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Acronyms, Local Terms and Key Words

A. Acronyms

 ASE Agri-Service Ethiopia

 EPRDF Ethiopian peoples Democratic Front
 FGD Focus Group Discussion
 HTPs             Harmful Traditional Practices
 KA             Kebele Administration 
 KIRDP Kutcha Integrated Rural Development Program
 NGOs Non-Government Organizations
 SERA Strengthening Emergency Response Abilities
 SNNPR Southern Nations, Nationalities and People’s Region 

B. Local Terms

 Bauta Meet of an animal not properly slaughtered
 Buda Evil eye
 Ch’inasha Potter
 Degala Tanner
 Dibusha A meeting place where community legislations are made or 

amended   and other traditional rituals are held. 
 Gome Usually translated as transgression or sin that is believed to 

entails immediate adverse consequences including various types of misfortune or 
even death 

 Hillacha worker
 Idir Ethiopian Traditional burial and mutual assistance association
 Iyle Slave
 Mala Farmer (the highest stratum in the social stratification of the 

Gamo and other neighboring zones. 
 Mana A name for all artisan groups in Gamo, but for specifically 

potters in the other neighboring zones
 Phila aboo
 SASP Specific Acts Substances and Person (Data, 2003)
 Sharetecho Traditional religious leader
 Tuna Something considered as polluted
 Wogach’e Smith

C. Key Words

 Commensality: The relation of persons exhibited through habitually eating together, 
(it is derived from the relation between two kinds of organisms in which one obtains 
food or other benefits from the other without damaging it and implies reciprocity)    

 Kin: A group of persons of the same origin, blood relation (consanguine, one who is 
genealogically related to someone else) 

 Myth: Traditional story of ostensibly historical events to unfold part of the world view 
of  people, or explain a practice, belief, or natural phenomenon

 Pollution The state of being ritually unclean 

 Status Quo Existing state of affairs
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Executive Summary

The focus of this study is assessing the social, economic and political life of minority (artisan) 
groups in Kucha woreda of Gamogofa Zone, SNNPR, and identifying ways by which they are 
made to experience marginalization, so as to establish a baseline information that will inform 
ERSHA in the designing of its intended minority focused intervention. 

Two important aspects of marginalization resulted from the study: On the one hand an attempt 
was made to probe into and conceptually explain the ideological/religious tenets and thoughts 
that work as the driving force in perpetuating the general social and power relations among the 
different social and status groups. On the other hand it was attempted to identify, record and 
analyze the various day-to-day practices in which social discrimination and segregation of the 
minorities is manifested. 

Regarding the former, it was found that marginalization, which is usually understood as a 
distinct socio-cultural phenomenon, is found to be a complex set of cultural and social-relational 
practices that finds its legitimacy in traditional religious precepts that revolve around the notion 
of Gome and Phila (described in more detail in section 4 below).  Traditional religious 
institutions supplied the myths that are intended to “explain the origins and histories of the 
current social and power relations, to justify perceived uses, and ensure the perpetuation of the 
norms and practices; and conversely to encapsulate the risk believed to follow [in this case, 
Gome] when they are ignored or abandoned” (Kelklachew, HTP Study in Doba: 2004). 

What we call tradition is therefore the means by which such social attitudes, customs, and 
institutions are handed down from generation to generation through word of mouth or by 
practical example without written instructions (Kelklachew :Ibid), and thus their continuity is 
ensured. While the social hierarchy and the manifestations of marginalization are found to be 
easy to enumerate, unraveling the ideological aspect, which is the root cause of the problem 
was far more challenging a task. 

So far as the practical aspect is concerned, it was found that the Kootchar social organization is 
characterized by social stratification in which the Mala (the dominant group engaged in farming) 
are put at the top of the strata, with at least three minority groups (Wogach’e, Ch’inasha and 
Degala, collectively known as Mana in the context of Gamo) under them. While the hierarchy 
between the Mala and the Mana is rigid, the hierarchy among the three artisan groups under the 
Mala is not, and there is a certain degree of social mobility within that framework. For example 
people from either Degala or Ch’nasha groups may change their occupation (tannery and 
pottery respectively) and take up smiting and assume the status of Wogach’e.

As attempted to present in the main body of this report in a more or less systematized manner, 
marginalization has a spatial aspect in which the minorities are segregated in settlement 
patterns, social gatherings, market places, health institutions, schools, water points, and many 
more. It was revealed that the spatial segregation goes to the extent that even their livestock are 
not allowed to graze with those of the Mala. In extreme cases the Mana are forced to castrate 
their male calves at an early age so that they would not grow into bulls and some how mate with 
the Mala cows, which is believed to be polluting. 

  It has also an economic aspect in which they have absolutely restricted access to land. The 
small plots they cultivate now were given to them for the first time during the 1975 land reform of 
the Derg regime. Even these are mostly small in size, unfertile and peripheral, and the 
economic life of the minorities is extremely precarious. 
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Politically, minorities are excluded from all social and political positions of decision-making 
including village level political institutions such as the Peasant Associations, Service 
Cooperatives, loan and credit groups, etc. Even when they were permitted to participate they 
never obtained leadership positions. It was only in the early days of the 1974 revolution that the 
minorities did enjoy a brief period of favor and were raised to leadership positions, with the 
backing of the Marxist government. Today, as was the case in pre-Derg time, the Mana are 
absolutely excluded from assuming any political position at all levels. 

The minority groups are also, to a great extent, excluded from formal employment, a problem 
commonly attributed to their minimal participation in education. There are “structural entry 
barriers such as lack of skill, experience, and orientation”, because the Mana have not had 
chances of learning skills which would enable them involve in relatively more rewarding 
livelihoods, and hence most of them are still pursuing their traditional artisanship and remain 
poorer than the Mala.

In the social sphere, marginalization is characterized by segregation and non-reciprocal 
relations. This is expressed in restrictions on social interaction, absence of commensality and 
reciprocity, restrictions in joint labor, membership of associations, burial practices and, most 
profoundly, intermarriage. While the minorities are expected to attend social events of farmers’ 
only to perform culturally ascribed services, the latter will generally not reciprocate. It is thus 
indicated that denial of commensality is one of the most pervasive forms of marginalization.

Cultural marginalization is expressed in negative stereotyping and mythological justifications for 
the low status of the minorities. Those that are most extremely marginalized are considered as 
polluting and unclean. The “polluting” nature of minorities is often explained as being a result of 
the “impure meat” (meat from animals not formally slaughtered) that they are said to eat. 
However, contrary to the findings of previous studies and the commonplace assertion, the 
eating of Bauta is found to be the means by which marginalization is justified rather than being a 
cause for it.

The other stereotype that is even more serious is associated with the belief that some artisan 
groups are evil eye. It is believed that such people would cause sickness or even death by 
simply staring at a person (especially a child) and sometimes even cattle. This stereotype in 
some cases goes to the extent of implicating the minorities labeled as evil eye, as taking the 
dead body of the person whom they caused his/her death by staring, from a fresh grave and 
eating it.  

The Mala both the followers of traditional religion as well as of Orthodox Christianity seriously 
believe in the harming power of the evil eye or “buda”. The Protestants are not also as free of 
the superstition as they claim to be. The difference is that they believe that the Buda menfes 
(buda spirit, as they call it) has no power on them. In some cases they even claim to exhort out 
the buda spirit by prayer from those reported to have been afflicted, a claim that confirms their 
belief in the phenomenon.     

Several efforts of interventions have been made to undo these social and power relations at 
least during the last two consecutive regimes, and the interim period of the Italian occupation. 
Of the three, the Derg enforced fundamental interventions and achieved some important 
changes to the situation of the social minorities. For the first time it entitled the minorities to land 
ownership and access to political power. While the outcomes of land entitlement are to certain 
extent still maintained, most other privileges of Dergue's imposed interventions are now 
reversed. In general most of the interventions by the mentioned regimes did not achieve their 
intended end as they followed the “top-down” approach and tried to change the attitudes of the 
dominant group by force, which was proved to be counter productive. 
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Interventions by some NGOs such as Action Aid in the neighboring Dawro, Agri Service 
Ethiopia, in Boreda, SOS- Sahel in Wolayita, have shown some positive results, though the 
failure encountered may probably over weigh the successes. But in both cases a lot could be 
learnt from the experiences. The main reasons for the failure in a nutshell seem to be 
addressing the symptoms of the problem rather than the problem per se. 

Some Mala informants tried to emphasize that there are basic changes from the historical 
situation. For example they stressed the fact that now no Mala would openly insult or mistreat a 
Mana. Another issue mentioned as a sign of change was the fact that traditionally the Mana 
have to take the lower side of a path if they happen to come across a Mala walking on the same 
path (and this is generally still persistent), and that some Mana are no longer strictly observing 
this. They also pointed out that some younger, educated, Mala are not very much sensitive to 
non-observance of this ritual and often do not get annoyed with the violation.  
  
Obviously, such things might be considered “change” when viewed in comparison with the 
harsher situation in pre-1974 Gamo and the South at large. Yet, most significantly, change is 
not as such observed in the social structure and the livelihood condition of the minorities, as 
they remained the poorest as ever.  

What was even more disturbing was the attitude of some Mala community members who seem 
to steadfastly stand for the prevailing status quo. The pessimistic attitudes of some government 
officials also seem to emanate from their perception that this system is unchangeable.  The 
same pessimism is observable among the Mana too. 

The recent revitalization of traditions and local belief after EPRDF’s seizure of power was 
unfortunate for the Mana. Following the declaration of respect for ethnic groups and their 
cultures, traditional beliefs regained some of their previous influence and along with many other 
aspects of the cultural traits social discrimination was revived in the name of recovering the old 
culture.

Yet, both Federal and regional (SNNPR) constitutions have provisions against any 
discrimination based on race, nationality, color, sex, language, religion, political views, social 
background, wealth, birth etc. (Federal Constitution, article 25; SNNPR constitution article 26). 

All the government officials I could talk to at Woreda and Zonal levels tend to cite these 
provisions and conclude that every one including the minorities in Kucha and elsewhere have 
got legal protection against discrimination and marginalization. However, such arguments hardly 
help to actually deal with the problem; as Data (2000) rightly noted these talk about law, while 
the situation we have is where cultural practices prevail in ways contradictory to the previsions 
of the national law. It should therefore be noted that the government should be aware of the fact 
that drafting specific policy and designing means of addressing the problem of minorities is 
absolutely imperative. 

As a whole, if we focus on dominant pattern by way of generalization, what we will conclude 
from the situation in the study area is that though there are a few changes from the historical 
situation, the spatial, social, cultural, economic and political aspects of marginalization of the 
minorities is still vivid and change is minimal. In other words, despite (or at times due to), most 
or all previous interventions, the situation of the social minorities remains a situation of marked 
social discrimination. It thus goes without saying that this counter-productive socio-cultural 
system, which grossly violates the rights of the minorities, needs overhauling, which I think is 
long overdue. 
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I. Introduction 

1.1 A Conceptual Framework

Contemporary anthropologists have come to the conception that culture is an inseparable 
interrelated system. What we thought as distinct categories: social organization, economic 
relationship, symbolic systems, and the like are now viewed as intrinsically connected. This is 
because “a culture (exactly like a language) is a system of systems, of rules, determining what 
is ‘right’, what is ‘good’, ‘what is the way to do it”, etc (Klass 1995:3, cited in Kelklachew, 
1997:2). 

These rules encompass all aspects of behavior and belief, and therefore what we categorize as 
social organization or religion are aspects of the same thing; there are values and beliefs that 
underlie all social relationships, just as there are social relationships (between human and 
human, between human and other than human) inextricably entwined with beliefs about the 
nature of the universe and the practices that devolved from the beliefs.

The situation in Kucha proves these assertions true. The cultural traits related to marginalization 
of social minorities are so complex, “multifarious, rich in variation, contradiction, and 
recombinational possibilities” (Aspen 1996), that explaining them poses a real challenge. The 
challenge reminds one of Geertz’s famous assertion “Ideas are more difficult to handle 
scientifically than the economic, political and social relations among individuals and groups, 
which those ideas inform… and this is all the more true when the ideas involved are not the 
explicit doctrines of a Luther or an Erasmus…. but half formed, taken for granted, indifferently 
systematized notions, that guide the normal activities of ordinary men in every day life”
(Geertz1973: 362).

Thus marginalization, which is usually understood as a distinct socio-cultural phenomenon, is 
found to be a complex set of cultural and social-relational practices that finds its legitimacy in 
traditional religious precepts that revolve around the notion of Gome and Phila (which we will 
see in more detail in section 4 below).  Traditional religious institutions supplied the myths that 
are intended to “explain the origins and histories of the current social and power relations, to 
justify perceived uses, and ensure the perpetuation of the norms and practices; and conversely 
to encapsulate the risk believed to follow [in this case, Gome] when they are ignored or 
abandoned” (Kelklachew, 2004:). 

What we call tradition is therefore the means by which such social attitudes, customs, and 
institutions are handed down from generation to generation-through word of mouth or by 
practical example without written instructions (Kelklachew :Ibid), and by which their continuity is 
ensured. 

It is not difficult to see that the traditional religion of the Omotic people to which the people of 
Kucha belong, has a lot of appreciable value systems, which proved invaluable in terms of 
regulating social relations, enhancing social cohesion, and providing a moral guidance. For 
example, it would be unfair and ethnocentric bias not to appreciate the fact that the notion of 
Gome included the condemnation of theft, lie, adultery, or any mechanism of harming others, 
etc, which is basically similar with the moral principles of any world religion. Elders reminisce the 
old good days when these moral principles were strictly obeyed and people used to go to 
markets even without properly closing their houses, since there was no the fear of theft, 
because theft entails Gome.  
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Yet, as is true to other religions including the so called “Religions of the Book”, not all precepts 
are good and universally acceptable. It is worth noting that there are a number of Biblical and/or 
Qura’anic precepts that are found incompatible with contemporary notions of human rights, in 
general and women’s rights in particular, as well as certain scientific world outlooks. The 
controversy regarding the rights of women, family planning, abortion, military service, etc, are 
only few examples. Likewise, not all precepts of the traditional religion incorporated in the notion 
of Gamo are good, and not all associated traditions, customs, and attitudes are useful. 

Indeed, there is enough reason to assert that some traditional practices are harmful to the 
practicing societies in general, and certain segments of the society such as women, children, 
and minority or marginalized groups in particular (Kelklachew 2004). Likewise the fact that the 
Omotic traditional belief system constitutes and perpetuates social marginalization and 
segregation through the notion of Gome and Phila, is what compels us to be critical towards it 
and other specific religio-cultural tenets directly related.

  What is amazing, however, is the fact that some of the socially useful precepts such as 
prohibition of adultery, lie, and theft are no longer seriously adhered to, while those that ensure 
the continuity of social inequity are. For reasons no body seems to know, the religious/ritual 
leaders (Sharetcho) less and less emphasize the Gome that was supposed to follow the 
violation of such precepts contrary to what they do in regard to those that are associated with 
discrimination. But in general it seems that the precepts are subject to change and 
reinterpretation mainly by the Sharetcho, and the reinterpretation usually takes into account 
social change and the associated changes in public attitudes. 

For example, as shown elsewhere in this report (section 5.2.4), the new interpretation to the 
effect that Mala’s selling of goods to Mana is no longer considered Phila by establishing a 
distinction between “money/goods at workplace” and “money/goods in the house”, is related to 
the social change in the area of the indispensability of trade transaction and the fact that the 
Mala traders could not afford selling their goods and services selectively (exclusively to the 
Mala). Seen from a different perspective this subjected-ness of the precepts to reinterpretation 
and amendment might as well be the convenient area where the possibility of social 
transformation towards equality of all might start, provided that a well planned intervention that 
takes the traditional religious institution as one of the focal intervention areas is implemented.   

This report attempts to describe the various ways by which marginalization and discrimination 
are manifested in Kucha and the mythological/religious justifications thereof, attempts so far 
undertaken to redress the problem, as well as currently observable trends of change. 

1.2 Organization of the Report

The report is structured in such a way that the second and third sections present the objectives 
of the study and the methods employed in the collection of data. The fourth section attempts to 
introduce the religio-cultural notion of Gome and Phila, which play the decisive role in upholding 
and perpetuating the practice of social marginalization, and without adequate understanding of 
which, explicating the social and power relation of the target communities would be very difficult.

In the fifth section a brief description of the socio-economic and demographic features of the 
study area is given and the social hierarchy between the different social and occupational 
groups is presented. A detailed ethnographic description of the various forms by which social 
marginalization of the minorities is manifested also constitutes part of this section. The sixth 
section deals with previous attempts done by both government and non-government actors to 
address the problem of inequality, and the trends of change through time, while the legal and 
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policy environment is assessed in the seventh section. Finally a brief summary, some 
concluding remarks and recommendations, are set forth in the eighth section.   

II. Objectives of the Study

As clearly put in the terms of reference and the technical proposal, the overall objective of the 
study is establishing baseline information on the basis of which designing viable, minority-
focused, project and advocacy strategy is possible. It aimed at the gathering of information and 
data on the social, cultural, and economic situation of the minority groups, as well as the nature 
of social and power relations of the various status groups in the target woreda. The baseline 
information is also intended to serve as a benchmark against which future achievements of the 
envisaged intervention will be measured.

The specific objectives include to:

 Understand the dynamics of poverty in relation to social discrimination (social 
marginalization) among the different social groups in Kucha, focusing on socio 
economic fabric in general and position, relationship, resource ownership & 
utilization, way of living and/or occupation, in particular;

 Examine indigenous social and religious institutions and their contributions to the 
perpetuation or otherwise of marginalization;

 Assess the ideological position, policies, intervention strategies, commitment and 
practices, of the government bodies at federal, regional, woreda and lower 
administrative levels, pertaining to social marginalization vis a vis the 
constitution, other relevant legal provisions, and international human rights 
instruments ratified by Ethiopia, and identify strengths and weaknesses thereof; 

 Assess previous experiences of other development actors in minority-focused 
intervention, examine the relevance of the approaches used in planning and  
implementation of projects, and evaluate immediate as well as longer term 
outcomes so as to identify lessons to be drawn from the experiences;

 Examine the trend of change through time regarding social and power relations 
among the different groups and identify possible elements of positive change, 
which may serve as building blocks in future interventions;

 Identify anticipated opportunities as well as challenges  in the endeavor to 
address the issues that should be taken into account during the designing as well 
as the implementation stages of the envisaged intervention;  

 Set forth recommendations that will help ERSHA to design and implement viable 
project/advocacy activities. 

III. Methodology
The study employed qualitative research method with different data collection techniques. 
Checklists, developed by the consultant and approved by the Client, were used to gather 
information and data.

The specific data collection techniques included:  documents and literature review (acquisition 
of secondary data), focus group discussions, key informant interviews, stakeholders’ analysis, 
problem identification and prioritization, and on-site observation.
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Accordingly available literature on social stratification and marginalization, (sociological and 
anthropological research outputs including theses/dissertations conducted in the area and/or 
neighboring zones where similar social stratifications are prevalent, are thoroughly reviewed.  
Other secondary sources of information such as archival materials including legal and policy 
documents; baseline and evaluation reports of NGOs operating in the target area or its 
surroundings (notably Action Aid Ethiopia, ASE, and SOS-Sahel), are consulted. The attempt to 
get some secondary information from government offices at Regional, Zonal and woreda sector 
offices was not as successful as was expected. 

Individuals from various social and occupational groups were also interviewed. Among these 
are the president of Kootchar Kiflemahiber of Kalaheo Church, community informal leaders, 
youth, women, officials of different sector offices, namely, Woreda health and education offices, 
Woreda council, representative of the Zonal administration, Zonal department of Finance and 
Economy, and two experts of the Regional Council of Nationalities, were interviewed.  
Moreover, FGDs involving eight-twelve participants (discussants) dis-aggregated by age, 
gender and social status and occupation, were conducted in three Kebeles and five villages. 
Special emphasis was given to letting the minority groups air out their ideas, feelings and 
notions.

It was also attempted to gather information on the roles played by different actors (the dominant 
group(s), religious institutions, indigenous social organizations, various segments of the study 
communities, etc, that have stake in the issue under discussion, and to identify their positions, 
real interests, needs and fears. 

  
The consultant was able to travel to different rural Kebeles where either the number of 
marginalized groups or the degree of discrimination and segregation was thought to be 
relatively high or low, as well as to local markets, and to observe social relations and the ways 
these are expressed at the level of everyday routine life activity. The staff and the Manager of 
KIRDP were also sources of invaluable information. 

IV. The Concept of Gome and Phila 

As has been indicated above, marginalization, which is usually understood as a distinct socio-
cultural phenomenon, is found to be a complex set of cultural and social-relational practices that 
finds its legitimacy in traditional religious precepts that revolve around the notion of Gome and 
Phila. It is this religiosity that makes the prospect of change and uprooting the prevailing 
discriminatory social system, a little difficult. 

Gome is one of the central tenets of societal morality among the Omotic people including the 
Gamo. “The Gamo”, writes Assefa Chabo, “believe that Gome is the ultimate source of all 
misfortune. It may be translated as sin or transgression. As soon as a [Gamo] person discovers 
that s/he has committed Gome, s/he should immediately repent, apologize and purify 
him/herself. To spend any time without doing this may cause further Gome. The consequence 
could be misfortune, on him/herself, his/her family, his/her property, or the community at large 
…. Social interaction in the ‘state’ of Gamo culture are built around this core belief” (Assefa 
Chabo, 2001, cited in Data, 2003:186)

Many scholars do not agree to the idea of equating Gome to sin, since there are fundamental 
differences between the Omotic notion of Gome and the Christian concept of sin (Data, 2003). 
Most distinctly, the consequences of Gome do not include eternal burning in hellfire after death. 
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Rather they are believed to be immediate and to be experienced here in this world1. It is this 
immediacy that makes Gome all the more compelling. The consequence of transgression are 
believed to be so grave, people are expected to take the utmost care to avoid those acts, which 
are considered morally wrong. The range of acts, which may cause Gome, may vary between 
places, persons and time. However, the principle is general enough: doing a wrong thing or 
failing to do a right thing (Data, ibid).   

Gome occurs at different levels of relationships: between husband and wife, between parents 
and children, between status groups (e.g. Mala and Mana), between clan elders and juniors, 
between traditional religious leader and his followers, as well as an individual transgressor, who 
may commit a prohibited act against an outsider. 

