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Abstract 

National Dialogue has been used to address issues of national concern, typically longstanding causes of conflict that have been brought to the fore by political protest or armed insurrection. They have reduced violence by transferring grievances voiced from the street into formalized processes. Historical analysis demonstrates that procedural fairness and inclusivity are key features of national dialogues that are successful in transitioning toward lasting and sustainable peace. For national dialogue to contribute meaningfully to political transformation and peace, it should be an inclusive, broad, and participatory. It should particularly include those representing wider constituencies such as women. This study seeks to introduce the role of the traditional Siinqee institution of Oromo women, a parallel institution to the Gada system, in Ethiopian national dialogue. Studies revealed that the Siinqee institution has enabled Oromo women to protect themselves against any form of violence and maintain their economic, social, cultural, and political rights. Women used the institution effectively as a weapon to fight against violations of their human rights and fundamental freedom by their husbands. The institution also serves as a conflict resolution body in the community. The general objective of this study was to critically examine the role of Siinqee Institution of Oromo Women in the Ethiopian National Dialogue. The study employed review of legal, historical and cultural literatures. The results suggest that the Siinqee institution play important role in nurturing indigenous conflict resolution along with their representation. It argues that the Siinqee institution, if properly integrated in the process and result of Ethiopia National Dialogue, plays important role as an initiator, a facilitator, a mediator, a participant and reconciliatory body. 
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1. Introduction
National Dialogue has been used to address issues of national concern, typically longstanding causes of conflict that have been brought to the fore by political protest or armed insurrection.
 It is a peace building instrument which seeks to build trust and confidence among national actors, foster inclusive participation, and promote consensus on key political, economic, and social measures during periods of political transition.
 It has reduced violence by transferring grievances voiced from the street into formalized processes.
 National Dialogue therefore has mandates that include political reforms, constitution-making, and peace building. Procedural fairness and inclusivity are key features of national dialogues that are successful in transitioning toward lasting and sustainable peace. According to Haider, the success of national dialogues can depend in large part on finding the right equilibrium between efficiency and inclusiveness.
 Inclusive National dialogue should particularly include those representing wider constituencies in the society such as women.
 Its Inclusiveness should be manifested during different phases, including preparation, negotiation, and implementation stages. The Berghof Foundation also argued that an inclusive dialogue would contribute to the breadth, representativeness and legitimacy of settlement and can lead to “greater ownership of the peace agreements.
 In general, inclusiveness ensures the legitimacy and credibility of a national dialogue. It provides an opportunity for all stakeholders to own, protect, and promote the ideals and decisions of the process. 
Ethiopian government has made a crucial move to initiate a national dialogue by establishing National Dialogue Commission through proclamation with a mandate of facilitating "an inclusive dialogue and reconciliation process that would heal wounds, build a consensus on key issues and help the country to solve its complex problems.
 According to the proclamation, the national dialogue’s main objective is to resolve the difference of opinions and disagreements among various political and opinion leaders and also segments of society in Ethiopia on the most fundamental national issues through broad-based inclusive public dialogue that engenders national consensus.
 For Ethiopians, this is an opportunity to chart a new path for peace, political tolerance, national unity, political and economic equality and a shared Ethiopian destiny. The proclamation also incorporated inclusivity and using national traditional knowledge and values as one of the main principles of the Ethiopian National Dialogue.
 In this regard, to conduct credible inclusive national dialogue, integrating institutions those representing wider constituencies such as women and using indigenous knowledge of conflict resolution is crucial. 
This study seeks to introduce the role of the traditional Siinqee institution of Oromo women, a parallel institution to the Gada system, in Ethiopian national dialogue. Studies revealed that the Siinqee institution has enabled Oromo women to protect themselves against any form of violence and maintain their economic, social, cultural, and political rights. Women used the institution effectively as a weapon to fight against violations of their human rights and fundamental freedom by their husbands.  The institution also serves as an indigenous conflict resolution body in the community.
 While several studies have examined the role of Siinqee Institution in protecting women from any form of violence and maintaining their economic, social, cultural, and political rights, their role in national dialogue is not discussed yet. Therefore, this study is a new contribution to the literature in this area and, it is hoped, to an emergent debate. The general objective of this study was to critically examine the role of Siinqee Institution of Oromo Women in the Ethiopian National Dialogue. It specifically examines its role during preparation, negotiation, and implementation stages of Ethiopian National Dialogue. For this purpose, the study employed review of legal, historical and cultural literatures. The results suggest that the Siinqee institution can play important role in nurturing indigenous conflict resolution along with their representation. It argues that the Siinqee institution, if properly integrated in the process and result of Ethiopia National Dialogue, should play important role as an initiator, a facilitator, a mediator, a participant and reconciliatory body. 

