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ABSTRACT 
This paper argues that the Monyomiji age class institution, focused on the youth, is essential in the South Sudan civil war resolution. Local cultures, through which the traditional roles of youth are manifest, should be included at national conflict resolution negotiations to prevent decades of failed national, regional and international interventions. Interventions in South Sudan civil war have excluded traditional peace values, and at times sought to train locals, particularly youth, in conventional-style negotiation and mediation. Often foreign-led, interventions are dominated by conventional conflict resolution approaches that regard the local institutions inefficient in modern conflict resolution. The case for Monyomiji presented here demonstrates a contrary view. The paper explores traditional roles of youth in conflict resolution and argues that Monyomiji, as an institution with a heritage of peacebuilding, should have priority not only at inter-ethnic but national conflict resolution levels. 
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Introduction
The region that is today the nation of South Sudan was involved in major civil wars with the government of Sudan from 1955 to 2005 (Leonardi et al. 2010:11). Following international intervention, the region achieved autonomy in 2005, which culminated into independence of South Sudan from Sudan in 2011 (Bradbury et al. 2006:4; Deng, 2017:5; Grawert, 2014:30). However, civil war broke out again in 2013 between government forces, (the Sudanese People’s Liberation Army SPLM/A) and opposition forces (the Sudanese People’s Liberation Army in Opposition SPLM/A-IO) and is still ongoing in some areas. The conflict is enacted along inter-ethnic lines (e.g. Dinka, Nuer, Anyuak, Acholi, Shilluk, Lopit, Lotuho and Lulubo) over control of resources such as land, water, cattle, pastures, foraging, and political disagreements (Grawert, 2014:144; Schomerus and Allen, 2010:20; Thomas, 2015:1). 

Since 1983, various western-led or inspired conflict resolution attempts have taken place at the national level. For example, to pursue a resolution, the Intergovernmental Authority on Development (IGAD), which includes governments of Eritrea, Djibouti, Ethiopia, Kenya, Somalia, and Sudan, and also involved the IGAD-partner forum (the United States, the European Union and the United Nations has led peace processes at national levels (Grawert, 2014:30). This IGAD peace process continues to pursue and implement conventional top-down methods of conflict resolution, such as negotiation and mediation (de Waal and Flint, 2005; Iyob, and Khadiagala, 2006:13; Ramsbotham et al. 2011; Young and Lebrun, 2006:8). Parallel to national negotiations are local levels, foreign-led NGO peace training workshops, seminars and conferences such as the Wunlit and Torit conferences of 1999 and 2009 (Bradbury et al. 2006:4; Simonse and Kurimoto, 2011:14; Wunlit conference, 1999). Despite conflict resolution efforts at national and local levels, peace has remained elusive. 

As a result, the Torit conference of 2009 concluded that the Monyomiji institution can be a legitimate tool for peacebuilding and should be recognised as stipulated in the Comprehensive Peace Agreement (CPA) and Interim Constitution of the Southern Sudan (ICSS) of 2005, Local Government Act of Central Equatoria State (2008) and Local Government Act of GOSS (2009) (Simonse and Kurimoto, 2011:2; Young and Lebrun, 2006:9). The 2018 negotiations aimed at ending the 2013 civil war, however, excluded the Monyomiji institution. The opposition forces (most of whom are Monyomiji members or armed home guards or local boys) formed the South Sudan Opposition Alliance (SSOA) to negotiate peace with the SPLM/A (Young and Lebrun, 2006:31). SSOA urged the IGAD mediation team to consider them as one political entity, but only their military leaders were individually invited to the negotiations (Amum, 2018:1). This paper argues that local cultures, through which the traditional roles of youth are manifest, should be included at national conflict resolution negotiations to prevent decades of failed national, regional and international interventions.

The antithesis of Monyomiji peacebuilding characteristics to IGAD’s is evident in the inclusiveness of locals, their cultures and interdependence of roles. As such, Simonse and Allen’s (2010:1) argument that civil war resolution ‘requires cooperation between official and non-official actors’ is pragmatic and falls within grassroots or bottom-up peacebuilding approaches. Lederach (1995:12) argues further for a bottom-up approach to peace-building that ‘must be inclusive, embracing multiple facets, the interdependence of roles and activities.’ Ethnic conflicts and civil wars bear similarities, and the engagement of local culture in peacebuilding can produce long-term solutions (Lederach, 1997: 23, 26). This paper highlights that Monyomiji’s dynamic and multifaceted peace roles in conflict resolution and its inherent focus on youth leadership, mediation, negotiation and deployment of ceremonies/rituals in bonding communities can deliver lasting peace at national level. Ceremonies/rituals ensure ‘continual social interactions between its members’, and present opportunities for bottom-up peacebuilding (Brunet-Jailly and Scherrer, 2018:74). 

 Monyomiji

‘Monyomiji’ means the owners or fathers of the village. Though Monyomiji has no formal leadership, they settle conflicts, make descisions on land disputes and protect the interest of the community (Grawert, 2014:144).  The term also refers to youth and traditional youth governance or leadership system. It is a political, social and economic management institution (Simonse and Kurimoto, 2011:9). Practised by the majority Nilotic Lwo communities, such as the Dinka, Nuer, Anyuak, Acholi, Shilluk Lopit, Lotuko and Lulubo, of South Sudan, it is an institution responsible for the transmission, teaching and implementation of peace values at family intra-ethnic and inter- ethnic levels. Generally, the system utilises a community’s societal customs, laws, beliefs and practices to resolve issues of concern and restore relationships and bring tangible benefits to the aggrieved (Deng, 2006:27; Bradbury et al. 2006:8). Despite these critical peace-building characteristics, the institution is underutilised in civil war resolution (Simonse and Kurimoto, 2011).

