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Ayle 
Bacha 

bacha ayle 

Chancha 

Chancha ayle 

Dere 

Game 

Idir 

Jqub 

Kati 

La 'a 

lataa ayle: 

Lathi 

lazantha 

Maga 

Mala 

Mana 

Oge maga/ Ogathi 

Qabale 

Saffee, 

Tuna 

Uma 

Wareda 

Wazza 

wude 

Selected Glossary of Ganta(Gamo) Terms 
slave/ slave descendant 
sickle uses to cut grasses and weed 

slave descendants whose ancestors had been bought from a market 

food and drink presented to slave descendants' home at death of their 

relative 

are mala, i.e. non slaves, who turned into slaves by eating chancha at 

slave descendants' home at death of their relative 

community 

serious sin 

community based association, burial association, which serves at funeral 

community based association, reciprocal saving association 

highest politico-religious leader of Ganta. He is responsible for finalizing 

the rituals related to slave redemption 

emancipate/ emancipation of slave descendants when they get redeemed 

or cleanness from temporary impurity when they give birth! someone die 

slave descendants whose ancestors were turned into slave through 

marriage, famine and war 

master of slaves, more specifically descendants of slave holders 

elder who accompanies slave descendants during redemption or who acts 

as go-between in marriage negotiation 

politico-religious leader positioned below the kati. Together with the kati 

he is involved in the rituals related to slave redemption 

the dominant section / free born of the Ganta(Gamo) society 

craft workers (includes potters, blacksmiths, tanners) 

mediator in slave redemption and conflict resolution on case of conflict 

between two or more communities 

derived from Amharic, kebele, the lowest political hierarchy of the 

country 

celebration/ public announcement of new status of slave descendants 

dangerous pollutant 

cIani social origin 

district 

name of slave redemption ritual , implies redeeming /ransoming of lost 

freedom of the mala 

reciprocal cattle shepherding group 
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Abstract 

This Thesis is about descent based social exclusion and integration of slave 
descendants in Ganta (Gamo) of southwest Ethiopia. It looks at local explanations for 
exclusion of slave descendants, the areas of their exclusion from the mainstream 
society, different integration mechanisms and a description of how the situation of slave 
descendants has changed during successive political regimes of the country. 

The data used for this study is based on three months of fieldwork during which 40 key 
informants from different categories (including slave descendants and descendants of 
slave owners with different educational and religious backgrounds) were interviewed. 

The finding of the study shows that exclusion of slave descendants is deeply embedded 
in the local ideology of slavery. In Ganta slave descendants do not only belong to the 
lowest social class, they are also considered as impure. Their impurity is hereditary 
through the mother's and the father's line and transferable to non kin through close 
social contact during rites of passage (marriage, funeral and child delivery). The 
ideology of impurity is rooted in the local mythological justification that slave 
descendants inherited the dehumanized attributes of their ancestors. In the past slave 
ancestors were treated below human beings; they were exchanged like animas and 
commodities; they were sold, bought and given as gifts. Today slave descendants are 
considered as "impure" and "inferior creatures " because they are believed to share 
the dehumanized traits of their ancestors. Therefore, the ultimate assumption behind 
excluding slave descendants during rites of passages (in marriage, mourning and 
funeral, and child delivery) is that close intimacy with them during these situations 
automatically turns a free born into a slave. 

To escape exclusion slave descendants have been integrating into the mainstream society 
through the indigenous mechanism called wozzo ritual. The wozzo ritual fully integrates 
slave descendants who can then freely intermarry with the free born and experience no 
exclusion in the above mentioned rites of passage. The high cost of the ritual leaves slave 
descendants economically broken. In addition to the indigenous mechanism, the Synods 
of south western Ethiopian have introduced a new approach to eliminate the situation of 
the slave descendants in recent time. They convinced ritual experts to publically 

renounce the practice of slavery. The study has shown that the community does not have 
full trust and still wavers to closely participate with unredeemed slave descendants, so 

that the exclusion which has existed during the last twenty century and survived different 
regimes continues to exist until today. 

vi 



CHAPTER ONE: Introduction 

1.1. Background of the Study 

In many parts of the world millions of people are excluded from the mainstream society 

because of their ethnic identity, history or occupation. Literature indicates that there are 

an estimated 260 million people throughout the world suffering from descent and 

occupation based exclusion (Pinto 2001 :2817, 2002:3988). 

In the African context, according to Gore (1995) an intensive literature review on social 

exclusion shows that numerous individuals and groups are excluded from the mainstream 

society in the dimension of goods, services, rights and activities which form the major 

bases for citizenship in any given society. In his article entitled "Globalization and Social 

Exclusion in Cities: Framing the Debate with Lessons from Africa and Asia", Beal claims 

that social exclusion in African and Asian context reflects on identity base i.e. in these 

areas in most cases many people are excluded from the mainstream society for what they 

are (2002:10). 

Anthropological studies as well as other sources on various African regions and countries 

show social exclusion in Africa is quite different to the one in the European context. 

While in Europe the origin and growing dimension of the concept social exclusion is 

related to differences in property and wealth, in Africa social exclusion means in most 

cases to speak about discrimination based on descent and occupational specialization. In 

many parts of Africa there exists social exclusion of groups formed based on 

occupational specialization. Membership in such groups is determined by birth, and 

relationships between their members and other individuals or groups are regulated by the 

dogma of pollutedness and unpollutedness1
• In West African countries and in the sub­

Saharan region many people are despised because of their descent line. Members of 

lineages who are believed to be descendents of slaves are ostracized and denied access to 

employment and political power. In Eastern Africa descendents of hunter-gatherer groups 

are subjected to similar discrimination. For example, the Wata community of Kenya and 

1. www.daiitfreedom.org. Discrimination based on descent in Africa. The International Dalit Solidarity 
Network ("Working globally against discrimination by work and descent "}. accessed on 02/09/:012 
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southern Ethiopia lives among the Borana and have traditionally been descendents of 

hunter-gatherers. The dominant Borana are generally herders and have traditionally 

segregated the Wata as redundant low caste, worthless and downtrodden ( 2 , Pinto 2001, 

2002, and Todd 1977). 

Descent and occupation based exclusion in Ethiopia has existed for long and it is still a 

common phenomenon today (Freeman and Pankhurst 2001). In the Garno high-lands of 

south western Ethiopia, descent and occupation based exclusion has been a persistent 

condition in the past and still in the present. The Garno society has placed craft workers 

(potters, blacksmiths and leatherworkersl tanners) at the bottom of the mainstream 

society (Freeman 2001). At the very bottom of the Garno society is the category of 

descent based slaves, ayle. 

1.2 Statement of the Problem 

The Garno society has been studied by several anthropologists (Olmstead 1972, 1973, 

1975, Sperber 1973, 1978, Arthur 2003, 2008, Weedman 2006, Freeman 1997, 1999, 

2001, 2004), but the sensitive issue of the ayle has not yet been addressed by any 

researcher even though their exclusion has existed for long. 

In the Garno high-lands exclusion of descendants of former slaves, ayle is a serious 

problem. In Garno society there are many people perceived as ayle not because they have 

achieved the status in their life time but it is ascribed to them due to their family lineage. 

It is an inherited status for which many people are gravely excluded from the mainstream 

society after slavery has formally been abolished in 1940s. In the high lands of especially 

three communities, dere: Ganta, Bonke and Kamba the people are generally classified 

into three strata: free born/noble people (mala) at the top, the occupational castes mana/ 

degela at the middle and the slaves, ayle at the very bottom level. Though both 

occupational groups and ayle are to some extent excluded from the mainstream society, 

the exclusion of the latter is more extreme. The ayle are detested and not perceived as 

' real human' because of their descent line i.e. the belief that they are descendents of 

2 Ibid. 
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former slaves. While eating and drinking with all two groups i.e. the mana/ degela3 and 

the ayle is perceived as polluting, the pollution of the ayle is considered as infectious4
: in 

case a non-ayle participate by eating in the events of mourning in a ayle home, this will 

turn himlher also into a ayle as if being slave could be transmitted from one person to 

another like diseases. As close interaction with ay le during such events results in 

automatic exclusion of the free born, they avoid close interaction with them in situations 

(during mourning and funeral and child birth) that believed to allow transmission of the 

impurity of ayle to other people. 

As a way out from exclusion the ayle have been integrating into the mainstream 

community through ritual purification called wozzo. The wozzo ritual purification is the 

most trusted mechanism through which many slave descendants have been integrating 

into their kin groups and the mainstream society, however, it is exploitative method that 

create opportunity for slave redeemers, descendants of former slave masters, lathi and 

ritual experts (maga and kati) to build their economy and leave the redeemed slave 

descendants economically damaged. 

Recently, the Synods of South Western Ethiopia (The Mekane Yesus) based at 

Arbaminch started a project work in Ganta (the study community) to eliminate the 

exclusion of slave descendants. They carried out intensive community conversations and 

persuaded the ritual leaders to end slavery. In October 2012 slavery was officially 

condemned and abolished; nevertheless, the community members still vacillate to closely 

associate with slave descendants until today. 

This study intends to address the following research questions: 

~ What are local explanations for exclusions of descent based slaves? 

~ What are the areas of exclusion of descent based slaves? 

3 • The situations of manaldegela have been changed since recent time. In the past they wer~ severely 
excluded in everday life, they did not enter mala home and eat and drink with them because that was 
believed to pollute the mala. It was also believed to cuase serious plague, game, to mala. The polluted 
mala could be cleaned ritually through sacrificial leader of his clan (uma angus). However, today the 
majority mala freely eat with the mana but some mala still less prone to be closely associating them . The 
exclusion of ayle is situtional; in daily life they live peacefully with the rest mainstream society. 

4 . Once he/she became polluted (became ayle) by closely participating with ayle then he/she is considered 
as polluting agent. Pollution of ayle is considered as communicable. 

3 
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~ How the ayle are integrated into the mainstream society and how far does the 

integration go and has sustained? 

~ How has the situation of the ayle changed during the successive political regimes of 

Ethiopia and why does the phenomenon continue to exist? 

1.3 Objective of the Study 

1.3.1 General Objective 

The general objective of this study is to investigate social exclusion and integration of 

descent based ayle, a descent based caste of former slave descendants, among the Garno 

of south western Ethiopia. 

1.3.2 Specific Objectives 

The specific objectives of this study are to: 

~ Look into indigenous, historical, mythical and socio-cultural explanations for 

exclusion of descent based slaves 

~ Describe dimensions of exclusion of descent based slaves and portray the scope and 

sustainabilityof their integration mechanisms into the mainstream society. 

~ Evaluate the changing circumstances of descent based slaves over time and space in 

relation to successive political regimes of Ethiopia. 

1.4 Significance of the Study 

This research fills a gap in the ethnography of the Garno society by providing 

ethnographic evidence of social exclusion of descent based slaves, a part of the Garno 

culture previously ignored by researchers. The finding of the study also provides 

ethnographic material on slave descendants' situation in Ethiopia which is rarely 

researched before. In addition, the findings of study contribute to the discourse on social 

exclusion and integration in the African context and other developing countries which is 

different to European situation. Finally, the finding provides important information to 

concerned bodies to work on existing policies to improve the situation of excluded social 

categories. 

4 
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1.5 Scope and Limitation of the Study 

Exclusion of descent based ayle is practiced III all over the Garno high-lands. An 

intensive study of the exclusion of ayle in all over the Garno high-lands was impossible 

as I had only three months time for the field work. Therefore, this study was conducted in 

the region of Ganta only. Personal communications with some public officials and key 

informants had indicated that in this area the problem is rampant and deep-rooted. 

Therefore, I believe that the findings of this study in this particular dere show the general 

characteristics of the issue under investigation. 

I had planned to observe marriage ceremonies, mourning and funerals of slave 

descendants in order to get deep insights of their situations. However, in my field 

duration I never came across such incidents. So that my findings are mainly based on in­

depth key informant interviews, case studies and other tools. 

This study is both diachronic and synchronic approach. It deals with historical aspect of 

slavery and the contemporary situation of slave descendants. 

1.6 Research Methods 

1.6.1 Research Interest and its Methodology 

My research interest in exclusion and integration of descent based ayle among the Garno 

of south western Ethiopia began before I got admission to the graduate program at Addis 

Ababa University, department of social anthropology. While I was staff member of 

Arbaminch Health Science College, I worked as a secretary for the Christian Fellowship 

of Arbaminch town and for the Garno and the surrounding region. In that time I was 

confronted with the phenomenon of the ayle. I came across the Mekane Yesus church of 

Arbaminch sub city (Shecha: upper town) whose members were distinguished into ' free 

born' and 'ayle' and actually have two church buildings. Some of the church leaders told 

me that in 2004 twelve mala Protestants of the church who came from Ganta consciously 

ate food at slave descendants ' home at death of their relative. This turned them 

immediately into slave and led to severe exclusion by their kin groups, and by the 

community members. Unable to bear the situation all except one got redeemed. When in 

5 



2008 the one who refused to be redeemed faced a death of his child, all Ganta people 

living in upper town including his collegues who got redeemed did not participate in the 

funeral. After the mourning the church leaders discussed over the issue and decided that 

its members should closely participate with the slave descendants during the time of 

death. Then, all Ganta mala Protestants; leaders, preachers, singers and members seceded 

from the church and setup their own by claiming that they were pure and close 

participation with slave descendants would transmit their assumed impurity to them. 

Witnessing this I feel to understand the phenomenon in broader context. 

Fieldwork is central in modem anthropological research. For anthropologists it is the 

"laboratory" through which data regarding mythical, historical, social, biological, cultural 

and indigenous explanation of a given cultural context can be understood. Hence, this 

study mainly depended on fieldwork and focused on qualitative research method. The 

qualitative methods are important to uncover data regarding people ' s feelings, opinions, 

experiences, personal accounts and also observations of everyday behavior which help 

understand people's motivation to uphold their views and practices. Such kind of data 

cannot be obtained through quantitative design. 

1.6.2 Data Sources 

Two data sources were used in this study. First, secondary sources such as books, 

published journals and articles were used at both preliminary stage and during the 

research process. Before the research I reviewed various articles, journals, and books to 

get insight into the topic, concept and theoretical framework, and empirical findings 

related to my research topic. Second, primary sources were the main source of this study. 

By using various data collecting methods primary data were elucidated from participants, 

key informants and field observation. 

6 



1.6.3 Data Collecting Instruments 

1.6.4 Field Experience and Informant Selection 

Before entering to the field (Ganta) I stayed two weeks in Arbaminch while 

communicating key informants from different sectors as I had planned to get them and 

processing official letters from zonal government and Arbaminch Zuria woreda. 

During the two weeks stay in Arbaminch Ketema, a foreign educated and native of Ganta 

oriented me the entire picture of the community. He was former project coordinator of 

Synods in the community of Ganta on slave descendants' situation. He introduced me to 

qabale officials and recommended some key informants from slave descendants and free 

born. He also indicated to me the nature and intensity of slavery in each qabales. In 

addition, Ketema introduced me with another man, Terefe whose contribution was by far 

most important. 

Terefe lives in upper town of Arbaminch. He is the former chairman of Ganta­

Kanchama-Ochole qabale . He is the son of maga and ruled the qabale three times from 

1980s to 2011. Terefe turned into slave by eating chancha at funeral of a slave 

descendant and was experienced severe exclusion both by his family, his wife's family 

and the mala until he got redeemed. Having experience of free born and son of noble 

maga family, being slave, got redeemed and chairman of the qabale for long time, 

Terefe knew the situations of slave descendants and mala turned slaves more than anyone 

in the qabale. He recommended many key informants from redeemed and unredeemed 

slave descendants, mala and mala turned slaves. 

I entered Ganta on Tuesday 15/01/2013. First I landed at Meyche but for some official 

reasons the head of Meyche qabale was in Arbaminch. Failing to meet him, I moved to 

Kanchama-Ochole located in the immediate south west of Meyche. 

It was Market day in Ochole and the people were coming to the market from various 

directions. In the road down to the market I met four men among whom two were young. 

They welcomed me and I took some time with them to talk my research topic. In no 
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l 
differences they told me that the social difference between mala and ayle was eliminated 

last year (October 2012) by mass conference organized by the Synods. 

One of them, Ashenafi, joined me to the market. After departing his friends, he said 

"what we said is not true. The difference still exists. We said so because at these days it is 

"illegal" to speak ayle this and that. We were banned not to discriminate the ayle since 

the mass conference. Of course, following the conference many of we Protestant 

believers eat and drink at ayle home in the event of mourning. However, for that reason 

we have been scorned by some of our mala friends". 

Then Ashenafi introduced me to another man in the market. I discussed with the man 

over my research topic at the qabale health post near the market. In the midst of our 

discussion the man told me interesting issues. He said "This market, Shoshane, is the 

ancient and historic market first in Ganta where ayle were traded. It is the market where 

ayle descendants after being ritually purified announce their new status through soffe. It is 

the market where the last mass Conference to end discrimination against ayle was held. 

So, with this market you can study the situation of ayle well". He recommended eight key 

informants to me three of whom were ayle, four were mala and one was a maga. 

I had planned to stay with Mathewos a friend of mine working as a nurse at Ganta until I 

got host-family from slave descendants. By this time I could not find him. Fortunately, I 

came across elementary school teachers whom I taught in summer in-service program as 

partner of Arbaminch Teachers College in 2012. I stayed with them the first two weeks. 

The remaining time of my field work I stayed with Bekele, a redeemed slave descendant. 

I was introduced with him at an election post when he came to register for the last April 

woreda and zonal council election. Bekele was married to Demekech Tina. She is a 

woman of noble character, generous and kind. They have four children of whom two are 

females. Baysase, their elder daughter was married to Maguja, a free born, after they 

were redeemed. In my stay with them, Bekele helped me a lot in identifying redeemed 

5. In the initial phase of my field work the people were less cooperative hesitating that as if I was sent by 
the Synod to spy the ongoing situation of slave descendants after the October mass conference. After a 
month and two weeks stay with them I was able to communicate with their own language because my 
vernacular language is dialectically very close to theirs . Then after I established rapport with them and 
they became freely cooperative in my study 
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and unredeemed slave descendants. I found that his personal account was good 

illustration to study the concept and nature of slavery, exclusion, redemption and 

integration of slave descendants. Bekele appears throughout in the text in association 

with different illustrations. 

Selections of many key informants were based on recommendation with above 

mentioned people and during the research I identified some. 

Different key informants from diverse category were selected to be interviewed. Key 

males and females aged 25 and above were selected from the ayle to be interviewed in 

depth because exclusion is an affair of both sexes and it affects all age levels. I decided to 

limit the interviewees age above twenty five assuming that they coherently express their 

feelings, opinions, experiences and personal accounts. Other key informants of both sexes 

were selected from community based organizations (lqub and Idir), religious institutions 

(Protestant and Orthodox Church members) and excluders: mala and mana. Selections of 

these people were based on age, knowledge of the study community and topic under 

investigation and social status. In addition, ritual leaders from customary politico­

religious structure (magas, oge maga, kati and slave masters, lathies, were selected as 

key informants. The maga and kati were final authorities who approve when a mala tum 

into slave or when the slave descendants get redeemed. Furthermore, educated people 

from the study area working at public and private offices at Arbaminch town were 

selected. Generally, 40 key informants (out of which 33 are male and 7 are females) 

were selected to be interviewed in detail in this study. 

During the interview video recording was used not to miss data produced by interviewee, 

and photographs were also taken to illustrate the situation. The interview was conducted 

both in Ganta and Amharic language. I used Amharic language because some key 

informants speak the language well. The Ganta language is dialectically different from 

the Garno, but in many aspects it closely relates to my own vernacular Omotic language, 

Gezzo, and consequently I did not take long time to learn it. I conducted the interview 

with many people in that language. 

1.6.5. In-Depth Interview: I used in-depth interview as main instrument because it was 

important to uncover various explanations, historical, cultural, biological and mythical, 

for exclusion of slave descendants. It was also important to deeply understand the 
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situation of slave descendants: their personal experiences, feelings and opinions of their 

relationship with the rest community members. Finally, in-depth interview was important 

to deal with sensitive social issues because it involves a verbal interactional process with 

a minimum control over the respondents' responses where people are encouraged to open 

up and air their views in their own terms about the topic under investigation. I conducted 

in-depth interview with forty key informants in different places (see appendix II : profile 

of key informants). 

1.6.6. Informal Conversation I used informal conversation to deal with people of 

different backgrounds from various places especially at Shoshane market. This market is 

symbol and central of the people of Ganta. It was also the sacrificial center of the kati of 

Ganta. The market usually held on Tuesday and all the five Gantas6
, people from various 

other Garno dere including Arbamich town come to the market. I visited the market five 

times and held many various conversations with different people about the situation of 

slave descendants at neighboring Garno dere, the relation between slave descendants and 

mana, historical origin of slavery and the role of Shashane market in slave trade, 

marriage between slave descendants and other social groups and others. I also used this 

method to uncover varieties of information with different people at different places: 

streets, individual's home, drinking houses, work place and the like. 

1.6.7. Case Study: The case studies were conducted to illustrate the general findings of 

the study. They were focused on individuals' life stories to demonstrate the intensity of 

exclusion of slave descendants during mourning and funerals and child delivery, the 

situation of mala turned slaves through marriage and eating at funeral at death of slave 

descendants and the scope of social integration on redeemed slave descendants. 

1.6.8. Collection of Genealogies: I used this technique mainly to understand the 

persistent nature of unmixed marriage (marriage between slave descendants and the free 

born). I collected the genealogies of marriage of slave descendants since the origin of 

slavery in the study community and it enabled me to analyze the strict endogamous 

marriage practices between the three social classes in the community of Ganta. The 

6 . See five Ganta qabales in chapter four. 
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Genealogical method was also employed to understand the life stories of the slave 

ancestors, how slavery originated in the descent line of slave descendants and how that 

affected them. This method was also used to identify ancient slave markets and origin of 

places of some slave descendants. 

1.6.9. Observation: The observation method was used to see and understand the daily 

life interaction, cooperation and participation between the different categories of people 

in Ganta. I observed the peaceful coexistence and integrated manner of life in various 

everyday life situations: in community based organization, worship places, participation 

in local level government structures, friendship and neighborhood life, work places, meal 

sharing (eating and drinking) and equal benefiting from social service infrastructures. I 

never came across exclusion of ayle and mana in everyday life except some times when 

mala got drunk they ridicule and scorn ayle in their presence or absence in drinking 

houses and at market places. 

1.7. Data Documentation and Analysis 

Data documentation started in the field. Data collected through key informant interview 

was carefully transcribed and translated. Field-notes taken during observation, informal 

conversations, video records and photos taken for illustration purposes were organized 

thematically and coherently. Genealogical accounts were also arranged thematically to 

understand the persistent nature of slavery through various generations, unmixed 

marriage, early slave trade routes and slave selling markets. Living ethnographic 

evidences of case studies were documented logically and thematically to understand the 

intensity and magnitude of exclusion of slave descendants, in marriage, mourning and 

funerals and child delivery; the situation of mala turned slaves in similar contexts; and 

the scope and sustainability of social integration of slave descendants. Finally, the 

ethnographic data was analyzed and interpreted in the context of the theoretical 

framework and cross-cultural ethnographic material (in the African context). Then, the 

reports of the research findings were written up by following logical order, follow of 

ideas and arguments. 
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1.8. Organization of the Thesis 

The Thesis has been organized into eight chapters. Chapter one has discussed about the 

background of the research problem, statement of the problem, basic research questions, 

objectives of the study, and scope and limitation of the study. It has also described the 

research methods: the research interest and its approach, data source, selection of 

informants, data collecting methods and data documentation and analysis. 

In chapter two related literature on social exclusion and integration is reviewed. Although 

the concepts social exclusion and integration have been recent origin, the terms quickly 

developed into different dimensions, and hence today they bear very contested and 

ambiguous notions and interpretations. A great deal of literature has been developed on 

them. In this chapter attempts have been made to understand conceptual and theoretical 

framework of social exclusion and integration especially in African and other developing 

countries context. The chapter also focuses on reviewing empirical literature on descent 

based exclusion and integration of former slave descendants in Africa. 

Chapter three is about description of the study area. In this section the geographical and 

socio-political settings of the Garno society in general and Ganta; the study community in 

particular has been outlined. The chapter also discusses the demographic feature, 

livelihood strategies, infrastructure and social organization of the study community. 

Chapter four is concerned with the historical origin of slavery and discusses various 

fundamental cuases for the introduction of slavery in Garno area. It also shows how the 

concepts of purity and impurity were developed to regulate the relationships between the 

three social classes (the mala, ayle and mana) in the study communities. Finally, the local 

perspective and definition of the concept of slavery is provided and different categories 

of slave descendants described. 

Chapter five is about coexistence and exclusion of slave descendants. It describes the 

everyday peaceful life of slave descendants with the mainstream society, and portrays 

exclusion of slave descendants during rites of passage: in marriage, time of death and 

child delivery. 

12 



Chapter six is about integration of slave descendants. Here two basic mechanisms of 

integration of slave descendants have been portrayed: the indigenous mechanism, wozzo 

ritual and the Synods project. The chapter also comparatively analyzes the indigenous 

mechanism and the Synods strategy in terms of community's perception and scope of 

integration. 

Chapter seven is concerned with changing circumstances of slave descendants in relation 

to the successive political regimes of the country. 

The last chapter is conclusion and recommendation. Here the research findings have 

been discussed in the context of theoretical frameworks and cross-cultural ethnographic 

material. The chapter closes after offering some recommendations to concerned bodies to 

alleviate the existing situation of slave descendants. 
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CHAPTER TWO: Literature Review 

Social exclusion and social integration (inclusion) are linked concepts. The two terms 

have been widely used and popularized among academics and public policy analysts in 

recent years. Since the evolution of the notions in the political philosophy of French 

Republican thought, great deals of literature have been developed on them, and the two 

notions got great attention among social policy and development discourses in Europe in 

response to crises of welfare states and failure of development theories in poverty 

minimization (Pradhan 2006: 1 ). In Africa and other developing countries the notion of 

exclusion has nowadays become conventional to describe people discriminated because 

of their history, ethnic origin, descent or occupation. An intensive look into literature 

reveals that exclusion is a rather contested and ambiguous term, while the term 

integration has been used alternatively to cohesion and inclusion (ibid). 

This chapter discusses the concepts of social exclusion and integration and some related 

theories. It is organized into three sections. The first part of the chapter discusses the 

historical origin and the growing dimensions of the concepts social exclusion and 

integration. The second section deals with the conceptual and theoretical framework of 

exclusion and integration. The last section of the chapter is concerned with reviewing 

empirical literature on exclusion and integration of descent based slaves in Africa. 

2.1. Historical Origin and Growing Dimension of the Terms Exclusion and 

Integration 

The contemporary concept of social exclusion and integration emerged in countries of 

European Union in 1970s as the result of social welfare crises and fracture of social 

relationship caused by technological and economic reorganization (Pradhan 2006, Silver 

1994-6). The two terms are of recent origin and widely used by the modem political 

analysts, social scientists and public policy analysts to scrutinize different dimension of a 

society (Sonowa 2008:123 , Loury 2008:225, Rodgers et aI, 1995:2). 

The historical roots of the concept "social exclusion" trace as far back as Aristotle (Sen 

2000, Mathieson et al 2008), however, the contemporary popularization of the notion 
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originated in France (Silver 1994-6). Rene' Lenoir' who published an article entitled:­

Les Exclus: Un Francais sur dix(1974) regarding socially unprotected social categories in 

French society has been mentioned by many social scientists for having coined the 

concept "social exclusion" (Silver 1994-6, Sen 2000, Rodgers et aI, 1995, de Haan 2001). 

The term was used to describe categories of people who were unprotected by any social 

insurance i.e. people having no family, income and the like. According to Lenoir, then 

Secretary of State for Social Action in a French Gaullist government, the socially 

excluded French population included "the mentally and the physically handicapped, 

suicidal people, aged, invalids, abused children, drug addicts, delinquents, single parents, 

multi-problem households, marginal, asocial persons, and 'social misfits' which made up 

of one-tenth of the France population"(Silver1994-6:532). 

The intellectual origin of the idea "social integration" trace as far as the late nineteen 

century French sociologist Emile Durkheim. According to Durkheim people's norms, 

beliefs , and values make up a collective consciousness, or a shared way of understanding 

and behaving in the world. The collective consciousness binds individuals together and 

creates social integration. He also expresses that integration is conformity to common 

values and beliefs and functional interdependence: "mechanical solidarity" as integration 

through common values and beliefs which is supposed to enable persons and groups to 

cooperate and "organic solidarity", integration through interdependence by the need to 

reciprocate services(Mathieson et al 2008, Damtew 2003). 

The contemporary notion of "social integration" was introduced in 1970s as a policy 

measure against the problem of social exclusion in France and the emphasis on 

integration as an appropriate measure to solve exclusion continued in the 1980s. During 

these years France designed various policies to combat exclusion. The integration policy 

largely drew upon French tradition of Republican discourse, "solidarity, cohesion, social 

bond and new social contract" (Silver 1994-6: 533-4). 

From France the notion of social exclusion and social integration spread to the whole of 

Europe. In the 1990s Europe dealing with social exclusion means focusing on poverty 

issue, i.e. addressing the high unemployment rate and increasing inequality. In the years 

under discussion, social exclusion got comprehensive and multi-dimensional meaning 

15 



addressing limited access for individuals sharing in economic, social, cultural and 

political dimension; hence in this sense social exclusion implies cumulative disadvantage 

and limiting of social rights (Bohnk 2004:2, Gordon 2007: 194, Room 1999). 

In 1999 under the patronage of the International Institute of Labor Studies (IlLS) of the 

International Labor Organization (lLO) based at Geneva, the notion of social exclusion 

officially launched into development studies in developing countries, and produced an 

international review of social exclusion and antipoverty strategies ( Gordon2007 :204, 

Fischer 2008: 5). 

Social integration was a dominant policy discourse of Eastern Europe in 1990s. However, 

unlike in Western Europe where integration focused on solving poverty, in the Eastern 

Europe the application of the term adapted to inclusion of ethnic minorities. In Eastern 

Europe to foster integration of ethnic minorities various declarations and enactments like 

international conventions and treaties were ratified. In such policy documents social 

integration indicated principles by which individuals and groups are bound to each other 

in social space and it refers to relation between the social actors(BereneviCie 2003: 96-7). 

The concept of social exclusion has increasingly been prominent in Western Europe since 

the popularization of the notion, and in the early 1990s it diffused from the Northern 

Hemisphere to the Southern Hemisphere (Mathieson et al 2008), but in the south: 

south East Asia, Africa and Latin America, social exclusion has different implications 

than in Europe. In these regions in most cases exclusion connotes people' s history, 

identity, descent and occupation rather than inequality in property and wealth (Pankhurst 

1999; Pinto 2001 , 2002; Natrajan 2005; Hooker 2005, Sen 2000). 

2.2. Conceptual and Theoretical Framework of Social Exclusion and 

Integration 

2.2.1. Social Exclusion 

A great deal of literature has been produced concerning exclusion of various people 

ranging from local context to global situation. The different perspectives and paradigms 

of exclusion are embedded in various thematic areas ; while in European context most of 

16 



F 

the theories focused on poverty, relative deprivation, disadvantage and unequal access to 

basic necessities and social services (Levitas 2005, Bhalla and Laperyre 1997, Sen 2000, 

Silver 1994-6), in Africa and other developing regions there is lack of comprehensive 

approaches on the issue. The existing literature indicate that perspectives of social 

exclusion is embedded in inherent group formation in a society, caste and social 

stratification, social, cultural and ideological justification and structural hierarchy(De 

Haan 2001, Fischer 2008, Pankhurst 2001 , Sonowal 2008). The perspectives and 

paradigms which are relevant and applicable to this study are those that are developed on 

African and other developing countries. In this section I will briefly discuss the 

conceptual framework of exclusion; however, much emphasis shall be give to literature 

on thematic areas of social and cultural dimension, ideological justification, caste and 

internal social differentiation and structural exclusion. 

Silver explains that the concept of social exclusion is embedded in various philosophical 

thoughts. She has developed a "three typology" approach of social exclusion and claims 

that each perspective characterizes exclusion as based on different causes and is rooted in 

different political thoughts of schools: Republicanism, Liberalism and Social Democracy 

(Silver 1994-6: 539). 

The "solidarity paradigm" explains exclusion as a rupture of social bonds between the 

individual and society. It stresses that exclusion is inherent in the solidarity of a nation, 

race, ethnicity, locality and other cultural or primordial ties that delimit group boundaries. 

This model underpins the Republican State and relates to the French experience where 

the notion of exclusion originated (Silver 194-6: 541-2). 

The "specialization paradigm" which is dominant in the US and contested in UK is 

determined by individual liberalism. According to liberal individualistic theories, 

individuals are able to move across boundaries of social differentiation and economic 

divisions of labor, and emphasize the contractual exchange of rights and obligations. In 

this paradigm, exclusion reflects discrimination, the drawing of group distinctions that 

denies individuals full access to or participation in exchange or interaction (Silver 1994-6 

542-3). 
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The "monopoly paradigm" reflects societies with hierarchical structures that enforce 

restriction to access to goods and services for non-members of the dominant groups. This 

approach heavily draws up on the writings of Max Weber, and to some extent of Karl Marx. 

