7.The Gesere of Borgu: A Neglected
Type of Manding Diaspora
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One of the recurrent motifs in the oral literature of the Maninka—the
inhabitants of classical Mande or Manden, the motherland of the Sunjata stories
and songs—is a tale of two brothers who are traveling together. When food
proves unavailable, one of the brothers feeds the other from his own flesh/blood.
Hence they evolve into the prototypes of two highly distinet cultural roles and
social strata. The one who gave from his own substance becomes the praisee and
patron, while the other becomes the praise-chanter and client. In the Manden this
motif, in slightly modified form, is incorporated into versions of the Sunjata epic
(Bulman 1990; 334). But it is also often narrated without connection to the epic,
to figure out the origin of the relationship between those two social categories
(Zemp 1966: 632-33; Smith 1973: 477; Camara 1976: 100101, 147-48).

The same motif reemerges, very far from the Manden, in Borgu—a
region straddling the international border berween the north of the Republic of
Bénin and northwestern MNigeria. This is not merely an instance of the well-
known phenomenon of a story being borrowed across language barriers and over
vast geographical distances. Rather, it reflects a connection that is more
immediate than the simple adoption of a loan-motif, but which involves a double
historical articulation: first, the presence in Borgu of the Gesere (plur. Gesereba)
category of praise-chanters/traditionists, historically derived from praise-
chanters/traditionists in the far-away Soninke heartlands; and, second, the fact
that the Soninke-heartland praise-chanters have shared over the centuries some
of the motifs of Mandenka lore. In fact, the Mandenka tale of the two brothers
also occurs among the Soninke in stories about the origin of oral specialists
(Diawara 1990: 73-74)."

! On the currency of this tale among the Mandenka and the Soninke, and its occurrence in
other linguistic communities in contact with the Mandenka and the Soninke, see Zemp
(1966: 632-33), Smith (1973: 477), and Camara (1976: 100-01, 147-48).
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The role played by Gesere praise-chanters/traditionists in Borgu is
striking evidence for one mode of long-distance communication (and
metamorphosis) of cultural forms in West Africa, namely the migration and
resettlement of oral specialists. This particular mode has been much less studied
by historians and social scientists than others involving military conquest, trade
diasporas, and traveling Islamic teachers.”

As we will see, cesere migrations have sometimes been linked with
armed invasions and with the “hyper-mobility” of people fostered by the
entrepreneurial dynamics of precolonial African merchant capital (cf. Collins
and Richards 1982: I, 131). However, it is also clear that those migrations did
not primarily depend on conquest and commerce.

To a large extent, the Gesere progress across West Africa can be
understood in terms of labor migration and the supply of know-how—provided
we remember that we are not dealing with a waged proletariat, but with a
clientage (educated into the high degree of specialization assigned to them by the
hereditary division of labor in their society of origin) in search of new patrons
with matching requirements. In other words, members of a social category
trained in certain professional skills made their services available abroad. Over
the generations, they found gainful employment where there was not only
demand for their services, but also the capacity to reward them.

In our own late twentieth century, in Mali and elsewhere, the decline of
the power and wealth of the traditional patron strata has induced praise-
chanters/traditionists to gravitate within their own societies toward new (and
hence “illegitimate™) patrons—nouveau riche traders, politicians, and
bureaucrats—rather than old royalty and “aristocracy.” Alternatively, they
endeavor {often successfully) to explore the international entertainment market
opened by the global electronic media (Diawara 1997).

In centuries past, changes in the balance of West African imperial
power (notably the decline of old Mali and the rise of the Sogoy or Songhay
empire in the late fifteenth century and later the collapse of Sonoy after 1591}
played a part in spurring migrations of Soninke-speaking praise-chanters toward
new patronage sites located to the east and southeast of the Soninke heartlands.
But wvariations in client/patron demographic ratios are also likely to have
contributed to the process. Members of client groups competed for a finite
number of patrons within each society. In situations in which the critical
demographic mass of praise-chanters was exceeded, and in which the praise-
singing categories consequently became too numerous for the carrying capacity
{itself dependent on the vagaries of harvests, trade-derived income, booty
capture, etc.) of the local patrons, the incentives to migrate must have loomed
large in many Gesere minds.