Predominantly, the institution consists of a handful of men aged between 18 and 45 years of age. They rule for a specified period (8-25 years), but change can occur after a few years (Simonse and Kurimoto, 2011). The outgoing Monyomiji community leaders hand over community responsibilities to the younger incoming Monyomiji group (Bedigen, 2014; Simonse and Kurimoto, 2011:9). Ways by which youth can join Monyomiji institution are: 
a) joining a leadership aspirant age-group who eventually take up community governance; 
b) at the retirement or deposition of an existing Monyomiji; 
c) being naturally gifted, spirit-possessed individuals appointed to join the team. 
d) marriage, a capable woman can become a ‘Honyomiji’ after marrying a Monyomiji  (Bedigen, 2017; Deng, 2006:27- 32). 

In the past decade, some grassroots NGO peace processes have recognised and increasingly engaged with the Monyomiji in community peace dialogues. Such NGOs recognise the Monyomiji to have knowledge of best solutions to conflicts. (Francis, 2004:43; Simonse et al. 2010:1, 2). Simonse and Kurimoto, 2011:8 show the crucial contribution Monyomiji institution could make in the political peace dialogues and have brought together Monyomiji and government personnel into western-style workshops, seminars and conferences such as the Torit, Loki and Wunlit Peace and Reconciliation Conference (WPRC) (Bradbury et al. 2006:12; WPRC, 1999). Although such peace efforts align with the bottom-up peacebuilding arguments that support inclusion, interdependence and cooperation, which this paper argues are vital in the context of South Sudan, they exclude holistic peace cultures (Lederach, 1995:12; Simonse and Allen, 2010:1). 

Why the Monyomiji institution?

In South Sudan, Monyomiji is a popular institution in which all disputes (including those caused by rape, murder, theft, witchcraft, land) are reported (Muratori, 1950:133). After a report the Monyomiji members gather to seek a resolution according to societal customs. The Monyomiji peace process is flexible, ‘take into account the particular social contexts of disputes, rather than any rigid application of written laws’ (Leonardi et al. 2010:5).  Because of this, up to 90% of criminal and civil cases in the family, intra and inter-ethnic situations are resolved by the Monyomiji (Bedigen 2017; Jok et al. 2004:6; Leonardi et al. 2010). Also, the youth form 70% of the South Sudanese population (World Bank, 2014:1), and the majority have engaged in combat and committed war crimes (Bedigen, 2017; Deng, 2006:27; Schomerus, 2010:54; Simonse and Kurimoto, 2011:7). Including the youth in national peacebuilding becomes crucial. Further, the Monyomiji characteristics correspond with the dominant conventional bottom-up peacebuilding idea by Lederach (1995). Lederach argues for an approach to peace-building that ’must be inclusive, embracing multiple facets, the interdependence of roles and activities, and a clear vision of the broader agenda in peace-making and conflict resolution’ (Lederach, 1995:12). Drawing examples from Somalia, he points to the significance of sub-clans, storytelling, negotiation and compensation in conflict resolution discussions that led to the Grand Borama Peace Conference. This is important because such cultural peace characteristics including ceremonies/rituals and socialising exist in the Monyomiji peace practices as well (Bradbury et al. 2006:12). Above all, the Monyomiji’s inclusiveness and interdependence roles of youth, the rain chief, war chief, Honyomiji (women), medicine man and ceremonies/rituals is a heritage that could benefit IGAD peace processes (Deng, 2006:31-32; Bradbury et al. 2006:16; Brunet-Jailly and Scherrer, 2018:73). 

Although some work on Monyomiji role in community governance exists, (Simonse and Kurimoto, 2011:129), very little is known about their peace roles in conflict resolution implemented through leadership, mediation, negotiation and ceremonies/rituals). Exploration of these roles is vital because in South Sudan, politics is defined by ethnic loyalties. As such, the SPLM/A who represent the ruling political party and forces continue to have major difficulties in promoting national peacebuilding (Leonardi et al. 2010:3; Young, 2003:425; Young and Lebrun, 2006:13). The Monyomiji can bridge this inter-ethnic gap because it is inclusive of people genders and cultures. Further, given the complexity of the conflict and the failed resolution attempts, the locals view is that ’the government and the Monyomiji should co-operate in designing and implementing strategies for the non-violent transition‘ (Bradbury et al. 2006:19; Simonse and Kurimoto, 2011:3). For example, Wunlit (Dinka and Nuer) which was spearheaded by Monyomiji, peace-making included armed forces, youth, chiefs, women and the Mabior ‘white bull’ ritual (Bradbury et al. 2006:16; WPRC, 1999:3). Wunlit’s success supports this paper’s argument that Monyomiji offers a cultural basis upon which peace and conciliation can be modelled in South Sudan. 
To explore traditional roles of youth in conflict resolution and situate an argument that Monyomiji, as an institution with a heritage of peacebuilding, should have priority, not only at inter-ethnic, but national conflict resolution levels, this paper asks two fundamental questions: What are Monyomiji traditional peacebuilding roles? Can these traditional peace roles be applied to current civil war resolution?
Methodology

There is limited literature on youth traditional roles in conflict resolution. To substantiate, this paper utilises new data from focus groups (one male and one female) and three in-depth interviews drawn from (August 2012 to December 2015). Content analysis was used to determine the population, context and boundaries of the analysis (Stemler, 2001:2). In doing so, the Nilotic Lwo in Leeds (UK) and Juba (South Sudan) who have experience or knowledge of cultures, conflicts and conflict resolution were interviewed. Recognising the problematic nature of such oral evidence is important and determining the appropriate value to place on the evidence of each individual respondent is difficult. However, by focusing on stories, emphasising the importance of cultural norms, rituals and activities to an individual/community, it is easier to address the core conflict resolution questions around which this paper is framed.

