


















1 Unless indicated otherwise all the indigenous words and names refer to Hadiya language. 
2 (cf. chapter 2, map 2, pp.18) 



3 For instance, after the 14th century the Christian north expansion to the south was a common 

phenomenon (Zewude 2005) and in the later years Islam also expanded under the leadership of Ahmed 

Gragn. Afterwards, the Oromo society expanded following the Ahmed Gragn wars (Levine 1993) 

towards the current Hadiya sub-province which has resulted in changing the social fabric of the society 

in some regards (Abbink 1998; Braukämper 1973). 
4 The recent democratization process began in Ethiopia with a high failure potential because the politics 

was ethnicized (Engedayehu 1993). Thus, it sought to create inter-ethnic conflicts in the region where 

similar situations have been quite common (Fukui and Markakis 1994; Turton 1994a; Tronvoll 2008, 

2001; Abbink 2006a; Fukui and Turton 1979). As a result, it was anticipated that Ethiopia could face 

political crisis (Engedayehu 1993). On the contrary, some researchers have argued that many societies 

in Ethiopia have been living with less conflicts than anticipated by the time the new government came 

in power 1991 (Gabbert and Thubauville 2010).  



5 Before 1965 it was understood that the Hadiya society have lived in the northern half of the Kambata 

sub-province of Showa. During that time the other Hadiya groups who lived in the area called 

Badewacho and Marako were also recognized as having similar roots because they speak the same 

Hadiya language and practice similar socio-cultural rituals (Stinson 1965). 



6 It is well understood in recent years that adequate research has not been recorded about the societies 

in the southern province of Ethiopia, including the Hadiya (Abbink 2000). Therefore, it is very important 

that adequate research should be conducted to close such a gap. My research aims to play such a role. 
7 Andrzejewski (1978) has argued that for many Cushitic cultures, such as the Hadiya, no published 

information exists at all except a few articles on their oral literature. Today, this reality prevails: it was 

also hardly possible for me to find written materials on different aspects of the society while conducting 

the current research.  
8 For instance, Barraud and Platenkamp (1990) have critically argued: “societies should be studied as 

wholes, and a comparative analysis of several societies requires that their elements be understood in 

terms of the particular place they occupy in each of them. Each society is ordered by the values it assigns 

to all social facts (its social morphology, its representations and actions); this order constitutes its system 

of ideas and values” (1990:104). 
9 Abbink (2000) has argued that Ethiopia is a country that can be understood in terms of the existence 

of the multi-society state, where many of its societies share similar cultural traditions and have 



maintained group relations over the years, yet on the other hand are not prominent in the international 

academic discourse. 



10 However, they expressed aversion to discussing matters like atrocities committed against one another, 

and traditional Hadiya religious followers. 



11 Societies in the south of Ethiopia, including the Hadiya, have regret that the past social 

anthropological practices of their ancestors, life cycle rituals, political and traditional institutions, 

historical contexts of the lands were not properly recorded (Braukämper 1973). Hence, when they 

learned that my research was aimed at closing such a gap, feeling of happiness encountered. In addition, 

in the recent years some attempts have been made to write their own history (for instance, in Amharic: 

Handamo and Keimiso 2002). In observing a similar situation elsewhere, Bell (2009) argued: “peoples 

deemed to have no history have become quite sophisticated in their manipulation of the media, politics, 

and sentiments of technologically dominant nations” (2009: 53-54). 