* On warriors on horseback, trade networks, and Islam, with particular attention to
speakers of Mande idioms, see for instance Brooks (1993,
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Over the penerations, migrating praise-chanters/traditionists were
successively “hired” by different roval and chiefly courts, ever farther removed
from their original point of departure. But prior to embarking on the study of the
gesere oral specialists of Béninois and Nigerian Borgu in their present

location, we must examine the professional and linguistic genealogy, and the
route on the map, which attach them to the Soninke heartlands and to the
Manden, that is to areas situated in Mali, Mauritania, Senegal, and Guinea-
Conakry, at considerable geographical distance from Nigeria and the Republic of
Bénin.

Classical Mande or Manden has for geographical axis a stretch of the
upper valley of the Niger. Manden traditionists are fond of saying that the
northeast limits of that axis are the outskirts of Bamako, the capital of Mali, and
that its southwest extreme is the town of Korosa or Kurusa, in Guinea—Conakry
{(Moraes Farias 1993: 14). Maninka, the vernacular of the Manden, and closely
related idioms like Juula (Dyuula) and Banmana (Bambara), together constitute
what is usually referred to as Manding (Vydrine 1995/96). Linpuists place
Manding within a wider language family that includes Soninke, and which we
will refer to as Mande.

The Soninke-speaking heartlands are in northwestern Mali, eastern
Senegal, and southern Mauritania. Soninke-speaking societies in these regions
share with the Manden not only certain narrative motifs, but also some other
cultural traits. These include religious rituals brought to the Manden by Soninke
migrants {Dieterlen 1975), as well as the presence among the Soninke of a
category of oral specialists called Jaaru (sing. Jaare). Their name and role are
derived from those of the jeliw (sing. jeli) “griots™ of Mandenka and Banmana
societies. The majority of the Jaare groups are regarded as being of non-Soninke
origin (Diawara 1990: 40-43).

In the dialects of the Soninke language spoken in the Soninke heartland,
the counterparts of the Gesere traditionists/praise-chanters of Borpu are called
Gesery, sing. Gesere. It is said that the Geseru have roots in the medieval
Soninke state of Wagadu, called “Ghana™ by external Arabic sources {Monteil
1953: 363-66; Meillassoux, Doucouré, and Simagha 1967: 8,11). However,
their presence is not recorded by the extant medieval Arabic evidence on
“Ghina”(Tamari 1991: 232).

In common with other Sahelian societies, both the Manden and the
Soninke possess “casted” categories of specialists who are set apart by their
artisanal skills (including word craft), perceived capacity to manipulate
supernatural forces, and constraints on the selection of marriage partners. These
categories are subsumed under an endogamous social strafum which is called
pamakalaw {sing. Damakala) in Maninka, and

payamalo (sing. payamals)in Soninke,
Together with other griot categories (including the Jaaru), blacksmiths,
and leatherworkers, the Soninke-heartland Geseru belong to the naxamala
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hereditary client groups or castes of traditional society. The Geseru are
historically attached to the Wago (sing. Wage)—the Soninke patronymic-name
groups who trace themselves back to Wagadu aristocracy. But Gesere groups
also came to be strongly attached to the Jawara dynasty, which ruled the Soninke
state of Jaara in the Kingi region (mostly within Mali but also extending into
Mauritania), from the sixteenth century until the overthrow of this state by the
congueror al-hdjj “Umar Taal in 1862 (Diawara 1989: 131; 1990; 35-36, 42,
186). Yet other Gesere groups attached themselves to the Sempera—Bacili
dynasty that ruled the Gajaaga or Galam area (in the Senegal valley) up until the
colonial conquest at the end of the nineteenth century (Bathily 1989: 11, 217-
18).

While Gesere presence has remained strong in the Soninke heartlands
through the present, the sixteenth-century Geseru were to be found much farther
to the east, artached to the court of Askya Muhammad I of Sogoy, who reigned

from 1493 to 1528, and who was himself of Soninke paternal descent (Monteil
1965: 510; Cissoko 1975: 75; Hunwick 1985: 24, 109-10). That attachment
continued during the reigns of Askya Muhammad's successors, through the
Moroccan conguest in 1591.