The Nilotic Lwo in the UK were approached at the Leeds Sudanese Community Association (LSCA) centre, at the start of the research. One in-depth interview was a follow-on from the focus group and the two Juba-based respondents, interviewed via Skype, were recommended by a focus group member. Stemler, (2001:2) indicates that ‘inappropriate records’ is problematic in content analysis. In resolving this, responses on conflict experiences that could potentially lead to painful memories were diverted to informal open-ended questions regarding peace cultures (on dance, songs, ceremonies/rituals) because these were found to trigger relevant narratives on (peace cultures and conflict). Interviews were undertaken in English, and a few words not in English were translated.

The sample included a broad ethnic, gender and age-group range of people who attended the centre regularly and were willing to narrate their stories. The purposive sample does not necessarily represent samples of all South Sudanese ethnic groups and thus may be limited. However, samples considered narrated peace cultures and experiences of inter-ethnic conflicts or civil war. Data collection ceased when information showed repetitiveness. The narratives deemed to be representative and therefore selected showed common themes that were categorised under war, leadership, mediation, negotiation, conflict-prevention and peace-making. ‘Content analysis of stories’ in conflict resolution studies have been used widely (Ross and Tehranian, 2011:4, 11). In applying this, this paper examines interviewees’ accounts of how the Monyomiji traditional conflict-prevention and peace-making practice in leadership, mediation, negotiation and ceremonies/rituals can be useful in addressing the South Sudan civil war. To corroborate interview information, Community-based conflict resolution success stories in the region, (e.g. Wunlit, Liliir, Torit and Abyei), were used (Deng, 2017:11; Bradbury et al. 2006:4; Simonse and Kurimoto, 2011; Wunlit conference, 1999).

Monyomiji peace roles in conflict resolution

This section discusses the Monyomiji peace roles in conflict-prevention and peace-making in relation to interviewee responses and related literature. They include cultural norms of leadership, mediation, negotiation implemented along with ceremonies/rituals. It uses interviews to illustrate how these cultural peace roles could benefit national peacebuilding. For easy follow up of discussions, in-depth interviewees are nicknamed (‘Fego’, ‘Jona’ and ‘Sellie’).

Leadership

Discussing Monyomiji cultural norms of leadership is essential because interviewees indicate they control the ‘political, social and economic situation of the community’, (Male Focus Group, LSCA 2013), and the ‘government and the Monyomiji should cooperate in designing and implementing strategies for the non-violent transition’ (Simonse and Kurimoto, 2011:16). In doing so, this section looks at two aspects: 
a) apprenticeship: This includes good behaviour, age-grade progression and conflict transformation. 
b) reintegration, an aspect of Monyomiji leadership, includes pragmatic resettlement of ex-combatants, community conflict management, law-making and enforcement.

 Apprenticeships

Monyomiji apprentices should demonstrate good behaviour, age-grade progression, and conflict transformation. While leadership peace roles can be inherited in some Monyomiji practising communities such as the Shilluk, the first step in achieving this role is through ‘apprenticeships’ (Female Focus Groups, LSCA 2012). Interviewees revealed that ‘elders initiate and work with youth aged 9-13 as apprentices in various aspects of life that emphasise interaction’ (Fego, Juba 2014). During the apprenticeship, the youth learn ‘…to work together in the family first, then community defence’. Working together and learning is an essential aspect of cleansing rituals such as the ‘Cieng (togetherness) and Mabior’ (Male Focus Group, LSCA 2012). Apprentices are expected to participate in the identification and preparation of herbs, the animal to be sacrificed and venue for reconciliation ceremonies (Male Focus Group, LSCA 2012; Parmar et al. 2010:276-277). When their time comes, they take up leadership and utilise previously learnt informal skills in stages (i.e. family, community and inter-community conciliation) (Female Focus Group, LSCA 2012). 
In the context of South Sudan where financial resources and personnel are limited in facilitating peace processes, these attributes are vital in the training for and facilitation of peacebuilding. Monyomiji apprenticeship attributes contrast with the western perspective of youth as a group in need of formal training and empowerment, separate from informal settings (UNESCO, n.d:1). Monyomiji were excluded from the recent IGAD-led negotiation (Amum, 2018:1). 
Although the UN seems to be aware of youth potential in ensuring sustainable peace, the UN youth enhancement programmes unwittingly support the formal school and social activities, further narrowing opportunities for informal structures to thrive. Monyomiji apprenticeship is important in the context of South Sudan because the youth become part of a solution to societal problems early. For instance, Kemper (2005:11) suggests that ‘communities can help to cater for youth’s demand for life skills, education… endowing them with a sense of belonging.’ However, decades of war, lack of resources and high demands for reconstruction has meant the older members of Monyomiji are no longer deeply knowledgeable in their peace cultures and therefore deficient in peace values and skills to transmit to the younger generation. Regardless, it is observed Monyomiji apprenticeships is a type of ‘inclusion’ and should be wholly implemented in peacebuilding programs (Lederach, 1995:12).