It puts emphasis on social order being coercive and imposed through hierarchical power 

relations. According to this paradigm, social exclusion is a consequence of the formation of 

social stratification by class, status and political power that serve the interest of the dominant 

one. The approach stresses that exclusion results from "social closures" when institutions 

monopolize scarce resources, create boundaries and perpetuate inequality (Silver 1994-6: 

543). 

Silver's approach works more in western industrial world where societies are stratified 

based on power relation and material possession. However, the manifestation of 

exclusion due to inherent group formation in the society relates to what exclusion mean 

in Africa and other developing countries. 

Social exclusion can be understood in terms of intentional and unintentional practice. For 

Sen exclusion is both "active" and "passive". The active exclusion implies direct and 

planed result of policy or discriminatory action including, for example, withholding 

political, economic and social rights from migrant groups or deliberate discrimination on 

the basis of gender, caste, social origin or age. The passive exclusion arises indirectly 

through social process in which there is no intentional attempt to exclude (Sen 2000). In 

the words of Fischer exclusion is "structural, institutional or agentive processes of 

repulsion or obstruction" (Fischer 2008: 3). He clarifies: 

Structural and institutional processes allow for exclusions that are non­
intentional as well as intentional. In other words, structural or 
institutional disjuncture that repel or obstruct people from certain sectors 
of an economy or society might be unintended, or else they might be 
purposely discriminatory, whether for purposes of ethnic segregation (as 
in the case of Apartheid South Ajrica),of developmental objectives (as in 
the case of restricting the legal residential status of rural migrants in 
Chinese urban areas), or for political purposes (as in the case of linguistic 
requirements for government employment). Agentive processes refer to 
direct discriminatory actions by one actor against another (2008: 19). 
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DeHaan articulates social exclusion in terms of relation and process. Looking from the 

dimension of relation and process, he argues that social exclusion denotes rejection of 

individuals and groups as the result of inherent social stratification in a society. He claims 

that group formation is the fundamental element of human society and this is followed by 

exclusion of others from one's own group. People can be excluded based on identity, 

occupation, history, descent, caste, labour and the like. For example, landlords exclude 

people from access to land or housing; elite political groups exclude others from legal 

rights; priests in India may exclude scheduled castes from access to temples; minorities 

may be excluded from expressing their identity; labor markets, and also some trade 

unions exclude people -non-members from getting jobs; and so on (De Haan 200 I: 26). 

Sonowal essentially shares the perspective of De Haan but he developed four thematic 

areas to understand exclusion. The identity based exclusion reflects the cultural 

devaluation of groups and categories of people in a society. The identities which form 

and define the distinct characteristics of the people may include: caste, ethnicity, religion, 

social origin and descent. In regard to these social characteristics of the groups dominant 

sections of society construct negative values, beliefs and attitudes towards them and 

hence stigmatize, stereotype and discriminate them. Economic based exclusion is 

manifested in lack of resources and limited access to basic necessities and services. The 

spatial dimension of exclusion may lie in the remoteness and isolation of a location which 

makes it physically difficult for its inhabitants to participate in broader socio-economic 

processes. Exclusion on social dimension can be seen as an institutionalized form of 

inequality, the failure of a society to extend to all sections of its members, the economic 

resources and social recognition which they need in order to participate fully in the 

collective life of the community (2008: 124). From these thematic based approaches 

exclusion due to identity of individuals and groups conforms to the Gamo context. In 

Gamo slave descendants are excluded because of their social origin! what they are . 

Much similar to Sonowal's underpinnings is the perspectives of Pankhurst. To analyze 

the situation of minorities (craft workers) in south western Ethiopia Pankhurst indicates 

five dimensions: spatial, economical, political, social, and cultural. The spatial 

dimensions of exclusion are manifested in settlement pattern and discrimination in times 
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of social situation. Concerning the settlement pattern, while some minorities live in an 

integrated manner with the mainstream society, the most discriminated settled in the 

outskirts of the communities. In social situations such as streets, markets and weddings 

the minorities are to respect the dominant section of the communities by expressing 

different behaviors like walking in the lower side, bowing down and in some cases even 

kneeling. Economical marginalization is displayed in constraint on production and 

exchange. The minorities have limited access to public land and they were subject to 

corvee labor to their master. Regarding political marginalization the minorities were 

excluded from local indigenous and formal political settings. Socially, exclusions of 

minorities were characterized by non-reciprocal interactions. In this regard exclusion can 

be explained in terms of restricted social interaction, commensality, and joint labor, 

membership of association, burial practices and most profoundly, intermarriage. Cultural 

dimension of exclusion is characterized by mythological justification and negative 

stereotyping for the low status of minorities (Pankhurst 2001: 2-6). The underpinnings of 

Pankhurst could show the general features of craft workers in south western Ethiopia but 

in the context of Ganta (Garno) today the situation of craft workers is changed. They 

freely participate with the mainstream society in everyday life except avoidance of 

intermarriage between them. The social and cultural dimensions of exclusion, however, 

help understand the circumstances of the slave descendants. 

The paradigms and perspectives I have discussed in one or another way help see the 

situation in Garno. They indicate that exclusion is the result of various factors in a 

society: planed (intentional), structural (institutional), inherent social stratification, 

identity based, social and cultural justifications. The most important approach, however, 

to analyze the context of the study community is ideological justification of exclusion. 

Ideological justification of exclusion is embedded in religious doctrines and belief 

systems. Accordingly the concept "purity and impurity" regulates contact and avoidance 

by supernatural sanction or in scientific theories of human nature, natural instinct theory 

of segregation (Damtew 2003: 15). Schlee also explains that the concept "purity" is 

connected to "power" both in the "traditional belief systems and in the branches of 

Christianity which have come to compete with them". He points out that in such belief 
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system the ideology of purity and power regulates the relationship of social members in a 

society. Members in the society keep standards of purity to preserve their status in their 

respective groups. Exclusion of "impure" can be manifested through avoidance of 

commensality and inter-marriage (2003: 1 ft). 

2.2.2. Social Integration 

Unlike social exclusion, social integration has short of theoretical and empirical basis. 

Beresnevieifite argues that "the perspective of social integration lacking a comprehensive 

theoretical and empirical basis" (2003: 97). In his view Beresnevieiute defines social 

integration as "principles by which individuals (actors, agents, or subjects) are bound to 

each other in the social space and it refers to relations among the actors, i.e. how the 

actors (agents) accept social rules. (2003 :97). 

In the functionalist school, the concept integration had a broadest sense; it indicates a 

pattern of system that determines relations of interconnected diverse elements into the 

social whole. It means a mode of associations of the units of a system by asset of which, 

on one hand, they act to avoid disrupting the system and on the other hand, they 

collaborate to support its functioning as a unit (Beresnevieifite 2003:97, EFMS7 2006: 8). 

Blanc (1998) argues that integration accounts to normal society and exclusion to outcast 

and marginalized at the edge of the mainstream society, however, he cautions us that 

fully accepting such definition might mislead us because, he argues, mainstream groups 

do not constitute society as a whole and excluded are not unavoidably at the margin of 

the social order, though they may practice various forms of social integration. Blanc 

further argues that a human being totally 'excluded' from 'society' makes no sense, while 

a person perfectly 'integrated' would probably suffer from over conformity' . Integration 

and exclusion at individual, group or global society levels, are the opposite poles of a 

single complex process" (Blanc 1998:782). 

Blanc further indicates four thematic dimensions to analyze social integration. The micro 

and macro (individual and group) process of integration refers to cooperation and a 

7 . European Forum for Migration Studies 
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redefinition of a social common identity. The reciprocal process of integration indicates 

that the mainstream society and the outsiders forge new forms of social relationships. The 

political process shows individuals and groups learn to agree on compromises and in 

doing so they learn to become social actors. The collective action implies individuals and 

groups learn to determine collectively and democratically their common good (Blanc 

1998: 783). Similarly, Xiberras (1993) defines integration as "solidarity that is the ability 

to re-establish mutual recognition by all parties in society" (in Silver (1994-6:534). 

Blanc's paradigm explains that individuals and groups can be functional system of a 

society yet experiencing some kind of exclusion. In the context of Garno while the slave 

descendants live peacefully with the mainstream society and reciprocate everyday social 

life, they experience severe exclusion during rites of passage. Craft workers play an 

important role in the society (their products are vital role for livelihood of the society) yet 

their occupation is considered as impure and they have low social status. Integration of 

slave descendants shows redefinition of social common identity and forging of new 

relationships between them and the mainstream society. 

Social integration is removing impediment against access to commensality and mutual 

social life. In line with this perspective Baron (1967) explains that integration is an 

extension of the areas and degree of the flow of dealings between members of marginal 

and dominant groups by reducing "categorical" barriers against access to mainstream 

social life. He further explains that integration is circumstance in which members of a 

society in spite of their race, religion, ethnic or social origin, move freely among one 

another, sharing the same opportunities and the same privileges and facilitate on an equal 

basis. In the context of study community the "categorical barriers" that slave descendants 

remove to get integrated into the mainstream society is their impure status. 

In the view of Shlee social integration can be achieved through identity change. He 

explains that people can change their identity by renouncing one and claiming the other 

through agentive process. He notes: 
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People disclaim one identity and claim another or an identity changeover 
time. Both processes can occur independently of one another, such as 
when people move in and out of a category (e.g. 'immigrant ' or 'lower 
middle class' or a situational adopted ethnic category) without producing 
a substantial change in the definition and content of that category (it 
merely changes its composition in terms of people). Alternatively the two 
processes can be interrelated, for example when the content of an identity 
under threat of being abandoned is adjusted to popular demand. Identities 
evolve under the influence of the discourses about them. They are 
ideologically re-directed and make use of different kinds of historical 
material (Shlee 2005: 82). 

This is the most practical aspect in the discourse of slave descendants in the community 

of Ganta. They deny their social origin (attachment to their slave ancestors) and claim the 

status of the dominant section of the society, mala. Mala turned slaves can also change 

their identity. 

2.3. Social Exclusion and Integration of Slave Descendants In Africa 

2.3.1. Exclusion of Slave Descendants 

Exclusion of slave descendents is a serious problem in Sub-Saharan Africa. The 

dimension of their exclusion includes political, spatial, social, cultural and economic. In 

some places albeit they practice some degree of cohesion with mainstream society, they 

are excluded in the areas of marriage and political position. In many parts they are 

considered as inferior people and impeded from upward social mobility. 

Hahonou & Pelckmans indicate that heritages of slavery matter in West African societies. 

They assert that in addition to contemporary forms of slavery such as sexual servitude, 

human trafficking, child labor and forced labor; various kinds of slavery such as ' benign 

slavery' and 'chattel slavery' are still practiced in sub Sahara Africa, especially in West 

African countries: Senegal, Mauritania, Benin, Niger, Mali, Nigeria, Serra Leone and 

Burkina Faso. In these countries slave descendents have been marginalized and impeded 

from upward social mobility. The exclusion of slave descendents has not been banished 

with colonialism as well as the post colonial policies (Hahonou & Pelckmans 2011 : 141-

142). 
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Agreeing with Lovejoy (1981) Hahonou & Pelckrnans define slavery as "a cultural 

system which justifies and legitimizes a social order. This cultural system is characterized 

by a set of values and ideals that consider slaves and their descendants as inferior human 

beings. People of slave origin are labeled and stigmatized on the bases of their social 

status. Slave status is associated with pejorative connotations about physical, moral and 

behavioral attributes". Because of their family lineage, slave descendents are excluded 

from the mainstream society in various dimensions: no access to high political position, 

no access to religious function and no access to marriage with free born (Hahonou & 

Pelckrnans 20011:144). 

In the Late- Colonial Niger Bend (Mali) slave descendants are attributed with derogative 

social status. In the article 'Bellah Histories of Decolonization, Iklan Paths to Freedom: 

The Meanings of Race and Slavery in the Late-Colonial Niger Bend (Mali), 1944-1960', 

Hall asserts that slave descendants have been given 'erotic color-coded terminology' to show 

their social inferiority as "black" people in ethno-linguistic groups in Niger Bend. This kind 

of cultural practice is also found among the Songhay people whom the colonial state 

labeled as "black". Among Songhay-speakers freed slaves have historically been labeled 

as "blacks" (Hall 2011 : 63-65). 

Hall further explains that the most important racial label that marked social inferiority in 

the Colonial Niger Bend was the term "Bellah". This local term was used by the French 

administration to indicate slaves and former slaves among the Tuareg. The term Bellah is 

of Songhay origin, and it was not commonly used in Tamashek, the spoken language of 

the Tuareg. It indicates that slave descendents have no right to hand over their property to 

their children at their death; it was inherited by their master. Because the colonial state 

sided with the slave masters in cases of inheritance from slaves, it represented one of the 

biggest grievances against the colonial regime by the slave descendents (Hall 2011: 63-

65). 

The persistent discrimination of slave descendents in Madagascar was viewed as 

"unchanging ideology". Regnier in his recent completed PhD dissertation work entitled 

"Why not marry them? History, Essentialism and the Condition of Slave Descendants 

among the southern Betsileo (Madagascar)" indicates that because of cultural belief in 

24 



-

ancestral wrath and social sanction, the Beparasy(free born) did not live out mutual 

marnage union with the Berosaina (slave descendents) over the last four or five 

generations. He points out that the ban on marriage with slave descendents and social 

sanction that enforce the rule are cultural heritages handed on from the pre-abolition, 

where the powerful ideology stratified the Betsileo society into three endogamous status 

groups (nobles' commoners and slaves). This powerful social hierarchy did not end with 

abolition of slavery and it has tremendous consequence on social relationships and 

marnage practices in the present day Betsileo society. Regnier called the practice 

"persistent of ideology thesis" (Regnier 2012: 149-151). 

Legacies of slavery have also been continual social problem in the Guinea Coast of West 

Africa (Susu society). Slavery for Susu people is social and biological concept. 

Biologically, slavery is transferable through male line. A slave man who marries free 

woman has slave children while a free man who marries a slave woman has free children. 

Socially, slaves and their descendants are thought to be inferior both physically and 

mentally because they are slave. In addition the slave descendants are not allowed to 

participate in chiefdom election (indigenous politics), living in "free towns" and owning 

houses there8
. 

Sudan has been known for long history of human bondage. Ancient Kush, medieval 

Nubia, and numerous periods of foreign rule bear witness to widespread slavery and slave 

trading in Sudan. After the independence, the practice of slavery continued in Sudan 

particularly in southern Sudan to a great extent in the area of Abyei. In this area the Humr 

Misseriya has regularly been raiding the Ngok Dinka. The maltreatment of slaves and 

their descendants shows that they are almost constantly in transit between capture, sale, 

release, redemption, escape, dumping, and capture again (Fegley 2008, 10k 2001). 

In Ethiopia, according to Uhlig an attempt to eliminate slavery started in 1923 when 

Emperor Haile Selassie was asked to abolish slavery as precondition to admit into the 

8 . James, S. Thayer. 'The Persistence of Slavery on the Guinea Coast'. "www.webcote.netfbibliothegue " 

accessed on 1 0104/20 13. 
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League of the Nations. Following the Italian occupation in 1942 a new proclamation was 

issued by the emperor abolishing any form of slave trade and the legal institution of slave 

itself. However, despite such effort slaves and their descendants have continually been 

marginalized in the country, especially in the peripheral parts (south western) until 1990s. 

He writes as follows: 

Many slaves then became servants. Self-relationship between dominating 
and marginalizing groups, however, continued especially in peripheral 
regions well into 1970s, in south west until 1990s. The special status of the 
former slaves in diverse Ethiopian societies plays a role often until today 
e. g. former slaves "barya" (2010: 680-681) . 

2.3.2. Integration of Slave Descendants 

In West African countries such as Niger, Benin, Mauritania, Mali where the legacies of 

slavery highly matters, the slave descendents have engaged in antislavery social 

movements and identity political struggle to eliminate the discriminatory 

practices(Hahonou & Pelckmans 2011 : 145-146). 

The antislavery movements basically have involved in two spheres to include the former 

slaves into the mainstream society: the resilience of slavery practices and identity 

politics. In the first case the antislavery movements are engaged in emancipating the 

enslaved people from their master, lobby for legal criminalization of slavery, organize 

demonstration for slavery practice, support slaves in court cases against their masters and 

assisting victims morally and financially. In the case of identity politics, they concerned 

with transforming both self and societal attitude of people with despised status of slave 

descendents. Their focus was to eliminate the ideology of slavery which claims that 

slaves are lower human beings. To achieve integration of slaves into the mainstream 

society, antislavery activists actively worked in political dimensions i.e. integrating slave 

descendents in political parties or helping them to form their own political parties, 

emphasizing modern education and literacy campaign among adult of slave status in rural 

areas where the government is less working, demanding reforms ranging from land 

tenure to religious and legal. By doing so the antislavery movements achieved their goal 
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in three main dimensions: better access to political representation, more social inclusion 

and influence in legal reforms (Hahonou & Pelckmans 2011: 152-55). 

Literature disputes over integration of slaves and their descendants into mainstream 

society in southern Sudan. In one edited volume Arrowsmith and Miniter indicate 

contrasting ideas of slave integration into the mainstream Sudanese society. Arrowsmith 

argues that in many communities where there is ineffective antislavery legislation and 

corrupt law enforcement to emancipate slaves, redemption is the only way to help victims 

escape bondage. In line with this argument he shows that in southern Sudan a Western 

charity pays $50 per person to free Dinka people who were enslaved after their villages 

had been invaded by militia of northern Sudan. He argues that paying debate bondage to 

free slaves practice everywhere in the world. Today, with 27 million slaves in the world, 

redemption (making a payment to free a slave) can and does happen anywhere 

(Arrowsmith 2004: 45). On the other hand, Miniter claims that the purchase of freedom 

of slaves increases the market value of slaves and encourages slave raiders to abduct 

more people to sell to slave redeemers. Eliminating the economic incentive for trading 

slaves rather than increasing it would be a more effective way to reduce slavery in 

Sudan(Miniter 2004: 49). 

Apart from the West African countries and the Sudanese case there is shortage of 

literature on attempts of integration of former slaves and their descendants into the 

mainstream society. In Ethiopian context despite repeated effort I could not find 

empirical findings regarding integration of former slave descendants. The role of ant­

slavery movements in Western Africa is formidable example to find remedy for 

discrimination of slave descendents throughout in the continent. Redemption of slave 

descendants in the context of Sudan shares some elements with what has been practicing 

in Garno society, however, in Garno the redemption process is accompanied by ritual 

purification. 
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CHAPTER THREE: Description of the Study Area 

3.1. Physical Setting 

The Garno high-lands are located in the south western part of Ethiopia, on 5°38 1 up to 

6°42 1 North latitude and 37° up to 37° 45 1 East longitude9
• The Garno lies in the Gofa 

zone, which is one of the administrative Zones of Southern Nations, Nationalities and 

Peoples Regional State/SNNPRS/. The Garno high-lands are the southernmost extension 

of the north- western block of Ethiopian highlands. It rises from 1300 m above sea level 

to 3250 m above sea level (Belete 2006) 

The Garno people live North East of South Omo, North of the Amaro and the Derashe, 

East of the Basketo, South East of the Dawro and the Wolyeta and West of the Sidama 

and the Gedeo (see map 1). Geographically, the Garno high-lands lie west of the Great 

Rift Valley lakes, Abaya and Chamo. 

The high-lands receive an average of 500-1800 ml rain fall yearly. Characterized by high­

lands the area gets relief rainfall caused by south western winds (from Atlantic Ocean) 

and Eastern winds from Indian Ocean. The annual temperature of the area ranges 

between 24°c and lOoc. Three traditional climatic zones of the country Qola (hot), 

Woyna-Dega (cool) and Dega (cold) are being characterized by the high-lands. The 

Garno high-lands are also known for their varieties of plants and animals typical for its 

climatic zonesIO. 

The area of the Ganta people, who belong to the wider group of the Garno people, 

belongs administratively to the Arbaminch zuria woreda (see map 2) and is located at 

hill top some 14 km North West of Arbaminch town. Its altitude range 1010 up to 2257m 

sea level. The low land lies mainly in Kanchama-Ochole, and the rest consists of high­

land areas. The majority (90%) of climatic condition of Ganta come under woyna-dega 

zone. 

9 . The History of Garno Gofa People Up to 1974 published in 2004 by Information and Culture 7.2-3 

10 . Ibid. 
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3.2. Socio-Political Setting 

The Garno people are one of the Omotic speaking groups of Southwestern Ethiopia. They 

speak a language that closely relates to Gofa, Wolyeta and Dawro. During the nineteenth 

century the Garno high-lands were politically autonomous and divided i~to small 

territorially discrete political units locally called dere, each of which had its own 

hereditary king (kawo). Today Garno is still divided into nearly forty dere who occupy 

areas ranging in size from five to fifty square miles (Olmstead, 1975). According to 

Sperber (1973), neighboring dere have similar institutions and also define themselves 

each as the constituency of a particular kawo. The political power of the kawo was 

moderated by the dere assembly called dulata. After the Garno high-lands had been 

brought under the central Ethiopian government in 1894 the traditional government 

structure had been preserved and the dere kawos became balabat" through whom the 

dere were governed. When the agricultural serfs or gabbar'2 system introduced, the 

balabats played significant role in organizing land tax payment to the central 

government. 

According to the present zonal government structure, Garno is divided into nine woredas 

(districts) out of the total fifteen woredas in Garno Gofa zone. The woredas under the 

Garno territory are Kucha, Boreda, Mirab Abaya, Chencha, Dita, Daramalo, Kamba, 

Bonka and Arbaminch Zuria13. Established near the southern shores of Lake Abaya in the 

late 1960s, the town Arbaminch is the administrative center of the zone and connecting 

area between the other parties of the country and the Garno and surrounding areas. Today 

Arbaminch is emerging town with total population of 74 879, (2007 Population and 

Housing Census 2010:9) (e.g. Freeman 2004:22). 

Ganta has been one among nearly forty Garno dere ruled by hereditary kati' 4 since 

probably the beginning of 16th and 1 i h century. Among the various Garno clans (uma) 

11 Administrative position in the imperial government; intermediary between the state and local 

communities; position given to kawo in the Gamo Highlands ( e.g. Fr~eman 2004 : ~) ' . . 
12 . tenant farmer who had to provide food and labour for Amhara settlers durmg the Impenal penod (IbId) 

13. The history of Gamo Gofa People up to 1974 
14. The language of Ganta is dialectically differing from the Gamo. It is called Ganta or ' Gantigna' . The 

king is referred to as kati while in other Gamo dere the king is called kawo 
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the kati ofGanta originated from zulesa uma15
. Currently, Ganta is under administrative 

structure of Arbaminch Zuria woreda and it is divided into four qabale/6 (villages) and 

each qabale is divided into small unites called guta: The four qabales are Meyche, 

Bonke, Kanchama-Ochole l7 and Afeze l 8
. Despite the modern governing political 

structure, the customary political setting is still influential especially in areas of slave 

redemption. According to the customary political setting, the kati (king) ruled over the 

whole Ganta and under him there have been three descending hierarchical position. The 

magas (refers leaders immediately below of kati/9 have been ruling over each individual 

dere qabales and below them were nasseldemutha (leaders below maga) who were 

responsible for leading guta (sub units of each qabale). The last position in the 

hierarchical structure of customary politics were the clan leaders (uma angus). The uma 

angus is also sacrificial leader of the clan2o. Each leader of hierarchy were nominated and 

appointed by the kati; but once the person had taken his respective position it became 

hereditary. Uma21 angus is not appointed position; it is held by seniority i.e. the senior 

most of a clan take the position automatically. 

15 . Tradition indicates that the origin of clan zulesa is associated with divine power. 
16 . Kebele in Ganta community is called qabale that has been in usage since the Derg time. 
17 • In the past Kanchama-Ochole were two separate qabale: Ochale and Kanchama. They were merged in 

2007. See the community of Ganta in map two 2 in Arbaminch zuria wareda. 
18 . This research is conducted in three qabales: in Meyche, Bonke and Kanchama-Ochole . 
19 In each qabale of Ganta there is one main maga whose accountability is to kati . Nevertheless, 

under the authority of the main maga there are different magas in each qabale of the 
community who have different roles: Gade maga works on the issues of earth, production of 
crops and cattle rearing. Tara maga is concerned about war. 'Oge maga acts as diplomat, the 
problem of one qabale is solved through him. He has complete right to discuss and protect 
external problems. The king's and community' s idea is transferred through him to surrounding 
communities. Ira maga prays for rain. In addition I was told that the manas have their own maga 
(in this sense leader or representative). For example Borko is maga of mana at Meyche . 
Duing slave redemption the ritual expert is the main maga of a qabale. 

20. Uma angus is a genealogical seniority extended over the members of his clan who live in his dere. The 
sacrificial role of the uma angus is that he acts as a link between his living clan members and dead 
ancestors/the spirit world. He slaughters cattle and purifies cIan members when they get polluted. I was 
told that it was game (serious sin) for cIan members if they eat without offering the first fruit from 
whatever production to their uma angus. In other Gamo dere uma angus is called ama bairia( e.g. 

Sperber 1973 :212) 
21 . Uma is contested term; it implies race, clan, and social origin. In this study I used it to denote race 

or/and cIano 
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The customary political structure of the Ganta 

Some informants elucidated that in the past also the settlement pattern was based on 

customary structure, i.e. lineage and clanship. The members of the various clans settled 

on their own separate territory. This enabled community members to know each other, 

and whenever strangers came to the area, the community knew immediately that they 

were outsiders. Today, however, the settlement pattern is changed; the clan members live 

scattered throughout in the entire Ganta community. Nonetheless, they know the 

outsiders and cautious to make any relationship with them before confirming the pureness 

of their uma. 

Informants also indicated to me that in the past clan based political structure and 

settlement pattern had significant role in leveling slaves as outsider of the Ganta 

community. According to them the native clans (mala) were considered as citizen 

(insider) and the slaves were perceived as alien or noncitizen (outsider) . However, it 

seems that this perspective is applicable for slaves brought from outside Garno. Many 

slave descendants elucidated that their ancestors were originally Garno, and they were 

considered non-citizens because of their slave status. In addition, the status 'non-citizen ' 

was also ascribed to the craft workers (mana) who were native to the land of Garno. 

Therefore, the question of "insider" and "outsider" or "citizen" and "non-citizen" was 

much connected to the ideology of purity and impurity rather than native and non-native 

to Ganta community. 

33 



3.3. Demography 

According to population and housing censes the total population of Ganta was 13, 392 in 

the year 2007, out of these 6498 were males and 6894 were female (CSA of 2007). The 

total households registered were 2934. During my field stay I identified nearl y seventy 

one households of "slaves" both in Ganta and upper town of Arbaminch with total 

population 300 individuals. However, this number may be far exceeded. Several 

informants indicated to me that the number could be thrice as much. 

Among the four Ganta qbales Bonke is densely populated followed by Ochole and Afeze 

(CSA 2010: 409). According to my own observation the settlement pattern of the three 

social classes (mala mana and ayle) differ. While the mana spatially segregated in every 

qabale, the ayle settle and mix together with the mala. 

3.4. Livelihood Strategy 

The people of Ganta have a mixed economy which is related to the agro-ecological zone 

of the area. In the high lands the main food crops produced include: barley, wheat, teff, 

sorghum, beans, horse beans, sweet potatoes and enset (false banana). Enset can be 

harvested the whole year and is found in the garden of every individual. In the low land 

areas the main crops being produced are maize, cotton and bananas. Recently banana has 

become the main cash crop and; many people engaged in its product. The study 

community is also known for rearing varieties of animals such as sheep, goats, cattle and 

horses. 

Majority of informants indicated to me that today the slave descendants are economicall y 

more advanced than the mala. I also witnessed that some of the slave descendants who 

were engaged in banana production in the low land areas (Sirra) were actuall y wealthier 

than many mala. This economic superiority of at least some of the former slaves seems to 

have its own implications on the relationships between the members of the three social 

strata, and I heard mala joking about the economic progression of slave descendants, 

who, from mala perspective, were trying to compensate for their lower social status by 

engaging in cash crop. 
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3.5. Infrastructure and Basic Services 

Ganta is connected to Arbarninch city by all- weather roads. Out of the four qabales, two 

have been connected to electricity, namely Meyche and Bonke. While in each qabale 

there are primary schools, only in Meyche and Bonke the grade level is up to eight. 

Health service is given to the community through health extension agents ; recently a new 

health center has been established at Bonke. The community is expecting the 

inauguration of newly established health center service. In addition, in Ochole and 

Bonke, there are private lower clinics giving service to the community. Although not 

giving sufficient service, there is piped water service installed by Catholic Mission and 

Synods project in each qabales. 

3.6. Social Stratification 

In the existing literature on Garno, there is a controversy over the subject of social 

stratification. In her article entitled "Agricultural Land and Social Stratification in the 

Garno Highlands of Southern Ethiopia", Olmstead claims that the Garno social strata are 

categorized into "citizens" and "non-citizens". According to Olmstead the citizens (mala) 

have the right to own and cultivate land, while the non-citizens (tsoma) can build only 

houses on public land granted to them for that purpose. The noncitizens include potters, 

tanners, blacksmith and slaves acquired through trade from outside the high-lands 

(Olmstead 1975: 224). 

Freeman redefined Olmstead's classification arguing that the Garno communities were 

made up of three different categories: citizens (mala) , artisans (tsoma) and slaves (ayle), 

with the ayle at very bottom of the society. Only mala could own land and enjoy social 

and economic privilege. The (soma she further specified consisted of two kinds of craft 

workers, i.e. the mana (potters), and degala (tanners)22. The ayle were at the bottom of 

22. Arthur's classification of the Garno society is also similar to the Freeman but in some points he di ffers 
from her. According to him the Garno society were stratified into two: mala (farmers, smiths, 
weavers) and [soma (hide workers, smiths, potters and ground stone-makers). He furth er class ifi es the 
[soma into [soma mana (potters) and [so 'rna degela (hide workers, ground stone-makers and smiths). 
Arthur, also, justify that hierarchically the Garno stratify their society into; mala, ./soma mana (potters 
and smiths), and [soma degala (hide workers, ground stone. makers and smiths) . The mala are 
considered the highest strata followed by the mana and degala ill terms of prestige, punty, and power 

(Arthur 2008: 71-72). 
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the hierarchy and spent most of their time working for their mala masters (Freeman 2004: 

29). 

In the book 'The history of Garno Gofa People up to 1974' published by Information and 

Culture Department of Garno Gofa Zone (2004:27-28), the Garno society is seen as 

stratified into three strata mala, dogala and tsoma, and the various Garno clans 

categorized under two dominant clan heads: mala and dogala.. The tsoma were here 

identified as craft workers, and people of low economic status. The mala were said to be 

warriors and members of the highest social class, while the dogala were considered to be 

clan heads from which the Garno traditional spiritual leaders emanated. The difference to 

Freeman's classification is the ignorance of the ayle (slave) class, and the introduction of 

dogala as an independent social class. 

According to my own findings which are based on depth interview with kati (king of 

Ganta) magas (leaders under kati), elders and Garno elites (educated Gamos) the society 

of Garno was originally divided into two classes: mala and manaldegela . This 

categorization is mainly based on occupation: while manaldegele are craft workers, the 

mala are engaged in mixed economy (agriculture and animal husbandry). The 

manaldegela constitutes a wider category under which sub classes (potters, tanners, 

blacksmith, and traditional musicians) are subsumed. Whether this category !s called 

mana or degela varies in the different Garno, communities, dere. In Ganta they are called 

mana and these people live separate from the mainstream community. Informants 

elucidated that the origin of the two social classes trace as far as the history of division of 

labor in an ancient past. Despite their occupational differences, the two social categories 

have the same clans (uma). For example, gawomalla, qogomalla, mastii, zulesa, kashtii , 

bukkamalla, gannii, amarrii, are some of clans found among mala and mana which 

seems to indicate they have same origin or ancestors. 

According to my informants the social class of the tsoma, consisting of the ayle (slaves) 

arrived later. The status (soma does not indicate clan, it is an ascribed position attributed 

to slaves acquired from outside Garno land orland mala turned slaves due to different 

factors in the time when slavery emerged in Garno high-lands. Today all slave 

descendants in high-lands including the study area are denoted by this derogative term 
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(ayle) . The slave descendants also have the same clans as the two social classes (mana 

and mala) but are considered as different on the ideology of purity and impurity. ' 

The terms baria (also slave in Amharic) and chewa (clean, respectable in Amharic) today 

are also used to refer ayle and mala respectively. Many people I interviewed indicated 

that the status name change of the two social groups might be connected with two events. 