This study is helps the national dialogue commission to understand clearly the role of the Siinqee Institution of Oromo women and integrate it to Ethiopian national Dialogue so that they can play their important role in all phases of national dialogue using indigenous knowledge. It is also important for the Siinqee institution to participate in national dialogue and play its role for the success of national dialogue and ensure the protection of women’s rights.
This study has four sections. The current section introduces and sets background of the study and identifies the research methodology. Section two is about review of related literature. It discusses theoretical evidences about the Siinqee Institution in the Community. It focuses on historical development and purposes of the Siinqee Institution of Oromo Women. Section three focuses on the role of Siinqee Institution in Ethiopian National Dialogue. It particularly examines the role of siinqee institution during the preparation, negotiation/process/, and implementation stages of national dialogue. Finally, section four deals with the conclusions and recommendations.
2. Review Of Related Literature 
2.1. Historical Development Of The Siinqee Institution  

The Oromo people are the largest single ethnic-nation group in Ethiopia today, constituting about 40% of the population in Ethiopia.
 Oromo society is very rich and diverse in culture, history and legal traditions. They speak Afaan Oromo (the language of Oromo), which belongs to the Eastern Kushitic family of Afro-Asiatic phylum. Afaan Oromo is one of the most widely spoken languages in Africa, next to Arabic and Hausa Fulani.
 
Historical evidences indicated that the period between 16th and 19th is a great turning point in Oromo history.
 During this period, the Oromo people were organized socially and politically using the Gada system (Oromo democracy) to promote their wellbeing and to maintain their independence. It is beyond the scope this paper to discuss the Gada system in its full scale. Rather, I will describe it shortly and show the place of women within the system. 
According to Hinew, Gadaa is generally defined as an indigenous socio-political democratic system of the Oromo people that regulated political, economic, social, cultural, moral, and the religious aspects of the society.
 The gadaa broadly encompasses the social, political, economic institutions of Oromo people. The system has three interrelated meanings of gadaa. Firstly, it is an age-grade system that divides the stages of life of' individuals, from childhood to old age, into a series of' formal steps.
 According to this division, there are eleven age groups, based on eight-year increments.
 Each age group was associated with various roles, privileges and responsibilities. In Gadaa system, both male and female who attained the fourth age group were considered as a matured group for social responsibilities. Secondly, Gada is a period of eight years during which elected officials remain in power. In other words, it indicates the term of eight years for which officials were elected by the people. Thirdly, it is the institution of Oromo society, and is considered as the Oromo ideology or worldview that governed every aspect of Oromo’s life. In general, Gada is a very huge and complex system that regulates every aspect of Oromo’s life.
The Oromo people had their own traditional African religion called Waaqeffannaa, the belief in Waaqa (the supreme God), which is one as a supreme being.
 According to the Oromo religious philosophy, Waaqa creates all physical and spiritual worlds in the universe and organized them into a well-balanced cosmic order. This interdependence and interconnected relation are generally referred as safuu, something that shall not be interfered. The Oromo believes that society will collapse if the balance between the power of male and female is disturbed. The interdependence of the male and the female is considered a precondition for peace and prosperity in the metaphysical as well as the practical sense. But if this balance is disturbed, it is considered as loss of safuu and seera Waaqa (law and order of the God) which signals the reign of chaos and disaster.

Women have their own role and status in Oromo worldviews. Women have great role and status among Oromo communities as the common Oromo saying goes “the honor of human being is a women ( kabajni ilma namaa dubartiidha).
 Women with Siinqee are considered as wayyuu (something that is highly sacred/blessed/) in Oromo worldview.
 Violating the rights of women is considered as breaching safuu and committing sin. According to Dirribi, Respecting safu is one of the five laws of the gada and it is the first law.
 