During the apprenticeship, each Monyomiji is expected to demonstrate good behaviour. Interviewees indicate Monyomiji are ‘…elders, lawmakers, law enforcers security with moral authority’ (Female Focus Group, LSCA 2012). Thus their role in peace leadership is earned through hospitality and community service (e.g. digging wells, clearing roads). Contrary to other youth systems, for example, the violent nature of Niger Delta youth, Iwilade (2014:588), the Monyomiji is expected to demonstrate exemplary behaviour at all times (Simonse and Kurimoto, 2011:9). Iwilade’s analysis shows the Niger Delta youth are spirited, youthful groups that operate in a well-established network whose leadership is earned through notorious achievements. The Niger Delta youth are focused on the destruction of oil pipes, killings, rapes, robbery, neighbourhood terrorism as well as drug-related activities. As seen here, the idea of earning leadership is context-based and varies. Further, in the context of South Sudan political and peace negotiations at national levels, good behaviour in leadership is lacking. For instance, Deng (2017:1) indicates that ‘a personal problem between leading individuals, extended to regional relations between neighbouring communities, became incrementally connected to the responsibility of the national government’ thus, impacting negatively on peacebuilding. 
The unique attribute Monyomiji can offer to the broader peace discipline is good behaviour in leadership that help transform deadly conflicts into peaceful situations through hospitality and service (Fego, Juba 2014; Grawert, 2014:144; Muratori, 1950:133; Simonse and Kurimoto, 2011:9). Like the Niger Delta youth, the Monyomiji have been accused of similar crimes including cattle raids (Thomas, 2015:2). For example, Schomerus, (2010:54) indicates among Ngok Dinka, cattle are for food, marriage, property, and perceived as ‘life’ so the youth do anything to acquire them. At times, the Monyomiji engage in cattle raiding activities affecting community and government confidence in the institution’s ability to lead peace-building. However, because the Monyomiji draw from customs and history, it is observed that they revert to peaceful means after all (Deng, 2006:27). For example, history has it that Ngok Dinka and Lou Nuer ancestors broke a spear in two and each took half of it, and ‘invoked it with a conditional curse by which either side attacking each other would bring down supernatural vengeance’ (Deng, 2017:17; Pritchard, 1934:2). 
This is significant in the context of South Sudanese where disputes over grazing land or water source flare civil wars. In initiating peace aimed at transforming conflict situations, the Ngok Dinka and its neighbours continue this good neighbour tradition today, not only to honour ancestral practice, but to also keep and build peace (Bradbury et al. 2006:16). This leads me to argue Monyomiji peace process broadly embraces the past and present to allow co-existence, as well as prevent inter-ethnic conflicts that stem from disputes over natural resources, contributing to sustainable peace (Niamir-Fuller, 1999:102). Examples of leadership initiatives by which Monyomiji revert to peace through community services are shown by the setting up a neutral venue ‘living peace village’ or ‘peace market’ for negotiation Bradbury (et al. 2006:16), and providing security forces to allow uninterrupted peace discussions (Gebre and Ohta, 2017; WPRC, 1999:3). 

The context within which Monyomiji leadership peace role is understood is that 'family or community conflict management determine ‘age-grade progression and conflict transformation’ youth achieve (Fego, Juba 2014). The concept of conflict transformation is considered essential in the bottom-up peace-building (Lederach, 1995). The most effective way by which Monyomiji age-grade progression is assessed and rewarded is during conflict resolution ceremonies/rituals where individuals participate and progress to public conflict transformation. Achieved by confession, community service and responsibility to lead, the age-grade progression and transformation of conflict situation help ‘address practices, issues and questions that are relevant to post-conflict contexts.’ (Stovel et al. 2010:7). 
Further, Durham (2000:113) suggests that ‘different societies do define and demarcate youth differently.’ One of the main strengths presented in Durham’s argument is that context is important in understanding the politics of youth and how youth navigate and transform specific spaces, violent or non-violent. Likewise, Iwilade (2014:573) highlights how youth are ‘the most vocal social category’ in the difficult Niger Delta environment. Thus, understanding contexts within the most rural of places in South Sudan, with populations of up to 65%, are fundamental (Bradbury et al. 2006:19). A focus on how Monyomiji participation in age-grade system and leadership influence violent situations is essential in delivering sustainable peace in the region. This paper postulates integrating Monyomiji age-grade progression that is determined by tangible achievement in conflict transformation through ceremonial ‘activities and rituals’ can help consolidate frameworks of the IGAD-led peace process (Deng, 2017:11; Rushohora, 2017:24).

Further to the above, the Monyomiji participation and leadership are contrary to the UN context that there must be policies that target youth ‘participation’ (United Nations, 2014:1). UN identifies youth as individuals aged between 14-25 years old (UNESCO n.d:1). Such narrow social groupings cannot be applied locally because of the importance of context recognition. By placing youth in an age bracket, the UN neglects any consideration of the social properties of local or Monyomiji culture that requires youth participation in matters of concern in their respective communities. This paper highlights UN social groupings affirm its ignorance of Monyomiji potential in embracing a central role in community service and transforming South Sudan conflict situation. This ignorance is evident in the IGAD negotiations of the 2013 civil war, where male political leaders dominate negotiations, but no youth representation (Amum, 2018:1). This demonstrates that the conventional perspective of youth undermines their innovative and resourceful nature at local levels, thus the need to explore Monyomiji and highlight its potential at national peacebuilding.

Although discussions above show Monyomiji initiatives, participation, leadership abilities and responsibilities are visible and efficient at local levels; it requires a platform to show potential at national levels. Moreover, as an institution, social expectations within respective communities are not transferable to other communities or at state levels (Jok et al. 2004:22). Traditionally, the youth believe in themselves as ‘responsible’ people, as does the community (Male, In-depth interview, LSCA 2014). This social construction within which Monyomiji institution operates allows it to exploit its potential in maintaining community peace. However, the Monyomiji institution faces many challenges. Like the South Sudanese government, the Monyomiji are under significant economic, moral and political stress (Brunet-Jailly and Scherrer, 2018; Leonardi et al. 2010:12). It is observed Monyomiji members are not salaried but are rewarded whenever the community can afford. As such, some have used this title as a means of wealth accumulation by raiding neighbouring communities and levying higher charges for civil dispute resolution consultations, imputing negative perception of the institution. Politically, because they make decisions on consensus, are informal and perform roles interdependently, the institution appears to lack structure, particularly, to the outsiders hence its exclusion at the national peace negotiations. This paper recognises that a redesign of its structure might be necessary if it is to be adopted at national levels of peace-building. 