There are appropriate ways in which each of these should relate to the other, and failing to 
observe these precepts causes Gome. It is in this context that the marginalization of the 
artisans (Mana) takes place. For example in Kucha serving milk and milk products to a Mana or 
consuming such products of a Mana by a Mala causes Gome; for a Mana not giving the 
ascribed kind of respect to a Mala causes Gome, while treating a Mana differently from what is 
believed to be appropriate causes a Gome for the Mala. Some informants went to extent of 
asserting that it would be Gome for a Mana to abandon his traditional artisanship, or change his 
occupation. The notion of Gome is therefore in a way a supernatural sanction that helps the 
sustenance of the status quo. 

The belief in Gome and the possible punishments that it may entail is so strong that the people 
seriously observe the dos and don’ts. It is so pervasive that even the Protestants who claim to 
have been liberated by Christ from such “bonds of Satan” would find themselves awed with fear 
when they come across some acts considered as grave transgression of the traditional norms. 

Case One:
A young Mala man, a member of the Kalaheo Church, at Gela kebele, was accused of sleeping 

with a beautiful Mana girl and impregnating her.  When the community knew the matter the young 
man was ostracized and his parents could not bear not only the shame but also the fear of Gome. 
In the tradition such occurrences of pollution could be cleansed by performing the ritual of 
slaughtering a sheep and washing by the blood. But the protestant belief prohibits such acts, which 
it labels as idolatry. The choice was a challenging one to the young man and his family. After a lot 
of hesitation and scriptural debate and counter argument it was decided that the cleansing ritual be 
performed according to the tradition, but in secret so that the rest of the church community should 
not know.     
Source an informant from Kodo Kebele

  
It is said that Gome does not automatically lead to devastating misfortunes. Data (2003) 
outlines the normal course of Gome as follows from his Dawro material. “A person is expected 
to know the range of specific acts/substances/persons (SASP), which s/he should avoid. The 
practice of avoiding such things is commonly referred to as Phila. As long as one avoids these 
wrongs Gome will not occur. But this is not always possible; people make mistakes. If a person 
makes mistakes he may become tuna (polluted). At this stage, one can see the early signs of 
having committed a transgression and may consult a Sharetcho (Shaman) for diagnosis as it 
were. The shaman then finds whether the person, knowingly or unknowingly failed to avoid 
some acts (e.g. adultery), or substances (e.g. eating certain kinds of food), or certain persons 
(e.g. intimate contact with the Manja/Mana, or dining with a person who had transgressed 
against somebody from this person’s closest kins). These acts become Gome. Gome results in 

                                                
1 If there is at all a similarity between sin and Gome, it may be with the concept of the former within the context of 
the Old Testament, where God used to immediately respond to sins by this- worldly punishments, and cleansing 
rituals involve sacrifice and blood (Ato Asegid, KRDP Coordinator personal communication).
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serious misfortune if the SASP rule is either neglected or if no effort is made to right the wrongs, 
or if a transgression is discovered late”.

In conclusion, the notion of Gome is what regulates social and power relations among the 
different social groups in Southern Ethiopia in general, and the study area in particular. Hence 
the ideological ground as well as the practice of marginalization basically emanate from, and are 
perpetuated by, this religious tenet. That is what makes the targeting of traditional institutions, 
the major actors in the system, an essential part of the intervention strategy absolutely 
imperative.  

V. The Study Area

5.1 General Features

Kucha is one of the woredas of the newly formed (re-formed?) Gamo-Gofa Zone (formerly part 
of the North Omo Zone). It is located about 460 kms south of Addis Ababa, and 60 kms from 
Sodo, the center of Wollayita Zone. To reach Arbaminch the zonal town of Gamo-Gofa, it 
requires to drive 60 kms form Kucha to Sodo and then 115 kms further south. It is thus 
physically nearer to Sodo (Wollayita) than to Arbaminch (Gamo-Gofa), though it is administered 
under the latter. According to the 1994 census report Kucha has a population of 102,598, and 
the total area of the woreda is estimated to be 1,384.2 square km, though this estimate may be 
misleading since the administrative region has undergone several restructuring. Unfortunately, 
the number of the minorities could not be known, as neither the cited census nor any other 
research report did give attention to the group as a distinct social entity.

The overall altitude of the woreda varies between 1000 and 2250 meters above sea level. The 
mean annual rainfall varies between 1100 mm and 1600 mm whereas the mean monthly 
temperature ranges between 20.1˚c and 25˚c. Mixed farming is the common and dominant 
means of livelihood and farming is often rain-dependent. Meteorological records reveal that the 
rainfall pattern in Kucha is bimodal, and is characterized by two production seasons commonly 
known as Belg and Meher. Selamber, the woreda center is the only town in the woreda. The 
woreda currently is divided into 32 kebeles (lowest administrative units) of which only two are 
urban. 

The ethnic composition is such that the Gamo constitute 98.5%, whereas Amhara, Oromo, 
Wolayta, Tigrian, Dorze, and Goffa, constitute 0.5, 0.07, 0.28, 0.05, 0.09, and o.24% 
respectively. 99% of the total population speaks Gamogna (SERA, 2000).          

5.2. Social Hierarchy and the Minorities 

The Kucha social organization is characterized by social stratification in which the Mala (the 
“pure” ones, who are predominantly farmers) are put at the top of the strata, with at least three 
minority groups under them. The hierarchy among the three artisan groups under the Mala, is 
not rigid and there is a certain degree of social mobility within that framework. For example 
people from either Degala or Ch’nasha groups may change their occupation (tannery and 
pottery respectively) and take up smiting and assume the status of Wogach’e. Though the 
categorization is in accordance with the current occupation of the groups, “history” and ancestral 
myths are referred to whenever justifying the stratification or defending the status quo is sought. 

These minority groups, as already indicated, are the Ch’inasha (potters), the Degala (tanners) 
and the Wogach’e (smiths). Unlike the situation in many neighboring zones, where more or less 
similar cultural values and practices prevail, the name Mana does not designate a separate
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group of potters, here. Rather it is a common name for all the artisan groups.  According to this 
representation, the category and related hierarchy is further explained by using the term Mana 
with prefixes to refer to the different category of artisans. These include: Gita Mana (literally big 
Mana)- iron smelters who also do smiting, or the Wogach’e; Oto Mana (Mana of pots, potters); 
Wata Mana (potters plus circumcisers, both men and women); Gata Mana (the Mana whose 
eyes are not dangerous), etc2 (Data Dea, 2000). 

However, many people including the native Kucha, often use the term Mana both with specific 
reference to the potter group (interchangeably with Ch’inasha), as well as in reference to the 
artisan groups in general. For a matter of convenience, in this report the word Mana is used in 
reference to all artisan/ minority groups not specifically to the potters3.

Moreover, there is an ambiguity as to whether the Wogach’e constitute a separate group, or 
whether they belong to the same group as the Degala. In a focus group discussion, Ato Bancho 
Balcha, a Wogach’e from Arafare village of Shochora kebele, told us that the Wogach’e are not 
a distinct group but could come from either the Degala or the Ch’inasha group. This implies that 
it is occupation not group background that determines “Wogach’e-ness”.

Given that tannery is increasingly becoming non-lucrative trade owing to the products’ inability 
to compete with factory products of similar service, more and more Degala are involving in 
smiting. Not as many Ch’inesha as the Degala are reported to have changed their field of 
artisanship to smiting, though the possibility is there.  The demand to locally produced clay pots 
does not seem to decrease significantly, despite the fact that quite many types of plastic and 
metal pots are competing in the market.   

Among the Ch’inasha, it is the women who actually produce earthenware. The role of the male 
(husbands and sons) is to help in terms of digging and carrying clay, collecting firewood, firing 
pots and transporting finished products to market. This is besides the men’s engagement in 
farming, though the task may not be demanding, due to the fact that they have small plots of 
land. 

The working of clay and the formation of the different vessels is carried out in the potters’ 
compound. Potters produce a vast variety of vessels that have a large demand among the local 
communities. However, the potters’ economic situation is almost always hand to mouth. They 
are thus among the poorest in the community.

Smiting is by far profitable, though the row material (iron) has become increasingly expensive 
and the work is very tiresome. When producing new implements the Mala bring the “raw iron” 
and half of it is the share of the Wogach’e. There is no regular payment for repair (sharpening) 
of iron implements. But the farmer may give some grain, which he thinks is appropriate, at the 
time of harvest. Despite the demand for their goods and services the artisan groups are 
extremely despised and marginalized by the Mala. One informant from the minority groups 
noted “They don’t even call us with our names. They rather address us as the “Wogach’e, the 
“Degala”, etc. He also said “we could not change our trade even if the work may not be 
profitable, because the community would not allow us to do so. It is not the fear of Gome that 
kept us smiths; rather it is the fear of the social consequence (Bancho Balcha, Arafare village). 

                                                
2 The last are not considered as evil eyes, while all the previous three are. 
3
There is also a minority group referred to as Iyle (slave). This group has a relatively better social status than the 

other three. The marginalization of the Iyle is strict only when it comes to inter-marriage.    
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5.3. Major Manifestations of Social Marginalization

Marginalization/segregation at the ground is manifested in various aspects of life experiences. 
Examining these aspects of the manifestations in a systematic way will help not only to describe 
the practices in a more coherent way, but will also expedite subsequent analysis.  In their book 
Living on the Edges, Pankhusrt and Freeman (2001) categorized marginalization or 
discrimination into five conceptual categories and showed that minorities in the broader 
Southern Parts of Ethiopia, as spatially segregated,, economically disadvantaged, politically 
disempowered, socially excluded and culturally subordinated. Taking these as aspects of 
marginalization will serve as important framework to discuss the current status of the Mana in 
Kucha with occasional reference to the situation in neighboring zones.

Thus, as indicated in the technical proposal, it was found useful to categorize the diverse ways 
by which marginalization and discrimination are manifested into these five aspects. The 
practices put into the different categories are interlinked and often overlapping. Yet, they are 
better conceptualized when they are categorized as such.  Accordingly it is attempted to record 
and analyze the obtained firsthand as well as secondary data along these lines. 

5.3.1. Spatial Dimension

The study revealed that the minority groups are spatially segregated in settlement patterns, and 
other social situations.   It was found that in most cases the minorities live on the outskirts of 
villages and on poor land on steep slopes or ravines. In some cases it seems that allocation of
residence areas of the minorities is well thought-out and deliberate. They are scattered through 
out the specific kebele or village as if it were planned to ensure that a certain number of Mala 
households have enough number of artisans to serve them. 

They are also segregated at many social events (e.g. market places, public gatherings) and are 
expected to show peculiar ways of expressing respect to the farmers when for example they 
meet with the latter on the road, by walking on the lower side, bowing down, etc. The Mana are 
also often restricted to the outskirts of the market if and when they are allowed to sell goods in 
the market, while the most extremely marginalized are not at all allowed to even enter market 
places.

Indeed, it was reported by many informants both Mana and Mala, that the former are 
segregated even in government service provision institutions such as schools and clinics. 
According to Kucha Woreda Health Office representative, most of the time the minorities do not 
come to health institutions, not only for economic reasons, but also for fear of mistreatment. It is 
after they tried every possible traditional treatment and failed that they would decide to try their 
chances in modern health facilities. When they come to such facilities, the minorities face many 
problems. 

One of these is the inconvenience they have to experience while waiting for their turn. Usually 
people seeking treatment would sit on the benches in the waiting room or at the verandah of a 
health facility, in accordance with the time of their arrival. Some times, especially during 
payment of cash, or for getting lab services, they may also have to queue in front of the specific 
service room. In line with the spatial segregation under other circumstances, the minorities 
could not claim their turns and have to either sit on the floor or stand at the end of the line 
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allowing every Mala that comes after them to stand or sit before them4. Consequently working 
time may be over before they get any service, and they may be forced to come again the next 
day only to repeat the same procedure. This is even more serious problem at times when a 
certain epidemic breaks out and a mass treatment or vaccination is required. In such occasions, 
the Mana do not often come forward and receive the services because they would be afraid of 
being insulted or mistreated by their fellow Mala villagers if they may be among the first in the 
raw of people waiting for turns. 

It is, nonetheless, believed that the medical personnel exercise the ethics that their profession 
requires and treat every patient equally. In fact most of the times these personnel might not be 
from the same locality and might not even know who is who. But the Mala my not be happy to 
see the Mana getting equal treatment with them or, in some specific cases, to be treated after 
the medical personnel treated the Mana.

A good example for this may be a story told to me by a senior nurse (an outsider) working in a 
village near Selamber (the major urban center of Kucha Woreda). He intimated that once a 
Mana woman who was suffering from a breast pain came to his clinic. He had to examine 
whether her breast had pus or not and squeezed the milk into his gloved left hand. During this 
time a Mala man had arrived with his sick wife just on time to see what the nurse was doing. 

After the nurse gave the Mana woman the necessary treatment, removed his gloves and 
washed his hands, he turned to the Mala gentleman and his wife and told them to come in. But 
they were already on their feet to leave, and the man said ‘no thank you; we will go to another 
clinic’. The nurse wondered why they decided to go without getting the treatment they came 
seeking. It was much later that  he came to know that they decided to go to another clinic which 
was much farther because they didn’t want to be treated by a person who has “touched” the 
milk of a Mana woman. This was because they were afraid that the nurse, having been polluted 
himself, would also pollute them5.

My informant from the Woreda Health office also noted that the Mana may be in the forefront 
among those who are vulnerable to water-borne diseases since they have little or no access to 
potable water, even if there might be potable water points around their village. He said that the 
same problem of spatial segregation applies here too, since queuing and waiting for turns is a 
common practice.  Besides the fact that the Mana would be the last to be served even if they 
were the ones who arrived first, they would also be forced to travel a long way round if the path 
to the water point has to pass through a Mala farm land. This is because the tradition depicts 
that pollution would follow if a Mana stepped on a Mala land. Consequently, they often prefer to 
fetch water from unprotected sources to the trouble they have to face in sharing from the 
“modern” water points. 

Similar problem would be encountered when the Mana may have to carry a seriously sick 
member to a clinic, or the body of a dead one to the ascribed cemetery and the path to such 
places passes through a Mala land. It is noteworthy that spatial segregation goes to the extent 
of restricting the Mana from being buried in the same cemetery with the Mala.  

In relation to education an informant from the Woreda education office noted that very small 
proportion of the Mana attends schools, mainly because they are afraid of discrimination and 

                                                
4 One Mala informant presented the situation in a manner he thought to be a little moderate. He said, “When queuing 
for services the Mana do not usually assert their right to get the services according to the rule of first come first 
served. But the Mala would not [openly] oppose if they do”.

5 While the notion of pollution is related to countless things and phenomena, it is more serious when associated with 
milk be it of animal or human.  
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mistreatment by other students (and of course to certain extent, because of economic matters), 
despite the fact that they are legally entitled to attend and there is nothing that prohibits them. 
Here in Selamber, the number of minority students is even more less than other places since 
the place is a little too far from the villages they live. Obviously there is no statistical record of 
enrollment differentiated by the different social groups at woreda level and it could not be 
possible to out rightly speak of the exact proportion. 

Nonetheless, even the few of them identified as belonging to the minority groups have to suffer 
from various hardships and humiliation by their fellow Mala students, more often outside of 
schools, but also within the school compounds. They are often insulted, and made fun of. But in 
some cases, they may face even more serious challenges. For example in Chaba, Halango and 
Dinkela kebeles, some Mana students were implicated as evil-eye and the entire school 
population [the Mala] demanded that these students be expelled, by threatening that they would 
quit schools if their demand is not met. The schools and the local administration had a hard time 
to decide on the matters. In villages, Mala children are not allowed to play with those of the 
Mana. As one informant from the potter group said “when the Mala children sometimes happen 
to play with ours their parents would punish them and warn them not to do the same again”. 

  Case Two: The rumor of love affair that raised a lot of dust
Recently, a rumor that implicated a Mala girl, a student of Gela school, to have a love affair with a Mana boy of the 
same school, was circulating for some time. Finally her father heard of the case and got mad. He then told the 
community leaders, who summoned a meeting of the entire community at the dibusha (a traditional gathering place 
where community members come together for the purpose of celebrating spiritual events and/or pass new community 
legislations). The suspect was called and made to stand in front of the people and was asked whether the gossip was 
true. He denied. The girl was also asked and denied. The community members detected that the rumor was 
unfounded. Then they decided to identify the malignant person who has fabricated the story only to harm the girl and 
her family. In due time the girl was caught while attempting suicide, because she could not bear the shame and 
humiliation that befallen her family and herself. Finally the first person that started to spread the story was traced and 
the father of the girl was made to sue him at the kebele social court for defamation. The case is as yet on process. I 
asked my informant what would have happened to the Mana boy had the story been true. He said I don’t know. I 
don’t even know precedence to the incidence to use as a starting point for my guess. But from the way the father of 
the girl and all his close kins appeared, it seemed as if they would kill him right away. 
Source: Ato belayneh the director of Gela school, personal communication

What amazes one most, especially an outsider like me, is the way the community responded to 
the situation and such a big meeting of the entire community had to be summoned just because 
two young people were suspected of having a love affair. Note that the story was not even 
associated with rape.  

5.3.2 The Economic Dimension

The economic dimension of marginalization is most clearly manifested in restriction on 
production and exchange. It is found that there are economic activities, which are pursued 
mostly or only by the minorities, and there are economic activities from which the minorities are 
excluded. For example, the minorities had extremely restricted access to land and livestock. 
Although they have been entitled to usufruct right to land during the 1975 land redistribution, 
their holdings remained smaller than average and were also of poor quality. It is also said that 
some minority groups/individuals are evicted from the land they thus received, subsequent to 
the Derg regime.6 As one smith put it “We [the Mana in general] hold small plot of land and not 

                                                
6 Yet it was reported that the land would remain unused or may be used by the Kebele administration for some social 
services, since a plot once inhabited or farmed by the Mana would not be taken by the Mala because it is thought as 
polluted.    
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very fertile. The yield feeds the household only for few months even in a good year. We thus 
supplement our income with our hand crafts. If the entire family is in a good health and if the 
woman is not pregnant, we may get up to 20 Birr from one market and we go to markets four 
times a month7. The Mala buy our products despite the fact that they despise us, because they 
have no choice, though we don’t have the right to set the prices of our products”.

The pre-Derg exclusion of the minorities from land holding was justified by the belief that they 
would endanger its fertility, which by implication means that land possessed or cultivated by the 
Mana will lose its fertility due to the fact that it will be polluted. There exists the same belief in 
relation to livestock as well. As a result the chance of the Mana to keep livestock is very limited. 
If and when they own some, they cannot graze their livestock at the common grazing lands 
together with the Mala, because it is believed by the latter that mingling their cattle with those of 
the former would entail pollution. In extreme cases the Mana would be forced to castrate their
male calves at an early age to ensure that the calves would not grow into bulls and mate with 
the cows of the Mala, which would be even more polluting. 

Another aspect of economic marginalization is manifested within the framework of trade and 
exchange of goods and services. It is true that the Mala are dependent on the Mana as far as 
acquisition of certain goods and services is concerned. Particularly important is the purchase or 
repair of farm implements such as ploughs, axes and hoes, as well as purchase of earthenware. 
Although cash payment is increasingly being common, it is even more common for the Mala to 
get the goods or services on credit basis, pledging to pay in grain equivalent after harvest. But 
some Mala may fail to pay on time, or pay less than what was tacitly agreed upon, or not pay at 
all. In such situations the Mana would not go to court or even to the traditional Shimagle to 
complain. They took it for granted that the courts over which the Mala preside would not decide 
for them. So they would only leave it to God to do justice. 

Mala FGD discussants in Morka kebele reported that in such a situation the Mana may get their 
money/grain only on two grounds. The first is related to the local belief that the curse of the 
Mana brings misfortune to the cursed. Second, the particular Mala who failed to settle his 
accounts may fear that the Mana would speak of his failure to other Mala, in which case it would 
be very humiliating for him to be identified as someone who could not even pay his debts to the 
Mana. At any case the possibility of the Mana getting their due payment depends either on the 
good will or fear of curse of the Mala not on any legal obligation. The Mana are also obliged to 
deliver the good thus sold or repaired at the houses of the Mala, as is the tradition, without extra 
payments for such services. 

Another aspect of discrimination, which probably is closer to the cultural dimension, but has also 
to do with economic transaction is the fact that when the Mala buy pottery or other products 
from the Mana they would make sure that they have enough changes so that they may not take 
home polluted money (money touched by the latter)8. If they couldn’t help taking changes they 
would buy other goods with the change not to take it to their homes. Yet they would not buy 
clothes with such money because it is Gome. 

Similarly, the Mala would not buy livestock or livestock products if they knew that these 
belonged to a Mana. Even if they later on discovered that this was the case, they would trace 
the person and force him to return their money. Despite some observable changes, in many 
cases the Mana also could not buy any thing from the Mala directly but through some good 
willed Protestants. Moreover, the Mala would not at all buy Mana products with money they 
obtained from sale of milk and milk products; they have first to change such money if they have 
no other options. FGD discussants in Morka also told us that many a Mala would be hesitant to 

                                                
7 Please note that the 20 Birr weekly income is gross not net profit
8 It was reported that the Protestants are often the ones would dare take such money home. 
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borrow money from a loan and credit association in which minority groups are members, 
because there is the possibility that money paid back by the Mana might be mingled with what 
the former have to take.

One amazing, and of course heart breaking, thing was that a Mana is not allowed to wear better 
clothes or build “big” house even if he may afford to do so, because his Mala neighbors would 
harass him for over stepping his ascribed limits. The common way the Mala’s expression in 
reference to such a situation is “tegbual”. We have heard of individual Mana who were forced 
to leave their residence areas due to continuous harassments of the Mala for “forgetting who 
they were”.  The Mana would therefore be reserved from doing things that may attract the 
attention of the Mala.

5.2.3. The Political Dimension
The minorities are usually excluded from all social and political positions of decision making 
including village level political institutions such as the Peasant Associations, Service 
Cooperatives, loan and credit groups, etc. Even when they were permitted to participate they 
never obtained leadership positions. It was only in the early days of the 1974 revolution that the 
minorities did enjoy a brief period of favor and were raised to leadership positions, with the 
backing of the Marxist government. Soon after the revolutionary rhetoric subsided, however, 
they lost office. Today the Mala are absolutely unwilling to entertain the idea of craftsmen 
representing them or making decisions on behalf of them (Pankhurst and Freemen 2001). 

The minority groups are also, to a great extent, excluded from formal employment, a problem 
commonly attributed to their minimal participation in education. And hence most of them are still 
pursuing their traditional artisanship. Obviously, there are “structural entry barriers such as lack 
of skill, experience, and orientation”, because the Mana have not had chances of learning skills 
which would enable them involve in relatively more rewarding livelihoods. Thus, they do not 
have chances of competing for power even at village levels which often increases one’s chance 
of accessing material wealth, and as a result of which they remain poorer than the Mala.