The Gadaa system indicates gender inclusiveness in the administration of early Gadaa governance. In some circumstances, such as in the Siikko Mandoo Gadaa system, women have simultaneous membership of legislature and executive. This is attributing to the nature of the parliamentary system of government’s fusion of power. Generally, there is a common saying emphasizing the central role women have in the Gadaa system; “Dubartoota Malee Gadaan guutu hin ta’uu” (“Gadaa is not full without women”).
 According to Makkoo Billii law, raping an unmarried girl is equivalent to committing intentional homicide on two persons. Concerning general crimes, the penalty for both intentional and negligence is equally applicable whether the victim is a man or a woman. This indirectly guarantees equality before the law. Moreover, the law puts liability on men although a woman contributes to the commission of crime through giving her consent such as consaguinal marriage and adultery.
  
According to the Oromo tradition, women are considered as halaga (stranger). They were not born into a Gadaa grade; but they were only married into one. As a result, they were not members of the gosa (clan) into which they were born, or the one into which they were married. However, according to the Gada law, married women have the right to organize and form the Siinqee sisterhood and solidarity. Accordingly, they had their own female-oriented institution called the Siinqee. Kumsa indicated that the Siinqee Institution was given to women by Gadaa laws and it was highly respected by the society.
 Women used to use their Siinqee for different religious, social, and economic issues to protect their property rights; to control over sexuality and fertility, to protect their social rights and to maintain religious and moral authority. According to Kumsa, the siinqee is a parallel institution to the Gadaa system that “functioned hands in hand with the Gadaa system as one of its built-in mechanisms of checks and balances.
 Because women as a group are considered \non-relatives" (halagaa) and excluded from the Gadaa grades, they stick together and count on one another through the Siinqee. The siinqee is totally a women’s enterprise and actively excluded men. However, it is also part of Gada law. Gada laws provided for them and Oromo society honors these female ties and sanctions them. It is argued that the gadaa and siinqee institutions greatly influenced the Oromo value system and helped maintain safuu in Oromo society. 
2.2. Definition of the Siinqee

Literally speaking, the siinqee is a stick (Ulee). Ulee is a collective name the Oromo used to refer to those sticks that are purposely cut and fashioned for specific social, cultural and religious functions. According to Kumsa, Siinqee is a decorated stick symbolizing a socially sanctioned set of rights exercised by Oromo women.
 According to Marit Tolo Østebø, the siinqee is a special stick, which a woman who gets legally married will receive on her wedding day.
. And it is viewed as “a woman’s weapon”, symbolizing the respect and the power that a married woman has.
 Siinqee is a symbolic decorated stick given by the mother to her daughter upon her marriage. As the mother blesses her daughter in her turn during the blessing ceremony, she holds one end of the siinqee and the daughter holds the other. This indicates the tie between the mother and the daughter on the one hand, and the tie among all women, on the other.

2.3. The Purposes and Functions Of The Siinqee
The Siinqee has varies social, cultural and religious functions. Oromo women use it on various occasions and for different purposes. For example, a woman holds siinqee whenever there is some special event or ceremony. They use the siinqee during the jila (ceremonial occasion) as a symbol of their honor and an indication that they are married.
 Similarly, they touch the property designated for them with the tip of the siinqee to indicate that they owned it. Further, they use siinqee to mobilize jiga (collective labor). Women take their siinqee whenever accidents like over flooding properties by heavy rain, someone’s house is caught on fire and destroys his property, to mobilize the community to help the person or the group.
 