Reintegration 

Reintegration, an aspect of Monyomiji leadership, includes pragmatic resettlement of ex-combatants, community conflict management, law-making and enforcement. Although most Monyomiji groups joined militia groups voluntarily or due to peer pressures, it is typical for youth to be conscripted into the militia and forced to commit crimes. In narrating his conscription experience, Fego indicates the militia ‘forced captives to burn houses, crops, kill. We were cleansed to re-join family; dug wells, roads to compensate’ (Fego, Juba 2015). Majority returnees needed to be reintegrated into communities or Monyomiji roles. However, the SPLA’s (predominantly Dinka) distrust towards ex-combatants of other non-Dinka groups led to targeted attacks on some Monyomiji groups. The SPLA’s impartiality meant that reintegration benefits such as ‘medical care, food security, education and road network’ were promised, but not provided to non-Dinka ex-combatants (Simonse and Kurimoto, 2011:7). The result was that the Monyomiji were not ready to participate in the government reintegration programs. It is observed that the Monyomiji preferred familiar peace values in resettling ex-combatants and peacebuilding. Such values include social reintegration through community service (digging wells, clearing roads and supporting victims), and Mabior cleansing ritual. Similar to Sierra Leone civil war, youth were ‘brutally coerced into a military role’, but Fambul Tok (truth-telling) was utilised in the reintegration and peacebuilding through story-telling, sports and income generating activities (Gebre and Ohta, 2017:161; Murphy, 2003:64).

As one of the interviewee said ‘the Monyomiji are everything to us…’ (Sellie, LSCA 2012). This assertion is significant because it situates the Monyomiji as a foundation for a more general, pragmatic and accepted approach to conflict resolution in the South Sudan civil war (Sellie, LSCA 2012). Sellie’s confidence in the institution help point us to its efficiency at community level dispute-resolution. The Monyomiji, ‘members of a warrior class‘, are active participants in ‘funeral dances’ the aim of which is to prevent conflict and build peace (Muratori, 1950:133). In an attempt to resolve the Dinka-Nuer conflict during the civil war, this pragmatism was demonstrated in animal sacrifice, prayers, negotiation and compensation of victims (WPRC, 1999:3). After Wunlit, Dinka and Nuer communities resumed trade relations, strengthening communities’ economic, political and social status. Further, in their practical application, Simonse’s grassroots peacebuilding engaged Monyomiji from Lutuho, Bari-Acholi and other ethnic communities of Eastern and Central Equatoria state in local peacebuilding seminars (Simonse and Kurimoto, 2011:7). In the context of the civil war resolution, Monyomiji pragmatism at local levels can be used to assess the value of youth as significant actors in re-establishing relationships and national peacebuilding (Kemper, 2005:36). The concern here is their distinctiveness, as each community has its structure (Jok et al. 2004:22). Lack of uniformity in Monyomiji practice requires its modification as a framework for national conciliation.

When asked what she means by Monyomiji being ‘...everything to us…’ Sellie maintains the Monyomiji ‘addresses all the society’s political, economic and social problems’, a view shared by others (Male Focus Group, LSCA 2013; Sellie, LSCA 2015). It is argued that these many responsibilities influence Monyomiji decision in maintaining ‘peaceful conflict management’ within their respective communities and with other militia groups in the region (Kemper, 2005:37). For instance, Simonse and Kurimoto (2011:129) indicate Monyomiji, as grassroots administrators, make by-laws consistent with neighbours and government policies to enhance cooperation between local Monyomiji groups and national governance (Deng, 2017:12). As such, Simonse and Kurimoto’s argument for the need to preserve Monyomiji ‘cultural heritage’ is consistent with the aims of this paper (Simonse and Kurimoto 2011:9). Monyomiji multi-faceted role is important in the context of civil war resolution because Sellie’s narratives and others’ indicate that the Monyomiji system has vibrant cultural norms (cooperation, confession, songs, religious sacrifice, prayers and post-conflict interaction) have been utilised in more recent inter-ethnic conflict resolution and management like the Wunlit, Liliir and Abyei conferences (Deng, 2017:11; Bradbury et al. 2006:68; WPRC, 1999:3). 
Further, interviewee responses demonstrate that the institution can effectively resolve civil war crimes through ‘community warning, shaming, coercion or rejection’ (Stovel et al. 2010:16). Such was the case during Wunlit conference, where Chief Gaga named and shamed militia leaders questioned their terrorist activities and political motives (WPRC, 1999:74). Although interviewees speak of Monyomiji’s significance as resolvers of ‘all community problems’, this might only be limited to community conflict management, and most external or peace actors in the region perceive it as inadequate in the current situation. Further, the failure of Wunlit and Liliir conferences, in which traditional aspects of conflict resolution were utilised, (they lasted for only nine and two years respectively) criticisms of indigenous peace practise capability arose.