Oral traditionists bearing the title (in Arabic transcription) Gissiri
Dunka, Gisari Dunka, or Gasiri Dunka—cf. Tunka (king, chief) in Soninke—are
attested from the sixteenth-century Soroy empire centered on the city of Gao
(Gaawo in Sonoy, ciwgiw in Tamagaq). Information provided by informants
holding that title is incorporated in a Timbuktu chronicle that was completed in
the second half of the seventeenth century but which draws on earlier
information (Ta'rikh al-fattish 1964: text 11, 94, 155; transl. 14, 177, 276;
Hunwick 1970-1971: 69).

The Sonoy-speaking regions remain host country for the diaspora of
oral specialists who use Soninke (or Soninke-based idioms) as a performance
language. But the diasporic territory extends much farther to the southeast. It
forms a geographical arc that now begins in the border areas of Mali and Niger,
and streiches across Niger toward Gaya and the meeting point of the borders of
Bénin, Nigeria, and Niger. Then, falling away from the Niger valley, the end of
the arc extends into the north of the Republic of Bénin, to reach the Bwe or
Bwee (Bouay on maps, also known as Gamia) and Niki (Nikki on maps) districts
of Béninois Borgu. Gesere oral specialists may also be found across the
international border, in southemn areas of Nigerian Borgu (southwest of Kiima

or Kaiama Emirate) that are part of the Baruten Local Government Area of
Kwara State.” My Benéinois colleague, O. B. Bagodo, and I interviewed one of

! “Baruten” is a bureaucratic misspelling of the expression Bari-tém, which means “Bari
Country™ in the Baatinim language of Borgu.



R ———

The Gesere of Borgu 145

them in this area, at Gbere Bere, in April 1993.* But as a rule these specialists

are absent from other parts of Nigerian Borgu, though some Borgu stories tell of
an early Gesere presence at Busa or Buss (Lombard 1965: 207, 208 fn.1).

Geseru are no longer established in the Gao area of the Sopoy-
speaking region, but they are still found farther downstream along the Miger
(Hale 1990: 64; Mounkaila 1989: 10-11).

In the Kaado dialect of Sofoy spoken in the Teera and Tilabeeri areas

of the Republic of Niger, close to the border with Mali, those who continue the
work of the Geseru are known as Gyéséré or Jéséré (Prost 1956: 384; Ducroz
and Charles 1978: 135). iroko (1974: 273f) reproduces, in French translation,
traditional narratives from those areas collected in the late 1940s and early 1950s
by French colonial officers (Larue, Captain Buck, and Colonel René Dutel).
These narratives quote a few Soninke words and often refer to Jéséré
traditionists, and to the title Jéséré Dunku or Jéséré Donkoy borne by “the royal
‘griot™” in the imperial past.” This title is clearly the same one that was used at
the Askya court, but its rendition in Kaado is influenced by the Sogoy word koy
(chief, master, owner).

At the other (southeastern) end of the section of the Niger valley
included in the Republic of Niger, the oral specialists performing in Soninke-
derived idioms are called Jdsdré or Jdsdrd (plur. Jdsdrai) in the Déndi variety of
the Sogoy language (Tersis 1968: 74). In between the regions inhabited by
Kaado-speakers and Déndi-speakers, similar denominations are applied to oral
specialists by populations speaking the Zarma variety of Sopgoy.

Interestingly, among Zarma-speakers the name Jéséré or Jasdré (plur.
Jeséréy) is extended to all types of griots, whereas the denomination Jéséré
Dunka—cf. again the title reported from the Askya court— is reserved for the
category of master oral specialists who can perform in the Soninke-derived
idiom locally known as Sillance, or Sillince, which is then translated into Zarma.
These specialists are also referred to as Nyamkaaley, sing. Nyamkaale or
Nyvambkaala (cf. the Maninka term amakala, and the related Soninke term
gaxamala), Timmey (sing. Timme), and Sillince or Silence." This last
denomination is formed with the Soninke patronymic-group name Silla (plur.
Sillanu) and the Zarma suffix ce (which signifies “originating from™ or “people
of"). Itis virtually identical with the designation Sillanki given, in Arabic
transcription, to both Askya Muhammad [ of Sogoy (who was Soninke on the
paternal side) and his father in Timbuktu literature (as-Sa° di 1964: text 71, 134;
transl. 117, 212). The patronymic-group name “Silla” continues to be bome by
certain Gesere lineages in the Soninke heartlands.

