livelihoods, land, and animals” which together goes a long way towards the devastation of the Acholi culture. The majority of people’s livelihoods revolved around cattle and livestock, which have been lost through the inability to bring the animals with them as they come to the displacement camps, huge increase of cattle rustling due to the war, or a simple inability to sustain the animals through lack of resources. In 1987, 98% of 285,000 Acholi cattle were said to have been taken by NRA soldiers, mostly from Gulu, as well as herds taken by Karamojong raiders, mostly from Kitgum, valued at US$25 million
 . Official justifications for looting included blaming the Acholi who had been in the army for the violence and destruction in the civil war in Luwero. Cattle were essential for maintaining Acholi family structures through marriage transfers binding the complex web of kinship. But, with the loss of their livelihoods come many other negative and potentially destructive knock-on effects. One of these is that families have to find new ways to sustain themselves through a new trade. This was an exceptionally difficult task as few if any of those coming from the north have the new required skills or knowledge to find jobs, and furthermore there were few jobs to be had in and around displacement camps. 
The alternative and most frequently turned to method of gaining income is prostitution. This option was only realistically available to, essentially young, women. This completely changed the dynamic of the family group, creating bread winners out of those who previously were the dependent members of the family and vice versa. In a country where AIDS is rife, this only served to further spread the disease causing a greater number of deaths, which inevitably caused even greater breakdown within the community. Moreover the Acholi are predominantly religious and hold high moral standards with marriage relationships at the heart of their organisation and culture, which prostitution goes strongly against. Those unable to find a means to sustain themselves became reliant on aid, which in turn produces a declining cycle of dependence from which it becomes increasingly difficult to break out. As Father Rodriguez pointed out “The more you wait, the more difficult it becomes to go back”, a statement which is just as relevant in geographical terms as it is in social terms.

The duration of the civil war meant that there exists an entire generation of Acholi who know nothing more than a life dictated by the conflict. Both those who have spent this time living as rebels in the bush or growing up in displacement camps have had a major part of their cultural knowledge taken away from them. Growing up in these camps, they are no longer exposed to the traditional life style of an Acholi and become familiarised with the life style more akin to that of a city dweller. The camps are usually situated close to towns where there is easy access to such things as television and alcohol, meaning that these things are what the ‘conflict’ generation has become accustomed to. Whilst in the camps it was impossible for these growing children to learn the way of life their parents had come from, as even they were restricted to how they can continue practicing it in the same way as a result of their displacement. Father Rodriguez made the comment that “Many people are already losing memory of their original villages”. 
The challenges to maintaining and transferring knowledge of their culture was becoming overwhelming. Things that were scarce, such as cattle, are integral to the Acholi culture as they are used in marriage, and along with sheep and goats they are vital parts of many of the traditional processes such as Mato Oput. Breaking the association with ‘clan land’, the institutional link between chiefs and land, the loss of cattle to maintain kinship relations and the breakdown of traditional values conspired to destroy Acholi culture at all levels – clan, family and individual - the complex web of values, norms and relationships that maintain identity as Acholi. As I was told “To change, over night, the social structure of people, who for centuries have lived in a different structure is something indeed very dangerous”. 

Culture is not a concept that can be defined easily, if at all. It is an organic and fluid idea and as evolution cannot regress, so culture is a constantly changing progression that encompasses everything that surrounds it in order to create it. The greater the gap between a culture, at a point of departure, and its current expression in an ongoing transformation, the more difficulty there is for those who would wish to return to do so, and the harder it is to introduce the ‘conflict’ generation to what is becoming an increasingly foreign culture for them. The difficult question then arises as to a resolution for this complex situation. If an entire generation cannot return, to what can now only in broad and crude terms be called their homes - where should they go in the event of a resolution to the conflict? If they cannot return, one will be left with an ageing population who have returned and who find themselves without a succeeding generation to not only carry forward the culture but to also care and provide for the past generation. It is no wonder that the Government prefers to use the ICC with its individual Western definition of law, accountability and attribution of blame, rather than African traditional jurisprudence and accountability with its communal perspective of social cohesion and responsibility.
It is the Acholi culture of the past that has provided the traditional methods of reconciliation which it is hoped will bring a final and lasting conclusion to the civil war. But, it was only after twenty years that they were considered, at a point when they themselves and their roots were close to being lost.