Monyomiji maintained law and order during civil wars’ (Female Focus Group, LSCA 2013). During the two decades of the second civil war, locals depended on the Monyomiji who drew from societal customs to resolve all disputes, including civil war crimes (i.e. mutilation, rape, murder, theft, abductions and land grab) (Leonardi et al. 2010:11). Using customs as the primary source of social order, Monyomiji maintained stability in the region (Deng, 2006:27; Jok et al. 2004:6). This supports the argument that the Monyomiji system can be further modelled to suit the modern context. For instance, Simonse, a traditional peace activist, organised the Torit Conference in 2009 where both local and government officials participated (Simonse and Kurimoto, 2011). Focussing on law-making and enforcement, this conference intended to lay a foundation for better understanding between Monyomiji and local government officials in the East Bank, South Sudan. About 40 Monyomiji members from different communities engaged in dialogue with the same number of state and county officials responsible for the administration of the same communities (Simonse and Kurimoto, 2011). 
Many of these conferences, including workshops and seminars have taken place in South Sudan, but the question is, have they made any positive contribution to civil war situation? The common problem with these foreign-initiated conferences is, they disregard ’local social contexts’ to the critical peace-related customary laws, the heritage of leadership, ceremonies/rituals and youth involvement but consistently implement western-style techniques of negotiation and mediation (Brunet-Jailly and Scherrer, 2018:83; Giblin, 2014:502). This paper argues Monyomiji reliance on societal customs, law-making and enforcement, cooperation with other local groups, and the government is significant in delivering sustainable peace at the national level. This can be possible when Monyomiji institution is contextually conceptualised. Borrowing from Rushohora’s discussions on theorising landscapes, Monyomiji is ‘…a cultural construct…given meaning by people… It is conceptualised, experienced and remade…’ It is ‘…the entire cultural history…’ of those who practise it (Rushohora, 2017:20). In the context of Monyomiji and South Sudan, focussing on local customs in conceptualising the institution is important because it allows one to analyse vital norms, laws and relationships relevant at national levels (Ochola, 2009).

Drawing from interviewee responses and related literature, this section has discussed local cultures through which the traditional roles of youth are manifest through Monyomiji peace role leadership. The context of this leadership peace role is understood in 1) Apprenticeship: This includes good behaviour, age-grade progression and conflict transformation.  2) Reintegration, an aspect of Monyomiji leadership, includes pragmatic resettlement of ex-combatants, community conflict management, law-making and enforcement. Using interviews, arguments indicate these cultural peace roles could be included in national peacebuilding to prevent decades of failed national, regional and international interventions. The next section of the paper discusses Monyomiji conflict-prevention and peace-making in relation to Jona’s leadership experiences in mediation and negotiation. 
Monyomiji mediation and negotiation roles

One of the focus group members, Jona narrates his experience as a youth working with elders. The narrative highlights the link between the traditional leadership institutions of Odonge (elders) and Monyomiji (youth). Jona’s experience supports the idea of Monyomiji dynamic and multifaceted peace roles in conflict resolution through an apprenticeship in ‘leadership, mediation and negotiation’ (Jona, Juba 2015). Jona, a youth and part of Anyuak community leadership, tells of his experience within the community. He says that once a conflict existed between two women elders old enough to be his grandmothers. This conflict was over duties and responsibilities, as each one of the women claimed the other was taking some of her roles. Although these women were directly answerable to him, an older person had to be sent, to join him in the conflict resolution meeting. His enthusiasm, contribution and support from members was vital in resolving the conflict (Fego, Juba 2014). He had to restructure and redefine roles, without offending either party to the conflict. He stresses that this kind of case handling by youth is not only practised within a given community but that their involvement can also be necessary for major conflicts. Jona’s youth role in conflict resolution highlights how Monyomiji peace role can mature into higher level mediation and negotiation duties.

Mediation role

Traditional mediation involves identifying dispute causes, damages, a suitable resolution process and the mediator under the guidance of the spirits. Through the age-set and age-grade systems, the youth play a unique role in traditional mediation (Grawert 2014:144; Muratori, 1950; Simonse and Kurimoto, 2011:2). Focus groups and Jona’s story reveal ‘Odonge (elders) and Monyomiji (youth) work together’, initially (Jona, Juba 2015). For instance, they initially carry and deliver messages between disputants and in doing so, learn and perfect how to identify dispute causes, damages, suitable resolution process and the mediator (Jona, Juba 2015). This contrasts with the UN assumptions and demand for legal classification of youth, justifies the UN view of youth as a life stage thus exclusively defining the youth population as between the ages of 15-24 (Kemper, 2005:8). 
Western notions of a ‘normal’ childhood are emulated in defining age chronologically, assuming a homogenous view that people develop along a linear path, whereas in the context of Monyomiji and South Sudan, age-set and age-grade influence youth definition and roles. For example, boyhood, adolescence or warrior, early manhood and older manhood have different responsibilities (Male Focus Group, LSCA 2013). A more experienced younger Monyomiji can mediate in complex cases such as murder by taking responsibility and apologising for wrongs done on behalf of perpetrators (Stovel et al. 2010:16). Significantly, identifying mediation skills and other unique conflict resolution qualities and abilities in younger Monyomiji like Jona who demonstrate a high future potential is crucial. From learners to performers, Monyomiji offers a practical example of how community mediation values and responsibilities can be imparted to youth. Monyomiji involvement in traditional mediation is significant in the context of South Sudan because it frames youth as a ‘part of the struggle for influence, authority, and control’ (Christiantine et al. 2006: 11). Thus, the UN peace and developmental policies should target Monyomiji institution as a peace and security organisation crucial in nurturing future mediators.