: Interview jointly conducted with my Béninois colleague O. B. Bagodo.
* See Iroko (1974: 273, 278, 289-90, 293, 342-43, 352, 355).
® See Olivier de Sardan (1982: 82, 224-30, 310, 330-32, 354) and Mounkaila (1989:62).
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In Zarma country the Jéséré Dunka or Sillince oral specialists are
regarded as an aristocracy of traditionists several notches above other griots. In
oral tradition, their eponymous ancestor Jéséré Dunka is associated with the
Askya dynasty of Sogoy. But his putative ancestry is then traced back to a

paternal ancestor identified as Sii Baaru (the name of the last ruler of the pre-
Askya Sopoy dynasty of the Sonyii or Sii) and a Soninke woman called Faata
(Olivier de Sardan 1982: 225-27).

The Zarma term “Jéséré Dunka™ reemerges in Béninois Borgu. Under

the form “Gesere Dunga,” it is the title given to the chief cesere (and head of

all griots) of the Bagana or Bigana (traditional ruler) of Kpande or Kouandé
{Akognon 1980:89, 91). “Dunga” also appears in the name of Mamadu (or
Maamu) Dunga, an ancestral figure referred to in some of the stories of origin of
the ceserebd of Borgu, and reappears in the title Bad Dunga, said to have

been used in the past by the head of the Geserebi of the royal city of Niki.”

Mounkaila (1989: 62-127) has performed the very valuable task of
collecting a number of texts in the Sillance idiom, accompanied by their parallel
Zarma versions, and translating these Zarma wversions into French. But the
Sillance originals she recorded will require special study in order to establish in
detail their kinship with, and deviations from, the vocabulary and grammar now
used in the Soninke heartlands. It will also be necessary to identify the
borrowings from languages other than Soninke. However, even a cursory
examination of verses | through 40 of the first Sillance originals vields words
that have identical, or virually identical, counterparts in heartland dialects of
Soninke, like faana (first), fo (thing), lammu or lemmu (sons, offspring), 1ipo

(sweet, pleasant), safe (to speak), saara (to father, to engender), funku (king).
Other comparisons reveal sound shifts such as X +«+ k, as in the case of the word
konne (“enemy” in Sillance), which corresponds to the modern Soninke word
Yonne. Yet other Sillance words are influenced in their form by Zarma

grammar, like maamey (ancestors), which corresponds to the Soninke maame,
but which mimies the Zarma plural in ey.

Hale (1990: 184-279) and collaborators have also helpfully transcribed
and translated a long Zarma text that includes Sillance word sequences. Some of
these sequences proved impossible to translate at the time (Hale 1990: 181). One
of them was the expression “Tuuri Siino™ (verses 352-53, 367-68). Actually, it
corresponds to the modern Soninke Tuuwru Sinna or Tuwuru §ipa (“Mount

Tuuru,” or Jabal ath-Thawr in Arabic). It is a reference to one of the places
visited by pilgrims near Mecca.” Other Sillance expressions, translated in Hale's

" Interviews: B. Adam, April 1988 and January 1990,

"It is believed that the Prophet Muhammad found refuge in a cave on this mountain while
escaping from Mecca to Medina,
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work, closely parallel modern usage in the Soninke heartlands. Among them is
“a falle na a dagante” (verses 490, 495, “he departed after him”).” In other
cases, words may have been distorted by the particular diction of Nuhu Malio,
the reciter of the text (see Hale 1990: 180-1). Thus, for instance, o gamjimini
(“he didn’t drink water”) and hille (“millet”) in verse 531, and Gommo cillany
(“on the road to Gombo™) in verse 543."" Words like ndaba (“village,” verse
749-59) and saara (*to father,” verses 496, 773) have obvious counterparts in
modern Soninke (respectively, debe and saara).

The Gesereba of Borgu

The Gesereba (sing. Gesere) represent the outer limits of the diaspora

of oral specialists who use performance idioms derived from Soninke. They are
Muslim praise-chanters and specialists of the past. Traditionally, they were
clients only of kings, princes, and chiefs. In Borgu they coexist with other griot
categories, but are usually ranked above these,