First, the subjugation of high-lands into the Ethiopian Empire transformed many aspects 

of the indigenous cultural practices. In connection to this language change was one 

among others. For example, after incorporating the Garno high-lands into the central 

government in 1894, the title of dere leaders', kawos, changed into balabats. Thus, 

informants indicated that in like manner the status names of the two social classes were 

transformed. Second, the introduction of Christianity had its own role. Protestant slave 

descendants explained that many mala Protestants use the derogative term baria to 

ridicule them because they have well been acquainted with this term from the Amharic 

Bible where slaves are referred as baria and free born as chewa (see Amharic Bible 1954 

E.C version Galatia3v26-28). 

During my field stay I learned that often the mala use the term baria to refer the slave 

descendants; and the slave descendants themselves also frequently use the term chewa to 

call the mala. In this paper I decided to use local terms ayle and mala to refer slave 

descendants and freeborn respectively because they are Ganta terms. 
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CHAPTER FOUR: Slavery in Garno Area 

4.1. Origin and History of Slavery in Ganta 

The historical origin of slavery in Garno high-lands is associated with many factors by 

the people I interviewed. According to several informants including the kati, maga, lathi, 

ayle and elder mala, there had been frequent famines (gaffe) in the beginning of the 

nineteen century. During that time people were forced to subjugate themselves to those 

few who still had ample resources. The impoverished had to beg for food from the few 

rich. This later turned them into slave as they were unable to give back what they had 

been given to sustain their lives. Informants even revealed that gaffe stricken people had 

' bartered' their children for survival needs i.e. they gave a child in exchange for food 23
. 

Descendants of slave holders asserted that their fathers and grandfathers bought slaves 

with only small amounts of grain and flour. Slave descendants confirmed that their 

ancestors had turned into slave during the time of famine. 

Informants further elucidated that through famine people from within their ethnic groups 

and even the same social classes were turned into slaves. This means Gamo turned their 

own people into slaves, and similarly the mala clan engaged in changing mala into 

slaves. These practices were more widespread in the communities of Ganta, Bonke and 

Kamba than in other Garno regions. However, during the famine non-Garno were also 

turned into slaves. In the field I encountered some slave descendants whose ancestors 

were from outside Ganta (Wortsiso) and turned into slave due to famine 

Second, the ninetieth century slave trade in the country had a paramount role in 

developing slavery in Garno high-lands. Oral traditions elucidated from informants 

proved that the Garno high-lands in general and Ganta in particular had been connected to 

the long distance caravan trade routes of 19th century in south western Ethiopia, 

mentioning that the Shoshane market had been a historic slave market then. Numerous 

informal conversations with different categories of people at Shoshane market, polling 

23. Some redeemed slave descendants whose ancestors' case related to this issue indicated that the intention 
of parents when bartering their children with some food was n?t let them beco~ne slaves but rather to 
let them as adopted children by "new parents". However, WIth passage of tIme the chIldren were 

claimed as slave by their caring 'parents' . 
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center and sacrificial place of the all Ganta revealed that slaves were formally traded at 

the market in the past. Informants from Ochole where the market is situated asserted that 

there was an ayle do '0 (slave selling part) in the market. They said that slaves had been 

traded like animals; bargaining over the price after the age, sex and healthiness of slaves 

were common. The price of young and healthy slaves was higher than that for old ones. 

In the south west the Shoshane had been connected to Wortsiso (now Amaro-kelle) a 

leading slave trading market. Slave raiders had traded in these two markets. The 

genealogical data of origin of slave descendants ' ancestors indicate that some came to 

Ganta from Wortsiso. The case of the family of Belay, his sister Bazute, Teshome and hi s 

brothers are worthy of mentioning here. However, whether the ancestors of these families 

were turned into slave after their arrival to Ganta or before is a matter of argument 

between them and descendants of their ancestors' masters. 

Tamene the descendant of a well known slave holder in Kanchama-Ochole claimed that 

Dojje, the grandfather of Belay and his sister Bazute, had been bought by his ancestor 

from Wortsiso market when he was child. Tamene further argued that Dojje was given a 

slave girl of his ancestor to marry and in that marriage Basha was born. Basha married a 

woman of another slave origin and gave birth to Belay and Bazute. Therefore, Tamene 

maintained that the ancestor of Belay and his sister Bazute was originally bought from 

Wortsiso market. On the other hand, though Bazute agreed that originally their ancestor 

was from Wortsiso (Amaro-Kelle), however, she rejected Tamene's argument that their 

ancestor was bought from Wortsiso market. Instead she claimed that Basha at hi s 

childhood was given to Tel'ea, the ancestor of Tamene, at the death of his father to be 

grown as adopted son. And, later Tel'ea declared to the maga and kati that Basha was his 

slave. 

When coming to Teshome and his brothers, there is same strong argument between them 

and their so called master. Teshome indicated to me that their grandfather Sade was 

originally from Amaro-Kelle (Wortsiso). He was diviner and came to Ganta to work on 

that "profession". After he had arrived he was welcomed by a man called Karatse . 

Karatse gave Sade plots of land for construction of house and he stayed with Karatse for 

long. Nevertheless, the other day Karatse claimed that Sade was hi s slave fo r he had 
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cared him for long. Karatse persuaded the community and as the result Sade could not 

marry from the free born. He married a woman of slave origin and through that marriage 

slavery emanated in their descent line. Thus, Teshome claimed that their ancestor turned 

into slave after he had come to Ganta through marriage. Conversely, the descendant of 

Karatse, Sumale argued that Sade was originally bought from Wortsiso market in the 

beginning of the slave trade following the famine . 

From these cases we can understand that the genealogical origin of place of the family of 

Belay and Teshome was Wortsiso. In my field duration often I realized that slave 

descendants whose ancestors were bought did not reveal that fact instead they associated 

the origin of slavery in their descent line through other factors such as war, famine, 

marriage and the like. This was because slave descendants whose ancestors were bought 

had lower position than slaves whose ancestors turned into slave through other 

mechanisms (see slave category below in this chapter). Therefore, it seems that since 

Wortsiso was the leading slave market connected to Shoshane in the west, the ancestors 

of Belay and Teshome could have been bought from that market though they claimed that 

their ancestors turned into slave after they came to Ganta through other mechanism. 

Shoshane market in January 2013 
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Informants also elucidated that the historic Shoshane marked had been linked to Wolayta, 

Dawro, Keffa and Jimma. Alito Kayt (about 80 years old and descendant of slave 

holders) explained that the Garno high-lands had been connected to the ninetieth century 

other Omotic states, Kaffa and Konta. Referring to his father, Alito recalled that there had 

been a frequent exchange of goods and services between these states during 19th century. 

The main trading items were slaves, ivory, civet and incense. Historical evidence also 

assures this oral tradition. Following Abeles (1981) and Olmstead (1973), Freeman 

(2004:29) notes: 

Laying just a little way off one of the major trade routes, the Gamo 

Highlands were involved in this slave trade. Unfortunately there are no 

data about the local organization of slave trading at this time, although 

Marc Abeles notes how a slave trader in late-nineteenth-century Ochollo 

was a very influential man (Abeles 1981 :63). Oral histories collected by 

himself and Judith Olmstead show clearly that slaves, known as ayle, were 

an important part ofGamo life in the nineteenth century. 

According to elder informants chronologically 'invention' of slavery through great 

famine preceded that one through trade. They elucidated that in developing slavery 

through famine the rich men took the leading role. During the famine they had to turn 

improvished people into slave when the people were unable to give back what they were 

given to sustain their life. Slavery in the high-lands escalated with the increase of 

international slave trade. In this case the important figures involved in slavery in the 

high-lands were slave raiders, however, slave holders also played significant role in that. 

Often long distance traders got slaves from slave raiders and slave holders (who already 

had slaves due to famine and had bought from slave raiders) . In either situations, slavery 

through famine or trade, the victims were children and impoverished people. 

The third factor that contributed to the development of slavery in the Garno high-lands 

was the frequent conflict among the Gamo themselves. Numerous discussions with 

various people pointed out that in the past the different Garno dere had been involved in 

frequent war. The creation of nearly forty Garno dere was related to these conflicts . 

Mostly the fight was between the hereditary kawos (kings). 
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The fundamental causes of the skirmish arose from economic base. According to 

Olmstead war could occur among various dere because of conflict over stolen livestock a , 

runaway wife, or ownership of a pasture lying between the dere (1973 :226). Freeman 

also indicates that the desire to capture slaves was fundamental reason. By then slave 

already played a significant role in Garno economy (2004: 29-30). 

During the conquest and skirmishes the war captives (de '00) were taken as slaves by the 

victorious group. Besides turning individual captives into slave, the victorious dere 

brought the vanquished under their subjection. They became the vassal of the 

triumphant24
. Traditionally, this period of war in Garno history were known as : Garno 

Tara woode 'Garno spear time' and it was occurred at the dawn of nineteen centur/ 5
. 

To summarize one can say that famine had first place in inventing slavery in Garno hi gh­

lands. The situation became more aggravated with frequent war between various Gamo 

dere and at the same time the connection of the high-lands with the nineteen century 

international slave trade. 

4.2. Conceptualizing Purity and Impurity: Drawing the Social Boundary 

The concept of purity and impurity are central to the underling ideology that regulates the 

daily life as well as situational relationships between the three social classes in the 

community of Ganta. It is through this perspective that some social classes have been 

undermined and excluded while others are respected and privileged. The ideology of 

purity and impurity regulates one's continual ties with lineage and clanship. Between the 

three social classes the mala are considered as pure while the ayle and the mana are 

impure. This perspective is not the view of some sections of the community; it is the 

general outlook of the entire Ganta society. 

Various interviews I conducted with different people indicated that the three social 

classes (the mala, mana and ayle) have the same clans but no sense of common kinship. 

24. Olmstead explains that vassal dere were of two kinds. Those called child.ren ( yelo, in Ganta als.o ca ll ed 
shato) owed the dominant dere support in future wares. Those called wIves (macho) owed agri cul tural 
labor; living at home during much of the year, their citize~ h~d to work for spec Ific indI vIduals In the 
dominant dere as well (1973 :227). some of my informants indIcated to me that vassals were also ca ll ed 

dere ayle. 
25. The history of Gamo Gofa people up to1974. P. 78. 
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There are about one hundred fifteen different clans, uma, groups in Garno society26 Out 

of these clans the dominant ones in Ganta I identified are: Gawo-mala, Qogo-mala, 

Masti, Zulesa, Amari, Buka-mala, Buzante, Ganii, Kashti, Masri, Kalli, Ajje, Selli, Darii 

and Butsa. Theses clans are generally considered as mala or they come under mala27 

category. The mana and the ayle have same clans. In my field duration I came across 

mana whose clans are Zulesa, Buzante, Kalli in Meyche and Ochole. I also noticed that 

Zulesa is the clan from that the Kati of Ganta originated, and Buzante and kalli are clans 

of some mala and lathies. There are also ayle who have the same clans with that of mala, 

lathies and mana. Commonly, in terms of clans category there is no difference between 

the mala, mana and ayle. Also, there are no divisions of pure and impure clans. 

Generally, clans are considered as pure. Therefore, one could ask why the mana and the 

ayle are considered as impure. 

According to numerous discussions with various informants the term mala stands for a 

clan, i.e. a descmt group, whereas the term mana refers to an occupation (craftwork). The 

main difference between mala amnd mana is therefore their occupation: while the latter 

are engaged in craftwork, the former are involved in a mixed economy. Today, however, 

many mana have changed their economic life: many of them are also involved in mixed 

economy (farming and animal husbandry) and some of them are getting wealthy. 

Nonetheless, because of original basic occupational difference the mana are still 

considered as impure whereas the mala are pure. The 'professions ' of mana are 

considered as sources of pollutennes28
. Until very recently, the mana have been seriously 

discriminated in their daily life in relationship with mala
29

. 

26 • Communication with office of culture and truism of Garno Gofa zone 
27. The various Garno clans are categorized under two apical clan heads: mala and dagala( e.g. The History 

of Garno Gofa People up to 1974). In Ganta various clans are considered as under category of the 

mala. 
28 At Meyche, the mana maga (leader) Borko claimed that their bei~g source of impurity is due to their 

minority. He argued that mala cannot live without mana . . He said t~at all mala household tools are 
products of mana. He asks: "if mana products are not consl?e~ed as Impure how then their profeSSion 
is believed as impure?" He argued that if the mana were majority they woul~ not be dlscrlmillated . 

29 Nowadays, the discrimination against mana has become less . I was told that III the past mana were not 
even allowed to enter a mala home, or eat together with them, because that was believed to be game 
'serious pigue' for the mala. the The mana were even not supposed to see milk and milk products at a 
mala home because it was believed that this would cause the spread of disease among the cattle and 
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The impurity of the ayle emanates from their inherited status. The ancestors of slave 

descendants I identified in the field had all originally been members of mala clans, which 

mean one can find "slaves" and "non-slaves" in the same clan or family . Those who had 

turned into "slaves" due to historical circumstance were then considered impure, while 

their home relatives who had remained "non-slaves" are pure. Other than the impurity of 

thethe ayle's impurity is infectious, which is the reason why slaves and their descendants 

have gravely been excluded since the invention of slavery in the high-lands . 

Whose impurity more dangerous is a matter of controversy between the mala, and the 

mana informants3o
. The majority of the mala informants argued that the ayle are higher in 

the social hierachry than the mana when its come to status and purity. The argument was 

that being an ayle is not an inherent attribute of an individual ; but rather an ascribed 

status caused by unpaid ancestors' debts. As the ayle have the possibility to pay back 

their ancestors' debt and thereby be redeemed, their polluted identity can be restored . 

They can be completely integrated into the mainstream society, intermarry with them and 

enjoy full social unity and cooperation. On the other hand, they argued that being mana is 

an inherent condition that cannot be cleaned and as there is no mana redemption there 

can never be fully integrated with the mala. The mana informants on the other hand did 

not agree to this idea; they claimed that they were free born and that there was no need of 

redeeming themselves. They also argued that their exclusion was due to their small 

number.3 1 

There were some mala informants who claimed that the mana must be pure than the oyle. 

They referred to the dehumanization and brutal exclusion of the ayle during the times of 

mourning and funerals . They argued that mourning and funeral are very important social 

events for the community of Ganta, as comfort comes from neighbors, kin groups, church 

members and other near and distance people. While the mala and mana enjoy such social 

cooperation during events of mourning, the ayle are dehumanized, discriminated and 

isolated during events. 

lead to their extinction. However, at time of my field work I never came across the seri ous 

discrimination of the mana. . . . 
30 . Both mala and mana discriminate ayle and as the result the ayle are less prone to argue their pos ition. 

31. See the argument ofBorko under foot note 25 . 
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In the field I observed that the mala fear more to have a close relationship with the ayle 

than with the mana. While in principal the majority of the mala claimed that the ayle 

were above the mana both in status and purity, the daily practice was very diffe rent, as 

they kept distance from them. When I asked for the reason, they elucidated that it was the 

'infectious' nature of slavery, that can contaminate the whole clan (uma)32 Once 

someone has become a slave through closely cooperating with slave descendants, he or 

she continues to contaminate the whole descent line unless they get redeemed. Therefore, 

it can be said that in theory the ayle are seen as the mana in status and purity, but in 

practice they are at the bottom of Ganta society because of the ideology of transferability 

of slavery. 

4.3. Heritability and Social Transmission of Slavery 

In the perspective of Ganta community slavery is a complex concept. According to 

numerous formal and informal discussions I conducted with different groups of people 

(mala, ayle and mana) slavery is both heritable and socially contagion. The heritability of 

slavery, although the Ganta are patrilineal, slavery is believed to be heritable through 

both parents line. That is a child shall be slave by descent where both or either of his 

parents is slave. For Ganta the cleanness of both patrilineal and matrilineal descent line is 

important to continue keep one in connection to kinship ties. Blood line and descent is the 

major factor for demarcating differences among the people. This ideology has existed for 

long and it has been unchanged after abolition of slavery throughout twenty one century. 

Socially, slavery is believed to be transferable through social participation with slave 

descendants. According to this assumption slavery is considered as 'communicable 

disease' , transferring from ayle to non-ayle through social participation during time of 

death and funeral, and child delivery. Slave descendants are excluded during these events 

because closer partaking with them in those episodes turns him/her into slave. The detail 

will be dealt in the next chapter. 

32 Here it does not mean contamination of clan of a person but corruption of the person and generation 
after him unless he gets redeemed. E.g. A person whose clan is zules.a can be contaminated by close ly 
associating with slaves but that does not mean zulesa as clan IS corrupted but the person hiS 

descendants ..... . 
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Additionally, slavery is viewed as an innate debt i.e. the money or good that was given in 

exchange for slave ancestors, the amount for which they were bought. Miers (2000) 

explains the debt slavery in terms of persistent poverty. According to Miers the 

impoverished men may require a loan to pay for various social services or to get survival 

needs. Associated with high interest the loan could not be repaid and it kept in rise. Then 

the debt often inherited by successive generations because the poor have no way to get 

money. Nevertheless, in Ganta the situation is completely different, i.e. the slave 

descendants are not required to repay any of their ancestors ' loans, but rather to pay back 

the sum for which they were bought but often in high interest. The amount of money paid 

and the procedures are not fixed. It depends on the nature of slavery, sex and economy 

power of the slave descendant. The detail will be discussed in chapter seven under the 

theme integration of slave descendants. 

In the context of the debt ideology, slave descendants are considered as a kind of inferior 

creatures when compared to non-slave descendants. This inferiority is not materialized in 

any physical, mental or economical difference, but rather associated with their ancestors' 

dehumanization in the moment they became slaves. Mala informants asserted to me that 

in the past slaves had been treated no better than any other commodity or animal traded in 

the market. Some of them even claim that they had been an eye witness when lathies 

(slave holders) gave slave as gift to their children when they got married. 

Thus, they claimed that slave descendants share their ancestors ' sub humanity. Only 

through redemption when slave descendents repay what had been given for their 

ancestors can they retrieve their humanity. This idea of slaves being not fully human is 

shared by the members of all three social classes in Ganta. The mana I talked expressed 

similar ideas, claiming to be free born while slave descendants were bonded and therefore 

inferior to them. Even the slave descendants share the community' s view. They believe 

that their blood attachment to their ancestors put them below of any in Ganta. 

Consequently many agree to undergo the wazzo ritual to get rid of impurity attached to 

them and restore their lost social position. 

This idea of debt and a linked loss of humanity are connected to both heritable and social 

concept of slavery. Inheritably, one gets the debt by birth whereas socially a man acquires 
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it automatically when he/she participates with slave descendants during time of death, 

funeral and child delivery. 

Even though being a slave is a status that is inherited as much as being a slave holder, si nce 

abolition of slavery during the reign of Emperor Haile Sellassie in 1942 there is no master­

slave relationship between slave descendants and descendants of slave holders. However, 

the redemption process is directly connected to descendants of their masters. 

4.4. Different Categories of Slaves 

Slave descendants in Ganta are broadly categorized into two: bacha ayle and chancha 

ayle. In the phrase' bacha ayle ' the suffix bacha means sickle, cutting tool used for 

cutting grass and weed. The term bacha ayle implies that the ancestors of that ayle had 

been bought from a market and had served their master by cutting grass for his mules and 

cattle. Such ayle also had to do farming, keeping cattle, washing the feet of their master, 

collecting fire wood, and leading them when their master had to go somewhere. 

Informants indicated that bacha ayle had the lowest position because of their duti es as 

serving someone by cutting grass for cattle is considered the lowest and defi led task. 

Associating slaves with this task also means to hint to their dehumanized position, as they 

were bought like cattle from the market. 

The masters gave plots of lands for their slaves to construct a house and to grow their 

own food there. They also arranged marriage for them. However, the children of the 

slaves were considered as the property of their masters. While the slaves were serving 

their masters they also worked for themselves. That means they produced their own food 

and reared their own cattle. After the abolition of the slavery during the emperor Haile 

Selassie regime in 1942 the slave-master relationship was dissolved and the former slaves 

and their descendants continued to live and produce on the lands given to them by their 

masters. Descendants of these slaves today are called bacha ayle because they inherited 

their ancestors' status. 

Another category of slaves contains those became slave through other mechanisms, 

during time of famine, during time of Garno war (as war captive) and through marriage. 

Descendents of such slaves are called slaves by descent (lataa ayle: inherited slavery). 
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However, some informants argued that slaves by descent can also be called bacha ayle if 

they are fourth and fifth generations of their ancestors. The logic behind for thi 

explanation is that one of the essential features of bacha ayle is that it is hereditary and 

lataa ayle share this attribute. Adama, the maga (customary political leader positioned 

below the kati) of Ganta Bonke indicated that according to the customary norm the slave 

descendants could be categorized under bacha ayle if they were at least third or more 

generation below their ancestors. During the redemption process it becomes obvious that 

there is quite difference between the two; they do not give up their land and property to 

descendants of their master to acquire a new status. 

Many mala informants (especially descendants of slave holders) claimed that bacha ayle 

cannot easily be redeemed. They argued that if bacha ayle want to be redeemed, they 

should give-up whatever property they have produced and whatever they have attained in 

their life time, including their houses and farms. All should be given to their la/hi 

(master), or, more specifically, the descendants of their master. They reason out that the 

ancestors of these categories of ayle had been devoid of any property when they were 

bought. They had put off their clothes, shaved their hair, cut their nail and were naked 

when they came to their master's home. After that whatever property they produced and 

resources they attained were produced on the lands given to them by their masters. Thus, 

if they want to be redeemed, they should give up their lands, houses and property 

produced to the descendants of their master and leave him the way they had come: naked 

and without property. Then they should start a new life in another area. 

The third slave category is called chancha ayle. The chancha ayle are mala, i. e. non 

slaves, who turned into slaves by participating in funerals of slave descendants or in child 

delivery. The term chancha stands for the food and drink offered to the grieving lave 

descendants in their home when a relative has died, to comfort them. The same custom 

exists at mala homes. Here the equivalent food and drink is called bochocha (clean 

food)33 . 

33. I was told that when people do not eat at mala home during the time of the death, the gri eving famil 

h b 
. th" s not chancha l Why don ' t you eat? In other words, chancha mean accuses t em y saymg: IS 1 . 

polluted food. 
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When mala ignorantly or knowingly participate in eating chancha, the food offered 

during a funeral at a slave descendant's house, they automatically turn into slaves. This 

new kind of slaves has appeared only recently as it seems, in connection with the 

intensification of slave redemption. Most informants (both redeemed and unredeemed 

slave descendants and mala turned slaves) elucidated that from the beginning of the 

1990s onwards many slave descendants got redeemed through the elaborate and costly 

wozzo ritual (see chapter seven). In relation to this, the lathies, maga and kati were 

concerned that the original slave descendants eventually would be redeemed and there 

could be no sources of income any more. Then they introduced slavery through chancha 

hoping to get new slaves from the mala. I was told that in 2002 alone, twelve households 

were turned into ayle by eating chancha. 

Discussions with mana informants indicate that they did not eat chancha at funeral of 

slave descendants. Barko, mana maga, explained that mana is free born and participating 

with slave descendants during time of death 'pollutes' them. However, I did not come 

across mana that turned into ayle by eating chancha. 

In this chapter I have shown that ancestors of the majority slave descendants were 

originally Garno and were free born. They turned into slave due to famine , frequent war 

within Garno dere and through slave trade. I have also indicated that the concept purity 

and impurity is the determining principle that regulates relationship between the three 

social classes in the community of Ganta. Between the three social strata the impurity of 

ayle are considered as dangerous because it transmits from ayle to non-ayle through 

inheritance and contagion. Finally, I have shown that 'slaves' in Ganta are broadly 

categorized into bacha ayle (lataa ayle) and chancha ayle , and this classification of 

'slave' determines the procedures ofwozzo ritual during slave redemption. 

49 

I 



t I 
I 

CHAPTER FIVE: Coexistence and Exclusion of Slave 
Descendants 

5.1. Everyday Coexistence of Slave Descendants with the Rest Community 

Daily life in Ganta at first glance can be characterized as peaceful coexistence of slave 

descendants, members of mala and craft workers. It is only in specific situations that the 

exclusion of slave descendants can be observed and is of far amount importance to all. 

Informants from all three sections i.e. (ayle, mala and mana) indicated that most of the 

time they live in an integrated manner. In church they worship and serve together. 

Informants from religious organizations34 explained that there are ayle church leader , 

deacons, evangelists, singers, Sunday school teachers and worship-leaders. In communi ty 

based organizations such as idir and iqub the ayle have equal rights with the other 

members. Some of them serve in those organizations in leadership position and equall y 

benefit as the other members. In the neighborhood they entertain friendly relations, help 

each other out, work together and visit each other. 

The mana also lives peacefully with the slave descendants and the other section of the 

society. In the village of Meyche, a mana man called Bork035indicated to me that today 

the mana live in an integrated manner with the rest of the communitl
6

. They live in good 

neighborhood, eat and drink with the mala and slave descendants free ly. They also 

worship and serve together with all in the same church. Regarding hi s own situation 

Borko explained that that he is the leader in the local idir (church and community based 

association). He is also the chairman of the qabale social justice court. His elder son i 

the director of Meyche first and second cycle primary school. In Ochole, (another 

village/district) I met a mana serving as qabale policeman. As both mana and mala 

informants asserted to me, the manas have equal rights with other members of the 

34 . Protestant churches 
35 . He is mana and most respected man in the community. [ o~served that. e.verybody call s him "doctor" .. I 

was told that he knows more than thirty six different tradItIOnal medICInes and serves the communIty 

with that knowledge. He is laso maga of the mana . , . 
36. I was told that in the past the manas were excluded in daily lIfe In . re l at lO~ to the m~/a . The mana does 

not enter to the mala home, and do not eat with them. EspeCIally milk and mil k products are not 

d
· I b th mmunity believe that it will cause plague on theIr catt le. Also the ISC ose to mana ecause e co . . 

manas were excluded in churches and community based orgamzatlons. 
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community m usmg local infrastructure. Their children go to school with the other 

children of community. In my field stay I did not encounter an y isolation of mana from 

the mainstream society. 

The ay le equally benefit from the infrastructure of the community. Their children go to 

school with the other children; they equally use the piped water set-up in each qabale. At 

local level government structure they equally participate with the rest of the community. I 

met one ayle who coordinates the last April 2013 local constituency election in Ochole 

and there are also ayle police men who serve in the local government structure. As 

informants emphasized to me, in times of peace37 no one talks about the social d ifference 

between ayle and other members of the society. They said that they were liv in g in unity, 

cooperatively, interactively; and hence it seems there is no socia l barrier between the ayle 

and the rest of the community. I nevere came across any exclusion of ayle during my 

fieldstay, neither by mala nor by the mana. 

Dh l Td ' . t ' . I dm' g' mala lalhi and ayle constructing a house for mala e e 11 II' assocla IOn mc u ., , 

widow in April2013 

37. When there is no death ... 
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The Idir association at meal after constructing the house A pri I 2013 

AJI this shows that the slave descendants have a position very different to that of the 

original slaves. Today the ayle work for themselves and do not serve their masters, la/hi, 

anymore. They are independent economically, socially, and many of them are now richer 

than the mala. Nevertheless, the past relationship to their masters, lalhi, is not forgotten , 

and the same rather derogatory term ayle is still used when people speak about them . 

The separation between the mala and the ayle can sometimes be observed when conflicts 

arise or when a mala gets drunk. Then, the mala will scorn, mock and ridicule the ayle 

publically, for example by saying 'I smell bad odor' when together in drinking house. 

While such insults are generally tolerated, both my ayle and mala informants explained 

that there are other situations when slave descendants are more severely discriminated . 

Their exclusion differs from that of the mana, as it becomes severe only in the situations 

when interaction with slave descendants is believed be transmittable, i.e. durin g 

marriage38, mourning and funeral and child delivery. 

38 The manas are also excluded in marriage, i.e. inter,arriage between mana and mala i n t all wed . 

However their impurity is not considered to be transmitted to other 
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Of these the exclusion during mourning or funeral is considered most serious, as eating 

together during a funeral leads to the immediate pollution of a mala who turns into an 

ayle - with dramatic consequences for the person and his or her family as will be shown 

below. I have observed that ayle informants who experienced this kind of exclusion could 

not control their emotion while recalling their experience. 

While the daily life of slave descendants with the rest of the community is relativel y 

peaceful, the situation of mala who turned slaves through participation in marriage, 

mourning, funeral and child delivery is quite different. They are discriminated, insulted 

and ridiculed continuously. The reason is, as my mala informants explained, that turning 

into slave by closely associating with slave descendants is considered as more shameful 

than being a slave by descent. While being a slave by descent is considered as a part of a 

person' s identity, i.e. an inborn inferior attribute, turning into a slave is considered a 

fall ing from grace i.e. losing one's honored identity. Thus, usually mala who turned into 

slaves are seriously excluded, and even more by their own relatives than by the rest 

community, because the relatives consider that the change from mala into ayle is not only 

shame for the person himself but also for them. During my research I met some ayle who 

had turned into slaves by marrying slave descendants. They were severely discriminated 

by their own kin, evicted them from their land, banished them from their residence and 

completely cut off their kin ties. Such ayle were therefore forced to migrate to another 

area. 

In the following section I will be dealing with exclusion of slave descendants during the 

rites of passage: in marriage, in time of death and child delivery. 

5.2. Exclusion of Slave Descendants During Rites of Passage 

5.2.1. Exclusion of Slave Descendants in Marriage 

Besheti 10 'okoshani asisome qomozi itama 'she is nice to marry but her 

'origin' is not pure' mala boys saying when looking at beautiful ayle 

girl. 

Inga'a ne zerera ta zerera buata'a 'No! Your clan and mine cannot mix ', 

parents' saying when refusing the request of ayle to marry their children. 
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Ayle athi besho ekkoda worgoko, ayletethi woziti gejje ekkoda danda 'akos 

'J f a slave wants to marry a mala daughter, he should be redeemed, 

cleaned and retrieve his humanity ... ,39 

As my informants pointed out that arranging marriage was both in past and in present the 

responsibility of the parents. In the past parents selected the spouse for their children, ent 

elders, a go-between, lazantha, to family of potential spouse of their child, decided on the 

schedule, organized ceremony, and provided all necessary resource needed. Today 

children can select their spouses but their selection still has to be approved by the parents. 

Most important until today is to make sure that the background of potential spouse i 

clean. The main criterion is uma cleanness i.e. the partner should be descendants of free 

born. To be sure that the prospective spouse of their child is not of slave descendant, 

parents usually engage in intensive genealogical counting. Many discussions with 

informants indicated that parents usually go as far as seventh generation back to ensure 

the clean origin of the would-be partner of their child. In such investigation when they 

detect slave origin either paternal or maternal ancestral roots , then they avoid the 

contract. 

Uma cleanness matters if one wants to continue live in close relation with his/her kin. 

Because of the strict parental involvement in investigating clean origin of the potenti al 

partner of their children, informants asserted that mixed marriage alliance i.e. marriage 

between slave descendants and non-slaves has been uncommon since the introduction of 

slavery in the study community. 

During my research I tried to crosscheck this argument by identifying slave descendants 

and then collecting genealogies of marriage from them. To identify slave descendants 

was not difficult. Due to the fact that participation in mourning and funeral , marriage and 

child delivery can tum one into a slave, everyone in the community is aware of them . 

With the help of some key informants I identified many slave descendants in each 

qabale . In line with the key informants in Meyche and in Bonke the contributions of 

Tsena and Kome were very important. In Meyche together with Tsena, I indentified 

39 Th fi d d' the general perspective of the mala. I was repeatedly told them by the 
. e lrst an secon saymgs are . the ma a of Ganta Bonke aba/e. 

slave descendants and the mala. The second saymg I quoted from g q 
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eighteen households of slave descendants with total population 80. In Bonke with the 

help of Kome I documented twenty households of slave descendants with total population 

100. In Dhele alone, sub unit, guta, of Kanchama-Ochole, backed by Bekele (my ho t 

family) and Belete, evangelist of Dhele Mekane Yesus church I listed ten household 

with total population 40. 

In addition, in identifying slave descendants the contribution of Terefe, the former 

chairman of Kanchama-Ochole, is worthy of mentioning here. He is free born aI d son of 

maga but at one time turned into slave by closely participating with slave descendant 

during mourning and later got redeemed. Having experience of ruling the qabale a 

chairman three times from 2004 up to 2011 and experience of being slave, Terefe know 

almost all slave descendants and mala turned slaves in Kanchama-Ochole. Therefore, 

with the help of him I documented majority of slave descendants in Kanchama-Ochole. 

Regarding collection of marriage genealogy of slave descendants, initially I assumed that 

this task would be difficult; however, later on I found it easy. I was told that during slave 

redemption slave descendants start their redemption from their apical ancestor from 

whom slavery commenced in their descent line. Unless they redeem ancestral origin , 

redemption of slave descendants is considered to be incomplete. Thus, redeemed slave 

descendants clearly know how slavery started in their ancestral line, how the first 

marriage alliance was arranged, and how that affected the whole descent line. Therefore, 

in order to crosscheck the strict unmixed marriage contract I collected marriage 

genealogies from many redeemed and some unredeemed slave descendants and it reveals 

that slave ancestors started marrying slaves and that continued to practice for more than 

four generations in the study community. During my research almost all slave 

descendants whom I identified contracted their marriage with slave descendants. 