We learnt that in the entire 32 Kebeles of Kucha woreda there is only one Mana, who is 
somehow made a member of a kebele cabinet, and there is no one among the employees of the 
Woreda administrative structure down to the level of cleaners and guards. This information was 
confirmed by the representative of the Woreda Administration, who first tended to deny the 
existence of social inequality what so ever in the Woreda 

More disturbing is the information we heard about the few individuals who have succeeded to 
assume formal employment, especially as school teachers, which probably is the relatively 
common area in which educated Mana are engaged in. Our informant from the Woreda 
Education Office noted that the discrimination is even more pronounced among government 
workers (in this particular case school teachers), especially those who are given administrative 
posts (as school directors)9. While the teachers might not teach properly as they are challenged 
by children of the majority groups who may tease and make fun of them, and they could not 
take disciplining measures at all, the directors could not supervise and give directives expected 
of them as their subordinates would not respect their orders. We were told of a school director 
who was thus challenged by his subordinate. The latter is reported to have said “don’t you forget 
who you are. Don’t ever forget that you are iqa” (tool/commodity) and you have no right to speak 
with me at equal terms, leave alone to order me around”.  The Mala do not of course do this in 
front of others, though the Mana might not dare sue them even if this were the case. 

                                                
9 There are two school directors from the minority in the woreda
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They are also excluded from current political organizations established along ethnic lines. 
Indeed, it is reported that in some cases they have suffered from discrimination, for example of 
being targeted for military conscription, and in some extreme cases they were denied food aid 
(Dereje 2001). Generally they have little recourse to courts in cases of discrimination, which 
seems to imply that the new local level institutions have tended to reproduce traditional 
inequalities. Moreover, the minorities are not allowed to be members of community based social 
institutions, especially Idirs, together with the Mala.

Case Three :The Mana as a Member of  Kebele Cabinet
There is one man from the minority groups (a Degela) who is a cabinet member of a certain Kebele. It is common for 
Woreda officials to go to kebeles for holding a public meeting or any other official work. Since there are no 
restaurants or any such places where they could get food from, they are often served by the people there, after 
finishing their mission. The luncheons usually contain milk and milk products as these are usually available in farming 
households, but also are preferred items for respected guests. But in the said Kebele, the woreda officials are often 
served kolo (roasted barley or wheat), and most officials are not happy to go there. The reason is for this is the belief 
that depicts that serving milk and milk products to a Mana entails Gome. Since the local residents knew that one of 
the cabinet members who are to be served is a Mana and secluding him from the occasion has a negative 
implication, they preferred to serve kolo (roasted grain) to all; after a lot of argument and deliberation. The woreda 
officials knew why they were given such a lowly reception, but would not dare to criticize or even discuss the matter. 
But no one of them was happy to go to that kebele and every one tries to evade going there unless no option 
remained. 
Source: Interview with a former woreda cabinet member who now is working in another sector office

It is also noteworthy that there is little difference between the followers of different religions 
regarding discriminating the Mana in real power relations such as making them leaders in 
Churches or other local institutions. The following case study is only one example confirming 
this assertion.

Case Four: The Pastor’s Encounter
Once the president of Kucha Kalaheo Kiflemahiber (Parish) went to a certain Kebele to oversee the 
election process of the leaders of a Congregation. There was one member of the congregation who is 
appreciated by all members as a dedicated Christian, a very sociable person with a very good knowledge 
of the Bible. The pastor also knew this person’s qualities. This person was one of the nominees for the 
leadership post and the pastor was confident that this guy would win the election. When votes were 
counted, however, the person was outsmarted by his competitor. The pastor was amazed about the 
encounter and wondered about the reason why the congregation denied their vote to the person whom 
they were highly praising prior to the vote. During the pastor’s puzzlement, the said individual came to 
him and said as if he was reading the latter’s mind; “don’t be surprised pastor. It is not because I am not 
capable of taking the position that I am not elected, nor is it because my fellow Christians disliked me. It is 
only because I am a Wogach’e that they didn’t elect me”. The pastor didn’t know that the person was 
from the minority groups. He was shocked by the encounter and had to summon the elders of the 
congregation and express his disappointment with the attitudes of the believers and tell them what the 
Wogach’e individual told him, though he could not reverse the election results. Though this may not be 
taken as a universal phenomenon, and there are at least few cases in which minorities are elected as 
church elders, or members of different committees, in almost all cases they never assume positions such 
as Chairing of committees, or presidency of Congregation or Kiflemahiber (Parish)  
Source: Interview with Pastor Zeleke Zewge 

The pastor also told us that the Church’s development wing has a loan and credit (micro-
finance) project in which beneficiaries are given goats. The beneficiaries have established user 
group committees in some of which minorities are involved, but the latter have never been made 
to assume a leadership position. 
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5.2.4. The Social Dimension

Social marginalization of minorities is also characterized by segregation and non-reciprocal 
relations. This is expressed in restrictions on social interaction, absence of commensality and 
reciprocity, restrictions in joint labor, membership of associations, burial practices and, most 
profoundly, intermarriage. 

The most marginalized are often not welcome at farmers’ social events. Those that are allowed 
to attend may be barred from entering houses, or obliged to sit on the floor, rather than on 
stools. At Malas’ weddings and funerals marginalized groups are expected to perform services 
as musicians, heralds, grave diggers, or as specialists in purification rituals. While the minorities 
are expected to attend social events of farmers’ only to perform culturally ascribed services just 
mentioned, the latter will generally not reciprocate. It is thus indicated that denial of 
commensality is one of the most pervasive forms of marginalization (Pankurst and Freeman, 
ibid). 

At such events the minorities are served inferior food (such as the head, innards and hooves of 
slaughtered animals), are served separately, often being expected to eat off leaves, from broken 
pottery, or from their own bare hands. Any plates or cups used by them would have to be 
thrown away. While the marginalized groups do eat food prepared by farmers, the reverse is 
absolutely unthinkable. Yet the Mala, except those belonging to the clan of the Kawo (local 
kings), do not serve milk or milk products to the Mana at all.  

Entering public places, such as tea rooms, is not as strictly prohibited for the minorities in Kucha 
as is the case in some places in the neighboring zones. A potter from Arafare village expressed 
it as follows “Nowadays we could buy food and drinks from the Mala in the urban centers, since 
the traditional religious leaders have told their Mala followers that there is a difference between 
goods at home and goods at the market place or shop. Even so, we could not buy any food item 
prepared with milk products”. This assertion indicates that the notion of Phila and Gome is 
subject to periodic interpretation and reinterpretation in accordance with the change in social 
and economic systems and the traditional religious leaders are in charge of this process.

In relation to social segregation and open despise of the Mala towards the minorities, one 
informant from Morka Kebele said “the Mana tend to do things that makes them despicable”. 
“For example”, he said, “they carry all sorts of leftover including animal hooves, innards, things 
that a human being should not and cannot eat, from the houses where there was a feast and 
where they were invited to perform some kind of rituals such as playing musical instruments, or 
do other lowly works such as slaughtering cattle, cleaning the compound, etc”. But to my 
indirect question referring to such behavior, my Mana informants said that to refuse to do 
whatever they used to do before would be considered as “tigab” and would entail insult and 
harassment. They could not therefore help doing it even if they may not want to.   

1.2.5 The Cultural dimension 

One aspect of cultural marginalization is expressed in negative stereotyping and mythological 
justifications for the low status of the minorities. The nature of stereotyping varies from group to 
group and from place to place, but some common themes emerge. The marginalized are often 
portrayed, inter alia, as anti-social, untrustworthy, liars, cowards, lacking in morality, respect and 
shame, etc, etc.
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Those that are most extremely marginalized are considered as polluting and unclean. Members 
of some group are accorded a barely human status and are said to be not “real people”. The 
“polluting” nature of minorities is often explained as being a result of the “impure meat” (meat 
from animals not formally slaughtered) that they are said to eat. There is some debate as to 
whether the minorities actually do, or did, eat such types of meat. In some cases at least, 
particularly in cases of former hunting groups living in the neighboring zones, it seems that they 
did. In other cases it may well be unfounded accusation to legitimize separation10. 

However, this study revealed that even if the Mana’s eating of Bauta may be true; this food habit 
is not actually the root cause for marginalization. Rather the Mala despise and segregate the 
Mana for their perceived “impure blood” (low birth) and implicating them as eaters of Bauta is a 
justification for their impurity. The Mala believe that as the Mana are naturally impure, they 
deserve eating Bauta and other un-preferred parts of the formally slaughtered animal, and the 
Mana are culturally compelled to accept. It is argued that whether the Mana eat Bauta or not 
they will always remain inferior and marginalized11. 

Nevertheless, having been labeled as “polluting”, the minorities are given polluting works to do, 
and are seen with ewe as potential polluters. Hence, the belief in pollution reinforces cultural 
exclusion and segregation.  Quite a number of acts and contacts with the Mala are considered 
as polluting. For example the Mala buy pots from the Ch’inasha, but once milk is put into it a 
Mana could not touch it. A leather sleeping mat is also believed to be polluted if touched by a 
Degala after the Mala slept on it. 

Cultural exclusion is also expressed through mythology, which portrays the minorities as 
associated with nature and the wild, or in extreme cases, as being descended from unions with 
animals, especially in relation to the Manja (Pankhurst, 2001). The other stereotype that is even 
more serious and hard to prove or disprove is the belief that the artisans are evil eye. It is 
believed that such people would cause sickness or even death by simply staring at a person 
(especially a child) and sometimes even cattle. This stereotype in some cases goes to the 
extent of implicating the minorities labeled as evil eye, as taking out from a fresh grave the dead 
body of the person whom they caused his/her death by staring, and eating it.  

The Mala both the followers of traditional religion as well as of Orthodox Christianity seriously 
believe in the harming power of the evil eye or “buda”. The Protestants are not also as free of 
the superstition as they claim to be. The difference is that the latter believe that the Buda 
menfes (buda spirit, as they call it), has no power on them. In some cases they even claim to 
exhort out the buda spirit from those reported to have been afflicted, by prayer, which confirms 
their belief in the buda phenomena.     
  
There is a common notion among many town dwellers and educated informants from the 
Woreda sector offices, that subscribers to the traditional religion discriminate the Mana more 
than the subscribers of Christian faith and they see traditional religious leaders as most 
responsible for distancing the Mana, which to a great extent is true.  A closer investigation, 
however, reveals that the situation is a little more complicated than this. As already indicated, 
the most important justification for distancing the Mana locally is their alleged eating of Bauta 
(meat of animals dead without being properly slaughtered). The Orthodox Church has equally 
strong stand with the traditionalists as far as condemning this food habit is concerned. Hence, 
Orthodox Church to a great extent more consolidates the traditional food taboo and thus further 
legitimizes the traditional practice of marginalization. Though apparently less concerned with the 
traditional idea of pollution, even the Protestant never accept the Mana eating of Bauta. It is 

                                                
10 Data reported that the Manja and Mana in Dawro admitted eating of Dakota and noted that it is because they 
can’t afford buying marketable meat and suggests that since the reason for this food habit is poverty, it may be 
abandoned with the economic improvement of the minorities (2000)
11 Ato Asegid, personal communication
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therefore expected of the minorities to demonstrate that they have abandoned this food habit, 
when they accept Protestantism. 

Yet Orthodox informants appeared to be bolder and admit that they would not give milk to the 
Mana or drink the milk coming from them, while the Protestants seem to defend their status as 
liberal by claiming that they treat the Mana as equals in Christ. It is noteworthy that in such a 
claim, the Protestants tend to demonstrate that they are better Christian than the Orthodox12.  

This is not, however, the case in actual practice. In Kafa and Bench Maji many cases were 
encountered where the Evangelical Church Mekane Yesus had but to arrange a different 
worship sessions and places for the Manja, since the Mala Christians felt uncomfortable to 
worship with the Manja; thereby unintentionally institutionalizing separation (Kelklachew and C. 
Falge, 2005). Data Dea also found it puzzling to see that in a village called Yogo in lowland 
Dawro where all the villagers including the minorities were Protestants, the latter were 
discriminated and looked down upon by their Mala fellow Christians (Data 2002). 

However, unlike the situations in the mentioned areas, Protestant Mana in Kucha worship under 
the same roof with their fellow Mala, and are bestowed with a relatively better acceptance and 
relation. Some Mana have also been elected into the position of elder, while there are a few 
who have become preachers. We were told that one of these voluntary preachers is sent to a 
Bible School for a formal training that qualifies him to be an evangelist. Despite this relative 
liberal attitude, the Protestants stand at equal footing with the traditionalists and the followers of 
the Orthodox Church when it comes to objection of intermarriage with the Mana. 

One protestant FGD discussant, an outspoken old woman, in Kodo Kebele, Metine village, kept 
to dominate the discussion all along trying to show that there is no discrimination in her Church. 
Besides other things she mentioned that they (the Mala Protestants) even serve Milk to the 
Mana. I tried to challenge her so that her real attitude underneath the officially declared liberal 
stance may be seen. 

Our discussion went as follows:
 K: You have told us that you serve milk to the Mana. Do you also drink milk 

coming from a   Mana house? Have you ever drunk yourself? 
 Old woman: no, but it was not because I considered it as Gome but because the 

Mana live far away from our village and we never had gone there
 K: Let me ask you another question. Assume that your son fell in love with a 

beautiful Christian Mana girl and decided to marry her. What do you think your 
response would be?

 Old woman: I would never allow him to do so, if the occurrence would be here. If 
he does it elsewhere and intends to bring her to me I will never accept him, 
because I would be ostracized by my neighbors and the wider community. Don’t 
you see that this means that my daughter-in-law will be producing pots in my 
backyard? 

 K. Not necessarily. If her husband has adequate income she might not need to 
continue her pottery. 

 Old woman: Come on, it would be a Gome against her if she discontinues her 
pottery.      

This shows that the Protestants are not totally free from seeing some acts/behavior in light of 
the traditional concept of Phila as well as the fear of Gome as they often claim to be. 
Nonetheless, despite the fact that all religions have some contribution to the prevalent social 

                                                
12 Given that there is a longstanding rivalry between the two Churches, this may not be a surprising encounter
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discrimination, traditional religion plays the decisive role, as the concept of Gome, the most 
potent notion in perpetuating marginalization, is at the center of the belief and emanates from it.  

In sum the multidimensional discrimination and segregation of the minorities is a phenomenon 
that violates important international human rights declarations and covenants to which Ethiopia 
is signatory, as well as the National and Regional Constitutions, which on the main derive from 
these covenants and other democratic legislations.  Of these International Human Rights 
Instruments, the most relevant include, The Declaration on the Rights to Development, The 
International Covenant on Civil and Political Rights, and The International Covenant on 
Economic, Social, and Cultural Rights. (See also Section VII below, for discussions on legal and 
policy issues)

Marginalization is therefore not only a social evil but also a violation of human rights, a 
phenomenon incompatible with the constitution and other laws of the country, and a practice 
that should be combated by all in a concerted manner.

VI. Attempts to Redress Social Inequality and Trends of 
Change 

6.1 Government Interventions

Several efforts of interventions have been made to undo these social and power relations at 
least during the last two consecutive regimes, and the interim period of the Italian occupation.  
Writing about the situation in Dawro, Data Dea has the following to say: “Ever since Dawro was 
incorporated into the Ethiopian empire, there have been attempts to change this unjust social 
order which discriminates the minorities. These interventionists included that of the ‘Amhara led 
Naftegna’, the Italians, and of the Derg” (Data 2000). 

Of the three, the Derg enforced fundamental interventions and achieved some important 
changes to the situation of the social minorities. For the first time it entitled the minorities to land 
ownership and access to political power. While the outcomes of land entitlement are to certain 
extent still maintained, most other privileges of Derg’s imposed interventions are now reversed. 
None of the minorities are holding any political post now. In general most of the interventions by 
the mentioned regimes did not achieve their intended end. It is mainly because most of the 
attempts were “top-down” and tried to change the attitudes of the dominant group by force, 
which was often counter productive. In addition to inherent limitations in the approaches of the 
interventions, religious, economic, social and cultural factors interacted in undermining the 
success of the planned attempts. 

It is argued that part of the reason for the failure of these interventions is because they targeted 
the symptoms without clear understanding of the underlying causes of marginalization. Indeed, 
the unintended outcomes of Derg’s futile interventions have left a challenge which will take quite 
some time to do away with. The imposing approach created resentment of the Mala against the 
minorities and when the Derg was ousted from office by EPRDF, the minorities were left without 
any political protection from the then angry Mala who associated the minorities with the Derg. 
After surviving those hard times the minorities have now become very suspicious of any 
external interventions, and their response to such interventions is understandably cautious and 
slow. 
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Consequently, the minorities came to perceive that no one may give them a sustainable backing 
in case they happen to enter into friction with the majority Mala in the process of claiming their 
rights (Data, Ibid)13.

Under the current regime, there are no specific governmental interventions being undertaken 
focusing on the situation of the socially discriminated. Nor are there specific policies on this. 
Informants from Woreda sector offices noted that the only attempt by the current government to 
target the social minorities they could recall of, is the skills upgrading training program that was 
carried out at Adult Vocational Training Program Centers. Here, skills training were given 
together with awareness creation sessions, and even these were not adequately organized and 
short-lived. The centers and the program are no longer functional now for reasons no one 
seems to know. 

There are indeed strong arguments by academics depicting the fact that there are vivid signs 
evidencing that the position of the socially discriminated minorities has worsened since 
EPRDF’s seizure of power. This seems to be one of the unintended consequences of cultural 
revivalism following the current government’s claim of respect for all cultures, which was 
misappropriated by some Mala to reactivate indigenous social discrimination. 

Thus as already indicated, the unpleasant past experience made the minorities to be very 
cautious of any effort by outsiders to help them at the “expense of the Mala interest”. In the FGD 
with the minority groups in Shechora Kebele discussants repeatedly said that they didn’t want to 
even mention all the various forms of segregation and acts of marginalization, because they 
didn’t want the Mala to hear about it in which case the latter would feel accused of the atrocities 
and may take revenge against them.    

6.2 Interventions by NGOs

Interventions by some NGOs such as Action Aid in the neighboring Dawro, Agri Service 
Ethiopia, in Boreda, SOS- Sahel in Wolayita, have shown some positive results, though the 
failure encountered may probably over weigh the successes. But in both cases a lot could be 
learnt from the experiences. Concerning Action Aid’s intervention, it was found that service 
delivery appeared to be a breakthrough. Most of the minority households in the project area are 
now familiarized with modern health services and education. A significant number has access to 
credit, which did, to some extent, improve their economic conditions. Yet, from all of these 
interventions the Mala seem to have benefited better than the minorities (Data, 2000). Given the 
circumstances (both internal and external) under which Action Aid has been operating in Dawro, 
there were appreciable attempts to improve the situation of the minorities. Yet evaluation reports 
showed that relatively speaking on the average the minorities still remained poorer than the 
Mala. 

There are also some efforts to place the social minorities in decision making positions in Action 
Aid structures at project site level. While these structures are dominated by the Mala, the 
minorities have learned something from this forum and have increasingly started airing out their 
views in public gatherings, though generally they are still powerless in relation to the Mala. 
Nonetheless, the major problem remained intact.

In Gamo in general there have been no development projects specifically focusing on the 
minorities and ERSHA is going to be a pioneer in this regard. But there have been several in 
Wolayita, mainly promoted by NGOs as part of the poverty alleviation strategies. Most have not 
been very successful, but some current projects are trying to correct themselves learning from 

                                                
13 Though Data’s assertion is in reference to the situation in Dawro, the same is true in Kucha and elsewhere in 
the neighborhood.
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their past experiences. For example, many artisans have appreciated the skills upgrading and 
tools provision schemes as a result of which they could improve their efficiency and hence their 
incomes. It is worth noting that there is a strong belief among development practitioners that 
economic empowerment would ultimately lead or at least contribute to social and political 
empowerment.  

Agri-service Ethiopia tried to set up a Service Cooperative for smiths in Boreda, where it 
provided tools and credit. But the project failed in a short time and the smiths walked out. The 
reason for this was their resentment towards collectivism. One should remember the tragic end 
of the nationwide campaign of the Derg to realize the dream of socialist collectivization in all 
aspects of the people’s economic activities14. 

More recently SOS-Sahel has started a Rural Development Project in Koisha, Wolayita. Being 
aware of the failures of schemes based on collectivization, they tried to help the smiths form 
their own voluntary associations and are distributing tools to individuals on credit basis. But it is 
too early to judge the project’s success or failure.

There is a general consensus among most interventionists that the minorities being among the 
poorest of the poor are addressed with strategies and interventions designed for the poor. A 
good example may be a study conducted by Strengthening Emergency Response Abilities 
(SERA, 2000), which has documented a detailed information on the Vulnerability Profile of 
Kucha Woreda. It has also a chapter on peculiarly vulnerable groups, which naturally attracts 
someone in reviewing documents on most vulnerable groups such as minorities.  But the issue 
of minorities and social marginalization and discrimination as factors for poverty and 
vulnerability to disaster has never been mentioned any where in the document. The assumption 
of the teams who conducted the assessment might have been that as far as the “very poor” in 
the community are considered, the minorities who also are among the very poor are addressed. 

Likewise, the minorities are incorporated in projects designed for the poor. However, their 
situation is much worse than just being poor. As could be seen from the different aspects of the 
manifestations of social discrimination, certain peculiar problems of the minorities are missed 
out while focusing only on economic poverty. Hence, there is a need to single out these peculiar 
problems of the socially discriminated and design special intervention activities which will aim at 
addressing these peculiarities.  But unfortunately this is usually lacking in most intervention 
plans.

Moreover, these interventionists, except probably Action Aid, do not seem to show adequate 
efforts to address the relgio-cultural roots of marginalization per se. Notwithstanding the 
contribution of positive change in the economic sphere to possible change in social status, the 
interventions so far attempted do not seem to recognize that what is at stake is an issue of 
human rights, of the alienation of people’s political, economic and cultural rights. Exclusive 
focus on skills upgrading and possible enhancement of the economic status of the artisans is 
necessary, but not sufficient measure. The shortcoming seems failure to recognize and adhere 
to the currently popular development discourse of “rights based approach”. 

What for example would help strengthening the economic power of a Mana in a situation where 
he would be harassed for building big house or wearing better clothes? Or upgrading his skills 
to produce better products in a situation where he might determine neither the prices nor the 
terms of payment for goods and services he renders to his Mala “superiors”? What would his 
economic improvement help if the Mana remains believing that it would be Gome to him to live 

                                                
14 Similar attempt was made by the government in Kendo-Koisha where skills upgrading training program proposed 
that minorities work together and share profits based on collectivism, but was rejected out rightly for the same 
reasons.
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and act as the Mala (to think and/or act differently than what he understands to be a proper way 
to a Mana?). 