In Borgu the cesereba have historically operated within traditional
political structures of considerable complexity, located in a region that was one
of the great commercial crossroads of precolonial Africa (Lovejoy 1978). It is
also a region of considerable linguistic diversity. In Béninois Borgu and in the
southern parts of Nigerian Borgu, the majority language is Baathnim (a Gur or
Voltaic language)."" Another major Borgu idiom is the Manding language, which
will be called Bo'o-Busa or Boko-Busa in this chapter.'” This language
comprises several dialects distributed over Béninois and Nigerian Borgu. Boko-
Béri, a variant of Boko-Busa strongly influenced by Baatbnim, is spoken in the
Kiima or Kaiama area of Nigerian Borgu. Other widespread languages in the
Borgu region are Fulfulde and Déndi—a variety of Sopoy established in the

country by precolonial networks of long-distance traders (Heine 1970:161). In
addition, Mokale (said to be a dialect of the Yoruba language) is spoken around
Kini (Kandi) in Béninois Borgu. Other Gur languages besides Baatbnim are
spoken in Béninois Borgu, for example, Gulmacema and Ditamari.

? In modern Soninke: a (“he,” “him™); falle or halle (“after,” “behind™); and the verbal
form dagante—from nan daga (“to depart, to leave™). I thank my colleague Mamadou
Diawara for his comments on the texts collected by Mounkaila and Hale.

" In modern Soninke (verse 531): @ ma (“he did not™), ji (“water™), nan mini (“to
drink™), and yille (“millet™) instead of hille; and (verse 543) killen di (“on the road 10"},
with the name Gommo following this expression rather than preceding it.

! Baarsniim-speakers call themselves Baatdmbi (sing. Baatini).
2 However, other authors reserve the name Boko-Busa for one of the dialects (spoken in

the Busa and Wawa areas of Nigerian Borgu) of this Manding language (see Stewart
1993: 46).
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The Gesereba are found in areas in which Baathmim is the predominant
language, in Niki, Bwee or Gamia (Bouay), Kpande (Kouandé), Kini or Kandi
(in Béninois Borgu), and in the Baruten Local Government Area of Kwara State
(Migeria).

cesere formal praise performances are in a language that is
unintelligible to local society and therefore requires translation. This special
performance language is called Wakpaarem by some, but not all, of the
cesereba. For reasons that will be discussed later, Wakpaarem has been
consistently mistaken for a form of Sogoy by anthropologists and historians,

including scholars from Borgu. But we will demonstrate, in the light of recently
collected language material, that Wakpaarem is basically derived from Soninke.

Unlike the griots of the Manding-speaking heartlands, the GesereB are
not part of an endogamous social stratum. Borgu is outside the West African
areas in which griots and other categories of craftspersons, oceur as hereditary
professional and status proups bounded by endogamy and often described as
castes (Tamari 1988: 205; 1991: 223; and map 1). By origin the cesereb are one
of such castes. But the Borgu society into which they have migrated has no
system of endogamous specialist groups (Lombard 1965:145). The Gesere mode
of insertion into this society combines highly diversified marriage alliances with
a high degree of professional and linguistic specialization.

Historical and ethnographic evidence supports the identification of
Wakpaarem with Soninke. Gesere linguistic behavior in Borgu follows a pattern
that can also be observed elsewhere, within the far-flung diaspora of oral
specialists who all use Soninke-derived performance languages requiring
translation into local, quotidian languages. Wakpaarem is one of these
performance idioms, comparable to the Sillance used by the Jéséré Dunka of the
Zarma-speaking areas in the Republic of Niger. Its Soninke vocabulary and
grammar were not lost during the Gesereb 's passage to Borgu.

It is pertinent to ask how the linguistic and professional distinctiveness
of the Geserebi has been preserved over the centuries, in a country where they
could have easily fused with the rest of the population as other caste people
supposedly sought to do elsewhere through migration (Tamari 1988: 534). We
will examine this question first from the point of view of the cesereba
themselves, i.e., from their position as an immigrant group achieving
implantation in a new host society. Then we will introduce the point of view of
their patrons into the discussion, and the various advantages these patrons found
in their association with a clearly distinct, Wakpaarem-speaking, griot group.

Intermarriage and Gender-Bound Transmission of the Wakpaarem Performance
Idiom
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By contrast with the Soninke heartlands, in which Gesere praise-
chanters and their patrons share the same language but do not intermarry, in
Borgu the Gesereba chant formal praise in a language not understood by those
being praised, but marriage exchanges take place between these Gesere
specialists and their patrons.