Further, interviewee responses indicate ‘the Nilotic Lwo younger Monyomiji mediators can be as competent as an elder mediator’ because, in their African Traditional Religion (ATR) belief, god gives societal rules and regulations (Male Focus Group, LSCA 2012; Deng, 2006:27). Cultural beliefs hold that, for a successful mediation, the gods, spirits and ancestors work through leaders so must be included and appeased in concluding the process (Deng, 2017:11; Stovel et al. 2010:17). Additionally, they are believed to be possessed by the spirit, communicate directly with god who gives wisdom to all those in public duty (Deng, 2006:28; Hutchinson, 2001:312). This highlights the significance South Sudanese accord spiritual authority and the belief that spirits have interest in humans and societal concerns. During mediation, many spiritually-connected cultural rituals continue to be practised in South Sudan villages because locals revere spiritual authority (Deng, 2006:27; Parmar et al. 2010:276). However, at the national level, local churches through the New Sudan Council of Churches (NSCC) have been part of many mediation processes as they are perceived to represent all beliefs (Bradbury et al. 2006:6; Simonse and Kurimoto, 2011:8). ATR, which is a significant aspect of Monyomiji mediation practice, belief and values, is excluded at the national level as it is perceived irrelevant to the tangible civil war economic and political struggles.

Negotiation role

Traditional negotiation progresses from mediation and focusses on dispute settlement and the future by determining compensation type, amount and customary law amendment (Ingelaere, 2008:43; Jona, Juba 2015). Monyomiji peace negotiations start with the ‘ceremonial sacrifice of a great white bull’ or Mabior ritual, followed by discussions, compensation agreement and food sharing (Bedigen, 2017; Bradbury et al. 2006:12; Wunlit, 1999:3). Traditional negotiation offers a means by which Monyomiji resolve various incidents without inciting hostilities, discipline individuals causing disturbances and ensure abducted women, children and missing cattle are returned, to prevent revenge (Bradbury et al. 2006:72). As mentioned earlier, the negotiation process is flexible and takes into account the contextual aspects of disputants’ motives, goals as well as the impact of ruling on family, Monyomiji specific role and priorities (Leonardi et al. 2010:17). 
By using customary laws, Monyomiji has implemented context-based negotiations through people-to-people conferences to resolve farmers-pastoralists disputes in Abyei, Aweil and Twic Counties, halting civil wars (Bradbury et al. 2006; Thomas, 2015:1). Thus, Monyomiji as an institution with a heritage of peacebuilding should have priority not only at the inter-ethnic but national level of conflict resolution. Generally, in post-conflict situations, youth have been excluded from the hierarchical decision, creating negative peace that is easily threatened by militia groups lacking full engagement in negotiation. The local South Sudan peace initiatives have often represented Monyomiji via government appointed chiefs/leaders or politicians, yet youth remain misrepresented. Although the CPA provides for Monyomiji involvement, this provision remains on paper (Elhag, 2008:181). For instance, IGAD peace negotiations continue to exclude the Monyomiji institution, which may support intra and inter-ethnic conflict reconciliation through both technical and soft means (Grawert 2014:144). It unwittingly continues to place South Sudanese traditional peace values on the periphery, preventing sustainable peace from happening. 

Monyomiji negotiation team consists of a high level of specialised leadership within the Monyomiji system, including the ‘rain chief, war chief, and medicine man’ (Jona, Juba 2015). They negotiate access to natural resources (namely: water, pasture and fruit trees), trade, village boundaries, as well as conflict resolution treaties with neighbouring communities (Bradbury et al. 2006:20). Each of these leaders may be called upon to execute their role during a negotiation process. For example, during the second civil war, Riek Machar (the Nuer militia leader-war chief) negotiated trade routes to allow supplies into communities and militia zones (Hutchinson, 2001:314). Also, when concluding a negotiation process, the medicine man can be called upon to offer sacrifices and conduct cleansing rituals that help deter feelings of revenge and exclusion (Graybill, 2004:1126). To add to Lederach’s argument, flexibility and interdependence of roles during negotiation are important in the context of farmer-pastoralists who rely on each other’s goodwill to share scarce resources (Lederach, 1995:12). For example, seasonally many Missiriya pastoralist groups pass through Abyei (Dinka settlements) in search of grazing pasture (Bradbury et al. 2006:17; Craze, 2011). To avoid cattle feeding on crops, the Dinka and the Missiriya prevent conflicts by negotiating and agreeing to safe passage routes pastoralists must follow (Bradbury et al. 2006:17; Deng, 2017:17; Niamir-Fuller 1999:102; Wilson, 2014). Furthermore, in cases where animals damage the crops, compensation type and amount is negotiated (Ingelaere, 2008:43). However, these seasonal agreements are precarious and prone to failures due to unpredictable changes in the environment, community needs and their lack of permanency may not offer sustainable peace at national levels (Bradbury et al. 2006:12).

The Monyomiji specialised organisation are vital in ensuring the smooth handling of the inter-community interaction. Specialisation prevents conflicts from arising due to the confusion of duties and responsibilities. For instance, when negotiators’ involvement in intra-ethnic conflicts is needed, each specialist must make themselves available. These specialist duties are only recognised within a community, not at an inter-ethnic level where youth like Jona, who may not necessarily have any specialities, become part of the negotiation process. This limits the system in certain situations.

This paper’s stance is that the Monyomiji, as ‘cultural heritage,’ needs to be preserved because it can create pro-peace regulations and norms (Simonse and Kurimoto, 2011:9). The Monyomiji creates a situation for redemption for the offender and compensation for the victim and create much more lasting peace between communities. During negotiations, they help determine compensation type and amount without which peacebuilding cannot start. In the past, compensation for a minor case such as theft required one ram, but ten sheep in grievous crimes such as murder, witchcraft and poisoning (Muratori, 1950:138). 