Western Judicial System vs. Traditional African 

Gluckman believed that “To understand a particular tribe’s law we must see it in a comparative frame” and that it is at our peril that we neglect a comparative mode of analysis
 . Although comparison is a vital tool, one must recognize that indigenous judicial systems are representative of the culture within which they were formed. These structures formed and evolved irrespective of any outside systems, whether or not at some point affected by them, and therefore to some extent the study of these should also have a focus looking at comparisons within. There are no studies of traditional Acholi judicial systems, but like the kingdoms to the south, with whom they were linked through their kings’ links to the Acholi clan chiefs, the Acholi were even stronger on the centrality of maintaining social cohesion over convicting the individual of guilt. 

Shahid Malik, then Deputy Minister for DFID and former Northern Ireland Equality Commissioner following the Good Friday peace agreement, stated that “The rise of these traditional community-based approaches as alternatives to judicial responses, such as the International Criminal Tribunals, is fundamentally a problem of what is perceived as a western legal system, detached from victims and communities they are meant to serve and viewed by many as not responding to the need for local processes of reconciliation”
 . This problem arises when and only when juxtaposed with the ‘western judicial system’, which is why one has to question exactly why the ‘western system’ is being implemented in cultures that have had their own form of justice for millennia. To think that a western system is superior, to such an extent as to take precedent over traditional indigenous practices, actively hindering the path of justice, is an arrogant and ignorant belief. As Shahid Malik commented in his speech, justice should be “adapted to the local country context… respond to the demands of the population”
 . This in no way means that traditional methods are or should be the only form of conflict resolution, but that, without them, there is little or no chance of full reconciliation, without which the longevity of the peace will be doubtful. 

The Search for a Just Resolution

Throughout my time in Uganda I heard a great number of opinions expressed concerning the end of the war. Much of the time people expressed a longing for an end to the war, just to experience peace alone; an end to the war that would not necessarily involve the need for justice, due process, or reconciliation. These feelings were generally due to the extensive duration of the conflict and were more an expression of frustration rather than actual desires. When engaged in further conversation on the subject, the huge majority felt that, although an end to the conflict was essential, the process through which it was attained was equally important. 

In 2007 the International Centre for Transitional Justice (ICTJ) carried out surveys as part of their research into the use of transitional justice in northern Uganda. “When asked directly what should happen to the LRA leaders who committed human rights abuses, 42.5 percent [of adult Acholi respondents] said they should be forgiven. In general, 52 percent preferred options such as forgiveness, reconciliation or reintegration for LRA leaders. Twenty-two percent of the respondents wanted the LRA leaders to be tried and, if convicted, sent to prison. More generally, 40.9 percent mentioned options including trials and/or punishment including imprisonment or death”
 .  But Acholi were evenly divided between those who felt that the ICC arrest warrants should be withdrawn and those who felt that ICC trials of the leaders should proceed. In Acholi, when asked what they would require of those who received amnesty before they could return to their communities, 56% responded that they should confess their wrongdoing, and 64% said they should apologise with 20% of respondents saying that they should submit to traditional ceremonies, half the respondents stating that traditional mechanisms would be helpful in resolving the conflict, and 68% mentioning Mato Oput and 44% mentioning the “stepping on an egg” ceremony
 . 