Teshome got incomplete redemption and as the first born of his parents knows well about 

the history of his family line. He has three married brothers and a married si ster. 

Teshome described that the origin of slavery in their family line goes back to their 

grandfather, Sade. Sade was young when he came to Ganta from Amaro-Kelle. He wa 

claimed to be slave of Karatse for he was given land for building residence at hi aITi al 

in Dhele. Teshome elucidated that because Karatse persuaded the communit that hi 



grandfather was slave, Sade could not marry from free born. Instead he married a woman 

of slave descendant from Shube and gave birth to Salife. Salife contracted marriage wi th 

slave woman from Meyche and gave birth to him, Teshome, and his brothers and a sister. 

Teshome described that he married a slave girl in 1995; however, before that he a ked 

many times from free born to get spouse. Nevertheless, he indicated that many ti me he 

was scorned, mocked and ridiculed in streets and in churches by parents of free b'om girl s 

whom he asked to marry. They mocked him by saying "there is a man who knows not 

himself' when they are together with him in streets or in worship places . Teshome 

described that his attempt to marry free born was not because he was ignorant of hi s 

origin, but he wished to get married from them. 

Teshome indicated that his younger brothers and a sister also married slave descendants. 

Unlike him they did not attempte to marry from mala because they discovered the 

reaction of mala on their brother. In addition, Teshome pointed out that with the 

initiative of their blind father; they have been redeemed with the cost of more than 30,000 

ETB. However, they did not finish the redemption process; they did not pay to maga, kali 

and processed soffe 'celebration, public anouncement' because the Synods tarted a 

project work and taught the people not to spend their asset for slave redemption. 

Furthermore, their wives and children were not redeemed. Thus, regarding the future fate 

of his children Teshome said that they have no option but marrying slave descendant 

because they did not processed complete redemption. 

This case indicates that unless slave descendants process complete redemption they 

cannot intermarry with the mala. During slave redemption incomplete redemption 

implies partial processing and it can be seen from two directions. First, it occurs when a 

slave descendant does not process all required levels. There are four basic levels to 

undergo complete redemption starting with lathi of slave descendant and then with maga 

and kati and finally ends with soffe 'celebration' at Shoshane market. Second, it happens 

when whole families of the slave descendant are not redeemed. Teshome's account i 

connected with both factors. His father processed level one redemption i.e. with his lathi , 

and thus it was partial redemption. Teshome was included in this partial redemption 

through his father but both his wife and children were not. Therefore, unfini h d 
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redemption is equivalent to unredeemed. This is the reason why Teshome explained that 

the future fate of his children is marrying slave descendants. 

The other lesson we can learn from this case is that both slave descendants and non­

slaves are aware of each others. In this context not only marrying but attempt to marry 

from free born has serious consequences on slave descendants. Teshome was subjected to 

down looking and derided for he tried to get spouse from mala. 

Aged 56, Kanko Kasita, unredeemed slave descendant and ardent activist of slave 

descendants' rights, also justifies the persistent nature of unmixed marriage. He is gifted 

informant and knows well the marriage genealogy of his family line as well as other slave 

descendants. Kanko indicated that there are more than 60 slave descendants in their 

family line but no one attempted to marry from free born. He explained that they did not 

ask marriage alliance from free born not because they did not want them but they know 

their status and the free born reject them. 

This story also gives the impression that slave descendants know very well that they are 

slaves and cannot marry the others. It also shows the mala ignores slave descendants fo r 

marrIage. 

My host-parent Bekele explained that his slave roots can be traced back to his fourth 

ancestor, Orta. He elucidated that Orta who was free born slept with his brother's slave 

girl and gave birth to Orqa. Orqa became very rich, but because of his mother' s slave 

origin, he was denied access to marry any girl from free born. Instead he married to a 

woman of slave descendant and gave birth to Basa. Basa married Gontore, another 

woman of slave origin and from this marriage he, Bekele was born. Bekele recounted that 

he lost his parents while he was child and brought up by his step-mother. He explained 

that he had not known as he was slave descendant for long. He discovered hi s slave 

origin when he was repeatedly rejected by mala girls when he asked them for marri age. 

After denying access to marry from any mala girl, Bekele wedded Demekech, a slave 

descendant and they gave birth to five children of who three are daughters. Bekele 

explained that the chain of slavery in his family line has only been removed when he get 
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d H· f: ·1· 40 redeeme . IS rum les were redeemed III 2011 , atld subsequent to that his elder 

daughter was married to a free born. 

From this case we can understatld that a free born can continue to maintain his descent 

line clean only when he contracts marriage with free born. The apical ancestor of Bekele 

was free born; however, the descent line after him became contaminated because of his 

turned status. We can also learn that marriage of Bekele' s daughter to free born after his 

redemption proves that redemption is the only option through which slave descendants 

can purify themselves and get equal status with the mala. Finally, it seems that Bekele's 

explanation that he discovered his slave origin after long time is not convincing for at 

least two reasons, first slavery is very sensitive issue for the study community and slaves 

and non-slaves are aware of themselves, second, his step-mother was slave descendant as 

he told me atld she could have told him about his parents' origin. 

5.2.1.1. The Role of Church in Intermarriage 

Numerous communications with different informatlts indicated that Christianity, both 

Orthodox atld Protestant were introduced in the community of Ganta in the beginning of 

1950s. In their arrival especially Protestatlts preached that all men are created after the 

image of God, and all humatl beings are equal regardless of sex, status, economy, ethnic 

background, education and the like. They also condemned slavery, local practices and 

traditional belief system. Therefore, on the set of this new faith many slave descendants 

embraced it hoping that the ideology of the new faith would override the deep rooted 

cultural ideology of inequality in the community. However, informants asserted that the 

initial mala converts who became the first evatlgelists of the new faith maintained the 

differential treatment of slave descendatlts in the churches i.e. excluding them in areas of 

marriage, mourning and funeral atld child delivery, and the practice continued to this 

days. 

Thus, during my field work various informatlts claimed that religion has done nothing 

regarding exclusion of slave descendatlts. They argued that the partial treatments of the 

40. The redemption account ofBekele is much illustrative and it will be presented in chapter seven under 

heading slave redemption. 
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slave descendants are the same both inside and outside of the churches. Church members 

exclude slave descendants in the areas the community excludes them. The dominant 

religion in the study area is Protestant faith. I noticed about thirty Protestant, and three 

Orthodox churches in the community. The majority of slave descendants are followers of 

the Protestant faith. Many of Protestant slave descendants I communicated elucidated that 

apart from gaining repentance for their sin in Christ they benefited least in social life 

when they converted to Christianity. They claimed that the Biblical teaching that 'all are 

equal in Christ and love your neighbor as you love yourself' is impractical between 

Christian friends i.e. slave descendants and non-slave. They asserted that the mala do not 

accept this doctrine. Mala informants also claimed that they believed to save themselves 

not to be contaminated by slaves. Therefore, the social rift in mourning, child delivery 

and marriage in churches and outside churches continued similar since the introduction of 

Christianity. Regarding marriage informants claimed that protestant ayle marries 

protestant ayle, and mala protestant marries mala protestant. 

Some redeemed slave descendants from church shared me that their main intention to 

undergo the redemption was to get spouse from mala. I have discussed the issue with 

Belete, an evangelist of Dhele Mekene Yesus church and some educated protestant 

members that why the strict marriage ban exist within the churches. They told me that 

there is scriptural confusion in the Bible and the mala Protestants quote that verses to 

justify their discrimination against slave descendants. They often quote Deuteronomy 

15v12 and Colossians 3v21-25. In the book of Deuteronomy the text reads "If your 

brother, a Hebrew man, or a Hebrew woman, be sold to you, and serve you six years; 

then in the seventh year you shall let him go free from you". Thus, based on this scripture 

the mala argue that slave descendants should be redeemed if they want to be equal with 

them. In the book of Colossians the text is written: 

Servants, obey in all things those who are your masters a~co~ding to the 
flesh, not just when they are looking, as men-pleasers, but m smgleness of 
heart, fearing God. And whatever you do, work hea~tily, a~ for the Lord, 
and not for men, knowing that from the Lord you WIll receIve the reward 

. . th L d Chrl'st But he who does wrong of the mhentance; for you serve e or · . 
. . . fi h th t he has done and there IS no 

Wlll receIve agam or t e wrong a ' 
p artiality 
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Regarding this passage the free born argued that slave is not only looked as slave in the 

Bible but also is commanded to serve their master in whole heart even as he serves Lord 

his God. 

Therefore, Belete explained that by quoting this passage the mala claimed that slave 

descendants should no more be seen as equal as they unless they get redeemed. They do 

not accept the teaching that slave descendants are as equal as they are. In addition, Belete 

explained that the churches cannot eliminate the social boundary because from the 

beginning the founders did not react on the situation and the tradition continued to exist 

throughout more than half a century. 

Consequently, it seems that Christianity which preaches the equality of human beings, 

however, could not override inequality and exclusion of slave descendants deep rooted in 

the cultural ideology of the community of Ganta. The power of tradition has dominated 

the religious ideology of equality. 

S.2.1.2.The Impact ofIntermarriage 

I have described the uncommon marriage practices between the slave descendants and 

the mala. I have portrayed that ancestors of slave descendants started marrying slaves and 

that continued to practice for more than four generations in the study community. The 

differential treatment of slave descendants in marriage also continued in churches after 

the introduction of Christianity. Nevertheless, despite this uncommon practice of 

marriage there are some cases that slave descendants attempted to marry from mala. 

Also, there are examples of mixed marriages i.e. free born married slave descendants. 

However, such action brought forth conflict, verbal assault and discrimination of either 

on slave descendants and/or the mala. 

In Murche Asimera a slave descendant asked Kalech a free born for marriage. She liked , , 
him and promised to marry; however, her parents detected the slave origin of her 

potential partner and warned her to stop the contract. She accepted their advice and told 

him to discontinue the marriage process. In the mean time a free born asked her and she 

agreed to marry. Consequently, angered by the situation Asimera helped by hi s slave 

friends attempted to abduct Kalech in 2002. Asimera and his friends were found to be 
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guilty and convicted to be imprisoned. Asimera was put in prison for eight years and hi 

friends for six years in jail. 

Now, Asimera has been released from jail after finishing his terms of imprisonment; he 

married a mala girl from Bonke woreda and lives in upper town of Arbaminch. He 

explained to me that he tried to abduct Kalech because her family derided and ridiculed 

him as if he was non-human being for his slave origin. He also explained that hi 

marriage with a free born girl is due to lack of strict categorization of ayle and free born 

in Bonke woreda; the two classes are freely intermarried each other. 

The account of Asimera gives impression that exclusions of slave descendants are 

yielding violent conflicts. On the other hand the idea those in Bonke woreda slave 

descendants are not discriminated or they are freely marrying with free born is less 

convincing. I was repeatedly told that out of various Garno dere exclusion of slave 

descendants are more manifest in Ganta, Bonke woreda and Kamba. Therefore, the 

spouse of Asimera married him ignorantly or she could have slave background. 

Tesfaye Gemeda and Lemma Choka from Kanchama are free born but married slave 

descendants. Since their marriage they have been isolated from their kinsmen and mala. 

As they indicated to me they were treated as if they lost their real humanity: mocked, 

undermined and scorned. Because of the serious exclusion they faced from their kin 

groups and the community members they migrated to Arbaminch. Now, they are living in 

upper town of Arbaminch. I have discussed with them the circumstances they faced and 

below are their cases. 

Aged 34, Tesfaye was brought up by fanatic mala family. He is relative of the maga of 

Knachma. Tefaye is follower of Protestant faith and is member of Mekane Yesus church. 

He told me that when he embraced Christianity he was taught that all human beings are 

created in the likeness of God and there is no distinction between human beings. Having 

been taught of this Biblical doctrine Tesfaye began to oppose especially the seriou 

discrimination extended to slave descendants. He was married to a slave descendant and 

ended up in alienation by his kinsmen and the mala. He described hi s account as fo llo\, 
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I was brought up by fanatic mala family as my parents, brothers and 

sisters had died. I was raised by my uncle, Lanche Lato. He strictly 

opposes eating and drinking at ayle home at event of death. I was always 

told to be cautious, not to eat and to drink. He often said the only way for 

ayle to become real human is not by becoming a Christian but to get rid of 

his/her 'dirty' (refers to cleansing ritual). Herewith, he undermines the 

Christians thought that all human beings are equal and created after the 

image of God. While I was strictly socialized in this environment, I was 

preached by many of my Christian friends. I consulted Lanche whether he 

would allow me to embrace Christianity. He warned me to be careful not 

to share my life too closely with the ayle if I accept Christianity . 

After becoming a Christian I discovered different thing in the Bible. In 

Galatia chapter 3v26-28 it is written "For you are all children of God, 

through faith in Christ Jesus. For as many of you as were baptized into 

Christ have put on Christ. There is neither Jew nor Greek, there is neither 

slave nor free man, there is neither male nor f emale; for you are all one in 

Christ Jesus ". 

After thinking about this scripture and internalizing it I said to my uncle 

that there is no difference between human beings, and the social difference 

demarcated between ayle and mala was not biblical, and should therefore 

be eliminated. He said to me provokingly "you only started believing in 

Christianity yesterday and how could you claim equality of ayle and mala 

today? Or have you become ayle?" He further even indicated that true 

Christians at the Synods were not preaching the equality of mala and ayle. 

In fact preachers and evangelists really do not strongly teach the equality 

of ayle and mala in their churches. They compromise the message of the 

Bible fearing the reaction of the people. I often criticized their partiality 

but many of them advised me to give up such position by saying that you 

cannot overthrow a century old powerful tradition overnight. However, I 

continued opposing the partiality. 
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Meanwhile, I was given the chance to study in the certificate theology 

program at Arbminch. After attending the courses for three months, 1 

moved back home for the semester break. Deep exposure to the bible 

further enhanced my opposition against the dehumanization of ayle. 

During the break time I challenged the church leaders (all of whom are 

mala) by saying that believers should eat and drink with the ayle in their 

homes, also at event of death. Also, I strongly confronted my uncle saying 

that he should view ayle as equal with him. Because of this Lanche evicted 

me from my father land, and the church stopped me from continuing the 

theology program. 

In the meantime a slave descendant died. I went to the deceased person 's 

family and ate at their house. As a result the church and all my relatives 

isolated me. Some of my relatives conspired and tried to kill me. The fact 

that I had eaten and drunk with ayle was a great shameful for all them 

who are not only fanatic mala but also from a noble magafamily. 

Unable to resist the pressure from the church and my kinsmen, 1 repented 

and promised not to attach myself to the ayle anymore. Lanche returned 

my f ather's land to me and he together with other relatives constructed 

house for me there. Birtukan Lego, my cousin's daughter was told to stay 

there with me. Not long, without my knowledge she got married to 

Abraham Gojame, a slave descendant. I was suspected of having arranged 

the alliance and was banished from my house for more than three months. 

Her relatives wept for my cousin as if she died and buried. She was 

completely cut off from our kinsmen. 

After a year, Birtukan arranged Tamench Gorade, the daughter of her 

husband cousin to marry me. For two reasons I decided to marry her,' first 

Tamenech was beautiful, and second like Birtukan I wanted to breach the 

social sanction placed on the ayle. I married her December 2003. Since 

then to this day for ten years I have been isolated and excluded from my 

f amily. As we could not bear the continued brutal exclusion there, we 

came to Arbaminch in 2006 to live in town. 
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This case indicates that the conscious decision to associate with the slaves seems to be a 

much greater shame than to be born as a slave. The turning of Tesfaye and his cousin 's 

daughter by marrying slave descendants was considered as great failure for their famil y. 

Their family considered them as if they had died. They were completely cut off from 

their relatives. This aspect is quite different from the situations that the slave descendants 

face. As noted in the beginning of this chapter slaves and non slaves live peacefully in 

everyday life unless the slaves face situations which are considered to transmit their 

impurity to other. However, this case indicates that, mala turned slaves are excluded in 

everyday life than slave descendants. Tesfaye was evicted from his father 's land , 

banished from his residence, interrupted education, forced to migrate, faced verbal 

assaults and the like. This all happened to him because of his deliberate closeness with 

the slave descendants. 

The other thing we can learn from this case is that the Protestant Christianity that 

preaches equality of all human beings is non effective in solving the situatior. of slave 

descendants. I came across many times when Protestant Christians say 'a century old 

tradition cannot be overthrown' i.e. inequality between slaves and non-slaves. I 

crosschecked the argument of Tesfaye that preachers and evangelist were not teaching the 

equality of slaves and non-slaves. Some Synods members and evangelists from Ganta 

claimed that they were not openly condemning slavery and teaching equality of slaves 

and non-slaves because they feared that it would result in segregation of church members. 

Finally, one could ask that how could Tesfaye be integrated after having eaten with 

slaves? He elucidated to me that he was unredeemed. After he had repented and 

promised not to attach himself to the ayle anymore, his relatives began planning to 

redeem him. However, not long he married a slave girl and then completely detached 

from them. 
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Tesfaye and his family taken at his residence in 2013 

Lemma and Kuyba had been living in Kanchama-Ochole. They are 40 and 34 

respectively. Lemma is free born but Kuyba has slave background. Lemma elucidated to 

me that his family and the family of Kuyba were neighbors and the two (Lemma and 

Kuyba) grew up together. He pointed out that as neighbor he had long relation with 

Kuyba, and through time he loved her and asked for marriage. Having discovered the 

deep relation Lemma had with Kuyba, his friends began mocking on him by saying: ' you 

are getting to smile bad odor' when together in work places, market and drinking houses. 

The parents of Lemma also discovered his intimate relationship with the slave girl and 

they cautioned him not to be isolated from them by cleaving to impure girl. However, 

Lemma asserted that he loved her, and convinced himself to marry Kuyba. After their 

marriage he was completely isolated from his family and fmally forced to mi grate. Kuyba 

noted their account as follows : 

We had been living in Kachama-Ochole. Our coming to Arbaminch was 

the result of our marriage. My families were considered as bacha ayle and 

they were undermined and looked below human being. In this context 

Lemma started close relation with me. He asked me 10 marry. 

After discovering our relation his friends started mocking on him as if he 

had turned into slave. He was telling me the situation thai how far he was 

discouraged by filthy talk of his friends. He was angered by repea led 

. I lei' b h ' fin'ends and fiamily members. 
dlscouragement, and down- 00 ng y IS ' 
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Finally one day he said to me '1 am already slave in the eyes of my friends 

and my family, so 1 decided to marry you to become a real slave '. Lemma 

had married me; consequently he was cut off from his family. His father 

publically said that his son died and he had no more relation with the~. 

His father told to Lemma that he could not take part at his death and 

funeral and he had no right to inherit his property. In all aspect Lemma 

was disowned not only by his immediate parents, brothers and sisters but 

also by his clan members. 

After all these they continued discouraging and ridicUling him. 1 was also 

subjected to serious insults by his family. Whenever they got me they said 

"you contaminated our son, you brought shameful to us ". We could not 

bear the situation. Finally, as a way out from the circumstance he 

consulted me to leave Kanchama to Arbaminch. 1 agreed and we came to 

the town to live. 

After many years in Arbaminch, my father Belay, after paying huge 

amount of money ritually purified himself and the rest of our family 

members. He lost all his property for buying status. Now he is 

impoverished. Following their purification, my family decided to avoid 

close intimacy with us for that potentially turn them to their previous 

status. In the intervening time our child died and all my family, his family 

and people from Ganta living in Arbaminch excluded us in our grievance 

time. They avoided eating, drinking and appearing on funeral. 

After burying our dead we thought our place in our kin groups and 

community. When changing our residence from Ganta to Arbaminch, our 

intention was to escape the exclusion from his kin and the community as 

well. But now we understood that we could not flee the discrimination 

unless we got redeemed. So, we decided to redeem ourselves but we had 

no enough money to process. We had 4000 birr only. Lemma sold out our 

banana farm land for 19000. We were backed by my family. Totally with 

h 25000 b
· . ar 2008 we redeemed ourselves and integrated 

more t an lrr, In ye 

to the mainstream society. 
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This story also gives us the idea that turning into slave is great shameful than being born 

as slave. It substantiates that the mala turned slaves experience serious exclusion and 

isolation in their daily life than slave descendants. For mala turned slaves often the brutal 

exclusion comes from their family and kin groups because their turned statu 

considered as disgraceful for their family members. 

The story also indicates that slave redemption has role in integrating slaves with their 

family and community. Lemma and Kuyba were integrated into their family, kin groups 

and community although the redemption the process had seriously damaged their 

economy. 

Apart from these cases I was told that women of free born descendants have married to 

rich slave descendants. Their motto I was told: uma ala o/hai, santemewa! 'What is 

importance of clan? Importance is money'; Athi meyoda hedes ayleko gele 'if you want to 

have extraordinary marry slave '. Nevertheless, I could not find many cases that mala 

women married slave descendants for the sake of having privileged li fe. Onl y in 

Kanchama I was reported the story of very rich slave descendant family, Belay Basha and 

his son Agre Belay. They married mala women but their wives have been isolated by 

their original families. The women families argued that: tsegara durora alawa bu 'asi 

'goat and sheep cannot mix' meaning slave descendants cannot mix with free born. 

From the noted description we can understand that the strict marriage ban between free 

born and slave descendants is deeply rooted in the powerful ideology of slavery . For 

people of Ganta slavery does not only designate derogative social status, it is an ' agent' 

which contaminates one's descent line. As mala informants indicated the reason they do 

not choose to marry from slave descendants is that it has both immediate and long term 

consequences on their life and their generations as well. The immediate effect is 

discrimination, persecution, verbal assault and cutting off from kinship ties which is the 

life blood of the society. The long term consequence of marrying slave descendants i 

contamination of uma, once one marry slave descendant, it continues to pollute the 

coming posterity. 
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It also seems that the failure of Protestant Christianity teaching that all human beings ar 

equal is embedded in this powerful ideology of slavery. As noted above member , , 

evangelists, preachers and some Synods members from Ganta feared to deal with the 

situation of slave descendants. Many of them used Biblical myths to justi fy their 

discrimination against slave descendants. Some of them reasoned out church segregation 

if they would deal with the situation of slaves. However, the overall situations show that 

they all feared the deep entrenched and powerful ideology of slavery either becau e they 

thought it would contaminate their uma or they thought it would endanger their ocial 

position in the community. I discovered that Belete, the evangelist of Dhele Mekane 

Yeus church excluded his own sister for she married slave descendant after the Synod 

project work. 

In addition, III my VieW the strict exclusion of slave descendants in marriage 

entrenched in strict social stratification of the society. As discussion made in chapter 

three, the society of Ganta strictly stratified into three: mala, mana and ayle . This rigid 

caste like classification of the society both in the pre and post abolition of slavery 

categorized the society into three endogamous groups. 

In Meyche I was told that the alliance between mala and ayle results in private 

condemnation and exclusion of both, however, the unity between mala and mana i 

considered to be tuna, 'refers the contamination of the entire community' i.e. the 

marriage between mala and mana not only pollutes the former but also the whole 

community. In such a case the couple is not only privately excluded, but they are actually 

to be 'excommunicated' from the kati bitta 'king territor/I '. This means that they have 

to leave the entire community, Ganta, to other Gamo dere or beyond that. Informants 

explained that if they would stay it is believed that it would cause crop failure, plague on 

cattle, disaster, drought and diseases on the entire community. 

I 
.' I . d ana woman and as the result n the past a man named DemlSSle Desa gn marne am , 

after being cursed by kati he was forced to leave his land. Demissie went to Arbaminch 

41 . The territory or geographical limit of the kati of Ganta 
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and there he died. Borko, mana, at Meyche told me that the only problem of the mana i 

that they cannot intermarry with the mala. 

Nevertheless, in Meyche and Bonke I encountered rich mana who married mala. 

However, their wives were seriously isolated by their original families. I was also told 

that they were excluded from idir, community based burial association. Nonetheless, they 

were not excommunicated from the king territory. I discussed the issue with the kati of 

Ganta and he indicated that the couple would stay in his territory because the traditional 

practice is getting weak and the new generation does not pay attention to the local 

tradition. He also explained that today the people are more aware of their constitutional 

rights; they observe more modem legal practice than giving consideration to the tradition. 

Thus, he underlines, in this context it is impossible to effectively practice tradition. 

Therefore, it seems that these cases show some improvement on the situation of the 

mana; however, still it illustrates the endogamous practices because the breaching of 

social boundary by mala women brought forth isolation by their family. 

Concerning the intermarriage between mana and ayle, it can be said that the fo rmer 

excludes the latter. In Meyche I was reported that a daughter of Yelima Yegezu, a slave 

descendant, married to Bezabeh Butarka, mana. Regarding the alliance mana info rmants 

argued that Bezabeh had turned into slave. They argued that the slave descendants are 

inferior to them. The mala informants also claimed that they would not closely associate 

with Bezabeh for he turned into slave by marrying slave descendant. Therefo re, it seems 

that the slave descendants are excluded by both mala and mana in marriage. 

Generally in this chapter we have seen that in daily life the slave descendants and the 

mana live peacefully and an integrated manner with the rest community members . The 

slave descendants are excluded only in situations when their assumed impuri ty is 

considered to be transmitted to the others during marriage, mourning, and child delivery. 

These daily life characteristics of slave descendants are being so, nonetheless, the 

situation of mala turned slaves are quite distinct. They are severely excluded and 

discouraged in daily life especially by their kin groups and family members. 



Regarding the marriage practice we have noted that the communities of Ganta are 

categorized into three endogamous groups. The ancestors of slaves started marrying 

slaves and that continued to practice for more than four generations. Today almost all 

slave descendants were married to their equals. Marriages between mala and slave 

descendants are uncommon. Some mala who married to slave descendants were 

subjected to severe discrimination, ridicule, forced migration and complete isolation from 

their kin groups. The alliance between mana and mala were also unusual. In the past the 

alliance between the two was believed to cause the impurity of the entire community and 

as the result they were banished from the whole community, however, today there i 

improvement on the situation of the mana. The marriages between the slave descendant 

and the mana are also rare. 

In a Nutshell, it can be said that these endogamous practices of marriages in the 

community of Ganta are based on two factors. First, the powerful of ideology of slavery 

created inequality between the community members. Second, the caste based social strata 

that classified the community member into mala, mana and ayle before and after 

abolition of slavery has existed unchanged throughout twenty one century. 

5.2.2. Exclusion of Slave Descendants on time of Death 

Exclusion during death is the most serious of all the slave descendants have been fac ing 

in the study community. Close interaction with them at event of death automatically turn 

he/she into slave. It is also during an event of death, mourning and funeral that people 

still recognize the previously existing slave-master relationships though today there are 

no real slave-master relationships anymore. The lathi initiates all activities from giving 

postmortem care to dead to funeral at the death of the slaves who were owned by them in 

the past, and pioneering him in those activities immediately turn one into slave of him, an 

incident with impressive consequences as will be revealed below. 

Numerous discussions conducted with informants (slave descendants, mala and mana) 

revealed that isolation of former slaves at event of death started right from the begilming 

f 
" . B th there were two areas of exclu ion 

o ongm of slavery in the study communIty. y en 
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manifested by avoidance of food and drink and overnight stay before la 'a42 Th 

prevention was aimed to keep oneself away from being contaminated by slavery becau e 

the strong traditional doctrine established that lack of deterrence on such areas during 

death automatically tum participants into the status of slave, and the pollution continue 

to contaminate the family line of the participant otherwise he/she get redeemed. 

Therefore, when death occur at slaves home, the rest people weep and mourn with them 

but they do not share food and drink and stay overnight. They present food and drink to 

the deceased slave's family, but their own food is believed to turn chancha (polluted and 

uneaten) as soon as it is handed over to the deceased slave's family43 . 

It is allowed for mala to eat at their own slave descendants funeral i.e. slave master are 

free to eat and drink at the death ofthe slaves who were owned by them in the past; it i 

only polluting to eat at unrelated slaves' home. 

On the death of descendants of one's owns slaves, the master and his kin group support 

the deceased slave family in every aspect; they stay overnight, comfort them, eat and 

drink with them and help burying the dead body. They freely do that because, people ay 

the slaves are considered to be their kinsmen since the time they became slaves of their 

masters. At that time the slaves were cut off from their kin group and established new 

ties with their masters. I was told that the cooperation of slaves master at the slaves 

death is obligatory, and without him no one approaches the deceased slave' s famil y. Thi 

is the case even though today there exist no real slave-master relationships anymore, but 

people still recognize the previously existing relations of their forefathers. 

On the other hand when a mala dies the ayle freely eat and drink at the deceased , 

person' s home and participate in all aspects of the mourning. 

42 ..' I this study it denotes two issues. First, it 
. La ' a is complex concept havmg vanous connotatIOns. n 

d In thO ase it denotes complete and permanent 
implies emancipation /redemption of slave descen ant.!s c deemed it is called la'a/is meaning 
cleanness of slave descendant. When a slave descendant IS re , I ddt d' 'mpurity When a save escen an Ie 
emancipated. Second, it indicates clea~ess from tempo.ra? ~ II t ' ss The seventh day is ca lled 
or gives birth, the fIrst six days are considered as th.e pen~ 0

1 
po ~ n~eof 'the slave descendant to get 

La 'a meaning the end of period of impurity. There IS no n~a re~~lr:d pure Some of my inform ant 
clean:d. According to the customary law th~ sevent? da~ ~s~~;:: I:~ of the 'Old Testament. 
especially descendants of slave holders assocIated La a Wit I home then the deceased ' fa m i I 

43. I was repeatedly told that if one does not eat at death event at ma a , 
complain by saying this is not chancha! Why don't you eat? 
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I have noted that in the past exclusion of former slaves were manifested in two ba ic 

areas: avoiding food and drink and staying overnight at deceased person 's family before 

la 'a. Informants, however, indicated that since recent time other avoidance rules that 

believed to tum him/her into slave were introduced. They are not sure the exact time 

when these customs were introduced but they asserted that it became rampant with the 

"commercialization" of slave redemption. 

The first newly introduced custom is that the free born should not present at slave 

descendant's home when he/she dies. This newly introduced norm caused mor~ fear to 

mala regarding the situation of slave descendants than ever before. A redeemed mala 

wife explained that she fears slavery more than a wild beast. Informants pointed out that 

when a slave descendant get seriously sick, the mala do not go to visit him/her because 

they fear that he/she could die at his/ her presence, and that potentially turn them into 

slave of the dying person's master. Thus, instead of asking and comforting the seriously 

sick slave descendant, the mala runs away especially if they are neighborhood of the sick 

person. 

The second is avoiding postmortem care to the dead. Informants elucidated that this is the 

obligatory task of the slave master. They explained that no one can perfonn this task 

pioneering him but only the deceased person's family. If anyone gives postmortem care 

before the lathi, he immediately declares that a person became his slave. Therefore, 

during such time the slave descendants can be helped only by their master or they carry 

the burden by themselves. In other words, the situation is worse for the slave 

descendants; a father gives postmortem care for his dead son and vice versa; a husband 

gives such care for his lost wife ... etc. If death occurs at woman headed househo ld, the 

situation becomes worse; she could be helped by her relatives or she could be isolated 

until her master comes. 

The third avoidance consists of various issues. I was told that when a slave descendant 

dies, the first six days are believed to be the period of impurity. The mala informants 

. . b (1' 'd?) discharges in hislher mouth explamed to me that when a person dieS, su a IqUl. 
. .' b l' d that a drop of suba further 

and/or nose. Therefore, when a slave dIes It IS e Ieve 

d h· £ 'ly and they get cleaned at 
pollutes the whole deceased person's compound an IS amI , 



the seventh day, fa 'a. In this context in previous time what was avoided was food and 

drink but now newly added avoiding practices include: wash hand, brush teeth, seat on 

wet grass, initiate tent erecting, and smoke cigarette. I was told that anyone who is fo und 

doing one of these lists automatically tum into slave of the deceased slave master. In 

addition to avoiding these informants indicated that before la 'a exchange of any tool with 

deceased slave descendant's family is strictly prohibited; for example, the mala can 

present food to deceased person' s family but they cannot return the tool by which they 

presented food to the grieving home prior to fa 'a. 

The period of impurity is cautious time. I was told that during this time two groups; the 

deceased slave descendant's master and his ogathi ' communicator' and the rest people 

watch carefully each other. For the master it is time of getting slaves. Ignorant people are 

caught in the snare44 by participating in one of the noted lists. In the situation the role of 

ogathi is invaluable for the master. The ogathi is working as broker. He carefull y attend 

who participates in the situation and then reports the participants to the master. Then, the 

master publicizes his slaves at drink house or any other place especially when he got 

drunken by gayro (singing): ta gaydi fagoko yelide! 'My cows are duplicated' meaning 

my slaves are increased. 

For the rest people it is time of keeping oneself safe. According to informants the rest 

people keep themselves safe by two methods. First, by abstaining themselves from the 

noted behaviors; and second, by cautioning their kin groups so that they refrain 

themselves from those areas. I was told that if the mala found that their kin take part in 

those areas, they automatically distance themselves from them. Then, when death occurs 

at their polluted kin home, they do not closely participate with them. 