They also use the siinqee to perform araara (reconciliation). According to traditional Oromo, if there a conflict or war between two groups in a clan or between two clans, and if the women come and stand between the wars together, holding their siinqee, the fighting has to stop automatically for the respect of the siinqee.
 Thus, they will bring peace between the fighting groups. In other hands, if a foreigner comes to fight the people to take their land or their property, the women will raise their siinqee and bless their soldiers before they go to defend to overcome their enemy and come back peacefully. So men will not go to war to fight enemy before they receive blessings and prayers from women holding siinqee.
Oromo women use siinqee sticks on all Gada institutions, ceremonies as a sign of peace and reconciliation. They use their siinqee during gadaa power transfer ceremonies.
 During the power transmission in the Gada system of the Oromo people, it is the women with the siinqee that blesses the persons who takes over the Gada offices. The newly elected officials walk under the avertedly held siinqee sticks (/\) by women standing in two rows and touching the other tips of their siinqee together to receive blessings from siinqee women.
One of the duties of women holding siinqee is for prayer to waaqa. In the Gadaa system, women are considered innocent and peace-loving. Women also use the siinqee during religious ceremonies. They raise their siinqee and pray for women who are sterile. They also use it to pray for children. They pray a barren woman so that she can have a child, they pray for the sick to be healed, they pray for the peace of the people and cattle, they pray for good weather, etc. 

To sum up, women use their siinqee on varies occasions except on funeral and mourning occasions. Upon the death of the owner, the siinqee will be broken into halves and placed on the burial, to indicate the end of the siinqee’s function with the end of life’s activities. The siinqee will have accomplished its mission of guarding seera Waaq (Waaqa's law).

2.4.  The Rights And Respects Represented By The Siinqee
A. Symbolizing Honor 

In Oromo tradition, the siinqee is wayyu (something that is sacred).
 It has a special honor. It is not lawful to use the siinqee as an ordinary stick. For example, one cannot use it to keep cattle, riding horse, beating donkey, etc. with siinqee. This is so because it is a symbol of honor for the women and an indication that they are married. According to Jeylan, siinqee symbolizes the respect and right of a married woman that has been provided by the Gada law. A woman holding siinqee signifies that she is legally married and has some respect connected to it. For example, if a man riding horse comes across a woman holding a siinqee, he has come down from his horse for the honor of siinqee. And anyone who comes across a woman holding siinqee has to stop and give the way for the woman holding the siinqee. Even one has to give the way first for a woman holding siinqee to cross a river before he crosses the river. If a woman is going a long journey like going to visit her mother and father of her clan, she holds her siinqee stick with her and no one will dare to attack her even if she is going alone.

B. The Rights To Organize And Act Collectively
According to the Oromo tradition, women are considered as halaga (stranger). They were not born into a Gada grade; but they were only married into one. As a result, they were not members of the gosa (clan) into which they were born, or the one into which they were married. The reason why they are excluded from Gadaa grades is because they came from other clans. Therefore, the women in the clan organize themselves under the siinqee sisterhood and solidarity. According to the gadaa law, married women have the right to organize and form the siinqee sisterhood and solidarity. Gadaa laws provided for them and Oromo society honors these female ties and sanctions them. They form this siinqee solidarity by coming out holding their siinqee, deeping the tip of their siinqee in the blood of a slaughtered sheep, and touching each other’s forehead by the blood touched by their siinqee. It is making an oath to help and support each other until they die. They do the same when they agree to perform something in a group like siiqee rebellion etc.

C. Rights To Be Free From The Violence
One of the main purposes of the siinqee is defending the rights and honors of women.  In this regard, the siinqee is viewed as “a woman’s weapon”, which symbolizes the respect and the rights that a married woman has. 1052. It is seen as a symbol of Oromo women’s rights and respects which safeguars the human rights and freedom of married women. That means women use the siinqee to defend their right to be free from physical, psychological and sexual violence. For example if women’s rights are violated, women use siinqee to fight for their own rights, and to stand in solidarity with other women whose rights are violated. For example if a husband causes any physical harm against his wife, he violates the women’s rights symbolized with the siinqee and thus women fight back with their siinqee. Moreover, in oromo tradition, a husband cannot cause any intimidation or humiliation against his wife. For example an insult that intimidate or humiliates the wife can initiate siinqee scream. In this regard, story qoted by Jeylan is important. A woman says I have insulted by Further, oromo woman has more autonomy sexually. 