Monyomiji funeral dance

Sellie’s and focus group’s responses mentioned earlier show ‘Monyomiji peace practices are normative and without coded laws’ (Sellie, LSCA 2014). Jok et al. (2004:6) affirm this by saying ‘very few customary law systems exist in written form.’ In implementing normative uncorded laws, this paper argues the Monyomiji ensure their respective communities function well and prevent aggression or conflicts without any need for external intervention. One such uncorded lawless conflict resolution measure is through a funeral dance. Muratori, (1950:133) indicates among the Lotuko; the Monyomiji make hasty decision to resolve an issue brought to their attention, by organising a funeral dance. The purpose of a funeral dance, where mourning songs are sung and danced to by children, youth and adults, is to ‘invite’ the unknown perpetrator(s) to confess before a mediation process. With almost no investigation, the perpetrator(s) on hearing the sounds of mourning songs often reveal themselves to the Monyomiji for fear of being cursed or excessively punished if discovered. For example, among the Lotuko, a funeral dance is a public announcement of the planned attack on the neighbours, if they did not voluntarily reveal perpetrators (Bedigen, 2017). 
Once the funeral dance songs are heard by neighbours, and to avoid an indiscriminate attack, Monyomiji of neighbouring communities interrogate their members in a bid to find the unknown perpetrator. The Lotuko neighbours (Toposa, Acholi, Lango, Boya, Lopit, Madi and Pari) without being consulted help keep or make peace by initiating a negotiation process that will culminate into targeted and proportionate justice (Muratori, 1950). This suggests that informality within traditional systems can be productive, unlike ceasefires that have not delivered peace in places such as Nuba Mountains (Bradbury et al. 2006:9). It demonstrates there needn’t be a peace envoy or special investigation unit as often witnessed in conventional approaches. Also, peace songs, randomly started by an individual and joined by others are known to break tense moments, for example, during Abyei and Wunlit conflict resolution processes (Deng 2017:11; WPRC, 1999:74). This paper argues that practices such as funeral dance and peace songs are ideal in South Sudan, a country bogged by war and unable to meet costs of conflict-prevention and peace-making. Funeral dance, as a peace cultural heritage feature, prevents post-conflict reconstruction challenges as community consultations and meditation begin spontaneously. 

Further, a funeral dance allows creative work in peace to commence. As a heritage, it propels the Monyomiji to deliver a clear path to societal change from violence to non-violence and from conflicts to peace. The argument here is, the Monyomiji commitment to duties and responsibilities effortlessly translate into peace, and conflict resolution approaches namely: mediation, negotiation and the implementation of restorative justice. Considering the time-frame, amount and scarcity of resources required to achieve a civil war resolution in conventional approaches, non-Eurocentric approaches such as the funeral dance can be of benefit to South Sudan for they are less costly and are contextual (Asante, 2003:5; Giblin, 2014). Furthermore Deng (2017:11) postulates that ‘all rituals imply that the reconciliation was complete and binding’. The popularity of local customs allows the Monyomiji system to dominate and makes local people, customs, beliefs, practices and values central in creating sustainable peace (Deng, 2017:18). 

Conclusion

This paper argues that the Monyomiji is an institution with a heritage of peacebuilding and is the preferred institution to solve inter-ethnic conflicts and should be included at national peace dialogues. Research has shown that Monyomiji peace roles in conflict resolution through its leadership, mediation, negotiation, implemented along with ceremonies/rituals are essential in bonding and healing communities and delivering lasting peace among communities. However, IGAD peace process continues to exclude Monyomiji, pursue and implement conventional top-down methods of conflict resolution, such as negotiation and mediation. With limited sample and distinctiveness of the Monyomiji practice in various South Sudanese communities, the paper does not explore Monyomiji governance, or political set up but focuses on their popularity in local peace ‘activities and rituals’, and potential at national levels. Success in Monyomiji peace practices during the South Sudan civil war include the Wunlit, Liliir, Torit and Abyei local peace processes. Other community-based peace success stories in Africa, include: the Sierra Leone (Tambul Tok), Nothern Uganda (Mato Oput) and Rwanda (Gacaca courts). The paper however also highlights the challenges that Monyomiji faces (e.g. economic, moral and political), which may affect its legitimacy as a local-based peacebuilding institution at the national level.

South Sudan civil war resolution requires a bottom-up approach that is context-based. It is observed the Monyomiji reliance on societal customs; inclusiveness, interdependence roles, local peace cultures and community support are ‘bottom-up’ characteristics that could benefit IGAD peace processes (Deng, 2006:27; Lederach, 1995:12). This is because this war is flared by interethnic conflicts which the locals have historically resolved using local institutions and practices. In doing so, the paper explores what the Monyomiji traditional peacebuilding roles are and if these traditional peace roles can be useful in civil war resolution? Engaging Monyomiji institution holistically is significant in telling ‘what and how’ peacebuilding should be implemented at the national level (Female Focus Groups, LSCA 2012). 
As stipulated in the CPA, and demonstrated in Simonse’s local peace processes, there is a possibility for Monyomiji-government or Monyomiji-IGAD partnership (Bradbury et al. 2006:13; Simonse and Kurimoto, 2011; Young and Lebrun, 2006:28). Further, engaging Monyomiji in national negotiations and peacebuilding creates acceptance, affirms locals’ values, and removes the burden of peace-building from IGAD (Schomerus et al. 2010: 81). Simonse and Kurimoto (2011:16) indicate ‘Monyomiji participation in the councils would be proportionate to their role in the community.’ In utilising Monyomiji, the paper emphasises their conflict prevention and peacemaking, and critical of these are the use of ceremonies/rituals in transforming violent situations into non-violence. For instance, to co-exist, South Sudanese communities have always used the past in the present (Deng, 2017:17). Such cultural peace practices have been integral to people’s lives long before the conventional top-down interventions. This paper’s contribution is that local institutions are crucial in the identification and implementation of relevant peace practices at local and national level. In order to understand local peace values and how peacebuilding should be at national levels, local institutions are essential in integrating cultural heritage into modern peacebuilding approaches. 
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