It is therefore first and foremost the human rights aspect of marginalization that calls for an 
immediate and appropriate intervention approach compatible with the ideas incorporated in 
international covenants of human rights and of course the Ethiopian constitution (See for some 
highlights on Rights-Based Approach to Development in annex 1below).  

6.3 Perceptions of Government Officials

Contrary to our expectations, the perception of government officials (who almost entirely belong 
to the Mala group), does not seem to be fundamentally different from the general public. The 
views of some of these officials on the issue of social discrimination were far from encouraging. 
Indeed, despite their relatively better educational status, their claims as representatives of the 
people in general, and promoters of a democratic system, some of these individuals seemed to 
have taken the status quo for granted and did not at all view the issue of marginalization as a 
problem to be tackled. 

There were of course, some government officials who felt that social marginalization expressed 
in its crude and inhuman form among the various communities of SNNPR has to be given the 
attention it deserves and be done away with. They acknowledged that the issue of social 
discrimination is one of the social problems prevailing throughout southern Ethiopia, though the 
magnitude varies from place to place. Some have gone to the extent of saying that the neglect 
of the Federal and Regional governments to address the problem may mar the democratic 
appearance of the current regime. 

But there were also some who amazingly toiled to convince us that discrimination is some thing 
that once prevailed but has now been avoided thanks to the constitution that ensured the 
equality of “all nations, nationalities and peoples”. The attempt of such government officials to 
make discrimination appear a matter of the bygone days was especially worrying, since once 
the existence of a problem is denied, any possible attempt to alleviate it will stuck there. Some 
officials were not sure of what was supposed to be the right thing to say. And from the way 
these latter ones described the situation, it seemed as if they were trying to protect the 
government from being blamed as undemocratic, which actually was not supposed to be the 
real concern. 

The main problem, however, seems, as already stated earlier, failure to see the difference 
between ethnic minorities and social minorities, on the one hand, and the fact that immediate 
shedding off of a deep-rooted tradition and belief is quite hard, on the other. Concerning the 
former, the proclamations, they so often refer to, are aimed at ensuring the rights of the ethnic 
minorities. Regarding the latter it was not actually hard to observe that government 
representatives could not as yet free themselves from the traditional beliefs and superstitions. 
This demonstrates the fact that any endeavor to address the problem of marginalized minority 
groups should start from genuine change of attitude among government officials.  

It follows then, the envisaged intervention of ERSHA has to be committed to the work of raising 
the awareness of all stakeholders including government officials and bringing about attitudinal 
change, on the one hand, and lobbying for the development of policies that directly address 
social marginalization and the proper implementation of the same, on the other.  
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6.4 Trends of Change 
     
Despite the above mentioned attempts by different bodies to change the social organizational 
set up that victimizes the minorities, no considerable change has occurred so far regarding the 
social and power relation between the dominant Mala and the minorities. Indeed, even in some 
Woredas of the neighboring zones such as Wolayita and Dawro, where considerable attempts 
have been exerted by NGOs, the changes that could be observed are few and insignificant. 

Some Mala informants tried to emphasize that there are basic changes from the historical 
situation. For example they stressed the fact that now no Mala would openly insult or mistreat a 
Mana. Another issue mentioned as a sign of change was the fact that traditionally the  Mana 
had to take the lower side of a path if they happened to come across a Mala walking on the 
same path (this is generally still persistent), and that some Mana are no longer strictly observing 
this. They also pointed out that some younger, educated, Mala are not very much sensitive to 
non-observance of this ritual and often do not get annoyed with the violation.  
  
Obviously, such things might be considered “change” when viewed in comparison with the 
harsher situation in pre-1974 Gamo and the South at large. Yet, most significantly, change is 
not as such observed in the social structure as well as livelihood condition of the minorities as 
they remained the despised and the poorest as ever.  What was even more disturbing was the 
attitudes of some Mala community members who seemed to steadfastly stand for the prevailing 
status quo. 

For instance one discussant in a male FGD in Morka kebele asserted “I don’t think that any 
human power would change this system, the attempt to change it is as futile as wishing the sun 
to set in the east”. Another person a discussant in a women’s FGD in Kedo Kebele, Metini 
village said in a half jest “It is our forefathers that started it. We only adopted what we found 
working. It is thus that very generation who is responsible not us. It is also the same old 
generation who should change it”. Soon she became more serious and added “If the kind of 
equality you people are talking about may be imposed on us, we will have no choice but to 
accept what the government says. But we will all die of Gome15. Please leave us alone to live 
with our established norms for some time”.

The pessimistic attitudes of some government officials also seem to emanate from their 
perception that this system is unchangeable.  The same pessimism is observable among the 
Mana too. One Mana informant from Arafare village noted “Derg had tried to change the whole 
system, but could not do it in a sustainable way. When it was overthrown the Mala revenged us. 
We are still paying dearly for what was done then. We could not trust you or anybody else to 
stand for us in a sustainable way”. As already mentioned elsewhere in this report, the recent 
revitalization of traditions and local belief after EPRDF’s seizure of power, was unfortunate for 
the Mana. Following the declaration of respect for ethnic groups and their cultures, traditional 
beliefs regained some of their previous influence and along with many other aspects of the 
cultural traits, social discrimination was revived in the name of recovering the old culture.

Such assertions might create a feeling of despair. Yet, amidst such gloomy realities there are 
some cases that could be taken as signs of flickers of hope. For example the Sidama Hadicho, 
who formed a party and claimed representation through that party, and who succeeded to get 
their party recognized by the government is a case in point. This is notwithstanding the fact that 
the situation of the Hadicho differs a little from that of the Mana in Kucha, since the former have, 
somehow, been able to educate a considerable number of their members.  It is also 

                                                
15 Many Mala strongly believe that a lot of people have either died or faced serious misfortunes as a result of the 
Gome they were forced to commit by Derg’s cadres, and are afraid that the same kind of disaster may occur if 
the Phila is violated.
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encouraging, for example, to hear a Mana suggest that the “only way out is to be able to 
educate our children and help them escape the livelihood system we are in” Yet with full 
recognition that this would not be simple (Bancho Balcha, a Wogach’e from Arafare village). 

Thus as Data (2000) pointed out “the important lesson for the practitioners of development is 
not despairing by overestimating changelessness. Rather it is more productive to analyze the 
reasons in areas of resistance, carefully examine the pattern of changes however small they 
might be, and explore possibilities of enhancing the speed of already started wheels of change. 
This might sound a bit tricky but the plain fact … is that amidst the vivid manifestation of social 
discrimination as continuity from past, there are a few changes which are important indicators 
that more change is possible and it is worth investing more effort”. 

Case Five: The “liberated” Young Mala
In 2003 I was elected to kebele cabinet. Once, a friend of mine, who was also at the same 
period a member of the cabinet and in charge of local tax collection, was collecting taxes the 
whole day. He couldn’t pass the money over to the woreda finance office the same day as the 
office hour was over. But he could not take the money to his house and keep it overnight as 
well, since he believed that some of it came from the Mana and would be polluting. He could not 
give it to the local shopkeepers to keep it for him, not only because he could not trust them for 
keeping such big amount of money, but he was also afraid of Gome if he had to give them 
without telling them that some of it was obtained from the Mana.  In his confusion I had to come 
to his rescue and volunteered to keep the money with me for the night because I didn’t believe 
in the pollution superstition. 
Abera Wolde FGD discussant, Morka kebele 

The above case demonstrates that some young Mala are disregarding the traditional belief of 
Gome, the foundation of all sorts of moral obligations that included the rules for segregation. 
Such attitudinal changes are among the trends of change that could serve as sources of 
encouragement implying the possibility of attaining further changes and the necessity of 
exerting more efforts to that effect. 

The fact that social discrimination is a serious impairment to the efforts of poverty alleviation in 
general and improving the living conditions of marginalized minorities in particular, leads to the 
conclusion that perseverance is all the more necessary. 

VII. Legal and Policy Issues

To our knowledge, there is not a policy document that is directly concerned with issues of social 
minorities. Nonetheless, there are some legal provisions which may be interpreted to include 
these people. 

Obviously, both Federal and Regional (SNNPR) constitutions have provisions against any 
discrimination based on race, nationality, color, sex, language, religion, political views, social 
background, wealth, birth etc. (Federal Constitution, article 25; SNNPR constitution article 26). 
And all the government officials I could talk to at Woreda and Zonal levels tend to cite these 
provisions and conclude that every one including the minorities in Kucha and elsewhere have 
got legal protection against discrimination and marginalization. However, such arguments hardly 
help to actually deal with the problem; as Data (2000) rightly noted “these [people] talk about 
law, while the situation we have is where cultural practices prevail in ways contradictory to the 
previsions of the national law”.
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Of course, the government policy documents do talk about minorities. For example, in the 
Education policy, it is stated that the education bureau (SNNPR) provides special support to 
educational services rendered to minority “nationalities”, women, adults and children. (Debub  
Negarit Gazeta no. 3 Proclamation no. 3/1995). However, in this and other documents where 
the people called minorities were to be treated in certain specific ways, the concern was ethnic 
minorities than social minorities. The criteria used in such definition are number (usually less 
than 2500 people). The reference is therefore to the groups with such few number and who are 
unable to claim their rights in organized form, or unable to form one of the ethnic parties to be 
represented through, etc. 

Nevertheless, though there are no specific government policies dealing with the issue of social 
discrimination, it is clear that there is a room in many of the existing legal provisions that could 
entertain campaign against social discrimination (see also Federal cultural policy, 1997; 
Developmental Social Welfare policy, 1996, Social Sector Policy Purview, 1994) A frequent 
appearance of assertions such ‘in accordance with the principle of equity and justice’, warding 
off cultural practices that negatively affect the dignity and democratic rights of citizens,
abolishing cultural practices that violet human rights etc, are statements indicating the fact that 
the issue is not altogether neglected at least at rhetoric level.

In short there is constitutional room for the cause of the social minorities. However, it worth 
noting that the government should be aware of the fact that drafting specific policy and 
designing means of addressing the problem of minorities is absolutely imperative. 

Episodes of social minorities coming up with claims of their rights, at times aggressively, should 
be particularly alarming to the government as potential danger if left unaddressed. The point is 
that social discrimination must be given due attention not only because the practice is against 
the constitution and other values of the government, but also, if left aside indefinitely, it may 
cause social disharmony and instability. The violent clashes of the minorities against the 
majorities in Kafa, Sheka and Bench Maji zones some three years back should be taken as a 
warning alarm (Kelklachew and Falge, 2005). Civil Society organizations, including ERSHA, and 
other stakeholders, should also involve in advocacy activities to this effect.   

VIII. Summary, Conclusion, and Recommendations

8.1 Summary and Conclusion 

In the preceding pages an attempt is made to understand the process of social discrimination in 
Kucha by focusing on the condition of three marginalized social groups: the Degala, the 
Wogach’e, and the Ch’inasha. Since social discrimination is an aspect of the whole culture as 
the discriminated are members of the society, their situation is understood in contradistinction to 
the whole society. The various aspects of discrimination and segregation are continuously 
perpetuated and reinforced with a relgio-cultural tenet that finds its expression in the notion of 
Gome and Phila emanating from the traditional religion of the area. All social interactions and 
the ascribed social position of the two status groups (The Mana and Mala) is regulated and 
justified with these notions. 

It may be argued that it is not only the indigenous religion which is involved in social 
discrimination of the Mana. Because one of the major factors set-forth by the dominant class as 
justification for discrimination is the alleged eating of Bauta by the Mana and all religious 
denominations do not accept the Mana’s breach of this human food taboo. However, in terms of 
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outright behavior, followers of indigenous religion discriminate the Mana more than the other 
religious groups. 

It was repeatedly reported that the followers of Protestant church accept the Mana relatively 
better as long as the minorities become members of their church. Nonetheless, this is only 
relative and grossly varies between places and people. It should not give an impression that 
conversion to Protestantism would eradicate discrimination of the Mana. An exemplary case to 
this is that the Protestant Mala would never accept intermarriage with Mana however devoted 
Christian the latter may be.

Traditionally there has been social interaction between these groups of people carrying the 
social identities. These relations are usually where the social discrimination is manifested. What 
we categorized as spatial, social, political, and cultural dimensions of discrimination and 
marginalization find their expression in the social relations between the minorities and the Mala. 
Hence, the interactions helped to reproduce the social discrimination. 

There have been some attempts to transform various aspects of the society, particularly since 
the time of Haileselassie. Despite such efforts, most aspects of the culture either remain intact 
or have coped with the situation without fundamental change to the system. The efforts of the 
few NGOs which tried to address the problem of social discrimination resulted in changes that 
are minimal, though there are areas, especially in the economic aspect, where important 
changes have taken place. 

There is wide spread belief among the Mala and some outsiders that since the minorities have 
accepted their inferiority they are not motivated to change themselves and that their attitudes 
and behavior is an important cause for their segregation. This is a misconception which 
misdirects possible interventions. That the Mana seem to be unwilling to change is apparent 
than real. Rather, it is their coping strategy with the situation of uncertainty. There is no 
guarantee that nothing would happen to them if they stood up and strongly claim their rights. 
They could trust neither central government nor any organization as committed to and capable 
of providing sustainable backing. Unfortunately, their coping mechanism of appearing to have 
accepted their low status does confirm to the Mala that they are inferior and does contribute to 
maintaining social discrimination. For example the Mana would prefer to act and behave the old 
way than to act differently and suffer the consequences. 

There are various factors involved in the reproduction of social discrimination. In broad terms 
these include macro political process and their local manifestations, religion, and traditional 
social institutions. From traditional institutions, voluntary social institution, especially Idir, and 
indigenous religious institution are the most important. Since in both institutions the Mala and 
minorities are treated as superiors and inferiors respectively, these institutions play important 
role in the reproduction of social discrimination (Data, ibid) and this is what exactly the present 
study revealed. 

In Kucha and Gamo at large, social discrimination has been the concern of almost every 
external actor from the Amhara led Naftegna system through the Italians to the Derg. Of these 
the Derg introduced fundamental changes to the situation of the social minorities. For the first 
time it entitled them to land ownership and access political power. While the outcomes of land 
entitlement are on the main still being maintained most other imposed “changes” brought about 
by the Derg are now reversed. None of the artisans are holding any political post now. In 
general most of those interventions did not achieve their intended end. 

Particularly worrying is the negative consequences of Derg’s interventions. Since the approach 
was forcible and imposing, it created resentment of the Mala against the minorities. When the 
Derg was ousted from office by EPRDF, the minorities were left without any political protection 
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from the angry Mala. After surviving those hard times the minorities have now become very 
suspicious for any external interventions and their responses to such interventions is 
understandably cautious and slow.

Under the current regime, there are no specific governmental interventions being undertaken 
focusing on the situation of the socially discriminated. Nor are there specific policies on this. But 
there are good broad legal provisions that could accommodate social minorities. Yet the views 
of some government officials on the issue of social discrimination are not very much 
encouraging. Making the issue a matter of public dialogue is where solving the problem starts, 
and making government officials, especially at lower administrative levels, aware of this fact is 
absolutely essential.

As a whole, it could be plausibly concluded from the situation in the study area that  though 
there are a few changes from the historical situation, the spatial, social, cultural, economic and 
political aspects of marginalization of  the minorities is still vivid and change is minimal. In other 
words, despite (or at times due to), most previous interventions, the situation of the social 
minorities remains a situation of marked social discrimination. It thus goes without saying that 
this counter-productive socio-cultural system, which grossly violates the rights of the minorities 
needs overhauling, which I think is long overdue. 

8.2. Recommendations

"For Evil to Triumph It Is Enough Only That Good Men Do Nothing" (Edmund Burke)

Based on the results of the social survey and the various social, cultural and religious factors it 
identified as responsible for the continuity of social discrimination and poverty of the minorities, 
the following recommendations are set forth. It is believed that implementing the recommended 
activities will help the envisaged intervention of ERSHA achieve the desired positive results. 

1. Determining the Most Appropriate Approach

The success or failure of any intervention is apt to be determined by the viability of the preferred 
intervention approach and strategy. A right idea with a wrong strategy may be doomed to 
remain only a good dream. As indicated above the most appropriate intervention approach 
ERSHA should employ, in the opinion of the writer of this report, must be what is known as the 
Rights-based Approach to Development (see annex 1). If agreed on this approach the specific 
activities that need be implemented would be made to fit to this general framework. Thus the 
first recommendation being this, I will outline some specific activities to be implemented, which 
are not incompatible with the said approach.

2. Awareness Creation: 

This is about raising the level of consciousness of both the minorities and the Mala. It is 
important to note that the tradition that upholds marginalization and segregation resulted from 
centuries of conditioning and change may not be expected overnight. Equally important is to 
note that the Mala, be they educated or government appointees, could not easily shed this long 
established attitude and behavior. In all cases awareness raising is indispensable. Yet there is a 
better chance of winning the support of the latter and the awareness creation campaign should 
necessarily target them. To this effect a series of workshops and seminars should be scheduled 
at the different administration levels (regional, zonal, and woreda). Woreda level government 
staff, who have frequent contact with grassroots community members such as DAs, agricultural 
and health extension workers, health workers at all facility levels, and KA leaders should be 
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considered. Similar, but a separate session should also be organized at different schools 
whereby both students and teachers would be targeted for awareness creation activities.  

As suggested in another study conducted for similar purpose, the awareness creation sessions 
should be presented in systematic way only giving an impression that what is being preached is 
fair relationship between human beings who are otherwise naturally equal; and that some 
aspects of the old traditions are being reproduced out of context only to the detriment of some 
human beings.

“It should be designed in such a way that makes every one re-examine his/her internalized 
values about other human beings whether they are the ones we see as superior or inferior to us. 
Thus, in all the public fora the impression to be given is that the concern is eradicating root 
causes of a disharmony between equally dignified human beings simply by preaching that we 
should treat others  in the way we would like others to treat us”(Data 200).

On the other hand it is imperative that the minorities are made aware of their rights and that they 
should demand for it, so as they come to know there is a possibility of bringing about change 
provided that they heartily aspire for and tirelessly work towards that goal. A good example they 
should learn from may be the un-despairing struggle and ultimate success of the smiths of 
Dawro. In a study conducted there some years ago, it is reported that they “struggled a lot to get 
rid of the marginalization imposed by the Mala and have made appreciable achievements. One 
of these was their success to change their traditional name, Wogach’e, which they hated and 
made people to call them either serategna (Amharic worker) or Hillancha (Dawro word for skillful 
person, craft worker). Now it has become rare in Dawro to hear the Mala calling the smith by the 
name Wogache even in their absence (D.Dea, 2000). 

3. Lobbying and Influencing Policy: 

ERSHA must primarily focus on advocacy activities, which necessarily include lobbying and 
influencing policy at all levels of the government structures. This is to say that ERSHA should be 
a consistent reminder of the government and non-government institutions to give the problem of 
discrimination the kind of attention it deserves. Although government representatives may 
appreciate the problem and show good will, since it might be the case that they lack the 
knowledge by which they would institutionalize their acts and forward their support to all who 
are, and will be, working in the area. This should be attempted at every possible level ranging 
from Kebele representatives to Federal government. 

This means working closely with the government and attempting to ensure that government 
policies (particularly on education, health, culture, social welfare, economic) take the situation of 
minorities into account and make special provisions for the special needs of these segments of 
the society.

4. Establishing Students’ Cultural Clubs: 

There is enough reason to believe that change in attitudes and behavior both among the Mana 
and Mala is where the change in the social organizational sphere will start. Besides other things, 
attitudinal change could be brought through facilitating fora whereby voluntary interaction 
between the two status groups could be realized. Schools will be the right places for such fora. 
Accordingly establishing common cultural clubs in which students from both status groups 
would participate and in which the ideals of equality and fraternity will be promoted, should be 
considered as one means. Promoting such kinds of voluntary interaction particularly of students 
is a way of investing on the future generation. 
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Helping students to involve in preparing and performing drama, music, short stories, educational 
comedy, etc, revolving around the issue of human rights, equality of people, mutual respect, etc. 
will not only enhance enlightening of the school community, but will also have significant 
influence on students’ parents. Most importantly, it would have the effect of making 
marginalization an issue of public dialogue both within and outside schools. 

In this regard, it is imperative that the full and genuine support and commitment of teachers, 
who almost always might be from the Mala group, is ensured. Thus winning the support of 
teachers and the school administration is a primary task, and to this effect they should be 
among the first that the awareness creation program would focus on (# 2 above). 
   
4. Publicizing and Use of Media 

The problem of marginalization and discrimination is not only a problem of Kucha, Gamo or 
even the South at large; it is rather a problem of the entire nation and of course of humanity. 
Despite this fact, few people outside of the places where the culture is practiced know about it. 
Making the issue a matter of public dialogue is absolutely necessary. Publicizing it will not only 
help information dissemination but also enhance accountability of concerned government and 
religious institutions. It would also attract more and more NGOs and other civil society 
organizations to involve in the combat against the discriminatory system and forging of alliance 
among such organizations, which in turn would enhance the refining of intervention approaches, 
strategies and monitoring of activity implementations. This could be done by making use of 
every available public media including National and Regional Radios/TV stations and 
newspapers, as well as producing posters, leaflets, etc. 

5. Partnership with Local Institutions: 

The assessment has revealed that religion is one, and of course the key factor, in the 
perpetuation of social discrimination and religious leaders are most respected and powerful 
people in the target area.

It is also known that working with, and winning the cooperation of, religious institutions has 
increasingly become recognized as indispensable in various development schemes. 
Accordingly leaders of the Orthodox and Protestant Churches as well as Islam are frequently 
being contacted by development actors as important stakeholders and partners, especially in 
relation to projects focusing on HIV/AIDS, HTPs and the like. 

But regrettably traditional religious institutions have scarcely been considered for such tasks 
despite the tremendous power they exercise among the local people especially in places such 
as Kucha. It is therefore important to make partners out of religious institutions in general and 
traditional ones in particular, in the endeavor to tackle the system of discrimination. Special 
focus should be given to forging alliance with traditional religious leaders who have an 
absolutely decisive role in either legitimizing or otherwise of discrimination, through their 
ascribed right of reinterpretation of existing precepts. 