Moreover, in Oromo tradition, women have the right to control over their own sexuality and fertility. The tradition allows both the husband and the wife to have several extramarital relationships and this sanctioned freedom of Oromo women to take lovers. Legesse notes that if the husband comes and notices the signs of the visitation, he must turn around and go to his other wife's house or to his lover's. If he fails to do so and lingers about, it is a violation of the woman's rights. The house is her private space and should not be invaded. This, in turn, is regarded as loss of safuu and calls for a siinqee rebellion. 

Moreover, under the Gada system, women have the rights to organize and act collectively. In this regard, they are recognized as having the right and even a sacred duty to attend these meetings, regardless of the opinion of individual husbands. Thus, interfering with these rights calls for a siinqee scream. 

Because of their liminality, women wield a special religious power where they draw an enormous moral and ritual authority. Women in general are symbolically and politically liminal and correspondingly enjoy special sacred power as a class. Men, therefore, try to avoid their curse and seek their blessings. Interference with a woman's sacred authority is regarded as violating seera Waaq and loss of safuu. These rights are also represented by siinqee, the violation of which is a cause for trouble. Women consider it their sacred duty to restore peace and order of Waaqa. These rights of women symbolized in Siinqee is provisioned and handed down by the early Gada system and the society honored and sanctioned them. If a husband violets these rights of his wife, a siinqee rebellion was initiated to restore the law of God and the moral and ethical order of society.

Thus, siinqee is a symbolic regulator of a healthy and balanced relationship of power between female and male Oromo for as long as they live. It is given to a woman in order to protect her rights upon the violation of her rights and freedom. People respect and revere a woman because waaqa (God) made her to be respected and revered. So interferences with their rights are viewed as violation of seera waaqa (law of God) and loss of saffu. This is seen as a sign of trouble and hardship. It is argued that the fact that siinqee is cut and fashioned from harooressa, which is seen as a source of life, and then, defines its purpose to be used as a weapon to fight against any act that threatens the basic rights of a married woman indicates the existence of notions of human rights in the Oromo tradition.
D. Rights to Property 

One of the rights symbolized with the siinqee is the right to property. According to Oromo tradition, women get property from their family, their husbands and relatives upon their marriage and during other special occasions. Therefore, they have the right to dispose of their property in any manner they deem fit.
 The husband’s intervention is considered the loss of safuu and is a cause for siinqee rebellion.

2.5.  Sanctions To Enforce  The Rights And Respects Symbolized By The Siinqee

The Oromo women had used different mechanisms to sanction the siinqee rights. One of such mechanism is the law of muka laaftuu (law of soft wood) which was provisioned in early Gadaa system.
 Under the Gadaa, the law of muka laaftu is established to protect the softer and the weaker segment of the society. According to Oromo culture, women in general and women holding the siinqee in particular are considered to be honest, luminal and peaceful. As a result, they fall under this category and enjoy special protection. For example, if a woman complains, additional witnesses are not required in order to punish the offender. Her words are trusted and taken at face value. So, the person who violated the right of the woman will be punished accordingly.
The other enforcement mechanism is called "Abaarsa siinqee" (siinqee curse).
 The curse is an important mechanism of social control in traditional Oromo society. Accordingly, women collectively or individually raise their siinqee and curse a person who violated their right as an individual and/or collectively. According to Kumsa, “because of their liminality, women wield a special religious power where they draw an enormous moral and ritual authority.
 As a result, a curse of women is believed to be very powerful because they are thought to be weak and innocents. In addition, raising their siinqee in solidarity makes the curse more powerful. Especially the curse of older women is feared since they are weaker than the younger once. Men, therefore, try to avoid their curse and seek their blessings. The more liminal an Oromo woman is, the more her curse is feared and the weaker they grow physically, the more powerful they are spiritually. So, fear of abaarsa siinqee acts as a deterrent and people avoid what they believe would trigger women's wrath.
The third way of enforcement is known as “iyya siinqee" (Siinqee scream). It is a way of telling one another that seera Waaqa (law of God) is disturbed and wayyu lost. For example, if a husband violates the right of his wife that has been given to her by the culture, she grabs her siinqee and runs out of the house screaming siinqee scream (Iya siinqee) which is the mode of communication between Oromo women. Thus, when her rights are violated, a woman fights a battle with Siinqqee, to mobilize support. According to Kumsa, when the infringements upon her rights are serious and cannot be curbed by any of the above sanctions, an Oromo woman grabs her siinqee, bursts out of the house, raises her siinqee high, and screams. She invokes the siinqee solidarity by saying:  "Intala Aayyaa dhageettee? Oduun si geettee?" "Mother's daughter did you hear? Did you hear? Did the news come to you?”