The fourth avoidance is participation in the process of corpse burying. The proce s of 

burying the dead body starts by preparing a new grave. Preparing the tomb can onl y be 

started when the master of the deceased slave first initiates the digging, chare. I f the 

. .. b b the master asks · Odewa bosasi chare? ' Who grave IS started III hIS a sence y anyone, . 

initiated the tomb?' meaning he is claiming to make the initiator his slave. Info rmant 

44 • fi w slaves The advantage is thaI the \ ill 
. I was told that slave masters are deliberately lookmg out or ne . 

get profit if the turned slaves want to be redeemed. 
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indicated that carrying the corpse to the tomb do not contaminate and turn one into slave 

but initiating it from home to outdoor pollutes. During corpse burying, participation in 

filling up the pit does not impure one but initiating it is danger. 

The last exclusion of slave descendants in relation to death is manifested by prohibiting 

mogo, resources to help bury the dead. I was told that in Ganta presenting mogo is 

culturally honored activity. Often mogo is presented in kind such as clothes, cattle and 

money in cash. The mogo is given by first born in a deceased's family and husband of 

their daughters. If their daughters marry slave descendants or if their eldest son man y 

slave descendant, they cannot present mogo at event of funeral. Unable to do that i 

shamefulness, and hence it is serious exclusion in the context of Ganta community. 

I have described that the strict ideology of slavery and caste based social stratification has 

created different endogamous groups within Ganta society. 

The marriages of slaves within their own groups have potential consequences on their 

life. Informants indicated to me that when a slave who was owned by a master married to 

a slave of another master, then it would create serious problem for the slave if his/her 

partner dies. During the event of death only deceased's master shall initiate the 

postmortem care of the dead and tomb digging45
. If the master of the dead is in di stance 

i.e. if his/her master lives outside Ganta community, everything waits for him until he 

comes. Informants elucidated to me that in this circumstance other slaves cannot help the 

deceased person's family because the local tradition forbids them doing so. They could 

eat and drink with grieving family but they cannot initiate tomb digging or give 

postmortem care to the dead. Also, they cannot initiate tent erecting at outdoor of the 

deceased's family. Therefore, in such condition the deceased's families suffer a lot. If the 

lathi does not come, such activity could be done by deceased's family by themselves. 

On the other hand the coupled slaves who have same lathi could have but less problems. 

Their lathi initiates all activities at death of either spouse. Nonetheless, if the lathi li ves in 

. ... I ld b ed i e they would be iso lated until outSIde Ganta SOCIety, SImIlar prob em cou e occurr . . 

the lathi comes. 

45 • • . .. . postpartum care when her husband die 
. The master of the wife does not mltlate tomb dlggmg or give . 

and vice versa because associating with unrelated slaves pollutes him . 
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This perplexing ethnographic evidence could be seemed unreal for any outsider; 

however, it is factual situation of the slave descendants. Almost all slave descendant 

whom I communicated in the field experienced lose of his/her relative by death at lea t 

once in their life time. Some of them do not want to recall the circumstance they passed. 

Whenever I asked them to share me their account, they said to me: tsenqesa ci 'iddii anne 

othome? 'It is bad odor, what do you get from it? ' I also encountered many mala who 

turned into slave by sharing food and drink at deceased slave descendant' s home before 

la 'a. To write down all cases I identified is impossible; I will be dealing with only few 

examples from both category (slave descendants and mala turned slaves) to illustrate the 

situation of slave descendants during mourning and funeral. 

Daniel is an unredeemed slave descendant whom I met in Dhele, guta, in Kanchama­

Ochole. He is thirty six and remarried after the death of his first wife. He indicated that 

he faced severe exclusion during the death of his sister, father and his wife. He described 

his situations as follows: 

Our descent line was contaminated when Wogaro, our grandfather turned 

into slave. My father, Mella, told me that Wogaro was changed into slave 

while he was young. His father Wora gave him to Haho, a rich man during 

a great famine for exchange of food. And that is the way how slavery 

introduced in our family line. Wogaro was given a slave descendant 10 

marry and his wife gave birth to Mella my father, and hence me being a 

slave is unquestionable. 

My sister died in the beginning of 2000s. In that event we were left alone. 

Peop le came to weep and then ran away. They presented fo od and drink 

but they did not eat from it. No preparation of grave. Everybody was 

looking us from distance. It was very odd time for us. We passed that 

grievance time in dark. 
. . ' bifie My f ather died at In 2006 very worse episode came agam m my . 

Thursday 1:00 PM Friday up to 6:00 PM no one approached me. The 

I k d aifter the dead body. Our 0 peop le came but left soon. No one 00 e 
U h G' was living in Arbaminch. 

called master, the descendant of 11a 0, Irma 
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The people claimed that they were looking for him because they said that 

unless he came and initiate the grave, it is taboo for them pioneering him. 

If they did., they would turn into his slave they claimed. I got angered and 

said to them do not help me I alone bury my father. However, they sent 

messenger to Girma and he came Friday evening. After his arrival he 

initiated the tomb digging and then the people involved. The next day he 

initiated the soil at outdoor and the people involved to erect lent. 

However, there was no eating, drinking and everybody was cautiously 

keeping him/her self. 

After five years, Girma accused me before elders so that I gave up my 

f ather's land to him. He claimed that Wogaro and Mella had been given 

his ancestors' land for they were their slaves. Now, he claimed, they died 

and he wanted to get back the land in which I am settled. The elders voted 

for him and advised me to leave the land to him and start new life in new 

area as it is accepted norm. Nonetheless, I refused, and accused Girma at 

woreda court. Finally, the court allowed me to continue live on the land. 

In 2012, I lost my wife. The non-slaves again excluded me. At this time the 

danger was that the master of my wife was not alive. The situation became 

so worse. No one ate and drunk. Other slave descendants refused to give 

postpartum care to dead and initiate tomb digging because they feared 

that they would be accused. The mala said that: "qare qare nu addafe 

ye 'adese wogasoko nuna musares; nune mudesa maquko nune ayle 

maqonne" 'this tradition is descended to us from our ancestors and if we 

violate that we would turn into slave of your wife 's master '. I was severely 

discriminated. My kin groups prepared a tomb and we buried my wife. 

This account tells us different things. First, it indicates that exclusions of the slave 

descendants are very severe at the death of their relatives especially when their lathies are 

not nearby or when they died. In this context the only option the slave descendant ha e 

during the death of their relatives is bearing the burden by themselves. They are to gi e 

d b th rpse This is what happen d t 
postpartum care to dead, prepare grave an ury e co . 
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Daniel during the death of his father and his wife. Second, the story also indicates that 

other slave descendants do not help slaves whose relatives die in initiating grave digging 

and giving postpartum care to dead. These tasks are rights and duties of the master . 

Third, coupled slave descendants who have different lathies face severe situation at death 

of either partner. In the case Daniel reported that he and his wife had distinct lathies. His 

lathi was alive but he did not help him for that contaminates him. Fourth, the case shed 

light that slave descendants can defend their right. I was told that giving up land i 

requirement during slave redemption if the slave descendant is bacha ayle. Here 

however, Daniel was challenged to give up his land to his master without redemption but 

he defended his possession. Finally, the overall story tells us tradition has strong power to 

regulate the social system. 

Teshome lives in Sirra46
. He was married and has five children. I described Teshome in 

the preceding chapter. He has four married brothers and a sister. Teshome and hi 

brothers and sister got partial redemption under their parents Salife and Shuqare. Their 

redemption process was interrupted by arrival of the Synod project. Teshome indicated to 

me that after his parents processed incomplete redemption his child died. He said to me 

that in the event he was not only excluded by the non-slaves but also by his parent . He 

indicated his situation as follows: 

Ourfather started redemption after selling his banana farm land. He spent 

more than 30000 birr, to process redemption with our lathies. In the 

redemption we, my brothers and sister were included. However, our wives 

and children were not because our wives have different lathies and it 

requires distinct process. Our children were not included because there 

was financial shortage. 

Our f ather urged us to start redeeming our wives and children but we had 

d d t llout our banana fiarm land. 
no enough money. He recommen e us 0 se 

In the main time my wife refused the redemption process. She reasoned 

out that her families were poor and cannot redeem them. Thus, she 

46 d 'n banana production 
. The lowland area where many people of Ganta engage I 
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claimed that she did not want to be alienationfirom herfi ./ ,Ii b' ami y aJter emg 

redeemed. She also refused selling of our land and rejected the 

redemption. 

Meanwhile our child died. The community discriminated us. We were not 

surprised with that because we knew our level in the society. Our greatest 

discouragement came from our parents. They excluded us. They reasoned 

that the processed redemption would be disqualified if they closely 

particip ated with us. 

My wife got angered with the situation. After the mourning she said to me 

that she decided to depart me or we should migrate to other area. 1 agreed 

to migrate and we came to Sirra two years ago. 

This case gives us a notion that slave descendants are not only excluded by non-slaves 

but also by their family members. Exclusion between families members ar'ise when 

redemption is incomplete or when only half of a family members get redeemed. It also 

shows that discrimination between family members can lead to fragmentation. Teshome 

indicated to me that since they migrated to Sirra, they did not contact with his famil y. He 

also pointed out that his wife wishes not to have relationship with his family anymore. 

Aged forty four, Kabo Kafane has been living in upper town of Arbaminch since 2005 . 

He was married to Trunesh Ibida, slave descendant, and they have five children. Kabo 

indicated to me that originally his grandfather, Chuwa, had been living in Hachenso, 

Amaro-kelle. He came to Ganta during the famine in the mid nineteen century. Kabo 

pointed out that Chuwa was bartered for food during the famine and that was the way 

how slavery originated in their descent line. Chuwa was given a slave girl to marry and 

she gave birth to Kafane. Kafane married another woman of slave origin and in that 

marriage he, Kabo and his brothers and sisters were born. Kabo indicated that before he 

moved to Arbamich, he experienced severe exclusion three times. He described his 

account as follows: 
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We had been living in Munche, part of Kancham-Ochole qabale. My 

ancestor, Chuwa, turned into slave during the great famine . Start from 

him all our family members including me were married to people of slave 

origin. This was because on the one hand we knew our origin and on the 

other hand the free born seriously undermines slave descendants and we 

did not want to be scorned and ridiculed by them. 

Our daily lives with the rest community members were manifested in 

peaceful way. We worked together, ate and drank together, worshiped 

together, had common idir and iqub, had good friendships and 

neighborhoods. However, these daily lives were turned into dark when our 

relatives died. 

We experienced severe exclusion three times during the death of my 

father, my uncle son, and our child. My father died in 1988. During that 

event the community despised us as ifwe were below human beings. They 

were looking us from distance. Only our master helped us in burying the 

dead. Again, not long my uncle son died. We faced similar situation. No 

one ate and drink with us. Before la 'a we suspected ourselves that we 

were not human being because we were treated as if we were below that 

level. In 1997 my child died. In this incident we were also seriously 

excluded and isolated. 

After these experiences we (my wife and I) discussed over the issues that 

how we continue to live in such circumstances. First we thought to redeem 

ourselves and got integrated into the mainstream society. Nevertheless, we 

recognized that this action was biblically unaccepted for we were 

protestant believers. Then we came up with other option: to leave Munche 

for Arbamich. We came to the town ten years ago and since then we have 

been living here. 
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This account indicates that slave descendants live peacefully wI'th the t . res community 

members unless they face situations that distance them from the mainstream society. It 

also illustrates that maltreatment of slave descendants during funeral have role in leading 

them to migrate to other areas. 

5.2.2.1. The Role of the Church in Burial Rites of Slave Descendants 

Like in the context of marriage, the churches have also been discriminating lave 

descendants during the time of death. Slave descendants are excluded inside the church 

and outside within the community in their grievance time. Church members either in 

protestant or Orthodox hold the assumption that embracing Christianity could not chang 

the impure status of slave descendants and participation with them in those cultural 

sanctioned time inevitably tum them into the polluted status of slave descendants. A mala 

protestant claimed that: ta shempose amanebama galathi meshe meyoda ba 'a ta amanes 

'I believed to save my life not to eat polluted food' 

Nevertheless, some protestant Christians I talked to (individuals) hold different biblical 

view basing their premise on Galatia chapter 3: 26-28: 

For y ou are all children of God, through faith in Christ Jesus. For as 

many of you as were baptized into Christ have put on Christ. There is 

neither Jew nor Greek, there is neither slave nor free man, there is neither 

male nor female,' for you are all one in Christ Jesus. 

After discussing and internalizing this scripture part from the bible some mala Protestants 

went as far as consciously associating themselves with slave descendants during death of 

their relatives. They decided to closely associate slave descendants in area where they are 

severely excluded. 

Not long after their decision, a devoted Christian slave descendant named Belete Bada 

died in the upper town of Arbaminch in 2002. Based on their decision they went to the 

funeral and ate the chancha. Soon after that they were condemned and people said that 
. d' nces for all 

they had turned into slaves of Belete's master. ThIS had ramatlc conseque . 

T 
. b d d h'ldren) were cut off from their 

he WIves of many ran away. They (hus an an c I 

k
. . .' t d out to be very di fferent fr m 
msmen and the rest of the commumty. The sltuatlOn urne 

ld not bear the isolation and finall 
what they had thought and all except one cou 



renounced their decision and got redeemed and restored t th ' fi o elr ormer status. The 

following two cases shall illustrate their situation: 

Terefe 

I am son of Kanchama maga. I received protestant belief when J was at 

puberty. Exposures to biblical teaching about equality of all human beings 

before God put me always in question about the brutal exclusion of slave 

descendants. I have ruled Kanchama-Ochole qabale three times since 

1980s as chairman and I knew the circumstances of slave descendants 

well. Since the beginning of 2000s I deeply began to think that what would 

be happen if we were to eat chancha? If Christianity could not break this 

strong harmful tradition, then what could shatter it? Then J organized the 

twelve men and we talked over the issue and finally decided to eat the 

chancha. 

Not long, our devoted friend Belete Bada died. We summoned and 

determined to implement our decision. After the funeral ceremony we 

came to kare, outdoor, and ate the chancha. When I came home my wife 

and my mother had left the home hearing from people. My mother had 

abandoned whatever thing I bought her claiming as if I was not her son. 

My children and I were cut off from our kinsmen (both from my wife 

f amily and my kin groups). I comforted myself and advised my friends not 

to be won by the situation because they all faced similar circumstance. My 

wife stayed twelve months out side with her family. Conditions become 

worse and worse. I consulted Dhele Mekane Yesus and Si/le Kalehewet 

church to push them to follow our footstep. They all refused. Finally, I fail 

to withstand the situation. I dissolved my decision and redeemed myself. J 

paid only 1000 birr to Katilo, master of Belete Bada for two reasons; 

first the master is kinsmen of my wife, and second I am the son of maga( 

political position below kati) and hence no payment for maga and kati( 

king). 1 could not have paid to the master. But it was obligatOlY and 

redemption could not be complete without payment. 
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This case gives us impression that mala turned slaves are severely isolated by their famil 

as well as the rest community members. Their situation is different from the slave 

descendants. It shows that consciously associating with slave descendants result in 

family breakdown. 

Almu Sham'a was one among the twelve who participated in eating chancha at the death 

of Belete Bade. Aged 38, Almu was married and has been living in upper town of 

Arbaminch. He explained that after eating the chancha he faced exclusion from hi 

family as well as from his wife's family especially when his wife gave birth to a child . 

His wife did not depart him like the others. However, Almu pointed out that there were 

frequent conflicts in their home because she often urged him so that he got redeemed but 

he refused her request. He was the last who processed redemption. Almu also indicated 

that he could not have processed the redemption; he did it because of continues scorning 

and ridicule from the lathi of Belete. He pointed his situation as follows: 

In the church we have often been thought that in Christ there is no 

distinction. There is no distinction between ayle and mala, all are equal in 

Him. Having internalized this teaching, eleven brothers and I talked and 

concluded to breach the cultural sanction which distinguishes members in 

the church into ayle and mala. Such segregation typically occur when 

ayle's kin/relative die, apart from weeping with deceased 's family for 

while, people do not comfort them and share meal until the seventh day 

after the death of the slave descendant. The avoidance is because of the 

cultural sanction, eating chancha turn mala into ayle. We discussed so 

many times and lastly decided to eat chancha if ayle lose his/her relative. 

Meanwhile Belete Banda (ayle) devoted Christian, married and has a 

. . d . 'ty We gathered and decided 10 daughter accIdentally dIe m our communz . 

eat the chancha. We were ignorant that the ogathi, communicator, of 

Belete 's master was inspecting whether the mala were eating the chancha. 

We ate the chancha, but it immediately caused family breakdown among 

ts and even from my clan. 
us. On my part, I was cut off from my paren 

d h dfr m her parents and from her 
Because of my action my wife too etac e 0 
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clan. This brought forth frequent conflicts in our home. Clan and family 

tie is very important for us and cutting off from it means dead while alive. 

So, my wife always conflicts with me, urging me to be purified and 

reintegrated to our family, clan and the rest community. Brothers who eat 

chancha also faced similar problem in their respective home. Because of 

the pressure, we became disintegrated, and some purified themselves and 

got reintegrated to their family, clan, and the community. In the meantime, 

my wife gave birth and as result we were left alone, not only her and my 

family, but our Ganta neighbors excluded us because it is believed that 

before seventh day making close intimacy with ayle family who give birth 

turn mala into slave. 

The more psychological breakdown was from other side. We were 

reported to Belete's master by the time we ate chancha by his ogathi. 

Consequently, whenever he meets us, passing by our neighbor, meets our 

f riends or he got drunk, he says by gayro 'sing ': ta messati issa issa 

yeletise 'my cows give birth heifers' means my ayle is duplicating. 11 

means at once he got twelve slaves with their family members. We were 

dehumanized as if we were caw. That was great failure to us. 1 was 

convinced that we could not escape. Thus, it was for this reason I 

redeemed myself and got integrated to our kin and the rest community. 1 

paid 1600 birr to the master of Belete to process the ritual. The fewer 

amounts I paid was because for chancha slaves redemption is not costy 

like for bacha slaves. 

. . .' d'fficult It i ThIS case also indicates that for mala turned slaves the SItuatIOn IS very 1 . 

great shamefulness for them and as the result exclusion from every direction, famil y, kin 

groups and community members. The case also shows how the slave masters provoke 

. . . f th' . come It also illustrates that redemptIon of their slaves because It IS source 0 elr III . 

slaves are isolated when they give birth. 
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The Case of Begashaw and Church Separation 

Begashaw Banchuka was among the twelve who ate the chancha. He refused redemption 

when others purified themselves. His wife is a descendant of a well known slave holder 

in Kanchama. Now, because of her husband's participation in eating chancha, she turned 

into slave and that was a great shameful for her. There were frequent conflicts in their 

home because Begashaw refused redemption. Meanwhile, their child died and they were 

excluded by their family and community of Ganta. Begashaw described their situation a 

follows : 

Before we came to Arbaminch, the situation of ayle was very serious in 

Ganta. I personally came across their circumstance in the areas of 

marriage, mourning, funeral and child delivery. When my family 

embraced Protestant religion, we thought that there is no difference 

between human beings. We understood from the Bible that in Christ all 

are equal. Having this account in mind, a group of brothers and J 

discussed over the issue and decided to closely participate with slave 

descendents at time of death. Meanwhile, not long, very devoted and loved 

protestant, Belete Banad (ayle) accidentally died. My friends and J ate 

chancha. Consequently, automatically we were considered polluted and 

turned into slave. I worried not for the situation, but it was a big blow 10 

my wife as she is from the lathti family. Because of my action, all my 

fam ily were turned into ayle. My wife urged me to get redeemed but I 

refused to do so. I did not want to violate the biblical truth I had been 

taught. I was pressed by my kin, Sara's (my wife) kin and redeemed 

brothers to get my family purified. I refused. Then, people from Ganta 

living in Shecha warned me to see the situation carefully as it ends up in 

isolation of my family. I resisted and continued in my decision. 

Not long, my daughter died. As we were warned, everybody from Ganla 

including our kin isolated us. My position was tested; however, I took 

•• T onth dzifjrrerence I arranged 
heart and continued with my declszon. in a m 'J' 

d I . vited neighbors and my 
feast for graduation of my elder son, an In 
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Ganta people but no one came to share my happiness. In all these social 

sanction I stood firmly not to change my decision. To thL~ day I have been 

firmly with my decision . 

Church separation came after the death of Begashaw's daughter. Tesfaye, the current 

evangelist of Shecha Mekane Yesus church portrayed that at death of Begashaw' 

daughter the church leaders and he discussed how to comfort his family . They came up 

with the idea organizing members to contribute money to prepare tea and coffee. Tesfaye 

said that half of leaders in the church were from Ganta and they agreed to contribute the 

money but refused to eat. In the meantime, the money was contributed and a committee 

prepared tea and coffee and they went to Begashaw's home. Tesfaye pointed out that at 

the mourning p lace they noticed that all Ganta Christians, leaders and former Begashaw' 

friends who ate chancha at death of Belete but were redeemed did not go there after 

contributing the money. 

After this , at the beginning of a new month they debated over sharing Lord 's Supper in 

distinction. After long discussion leaders passed decision : those exclude slave 

descendants should not share Lord' s Supper. Consequently, all Ganta Christians, leaders 

preachers, s ingers and members seceded from church and set up their own church. They 

named their new church: chewa- wosakethi 'clean church' and their mother church: ayle 

wosakethi ' slave church '. I was told that the redeemed slave descendants took the leading 

role in separation of the church. They claimed that again turning into slave by 

participating in chancha means great social crises and economic damage for them. 

h ' l h ch ' March 201 3 The Secha Mekane Yesus churc , ay e c ur 
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The newly setup Ganta mala protestants' church 'pure church ' March 2013 

I have described the exclusion of slave descendants by mala outside within the 

community and inside within the Protestant churches. This could pose questions- what 

about their situation in Orthodox churches? How they are treated by other section of the 

community (mana) at their grievance time? The reason I have given much attention to 

Protestant churches is that because the dominant religion which includes many slave 

descendants in the study community is the Protestant faith. There are thirty Protestant 

churches in the study area. On the other hand, the Orthodox churches are three in number. 

Kassahun, vice chairman and secretary of St. Gabriel church at Meyche reported to me 

that there are no ayle members in the church. He explained that there are few ayle from 

Ochole who attend the church; however, the mistreatment of slave descendants is the 

same within the church. In Bonke I was reported parallel situation of the slave 

descendants in relation to Orthodox Christians. 

5.2.2.2. Mana and Ayle Relationship during Death 

Discussions with various groups (mana, ayle and mala) indicated that the mana also 

excludes the ayle at time of death. They do not participate in those mentioned areas when 

ayle die. Borko, maga of mana explained that ayle are below them in status and impurity. 

"They are bond but we are free" he said. Furthermore, he explained that mana is equa l 

. hId th they eat, drink, give postmortem 
WIt mala; when mana die, mala do not exc u e em, 

care for the dead ... etc. All mala whom I communicated also agreed with Borko idea. 
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Slave descendants also agreed with Borko's justification. Bekele told me that one of the 

factors that urged him to be redeemed was that exclusion of slave descendants by mana. 

In Meyche I was reported one extreme case. Yelima Yegezu is unredeemed lave 

descendant. His wife Tubabe Ture is from Zegiti. They have seven children. Tubabe 

became redeemed through her parent in 2008. Then after, she pressured her husband 0 

that he and children get redeemed but Yelima is Protestant and he refused to be purified 

claiming that he has already been redeemed by Christ. In the interim, their child died and 

Tubabe ran away fearing that she could be contaminated again in her chtld death. 

Conflict occurred, Yelima hit her and she was forced to eat chancha in her child death . 

She turned to her previous polluted status. 

After months of this incident, out of their knowledge Etashe, their daughter, married 

Bezabeh, mana and gave birth to a child. Now, both mana and mala informants argued 

that Bezabeh turned into ayle first by marrying a slave girl and second by participating in 

her delivery case. Therefore, they claimed that if death occurs at Bezabeh home, they will 

not closely cooperate with him. They even argued that "Tubabe Ture ran away not to be 

contaminated at death of her own child and they, therefore, will run much than she did if 

death occurs at her daughter home". Thus, we can understand that the cruel exclu ion of 

slave descendants are from every direction; church, mala and mana. 

5.2.3. Exclusion of Slave Descendants at Child Birth 

Exclusion of the slave descendants during child delivery is the third major area of 

discrimination. Various discussions with informants (ayle, mala and mana) indicated that 

exclusion of slave descendants during time of child delivery is almost similar to the one 

described in time of death. They portrayed that non-ayle do not help when an ayle woman 

give birth. They do not give the office of midwife to her. After she gave birth, the non­

ayle can visit about the well being of the woman but they do not eat and drink at her 

home. They also do not wash hand, brush teeth and sit on wet leaf. In addition, no 

household tool can be exchanged between that ayle home and the rest people until the 

l ' I th words any household to I 
woman gets cleaned at the seventh day, a a. n 0 er , 

Id t b eturned to the non-sla e home 
borrowed by ayle before the delivery case wou no e r 
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until the seventh day. Only ayle do give office of midwife to ayle woman when she gi e 

birth. It is also they who cooperate and interact with them after she gave birth. . 

The logic behind excluding ayle at time of child birth is controversial among informants. 

Many argued that during the child birth the woman sheds blood and that contaminates the 

ayle and their home further. Especially mala informants claimed that standing where ayle 

bloodshed potentially impure himlher. This is not at every time and every place, they 

argued, it is only culturally sanctioned time, child birth. This assumption is not clear but 

many accept the thought and they simply argued that it is culturally established norm. 

On the other hand, the majority informants (mala) asserted that in the past mala free ly 

gave office of midwife to ayle woman when she gave birth and it was not considered a 

source of impurity and turns one into slave. Bekele explained that he has five children, 

and during the birth of the first two children they were not marginalized. He ex plained 

that exclusion started when they gave birth to other children. In addition, Tesfaye, who 

turned into slave but was redeemed, argued that exclusion of ayle during child deli very i 

recent phenomenon. He even claimed that it was started in 1980s when he was serving a 

qabale official. According to Bekele and Tesfaye the origin of exclusion of lave 

descendants during child delivery associated with two factors; first and fo r most 

commercialization of slave redemption47
, and second the katl married a woman from 

Zega Bonke and the idea was brought with her. 

Whatever the reason could be, all women of slave origin I communicated in the fie ld 

indicated to me that they were not looked as human being when they gave birth. The 

people do not treat them as equal as them in those times. Tesfaye said to me that after he 

turned into slave by eating chancha when Belete died, his wife gave birth and as the 

result his mother isolated him for three years until he got redeemed. 

. . f I d' mourning and funeral started 
In thIS chapter we have seen that exclUSIOn 0 saves unng 
. . d 't Initially exclusion of la e 

nght from the origin of slavery III the stu y commum y. , 

descendants was manifested by food avoidance and overnight stay. However, ith 

47 . ' since 19905. the detail wi ll be de cribed in 
. Although slave redemption started m past, It became rampant 

the next chapter 
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commercialization of slave redemption the redeemers maga a d k t' . t d d , n a 1 In ro uce new 

avoidance rules that aggravated the situation of slave descendants. 

Also, we have seen that like in the context of marriage slave descendants are severely 

excluded in church and outside churches during mourning, funeral and child delivery. We 

have discussed that both Protestant and Orthodox Christians hold belief that embracing 

Christianity cannot change the impure status of slave descendants and associating with 

them inevitably pollutes them. Nevertheless, some mala Protestants hold different 

biblical interpretation basing their premise from Galatia chapter 3v26-28. They 

consciously participated with slave descendants by eating chancha; however, that 

brought forth family breakdown and serious exclusion on them. Furthermore, we have 

noted that exclusion of slave descendants in church culminated by church separation into 

clean and slave churches. 

In addition, we have discussed that slave descendants are excluded by mana. Both mana 

and mala claimed that the mana is free born whereas the slave descendants are bond. The 

mala are free to eat with mana when they die but they ignore slave descendants during 

same time. 

Generally, before concluding this chapter one question must be answered: why has the 

situations of slave descendants have been worse in the community of Ganta not in other 

Garno community? In fact answering this question demands further advanced study. In 

my brief field duration I realized that although Ganta is part of Garno community, they 

have distinctive social settings. The community has not undergone demographic 

transformation or intermingling of its population with other Gamo community or other 

near or far society. They know each one's clan origin, purity and impurity of descent line 

(paternal and maternal) of each person. They critically investigate descent line of people 

whom they do not surely know. They know who is slave and who is not very clearly. It i 

for this reason they demarcate boundary among themselves and exclude one another. 

Ketema, from Ganta and foreign educated explained to me that the Ganta are "cia d 

. .' . h th people He indicated that mo t 
SOCiety" i.e. they are not freely assoclatmg Wit 0 er . 

I 
iences of population mo ement 

often the Ganta marries Ganta. There were a so no exper 
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into and from Ganta. Very recently, however, many people moved to Arbaminch (upper 

town, Shecha) but in the town the Ganta closely know each other, and they have been 

tempted to continue their tradition. They exclude each other in the metropolitan center. 

He also explained that there are few higher educated people from Ganta but they ar 

under the pressure of the community's cultural dogma. The communities know them 

whom they married and where they live. Therefore, they do not closely associate with 

slave descendants because it will disrupt their intimate relation with their families as well 

as their social position in the entire community. 

In the community of Ganta the powerful traditional political setting has also role for 

continuation of the propagation of the ideology of slavery. The customary political 

structure has been functional with various degrees throughout the successive political 

regimes of the country. This traditional political structure has been the flowing line of the 

ideology of slavery. The important figures in the customary political structure are maga . 

and the kati. They are final authorities through whose approval and acknowledgment that 

people get slaved and then redeemed. 
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CHAPTER SIX: Integration of Slave Descendants 

There are two ways in which slave descendants can be integrated into the main stream 

society of Ganta. One is an indigenous way of ritually cleansing; the ayle pay back what 

has been spent for their ancestors by their slave owners several generations ago, the other 

one constitutes a recent effort of the Synods of South Western Ethiopia. The Synod 

conducted intensive community conversation and convinced the politico-religious ritual 

experts to abolish slavery from the community. In this chapter I will discus the 

integration of slave descendants. First I will describe the indigenous mechanism the 

wozzo ritual purification, and then will describe the Synods strategy. 

6.1. The Wozzo Ritual: 'Slave' Redemption and Integration 

Wozzo 48 is Ganta language and implies redeeming or ransoming, and refers to "the 

buying back" the "sold" freedom and identity of the mala. The wozzo ritual i the 

indigenous most trusted mechanism through which slave descendants have been 

integrating into the mainstream society since ancient time when slaves and their 

descendants began to accumulate wealth. The ritual consists of several complex steps and 

missing one of them leads to a complete failure of the process. In case all required ritual 

steps are completed, this guarantees an ayle to be fully integrated into the mainstream 

society and assuming all rights and privileges of the mala. The intricate and exact 

procedure of the ritual performance depends on the category of the slave to be redeemed. 

Generally, the wozzo is a costly ritual and severes the economic situation of the redeemed 

slave descendants, some of which may have been wealthy when they started the process. 

Before looking into the redemption process, let us see half of the interview script I 

conducted with my host family Bekele. I believe it will shed light to understand the 

redemption process. Bekele was ayle by descent, now fully redeemed and integrated into 

the mainstream community. 

48 . In other Garno communities the wozzo ritual is called wajjo 
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Bosha: 

Bekele: 

Bosha: 

Bekele: 

Bosha: 

Bekele: 

Bosha: 
ancestors? 

Bekele: 

Bosha: 

Bekele: 

Bosha: 

Bekele: 

How did you start your redemption process? 

Let me tell you how I became ayle and then how J started the 
redemption process, because the way I became ayle is somehow 
unusual. 

How? 

I was an ayle because of my grandfather Orqa. He was the son oj 
Orta, and Orta and Samate were brothers. Samate had a j emale 
slave. Orta slept with her (committed sexual immorality) and as a 
result Orqa was born. Samate claimed that his brother 's son was 
his slave. I was told that Orqa was rich but because of his half 
slave origin, he got married to a slave girl and gave birth to Basa. 
Basa was then married to a girl called Gontore, also oj slave 
origin. I was born from Basa. I started the redemption when 1 
discovered my slave origin. Sisay, the known communicator, 
ogathi, helped me discovering my slave origin. 

What is the importance of going back to the origin? 

Without redeeming the descent head (the first in the line who 
became a slave) redemption cannot be complete. It is a must 10 

start from the descent head and then redeem all up to me and my 
offspring. Redemption process is bilinear, that means it includes 
both parental lines, startingfrom origin. 

Do you mean you are required to redeem your deceased 

Yes! 

What did you do after discovering your parental origin? 