In a war that has raged for over twenty years it is inevitable that there have been many attempts at a solution. Therefore in the search for yet another method by which to conclude the conflict it is diligent practice to consider in what way and to what extent past attempts have failed. One of the most important efforts made in an attempt to bring peace to the region was made by the Amnesty Commission, which offered amnesty to returning rebels. Whilst in Kitgum I interviewed Emanuel Okema who headed the amnesty office based there and who was also an Acholi chief. Many of his views echoed much of what I had heard before, believing that an end of the war was the first and foremost action that needed to be addressed, saying that “Impunity, if it is given, is worth it to give a chance of building lasting peace”. Although these thoughts were expressed they were nevertheless always coupled with the Acholi cultural beliefs, understanding that “One cannot reverse the harm done… Acholi philosophy is that one must go forward”. He saw the process of Mato Oput as being in good standing in this respect as it focused on moving forward and not “taking an eye for an eye”. To show the extent to which he believed in this, he told of how he had met his father’s killers as they came through the centre hoping for amnesty; where, without them knowing who he was, he listened to them describe the incident in detail of how they ambushed a mini-bus, dragged out its occupants and killed them all. To him, this was the reconciliation he needed, and the ability to return to his family with the knowledge of how his father died meant that they could be reconciled with themselves and his death. The main failing by the Amnesty Commission and what they were trying to achieve was the lack of information given to the public pertaining to the conditions under which amnesty could be given and what was entailed thereafter. It became the case that ‘reporters’, as the returnees are known, were being given amnesty without any reasonable length of counselling, and therefore other than showing brief remorse as they recounted the crimes they had committed were leaving without truly accepting responsibility or showing regret. Further problems were caused through ignorance as reporters would commit further crimes, after receiving amnesty and returning into communities, and then claim that the amnesty they had received covered them for these new crimes. Through a lack of understanding and knowledge, the majority of these offenders would be allowed to get away with such actions as the local authorities did not know enough to confront them. In addition, the traditional reconciliation processes were partial and fragmented by not being linked to a total conflict resolution and reconciliation process that involved everyone including offences committed outside Acholi and by other parties.

For a lasting resolution, other than the need for reconciliation and reintegration, both parties must feel that they have had justice done. Without this feeling, efforts of reconciliation and reintegration become almost completely futile, and this was another contributing factor to the failure of the Amnesty Commission’s efforts. Returnees, on receiving amnesty, were given items such as blankets and hoes in order to aid in their reintegration and give them the ability to survive with some form of independence. The dilemma was that these items were not even possessed by the general population they were returning to, who are the vast majority of the victims of the conflict. This resulted in a feeling that the returnees were not only not being held accountable for their actions but actually being rewarded for them, and the resulting animosity undermining further the chances for community reintegration. The final failing came about, in part, through the effects of the aforementioned problems. Returning rebels who had received amnesty would sometimes return to the ‘bush’ after a period of ill-adjustment, and there continue to commit further offences and acts of violence. In addition to this, it was the case that they would again return from the bush and suppose that their past amnesty would cover wrong doings committed in this post-amnesty period. It was a combination of the limited understanding as to parameters of the amnesty coupled with the inability to successfully integrate them with the community that brought about this last failing.

In Desmond Tutu’s book ‘No Future Without Forgiveness’, as the Chairperson of the TRC (Truth and Reconciliation Commission), he defends the process of amnesty saying that it “encourages accountability rather than the opposite”
 . And for these reasons “those who negotiated the [South African] Constitution made a deliberate choice, preferring understanding over vengeance, reparation over retaliation, ubuntu over victimisation”
 . In the case of South Africa, amnesty was not allowed without accountability. The problems faced in Uganda were not present in South Africa as a result of the system clearly revolving around accountability first and foremost, and having the victims as a priority when it came to all aspects of the process. “Moral and social accountability, if not legal accountability, was achievable, even in cases where applicants applied for amnesty for gross violations of human rights for which they had not yet been tried and punished”
 . The participation of victims in the hearings was a major part of the process where there could be encounters between victims and their perpetrators, allowing for “a possibility of reconciliation on an individual basis in some cases”