As soon as iyyaa siinqee is heard, women must give up whatever they are doing. Even those who are breast feeding at the time of scream should let the babies cry and leave the house to join in the scream. She joins the scream saying: 

"Eeyyee dhagahee! Oduun na gahee!" 

"Yes I've heard! Yes I've heard! I have heard the news!”. 

Violation of women's right is like breaking her siinqee and this is regarded as killing the woman. Hence "daughters of the mother" should immediately respond to the situation or the call. Thus, when her rights are violated, a woman fights a political battle with her siinqee and screams to mobilize support. 

The fourth enforcement mechanism is the “Godaansa Siiqqee” (siinqee trek).
 If the women find the case a serious violation, they abandon their children and homes and set on "siinqee adeemsa" (Siinqee going). They leave the village and assemble under a tree called qilxu (Sycamore), which is considered a female tree. Once assembled there, hayyuu (elite) women recite the law of waaqa(law of God) and the law of nama (human rights). They reiterate the whole philosophy behind siinqee rights where sort of a conscious- raising takes place. Events of old time violations and punishment are recited at the assembly by elderly women who may have seen or heard about them. They say, “during the gadaa of so and so, this and that happened and so and so was punished by such and such rules”. And they vow to cross the river and the water, which is the source of life in the Oromo creation story. They vow never to come back until the person who committed the violation is punished, justice done and wayyuu restored. Back in the village hell breaks loose. Men say "ibiddi biyyaa dhaame", the fire of the whole country has gone out. The going out of fire signifies the collapse of society and the perishing of life. However, this is said to be rare as men quickly get together and elect a maanguddo or jaarsa (an elder) to make peace with the woman in rebellion, but if the women suspect the reputation of the jaarsa sent, they officially reject, but if the women agree among themselves that the jaarsa is reputable enough to mediate, after they accepted their greetings 'iltee dhiinnaa!', they unanimously reply "Hofkala, obbaya!". They spread leaves on the ground and invite him to sit among them under the female qilxuu tree. Women then, begin to do the himata (complaint). The wisest, most revered and respected elderly women whose breast are wrinkled and crumpled and whose faces are filled with furrows get up one by one and make a talk about the wayyuu (sacredness) of waaqa. Each of the elderly women pulls down her Kate (home made leather skirt) exposing herwrinkled and crumpled breasts as a sign of supreme moral authority, dignity and wisdom. They do the himata for waaqa fi lafaa (heaven and earth), Margaa fi bishan (grass and water), ifaa fi dukkana (for light and darkness), aadaa fi seera (for custom and Law). They do the himata to restore wayyu. And as a gesture of araara (reconciliation), the women announce their verdicts on the person and the punishment it entails. The jaarsa listens with quite reverence and takes the message back to the village. Society honors the verdict of women by coming to the qilxu and taking part in the process of punishment and reconciliation. Together, the community celebrates the restoration of waaqa's law and order. The guilty man, besides paying fine to the sisterhood, is made to slaughter a sacrificial animal as a gesture of pledge to mend his way. 
The fifth enforcement mechanism is disqualification from Gadaa Elections. According to Gammachu (opcit.), a man who has record of siinqee violation is considered namaagadi (below human) and is not elected in any of the Gada offices. And violation of woman's right disqualifies his merits as Gadaa elections are meritocratic. Therefore, men are deterred from infringing upon woman's rights.
The last but not the least sanction is the Duula Kutaa.  If menfolk ignore the siinqee trek, or if they fail to send a respectable enough Jaarsa (elder), the people from the neighboring clan will flood the place to receive the women on siinqee rebellion into their homes. In the traditional Oromo society, women on a siinqee trek are regarded with special respect and reverence as they set out to accomplish their sacred duty of restoring safuu. The clan which receives the siinqee women sends for their properties and children immediately.  If their men refuse, they will declare waraana kutaa (war between clans) to restore Waaqa's order and peace.  So men try their best to avoid violating the borders in the first place. 
3. The Role Of The Siinqee Institution Of Oromo Women in Ethiopian National Dialoge