I took Sisay with me and we went to Meyche where my slave 
ancestors had lived. There we met an aged man, Gergo, who 
connected us with my lathi, the descendent of our slave master, 
and also my kinsmen. After long pleading we were appointed jor a 
week later. I summoned other five lazantha (local elders). Together 
with Sisay we went again to my master's home at a planned 
schedule. On that day my master gathered his own elders and 
family members. Negotiation over the redemption price ~nd the 
insults one has to hear during this process are heart breakmg. For 
example, when the suggested amount .oj "!,oney to ~e paid w.as less 
that the master had expected, he smd: Ta gaydl hano blchawa 
'Are my cows only these?" hereby expressing that I and my jal/lIly 
were treated like his cows, and he was demanding money f~r each 
of us. If I report everything that was said, we will not fimsh thiS 

conversation .. . 
Generally, how much money did you pay to undergo the complele 

redemption? 
h ifi ide On til ide 1 

Let me tell you first my side and t en my :VI e s i· fi 0' ' 
had to redeem and pay for the followmg peop e. or I qo 
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Bosha: 

Bekele: 

Bosha: 

Bekele: 

mother: 2000 ETB49
, for my father Basa ' 6080 E 

mother (Orqa's wife)" 6000 ETB f',' TB, for Basa 's 
4000 ETB for . or my own mother Gontore: 

d 
' my grandmother (Gontore's mother): 5080 ETB 

an for our five own children 400 ETB each In add'( I ' 
2000 ETB t . 't h ld . I lon, spent 
also paid 1 ~O~~;Bt e e ers who processed the ritual with me. 1 

. to ,:,aga of Meyche, and 1000 ETB to the kati 
of Gant~. With all this I finished my own and my childre ' 
redemptIOn. n 

Then, I started re~eeming Demekech 's (my wife) side. To redeem 
her and her family line I paid the following: For Demekech 's 
father: 6060ETB, for Demekech 's mother: 7090ETB, for mother of 
Demeckech 's father: 8090ETB. 

After completing the required payment and redemption of mine 
a~d her, the nex~ step of the process held at home of Ochole maga. 
Fmally, the Katl ended the redemption process. I had to pay 2600 
ETB to the maga and 1000ETB to the kati. 

Finished? 

No! Soffe is left. It is ceremonial public announcement at Shoshane 
market in three phases. The cost is very expensive. I gave very fatty 
ox to be slaughtered for the community and drinks in kind in the 
first phase. In the second phase I also accommodated drinks in 
kind. The third phase was sponsored by friends and neighbors. 1 
have nearly spent 54000 ETB excluding the cost for soffe to 

undergo the whole process. 

Have you fully integrated? 

Yes! We are completely integrated to the community. Our elder 
daughter married to mala immediately after redemption. We are 
very happy to see this. On the other hand, we are cut off from my 
half sister and my wife's relative. My half sister married to ayle 
and gave birth to children. I had wanted to include her in the 
redemption process but I could not because of shortage of money. 
My wife's relative started redemption even earlier than I but they 
stopped it due to shortage of money. Thus, you see, if death occurs 

in my sister home or my wife relatives, we cannot eat. 

(Place and time: Sirra 10/2/2013) 

We can learn many things from the account of Bekele. To begin with, before 

commencing of slavery his descent line was pure. His grandfather was free born and 

slavery (impurity) originated in their family line through sexual immorality with a slave 

girl. Bekele is the fourth generation of his apical slave ancestor and consequentl he 

could be bacha ayle . We also learn that to process complete redemption one ha to 

redeem his deceased ancestors. Furthermore, if the slave descendant is married th 

49 
. ETB implies Ethiopian Birr( Currency) 
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redemption process demands the purification of both the husband and the wife side. In 

addition, there is quite variation in redemption price between the male and female slave 

although this is not always the case. Also we can learn that the redem t' " pion pnce IS very 

expensive and poor slave descendants cannot redeem themselves. Still we can learn that 

though slave redemption is the effective mechanism to integrate the slave descendant 

into the mainstream society, it will result in distinction among family members if all ar 

not redeemed. Finally, we can learn that the redemption process critically damage the 

economy of the one being redeemed. Nevertheless, Bekele is very rich slave descendant 

and the redemption process did not affect his economy much. While I was in the fi eld h 

bought modern house in upper town of Arbaminch with 300,000 ETE. 

6.1.1. Origin of the Wozzo Ritual and the Contemporary Situation 

Informants are not quite sure when the practice of redeeming slaves through the wozzo 

ritual was introduced. The majority, especially the descendants of slave masters 

elucidated that it commenced when slave descendants began to accumulate wealth. When 

slaves became rich, they began to return the money paid for their ancestors by the slave 

masters in order to redeem themselves and be integrated into the mainstream society. 

This started around the beginning of the nineteenth century. My informants emphasized 

that from the beginning, the amount of money returned by far exceeded the amount 

originally paid for the slaves and that the amount was usually unilaterally decided by the 

descendants of the slave owners, and by the religious leaders in the customary political 

setting, i.e. the maga and the kati. 

Sadika, an educated descendant of slave holders pointed out that slave redemption started 

after the abolition of slavery in Ethiopia. According to him, in the pre-abolitionary period 

slaves were fully under the control of their masters. They were bought, sold, given as gift 

and constituted the main sources of economy. After the abolition of slavery by Emper r 

Haile Selassie in the year 1942, slave holders lost their prestigious status and their main 

ak C' that they introduced the practi ce 
sources of economic income and power. To m e up lor , 

. . f 11 f the money their ancestor had 
of slave redemption with the main ObjectIve 0 reco ec mg 

. . ddt could restore their fo rmer 
paid to buy slaves. While through thiS the slave escen an s 
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social position, as the amount asked was usually very high Sad'k II d h' . , 1 a ca e t IS a ' hidden 

commercialization of slavery", comparing the practice wl'th the b I' . . pre-a 0 ItlOnary penod. 

Elias et al (1990) indicate that the redemption of slaves through the wozzo ritual a 

already common before the arrival of Menelik conquest in the year 1894. When the 

indigenous political structure was destroyed, the redemption weakened and was finall 

given up i.e. after the Garno high-lands had been merged into the central government th 

redemption of slaves becarne extinct and since then the term ayle only designate socia l 

status of the slave descendants. They note: 

/i,ef). Plf'l IUD- hut fl;>1 Ll1I7'£j' 111G7' /itj;C". /7,;/'OJ-/ fmf1!oJo'} 

f tJA 71#11 m,er 111G7- uoh'{'A h:r" OJJ! 1'J?:ifVOJ' OfVn?if J!t~ 
" .ovAh ,e:r1A:: fILV £J,e'l1: ru'l ruC£J7- -OJIL tp/OJIII 1'11"" ,em?/I' 
flILtJ £J,e'l7- r»'1-r»C£J7- '7AIln- ?1J.1 '!J{ lI.fOJflJ OJ/tfl! ( 'II! O}n~ 

,efJ1A::r»'1 r»C£Jrf; fr1Ah OJG? f/ihf/fl.OJ-1 OftJfl?if ;'.f.tJl~·"· 
J,lIh £j',Jfl7-lJhh 19tfOJ- ror £JU07- uoaJ.tif J?:Gfl flll~OJ- f,t·"oo.f. 
'1flC hILtJ fl;>1 lJP1')fhuo uoT". flll".fDf /ihf/fl.fDf noo.pt,/: ;,,ett 

fLPJ.t1OJ- hr "ILtJ hf:A /if/17' *OZ uo"f If) 1'C:t:IfI( 1990: 14
50

) :: 

As we can observe today, the ritual redemption of slaves through the wozzo ritual ha 

been continuing throughout the twenty first century. Numerous discussions with variou 

groups of people indicated that during the three successive political regimes of the 

country the slave redemption have been sustained but with various degrees. During the 

Haile Selassie (1930-1974) regime, backed by the feudal system the customary political 

structure was strong and as a result it made the redemption of slave descendants ea il y 

possible. Under the Derg regime, i.e. from 1974 onwards, the practice was banned. 

However, slave descendants were continued being redeemed clandestinely, but the 0 ert 

process was punishable. With the coming of EPDRF, previous values and cul tmal 

practices got attention; The EPDRF promoted indigenous culture and an ethnic based self 

government, and this regenerated the customary political settings in the every corner of 

the country. In Ganta (Garno) such experience subsequently led to exclusion of la e 

descendants. 

so . r ;JfI~ i' AJ'.'}'C:; i't'lcl>fI (}UA {l(I01l. '} MD fI{I01l. '} ~qo ClUl\'j" tP/fl;t'OJ4!Y ooCf" tf 1990 
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Regarding the time before 1990, the slave descendants and descendants of rna t r I 

interviewed were not quite sure about the procedures and people involved in the 

redemption. Whenever I asked, people gave me the example of a man called Belay Ba ha 

who, together with his family was redeemed in the early 1990s. After him, many la e 

descendants underwent the redeeming process, and I met many of them. As the people I 

interviewed were not quite sure how the wozzo was performed before the 1990 in th 

following I will describe the redemption process as it has been practiced since then. 

According to interview I conducted with redeemed slave descendants, slave owener and 

ritual experts (maga and kati) the wozzo ritual involves several people and complex 

procedures with no clearly fixed steps. As a novice field worker it was a challenge t 

fully understand the various intricate steps, as different redeemed slave descendant 

explained their experience in different ways. Likewise, the descriptions of descendant f 

slave masters (redeemers) showed differences in the performance of the ritllaI. 

Furthermore, the redemption cost is not fixed; it mainly depends on category of slave and 

the economy power of the slave descendants. 

In the following I have outlined the four basic levels or steps in the wozzo ritual that all 

have to undergo to complete the redemption process. Missing out one of the fOUI tep 

disqualifies the overall course5l
• 

Level One: Redemption with the Master, Lathi 

At level one the slave descendants accomplish the redemption process with their 

'master'. Given the threatened situation and exclusion of slave descendants described in 

preceding chapter, often as a way out the slave descendants take the initiative to redeem 

. 52 'communicator' themselves from 'fallen' identity. However, some tImes oge maga , 
. . I ddt nd his 'master' . He persuade plays slgnificant role by connectmg the save escen an a 

51 f azza ritual based on data I coliected fro m 
. In the following sections I have narrated the procedures 0 W I' h wever there are no other good 

those informants. The way I presented the text seems more persona , 0 , 

5 ways to describe the context. . The slave descendant selects hi age 
2. The slave descendant and his master have their own age m~ga. ga terminates when the la e 

maga when he wants to be redeemed and the duty ofht e age :~rks permanently. It is the a e 
d h of the master owever, d . escendant gets redeemed. T e age maga b edeemed The slave descen ant 1 
maga of the master who persuades the slave descendants t~ e r . 

d . the redemptiOn process. required to pay to age maga of the master urmg 
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the slave descendant to get rid of from his inherited ancestors ' debt ' I " f h . ga e 1 e lba ha 

ayle / lataa ayle or to be cleaned from gale of others if he is chancha ayle. On the other 

hand, he reports to the 'master' of slave descendant about the initiative and economic 

power of his ayle which enable him to decide the mount of redemption price. 

When the slave descendant decides and get ready to undergo the ritual process, he ele t 

elders, lazantha. The lazantha should be aged, socially accepted and respected and 

influential. They should also be knowledgeable of detailed wozzo ritual performance and 

of the lathi families and their descent line. The numbers of the lazantha is not fi xed but 

often they are seven to eleven and some times more. Usually the lazantha do not refu 

the request because they benefit much from the process. They would be lavish! y invit d 

and even some times paid. Once the lazantha are selected, they have to finish the fo ur 

levels of redemption process. The lazantha consists of males and female have no role in 

the process of slave redemption. 

Then, the selected lazantha and the ayle go to the master home. After their arrival, the 

lazantha on behalf of the ayle fell down at the master feet and while kissing the oil 

plead- "Tsela! Tsela! Tsela!", 'Look! Look! Look!' The master knows the issue
53 

but he 

pretends not know and say "alay methoy?", 'What is problem?' Then the lazanlha 

representing the ayle say "I came to pay my father debt" and say "Tsela! Tsela! Tsela!" 

The lathi puffs up him and claim "do you really pay my father debt or you come to wa te 

my precious work time? Are you really able enough to pay my father debt?" Then the 

lazantha continues beseeching at his feet- "Tsela! Tsela! Tsela!!!!!!!!!!" The lathi ha 

absolute power; he can accept or reject the request of the slave descendant, can fai rly 

undergo the ritual performance or can make the situation more complex. Depending on 

the good will of the lathi the next steps follows after weeks or months. 

h· ~'l b 54 and 
On the appointed time the lathi gets ready; he gathers all IS laml y mem ers 

selects his own lazantha. The ayle and his lazantha come at planned occasion. After 
. th I "r ela' 

arrival, the lazantha fell down at the lathi feet and plead representmg e aye . 

53 
54' through his age maga the fairl share the money paid . npaid 

. Presences of alliathi family members are necessary be~ause h' ~ th srave descendant undergone after 
lathi family member has right to disqualify the redemptIon w . IC e 
serious steps and expensive price 
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Tsela! Tsela!" After so many pleadings the lathi accepts the request of the lazantha b 

asking uma harafa 'the price of the first ancestor of the slave descendant ' which 0 t 

300-400 ETB. Paying uma harafa is the beginning step to redeem all in the de cent lin . 

without paying uma harafa the slave descendant cannot process the redemption f all in 

his descent line. However, some redeemed slave descendants repeatedly told me that the 

were asked once more to pay for the first ancestor in the redemption process. 

When the lathi collects uma harafa, he initiates the next steps by commanding the 

lazantha of slave descendants: "gaydi eshayto!" 'Drive my oxen/cows' meaning the 

slave descendant is considered as his 'ox/cow' and he is asking the price of each in the 

descent line. During the redemption process the ayle fell down on their knee and walk 

like an ox/caw before the master. He roars like an ox/cow. Thus, while the lazanlha 

process the payment, they lead the slave descendant before the lathi by aying: 

"eshayto gaydi! Hiti! Hiti! Hiti! " ' Your ox/cow is this' The lathi does not receive the 

payment if it is not as he decided. Thus, during the redemption process negotiation over 

the price of each slave descendant is tedious. It may take the whole day or more t 

redeem an ayle or his deceased ancestors as the redeemed slave descendants asserted t 

me. 

In the redemption process the cost is not fixed; it depends on the category of the la e 

(bachalchancha), sex and the economy power of the slave descendants. Bacha ayle are 

not easily redeemed. If they want to be redeemed, they have to give up their res idence 

and farm land, and material produced and attained in their life time to their master 

descendant of the slave holder. They cut their nail, shave their head and go naked after 

being redeemed, and start new life in new area. The rich ayle are required to pay much 

money than the poor ones. The chancha ayle have no impurity in their descent line and 

they, therefore, undergo only their own case and as the result the cost is lesser compared 

to bach a ayle or/and lataa ayle. Often the cost of female ayle is expensive than the male 

. ddt roduce new slaves through 
ones because the female ayle are consldere as see 0 P 
C • h' 1 f n however is not quite clear 
iormal marriage or any sexual immoralIty. T IS exp ana 10 , ' . 

Co • • • h 11 b 1 ve by descent through elth r 
irom bIologIcal perspective of slavery; a chIld s a e s a 

. d' t d t me it is an accepted norm. 
parents or both. Nevertheless, as redeemers III Ica e 0 
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At level one the ayle can first redeem his descent line or his wife's descent line if h i 

married. However, redeemed slave descendants indicated to me that often hu band 

redeem their descent line first and then they redeem their wI·ves' Th I d d . e save escen ant 

can also redeem his deceased ancestors first or he can redeem himself, his family and hi 

live parents first and then his deceased ancestors. 

When the ayle finishes paying the required amount for his father, him and children, the 

lathi starts redeeming. 

In the redemption stage the ayle can be with his children or he can represent them by 

ritual sticks i.e . for example, ifhe has three children, he can represent them by three tick . 

The lathi spells on him: 

Hanzope gede nena anjakotede, nena dere maqada fa 'akotede, kati shalo 
maqe, dana shato maqe ne shatora ta shatora eputi gefuti 

'Now on wards I bless you so that you be citizen, live like 

king and noble man, may your children and mine marry 

each other' . 

Then he puts wet grass on the ayle signifying he is redeemed. Soon the ayfe starts gayro 

'singing' : 

Ntsa kesisade wozitisade, lathi kare halsutesadee, hanzope gede ga/ape 

kastakotede metope kesokotede 
( I am set free, I am redeemed, and I finished at master outdoor, today 

after ward, I am released from his debt, my problem is solved' 

Then, he runs away not looking behind the lathi because gazing at back the faihi during 

the ritual process is believed to disqualify the redemption. 

I have tried to show unfinished redemption process at level one, especially for bacha ayle 

or/and lataa ayle. Unfinished redemption I said because the ayle redeemed only hi 

father, himself and his children. He is left with extra redemption processes. He has to 

d d I have mentioned. Then he 
redeem his ancestral line with similar steps an proce ures 

. . 11 1 edures and steps if she and 
has to redeem his wife and her parentallme With para e proc 

h Id h h parents redeem themsel e the 
er family are not redeemed. Often I was to t at w en 
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include their married daughters. If that is the case then the b d f h ur en 0 t e ayle could b 

lessened. 

The lazantha of the ayle processes the redemption with him until he finishes all. In ea h 

case they are to be invited food and drink. The ayle is also expected to cover th 

invitation cost of his lathies ' lazantha. The main functions of lazantha of both (the ay/ 

and his lath i) are negotiating the redemption price, checking the overall proce I . . 

whether the ayle finished everything with various lathies and their famil ySS and 

becoming eye witness during publication process in the following levels. 

Generally, level one is the most complex and important part of the redemption proce 

because the ayle directly deal with his various lathies. Without completing th 

redemption process with lathies, the next levels of redemption process cannot be 

undertaken. The following levels are more of acknowledgement and publication proce 

starts at maga home and end with soffe at Shoshane market. 

Level Two: Redemption with Maga 

The maga is a leader in customary political structure positioned below to the kati. The 

slave descendant runs the redemption process mainly with the maga of his residence 

qabale; however, sometimes he can process the redemption with the maga of other 

communities if his ancestors had lived in that community or if he has married from that 

community i.e. to redeem his ancestors or his wife and her descent line. At maga outdoor 

many people attend the ritual performances; especially the elders of the community all 

the redeemer family and his lazantha, the slave descendant and his lazantha necessaril 

attend the ritual processes. The process of pleading is similar at here: the lazanlha on 

behalf of the ayle fell down at maga feet and while kissing the soil plead-"Tsela! Tsela! 

Tsela!" 'Look! Look! Look!' 

55 • Un aid has authority to disquali the 
. The descendants of masters fairly share the redemptIOn money. ' ~Tty t check whether the equall 

redemption. Thus, the lazantha especially of the ayle has resp~s~ 1.1 ~ere is no fi xed principle; it 
shared the money paid. Nevertheless, regarding the amount 0 s ~nntg and the number of the lathi 
depends on the amount of the money paid by the slave descen an s 
families( if they are many the money shared will be less) 
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Before acknowledging and ritually blessing the ayle, the main task of maga i to cr 

check whether the ayle completely finished his redemption with various la/hie , H 

confirms the completeness of the redemption of the slave descendant from the la/hie ' 

family or from the lazantha of slave descendant. The lazantha of the slave de cendant 

have great responsibility to verify the completeness of the redemption process prior to the 

stage at maga outdoor. Maga 's critical commitment in cross checking the overall proce 

is due to the fact that unfinished redemption of the slave descendant will endanger rna a 

or others in the community ifhe makes marriage alliance with them or they eat and drink 

with him at death! funeraL 

The maga and his wife are paid for redeeming the ayle, however, as I have noted there i 

no fixed amount of charge. It mainly depends on the economic potential of the ayle, Aft r 

completion of payment, the maga purifies ayle by saying: 

Hanzope gede nena anjakotede, nena dere maqada la 'akotede, kati shato 
maqe, dana shato maqe nu shatora ne shatora eputi geluti 
'Now afterward I bless you, be citizen, live like king and noble man may 
our children and your children marry each other', 

Then he puts wet grass on the ayle head suggesting he is cleaned and emancipated, 

Soon the ayle starts expression of his happiness by gayro (singing): 

Ntsa kesisade wozitisade, maga kare halsutesadee, hanzope gede metope 

kesokotede 
' I am set free, I am redeemed, my freedom is assured by maga, and my 

problem is solved' , 

hil ' g the The attendants join the ayle and together they leave maga home w e expressm 

cheer of the ayle by shouting, dancing, and singing, 

Level Three: Redemption with Kati 

, . h kat" the third most important Ie I, 
Ritual purification of the slave descendant WIt I IS 

, f hive descendant on behalf of him 
LIke in previous levels at this stage the lazantha 0 t e s a 

. h "Tsela' Tsela! Tsela!" ' Look! 
fell down at the kati feet and while kissing the SOli beseec ' 

" h k' d assuring the completen 
Look! Look!' The kati does not go into detaIl m c ec mg an 
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of redemption in the earlier levels, it is the duty of th Al e maga. I people who attend th 

ritual performance at maga outdoor also attend the sam e process at the kali home. Th 

difference between maga and kati redemption is that the . maga recognIzes the redempti n 

of the slave descendant to his constituency only wher th ka ' eas e II acknowledg hi 

redemption to the entire Ganta community. The kati and h" c . . IS Wlle are paId for the rttual 

process. The kati ends the redemption by saying: 

Hanzope gede fa 'a maqe apute, gefute 

'Now afterward you are emancipated and integrated into the 

rest community, marry and be married with them' . 

Then, while leaving the kati's home the attendants and the redeemed slave de.:lcendanl 

sing and dance together to express the cheer of the redeemed slave descendant. Hereafter 

the slave descendant is no more identified as ayle, he is mala. Neverthele hi 

purification should be publicized. 

Level F our: So/fe, Public Announcement of the New Status 

Soffe , celebration, is the final stage of the wozzo ritual performance. The soffe i 

performed at Shoshane market. The Shoshane market is connecting point of the entire 

Ganta community and the surrounding areas including Arbaminch and other Gam 

communities. It is also the sacrificial center of the kati and symbolizes the entire Ganta 

community. The market is held at Tuesday. The basic objective of celebrating the 

redemption at this market is to announce the entire community and the neighboring a 

well as far and distance people that the slave descendant is redeemed and integrated. It i 

also aimed to clear future confusion in marriage issue and social participation and 

interaction during grief as well as happiness time with the redeemed slave descendant. 

Soffe celebration is very expensive. The redeemed shall cross the market(whe!1 people 

highly gathered) in three phases i.e. on three market days accompanied by neighbor and 

friends by singing, shouting, dancing, picture taking and the like. In the first pha the 

redeemed slave descendant shall give fatty Ox to be slaughtered for the people of hi 

residence. He shall also accommodate drinks of different kinds for the crowd. In th 
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second phase he only accommodates drinks for accompanl' d . es an mterested art ndant 
The last phase is sponsored by friends, neighbors and the com 't b . . mUll! y mem ers. 

As I carefully tried to understand data elucidated from redeemed I d d save escen ant rna a 

and !cati these are steps and procedures through which the slave descendant is suppo ed t 

pass to assure his redemption and subsequent integration into the mainstream sociel . I 

heard when some people talk that slave descendants process their redempli n 

clandestinely and finish covertly. I do not think so; they might do it perhaps at level n . 

However, without recognition and acknowledgement by maga and kali, the redempti n 

cannot be absolute; they are determinant bodies to recognize the redemption. In add iti n 

without sojJee, future relationships of the slave descendant will not be granted. Fi nall in 

the field I never came across slave descendants who redeemed themselves secretly and 

integrated into the mainstream society covertly. 

To undergo four levels of redemption an average of four to six months is required but 

many redeemed slave descendants indicated to me that in most case it demands more than 

that due to financial limitation of slave descendant and extraordinary 'bureaucracy' of the 

redeemers. Regarding the overall wozzo ritual process many people I interviewed claimed 

that it is the most corrupted institutionalized process. My mala informants argued that 

often the redeemers are the determinant bodies of the ritual process. They said that the 

redeemers can decide bilaterally whatever amount of money to be paid for the ritual 

process. In Ochole some mala informants told me that once !cati was asked to ban 

slavery from the entire community of Ganta but he refused by saying "today a man bu 

shoe by 500 ETB and why not he does spend whatever amount of money to clean hi 

whole being". 

Some redeemed slave descendants pointed out that the ayle have no saying in the ri tual 

d . th . t al process is that the 
process. The only thing that the slave descendants 0 men u 

beseech their master through their lazantha. These informants also claimed that 
. of the slave descendant · 

economIcally the ritual process damages the economy 
. I . s They could not ea il 

especially, the economy of bacha ayle/ lataa ayle senous Y rum . 

recover from the economy lose. 
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However, despite all these critique, the wazza ritual is the most trusted mechani m 

through which the slave descendants have fully been int t d . h egra e mto t e rest communit 

Regardless of its complex and economically destructive pro th ' . . cess, e commumty tru t In 

it. Out of seventy one households with total population thre h d d I'd . e un re 1 entlfi d fift 
one households were integrated through these mechanism (aft I . er comp etmg the n t d 

levels and steps), five households left unfinished i.e. they processed level on and 

interrupted there by the arrival of the Synods project and today they are perceiv d a 

potential sources of impurity, and the remaining fifteen households are unredeemed. 

Among the redeemed slave descendants eleven are chancha ay/e, two are bacha ayle and 

the rest are lataa ayle. Out of the four qables of Ganta community, in Bonke all lave 

descendants were redeemed and integrated. In the finding twenty households of red em d 

slave descendants are from same qabale. In Meyche out of eighteen household of la 

descendants sixteen were redeemed and integrated and the remaining two are not. Th 

majority unredeemed and few redeemed slave descendants are in kanchma-Ochole 

6.1.2. Case Studies 

In the following section in addition to the account of Bekele noted in the beginning 

will be dealing with some cases to illustrate the findings. These cases show different 

experiences; some of them completely redeemed themselves and integrated into the 

mainstream society, others started the redemption process but interrupted by the arrival of 

the Synods project and today are in the state of exclusion. The remaining case is distinct 

in nature. The slave descendant was challenged to repeat the wazza ritual for he wa 

bacha ayle but redeemed without giving up his residence land and property on it to hi 

master, instead he substituted it with money. The historical background of these la e 

descendants also varies. The ancestors of some slave d~scendants turned into slave during 

the famine (gaffe), the others through marriage alliance with slave origin, the other 

during the slave trade and the sources of some is arguable between the slave descendant 

and their so called masters. I have selected only five cases and two of which are 
., th two in Kanchama- Ochole. 

conducted in Bonke, one in Meyche and the remammg e . 

O 
. t . w conducted with sla e 

ut of five cases data of four cases are based on m ervle 
d' ) b d interview with his elder 

escendants themselves but one (the case of Belay ase on 
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sister. I will not focus on the procedures and levels I ha t d C ve no e lor each case becau it 

will be duplicating. Thus the focus of the case study will be on their backgr und 

experience, redemption and aftermath occurrences. 

The case of Dalalo at Bonke 

Dalalo was bacha ayle. Damo, his great grandfather, was bought as slave when he wa 

child during the intensification of slavery in the high-lands with appearance f 

international slave trade at the dawn of the nineteen century. He had been slave of Ank , 
maga of Ganta Bonke. While serving his master, Damo was given plots of land for 

building his residence and to grow his own food by his master. His master also arranged 

him marriage with a slave girl. Then Damo give birth to Dafo. Dafo also married a girl f 

slave descendant and give birth to Dalalo. On his part Dalalo were married a slave girl 

and they have three children. He has been living on the land of his ancestors given t 

them by their master. 

Dalalo indicated to me that though there is no slave-master relationship today, however 

the circumstance is very awful. Because of the blood attachment with his ancestors and 

because he was living on the land given to his slave ancestor he was still considered a 

'slave'. He faced serious degrading joke in various times like 'one who live in hi rna ler 

land is still slave '. He explained that in the context of Ganta culture unless the lave 

descendant clean his ancestral root he/she cannot be equated with the rest community 

member anymore. 

Dalalo started redemption in the beginning of 2008. Nevertheless, due to his bacha ayle 

background he was challenged to give up his residence land and properly he produced on 

that. Dalalo described that the situation were two negative approaches for him: unwilling 

to give up the residence land and property he produced on it means to continue Ii Lng 

with the stigma of being a slave descendent, on the other hand abandoning it implie 

ready to be impoverished. He was challenged by these two approaches, however, a he 

explained finally he decided to be redeemed and then after to change his life. 

R 
. h t b . des giving up his residence 

egarding the redemption process Dalalo pomted out t a eSl 

I 
ted expenditure. The co t 

and and prope.ty on it to his lathi, he was exposed to unexpec 
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spent was connected to inviting his lazantha during the four levels of redemption 

covering the invitation cost of his lathi lazantha in same procedure and conducting soffi 

at Shoshane market. Furthermore, the extra cost was spent when redeeming his wife and 

her descent line. 

Dalalo elucidated that after redemption he was completely integrated to the r t 

community. Not long after the redemption his wife died and the whole communit 

participated with him. They ate at funeral and buried his deceased wife. He remarried 

mala woman. In addition, his two sons were married to mala girls. However 

economically he experienced serious damage. Due to lack of residence land his married 

sons migrated to Meyche. After two years he bought plots of land to build his new 

residence nonetheless the new area is small and could not be used for further purpose i.e. 

to grow food . Thus, during my field stay, only his mother lives in the new residence and 

he lives in low land area, Sirra. 

. . . th I ft 'd d his new residence where his The rum of previous Dalalo resIdence m e e Sl e an 

mother alone now lives, March 2013 

The case of Hezina at Bonke 

. . . . , t His first ancestor Handiso wa Hezma IS the third generatIOn of his apical slave ances or. 
.' 'd f nineteen century. The family of 

turned into slave during the great famme 10 the ml 0 

. . Ch r asha to be grown as adopted son 
Handlso was impoverished and they gave hIm to u q . . 

. . in the beginnmg of 1990s WI th 
When he was child. Hezina mdlcated to me that 
. f Chur ash Butsa claimed that the 
mtensification of slave redemption the descendants 0 q , ed H 

. . ' he had been severely exclud .' e 
(Hezma and his family) were hIS slave. Smce then t y 
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Pointed out that before they got redeemed' his family cam . I . , e across ISO atlOn and eri u 
discrimination two times at death of his sister and his brothe Th b r. ey were arred t bur 
the dead in the community's common tomb. The dead were b . d' h ' . une In t elr agncultural 

farm. 

Hezina explained that the basic reason they (he and his father) planned to get red em d 

was to come out from the degraded situation and to get spouse for him, Hezina fr m 

mala. 

Regarding the redemption experience, Hezina explained me that they were counted a 

cattle of their master. They walked on their knees and roar like cattle before the la/hi . 

Hezina pointed out that the redemption process was abusive and exploitative' while 

redeeming the ancestors they not only paid for them but also for various service the 

gave to their masters. In each redemption level they were challenged to pay hug 

monei6
. They also gave up their arable land where their dead were buried to their la/hi. 

They completed the redemption process in 2005. 

Hezina explained that after the redemption, he found the social circumstance fascinating. 

Even he described that the huge amount of money spent and the farm land lost during 

redemption is nothing compared to social life aftermath of the redemption. He ay: 

"terro gidafa ufasisi fa '00 gida adhe " 'we transferred from darkness to marvelou li ght'. 

Soon after the redemption his father died and the community cooperated with them. The 

ate and drank with him during mourning and funeral, stayed overnight, gave postpartum 

care to the dead, freely dug a tomb and buried the corpse. In addition, Hezina wa 

married to Tanshe, mala girl, and they gave birth to two children. 

;- d tion rocess. They simply indicated to 
. I was not told the amount of money they spent for overall re e~p Ph hid me in identifying la e 

. d b I offiCial muc e pe · . 
me the money was "huge". Kome, native an q~ a e "hu e wastage" of mone dUIIn the 
descendants, elucidated me that the family of Hezma exposed to g 
redemption. 
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Hezina with his wife, kids and mother, April 2013 

The Case of Tamene at Meyche 

Tamene is among three men who asked me different questions in my first entrance to 

Ganta, on the way to Ochole. He was married to a slave descendant in 1991 and they 

have seven children and four of which are daughters. 

Tamene told me that slavery introduced into their family line through marriage. Hi 

grandfather Chulde was ignorantly married a slave girl from other Garno dere and 

through that their descent line became contaminated. Hundesa, the father of Tamene also 

married a woman of slave origin and he, Tamene and his brothers were born. Tamene 

described that because of his slave origin he could not marry from mala. He married 

slave descendant from other Garno dere, Garbansa. 