The strategy of implementing this activity must start from adequately understanding each of the 
local institutions, identifying their potentials and limitations, and making efforts to makeup for the 
weaknesses while exploiting their strengths. To this effect, a more focused assessment of the 
workings, attitudes, values, authority, social and power relations, and the extent and manner of 
acceptance by the communities, etc, of these institutions and their leaders might be very helpful. 
Likewise Idirs should be among the important local social institutions which ERSHA has to 
create affiliation and partnership with. 
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6. Economic Empowerment:

It is generally believed that economic empowerment would lead, or at least contribute, to social 
and political empowerment. In relation to the minority groups who are still the poorest in the 
society, intervention in economic sphere may be a necessary (but not sufficient) condition.
Nonetheless, major areas of economic intervention may include: 

A. Agriculture: Crop production Sphere ( Efforts to improve agricultural production through 
provision of important inputs –fertilizers, processed seeds, agricultural implements, technical 
and advisory support); Livestock (enhancement of livestock keeping and livestock products 
through provision of improved breeds, technical/advisory support, facilitating market niches, 
particularly for livestock products), 

B. Creating employment/Income diversification opportunities (loan and credit schemes, 
integrated to the other areas of economic activities and with special focus on women),

C. Skills upgrading in the respective artisanship practices, coupled with facilitating markets for 
products, and promotional work,  

It will be useful to devise a mechanism by which working in partnership and exchange of 
information and experience sharing might be possible with NGOs such as Action Aid, who have 
been engaged in similar intervention for quite a number of years. 

7. Political Empowerment:  

It is known that ERSHA (KIRDP) has been working in close collaboration with the Woreda 
Administration and all relevant sector offices. However, the envisaged minority focused 
intervention calls for working with and support from higher level structures mandated to policy 
making. It may thus be necessary for ERSHA to modify its organizational structure and tradition 
of partnership a little bit to legitimize official communications with Zonal and Regional level 
structures.

Thus, it should work closely with all levels administrative structures so as to ensure that the 
social minorities are provided with the requisite political backing and representation at least at 
Kebele level to begin with. It may also be possible to create link with the SNNPR Council of 
Nationalities. Although the need for establishing the Council emanated from the need to ensure 
the representation of the ethnic minorities, it is logical to assume that its mandate could also 
include ensuring the representation and political empowerment of the social minorities as well. 
Indeed it may be possible to seek for a way of including individuals from the minority groups in 
the council. It will also be useful to give special attention for targeting minorities in leadership of 
user group committees and recruitment for training, in ERSHA’s on-going projects intended to 
address the general public, and not specifically minority focused ones.

For this, and generally for the concern of sustainability, keeping reasonable link with the 
government bodies, without too much politicizing the issue, will considerably help to change the 
current power relations. 

9.  Assigning Capable and Committed Person for the Specific Project 

As could be guessed from the range of activities considered necessary to implement the project 
objectives, and the chronic nature of the problem, the magnitude of the work will be extremely 
huge. It is also understandable that the success of most plausible intervention strategies usually 
fall short of achieving the expected results due to failure to assign the right person for the 
project. 
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In light of this truth it is imperative that ERSHA give adequate consideration for recruiting and 
employing a coordinator for the minority focused project with the requisite academic qualification 
and unwavering commitment. Although this might have budgetary implication, it should be 
clearly understood that investing some extra money on one capable personnel could not be 
expensive (both in monetary and psychological as well as moral terms) as compared to the 
possible failure to appropriately implement project activities, due to failure to employ such a 
person.  

10. Establishing Monitoring and Evaluation System

It is clear that ERSHA always had a system of monitoring and evaluating the achievements of 
its projects. And recommending this might appear as stating the obvious. But the monitoring 
system in mind here is a little different than the conventional way of producing periodic reports 
and such paper works. It should rather be a means by which continuous measuring of effects on 
all stakeholders and being alert to immediately take corrective actions if and when things are 
found to result in unintended outcomes. 

The consequences of the well- intended but wrongly applied interventions of the Derg and their 
detrimental repercussions should be good experiences to draw valuable lessons from. Thus, 
given the complexity of the problem and the infinite ways by which each and every action of the 
project and activities of concerned individuals could be culturally interpreted, it is imperative that 
a mechanisms of conducting periodic assessments of the developments in the social attitudes 
and behavior of all segments of the society, should be in place so as to detect negative 
consequence quite on time. 
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Executive Summary


The focus of this study is assessing the social, economic and political life of minority (artisan) groups in Kucha woreda of Gamogofa Zone, SNNPR, and identifying ways by which they are made to experience marginalization, so as to establish a baseline information that will inform ERSHA in the designing of its intended minority focused intervention. 


Two important aspects of marginalization resulted from the study: On the one hand an attempt was made to probe into and conceptually explain the ideological/religious tenets and thoughts that work as the driving force in perpetuating the general social and power relations among the different social and status groups. On the other hand it was attempted to identify, record and analyze the various day-to-day practices in which social discrimination and segregation of the minorities is manifested. 


Regarding the former, it was found that marginalization, which is usually understood as a distinct socio-cultural phenomenon, is found to be a complex set of cultural and social-relational practices that finds its legitimacy in traditional religious precepts that revolve around the notion of Gome and Phila (described in more detail in section 4 below).  Traditional religious institutions supplied the myths that are intended to “explain the origins and histories of the current social and power relations, to justify perceived uses, and ensure the perpetuation of the norms and practices; and conversely to encapsulate the risk believed to follow [in this case, Gome] when they are ignored or abandoned” (Kelklachew, HTP Study in Doba: 2004). 


What we call tradition is therefore the means by which such social attitudes, customs, and institutions are handed down from generation to generation through word of mouth or by practical example without written instructions (Kelklachew :Ibid), and thus their continuity is ensured. While the social hierarchy and the manifestations of marginalization are found to be easy to enumerate, unraveling the ideological aspect, which is the root cause of the problem was far more challenging a task. 


So far as the practical aspect is concerned, it was found that the Kootchar social organization is characterized by social stratification in which the Mala (the dominant group engaged in farming) are put at the top of the strata, with at least three minority groups (Wogach’e, Ch’inasha and Degala, collectively known as Mana in the context of Gamo) under them. While the hierarchy between the Mala and the Mana is rigid, the hierarchy among the three artisan groups under the Mala is not, and there is a certain degree of social mobility within that framework. For example people from either Degala or Ch’nasha groups may change their occupation (tannery and pottery respectively) and take up smiting and assume the status of Wogach’e. 


As attempted to present in the main body of this report in a more or less systematized manner, marginalization has a spatial aspect in which the minorities are segregated in settlement patterns, social gatherings, market places, health institutions, schools, water points, and many more. It was revealed that the spatial segregation goes to the extent that even their livestock are not allowed to graze with those of the Mala. In extreme cases the Mana are forced to castrate their male calves at an early age so that they would not grow into bulls and some how mate with the Mala cows, which is believed to be polluting. 


  It has also an economic aspect in which they have absolutely restricted access to land. The small plots they cultivate now were given to them for the first time during the 1975 land reform of the Derg regime. Even these are mostly small in size, unfertile and peripheral, and the economic life of the minorities is extremely precarious. 


Politically, minorities are excluded from all social and political positions of decision-making including village level political institutions such as the Peasant Associations, Service Cooperatives, loan and credit groups, etc. Even when they were permitted to participate they never obtained leadership positions. It was only in the early days of the 1974 revolution that the minorities did enjoy a brief period of favor and were raised to leadership positions, with the backing of the Marxist government. Today, as was the case in pre-Derg time, the Mana are absolutely excluded from assuming any political position at all levels. 


The minority groups are also, to a great extent, excluded from formal employment, a problem commonly attributed to their minimal participation in education. There are “structural entry barriers such as lack of skill, experience, and orientation”, because the Mana have not had chances of learning skills which would enable them involve in relatively more rewarding livelihoods, and hence most of them are still pursuing their traditional artisanship and remain poorer than the Mala.


In the social sphere, marginalization is characterized by segregation and non-reciprocal relations. This is expressed in restrictions on social interaction, absence of commensality and reciprocity, restrictions in joint labor, membership of associations, burial practices and, most profoundly, intermarriage. While the minorities are expected to attend social events of farmers’ only to perform culturally ascribed services, the latter will generally not reciprocate. It is thus indicated that denial of commensality is one of the most pervasive forms of marginalization.


Cultural marginalization is expressed in negative stereotyping and mythological justifications for the low status of the minorities. Those that are most extremely marginalized are considered as polluting and unclean. The “polluting” nature of minorities is often explained as being a result of the “impure meat” (meat from animals not formally slaughtered) that they are said to eat. However, contrary to the findings of previous studies and the commonplace assertion, the eating of Bauta is found to be the means by which marginalization is justified rather than being a cause for it.


The other stereotype that is even more serious is associated with the belief that some artisan groups are evil eye. It is believed that such people would cause sickness or even death by simply staring at a person (especially a child) and sometimes even cattle. This stereotype in some cases goes to the extent of implicating the minorities labeled as evil eye, as taking the dead body of the person whom they caused his/her death by staring, from a fresh grave and eating it.  


The Mala both the followers of traditional religion as well as of Orthodox Christianity seriously believe in the harming power of the evil eye or “buda”. The Protestants are not also as free of the superstition as they claim to be. The difference is that they believe that the Buda menfes (buda spirit, as they call it) has no power on them. In some cases they even claim to exhort out the buda spirit by prayer from those reported to have been afflicted, a claim that confirms their belief in the phenomenon.     


Several efforts of interventions have been made to undo these social and power relations at least during the last two consecutive regimes, and the interim period of the Italian occupation. Of the three, the Derg enforced fundamental interventions and achieved some important changes to the situation of the social minorities. For the first time it entitled the minorities to land ownership and access to political power. While the outcomes of land entitlement are to certain extent still maintained, most other privileges of Dergue's imposed interventions are now reversed. In general most of the interventions by the mentioned regimes did not achieve their intended end as they followed the “top-down” approach and tried to change the attitudes of the dominant group by force, which was proved to be counter productive. 


Interventions by some NGOs such as Action Aid in the neighboring Dawro, Agri Service Ethiopia, in Boreda, SOS- Sahel in Wolayita, have shown some positive results, though the failure encountered may probably over weigh the successes. But in both cases a lot could be learnt from the experiences. The main reasons for the failure in a nutshell seem to be addressing the symptoms of the problem rather than the problem per se. 


Some Mala informants tried to emphasize that there are basic changes from the historical situation. For example they stressed the fact that now no Mala would openly insult or mistreat a Mana. Another issue mentioned as a sign of change was the fact that traditionally the Mana have to take the lower side of a path if they happen to come across a Mala walking on the same path (and this is generally still persistent), and that some Mana are no longer strictly observing this. They also pointed out that some younger, educated, Mala are not very much sensitive to non-observance of this ritual and often do not get annoyed with the violation.  

Obviously, such things might be considered “change” when viewed in comparison with the harsher situation in pre-1974 Gamo and the South at large. Yet, most significantly, change is not as such observed in the social structure and the livelihood condition of the minorities, as they remained the poorest as ever.  


What was even more disturbing was the attitude of some Mala community members who seem to steadfastly stand for the prevailing status quo. The pessimistic attitudes of some government officials also seem to emanate from their perception that this system is unchangeable.  The same pessimism is observable among the Mana too. 


The recent revitalization of traditions and local belief after EPRDF’s seizure of power was unfortunate for the Mana. Following the declaration of respect for ethnic groups and their cultures, traditional beliefs regained some of their previous influence and along with many other aspects of the cultural traits social discrimination was revived in the name of recovering the old culture.


Yet, both Federal and regional (SNNPR) constitutions have provisions against any discrimination based on race, nationality, color, sex, language, religion, political views, social background, wealth, birth etc. (Federal Constitution, article 25; SNNPR constitution article 26). 


All the government officials I could talk to at Woreda and Zonal levels tend to cite these provisions and conclude that every one including the minorities in Kucha and elsewhere have got legal protection against discrimination and marginalization. However, such arguments hardly help to actually deal with the problem; as Data (2000) rightly noted these talk about law, while the situation we have is where cultural practices prevail in ways contradictory to the previsions of the national law. It should therefore be noted that the government should be aware of the fact that drafting specific policy and designing means of addressing the problem of minorities is absolutely imperative. 


As a whole, if we focus on dominant pattern by way of generalization, what we will conclude from the situation in the study area is that though there are a few changes from the historical situation, the spatial, social, cultural, economic and political aspects of marginalization of the minorities is still vivid and change is minimal. In other words, despite (or at times due to), most or all previous interventions, the situation of the social minorities remains a situation of marked social discrimination. It thus goes without saying that this counter-productive socio-cultural system, which grossly violates the rights of the minorities, needs overhauling, which I think is long overdue. 


I. Introduction 


1.1 A Conceptual Framework


Contemporary anthropologists have come to the conception that culture is an inseparable interrelated system. What we thought as distinct categories: social organization, economic relationship, symbolic systems, and the like are now viewed as intrinsically connected. This is because “a culture (exactly like a language) is a system of systems, of rules, determining what is ‘right’, what is ‘good’, ‘what is the way to do it”, etc (Klass 1995:3, cited in Kelklachew, 1997:2). 


These rules encompass all aspects of behavior and belief, and therefore what we categorize as social organization or religion are aspects of the same thing; there are values and beliefs that underlie all social relationships, just as there are social relationships (between human and human, between human and other than human) inextricably entwined with beliefs about the nature of the universe and the practices that devolved from the beliefs.


The situation in Kucha proves these assertions true. The cultural traits related to marginalization of social minorities are so complex, “multifarious, rich in variation, contradiction, and recombinational possibilities” (Aspen 1996), that explaining them poses a real challenge. The challenge reminds one of Geertz’s famous assertion “Ideas are more difficult to handle scientifically than the economic, political and social relations among individuals and groups, which those ideas inform… and this is all the more true when the ideas involved are not the explicit doctrines of a Luther or an Erasmus…. but half formed, taken for granted, indifferently systematized notions, that guide the normal activities of ordinary men in every day life” (Geertz1973: 362).


Thus marginalization, which is usually understood as a distinct socio-cultural phenomenon, is found to be a complex set of cultural and social-relational practices that finds its legitimacy in traditional religious precepts that revolve around the notion of Gome and Phila (which we will see in more detail in section 4 below).  Traditional religious institutions supplied the myths that are intended to “explain the origins and histories of the current social and power relations, to justify perceived uses, and ensure the perpetuation of the norms and practices; and conversely to encapsulate the risk believed to follow [in this case, Gome] when they are ignored or abandoned” (Kelklachew, 2004:). 


What we call tradition is therefore the means by which such social attitudes, customs, and institutions are handed down from generation to generation-through word of mouth or by practical example without written instructions (Kelklachew :Ibid), and by which their continuity is ensured. 


It is not difficult to see that the traditional religion of the Omotic people to which the people of Kucha belong, has a lot of appreciable value systems, which proved invaluable in terms of regulating social relations, enhancing social cohesion, and providing a moral guidance. For example, it would be unfair and ethnocentric bias not to appreciate the fact that the notion of Gome included the condemnation of theft, lie, adultery, or any mechanism of harming others, etc, which is basically similar with the moral principles of any world religion. Elders reminisce the old good days when these moral principles were strictly obeyed and people used to go to markets even without properly closing their houses, since there was no the fear of theft, because theft entails Gome.  


Yet, as is true to other religions including the so called “Religions of the Book”, not all precepts are good and universally acceptable. It is worth noting that there are a number of Biblical and/or Qura’anic precepts that are found incompatible with contemporary notions of human rights, in general and women’s rights in particular, as well as certain scientific world outlooks. The controversy regarding the rights of women, family planning, abortion, military service, etc, are only few examples. Likewise, not all precepts of the traditional religion incorporated in the notion of Gamo are good, and not all associated traditions, customs, and attitudes are useful. 


Indeed, there is enough reason to assert that some traditional practices are harmful to the practicing societies in general, and certain segments of the society such as women, children, and minority or marginalized groups in particular (Kelklachew 2004). Likewise the fact that the Omotic traditional belief system constitutes and perpetuates social marginalization and segregation through the notion of Gome and Phila, is what compels us to be critical towards it and other specific religio-cultural tenets directly related.


  What is amazing, however, is the fact that some of the socially useful precepts such as prohibition of adultery, lie, and theft are no longer seriously adhered to, while those that ensure the continuity of social inequity are. For reasons no body seems to know, the religious/ritual leaders (Sharetcho) less and less emphasize the Gome that was supposed to follow the violation of such precepts contrary to what they do in regard to those that are associated with discrimination. But in general it seems that the precepts are subject to change and reinterpretation mainly by the Sharetcho, and the reinterpretation usually takes into account social change and the associated changes in public attitudes. 


For example, as shown elsewhere in this report (section 5.2.4), the new interpretation to the effect that Mala’s selling of goods to Mana is no longer considered Phila by establishing a distinction between “money/goods at workplace” and “money/goods in the house”, is related to the social change in the area of the indispensability of trade transaction and the fact that the Mala traders could not afford selling their goods and services selectively (exclusively to the Mala). Seen from a different perspective this subjected-ness of the precepts to reinterpretation and amendment might as well be the convenient area where the possibility of social transformation towards equality of all might start, provided that a well planned intervention that takes the traditional religious institution as one of the focal intervention areas is implemented.   


This report attempts to describe the various ways by which marginalization and discrimination are manifested in Kucha and the mythological/religious justifications thereof, attempts so far undertaken to redress the problem, as well as currently observable trends of change. 


1.2 Organization of the Report


The report is structured in such a way that the second and third sections present the objectives of the study and the methods employed in the collection of data. The fourth section attempts to introduce the religio-cultural notion of Gome and Phila, which play the decisive role in upholding and perpetuating the practice of social marginalization, and without adequate understanding of which, explicating the social and power relation of the target communities would be very difficult.


 In the fifth section a brief description of the socio-economic and demographic features of the study area is given and the social hierarchy between the different social and occupational groups is presented. A detailed ethnographic description of the various forms by which social marginalization of the minorities is manifested also constitutes part of this section. The sixth section deals with previous attempts done by both government and non-government actors to address the problem of inequality, and the trends of change through time, while the legal and policy environment is assessed in the seventh section. Finally a brief summary, some concluding remarks and recommendations, are set forth in the eighth section.   


 II. Objectives of the Study


As clearly put in the terms of reference and the technical proposal, the overall objective of the study is establishing baseline information on the basis of which designing viable, minority-focused, project and advocacy strategy is possible. It aimed at the gathering of information and data on the social, cultural, and economic situation of the minority groups, as well as the nature of social and power relations of the various status groups in the target woreda. The baseline information is also intended to serve as a benchmark against which future achievements of the envisaged intervention will be measured.


The specific objectives include to:


· Understand the dynamics of poverty in relation to social discrimination (social marginalization) among the different social groups in Kucha, focusing on socio economic fabric in general and position, relationship, resource ownership & utilization, way of living and/or occupation, in particular;


· Examine indigenous social and religious institutions and their contributions to the perpetuation or otherwise of marginalization;


· Assess the ideological position, policies, intervention strategies, commitment and practices, of the government bodies at federal, regional, woreda and lower administrative levels, pertaining to social marginalization vis a vis the constitution, other relevant legal provisions, and international human rights instruments ratified by Ethiopia, and identify strengths and weaknesses thereof; 


· Assess previous experiences of other development actors in minority-focused intervention, examine the relevance of the approaches used in planning and  implementation of projects, and evaluate immediate as well as longer term outcomes so as to identify lessons to be drawn from the experiences;


· Examine the trend of change through time regarding social and power relations among the different groups and identify possible elements of positive change, which may serve as building blocks in future interventions;


· Identify anticipated opportunities as well as challenges  in the endeavor to address the issues that should be taken into account during the designing as well as the implementation stages of the envisaged intervention;  


· Set forth recommendations that will help ERSHA to design and implement viable project/advocacy activities. 


III. Methodology


The study employed qualitative research method with different data collection techniques. Checklists, developed by the consultant and approved by the Client, were used to gather information and data.


The specific data collection techniques included:  documents and literature review (acquisition of secondary data), focus group discussions, key informant interviews, stakeholders’ analysis, problem identification and prioritization, and on-site observation.


Accordingly available literature on social stratification and marginalization, (sociological and anthropological research outputs including theses/dissertations conducted in the area and/or neighboring zones where similar social stratifications are prevalent, are thoroughly reviewed.  Other secondary sources of information such as archival materials including legal and policy documents; baseline and evaluation reports of NGOs operating in the target area or its surroundings (notably Action Aid Ethiopia, ASE, and SOS-Sahel), are consulted. The attempt to get some secondary information from government offices at Regional, Zonal and woreda sector offices was not as successful as was expected. 


Individuals from various social and occupational groups were also interviewed. Among these are the president of Kootchar Kiflemahiber of Kalaheo Church, community informal leaders, youth, women, officials of different sector offices, namely, Woreda health and education offices, Woreda council, representative of the Zonal administration, Zonal department of Finance and Economy, and two experts of the Regional Council of Nationalities, were interviewed.  Moreover, FGDs involving eight-twelve participants (discussants) dis-aggregated by age, gender and social status and occupation, were conducted in three Kebeles and five villages. Special emphasis was given to letting the minority groups air out their ideas, feelings and notions.


It was also attempted to gather information on the roles played by different actors (the dominant group(s), religious institutions, indigenous social organizations, various segments of the study communities, etc, that have stake in the issue under discussion, and to identify their positions, real interests, needs and fears. 

The consultant was able to travel to different rural Kebeles where either the number of marginalized groups or the degree of discrimination and segregation was thought to be relatively high or low, as well as to local markets, and to observe social relations and the ways these are expressed at the level of everyday routine life activity. The staff and the Manager of KIRDP were also sources of invaluable information. 


IV. The Concept of Gome and Phila 


As has been indicated above, marginalization, which is usually understood as a distinct socio-cultural phenomenon, is found to be a complex set of cultural and social-relational practices that finds its legitimacy in traditional religious precepts that revolve around the notion of Gome and Phila. It is this religiosity that makes the prospect of change and uprooting the prevailing discriminatory social system, a little difficult. 


 Gome is one of the central tenets of societal morality among the Omotic people including the Gamo. “The Gamo”, writes Assefa Chabo, “believe that Gome is the ultimate source of all misfortune. It may be translated as sin or transgression. As soon as a [Gamo] person discovers that s/he has committed Gome, s/he should immediately repent, apologize and purify him/herself. To spend any time without doing this may cause further Gome. The consequence could be misfortune, on him/herself, his/her family, his/her property, or the community at large …. Social interaction in the ‘state’ of Gamo culture are built around this core belief” (Assefa Chabo, 2001, cited in Data, 2003:186)


Many scholars do not agree to the idea of equating Gome to sin, since there are fundamental differences between the Omotic notion of Gome and the Christian concept of sin (Data, 2003). Most distinctly, the consequences of Gome do not include eternal burning in hellfire after death. Rather they are believed to be immediate and to be experienced here in this world
. It is this immediacy that makes Gome all the more compelling. The consequence of transgression are believed to be so grave, people are expected to take the utmost care to avoid those acts, which are considered morally wrong. The range of acts, which may cause Gome, may vary between places, persons and time. However, the principle is general enough: doing a wrong thing or failing to do a right thing (Data, ibid).   