The most important role of the siinqee is building sisterhood and solidarity and allying to fight against male oppression. Oromo women used this institution as weapon to fight back violation of their fundamental rights and freedom. These rights include rights to liberty, life, property, organized and freedom from physical, psychological and sexual violence. In this regard, the institution, I believe, had the most comprehensive mechanism to protect women’s rights in general. Siinqee also used to mobilize the society during the accidents and natural or man-made disasters to help the person or the group endangered. More importantly, it is used to perform araara (reconciliation). According to traditional Oromo, if there a conflict or war between two groups in a clan or between two clans, and if the women come and stand between the wars together, holding their siinqee, the fighting has to stop automatically for the respect of the Siinqee. Thus, they will bring peace between the fighting groups. This section discusses how the Siinqee Institution plays its role in Ethiopian National Dialogue. It specifically examine the role of Siinqee Inistitution during preparation, process/negotiation/ and implementation stages of National Dialogue.
3.1. The Role of Siinqee During Preparation Stage Of National Dialogue
National dialogues require extensive preparation, and their structure typically depends on size and may involve a combination of plenary and breakout sessions or working groups. The structure of the preparatory committee, rules of engagement, and degree of transparency will also be elaborated upon in this section. This section is important because it formally affirm parties’ commitment to reaching a negotiated settlement. The Siinqee Institution can play two roles in this stage. Firstly, they play the role of instigating/initiating the parties to negotiated settlement of disputes. As indicated in section three, the siinqee Institution is honoured and respected by society. Women with Siinqee is considered as wayyu (something that is sacred or blessed) in Oromo worldview.
 If a man comes across a women carrying the Siinqee he doesn’t directly confront/intercept her.
 If a man is on a horseback, he disembarks from the horse back, greets the women respectfully and takes leave of her.
 When a woman with siinqee is met on a road, the passerby should receive her blessing and get permission to go across her. It is not allowed to cross a river before her. No one dares to refuse instructions given by a woman with siinqee.
 Therefore, women with siinqee advocate for peaceful resolution of conflicts through songs and other traditional means and encourage/instigate different actors to come together and participate in national dialogue. They also give blessings for participants in the national dialogue. Secondly, they play the role of facilitator. Influence, credibility, and leadership of the facilitators are important for the smooth functioning and legitimacy of the national dialogue’s outcome. Facilitators have persuaded elites to keep negotiating in moments of deadlock or designed a process that reflects the composition and traditions of a society. Therefore the siinqee institution plays the role of facilitators using naturally gifted talent and indigenous knowledge that they inherited. 
3.2. The Role of Siinqee During The Negotiation Stage Of National Dialoge
National dialogue needs experienced local mediators that have worked inside or outside of National Dialogues to bring parties together to a position of consensus.
 The mediation should also be inclusive of women. The Siinqee Institution plays three key roles during negotiation stage. The first role is mediation. For inclusive, legitimate and credible national dialogue, the siinqee institution, as sisterhood and solidarity institution, should participation in mediation of national dialogue representing women. As indicated above, mediation requires experienced local mediators that have worked inside or outside of National Dialogues to bring parties together to a position of consensus. The siinqee institution is well experienced mediator when conflicts arise between families (husband and wife); clans and communities. In this regard, the siinqee institution plays its important role for inclusiveness and fruitfulness of Ethiopian National Dialogue. The second role is participation. Participation plays a key role in promoting a sense of a nationally-owned dialogue. As we discussed in section three, the Siinqee institution has played important role to protect women against any form of violence and maintain their economic, social, cultural, and political rights. Therefore, the siinqee institution plays a key role in national dialogue for ensuring that women’s human, political, social, economic, and cultural rights respected during the nagotiation process and decision making. The third role is conflict resolution during negotiation. During negotiation, deadlock may arise between conflicting parties or even between other participants. An extension of the participatory element, deadlock-breaking mechanisms are important for national dialogues to move forward in a meaningful way. As indicated in section three, the Siinqee is a symbol of conflict resolution. It is an icon of reconciliation and harmony. It is a symbol of cease-fire in war situations. The siinqee institution has played important role for stopping conflicts and wars between clans and communities.  If a woman appears with siinqee, cease-fire is immediate. Therefore, the siinqee institution plays the role of resolving conflicts and disagreements during negotiation through peaceful means. It will bring peace between the conflicting groups during the negotiation. 
3.3. The Role Of the Siinqee Institution During Implementation Stages 
The success of national dialogues can be defined on two levels, first in terms of whether an agreement is reached; and second, the extent to which the agreement is implemented.
  National dialogues thus do not end with the conclusion of the formal process/negotiation, but continues with implementation
 Studies revealed that in a review of 17 national dialogues, while most reached an agreement, only half of them were implemented.
 The implementation phase of national dialogue requires careful planning and designing. It is important to adopt an inclusive and participatory approach in the implementation phase, similar to early phases of the dialogue.
 This phase is facilitated by various infrastructure and mechanisms. It is important to consider guarantees and monitoring mechanisms, such as civil society monitoring arrangements, early on in the national dialogue process, such that key actors may feel bound by what has been agreed.
 