Similarly to the Jéséré Dunka of Zarma country, Gesere traditionists
seem to work by contraries. By definition, a medium for the public broadcast of
praise would be expected to ensure relatively easy communication with the
praise addressees and the wider audience. Moreover, Gesere performances have
long been part of the local culture, most likely since the sixteenth century. There
has been plenty of time for the Gesereba to adopt a local language for all their
praise performances. Nevertheless, when performed for traditional patrons in a
traditional setting, Gesere praise is still not chanted in Baathnim (a language
well known to the Gesereba) or any of the other main languages of Borgu The
Wakpaarem praise languape deployed by the cesereba is  therefore
unintelligible to all other sectors of the local population. A translation
into Baatdnim has to be intercalated by auxiliary Gesere performers, or by other
performers schooled in the role of interpreters."

Performances in Wakpaarem are a familiar feature of the culture of
Borgu, vet their linguistic medium defamiliarizes them. Wakpaarem opens up a
distance between the performer and audience which is incomparably greater than
that which can be created by the skillful deployment of genre conventions and
language registers when both sides share the same language. The patrons of the
cesere and the general public are thus unable to assess the literary skills of the
performers.

It is not through mutually energizing interaction {between Gesere
performers and a linguistically competent and critical public outside the Gesere
social category) that the survival of Wakpaarem can be explained. Rather, it has
survived as a badge of identity owned by the Gesere group. At this level, the task
of maintaining Wakpaarem falls entirely on the Gesereba themselves.

In the case of the Zarma-speaking areas in the Republic of Niger, it has
been suggested that the Sillance idiom is used by the Jéséré Dunka oral
specialists “to communicate secretly” with their patrons (Hale 1990: 64),
although this suggestion has been contested (Olivier de Sardan 1990: 208). In
the Borgu case, it is clear that Wakpaarem is not a medium for secret
communication between the Gesere oral specialisis and other social categories,

" Interview: B. Adam, April 1988,
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not least because esoteric knowledge in Soninke-derived language is not
disseminated throughout society, by contrast with what has been said to apply in
Zarma-speaking areas (Mounkaila 1989: 48, 181; Hale 1990: 179, 181).

As a most conspicuous, unmistakable, emblem of uniqueness in a
country where, save exceptions controlled by the Geserebd, it is not available to
others, Wakpaarem continues to mark out the Gesere métier in spite of the
absence of endogamy barriers. Wakpaarem clearly separates the Gesereba from
other local categories of oral specialisis and musicians, who do not have a
special performance language. It decisively helps the Gesereba to keep their
distinction while exploring the advantages of marriage alliances outside their
own group. These alliances have reinforced Gesere implantation in Béninois
Borgu by allowing extended kinship networking with other groups at various
levels of the traditional social hierarchy.

With regard to marriage alliances in the Sogoy and Zarma countries
from which the Geserebd have moved into Borgu, the situation is intermediate
between what obtains in the Soninke heartlands and what applies in Borgu. The
Jéséré Dunka oral specialists and other griot groups (Tamari 1991: 246), and
certain other craftsperson categories (Rouch 1954: 34) of these countries have
been described as endogamous groups and even as castes, although often in
quotation marks (Olivier de Sardan 1982: 155, 225). But it is also stressed that,
among the Sopoy and the Zarma, the caste system has never been as fully

developed as in regions farther west, and that marriage prohibitions are rather
imprecise in all Sopoy-speaking societies. However, although no detailed

ethnography of the Jéséré Dunka and other supposed castes is yet available, it is
believed that in those societies, unlike in Borgu, women of noble lineage do not
marry men of lower groups (Olivier de Sardan 1973: 425).

In the Soninke heartlands, mainstream practice excludes women from
the Gesere métier (Dr. Mamadou Diawara, personal communication). In Zarma
country, the teaching of the Jéséré Dunka métier has been described as
proceeding “from father to son™ (Olivier de Sardan 1982: 331). However Hale
(1990: 179) has reported, from the same area, on teaching of the Jéséré Dunka
profession (including teaching of the Sillance performance idiom) “open to both
sexes,”

In Borgu, the Gesereba teach their special idiom and other professional

expertise exclusively to their sons."* But this specialized knowledge is made
available to all grandsons, whether born from sons or from daughters (including
daughters married to men from outside the Gesere group). Thus male

descendants from men who do not speak Wakpaarem can become Wakpaarem-
speaking performers.'*

" Interview: B. Adam, April, 1988,
** Interview: W. Tokura, January 1990,