Gome occurs at different levels of relationships: between husband and wife, between parents and children, between status groups (e.g. Mala and Mana), between clan elders and juniors, between traditional religious leader and his followers, as well as an individual transgressor, who may commit a prohibited act against an outsider. 


There are appropriate ways in which each of these should relate to the other, and failing to observe these precepts causes Gome. It is in this context that the marginalization of the artisans (Mana) takes place. For example in Kucha serving milk and milk products to a Mana or consuming such products of a Mana by a Mala causes Gome; for a Mana not giving the ascribed kind of respect to a Mala causes Gome, while treating a Mana differently from what is believed to be appropriate causes a Gome for the Mala. Some informants went to extent of asserting that it would be Gome for a Mana to abandon his traditional artisanship, or change his occupation. The notion of Gome is therefore in a way a supernatural sanction that helps the sustenance of the status quo. 


The belief in Gome and the possible punishments that it may entail is so strong that the people seriously observe the dos and don’ts. It is so pervasive that even the Protestants who claim to have been liberated by Christ from such “bonds of Satan” would find themselves awed with fear when they come across some acts considered as grave transgression of the traditional norms. 


 Case One:


		 A young Mala man, a member of the Kalaheo Church, at Gela kebele, was accused of sleeping with a beautiful Mana girl and impregnating her.  When the community knew the matter the young man was ostracized and his parents could not bear not only the shame but also the fear of Gome. In the tradition such occurrences of pollution could be cleansed by performing the ritual of slaughtering a sheep and washing by the blood. But the protestant belief prohibits such acts, which it labels as idolatry. The choice was a challenging one to the young man and his family. After a lot of hesitation and scriptural debate and counter argument it was decided that the cleansing ritual be performed according to the tradition, but in secret so that the rest of the church community should not know.     



		Source an informant from Kodo Kebele





It is said that Gome does not automatically lead to devastating misfortunes. Data (2003) outlines the normal course of Gome as follows from his Dawro material. “A person is expected to know the range of specific acts/substances/persons (SASP), which s/he should avoid. The practice of avoiding such things is commonly referred to as Phila. As long as one avoids these wrongs Gome will not occur. But this is not always possible; people make mistakes. If a person makes mistakes he may become tuna (polluted). At this stage, one can see the early signs of having committed a transgression and may consult a Sharetcho (Shaman) for diagnosis as it were. The shaman then finds whether the person, knowingly or unknowingly failed to avoid some acts (e.g. adultery), or substances (e.g. eating certain kinds of food), or certain persons (e.g. intimate contact with the Manja/Mana, or dining with a person who had transgressed against somebody from this person’s closest kins). These acts become Gome. Gome results in serious misfortune if the SASP rule is either neglected or if no effort is made to right the wrongs, or if a transgression is discovered late”.


 In conclusion, the notion of Gome is what regulates social and power relations among the different social groups in Southern Ethiopia in general, and the study area in particular. Hence the ideological ground as well as the practice of marginalization basically emanate from, and are perpetuated by, this religious tenet. That is what makes the targeting of traditional institutions, the major actors in the system, an essential part of the intervention strategy absolutely imperative.  

V. The Study Area


5.1 General Features


Kucha is one of the woredas of the newly formed (re-formed?) Gamo-Gofa Zone (formerly part of the North Omo Zone). It is located about 460 kms south of Addis Ababa, and 60 kms from Sodo, the center of Wollayita Zone. To reach Arbaminch the zonal town of Gamo-Gofa, it requires to drive 60 kms form Kucha to Sodo and then 115 kms further south. It is thus physically nearer to Sodo (Wollayita) than to Arbaminch (Gamo-Gofa), though it is administered under the latter. According to the 1994 census report Kucha has a population of 102,598, and the total area of the woreda is estimated to be 1,384.2 square km, though this estimate may be misleading since the administrative region has undergone several restructuring. Unfortunately, the number of the minorities could not be known, as neither the cited census nor any other research report did give attention to the group as a distinct social entity.


The overall altitude of the woreda varies between 1000 and 2250 meters above sea level. The mean annual rainfall varies between 1100 mm and 1600 mm whereas the mean monthly temperature ranges between 20.1˚c and 25˚c. Mixed farming is the common and dominant means of livelihood and farming is often rain-dependent. Meteorological records reveal that the rainfall pattern in Kucha is bimodal, and is characterized by two production seasons commonly known as Belg and Meher. Selamber, the woreda center is the only town in the woreda. The woreda currently is divided into 32 kebeles (lowest administrative units) of which only two are urban. 


The ethnic composition is such that the Gamo constitute 98.5%, whereas Amhara, Oromo, Wolayta, Tigrian, Dorze, and Goffa, constitute 0.5, 0.07, 0.28, 0.05, 0.09, and o.24% respectively. 99% of the total population speaks Gamogna (SERA, 2000).          


5.2. Social Hierarchy and the Minorities 


The Kucha social organization is characterized by social stratification in which the Mala (the “pure” ones, who are predominantly farmers) are put at the top of the strata, with at least three minority groups under them. The hierarchy among the three artisan groups under the Mala, is not rigid and there is a certain degree of social mobility within that framework. For example people from either Degala or Ch’nasha groups may change their occupation (tannery and pottery respectively) and take up smiting and assume the status of Wogach’e. Though the categorization is in accordance with the current occupation of the groups, “history” and ancestral myths are referred to whenever justifying the stratification or defending the status quo is sought. 


These minority groups, as already indicated, are the Ch’inasha (potters), the Degala (tanners) and the Wogach’e (smiths). Unlike the situation in many neighboring zones, where more or less similar cultural values and practices prevail, the name Mana does not designate a separate group of potters, here. Rather it is a common name for all the artisan groups.  According to this representation, the category and related hierarchy is further explained by using the term Mana with prefixes to refer to the different category of artisans. These include: Gita Mana (literally big Mana)- iron smelters who also do smiting, or the Wogach’e; Oto Mana (Mana of pots, potters); Wata Mana (potters plus circumcisers, both men and women); Gata Mana (the Mana whose eyes are not dangerous), etc
 (Data Dea, 2000). 


However, many people including the native Kucha, often use the term Mana both with specific reference to the potter group (interchangeably with Ch’inasha), as well as in reference to the artisan groups in general. For a matter of convenience, in this report the word Mana is used in reference to all artisan/ minority groups not specifically to the potters
.


Moreover, there is an ambiguity as to whether the Wogach’e constitute a separate group, or whether they belong to the same group as the Degala. In a focus group discussion, Ato Bancho Balcha, a Wogach’e from Arafare village of Shochora kebele, told us that the Wogach’e are not a distinct group but could come from either the Degala or the Ch’inasha group. This implies that it is occupation not group background that determines “Wogach’e-ness”.


 Given that tannery is increasingly becoming non-lucrative trade owing to the products’ inability to compete with factory products of similar service, more and more Degala are involving in smiting. Not as many Ch’inesha as the Degala are reported to have changed their field of artisanship to smiting, though the possibility is there.  The demand to locally produced clay pots does not seem to decrease significantly, despite the fact that quite many types of plastic and metal pots are competing in the market.   


Among the Ch’inasha, it is the women who actually produce earthenware. The role of the male (husbands and sons) is to help in terms of digging and carrying clay, collecting firewood, firing pots and transporting finished products to market. This is besides the men’s engagement in farming, though the task may not be demanding, due to the fact that they have small plots of land. 


The working of clay and the formation of the different vessels is carried out in the potters’ compound. Potters produce a vast variety of vessels that have a large demand among the local communities. However, the potters’ economic situation is almost always hand to mouth. They are thus among the poorest in the community.


Smiting is by far profitable, though the row material (iron) has become increasingly expensive and the work is very tiresome. When producing new implements the Mala bring the “raw iron” and half of it is the share of the Wogach’e. There is no regular payment for repair (sharpening) of iron implements. But the farmer may give some grain, which he thinks is appropriate, at the time of harvest. Despite the demand for their goods and services the artisan groups are extremely despised and marginalized by the Mala. One informant from the minority groups noted “They don’t even call us with our names. They rather address us as the “Wogach’e, the “Degala”, etc. He also said “we could not change our trade even if the work may not be profitable, because the community would not allow us to do so. It is not the fear of Gome that kept us smiths; rather it is the fear of the social consequence (Bancho Balcha, Arafare village). 


5.3. Major Manifestations of Social Marginalization


Marginalization/segregation at the ground is manifested in various aspects of life experiences. Examining these aspects of the manifestations in a systematic way will help not only to describe the practices in a more coherent way, but will also expedite subsequent analysis.  In their book Living on the Edges, Pankhusrt and Freeman (2001) categorized marginalization or discrimination into five conceptual categories and showed that minorities in the broader Southern Parts of Ethiopia, as spatially segregated,, economically disadvantaged, politically disempowered, socially excluded and culturally subordinated. Taking these as aspects of marginalization will serve as important framework to discuss the current status of the Mana in Kucha with occasional reference to the situation in neighboring zones.


Thus, as indicated in the technical proposal, it was found useful to categorize the diverse ways by which marginalization and discrimination are manifested into these five aspects. The practices put into the different categories are interlinked and often overlapping. Yet, they are better conceptualized when they are categorized as such.  Accordingly it is attempted to record and analyze the obtained firsthand as well as secondary data along these lines. 


5.3.1. Spatial Dimension


The study revealed that the minority groups are spatially segregated in settlement patterns, and other social situations.   It was found that in most cases the minorities live on the outskirts of villages and on poor land on steep slopes or ravines. In some cases it seems that allocation of residence areas of the minorities is well thought-out and deliberate. They are scattered through out the specific kebele or village as if it were planned to ensure that a certain number of Mala households have enough number of artisans to serve them. 


They are also segregated at many social events (e.g. market places, public gatherings) and are expected to show peculiar ways of expressing respect to the farmers when for example they meet with the latter on the road, by walking on the lower side, bowing down, etc. The Mana are also often restricted to the outskirts of the market if and when they are allowed to sell goods in the market, while the most extremely marginalized are not at all allowed to even enter market places.


Indeed, it was reported by many informants both Mana and Mala, that the former are segregated even in government service provision institutions such as schools and clinics. According to Kucha Woreda Health Office representative, most of the time the minorities do not come to health institutions, not only for economic reasons, but also for fear of mistreatment. It is after they tried every possible traditional treatment and failed that they would decide to try their chances in modern health facilities. When they come to such facilities, the minorities face many problems. 


One of these is the inconvenience they have to experience while waiting for their turn. Usually people seeking treatment would sit on the benches in the waiting room or at the verandah of a health facility, in accordance with the time of their arrival. Some times, especially during payment of cash, or for getting lab services, they may also have to queue in front of the specific service room. In line with the spatial segregation under other circumstances, the minorities could not claim their turns and have to either sit on the floor or stand at the end of the line allowing every Mala that comes after them to stand or sit before them
. Consequently working time may be over before they get any service, and they may be forced to come again the next day only to repeat the same procedure. This is even more serious problem at times when a certain epidemic breaks out and a mass treatment or vaccination is required. In such occasions, the Mana do not often come forward and receive the services because they would be afraid of being insulted or mistreated by their fellow Mala villagers if they may be among the first in the raw of people waiting for turns. 


It is, nonetheless, believed that the medical personnel exercise the ethics that their profession requires and treat every patient equally. In fact most of the times these personnel might not be from the same locality and might not even know who is who. But the Mala my not be happy to see the Mana getting equal treatment with them or, in some specific cases, to be treated after the medical personnel treated the Mana.


A good example for this may be a story told to me by a senior nurse (an outsider) working in a village near Selamber (the major urban center of Kucha Woreda). He intimated that once a Mana woman who was suffering from a breast pain came to his clinic. He had to examine whether her breast had pus or not and squeezed the milk into his gloved left hand. During this time a Mala man had arrived with his sick wife just on time to see what the nurse was doing. 


After the nurse gave the Mana woman the necessary treatment, removed his gloves and washed his hands, he turned to the Mala gentleman and his wife and told them to come in. But they were already on their feet to leave, and the man said ‘no thank you; we will go to another clinic’. The nurse wondered why they decided to go without getting the treatment they came seeking. It was much later that  he came to know that they decided to go to another clinic which was much farther because they didn’t want to be treated by a person who has “touched” the milk of a Mana woman. This was because they were afraid that the nurse, having been polluted himself, would also pollute them
.


My informant from the Woreda Health office also noted that the Mana may be in the forefront among those who are vulnerable to water-borne diseases since they have little or no access to potable water, even if there might be potable water points around their village. He said that the same problem of spatial segregation applies here too, since queuing and waiting for turns is a common practice.  Besides the fact that the Mana would be the last to be served even if they were the ones who arrived first, they would also be forced to travel a long way round if the path to the water point has to pass through a Mala farm land. This is because the tradition depicts that pollution would follow if a Mana stepped on a Mala land. Consequently, they often prefer to fetch water from unprotected sources to the trouble they have to face in sharing from the “modern” water points. 


Similar problem would be encountered when the Mana may have to carry a seriously sick member to a clinic, or the body of a dead one to the ascribed cemetery and the path to such places passes through a Mala land. It is noteworthy that spatial segregation goes to the extent of restricting the Mana from being buried in the same cemetery with the Mala.  


In relation to education an informant from the Woreda education office noted that very small proportion of the Mana attends schools, mainly because they are afraid of discrimination and mistreatment by other students (and of course to certain extent, because of economic matters), despite the fact that they are legally entitled to attend and there is nothing that prohibits them. Here in Selamber, the number of minority students is even more less than other places since the place is a little too far from the villages they live. Obviously there is no statistical record of enrollment differentiated by the different social groups at woreda level and it could not be possible to out rightly speak of the exact proportion. 


Nonetheless, even the few of them identified as belonging to the minority groups have to suffer from various hardships and humiliation by their fellow Mala students, more often outside of schools, but also within the school compounds. They are often insulted, and made fun of. But in some cases, they may face even more serious challenges. For example in Chaba, Halango and Dinkela kebeles, some Mana students were implicated as evil-eye and the entire school population [the Mala] demanded that these students be expelled, by threatening that they would quit schools if their demand is not met. The schools and the local administration had a hard time to decide on the matters. In villages, Mala children are not allowed to play with those of the Mana. As one informant from the potter group said “when the Mala children sometimes happen to play with ours their parents would punish them and warn them not to do the same again”. 


  Case Two: The rumor of love affair that raised a lot of dust


Recently, a rumor that implicated a Mala girl, a student of Gela school, to have a love affair with a Mana boy of the same school, was circulating for some time. Finally her father heard of the case and got mad. He then told the community leaders, who summoned a meeting of the entire community at the dibusha (a traditional gathering place where community members come together for the purpose of celebrating spiritual events and/or pass new community legislations). The suspect was called and made to stand in front of the people and was asked whether the gossip was true. He denied. The girl was also asked and denied. The community members detected that the rumor was unfounded. Then they decided to identify the malignant person who has fabricated the story only to harm the girl and her family. In due time the girl was caught while attempting suicide, because she could not bear the shame and humiliation that befallen her family and herself. Finally the first person that started to spread the story was traced and the father of the girl was made to sue him at the kebele social court for defamation. The case is as yet on process. I asked my informant what would have happened to the Mana boy had the story been true. He said I don’t know. I don’t even know precedence to the incidence to use as a starting point for my guess. But from the way the father of the girl and all his close kins appeared, it seemed as if they would kill him right away. 


Source: Ato belayneh the director of Gela school, personal communication 


What amazes one most, especially an outsider like me, is the way the community responded to the situation and such a big meeting of the entire community had to be summoned just because two young people were suspected of having a love affair. Note that the story was not even associated with rape.  


5.3.2 The Economic Dimension


The economic dimension of marginalization is most clearly manifested in restriction on production and exchange. It is found that there are economic activities, which are pursued mostly or only by the minorities, and there are economic activities from which the minorities are excluded. For example, the minorities had extremely restricted access to land and livestock. Although they have been entitled to usufruct right to land during the 1975 land redistribution, their holdings remained smaller than average and were also of poor quality. It is also said that some minority groups/individuals are evicted from the land they thus received, subsequent to the Derg regime.
 As one smith put it “We [the Mana in general] hold small plot of land and not very fertile. The yield feeds the household only for few months even in a good year. We thus supplement our income with our hand crafts. If the entire family is in a good health and if the woman is not pregnant, we may get up to 20 Birr from one market and we go to markets four times a month
. The Mala buy our products despite the fact that they despise us, because they have no choice, though we don’t have the right to set the prices of our products”.


The pre-Derg exclusion of the minorities from land holding was justified by the belief that they would endanger its fertility, which by implication means that land possessed or cultivated by the Mana will lose its fertility due to the fact that it will be polluted. There exists the same belief in relation to livestock as well. As a result the chance of the Mana to keep livestock is very limited. If and when they own some, they cannot graze their livestock at the common grazing lands together with the Mala, because it is believed by the latter that mingling their cattle with those of the former would entail pollution. In extreme cases the Mana would be forced to castrate their male calves at an early age to ensure that the calves would not grow into bulls and mate with the cows of the Mala, which would be even more polluting. 


Another aspect of economic marginalization is manifested within the framework of trade and exchange of goods and services. It is true that the Mala are dependent on the Mana as far as acquisition of certain goods and services is concerned. Particularly important is the purchase or repair of farm implements such as ploughs, axes and hoes, as well as purchase of earthenware. Although cash payment is increasingly being common, it is even more common for the Mala to get the goods or services on credit basis, pledging to pay in grain equivalent after harvest. But some Mala may fail to pay on time, or pay less than what was tacitly agreed upon, or not pay at all. In such situations the Mana would not go to court or even to the traditional Shimagle to complain. They took it for granted that the courts over which the Mala preside would not decide for them. So they would only leave it to God to do justice. 


Mala FGD discussants in Morka kebele reported that in such a situation the Mana may get their money/grain only on two grounds. The first is related to the local belief that the curse of the Mana brings misfortune to the cursed. Second, the particular Mala who failed to settle his accounts may fear that the Mana would speak of his failure to other Mala, in which case it would be very humiliating for him to be identified as someone who could not even pay his debts to the Mana. At any case the possibility of the Mana getting their due payment depends either on the good will or fear of curse of the Mala not on any legal obligation. The Mana are also obliged to deliver the good thus sold or repaired at the houses of the Mala, as is the tradition, without extra payments for such services. 


Another aspect of discrimination, which probably is closer to the cultural dimension, but has also to do with economic transaction is the fact that when the Mala buy pottery or other products from the Mana they would make sure that they have enough changes so that they may not take home polluted money (money touched by the latter)
. If they couldn’t help taking changes they would buy other goods with the change not to take it to their homes. Yet they would not buy clothes with such money because it is Gome. 


Similarly, the Mala would not buy livestock or livestock products if they knew that these belonged to a Mana. Even if they later on discovered that this was the case, they would trace the person and force him to return their money. Despite some observable changes, in many cases the Mana also could not buy any thing from the Mala directly but through some good willed Protestants. Moreover, the Mala would not at all buy Mana products with money they obtained from sale of milk and milk products; they have first to change such money if they have no other options. FGD discussants in Morka also told us that many a Mala would be hesitant to borrow money from a loan and credit association in which minority groups are members, because there is the possibility that money paid back by the Mana might be mingled with what the former have to take.


 One amazing, and of course heart breaking, thing was that a Mana is not allowed to wear better clothes or build “big” house even if he may afford to do so, because his Mala neighbors would harass him for over stepping his ascribed limits. The common way the Mala’s expression in reference to such a situation is “tegbual”. We have heard of individual Mana who were forced to leave their residence areas due to continuous harassments of the Mala for “forgetting who they were”.  The Mana would therefore be reserved from doing things that may attract the attention of the Mala.


5.2.3. The Political Dimension


The minorities are usually excluded from all social and political positions of decision making including village level political institutions such as the Peasant Associations, Service Cooperatives, loan and credit groups, etc. Even when they were permitted to participate they never obtained leadership positions. It was only in the early days of the 1974 revolution that the minorities did enjoy a brief period of favor and were raised to leadership positions, with the backing of the Marxist government. Soon after the revolutionary rhetoric subsided, however, they lost office. Today the Mala are absolutely unwilling to entertain the idea of craftsmen representing them or making decisions on behalf of them (Pankhurst and Freemen 2001). 


The minority groups are also, to a great extent, excluded from formal employment, a problem commonly attributed to their minimal participation in education. And hence most of them are still pursuing their traditional artisanship. Obviously, there are “structural entry barriers such as lack of skill, experience, and orientation”, because the Mana have not had chances of learning skills which would enable them involve in relatively more rewarding livelihoods. Thus, they do not have chances of competing for power even at village levels which often increases one’s chance of accessing material wealth, and as a result of which they remain poorer than the Mala.


We learnt that in the entire 32 Kebeles of Kucha woreda there is only one Mana, who is somehow made a member of a kebele cabinet, and there is no one among the employees of the Woreda administrative structure down to the level of cleaners and guards. This information was confirmed by the representative of the Woreda Administration, who first tended to deny the existence of social inequality what so ever in the Woreda 


More disturbing is the information we heard about the few individuals who have succeeded to assume formal employment, especially as school teachers, which probably is the relatively common area in which educated Mana are engaged in. Our informant from the Woreda Education Office noted that the discrimination is even more pronounced among government workers (in this particular case school teachers), especially those who are given administrative posts (as school directors)
. While the teachers might not teach properly as they are challenged by children of the majority groups who may tease and make fun of them, and they could not take disciplining measures at all, the directors could not supervise and give directives expected of them as their subordinates would not respect their orders. We were told of a school director who was thus challenged by his subordinate. The latter is reported to have said “don’t you forget who you are. Don’t ever forget that you are iqa” (tool/commodity) and you have no right to speak with me at equal terms, leave alone to order me around”.  The Mala do not of course do this in front of others, though the Mana might not dare sue them even if this were the case. 

They are also excluded from current political organizations established along ethnic lines. Indeed, it is reported that in some cases they have suffered from discrimination, for example of being targeted for military conscription, and in some extreme cases they were denied food aid (Dereje 2001). Generally they have little recourse to courts in cases of discrimination, which seems to imply that the new local level institutions have tended to reproduce traditional inequalities. Moreover, the minorities are not allowed to be members of community based social institutions, especially Idirs, together with the Mala.