The Siinqee Institution has developed indigenous enforcement mechanism of agreements and decisions. One of such mechanism "Abaarsa siinqee" (siinqee curse). The curse is an important mechanism of social control in traditional Oromo society. Oromo people fear curse because it affects not only the person who did bad things, but also his future. Accordingly, women collectively or individually raise their siinqee and curse a person who violated their right as an individual and/or collectively. According to Kumsa, “because of their liminality, women wield a special religious power where they draw an enormous moral and ritual authority. As a result, a curse of women is believed to be very powerful because they are thought to be weak and innocents. In addition, raising their siinqee in solidarity makes the curse more powerful. Men, therefore, try to avoid their curse and seek their blessings. So, fear of abaarsa siinqee acts as a deterrent and people avoid what they believe would trigger women's wrath. If the Siinqee Institution incorporated well in Ethiopian National Dialogue, parties to the negotiation are bounded by the agreement the made because of abaarsa Siinqee/Siinqee curse/. Thus, in this regard the siinqee institution has more deterrent effect than the formal justice system. They play deterrent role by forcing the parties to implement their agreements.
Another important implementation mechanism that has deterrent effect is the use of naming and shaming mechanism of the siinqee. Naming and shaming has significant role in Oromo society where community life is the norm. Women’s accusation that man is bad and below human reduces the values and image of that person in the society. In this regard, there is a saying which says “Maqaan baduu manna mataan baduu wayya.” (It is better to die than having bad name- try again) Thus this mechanism deters the violator of the agreements reached. This naming has significant deterrence effect as people always want to avoid such naming. The society also undermines such person and consider him valueless person.
4. Conclusion and recommendations 

4.1.  Conclusion 
This study demonstrates what the siinqee institution is, what purposes it serves, what rights it symbolized, what sanctions it enforced and the roles it will play in Ethiopian National Dialogue if properly integrated. The results suggest that the Siinqee institution play important role in nurturing indigenous conflict resolution along with their representation. It argues that the Siinqee institution, if properly integrated in the process and result of Ethiopia National Dialogue, plays important role as an initiator, a facilitator, a mediator, a participant and reconciliatory body. 
4.2. Recommendations 

This study demonstrates the role of the Siinqee Inistitution of Oromo Women in Ethiopian National Dialogue. Therefore, for inclusive and fruitful national dialogue:

I. The National Dialogue Commission has to properly integrate Siinqee Institution of Oromo Women in all phases of Ethiopian National Dialogue.
II. Using national traditional knowledge and values is one of the core principles of national dialogue. Therefore, indigenous knowledge and practices of reconciliation developed by the Siinqee Institution should be recognized and incorporated in Ethiopian National Dialogue.
III. Conducting integrated awareness creations, giving continuous capacity building training for siinqee women is important so that they participate and play their roles for the fruitfulness of Ethiopian national dialogue.
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