Tamene claimed that slave descendants cannot compensate their slave status with power, 

economy progress or education i.e. power; level of education and economy cannot 

prohibit or minimize ridicule and scornfully assaults against them. Regarding his own 

experience, he described that beginning from 1990s he has been working in various 

qabale offices; however, he indicated that in all these time the people have undermined 

him because of his slave background. Tamene explained that for that reason he developed 

low self esteem. 
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Tamene pointed out that though he had urgent aspiratio t n 0 get redeemed howe r it 
took him nine years to finish the whole process. In 2002 h' . cd " ' 

IS Wlte an their children wer 

redeemed through her parent
S7

. At the redemption of his wI'ce d h'ld 
11 an c 1 ren Tamen 

Provided 8 0 0 birr to her parents. Because of financial shorta T ge amene could n I 

immediately start redeeming himself. He has to wait for six years plann' d II ' mg an a ocatll1g 

money for the redemption process. He started in 2008 and finished the whole pr c 

after three years in 2011. Regarding the whole redeeming process and its cost he claim d 

that yet he could not recover from the loss. I was not told the exact figure but it eem 

that he was ruined. 

Tamene is delightful while sharing his life after redemption. His two daughter wer 

married to the kinsmen of kati and maga respectively. Recalling the failure he faced in 

spouse selection from mala, Tamane explained that it was great success for him t ee 

such experience. He further pointed out that his present acceptance by community and 

equivalent social participation and interaction he has with the community is far greater 

than the cost he spent to redeem his whole family. He says: "ayletethafe wozu!i 

duretethafe adhokoshone " ' being redeemed from slavery is by far great than being 

wealthy' . 

We can learn a lot of things from the above three cases. First and foremost, it become 

clear that the wozzo ritual is the most trusted mechanism to integration slave descendant 

into the mainstream society after eliminating all that links them to slavery, In all cases the 

redeemed were completely accepted by the community and were fully integrated, A very 

clear indicator for that is the participation of mainstream community members in funeral 

of redeemed slave descendants, as in the case of Dalalo who lost his wife, ,and Hizena 

d ' I 
when he lost his father. Second, as all three cases have shown, after re emptIOn s a e 

descendants can freely intermarry with free born (rna/a). Especially the marriage of 

T . 1 rt ' family (i e kati and maga) 
amene's daughters with the kinsmen of the fltua expe s ' , 

shows that the wozzo ritual is an effective and fully accepted mechanism to integrate the 

57 "when the redeem themselves. Children 
I was told that often parents include therr mamed daughters . Y h' children were redeemed 

I . s:: h H e Tamene's case I.e. IS are usua Iy redeemed through their lat er. er that in Garbansa, from \ her 
through their mother, is the only typical c~se I ~ame acros\ !thsee:~n practiced in Ganta. 
Tamene married, the redemption process might differ from w a as 
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despised social class of the slave descendents and II ' . . ' even a ow mtermarnage wi th th 
most respected class In the community of Ganta. 

At the same time, the wozzo is a mechanism from h' h h w IC t e redeemer benefit 

immensely through the high payments that have to be given t th d " o em, an which I 

intentionally destructive and exploitative to the ayle "who h ld I , s ou eave as poor and 

naked as they arrived". 

The account of Dalalo like many other cases shows that redemption can re ult in 

economic damage and family fragmentation. Also the stories of Tamene and Hizena 

illustrate how the high financial expenses and even land loss damage the econ mi 

situation of redeemed slave descendants. 

In the following remaining cases we will see the incomplete redemption story of ali~ 

family and the contested redemption account of the family Belay Basha. 

The Case of Salife's family at Dhele: Incomplete Redemption Story 

Salife, blind, live with his wife Shuqure in Dhele. They are parents of Teshome and 

Abera and their brothers whom I described as cases in relation to fixed marriage practic 

in chapter five and the historical origin of slavery in Garno high-lands in chapter four. 

Sade, the father of Salife was free born. He was spiritualist and came to Ganta from 

Amaro-Kelle. Salife explained that after his arrival Sade was welcomed by a man called 

Karatse in Dhele. By the time traditional belief was the common practice of the 

community and as the result Sade much benefited from his spiritual work. Initially he 

was given land for building house by Karatse, and later through his religious work he 

gained popularity and became rich. Then one day Karatse claimed that Sade was his la e 

for he provided him plots of land in his arrival for construction of a house. Since then he 

was suspected to be slave and as the result he married slave girl Adeno from Shube. Thi 
. d' th' family although the 

was the Incident through which slavery commence m elf 

d 
. . d b ht from Wortiso the main 

escendant of Karatse claimed that ongmally Sa e was oug 

1 
. h I trade (see chapter four . 

s ave market in south west of Shoshane market dunng t e save 
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Salife revealed that While Adeno was with Sade she was Id t , so 0 a man called Lanch b 
her master. Sade accused her master at Chencha Court' th b . . 

In e egmmng of 1940 . 
however, with the intervention of elders in the situation the . process was mterrupted. Later 
on when slavery gained weight, the descendant of Adeno master Q t h 

, 0 a rec arged ad at 
customary 'court' for his attempt of accusing his wife's master Th . . e customary c urt 

decided that Sade was to give Qota a milking cow with her calf. He did that 

nevertheless, the cow was eaten by a wild beast. 

Salife elucidated me that the severe situation of the slave descendants especially durin 

the time of death and funeral pressed him to start redemption process. He told me that he 

was shocked by the death of Mella Wogaro, his neighbor slave descendant. At thi 

incident the community seriously excluded the grieving family. Learning from the 

situation Salife started redemption in 2010. However, Salife pointed out to me that before 

processing any step, he was asked to compensate the lost cow i.e. the caw given to ta 

as compensation but eaten by a wild beast. He paid 300 ETB for that. Also he wa 

charged 200 ETB as penalty by his master for violating wozzo ritual process; he and hi 

lazantha went to the lathi home without appointment. 

Salife started redemption from his deceased grandmother, Adeno. He paid two time for 

Adeno; first for descendant of her master the son of Qota, Qolide: 6800 ETB, second [! r 

Lanche who processed to buy Adeno but interrupted by her husband. I was told that 

Lanche spent 50 cent as jintsir 'broker cost' to buy Adeno. For that case during the 

redemption Salife paid: 3800 ETB to the descendant of Lanche, Mekonen. Then to 

redeem Sade, he paid: 3600 ETB to Sumale, descendant of Karatse. 

Following this he redeemed his wife Shaqure with 6600 BTB. Then he redeemed the 

father of Shaqure, Shufa, with 5800 ETB. Then, he redeemed his other deceased wife 

Dasse with 3400 BTB. Totally Salife spent 30500 ETB to undergo level one redemption 

h· h . n to Sade to Sumale. 
process. In addition, he gave up the agricultural land w IC was gIve . 

Wh 1 · 'th maga kati and pubh 
en Salife was about to process the next leve s I.e. WI , 

h d th project work and taught 
announcement through soffe, the office of Synods launc e e 

. h ho ing that the Synods .. auld 
the community not to lose their asset in wozzo ntual. T us, P 

S 1·£ . t rrupted the next Ie el . 
eliminate the social difference through the project work a I e III e 
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During the redemption Salife's four married sons; Teshome, Abera, Hezibayehu, Tarik u 

and a married daughter Seteyo were included. However, their children and wives and also 

the husband of Seteyo were not redeemed. Therefore, after level one redemption proc 

problem occurred in their family. The child of Teshome died and the community refused 

to take part in their grieving situation. Most shocking to Teshome was that Salife and 

Shaqure ran away from their situation by fearing the processed redemption might be 

disqualified. This led to fragmentation among family members; except Abera the rest 

sons migrated to Sirra. During my field stay Salife and Abera told me that the community 

perceives them as unredeemed. 

The case of Salife family shows that if the wozzo is performed incompletely, the whole 

ritual process wi ll be considered a failure. The account shows that they wasted more than 

thirty thousand birr, gave up their agricultural land, but as some steps in the wozzo were 

left out and today they are still considered as impure and ayle. 

From left to right, Bekele, L Salife and Shaqure, March 201 3 

B h • The Contested Story The Case of Belay and Baznte as a. 

. The have been living in Kacharna-
Belay and Bazute are brother and sister respectively. Y . 

. . ' . b the interview I conducted WI th 
Ochole. The data of their hfe sltuatlOn was obtamed Y .' the 

. . Their case IS typIcal from 
Bazute and other mala informants from thelf commumty. . f 

. e wozzo performance twtce by one 0 
prevIous one; they were challenged to undergo th ed med 

were bacha ay/e but were r ee 
the family members of their master because they . Confl ict 

. b (tuted that WIth money. 
Without giving up their land and residence. They su s I 
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occurred between the two i.e. the family of Belay and th d d . 
e escen ants of his rna t r and 

the government intervened in the situation Both Belay d d 
. an escendants of hi rna I r 

were detained for a month. Finally, the Kati of Ganta ritually I d h so ve t e problem. 

Bazute indicated to me that Belay was very rich slave in Kanch 0 h I H ama- c 0 e. e had m r 
than 100 cattle. Because of his richness he and his deceased son A . rege were marn d t 
mala women though these women were severely isolated by their original family. 

Bazute pointed out that their ancestor came from Wortiso (Amaro-Kelle) during th 

beginning of the slave trade in the middle of nineteen century. There is controver 

between Bazute and the descendant of their master Tamene over the beginning of laver 

in their family. While Tamene claimed that the ancestor of Belay and Bazute had b en 

bought from Wortiso market and he was their original slave, Bazute argued that their 

father Basha was given to Tamene's ancestor when he was child to be grown as adopted 

son due to the death of his father, and later on he, Basha was claimed to be slave (see the 

detail chapter four P.2). 

Bazute explained me that in the beginning of 1990s they were the first slave descendent 

who initiated redemption. Before redemption they faced serious discrimination during the 

death of Belay's two children. Bazute said that in that time they were treated "below dog' 

i.e. they were isolated and dehumanized. The community members did not eat and drink 

with them until the end of the grieving time; they did not bury the dead, stayed overnight 

and closely comforted them. 

Regarding the redemption process Bazute indicated that as bacha ay/e Belay wa 

required to give up his residence land and property on it to descendants of their master , 

however, he substituted that with cash money. Belay sold almost all his cattl for the 

d . I th fifteen cattle To fini sh the re emptIOn process. Bazute told that today Belay has ess an 1 . 

overall ritual process they spent 25000 biro 

Aft . d to the /cali of Ganta. 
ermath of the redemption the daughter of Bazute was marne 

H . fBI d his family was claimed t 
Owever, in 2005 dispute arose. The redemptIOn 0 e ay an 

b . . among three descendant 
e InComplete. Bazute told me that during redemptIOn process 

113 



of their master (Tamene, Gini'a and Magalcho) they 'd 
, pal money to Tamene wh i 

senior. Then, Tamene shared the money with his brothers Late G' " . 
. r on In1 a claimed that 

he was given less money and he began to persuade the com 't h . 
mum y t at Belay fa md 

was not fully redeemed. He reasoned that as bacha ayle B I d'd . . 
e ay I not give up hi 

residence and areable land to his master. In the meantime the eld fBI 
er son 0 e a Ara 

died. Persuaded by Gini'a the community excluded Belay's tam'l . th ' . 
I Y In elr gnevan 

time. Thus, after losing their life time capital Belay and his family again entered into their 

"polluted" status. 

, Angered with the situation Belay accused his lathies at woreda court. The issue became 

complicated. The wareda police imprisoned Belay and his lathies by reasoning that b th 

violated the constitution of the country, i.e. Belay was imprisoned for the money he paid 

to redeem himself from slavery, and his masters were imprisoned for they propagated th 

ideology slavery. Meanwhile the kati and more than thirty community elders intervened 

in the situation. Kati warned the lathies of Belay in the presence of lazanlha (elder wh 

processed the redemption with Belay) and community elders. The kali ended the di pule 

by declaring that the redemption of Belay was complete; and his masters would be turned 

into ayle if they claimed anymore that Belay and his family was their slave. 

The case of Belay and his family shows that kati has final authority in acknowledging or 

disapproving the redemption of slave descendants. He can make the rigid customar 

norms flexible. According to the wazzo ritual law bacha ayle are required to give up their 

residence land and property on it to their lathi if they want to be redeemed. They cannot 

substitute it with money. However, in Belay's case kati approved without sticking to the 

ritual law. This perhaps he has arranged marriage alliance with Belay's famil 

immediately after their redemption. 

Th . . h t l'k 'n other cases the econom of e other thing we can learn from theIr account IS t a I e I 

Belay got ruined. He lost almost all of his cattle to buy freedom. Many informants who 

kn 1 · d th t he would have been an ew Belay's wealth before he got redeemed c alme a 

lllVestor today if he had not sold his cattle. 
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Generally from all cases I presented one can learn that th ' . 
. . e wazza ntual IS the tru ted 

mechanism for mtegratlOn of slave descendants into th' . 
. .. e mamstream society. Howe er 

the method IS explOItative and abusive. The overall cour f '. . 
se 0 actIOn IS determined by th 

redeemers and the slave descendants have no saying in ritu I . 
a process. From the pomt f 

development the wazza builds the economy of the few redeem ' C: '1 b . ers laml y ut It de tru t 
the livelihood of many slave descendants. 

So far, no serious attempt has made by the government to solve th '. e severe sltuatl n 
slave descendants . The Synods of South Western Ethiopia based at Arbaminch ha 

conducted successful attempt to end slavery in the study community. In the following 

section I will be dealing with the mechanisms of Synods Project on the integrati n f 

slave descendants into the mainstream society and then will be briefly analyzin I 

comparatively the two mechanisms (the wazza and Synods project) in terms of the 

community perception and scope of integration. 

6.2. The Synods Project: Dealing with Marginalization of Slave Descendants 

In the preceding chapter I have described the grave situation of slave descendants in ide 

and outside the churches. Christianity could not eliminate the severe exclusion of la e 

descendants within the churches. Many churches in Ganta community are 

denominationally Mekane Yesus. Conflict over situation of slave descendants (accepting 

and disgracing) within the churches reached at climax point when Shecha Mekane Yesu 

separated into the church of the impure and the church of the pure in 2008. The 

intervention of Synods in the situation of slave descendants emanated from this point. 

The office of Synods started to work in the circumstance of slave descendants at the end 

of2009. 

A h I d fi ar proiect work entitled: s t e office of Synods indicated to me, they deve ope a lve ye J 

"C . . h t' s· Water and Sanitation, ommumty Based Health Service" WIth three t ema IC area , 

F . I' t' The project has been 
emale Genital Mutilation HIV/AIDS Control and Margma lza IOn. 

. ' d d Arbaminch Zuria. In 
Implemented in two waredas of Garno Gofa Zone, Bore a an 
B I hereas in Arbaminch Zuria 

oreda the project focused on FGM and HIV AIDS contro w 
. . . the community of Ganta and 
It paid attention on marginalization of slave descendants m 



water and sanitation implementation in the similar . 
communIty and other are 

accomplish the overall program the Synods had received fu d f . 
n s 0 more than 2.5 mill i n 

ETB from the Norway Lutheran Mission. The project was laun h d' A 
ce 10 ugust2010. 

Discussions with the office of Synods elucidated that the maior ob' t' f h . . 
~ ~ec Ive 0 t e proJe t In 

the community of Ganta was eliminating the grave exclusI'on of I d d save escen ant . 
Ketama, a native of Ganta community and the general manager of the pr j t 

implantation pointed out that from the initial beginning to the implementation of th 

program the project was aimed to come up with community-driven solution for the evere 

exclusion of slave descendants. Thus to achieve the planned objective the major trat g 

devised was community conversation. 

Accordingly, three categories of community conversations were conducted at vari u 

levels. The first was carried out within sub units, gutas, of selected qabales (Meyche and 

Kanchama-Ochole). Before carrying out conversations at this level, three literate and 

socially respected individuals from each qabale were selected and trained to lead the 

conversations. Selection of participants (both male and female) was made randomly from 

ayle, mala and lathies . Randomly selected slave descendants participated in the 

conversations, but Kemata indicated that they were passive in the conversation partly due 

to low self esteem, and partly due to open running of the program i.e. in the presence [ 

their master. The major themes of conversations were: 

Why slavery is so serious in Ganta alone? 

How it can be eliminated? 

What are strategies/ devises to eliminate slavery? 

Th d h h Ketama elucidated to me e other community conversation was conducte at c urc es. 

h . tions with church leader t at before conducting conversations at churches commumca . 
. sations were earned out 

were made to get their consent. Based on that, varIOUS conver . 
. . d . rogram The thematIC are 

WIth congregations often after Sunday worshIp an servIce p . 
. . e led by members from S nod . 

of the conversations were similar but the dISCUssIOns wer 
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Church conversations were mainly processed in Ochole d S' b 
an ma ecause many Mekan 

Yeus churches are found there. 

The third conversation was held at office of Synods. At thO I I' .. . " IS eve various partlclpan 
from the project SIte were Involved. From the indigenous porf I' .. 

1 Ica settmg, participant 

were kati, magas, and age magas. They were responsible personalities for perpetuation f 

slavery in the community. In addition, various church leaders qab I ffi ' I , a e 0 ICla s la e 

descendants and elders from community participated in the discussion. Furthenn re 

various educated individuals from Synods and government offices who are from Ganta 

and invited guests from zonal and wareda office participated in the program. At this level 

historical origin of slavery, today's experience, strategies to end the severe exclusion f 

slave descendants were widely discussed. 

Generally, as Ketama indicated, after various dealings, the community came up with tw 

alternative strategies to end the critical circumstances of the slave descendants. The fir t 

was la 'a 'emancipation and integration' but after clearing ancestors' debt. In line with 

many suggested that the debt has to be cleared on mass base i.e. all unredeemed lave 

descendants should clear their ancestors' debt at once on scheduled time, however the 

cost and procedures should not be like in wozza ritual i.e. the price should not be 

determined by redeemers. On the other hand some recommended that each slave 

descendant has to process his redemption through wozzo ritual process. Nevertheless thi 

strategy was rejected for three reasons; first, church leaders opposed the strategy because 

they reasoned that it opposes biblical doctrine58
, second, it was believed that the 

government does not acknowledge the strategy because slavery is officially illegal and 

redeeming slave descendants after paying is not legally accepted; third, the offered 

I . d .' th t ategy through which the so utlOn was not encouraging to slave descen ants, It IS e s r 

have been suffering for long. 

Th 
. I . This option was deri ed 

e second alternative option was fa 'a WIthout debt c eanng. 

fr h t Bere the maga of Me che 
om the historical lesson of the maga of Meyche. In t e pas , 

d h and funeral. He did so hen 
renounced exclusion of slave descendants at event of eat 

;- . f the church leaders. In Ochole I \ a told 
. It seems that this idea contradicts with the actual practices 0 d t through WO'lZO ritual. 
that some church leaders encourage the redemption of slave descen an s 
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his devoted slave died and people refused to eat and drink t h' ka 
, a IS re (outdoor). Ketama 

'ndicated to me that SInce then for many years exclusion ag' t 1 
1 ams s ave descendants durin 
mourning and funeral did not exist in Meyche59

, Thus based th' h' . 
on IS Istoncal les on th 

community suggested that in like manner the kati and the ma l' . 
gas can e Immate sla er 

from the community without charge or ritual process because th d . ey are etermmant t 
perpetuate or end slavery. Without approval of maga and kati no can be changed int 

slave or no slave descendant can get redeemed, Therefore, this recommendation w 

accepted. To implement the suggested solution mass conference i.e. gathering of th 

entire Ganta community at Shoshane market recommended. 

Ketama indicated that before conducting the mass conference, the office of yn d 

together with the qabale officials made adequate campaign over the entire Ganta 

community; they mobilized and taught the people in each qabale to get ready to attend 

the conference, It was on 19 October 2012 the conference held at Shoshane market. 

According to Ketama the majority people from five Ganta, the magas and the kari 

Arbaminch zuria woreda court judges, the zonal High court judges, officials from zonal 

and Arbaminch zuria woreda and officials from Synods participated the conference. In 

the conference kati officially condemned and abolished slavery from the entire Ganta 

community by delivering a speech: 

Hanzopa gede Ganta gade gala aylethi ba 'a. Ayle hede athi beroko ayle 

maqo, hanzope gede la 'a maqo, eputi, geluti. 

'I declare! now no wards there is no debt slavery in Ganta community, if 
anyone says slave to someone, he/she turn into slave, now on w~ds .we 
are integrated, we can marry each other freely'(personal commUniCatIOn 

with Ketama) 

T d o and the magas stood at o seal the abolition of slavery the kati slaughtere an x, 

h . h h t th kati had declared, and at 
s edblood hereby they expressed that they agreed WIt w a e . ' 

h ' , 'I practice anymore III their 
t e same tIme made a public oath not to mvolve III savery 

;- donI for slave descendants at Me c.he 
. Tsena, chairman of Meyche qabale indicated that the ban work~ hY b les Tsena said that with 

b I ' d d ts 10 ot er qa a . fr qa a e; the people did not eat at funeral of slave escen an . lliance with other sla e om 
passage of time many slave descendants from Meyche arranged mfc:'lagel~de them In the beginnin of 
outside Ganta. When children of these sla~es died, people :o~l sl:~ descenda~ts . 
19905 when slavery got weight, the commumty began to exc1u 
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respective constituency. They vowed publically never to eng . I 
'. age m s avery, and promi d 

to count themselves slave If they mvolve in that practice . Th .. agam. e participants of th 
conference unanimously accepted and ratified kati's dec1arat' d . IOn an magas publIc oath . 
The situation marked collapse of the ideology of slavery b h . ecause t e determinant 
personalities condemned and publically abolished it. 

Following the conference some qabales such as Bonke established law to punish th 

who scorn and discriminate slave descendants. 

The liquidation of slavery at Shoshane conference was given due attention in the 

publication of Wogaa Magazine
6o

. In the Magazine page 34-6 indicates that the lingering 

of slavery in Ganta community is due to forceful government intervention in the pa t i.e. 

in the past the government did not convince the community to end differential treatment 

of slave descendants. The magazine claims that the Synods have devised an effecti e 

method to eliminate slavery from the community of Ganta. At the conference, therefore 

an ideology of slavery was "buried" once and for all, and all unredeemed slave 

descendants (through wozzo) in the community were assured that they were integrated 

with the mainstream community. 

Developments Aftermath of the Conference 

After the conference there were cases of death and funeral at ay/e homes in Kanchama­

Ochole and Shecha (upper town of Arbamich). In each case the majority of Ganta 

community including kati, maga, age maga, religious leaders and elders from the 

community participated in eating chancha; however, there were challenges. The first ca e 

occurred at Shecha town. A child of Luqa, slave descendant, died two months after the 

Sh . f h fi ence decision the Synod 
oshane conference. In order to see the fruIts 0 t e con er , 

. .' I fr Ganta by car to the famil of 
Involved in the situation; they brought maJonty peop e om 

. h h r some who feared the 
gnef. The maga, kati and all others ate the chane a; oweve, 
. d ted Gantas who work at 

SItuation refused and escaped. I was told that some e uca 

h 'tu f n and escaped. 
government officials in Arbaminch also feared t e SI a 10 

60 • Gofa Zone Culture, Touri. m ~d 
. Wogaa Magazine is published in every SIX month by Gam.o . t lfih and it was pcb It hed In 

G Th' Magazme IS we 
overnment Communication Affair Department. IS 

March 201 2. 
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Despite the refusal of some people, Keta and other Synod· . . . . s project officials claimed that 
the participatlOn of the maJonty people in the funeral b·· · was a Ig hlstonc step in th 

community of Ganta. In the previous time as they argued let I . a one eatmg chancha tastin 

it brushing teeth, sitting on wet grass, washing hands and k· . ' , smo mg cigarette on the 

outdoor of the deceased' s family of the slave descendant tum I · peop e mto ayle. Now at 

this event kati and maga who are ultimate decision makers on slavery rt·· d pa IClpate and a 

the result the ideology was collapsed. In other words, no one was condemned and turned 

into slave by eating chancha. 

The other incident happened in Ochole. A child of Sille Gushe, slave descendant, died. 

At this event partition occurred among the community members. After presenting food 

and drink to grieving family, the majority of people refused to eat and escaped but om 

ate after kati and maga. Alemayehu and Samuel, commander and policeman of Och Ie 

respectively, told me that they forced the refused people to eat the chancha and man 

participated in it, however, still some people refused to eat the chancha. After the funeral 

the deceased's family accused the refused people at woreda police office. The woreda 

police imprisoned them for days and then released them. 

Alemayehu and Samuel also indicated to me that at death of Fano mother in Ochole 

similar problem occurred. Dispute rose regarding who would start digging a tomb to bur 

the dead. They told me that they ordered men to go to grave and commonly started 

digging the tomb. Then after, all people freely shared food and drink before and after 

funeral ceremony. Apart from these death events no other case occurred at slave 

descendants' home since then. 

G 
. . th .ty the noted incidents pro e 

enerally, It seems that despite the wavenng of e commum , 

h 
. d mned and turned into 

t at the ideology of slavery has been weakened. No one IS con e 
. f Almayehu and Samuel 

slave because of his/her participation in the above situa IOn. . 
. . d .. the future IS al 0 

claimed that as far as magas and kati stand firmly m their eCISlon, 
. d the magas indicated that the 

granted. My personal communication with the katl an 
h .. . at Shoshane conference. The 
ave hqUldated slavery from the entire Ganta commumty 

claimed that slavery will no more exist in Ganta community. 
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Besides participating in chancha, free born started marry' I mg s ave descendants. In Dhel 
Daniel Mella, slave descendant whom I described as Cd ' . ase stu y In chapter fi ve v 

married to Heywot BezabIh, a free born, in September 2012 Th . . . . e couples told me that 
they arranged theIr marnage In complete freedom and love B ~ . . . elore umon they dlscu d 

in detail, and agreed that the class difference was banned by S d ~ . yno s conlerence. Dunng 

my field stay I observed that they led cheerful life- nevertheless th ~ '1 f H . , e laml y 0 eywot 1 

not happy with her marriage. Until today they have been excluding her. 

6.3. Comparing the two Strategies: Community Perception and Scope of 

Integration 

Basically, the Synods strategy and the wazza ritual share one fundamental principle in 

common in doing away slavery. In both cases the ultimate decision makers' maga and 

kati involved. They are final authorities who endorse the emancipation and integration f 

slave descendants. Given this premise, in either strategy they can eliminate slavery from 

the entire community. Thus, according to this premise, all unredeemed slave descendant 

were emancipated and integrated into the mainstream society through Shoshane 

conference. Nevertheless, the community has differing perception on slave descendant 

who were redeemed and integrated through wazza ritual and those who were considered 

as 'emancipated and integrated' through Synods strategy. In the field duration Ileamed 

that despite its exploitative process the community trust more in wazzo ritual than the 

Synods approach. I will show how this differing perception affects the scope of 

integration of slave descendants who were considered as emancipated through Synod 

project. 

F
. . , . . h ha at death of those sla e 
ust, the community is wavering to partICIpate m eatmg cane 

d h but considered to be 
escendants i.e. those who are not redeemed throug wazzo 

. d the participants were not 
emancIpated at the mass conference. In the above note cases 

. ander police and other 
self mitiative. They were pressured by Synods, qabale corum , 

. . . eo Ie who refuced some 
qabale offiCials to take part in the SItuatIOn. There are many P p 

hide from the situation whereas others escaped. 
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On the other hand, there is no such incident reported' th 
. m e case of those who \ er 

edeemed through wozzo ntual. Many redeemed slave de d 
r . scen ants through wozzo ritual 
told me that the commumty freely participates with them d . urmg events of death and 
funeral. For example, Hezina from Bonke shared me that h' ~ . 

IS lamily faced e er 
exclusion at death of his sister and brother before they got red db' . eeme, ut Immedlatel 
after their ransom, his father died and the community freely coli b t d' . a ora e with them In 

every aspect. Many mala informants also told me that they felt free to eat and drink when 

redeemed slave descendants (through wazza) died but they hesitate to involve in the 

situation of those slave descendants 'emancipated' (through mass conference). The 

justified that during the Derg regime the traditional practice was banned, kati and ma a 

were forced to eat at death of slave descendants and so did the community, however, after 

the collapse of the Derg regime the hegemony of the traditional setting reestablished and 

the ideology of slavery got momentum. Thus, they say: who knows the future? It is better 

to keep one clean than to be contaminated with uncertain redeemed slave descendant . 

Second, the mala are wavering to make marriage alliance with slave descendant 

emancipated at Shoshane conference. Numerous conversations with the mala indicated 

that they never want to arrange marriage with slave descendants who freed at Shoshane 

conference. It could be for this reason that there is only one case of marriage between a 

slave descendant emancipated at Shoshane and a free born which I have notp.d above. 

Even in such case the free born has been excluded by her family. Conversely, I have 

discovered fourteen marriage cases arranged between redeemed slave descendant 

(through wozzo) and free born, seven in Bonke, four in Meyche and three in Ochole. In 

all cases there are complete agreements and recognitions from both sides. 

Th
' d t Sh hane 'unredeemed '. In 
lId, the community considers freed slave descen ants a os 

Dh 'ty members demarcate the 
ele where I spent most of my field work, the ComIDUlll 

b 
d those emancipated at 

oundary between slave descendants redeemed through wazzo an 

h 
. . ten households of sla e 

t e mass conference. They said that in the earher tIme there were 
. . ei ht. They deducted 

descendants in this community (Dhele) but now their number IS g . 
. 2011 This shows that 

Bekele and Dalalo who finished their redemption through wazza 
III . 

the d d fI the mind of the people. 
eep rooted ideology of slavery is not remove rom 
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Th aftermath of conference politics, 'redeemed/unredeem d . 
e e , emancIpated! n ( 

ncipated integrated/ not integrated' are hold on mainly by three h ema ' groups; t e older 
generation, the lathies and redeemed slave descendants( through wozzo ritual). The older 

generation claimed that ayle and mala cannot be mixed unless the former clean thei r 

'dirty' through wozzo. They also argued that there is no mass redemption of ayle e e 

slave descendants has to process his through wozzo. In the same manner the lathies al 

try to persuade the community that slave descendants who did perform the wozzo are (ill 

in their impurity. The redeemed slave descendants also assert that the right redemption i 

what they processed through wozzo and apart from that other mechanism is not guaranty. 

Generally, although maga and kati publically renounced slavery from the community the 

mind of the community is not transformed. Thus, to remove the ideology from the mind 

of the community, further intervention is required. 
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CHAPTER SEVEN 

Change and Continuity of the Circumstances ofSI D 
. '. . ave escendants 

durmg the Successive Political Regimes of the Country 

The situation of slave descendants has been unremitting with vari d ous egrees throughout 
the successive political regimes of the country (during Haile Selassi d h D e, un er t e erg and 

since EPRDF). During the imperial regime the exclusion of slave descendants had been 

practiced freely. With the coming of the Derg regime the exclusion of slave descendant 

became less because the Derg almost entirely banned the traditional practices of the 

community that support the propagation of the ideology of slavery. The EPRD · 

reconsidered the indigenous culture, language and ethnic identity. The main objecti ve of 

rethinking indigenous culture, language and ethnic identity is to create access for all 

nation, nationalities and people of Ethiopia to equally develop themselves and exerci e 

self government. This revived the deteriorated previous values and traditional practices' 

and in this context the ideology of slavery got renaissance and became even more severe 

than before. In this chapter I will deal with the situation of slave descendants first under 

imperial regime. Then, I will describe their situation under the military government. 

Finally, I will show the serious exclusion and exploitation of slave descendants under 

EPRDF. 

7.1 The Circumstances of Slave Descendants during the Imperial 

Regime (up to 1974) 

E I 
. . . . th hi h lands Olmstead explain 

xc USlOn of slaves goes back to ongm of slavery meg - . 

h 
'd d " n citizens" and they were 

t at during nineteen century the slaves were cons I ere as no -

( /) d craft workers (mana) were 
excluded from owning agricultural land. The slaves aye an . . 
. d h' ere prohibited from usmg It 

gIVen public land only for construction of house an t ey w 
. h fi ld work I realized that the 

for agricultural purpose (1973: 224). While conductmg t e Ie 
. d until dal l

. In Bonke I heard 
concept 'non-citizen' -when referring to ay/e has perslste 

. . . . below to kati) said about sla e 
many times when the maga (leader in tradItional hIerarchy 

---------------------61 I .. 
. never came across when mana are degraded as noncitizen. 
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descendants: ' if an ayle wants to be a deri2 child, if he want t b ' . 
. . s 0 e an EthIOpian child if 

he wants to marry a dere chIld, If he wants to marry an Eth" . , . . loplan child , he has to b 
redeemed and cleaned from lmpunty. This implies that he is ' d . . a non- ere child' or non-
Ethiopian child ', or a dere chIld or an Ethiopian child is above h' 1m. 

In the beginning of 1890s the Garno high-lands were brought under the Ethiopian 

Empire. Unlike the other south western Ethiopian societies such as W I yt h o e a, t e Gamo 

high-lands were peacefully submitted to Menelik's expansionist policy. Consequent I 

the dere kawos (communities ' kings) were appointed as representative of the central 

government. The central government established indirect rule through kawos- renaming 

them as balabats. The main function of the balabats was collecting tributes and 

maintaining order. The appointment of the kawos a balabats had resulted tw 

consequences; first they were served as legitimate dere kawos and as the result they were 

freely exercising traditional practices, and second they enjoyed privileged li fe a 

delegate of the central government( Freeman 2004: 31-32). 