Case Three :The Mana as a Member of  Kebele Cabinet


There is one man from the minority groups (a Degela) who is a cabinet member of a certain Kebele. It is common for Woreda officials to go to kebeles for holding a public meeting or any other official work. Since there are no restaurants or any such places where they could get food from, they are often served by the people there, after finishing their mission. The luncheons usually contain milk and milk products as these are usually available in farming households, but also are preferred items for respected guests. But in the said Kebele, the woreda officials are often served kolo (roasted barley or wheat), and most officials are not happy to go there. The reason is for this is the belief that depicts that serving milk and milk products to a Mana entails Gome. Since the local residents knew that one of the cabinet members who are to be served is a Mana and secluding him from the occasion has a negative implication, they preferred to serve kolo (roasted grain) to all; after a lot of argument and deliberation. The woreda officials knew why they were given such a lowly reception, but would not dare to criticize or even discuss the matter. But no one of them was happy to go to that kebele and every one tries to evade going there unless no option remained. 


Source: Interview with a former woreda cabinet member who now is working in another sector office


It is also noteworthy that there is little difference between the followers of different religions regarding discriminating the Mana in real power relations such as making them leaders in Churches or other local institutions. The following case study is only one example confirming this assertion.


Case Four: The Pastor’s Encounter

Once the president of Kucha Kalaheo Kiflemahiber (Parish) went to a certain Kebele to oversee the election process of the leaders of a Congregation. There was one member of the congregation who is appreciated by all members as a dedicated Christian, a very sociable person with a very good knowledge of the Bible. The pastor also knew this person’s qualities. This person was one of the nominees for the leadership post and the pastor was confident that this guy would win the election. When votes were counted, however, the person was outsmarted by his competitor. The pastor was amazed about the encounter and wondered about the reason why the congregation denied their vote to the person whom they were highly praising prior to the vote. During the pastor’s puzzlement, the said individual came to him and said as if he was reading the latter’s mind; “don’t be surprised pastor. It is not because I am not capable of taking the position that I am not elected, nor is it because my fellow Christians disliked me. It is only because I am a Wogach’e that they didn’t elect me”. The pastor didn’t know that the person was from the minority groups. He was shocked by the encounter and had to summon the elders of the congregation and express his disappointment with the attitudes of the believers and tell them what the Wogach’e individual told him, though he could not reverse the election results. Though this may not be taken as a universal phenomenon, and there are at least few cases in which minorities are elected as church elders, or members of different committees, in almost all cases they never assume positions such as Chairing of committees, or presidency of Congregation or Kiflemahiber (Parish)  


Source: Interview with Pastor Zeleke Zewge 


The pastor also told us that the Church’s development wing has a loan and credit (micro-finance) project in which beneficiaries are given goats. The beneficiaries have established user group committees in some of which minorities are involved, but the latter have never been made to assume a leadership position. 


5.2.4. The Social Dimension


Social marginalization of minorities is also characterized by segregation and non-reciprocal relations. This is expressed in restrictions on social interaction, absence of commensality and reciprocity, restrictions in joint labor, membership of associations, burial practices and, most profoundly, intermarriage. 


The most marginalized are often not welcome at farmers’ social events. Those that are allowed to attend may be barred from entering houses, or obliged to sit on the floor, rather than on stools. At Malas’ weddings and funerals marginalized groups are expected to perform services as musicians, heralds, grave diggers, or as specialists in purification rituals. While the minorities are expected to attend social events of farmers’ only to perform culturally ascribed services just mentioned, the latter will generally not reciprocate. It is thus indicated that denial of commensality is one of the most pervasive forms of marginalization (Pankurst and Freeman, ibid). 


At such events the minorities are served inferior food (such as the head, innards and hooves of slaughtered animals), are served separately, often being expected to eat off leaves, from broken pottery, or from their own bare hands. Any plates or cups used by them would have to be thrown away. While the marginalized groups do eat food prepared by farmers, the reverse is absolutely unthinkable. Yet the Mala, except those belonging to the clan of the Kawo (local kings), do not serve milk or milk products to the Mana at all.  


Entering public places, such as tea rooms, is not as strictly prohibited for the minorities in Kucha as is the case in some places in the neighboring zones. A potter from Arafare village expressed it as follows “Nowadays we could buy food and drinks from the Mala in the urban centers, since the traditional religious leaders have told their Mala followers that there is a difference between goods at home and goods at the market place or shop. Even so, we could not buy any food item prepared with milk products”. This assertion indicates that the notion of Phila and Gome is subject to periodic interpretation and reinterpretation in accordance with the change in social and economic systems and the traditional religious leaders are in charge of this process.


In relation to social segregation and open despise of the Mala towards the minorities, one informant from Morka Kebele said “the Mana tend to do things that makes them despicable”. “For example”, he said, “they carry all sorts of leftover including animal hooves, innards, things that a human being should not and cannot eat, from the houses where there was a feast and where they were invited to perform some kind of rituals such as playing musical instruments, or do other lowly works such as slaughtering cattle, cleaning the compound, etc”.  But to my indirect question referring to such behavior, my Mana informants said that to refuse to do whatever they used to do before would be considered as “tigab” and would entail insult and harassment. They could not therefore help doing it even if they may not want to.   


1.2.5 The Cultural dimension 


One aspect of cultural marginalization is expressed in negative stereotyping and mythological justifications for the low status of the minorities. The nature of stereotyping varies from group to group and from place to place, but some common themes emerge. The marginalized are often portrayed, inter alia, as anti-social, untrustworthy, liars, cowards, lacking in morality, respect and shame, etc, etc.


 Those that are most extremely marginalized are considered as polluting and unclean. Members of some group are accorded a barely human status and are said to be not “real people”. The “polluting” nature of minorities is often explained as being a result of the “impure meat” (meat from animals not formally slaughtered) that they are said to eat. There is some debate as to whether the minorities actually do, or did, eat such types of meat. In some cases at least, particularly in cases of former hunting groups living in the neighboring zones, it seems that they did. In other cases it may well be unfounded accusation to legitimize separation
. 


However, this study revealed that even if the Mana’s eating of Bauta may be true; this food habit is not actually the root cause for marginalization. Rather the Mala despise and segregate the Mana for their perceived “impure blood” (low birth) and implicating them as eaters of Bauta is a justification for their impurity. The Mala believe that as the Mana are naturally impure, they deserve eating Bauta and other un-preferred parts of the formally slaughtered animal, and the Mana are culturally compelled to accept. It is argued that whether the Mana eat Bauta or not they will always remain inferior and marginalized
. 


Nevertheless, having been labeled as “polluting”, the minorities are given polluting works to do, and are seen with ewe as potential polluters. Hence, the belief in pollution reinforces cultural exclusion and segregation.  Quite a number of acts and contacts with the Mala are considered as polluting. For example the Mala buy pots from the Ch’inasha, but once milk is put into it a Mana could not touch it. A leather sleeping mat is also believed to be polluted if touched by a Degala after the Mala slept on it. 


Cultural exclusion is also expressed through mythology, which portrays the minorities as associated with nature and the wild, or in extreme cases, as being descended from unions with animals, especially in relation to the Manja (Pankhurst, 2001). The other stereotype that is even more serious and hard to prove or disprove is the belief that the artisans are evil eye. It is believed that such people would cause sickness or even death by simply staring at a person (especially a child) and sometimes even cattle. This stereotype in some cases goes to the extent of implicating the minorities labeled as evil eye, as taking out from a fresh grave the dead body of the person whom they caused his/her death by staring, and eating it.  


The Mala both the followers of traditional religion as well as of Orthodox Christianity seriously believe in the harming power of the evil eye or “buda”. The Protestants are not also as free of the superstition as they claim to be. The difference is that the latter believe that the Buda menfes (buda spirit, as they call it), has no power on them. In some cases they even claim to exhort out the buda spirit from those reported to have been afflicted, by prayer, which confirms their belief in the buda phenomena.     


There is a common notion among many town dwellers and educated informants from the Woreda sector offices, that subscribers to the traditional religion discriminate the Mana more than the subscribers of Christian faith and they see traditional religious leaders as most responsible for distancing the Mana, which to a great extent is true.  A closer investigation, however, reveals that the situation is a little more complicated than this. As already indicated, the most important justification for distancing the Mana locally is their alleged eating of Bauta (meat of animals dead without being properly slaughtered). The Orthodox Church has equally strong stand with the traditionalists as far as condemning this food habit is concerned. Hence, Orthodox Church to a great extent more consolidates the traditional food taboo and thus further legitimizes the traditional practice of marginalization. Though apparently less concerned with the traditional idea of pollution, even the Protestant never accept the Mana eating of Bauta. It is therefore expected of the minorities to demonstrate that they have abandoned this food habit, when they accept Protestantism. 


Yet Orthodox informants appeared to be bolder and admit that they would not give milk to the Mana or drink the milk coming from them, while the Protestants seem to defend their status as liberal by claiming that they treat the Mana as equals in Christ. It is noteworthy that in such a claim, the Protestants tend to demonstrate that they are better Christian than the Orthodox
.  


This is not, however, the case in actual practice. In Kafa and Bench Maji many cases were encountered where the Evangelical Church Mekane Yesus had but to arrange a different worship sessions and places for the Manja, since the Mala Christians felt uncomfortable to worship with the Manja; thereby unintentionally institutionalizing separation (Kelklachew and C. Falge, 2005). Data Dea also found it puzzling to see that in a village called Yogo in lowland Dawro where all the villagers including the minorities were Protestants, the latter were discriminated and looked down upon by their Mala fellow Christians (Data 2002). 


However, unlike the situations in the mentioned areas, Protestant Mana in Kucha worship under the same roof with their fellow Mala, and are bestowed with a relatively better acceptance and relation. Some Mana have also been elected into the position of elder, while there are a few who have become preachers. We were told that one of these voluntary preachers is sent to a Bible School for a formal training that qualifies him to be an evangelist. Despite this relative liberal attitude, the Protestants stand at equal footing with the traditionalists and the followers of the Orthodox Church when it comes to objection of intermarriage with the Mana. 


One protestant FGD discussant, an outspoken old woman, in Kodo Kebele, Metine village, kept to dominate the discussion all along trying to show that there is no discrimination in her Church. Besides other things she mentioned that they (the Mala Protestants) even serve Milk to the Mana. I tried to challenge her so that her real attitude underneath the officially declared liberal stance may be seen. 


Our discussion went as follows:


· K: You have told us that you serve milk to the Mana. Do you also drink milk coming from a   Mana house? Have you ever drunk yourself? 


· Old woman: no, but it was not because I considered it as Gome but because the Mana live far away from our village and we never had gone there


· K: Let me ask you another question. Assume that your son fell in love with a beautiful Christian Mana girl and decided to marry her. What do you think your response would be?


· Old woman: I would never allow him to do so, if the occurrence would be here. If he does it elsewhere and intends to bring her to me I will never accept him, because I would be ostracized by my neighbors and the wider community. Don’t you see that this means that my daughter-in-law will be producing pots in my backyard? 


· K. Not necessarily. If her husband has adequate income she might not need to continue her pottery. 


· Old woman: Come on, it would be a Gome against her if she discontinues her pottery.      


This shows that the Protestants are not totally free from seeing some acts/behavior in light of the traditional concept of Phila as well as the fear of Gome as they often claim to be. Nonetheless, despite the fact that all religions have some contribution to the prevalent social discrimination, traditional religion plays the decisive role, as the concept of Gome, the most potent notion in perpetuating marginalization, is at the center of the belief and emanates from it.  


In sum the multidimensional discrimination and segregation of the minorities is a phenomenon that violates important international human rights declarations and covenants to which Ethiopia is signatory, as well as the National and Regional Constitutions, which on the main derive from these covenants and other democratic legislations.  Of these International Human Rights Instruments, the most relevant include, The Declaration on the Rights to Development, The International Covenant on Civil and Political Rights, and The International Covenant on Economic, Social, and Cultural Rights. (See also Section VII below, for discussions on legal and policy issues)


Marginalization is therefore not only a social evil but also a violation of human rights, a phenomenon incompatible with the constitution and other laws of the country, and a practice that should be combated by all in a concerted manner.


VI. Attempts to Redress Social Inequality and Trends of Change 


6.1 Government Interventions


Several efforts of interventions have been made to undo these social and power relations at least during the last two consecutive regimes, and the interim period of the Italian occupation.  Writing about the situation in Dawro, Data Dea has the following to say: “Ever since Dawro was incorporated into the Ethiopian empire, there have been attempts to change this unjust social order which discriminates the minorities. These interventionists included that of the ‘Amhara led Naftegna’, the Italians, and of the Derg” (Data 2000). 


Of the three, the Derg enforced fundamental interventions and achieved some important changes to the situation of the social minorities. For the first time it entitled the minorities to land ownership and access to political power. While the outcomes of land entitlement are to certain extent still maintained, most other privileges of Derg’s imposed interventions are now reversed. None of the minorities are holding any political post now. In general most of the interventions by the mentioned regimes did not achieve their intended end. It is mainly because most of the attempts were “top-down” and tried to change the attitudes of the dominant group by force, which was often counter productive. In addition to inherent limitations in the approaches of the interventions, religious, economic, social and cultural factors interacted in undermining the success of the planned attempts. 


It is argued that part of the reason for the failure of these interventions is because they targeted the symptoms without clear understanding of the underlying causes of marginalization. Indeed, the unintended outcomes of Derg’s futile interventions have left a challenge which will take quite some time to do away with. The imposing approach created resentment of the Mala against the minorities and when the Derg was ousted from office by EPRDF, the minorities were left without any political protection from the then angry Mala who associated the minorities with the Derg. After surviving those hard times the minorities have now become very suspicious of any external interventions, and their response to such interventions is understandably cautious and slow. 


Consequently, the minorities came to perceive that no one may give them a sustainable backing in case they happen to enter into friction with the majority Mala in the process of claiming their rights (Data, Ibid)
.


Under the current regime, there are no specific governmental interventions being undertaken focusing on the situation of the socially discriminated. Nor are there specific policies on this. Informants from Woreda sector offices noted that the only attempt by the current government to target the social minorities they could recall of, is the skills upgrading training program that was carried out at Adult Vocational Training Program Centers. Here, skills training were given together with awareness creation sessions, and even these were not adequately organized and short-lived. The centers and the program are no longer functional now for reasons no one seems to know. 


There are indeed strong arguments by academics depicting the fact that there are vivid signs evidencing that the position of the socially discriminated minorities has worsened since EPRDF’s seizure of power. This seems to be one of the unintended consequences of cultural revivalism following the current government’s claim of respect for all cultures, which was misappropriated by some Mala to reactivate indigenous social discrimination. 

Thus as already indicated, the unpleasant past experience made the minorities to be very cautious of any effort by outsiders to help them at the “expense of the Mala interest”. In the FGD with the minority groups in Shechora Kebele discussants repeatedly said that they didn’t want to even mention all the various forms of segregation and acts of marginalization, because they didn’t want the Mala to hear about it in which case the latter would feel accused of the atrocities and may take revenge against them.    


6.2 Interventions by NGOs


Interventions by some NGOs such as Action Aid in the neighboring Dawro, Agri Service Ethiopia, in Boreda, SOS- Sahel in Wolayita, have shown some positive results, though the failure encountered may probably over weigh the successes. But in both cases a lot could be learnt from the experiences. Concerning Action Aid’s intervention, it was found that service delivery appeared to be a breakthrough. Most of the minority households in the project area are now familiarized with modern health services and education. A significant number has access to credit, which did, to some extent, improve their economic conditions. Yet, from all of these interventions the Mala seem to have benefited better than the minorities (Data, 2000). Given the circumstances (both internal and external) under which Action Aid has been operating in Dawro, there were appreciable attempts to improve the situation of the minorities. Yet evaluation reports showed that relatively speaking on the average the minorities still remained poorer than the Mala. 


There are also some efforts to place the social minorities in decision making positions in Action Aid structures at project site level. While these structures are dominated by the Mala, the minorities have learned something from this forum and have increasingly started airing out their views in public gatherings, though generally they are still powerless in relation to the Mala. Nonetheless, the major problem remained intact.


In Gamo in general there have been no development projects specifically focusing on the minorities and ERSHA is going to be a pioneer in this regard. But there have been several in Wolayita, mainly promoted by NGOs as part of the poverty alleviation strategies. Most have not been very successful, but some current projects are trying to correct themselves learning from their past experiences. For example, many artisans have appreciated the skills upgrading and tools provision schemes as a result of which they could improve their efficiency and hence their incomes. It is worth noting that there is a strong belief among development practitioners that economic empowerment would ultimately lead or at least contribute to social and political empowerment.  


Agri-service Ethiopia tried to set up a Service Cooperative for smiths in Boreda, where it provided tools and credit. But the project failed in a short time and the smiths walked out. The reason for this was their resentment towards collectivism. One should remember the tragic end of the nationwide campaign of the Derg to realize the dream of socialist collectivization in all aspects of the people’s economic activities
. 


More recently SOS-Sahel has started a Rural Development Project in Koisha, Wolayita. Being aware of the failures of schemes based on collectivization, they tried to help the smiths form their own voluntary associations and are distributing tools to individuals on credit basis. But it is too early to judge the project’s success or failure.


There is a general consensus among most interventionists that the minorities being among the poorest of the poor are addressed with strategies and interventions designed for the poor. A good example may be a study conducted by Strengthening Emergency Response Abilities (SERA, 2000), which has documented a detailed information on the Vulnerability Profile of Kucha Woreda. It has also a chapter on peculiarly vulnerable groups, which naturally attracts someone in reviewing documents on most vulnerable groups such as minorities.  But the issue of minorities and social marginalization and discrimination as factors for poverty and vulnerability to disaster has never been mentioned any where in the document. The assumption of the teams who conducted the assessment might have been that as far as the “very poor” in the community are considered, the minorities who also are among the very poor are addressed. 


Likewise, the minorities are incorporated in projects designed for the poor. However, their situation is much worse than just being poor. As could be seen from the different aspects of the manifestations of social discrimination, certain peculiar problems of the minorities are missed out while focusing only on economic poverty. Hence, there is a need to single out these peculiar problems of the socially discriminated and design special intervention activities which will aim at addressing these peculiarities.  But unfortunately this is usually lacking in most intervention plans.


Moreover, these interventionists, except probably Action Aid, do not seem to show adequate efforts to address the relgio-cultural roots of marginalization per se. Notwithstanding the contribution of positive change in the economic sphere to possible change in social status, the interventions so far attempted do not seem to recognize that what is at stake is an issue of human rights, of the alienation of people’s political, economic and cultural rights. Exclusive focus on skills upgrading and possible enhancement of the economic status of the artisans is necessary, but not sufficient measure. The shortcoming seems failure to recognize and adhere to the currently popular development discourse of “rights based approach”. 


What for example would help strengthening the economic power of a Mana in a situation where he would be harassed for building big house or wearing better clothes? Or upgrading his skills to produce better products in a situation where he might determine neither the prices nor the terms of payment for goods and services he renders to his Mala “superiors”? What would his economic improvement help if the Mana remains believing that it would be Gome to him to live and act as the Mala (to think and/or act differently than what he understands to be a proper way to a Mana?). 


It is therefore first and foremost the human rights aspect of marginalization that calls for an immediate and appropriate intervention approach compatible with the ideas incorporated in international covenants of human rights and of course the Ethiopian constitution (See for some highlights on Rights-Based Approach to Development in annex 1below).  


6.3 Perceptions of Government Officials


Contrary to our expectations, the perception of government officials (who almost entirely belong to the Mala group), does not seem to be fundamentally different from the general public. The views of some of these officials on the issue of social discrimination were far from encouraging. Indeed, despite their relatively better educational status, their claims as representatives of the people in general, and promoters of a democratic system, some of these individuals seemed to have taken the status quo for granted and did not at all view the issue of marginalization as a problem to be tackled. 


There were of course, some government officials who felt that social marginalization expressed in its crude and inhuman form among the various communities of SNNPR has to be given the attention it deserves and be done away with. They acknowledged that the issue of social discrimination is one of the social problems prevailing throughout southern Ethiopia, though the magnitude varies from place to place. Some have gone to the extent of saying that the neglect of the Federal and Regional governments to address the problem may mar the democratic appearance of the current regime. 


But there were also some who amazingly toiled to convince us that discrimination is some thing that once prevailed but has now been avoided thanks to the constitution that ensured the equality of “all nations, nationalities and peoples”. The attempt of such government officials to make discrimination appear a matter of the bygone days was especially worrying, since once the existence of a problem is denied, any possible attempt to alleviate it will stuck there. Some officials were not sure of what was supposed to be the right thing to say. And from the way these latter ones described the situation, it seemed as if they were trying to protect the government from being blamed as undemocratic, which actually was not supposed to be the real concern. 


The main problem, however, seems, as already stated earlier, failure to see the difference between ethnic minorities and social minorities, on the one hand, and the fact that immediate shedding off of a deep-rooted tradition and belief is quite hard, on the other. Concerning the former, the proclamations, they so often refer to, are aimed at ensuring the rights of the ethnic minorities. Regarding the latter it was not actually hard to observe that government representatives could not as yet free themselves from the traditional beliefs and superstitions. This demonstrates the fact that any endeavor to address the problem of marginalized minority groups should start from genuine change of attitude among government officials.  


It follows then, the envisaged intervention of ERSHA has to be committed to the work of raising the awareness of all stakeholders including government officials and bringing about attitudinal change, on the one hand, and lobbying for the development of policies that directly address social marginalization and the proper implementation of the same, on the other.  


6.4 Trends of Change 


Despite the above mentioned attempts by different bodies to change the social organizational set up that victimizes the minorities, no considerable change has occurred so far regarding the social and power relation between the dominant Mala and the minorities. Indeed, even in some Woredas of the neighboring zones such as Wolayita and Dawro, where considerable attempts have been exerted by NGOs, the changes that could be observed are few and insignificant. 


Some Mala informants tried to emphasize that there are basic changes from the historical situation. For example they stressed the fact that now no Mala would openly insult or mistreat a Mana. Another issue mentioned as a sign of change was the fact that traditionally the  Mana had to take the lower side of a path if they happened to come across a Mala walking on the same path (this is generally still persistent), and that some Mana are no longer strictly observing this. They also pointed out that some younger, educated, Mala are not very much sensitive to non-observance of this ritual and often do not get annoyed with the violation.  

Obviously, such things might be considered “change” when viewed in comparison with the harsher situation in pre-1974 Gamo and the South at large. Yet, most significantly, change is not as such observed in the social structure as well as livelihood condition of the minorities as they remained the despised and the poorest as ever.  What was even more disturbing was the attitudes of some Mala community members who seemed to steadfastly stand for the prevailing status quo. 