The possible clash with ‘western’ systems, namely the ICC, is one of the chief problems that faces the use of ‘traditional processes’. The same conflict is also present when dealing with amnesty. “The creation of the International Criminal Court [‘ICC’] in 2002 does indeed raise serious questions… at least for crimes within the jurisdiction of the Court. The question of ‘amnesties for peace’ was raised in the ICC negotiations but… no express prohibition on amnesties was included, nor were any particular types of amnesty, such as conditional amnesties, expressly stated to be acceptable as a bar to proceedings in the ICC (Gavron, 2002)”
 . These are problems that Uganda would have to deal with in trying to provide a resolution that takes into account past attempts and future methods. As President Museveni was quoted saying in reference to Kony, the LRA leader with an ICC Warrant outstanding, “We can save him because we are the ones who sought assistance from the ICC"
 . 

Methods and processes such as the TRC are not always culturally viable or effective, which is why emphasis should be placed on using existing traditional methods as a lasting and successful means of conflict resolution. In Sierra Leone, the authorities made the mistake of opposing the local practices of ‘social forgetting’ and attempted to reconcile through open discussion. If instead they had examined the cultural significance of ‘social forgetting’ and valued the existing methods of reconciliation, reintegration and healing, their efforts might have ended with a healthier reaction
 . The social practice of ‘social forgetting’ allowed a new generation to succeed without allowing the stigma and prejudices that surrounded the conflict to affect them and therefore created a fresh and peaceful start. The practice did not mean that the occurrences were forgotten by the individuals, but by the public community.  Shaw believed that the TRC in Sierra Leone would have been received better if it had built on the already established cultural understandings that allowed the people to put the past behind them instead of being a “campaign to change attitudes about ‘forgiving and forgetting’”
 . The blind superimposing of a ‘resolution model’ onto a culture ignores and belittles the already standing practices. Rather than varied methods complementing one another and working together, one allows them to become conflicting systems that actively combat each other.
A resolution, even with the LRA on the rampage well outside Uganda, must reconstruct the positive attributes of Acholi society and provide a means of incorporation for the ‘lost generation’ of youth. “A wrongdoing often receives more attention than the wrongdoer in African society. It is not uncommon to find that the imperative to redress a wrongdoing, to manage its consequences and to prevent its future occurrence supersedes the need to mete out individual retribution or punishment or to disgrace the wrongdoer in public”
 . In a society focused on the individual and Gesellschaft, dealing with the wrongdoer against a standardised code is likely to be the priority, whereas in a society based on corporate identity living in Gemeinschaft, dealing with the wrongdoing in all its aspects and web of social interactions and informal values is more likely to be the priority
 . 
“Apologies constitute strategic instances that illuminate complex social processes and the intricacies of moral commitments”
 . The Acholi have a complex informal normative structure of “apologies” that are at the heart of being Acholi and maintaining Acholi society. Marginalising or bypassing these processes is to marginalise Acholi values. “It is only by personally acknowledging ultimate responsibility, expressing genuine sorrow and regret, and pledging henceforth (implicitly or explicitly) to abide by the rules, that the offender simultaneously recalls and is re-called to that which binds”
 . These ‘rules which bind’ are ultimately what it means to be initiated into Acholi society and without which those who entered the distorted ‘initiation’ as a result of IDP camps or LRA rebel abductions will not become Acholi when the conflict ends, unless there are subsequent processes of reconciliation and reincorporation. 
Whilst a peace making use of the ICC might satisfy international justice, it may prove to fail to be “just” on behalf of the victims of the conflict. The continued cessation of fighting in Uganda, without reconciliation and closure has left neighbouring countries suffering and the Acholi unable to restore a positive culture and society that once had some of the highest social indicators of any area of Uganda. This is a high price to be paid by the failure of government and the LRA to resolve all outstanding issues and sign an agreement. Lack of clarity on how the ICC indictments would be handled for the signatories to the peace agreement clearly undermined the whole process.
Conclusion
Traditional processes in Northern Uganda, primarily Mato Oput, have the capability of ending conflict in a way that brings lasting peace and reconciliation. They have the required and unique ability of serving justice to all the victims, whilst simultaneously balancing accountability and forgiveness without impunity. These processes aid in the long term reintegration of those who displaced and separated by conflict, whilst rejuvenating and redirecting evolution of the culture to a more positive direction. It is these processes alone that could reintegrate LRA abductees and IDP residents back into Acholi society from their liminal state and end the cultural genocide of Acholi.