The situation in Ganta was similar. The present kati, king, of Ganta, Alemayehu 

elucidated to me that after the Garno had been brought under the central government; hi 

father was made as balabat and allowed to exercise his power over the community. 

Consequently, the indigenous political setting was sustained and the kat; and magas 

continuously practiced the local tradition among which slavery was one. Sia e 

descendants were discriminated in marriage, death and funeral. Redeeming slaves wa 

also commonly practiced. 

The indirect rule of the Garno high-lands through balabats continued until the end of the 
. . . h 1930s he was appointed a 
Impenal era in 1974. Kati Alemayehu told me that In t e 

. d th magas under him were 
qegn-azematch63 of Ganta by Emperor Haile Selassle an e . 

appointed as cheqa shum64 . The emperor collected land tribute from the commumt 

;- . . . . d the are considered as citizen, an 
. Dere lIterary Implles community but here It stands for mala, an Y 

63 Ethiopian . the state and the local 
, administrative position in the imperial government; intermedIary between 

64 CO~uni~ie s; position given to kati .' b tween the state and the local 
,admInlstrattve position in the imperial government; mtermedlary e 

communities; position given to maga 
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II 

through them. Thus, the traditional political setting had bee It d 'I 
n una ere untl the end r 

imperial rule as the community leaders continued ruling )'n th' t I h' 
elr s ructura lerarch 

Exclusion of slave descendants had been maintained thr h' d' , , 
oug m Igenou polItI al 

settings. Isolating of slave descendants in time of death and fu I d ' I' , 
nera an margma IZIn 

them in marriage sustained during the reign of Emperor Haile SeIassie, 

In 1942 Emperor Haile Selassie abolished slavery; however, the abolitionary law wa 

impractical in the study community. No one was condemned for propagating the ideol g 

of slavery and exclusion of slave descendants, Sadika, an educated adult Ganta man 

living in Arbaminch indicated to me that it was for two basic reasons that the ab liti nar 

law was unpractical in the community of Ganta during the emperor time, First there wa 

no accuser. He said that slave descendants were not accusing their master for they 

claimed them as their slave. This was not because they feared their master. Rath r 

according to the local tradition if a slave descendant accused his master, his allegation 

was considered as "wealth" for the master i,e. "additional debt of slaves toward the 

master" , In other words, if the master was convicted and imprisoned, the lave 

descendant was expected compensate the expense of his master before proce in 

redemption if he wanted to integrate into the mainstream societl5, Because of thi 

practice, slave descendants did not accuse their master. Nonetheless, sometime public 

prosecutors did involve in the situation of slave descendants but they were never 

successful because the community members (mala) did not witness and report the 

maltreatment of the slave descendants in the court for it was against their cultural 

doctrine. In some cases a master would be detained for weeks or months but this could 

not stop the ideology during the imperial regime, 

Second, the mixed political structure contributed to the failure of the abolitionary law, 

Sadika explained that the magas and kati had dual authority. They were figures through 

. h 't At the same time they were al 0 whom the central government dIrected t e commUnI y . 

. , I . Th rnmunity had more trust in th legitimate leaders of the customary pohtlCa settmg. e co 

t xtended to them through th ir customary political power than the modem struc ure e , , 

. leaders to continue practIc1l1g the leaders. This provided OpportunIty for the customary 

65 . See the unfmished redemption story of Salife in chapter six. 
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local tradition openly. The central government was not d ' 
concerne wIth the local a enda 

as far as the magas and kati collected tribute and maintaI'ned d 
peace an order. Thu the 

half hearted implementation of the new regime had pIa d I' . 
ye a ro e In perpetuatll1 th 

ideology of slavery and the subsequent exclusion of slave de d d ' 
seen ants unn th 

imperial regime. 

Both Protestant and Orthodox Christianity expanded to the community of Garno during 

the reign of Emperor Haile Sellassie. Protestant Christianity was introduced to the high­

lands in the early 1930s by Sudan Interior Mission (SIM), first in the community r 
Ocholo (Freeman 2004:36). Communication with protestant religious leader indicated 

that this faith was launched into the community of Ganta in early 1950s. The Prote tant 

missionaries preached equality of all human beings, condemned local traditional practice 

including traditional belief systems. On the set of this new faith many slave de cendant 

embraced the religion hoping that the ideology of the new faith would override the deep 

rooted cultural ideology of inequality in the community. Yet, the initial mala convert 

who became the first evangelists sustained the differential treatment of slave descendants 

in the churches. Sisay, one of the first mala converts of the new religion told me that the 

early mala converts refused to accept slave descendants as their fellow brother. They 

continued to maltreat them in those areas of exclusion. He explained that his very rea 0 11 

to backslide from Protestantism was that it could not dominate the entrenched cul tural 

power that leveled the slave descendants below of any in the community. 

The Orthodox Christianity had well known in Garno high-lands since the merging of the 

area to the central government. However, by then Orthodox Christianity was centered in 

Chencha, the first garrison town in Garno community. From that the new faith defused to 

the other Garno communities (Freeman 2004: 36). In Ganta Meyche and Bonke the 

Orthodox churches were planted very late. Informants claimed that unlike the earl 

Protestant missionaries Orthodox Priests did not deal with local traditional practice and 

. I ddt who embraced the religion wer behef systems. Consequently, some save escen an s 

continued to be excluded in the churches. 
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7.2 The Circumstances of Slave Descendants d . th D . . 
urmg e erg RegIme 

(1974-1991) 

Following the 1974 nationwide revolution remarkable changes happened in th 
untr . 

The Derg took serious of measures to modernize the country. Fundamental to th D r 

policy was the aspiration to breakdown the traditional settings and belief system and t 

change the country into modem state of citizens with equal rights. Freeman writ : 

Soon after the revolution all universities and secondary schools were 
closed, and the students were sent out into the countryside to teach Ihe 
socialist values of the new government. These young men and women of 
the Development through Cooperation campaign became known as 
zamach (Amh: campaigners), and with greater or lesser degrees of 
sensitivity they gathered together local elders and told them 10 change 
their ways. Their role was to nationalize land, build schools, bring basic 
health education and modernize what Mengistu saw as a backward and 
superstitious peasantry. This involved the abolition of all religious 
practices except Orthodox Christianity and Islam, including all traditional 
practices that were to be exploitative or hierarchical. In the Gamo 
highlands the zamacha, as they were locally called, taught thaI everybody 
was equal, that the kawo, the regular farmer and the artisan were all 
brothers. Stirred up by the campaigners, most communities expelled their 
balabbats and looted their houses and property. Many balabbats were 
forced to flee the highlands, and they sought sanctuary in Arba Minch or 
Addis Ababa (2004: 39). 

The situation in Ganta was more or less similar. Bisirat66 was one of zamacha in Ganta 

community. He indicated to me that during the campaign the zamacha banned all local 

traditional practices. They prohibited traditional belief systems, condemned slavery and 

the class difference. They banned customary political settings and its leaders because the 

structure as well as its leaders was interpreted in light of feudal ideology that served the 

. . . h t 11 h an beings should be considered Impenal regime. They taught the commumty t a a urn 

.. . ka . mala mana and ayle and al equal, that there was no dIstmctlOn between tl, maga, , , 

d h ld be excluded because of their every occupation was equally valuable an no one s ou 

h h k' n of the Bonke maga and of livelihood. Bisirat portrayed that in the zamac ate Insme 

the kati of Ganta were also participants. 

; . fr 196668 E C (1974-76 G.C) . . He told me that they conducted the campaign om - . 
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The zamacha campaign had some positive consequenc I . 
es on ower social cIa . Th 

mana and the ayle were appointed in qabale office d' c , . 
s an In 1anners cooperatl 

organizations that was unthinkable in previous time For elK nk 
. xamp e, a 0, an unrede m d 

slave descendant, told me that he served three times as se t f K 
cre ary 0 anchama- h Ie 

qabale from 1975-88. He described that the derogative te b 
nns were anned and the 

community members were less prone to use "ayle " to refier to th I d d 
e save escen ant r 

mana to refer to craft workers at least in their presence In Bonk S I 
. e, amue a mana 

indicated to me that he was appointed as chairman of farmers' cooperative organiza ti n 

and served the institution until the demise of the Derg regime. 

In addition, some informants indicated that during the 1975 Land Reform the mana and 

the ayle were given agricultural lands which they had been ignored during the imperial 

regime. The ayle were given the lands of their masters. However, during my fi eld lay I 

could not find ayle who were given their masters land by Land Refonn proclamation. 

Informants also indicated that food and drink avoidance at slave descendants' home at 

time of death was minimized. They said that often the people did not openly refuse but 

concealed from the situation. Those participated were not overtly claimed as slave b 

master of deceased slave descendants because the situation was not conducive t 

propagate the ideology; the Derg officials cruelly punished whenever they saw uch 

violation. 

However; despite such change on the life of the mana and the ayle, informants indicated 

that during the Derg regime slavery was not totally eliminated. They indicated that the 

ban on marriage continued strictly i.e. slave descendants were prohibited from marring 

mala and vice versa. In addition, redemption of slave descendants was practiced 

clandestinely. Regarding the redemption process, Sadika explained that the situation was 

. ducted in least cost and the not as exploitative as today. In most cases redemptIOn was con 

. I P bl' gnition through soffe was not ntual performances were processed covert y. u IC reco 

. . Th' licit acknowledgements of maga reqUIred as necessary part of the ntual process. e Imp . 
. t I descendants into the mainstream and kati were considered as final step to mtegra e save 

society. 
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7.3 The Circumstances of Slave Descendants Since 1991 

With the coming of the EPRDF in 1991 the situation of I d 
save escendants was re er d' 

they faced a more serious situation than ever before Th ' ' 
, e resurrection of exclusion r 

slave descendants was strongly linked with reconsideration of t d't' 1 ' 
ra IlOna practices a an 

expression of ethnic identity under EPRDF In response to th D I' 
. e erg po ICy the EPRD 

reorganized the state structure into federalism based on ethnic l'de t't Th b' , 
n I y, e 0 ~ ectI ve r 

this was to promote self government and create access for equal development for all 

nation, nationalities and people of the county, The reconsideration of indigenous culture 

resulted in cultural revivalism and renaissance of previous values and practices a an 

idiom of ethnic and cultural identity of nation, nationalities and people of the country, In 

this context the Garno high-lands went back to the traditional practices prohibited b 

Derg, Freeman described the situation as follows 

The EP RDF has also reversed the Derg's policies about traditional 
practices, In reaction to the Derg's attempts to create a nation of modern 
'Ethiopians ', the new government is trying to organize the state into a 

federation of mini-states according to ethnicity, The internal map of 
Ethiopia has been redrawn along ethnic lines, and a federal state 
structure that theoretically guarantees the unrestricted right of nations 
and nationalities to self-determination up to secession has been adopted. 
Local languages are now being used in schools instead of Amharic, and 
the process of writing down these previously oral languages is well under 
way. In this context traditional practices are actively encouraged as an 
expression of ethnic and cultural identity, and thus those who have not 
converted to Protestantism are going through something of a cultural 
revival, In many parts of the Gamo highlands this has been expressed by 
a return to the traditional practices banned by the Derg (2004:43) , 

In the community of Ganta the resurrection and revival oftraditional practices and value 

have been connected to this situation. Sadika portrayed that the promotion of local 

custom has led to reestablishment of traditional political settings. The kati, magas, 

d . d . th' . ous position The dubusha and emuthas and oge magas were reappomte mto elf prevl . 

h f agas and kati have been dulata, ' community assemblies,' that moderate t e power 0 m 
'fi . I I and other time honored reorganized. The traditional belief system, sacn ICla ro es 

. . d H' chieved these, Sadika said the community practices have been remstItute. avmg a , 
., slavery?" as it was part of th Ir Customary political leaders claimed "Why not practlcmg , 
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cultural practice but banned by the Derg. Therefore d d 
, escen ants of slave holder lath' 

openly began claiming slave descendants as their alll d I 

',.T e an consequently exclu i n f 
slaves at mourning and funeral soon became rampant Th 

. us, as a way out from (h i 
situation slave descendants overtly started redeeming themsel 

ves. 

The situation of slave descendants under EPRDF is described h ' h h 
as avmg as ar er than 

ever before. This has been so, as I learned during numerous dl'S . , h d'fti 
cuss Ions Wit I eren! 

people in Ganta, because slave redemption has become more "commercialized", AI 0 , th 

customary political leaders have introduced new norms that are believed to cause slav r 

and as the result the rift between the slave descendants and the mainstream society ha 
deteriorated. 

Informants from various categories (redeemed slave descendants, lazanthas 'elder In 

slave redemption' and some mala) indicated to me that from 1990s onwards the lav 

masters, lathies, and customary politico-religious ritual experts, the magas and kali have 

become "super bodies"; as they have absolute powers to unilaterally determine the 

redemption cost as they like. On the contrary the slave descendants have no right t 

negotiate over the redemption cost but give up or pay to their masters their life time 

collected assets to retrieve their 'real humanity'. 

It seems that the situation of slave descendants under EPRDF has become more seriou 

than what they faced before. Under the umbrella of promoting the indigenous culture and 

tradition, the study community members have gravely been excluding the slave 

descendants, Despite the severe situation of the slave descendants, the government ha 

done nothing to improve the lives of the marginalized people. The constitution of FDRE 

in article 18/2 states: "No one shall be held in slavery or servitude, Trafficking in human 

beings for whatever purpose is prohibited". In addition, in article 25 the consti tution 

states: 

h Id are entitled without any All persons are equal before t e aw an T h' ct the law 
' I t' if the law In t IS respe , discrimination to the equa protec lOn 0 ' . t ' wI'thoul 

I d effective protec lOn shall guarantee to all persons equa ~n :lJ. fty or other social 
discrimination on grounds of race, .n~tlOn, :~::i~:~ '

0
; other opinion, 

origin, colour, sex, language, rellglOn, p 
property, birth or other status, 
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However, in practice it produced no effect on the life of slave d d 
escen ants In th community of Ganta. 

The only successful attempt that weakened the ideology of slavery in the tud 

community is the recent work of Synods of south weste Eth' . b . 
m lopla ased at ArbamIn h 

town. The office of Synods started project work on the sl'tuat' f I d 
IOn 0 save escendant In 

2009 and after two years of intensive community conversations, they were able I 

persuade the maga and kati, determinant personalities for the perpetuation or ending r 
slavery in the study community. In October 2012 at Mass Conference the communit 

leaders (maga and kati) banned slavery. However, during my field stay I observed that 

the community members waver to closely participate with slave descendant . The 

related the situation with the Derg policy by saying "Derg prohibited the practice r 
slavery but it got resurrected under the present government, so who know it will 

resurrect tomorrow." 

On the part of slave descendants no organized attempt has been taken to break the 

sanction placed on them. Only in Munche67
, parts of Kanchama-Ochole qabale, a a way 

out the slave descendants have segregated themselves from the mainstream society and 

formed their own 'community' since 1995 until the Mass Conference held in Shoshane 

market. They established their own distinct Idir (burial association), wude (reciproca l 

cattle shepherding group), and they detached themselves from the rest society in 

everyday life. I was told that the majority of slave descendants in Munche are 

economically richer than the mala. In addition Munche is called "slave village" becau e 

many slave descendants live there and as the result the mala feared the action taken by 

them. However, informants indicated that after the Shoshane mass conference the 

difference in daily life i.e. between the slave descendants and the mala was liquidated and 

common Idir and wude have been reestablished. Nevertheless, there were no recording 

of death, or marriage from slave descendants home that help measure the communit ' 

perception and scope of integration in this specific village. 

67 . 11 d the data regarding the Munche la e 
I did not go to Murche due to "ilortage of tIme. I co ~~~ b many people is considered as leader 
descendants from Kanko, unredeemed slave descendant i tu ed slave now live in upper town 
of slave descendants and activist of their right, and Tesfaye m~ a l~ion to severe exclusion of 1110/0 

of Arbaminch town. Tesfaye is one whom I presented as case ill re 
turned slaves in chapter five under topic marriage. 
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Generally, in this chapter we have seen that the circumstances of slave descendant ha e 

been unchanged during the SUCcessive POlitical regimes of the country. During the 

imperial regime i.e. beginning from the 19th century until 1974 the customary politi al 

setting helped perpetuating the ideology of slavery and as the result slave descendant 

were openly discriminated economically, socially and politically. After the 1974 

nationwide revolution, the Derg took series of measures aimed to modernize the Country. 

The Derg banned traditional political settings, its leaders, traditional belief syst 111 

sacrificial roles and class differences. Consequently, exclusion against slave descendant 

was minimized. Nonetheless, with the coming of EPRDF the circumstance of lave 

descendants was reversed. They entered into severe exclusion than ever before. 
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CHAPTER EIGHT: Conclusion and R . 
ecommendatlOns 

8.1. Conclusion 

By way of concluding I will discuss the ethnographic dat . th h . 
a In e t eoretIcal framework f 

have used, and analyze the finding cross-culturally As w h I 
. e ave earned from th 

ethnographic evidences exclusion of slave descendants· G t . 
III an a commumt 

manipulative and intentional. The exclusionary practice is to some ttl 
ex en re ates to en 

2000) expression- "active exclusion" which is deliberate discrimination on the ba i of 

gender, caste, social origin or age and Fischer's(2008) "structural, institutional r 

agentive processes of repulsion or obstruction". In the community of Ganta the ideol g 

of slavery is deeply entrenched in the customary politico-religious setting. The 

exclusionary practice and redemption of slave descendants is institutionalized within thi 

political structure. The customary politico-religious leaders (also ritual experts) are the 

main agents who have been maintaining discrimination of slave descendants fo r long 

time. The exclusion of slave descendants is deliberate and intentional becau e 

descendants of slave masters and ritual leaders profit from it; during slave redemption the 

ayle are to give their life time assets to them. 

Dehaan's (2001) perspective, exclusion in terms of relation and process is fundamentally 

conforms to the Ganta situation. He articulates that social exclusion is denial of 

individuals and groups as the result of inherent social stratification in a society. The 

community of Ganta is differentiated in three status groups, the mala, the ayle and the 

mana. The mala are the dominant section of the community and enjoy privileged life 

. . . d cluded While being perceived as pure but the mana and the ayle are mmontIes an are ex . 

b h .. th· ity of the ayle is believed as ot mana and ayle are conSIdered as Impure, e Impur 

d I h h ·age and social participation angerous; it transmits from ayle to non- aye t roug mam 

in time of funeral and child delivery and consequently they have been severely excluded. 

. . h mmunity of Ganta especiall Thus, the ayle are the most denied SOCial group m t e co 

during time of mourning, funeral and child delivery. . 

EXclusion of slave descendants in Ganta can also be explained in tenns of identity ba 

·d . im lies cultural devaluation of Sonowal(2008) states that exclusion in terms of I entity p 
. . stud community slave descendant groups and categories of people III a SOCiety. In the y 
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are less valued, undermined and even perceived a ' fI ' 
s m en or creatures, This is becau th 

ancestors of slave descendants were exchanged like d' 
commo Ity and animals in a market' 

and the slave descendants are believed to share th' d h ' , 

ancestors, IS e llmanlzed attnbutes of th ir 

The five thematic dimensions (spatial, political economi 'I d 
' c, SOCIa an cultural) Pankhur t 

(2001 ) indicates to analyze the exclusionary practices of ' " . 
mmontIes m south western 

Ethiopia is also helpful to analyze the situation of slave descendant . th . 
s III e community f 

Ganta. Pankhurst asserts that in the past minorities (craft workers) were excluded b th 

politically and economically from the mainstream society. They had no acce ed t 

traditional and formal political setting and agricultural land. In Ganta during the imperial 

regime both the craft workers and the slaves and their descendants were given public land 

only for construction of houses and they were prohibited from using agricultural land. 

They were considered as non-citizen (Olmstead 1975). 

Pankhurst explains that social dimension of exclusion reflects non-reciprocal interaction . 

It implies restricted social interaction, cornmensality, and joint labour, membership of 

association, burial practices and most profoundly, intermarriage. As we have learned 

from the ethnographic data social interaction between the slave descendants and the other 

section of the community is limited. While in daily life both slave descendants and the 

other sections of the community live in coexistence and peacefully, during the time of 

death, mourning, funeral and child delivery the slave descendants are excluded. Also, we 

have seen that there is strict marriage custom which bans an alliance between the slave 

descendants, the mala and the mana. 

Cultural dimension of exclusion, Pankhurst articulates that it is mythological justification 

and negative stereotyping for the low status 0 mmon Ies. f . 't' Our ethnographic data 

indicates that the low status of slave descendants associated with the dehumanization of 

theIr ancestors. In the past slaves were treated e ow uman e . . b I h bing They were sold, given 

'd d t more than commodities as gift, bought, ki lled and the like, Slaves were conSI ere no 

d dt are "not real human" related and animals, The today 's justification that slave escen an s . 

. . d t share sub humanity of theIr to thIS mythological explanatIOn that slave descen an s 

I 'd t'ty thr ugh ritual purification. ancestors unless they retrieve their rea 1 en 1 0 
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Social exclusion in Ganta can better be expressed b 'd I . . . . 
. . ' . . Y 1 eo ogical JustIficatIOn. Ideologi a/ 

justificatIOn IS embedded In relIgIOUs belief system and d' 
, aCCor mgly the concept puril I 

and impurity" regulates "contact and avoidance" by supe t I . . 
rna ura sanctIon or In sciemi fi 

theories of human nature, natural instinct theory of segreg t' (D 
a Ion amtew 2003: I . 

Schlee also explains that the concept "purity" and "power" I h . . 
. . regu ates t e relation hlp 

social members In a SOCIety. Members in the society keep stand d f . 
ar s 0 punty to pre er e 

their status in their respective groups. Exclusion of "impure" can b 'fi d hr 
e manl este t ou h 

avoidance of commensality and inter-marriage (2003: Ift). In Ganta exclusion of b th 

craft workers and slave descendants are embedded in the ideology of "puri ty ' and 

"impurity". In Ganta both social categories are considered as impure but the impuri ty f 

slave descendants is believed to be dangerous; it transfer from 'slave' to 'non- la e 

through close relation during rites of passage. Therefore, the mainstream society excl ud 

these social categories, especially slave descendants during the rites of passage. Th 

concept "purity" and "power" can also be seen in the role of ritual experts. The ritual 

experts have power to purify and change the identity of slave descendants. 

Cross-cultural look indicates that the situation of slave descendants in Ganta resemble 

the circumstance of slave descendants in West African countries such as Senegal, 

Mauritania, Benin, Niger, Mali, Nigeria, Serra Leon and Burkina Faso( e.g. Hahonou & 

Pelckmans 20 11). In these societies the slave descendants are strictly excluded from 

marrying free born. 

In Guinea cost of West Africa (the Susu society) perspective of slavery resembles to the 

Ganta community' s perception of slavery. In both societies slavery is conceptualized a 

biological and social, however, in Susu society slavery is believed to be transferable onl 

through male line (James 1981 ) 68 but in Ganta it is considered to be hereditary through 

both parents line. 

h t Rier (2012) found in southern The ethnographic case in Ganta also resembles to w a egn 

f It 1 b lief in ancestral wrath and Betsileo (Madagascar). He indicates that because 0 cu ura e . , 

. . l' t mutual marriage ullion WIth the SOCIal sanction, the Beparasy (free born) dId not Ive ou 

fi enerations He points out that the Berosaina (slave descendents) over the four or lve g . 

;-- . Coast' "www webcote.netlbibliothegue" . James, S. Thayer. 'The Persistence of Slavery on the Gumea . . 
accessed on 10104/20 13 
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ban on marriage with slave descendents and social t' h 
sanc IOn t at enforce the rule ar 

cultural heritages handed on from the pre-abolitio h h . 
. n, were t e powerful Ideology 

stratified the BetslIeo society into three endogamous statu ( , 
s groups nobles commoner 

and slaves). Similarly, in the community of Ganta the slaves start d . 
e marrYing slave and 

that continued to practice for more than four generations I dd 't' h . n a 1 lon, t e powerfu l 
ideology of purity and impurity stratified the Ganta community into three endogamou 

groups (mala, ayle and mana). 

The ethnographic resemblances I have discussed are being so yet my finding in Ganta i 

typical. The community' s perspective that slavery is transferable like "communicable 

disease" through close social participation with slave descendants is distinctive. It is thi 

aspect that widened the rift between slave descendants and the mainstream society. 

The integration mechanism of slave descendants through wozzo implies both the lave 

descendants and the mainstream society are redefining cooperation and social common 

identity. They are forging new forms of reciprocal relationships and social interaction. 

These kinds of integration directely relates to Blanc's perspective of social integrat ion 

(Blanc 1998: 783). 

The integration of slave descendants can also be understood in terms of removing 

obstructions to commensality and reciprocal social life. It is an enlargement of the sphere 

and extent of the flow of interaction between slave descendants and the mainstream 

society by changing the identity of the slave descendants (e.g. BaronI967). 

Social integration in Ganta (Gamo) can better be explained in terms of identity 

. 'd ft . f1 id and change over construction. In the perspective of Ganta commumty 1 en 1 y IS u 

time. People can change their identity by renouncing one and calming the other through 

. . l' d' t th t . dentity change is precondition agentive process. Our ethnographIc matena mIca es a 1 

. h . t am society Slave descendat for slave descendants to be integrated mto t e mams re . 
. hm t t their slave ancestors, and claim dIsclaim their "impure identity", blood attac en 0 . 

. th main agentive power III the 
"pure identity", the status of mala. Ritual experts are e 

. 1 d in ritual purification of both sla e 
process of identity construction. They are mvo ve . 

. . th ir new identity (e.g. Shlee 200 
descendants and mala turned slaves m constructmg e 

82). 
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8.2. Recommendations 

Before the October 201 2 Mass Conference all slave d d ' 
escen ants In Ganta-Boni<e wer 

redeemed through wozzo ritual and were fully integrated' t th ' , 
, In 0 e maInstream society. 

Equally, In Ganta-Meyche out of eighteen households with the total individual 

population eighty, except two households all were redeemed d' t d . , an Inew~ Imo~ 

mainstream society. Therefore, in these two Ganta communl'tl'es th ' ere IS no severe 
problem because almost all slave descendants were integrated into the mainstream 

society, However, the people in these two communities still vacillate to make clo e 

relationship with unredeemed slave descendants living in other Ganta communitie . 

Today the majority unredeemed and few redeemed slave descendants live in 

Kanchama -Ocho Ie. 

Although at October 2012 Mass Conference the unredeemed slave descendants were 

considered as liberated and integrated into the mainstream society, the aftermath of the 

conference developments indicate that the community members have not freely 

accepting them; they still perceive them as potential sources of impurity, Therefore, it 

seems that to dismantle the deep entrenched ideology of slavery from the entire Ganta 

community and to ensure integration of unredeemed slave descendants into the 

mainstream society strong measures should be taken by the zonal government and the 

other concerned body. I suggest the following measures as strategy to handle the 

problem sustainably: 

First, continued awareness rising regarding the ideology of slavery should be done. For 

the community of Ganta slavery is beyond derogative social status; it is a complex 

, 'I (h d't ) social (communicable cultural system conceptualized as blOloglCa ere I ary , 
, d b Th' d rooted dogma cannot be through social participation) and mnate e 1. IS eep 

h t !'ties of both i e slave uprooted overnight. Therefore, to transform t e men a I . . 

t' wareness creation through descendants and the rest community members con Inues a 
, , d d f n should be given to customary 

community conversations, and trammg an e uca 10 . 

, , d t mana lathies, elder commumt' 
political leaders, religious leaders, slave descen an s, , 

members, women and youths, 
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Second, from the economic point of view, the wareda and I 
Zona goverrunent should 

make continue following up to ensure decline of the . . 
wazza ntual practice. In th i 

regard, the focus should be on unredeemed slave descend t . I I 
an s, ntua eaders such a 

magas, kati, oge maga and lathies. Since October 2012 mass conference there i no 

recording of the ritual performance but to maintain the lastl'ng d I' f h . 
ec me 0 t e rItual 

persistent superVISIOn should be taken because the wazzo ritual works against the 

government economic policy; it promotes poverty by damaging the life time assets of 
individual slave descendants. 

Third, religious organizations, both Protestant and Orthodox Christians, should play 

role to eliminate the social difference between the community members. They should 

implement their ideological teaching that all human beings are created after the image 

of God and are equal. 

Four, the woreda and zonal government should implement various international and 

domestic legal instruments that prohibit slavery. These instruments could include 

UDHR, the constitution and the penal code of the country. The implementation could 

be by making awareness that how slavery is legally punishable or by punishing violated 

individuals. 

Fifth, Experience sharing with other Gamo dere is important. Today in many other 

Gamo dere except in marriage area there is no severe exclusion of slave descendants. 1n 

some areas slavery is totally declined. Therefore, experience sharing with these 

communities could show the strategy to handle the typical problem in the community of 

Ganta. 
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1 
A 

"'-No Name of 
.ppendix II: Profile of key Informants 

Sex Occupation Place of Interview 
Informants 

Age 
Remark 

I- Abera Salife 40 M Farmer 1 Unredeemed la e &qabale descendant 
policeman Ochole 

2 Adama Anako 60 M Customary Bonke Maga of Bonk 
political leader 

3 Alemayehu Customary Meyche Kati of Ganta 
Arshe political leader 

70 M 

4 Almu Shama 37 M Farmer Upper town of Redeemed mala 
Arbaminch 

5 Alto Kayti 80 M Farmer Upper town of Descendant of la e 
Arbaminch holder 

6 Azajje Bezue 38 M Farmer Meyche Redeemed lave 
descendant 

7 Bazute Basha 50 F Household Kachama Redeemed lave 
woman descendant 

8 Begashaw 45 M Farmer Upper town of Unredeemed mala 

Banchuka Arbaminch 

9 Bekele Basa 50 M Farmer Sirra Redeemed slave 
descendant 

Evangelist of Dhel 10 Belete Bezabih 43 M Evangelist Dhele 
Mekane Yeus 

11 Borko Botola 45 M Craft worker( Meyche Mana 

mana) 

12 Buzinesh Arika 30 F Household Dhele Redeemed slave 
descendant and wife 

woman 
of kali 

Unredeemed la 
Daniel Mella 38 M Farmer Dhele 

descendant 

13 

Household Dhele Unredeemed 
14 Demekech Tina 40 F descendant of la e 

'--
woman 



9 

15 Diaqon Cholo 38 M Historian Upper town of 
Arbaminch 

Historian work in In 
zonal office 

~ Eyob U' lla 27 M Primary school 
teacher in Ganta Teacher( mala) in 

Ochole Ganat 

17 Gego 45 M Chairperson of Bonke Chairman of Bonke Ganta-Bonk 
qabale 

~ Gebeba Tserma 50 M Farmer Sirra Mala work /azall//io 
during wozzo ritual 

~9 28 M Farmer Bonke Redeemed slave 

Hezina Hanqo descendant 

20 Hewot Bezabih 27 F Household Dhele Mala but married 
Daniel Mella·J 

woman 

21 Kanko Kasita 56 M Farmer Upper town of Unredeemed lave 
Arbaminch descendant 

22 Former project 
manager of the 

Lower town of Descendant of lave Synods in Ganta 
Arbaminch holder 

Ketema Keli le 44 M 

23 Kome Kota 30 M Qabale Official Mala 

Bonke 

24 Kasahun Bi rze 30 M Secretary of St. Meyche 
Gerbil Church at 

Mala 
Meyche 

25 Kyba Belay 38 F Upper town of Redeemed slave 

Arbaminch descendant 
Household 
woman 

26 Mariyam Dicha 50 F Evangelist 
Evangelist and Mala 

Lower town of 
Arbaminch 

Mala 27 Mesele Tona 35 M Farmer 

Sirra 
- Jave 

Upper town of Descendant of 
28 Sadika Seme 55 M Gov't official holder Arbaminch 

ii 



'29 Sumale Arga 

Descendant of lave 
45 M Farmer Dhele holder 

'30 Sisay Toha 
Lazantha 

40 M Farmer Dhele 

~1 Tamene Taye 37 M Business man Upper town of Descendant of la e 
( trader) Arbaminch holder 

12 Tamene Udesa 45 M Farmer Meyche Redeemed slave 
descendant 

33 
Historian working in 

Taye Dema 50 M Government zonal office 
Upper town of 

official Arbaminch 

34 Tesfaye Gemeda 26 M Student Upper town of Unredeemed Mala 
Arbaminch 

35 Tesfaye Gere 34 M Farmer -- Descendant of la e 
holder 

Kanchama 

36 Tesfaye 37 M Evangelist Upper town of Evangelist 
Gezahgn Arbaminch 

37 Teshome Salife 40 M Farmer Sirra Processed incomplete 
redemption 

38 Tsena Tseza 40 M Chairman of Chairman of Meyche 
Ganta Meyche 

Meyche 

39 Tunashe Tura 28 F Mala but married 
redeemed slave 

Household Bonke descendant 
woman 

40 Tujje Tufa 60 M Farmer Bonke Lazantha. 

iii 
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