For instance one discussant in a male FGD in Morka kebele asserted “I don’t think that any human power would change this system, the attempt to change it is as futile as wishing the sun to set in the east”. Another person a discussant in a women’s FGD in Kedo Kebele, Metini village said in a half jest “It is our forefathers that started it. We only adopted what we found working. It is thus that very generation who is responsible not us. It is also the same old generation who should change it”. Soon she became more serious and added “If the kind of equality you people are talking about may be imposed on us, we will have no choice but to accept what the government says. But we will all die of Gome
. Please leave us alone to live with our established norms for some time”.


The pessimistic attitudes of some government officials also seem to emanate from their perception that this system is unchangeable.  The same pessimism is observable among the Mana too. One Mana informant from Arafare village noted “Derg had tried to change the whole system, but could not do it in a sustainable way. When it was overthrown the Mala revenged us. We are still paying dearly for what was done then. We could not trust you or anybody else to stand for us in a sustainable way”. As already mentioned elsewhere in this report, the recent revitalization of traditions and local belief after EPRDF’s seizure of power, was unfortunate for the Mana. Following the declaration of respect for ethnic groups and their cultures, traditional beliefs regained some of their previous influence and along with many other aspects of the cultural traits, social discrimination was revived in the name of recovering the old culture.


Such assertions might create a feeling of despair. Yet, amidst such gloomy realities there are some cases that could be taken as signs of flickers of hope. For example the Sidama Hadicho, who formed a party and claimed representation through that party, and who succeeded to get their party recognized by the government is a case in point. This is notwithstanding the fact that the situation of the Hadicho differs a little from that of the Mana in Kucha, since the former have, somehow, been able to educate a considerable number of their members.  It is also encouraging, for example, to hear a Mana suggest that the “only way out is to be able to educate our children and help them escape the livelihood system we are in” Yet with full recognition that this would not be simple (Bancho Balcha, a Wogach’e from Arafare village). 


 Thus as Data (2000) pointed out “the important lesson for the practitioners of development is not despairing by overestimating changelessness. Rather it is more productive to analyze the reasons in areas of resistance, carefully examine the pattern of changes however small they might be, and explore possibilities of enhancing the speed of already started wheels of change. This might sound a bit tricky but the plain fact … is that amidst the vivid manifestation of social discrimination as continuity from past, there are a few changes which are important indicators that more change is possible and it is worth investing more effort”. 


Case Five: The “liberated” Young Mala


In 2003 I was elected to kebele cabinet. Once, a friend of mine, who was also at the same period a member of the cabinet and in charge of local tax collection, was collecting taxes the whole day. He couldn’t pass the money over to the woreda finance office the same day as the office hour was over. But he could not take the money to his house and keep it overnight as well, since he believed that some of it came from the Mana and would be polluting. He could not give it to the local shopkeepers to keep it for him, not only because he could not trust them for keeping such big amount of money, but he was also afraid of Gome if he had to give them without telling them that some of it was obtained from the Mana.  In his confusion I had to come to his rescue and volunteered to keep the money with me for the night because I didn’t believe in the pollution superstition. 


Abera Wolde FGD discussant, Morka kebele 

The above case demonstrates that some young Mala are disregarding the traditional belief of Gome, the foundation of all sorts of moral obligations that included the rules for segregation. Such attitudinal changes are among the trends of change that could serve as sources of encouragement implying the possibility of attaining further changes and the necessity of exerting more efforts to that effect. 


The fact that social discrimination is a serious impairment to the efforts of poverty alleviation in general and improving the living conditions of marginalized minorities in particular, leads to the conclusion that perseverance is all the more necessary. 


VII. Legal and Policy Issues


To our knowledge, there is not a policy document that is directly concerned with issues of social minorities. Nonetheless, there are some legal provisions which may be interpreted to include these people. 


Obviously, both Federal and Regional (SNNPR) constitutions have provisions against any discrimination based on race, nationality, color, sex, language, religion, political views, social background, wealth, birth etc. (Federal Constitution, article 25; SNNPR constitution article 26). And all the government officials I could talk to at Woreda and Zonal levels tend to cite these provisions and conclude that every one including the minorities in Kucha and elsewhere have got legal protection against discrimination and marginalization. However, such arguments hardly help to actually deal with the problem; as Data (2000) rightly noted “these [people] talk about law, while the situation we have is where cultural practices prevail in ways contradictory to the previsions of the national law”.


 Of course, the government policy documents do talk about minorities. For example, in the Education policy, it is stated that the education bureau (SNNPR) provides special support to educational services rendered to minority “nationalities”, women, adults and children. (Debub  Negarit Gazeta no. 3 Proclamation no. 3/1995). However, in this and other documents where the people called minorities were to be treated in certain specific ways, the concern was ethnic minorities than social minorities. The criteria used in such definition are number (usually less than 2500 people). The reference is therefore to the groups with such few number and who are unable to claim their rights in organized form, or unable to form one of the ethnic parties to be represented through, etc. 


Nevertheless, though there are no specific government policies dealing with the issue of social discrimination, it is clear that there is a room in many of the existing legal provisions that could entertain campaign against social discrimination (see also Federal cultural policy, 1997; Developmental Social Welfare policy, 1996, Social Sector Policy Purview, 1994) A frequent appearance of assertions such ‘in accordance with the principle of equity and justice’, warding off cultural practices that negatively affect the dignity and democratic rights of citizens, abolishing cultural practices that violet human rights etc, are statements indicating the fact that the issue is not altogether neglected at least at rhetoric level. 


In short there is constitutional room for the cause of the social minorities. However, it worth noting that the government should be aware of the fact that drafting specific policy and designing means of addressing the problem of minorities is absolutely imperative. 


Episodes of social minorities coming up with claims of their rights, at times aggressively, should be particularly alarming to the government as potential danger if left unaddressed. The point is that social discrimination must be given due attention not only because the practice is against the constitution and other values of the government, but also, if left aside indefinitely, it may cause social disharmony and instability. The violent clashes of the minorities against the majorities in Kafa, Sheka and Bench Maji zones some three years back should be taken as a warning alarm (Kelklachew and Falge, 2005). Civil Society organizations, including ERSHA, and other stakeholders, should also involve in advocacy activities to this effect.   


VIII. Summary, Conclusion, and Recommendations


8.1 Summary and Conclusion 


In the preceding pages an attempt is made to understand the process of social discrimination in Kucha by focusing on the condition of three marginalized social groups: the Degala, the Wogach’e, and the Ch’inasha. Since social discrimination is an aspect of the whole culture as the discriminated are members of the society, their situation is understood in contradistinction to the whole society. The various aspects of discrimination and segregation are continuously perpetuated and reinforced with a relgio-cultural tenet that finds its expression in the notion of Gome and Phila emanating from the traditional religion of the area.  All social interactions and the ascribed social position of the two status groups (The Mana and Mala) is regulated and justified with these notions. 


It may be argued that it is not only the indigenous religion which is involved in social discrimination of the Mana. Because one of the major factors set-forth by the dominant class as justification for discrimination is the alleged eating of Bauta by the Mana and all religious denominations do not accept the Mana’s breach of this human food taboo. However, in terms of outright behavior, followers of indigenous religion discriminate the Mana more than the other religious groups. 


It was repeatedly reported that the followers of Protestant church accept the Mana relatively better as long as the minorities become members of their church. Nonetheless, this is only relative and grossly varies between places and people. It should not give an impression that conversion to Protestantism would eradicate discrimination of the Mana. An exemplary case to this is that the Protestant Mala would never accept intermarriage with Mana however devoted Christian the latter may be.


Traditionally there has been social interaction between these groups of people carrying the social identities. These relations are usually where the social discrimination is manifested. What we categorized as spatial, social, political, and cultural dimensions of discrimination and marginalization find their expression in the social relations between the minorities and the Mala. Hence, the interactions helped to reproduce the social discrimination. 


There have been some attempts to transform various aspects of the society, particularly since the time of Haileselassie. Despite such efforts, most aspects of the culture either remain intact or have coped with the situation without fundamental change to the system. The efforts of the few NGOs which tried to address the problem of social discrimination resulted in changes that are minimal, though there are areas, especially in the economic aspect, where important changes have taken place. 


There is wide spread belief among the Mala and some outsiders that since the minorities have accepted their inferiority they are not motivated to change themselves and that their attitudes and behavior is an important cause for their segregation. This is a misconception which misdirects possible interventions. That the Mana seem to be unwilling to change is apparent than real. Rather, it is their coping strategy with the situation of uncertainty. There is no guarantee that nothing would happen to them if they stood up and strongly claim their rights. They could trust neither central government nor any organization as committed to and capable of providing sustainable backing. Unfortunately, their coping mechanism of appearing to have accepted their low status does confirm to the Mala that they are inferior and does contribute to maintaining social discrimination. For example the Mana would prefer to act and behave the old way than to act differently and suffer the consequences. 


There are various factors involved in the reproduction of social discrimination. In broad terms these include macro political process and their local manifestations, religion, and traditional social institutions. From traditional institutions, voluntary social institution, especially Idir, and indigenous religious institution are the most important. Since in both institutions the Mala and minorities are treated as superiors and inferiors respectively, these institutions play important role in the reproduction of social discrimination (Data, ibid) and this is what exactly the present study revealed. 


In Kucha and Gamo at large, social discrimination has been the concern of almost every external actor from the Amhara led Naftegna system through the Italians to the Derg. Of these the Derg introduced fundamental changes to the situation of the social minorities. For the first time it entitled them to land ownership and access political power. While the outcomes of land entitlement are on the main still being maintained most other imposed “changes” brought about by the Derg are now reversed. None of the artisans are holding any political post now. In general most of those interventions did not achieve their intended end. 


 Particularly worrying is the negative consequences of Derg’s interventions. Since the approach was forcible and imposing, it created resentment of the Mala against the minorities. When the Derg was ousted from office by EPRDF, the minorities were left without any political protection from the angry Mala. After surviving those hard times the minorities have now become very suspicious for any external interventions and their responses to such interventions is understandably cautious and slow.


Under the current regime, there are no specific governmental interventions being undertaken focusing on the situation of the socially discriminated. Nor are there specific policies on this. But there are good broad legal provisions that could accommodate social minorities. Yet the views of some government officials on the issue of social discrimination are not very much encouraging. Making the issue a matter of public dialogue is where solving the problem starts, and making government officials, especially at lower administrative levels, aware of this fact is absolutely essential.


As a whole, it could be plausibly concluded from the situation in the study area that  though there are a few changes from the historical situation, the spatial, social, cultural, economic and political aspects of marginalization of  the minorities is still vivid and change is minimal. In other words, despite (or at times due to), most previous interventions, the situation of the social minorities remains a situation of marked social discrimination. It thus goes without saying that this counter-productive socio-cultural system, which grossly violates the rights of the minorities needs overhauling, which I think is long overdue. 


8.2. Recommendations


"For Evil to Triumph It Is Enough Only That Good Men Do Nothing" (Edmund Burke)


Based on the results of the social survey and the various social, cultural and religious factors it identified as responsible for the continuity of social discrimination and poverty of the minorities, the following recommendations are set forth. It is believed that implementing the recommended activities will help the envisaged intervention of ERSHA achieve the desired positive results. 


1. Determining the Most Appropriate Approach

The success or failure of any intervention is apt to be determined by the viability of the preferred intervention approach and strategy. A right idea with a wrong strategy may be doomed to remain only a good dream. As indicated above the most appropriate intervention approach ERSHA should employ, in the opinion of the writer of this report, must be what is known as the Rights-based Approach to Development (see annex 1). If agreed on this approach the specific activities that need be implemented would be made to fit to this general framework. Thus the first recommendation being this, I will outline some specific activities to be implemented, which are not incompatible with the said approach.


2. Awareness Creation: 


This is about raising the level of consciousness of both the minorities and the Mala. It is important to note that the tradition that upholds marginalization and segregation resulted from centuries of conditioning and change may not be expected overnight. Equally important is to note that the Mala, be they educated or government appointees, could not easily shed this long established attitude and behavior. In all cases awareness raising is indispensable. Yet there is a better chance of winning the support of the latter and the awareness creation campaign should necessarily target them. To this effect a series of workshops and seminars should be scheduled at the different administration levels (regional, zonal, and woreda). Woreda level government staff, who have frequent contact with grassroots community members such as DAs, agricultural and health extension workers, health workers at all facility levels, and KA leaders should be considered. Similar, but a separate session should also be organized at different schools whereby both students and teachers would be targeted for awareness creation activities.  


 As suggested in another study conducted for similar purpose, the awareness creation sessions should be presented in systematic way only giving an impression that what is being preached is fair relationship between human beings who are otherwise naturally equal; and that some aspects of the old traditions are being reproduced out of context only to the detriment of some human beings.


 “It should be designed in such a way that makes every one re-examine his/her internalized values about other human beings whether they are the ones we see as superior or inferior to us. Thus, in all the public fora the impression to be given is that the concern is eradicating root causes of a disharmony between equally dignified human beings simply by preaching that we should treat others  in the way we would like others to treat us”(Data 200).


On the other hand it is imperative that the minorities are made aware of their rights and that they should demand for it, so as they come to know there is a possibility of bringing about change provided that they heartily aspire for and tirelessly work towards that goal. A good example they should learn from may be the un-despairing struggle and ultimate success of the smiths of Dawro. In a study conducted there some years ago, it is reported that they “struggled a lot to get rid of the marginalization imposed by the Mala and have made appreciable achievements. One of these was their success to change their traditional name, Wogach’e, which they hated and made people to call them either serategna (Amharic worker) or Hillancha (Dawro word for skillful person, craft worker). Now it has become rare in Dawro to hear the Mala calling the smith by the name Wogache even in their absence (D.Dea, 2000). 


3. Lobbying and Influencing Policy: 


ERSHA must primarily focus on advocacy activities, which necessarily include lobbying and influencing policy at all levels of the government structures. This is to say that ERSHA should be a consistent reminder of the government and non-government institutions to give the problem of discrimination the kind of attention it deserves. Although government representatives may appreciate the problem and show good will, since it might be the case that they lack the knowledge by which they would institutionalize their acts and forward their support to all who are, and will be, working in the area. This should be attempted at every possible level ranging from Kebele representatives to Federal government. 


This means working closely with the government and attempting to ensure that government policies (particularly on education, health, culture, social welfare, economic) take the situation of minorities into account and make special provisions for the special needs of these segments of the society.


4. Establishing Students’ Cultural Clubs: 


There is enough reason to believe that change in attitudes and behavior both among the Mana and Mala is where the change in the social organizational sphere will start. Besides other things, attitudinal change could be brought through facilitating fora whereby voluntary interaction between the two status groups could be realized. Schools will be the right places for such fora. Accordingly establishing common cultural clubs in which students from both status groups would participate and in which the ideals of equality and fraternity will be promoted, should be considered as one means. Promoting such kinds of voluntary interaction particularly of students is a way of investing on the future generation. 


Helping students to involve in preparing and performing drama, music, short stories, educational comedy, etc, revolving around the issue of human rights, equality of people, mutual respect, etc. will not only enhance enlightening of the school community, but will also have significant influence on students’ parents. Most importantly, it would have the effect of making marginalization an issue of public dialogue both within and outside schools. 


In this regard, it is imperative that the full and genuine support and commitment of teachers, who almost always might be from the Mala group, is ensured. Thus winning the support of teachers and the school administration is a primary task, and to this effect they should be among the first that the awareness creation program would focus on (# 2 above). 


4. Publicizing and Use of Media  


The problem of marginalization and discrimination is not only a problem of Kucha, Gamo or even the South at large; it is rather a problem of the entire nation and of course of humanity. Despite this fact, few people outside of the places where the culture is practiced know about it. Making the issue a matter of public dialogue is absolutely necessary. Publicizing it will not only help information dissemination but also enhance accountability of concerned government and religious institutions. It would also attract more and more NGOs and other civil society organizations to involve in the combat against the discriminatory system and forging of alliance among such organizations, which in turn would enhance the refining of intervention approaches, strategies and monitoring of activity implementations. This could be done by making use of every available public media including National and Regional Radios/TV stations and newspapers, as well as producing posters, leaflets, etc. 


5. Partnership with Local Institutions: 


The assessment has revealed that religion is one, and of course the key factor, in the perpetuation of social discrimination and religious leaders are most respected and powerful people in the target area.


It is also known that working with, and winning the cooperation of, religious institutions has increasingly become recognized as indispensable in various development schemes. Accordingly leaders of the Orthodox and Protestant Churches as well as Islam are frequently being contacted by development actors as important stakeholders and partners, especially in relation to projects focusing on HIV/AIDS, HTPs and the like. 


But regrettably traditional religious institutions have scarcely been considered for such tasks despite the tremendous power they exercise among the local people especially in places such as Kucha. It is therefore important to make partners out of religious institutions in general and traditional ones in particular, in the endeavor to tackle the system of discrimination. Special focus should be given to forging alliance with traditional religious leaders who have an absolutely decisive role in either legitimizing or otherwise of discrimination, through their ascribed right of reinterpretation of existing precepts. 


The strategy of implementing this activity must start from adequately understanding each of the local institutions, identifying their potentials and limitations, and making efforts to makeup for the weaknesses while exploiting their strengths. To this effect, a more focused assessment of the workings, attitudes, values, authority, social and power relations, and the extent and manner of acceptance by the communities, etc, of these institutions and their leaders might be very helpful. Likewise Idirs should be among the important local social institutions which ERSHA has to create affiliation and partnership with. 

6. Economic Empowerment:


 It is generally believed that economic empowerment would lead, or at least contribute, to social and political empowerment. In relation to the minority groups who are still the poorest in the society, intervention in economic sphere may be a necessary (but not sufficient) condition. Nonetheless, major areas of economic intervention may include: 


A. Agriculture: Crop production Sphere ( Efforts to improve agricultural production through provision of important inputs –fertilizers, processed seeds, agricultural implements, technical and advisory support); Livestock (enhancement of livestock keeping and livestock products through provision of improved breeds, technical/advisory support, facilitating market niches, particularly for livestock products), 


B. Creating employment/Income diversification opportunities (loan and credit schemes, integrated to the other areas of economic activities and with special focus on women),


C. Skills upgrading in the respective artisanship practices, coupled with facilitating markets for products, and promotional work,  


It will be useful to devise a mechanism by which working in partnership and exchange of information and experience sharing might be possible with NGOs such as Action Aid, who have been engaged in similar intervention for quite a number of years. 


7. Political Empowerment:  


It is known that ERSHA (KIRDP) has been working in close collaboration with the Woreda Administration and all relevant sector offices. However, the envisaged minority focused intervention calls for working with and support from higher level structures mandated to policy making. It may thus be necessary for ERSHA to modify its organizational structure and tradition of partnership a little bit to legitimize official communications with Zonal and Regional level structures.


Thus, it should work closely with all levels administrative structures so as to ensure that the social minorities are provided with the requisite political backing and representation at least at Kebele level to begin with. It may also be possible to create link with the SNNPR Council of Nationalities. Although the need for establishing the Council emanated from the need to ensure the representation of the ethnic minorities, it is logical to assume that its mandate could also include ensuring the representation and political empowerment of the social minorities as well. Indeed it may be possible to seek for a way of including individuals from the minority groups in the council. It will also be useful to give special attention for targeting minorities in leadership of user group committees and recruitment for training, in ERSHA’s on-going projects intended to address the general public, and not specifically minority focused ones.


For this, and generally for the concern of sustainability, keeping reasonable link with the government bodies, without too much politicizing the issue, will considerably help to change the current power relations. 


9.  Assigning Capable and Committed Person for the Specific Project 


As could be guessed from the range of activities considered necessary to implement the project objectives, and the chronic nature of the problem, the magnitude of the work will be extremely huge. It is also understandable that the success of most plausible intervention strategies usually fall short of achieving the expected results due to failure to assign the right person for the project. 


In light of this truth it is imperative that ERSHA give adequate consideration for recruiting and employing a coordinator for the minority focused project with the requisite academic qualification and unwavering commitment. Although this might have budgetary implication, it should be clearly understood that investing some extra money on one capable personnel could not be expensive (both in monetary and psychological as well as moral terms) as compared to the possible failure to appropriately implement project activities, due to failure to employ such a person.  


10. Establishing Monitoring and Evaluation System


It is clear that ERSHA always had a system of monitoring and evaluating the achievements of its projects. And recommending this might appear as stating the obvious. But the monitoring system in mind here is a little different than the conventional way of producing periodic reports and such paper works. It should rather be a means by which continuous measuring of effects on all stakeholders and being alert to immediately take corrective actions if and when things are found to result in unintended outcomes. 


The consequences of the well- intended but wrongly applied interventions of the Derg and their detrimental repercussions should be good experiences to draw valuable lessons from. Thus, given the complexity of the problem and the infinite ways by which each and every action of the project and activities of concerned individuals could be culturally interpreted, it is imperative that a mechanisms of conducting periodic assessments of the developments in the social attitudes and behavior of all segments of the society, should be in place so as to detect negative consequence quite on time. 


� If there is at all a similarity between sin and Gome, it may be with the concept of the former within the context of the Old Testament, where God used to immediately respond to sins by this- worldly punishments, and cleansing rituals involve sacrifice and blood (Ato Asegid, KRDP Coordinator personal communication).


� The last are not considered as evil eyes, while all the previous three are. 


�There is also a minority group referred to as Iyle (slave). This group has a relatively better social status than the other three. The marginalization of the Iyle is strict only when it comes to inter-marriage.    








� One Mala informant presented the situation in a manner he thought to be a little moderate. He said, “When queuing for services the Mana do not usually assert their right to get the services according to the rule of first come first served. But the Mala would not [openly] oppose if they do”.





� While the notion of pollution is related to countless things and phenomena, it is more serious when associated with milk be it of animal or human.  





� Yet it was reported that the land would remain unused or may be used by the Kebele administration for some social services, since a plot once inhabited or farmed by the Mana would not be taken by the Mala because it is thought as polluted.    





� Please note that the 20 Birr weekly income is gross not net profit


� It was reported that the Protestants are often the ones would dare take such money home. 


� There are two school directors from the minority in the woreda 


� Data reported that the Manja and Mana in Dawro admitted eating of Dakota and noted that it is because they can’t afford buying marketable meat and suggests that since the reason for this food habit is poverty, it may be abandoned with the economic improvement of the minorities (2000) 


� Ato Asegid, personal communication


� Given that there is a longstanding rivalry between the two Churches, this may not be a surprising encounter


� Though Data’s assertion is in reference to the situation in Dawro, the same is true in Kucha and elsewhere in the neighborhood.


� Similar attempt was made by the government in Kendo-Koisha where skills upgrading training program proposed that minorities work together and share profits based on collectivism, but was rejected out rightly for the same reasons.


 


� Many Mala strongly believe that a lot of people have either died or faced serious misfortunes as a result of the Gome they were forced to commit by Derg’s cadres, and are afraid that the same kind of disaster may occur if the Phila is violated.
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