Whilst the Acholi system manages to focus on the individual in its ability to serve justice to the victims of a conflict, it simultaneously has the ability to make a collective responsible as offenders. By basing it on a clan level they all take responsibility and therefore there is a much greater peer pressure element in order to sustain the peace. By making one accountable to your clan first and requiring reconciliation within that clan from the outset, these systems help to reinforce the shared cultural bonds and strengthen the society, lessening the chance for conflict within. Without the acceptance from one’s own clan an offender would be isolated and extremely vulnerable; therefore it also acts as a deterrent, as those who commit offences risk the chance of not being backed by the clan and being ostracised as a result. 

For a people who have known nothing but war for over twenty years, it is only through their deep rooted traditions that there is a possibility for an absolute and final resolution that sees the reintegration and reconciliation of all estranged parties, and possibly the rescue of an all but lost generation. These principles remain relevant even for affected communities outside Acholi and Uganda, but their reintegration and reconciliation will be more complex due to different traditions and a lack of shared community. The failure of all parties to achieve a resolution in 2008 has since destroyed the lives of many over a wide area and the international community must accept responsibility for its failure of vision and sensitivity in imposing external values inappropriately.
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� I was born in Kampala, about 200 miles from where many former abductees of my age were born, but the conflict has put our life experiences a world apart. My father’s and grandparents’ roots in Uganda go back over 70 years, which provided access and context that was invaluable. I am grateful for many people who provided hospitality and shared their knowledge and work for peace: Baka Kamugasha; Graham Carrington; Tom Oyok; Bishop Macleod Baker Ochola; David Okello; Father Carlos Rodriguez; former abducted child soldiers - Okello I, Okello II, Okello III, Okello IV, Okello V, Okello VI, Okello VII, Okello VIII; Jacob Oulanya; James Otto; Kidega Samuel Okwe; Mark Avola; Odokorach Shanty Francis; Norbert Mao; Okema Emanuel & Sister Mary Oker (Amnesty Commission); Rwot Francic Oryang Lagony; Dennis Pain; Patrick Otto (Kacoke Madit). Their input is not necessarily directly evident in the paper, nor that of many other unnamed people I had the privilege of speaking to, nor may they agree with the conclusions. Nevertheless, without having spoken to these people, this paper would not have been at all possible. 





� Jenkins


� Benedict


� The work of Van Gennep and later Turner on Rites de Passage show how, in order for an individual to pass from one social status, social position or age to another, they must pass through the three phases of separation, liminal state and integration.


� Turner 1967: 95


� Bernard, 1994: 136


� Bernard, 1994: 151.  Such participant observational skill allows for an “intuitive understanding of what’s going on in a culture and allows you to speak with confidence…it lets you make strong statements about cultural facts that you have collected” (Bernard, 1994: 141).


� Bernard, 1994: 141. In addition, I used ‘Informal Interviewing’, ‘Unstructured Interviewing’ and Semi-Structured Interviewing’, using ‘Jotting’, ‘Diary’ and ‘Descriptive Notes’ as methods of recording the information c.f. Bernard, 1994: 181, some of which avoided embarrassing respondents with more formal recording, although occasionally with their permission I used an mp3. The good news that serious peace talks were finally being held at the time meant that people were constantly being called away, or were required to attend important events at short or little notice, which created an environment of chaotic hope.


� Klassen, 2004: 2


� Pain, 1987


� Pain, 1997


�  Interview with Dennis Pain
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