  

 

 





12 Ayenachew (2011) has argued that the Ethiopian royal court expansion towards the south had started 

as early as 1316, by the time the kingdom of the Hadiya had been incorporated under the leadership of 

king Amde Tsion (1314-44) of northern Ethiopia (Ullendorf 1977). However, the king Amano of the 

Hadiya had fought fiercely resisting an attempt to be outside the domain of the king Amde Tsion. Amidst 

such a struggle, the brother of Amde Tsion (king Zara Yacob 1434-68) made a marital alliance with the 

lady of the locally notable man of the Hadiya society. After the marriage to Zara Yacob, was initiated 

she was named Queen Elleni Mohammed. In recent years, a referral hospital in the capital of the Hadiya 

society was named after her because of her significant contribution, in particular played significant role 

within her husband’s administration likewise other Hadiya personalities (Amharic: Handamo and 

Keimiso 2002). 
13 Members of the marginalized people among the society (cp. Pankhurst 1999). 



14 My attempts to access other forms of written documents, was not successful because organized 

documentation is lacking. 
15 (cf. pp. 1) 



16 Young (1998: 194) has argued that the opposition groups and many of the country’s intellectuals held 

ambivalent views towards the current government’s reassurance to the different societies in the country, 

considering it to be divisive. But the Ethiopian government implemented it assuming that this was the 

only mechanism to create a just society and to transition to a democratic state.  



17 It is not only social anthropological studies that have been lacking in the scholarship of the Hadiya 

society, but also other aspects. For instance, the studies on Cushitic languages are not known to the 

theoretical linguists (Sim 1989). Therefore, scholars who have engaged in the studies of such a field 

encounter similar problems, as became very evident during the research for this project. In fact, 

comparing with other social science studies of the Hadiya, there are some literature found on the society’s 

language studies, for instance (Arficio 1972; Bender 1971; Handamo 2009; Hudson 1976; Sim 

1988,1989; Lamberti 1991). 
18 “The notion of ritual first emerged as a formal term of analysis in the nineteenth century to identify 

what was believed to be a universal category of human experience. The term expressed, therefore, the 

beginnings of a major shift in the way European culture compared itself to other cultures and religions” 

(Bell 2009: 14). 
19 “Although ritual has been perceived in very different ways since the beginnings of the social sciences, 

it has consistently been a fundamental focus for invoking major issues” (ibid.: 2009: 54). 



20 (cp. Cohen 2000). 
21 “ … polarized distinctions … [are] inevitable in the process of analysis or interpretation” (Bell 2009: 
48). 
22 Disappearing socio-cultural practices and other aspects of the Hadiya should be recorded more 

importantly by the members of the society themselves (Braukämper 1973). Such a critical suggestion was 

of help for conducting the recent research.  



23 Socio-cultural studies on Ethiopian societies is not well-known to many academics in the international 

“discourse,” in particular that on the southern province (Abbink 2000). 
24(Source:http://www.mfa.gov.et/Home/TemplateI_Eng?PageName=Profile&TYPE=About%20Eth

iopia&SUBTYPE=About%20Ethiopia&Language=English). 



25 “In debates about the relationship of myths (or beliefs) and rites, ritual was used to elucidate the social 

existence and influence of religious ideas” (Bell 2009: 14). 



26 “Ultimately, the discourse is a function of meaning and meaning a function of the discourse” (Bell 

2009: 52). 
27 In particular my grandmother, Lalage Gudaro, who passed away in July 2009 at the age of 116 years 

was the source  of my in-depth understanding of the Hadiya society.  



28 Unless indicated otherwise all indigenous words are Hadiyisa (the language of Hadiya). 
29 The four populous societies in the south province according to their ascending order are the Sidama, 

the Wolaita, the Gurage, and the Hadiya (Ethiopian Statics Agency 2007). The south region has the 

biggest number of ethnic groups in the country and sometimes it is considered as a challenge to form 

stable and democratic society (Abbink 1998). 



31 The Misrak and Mirab Badewacho districts are separated from the rest of the society’s districts because 

of the existence of the Kambata society in between. However, both districts have maintained similar 

cultural practices and they also speak the same Hadiya language (Cohen 2000).  



32  In the years before emperor Haile Selassie I, the exploitation of the peasants was severe; however, 

they were not successful in organizing themselves to abolish it (Addise 2007). As a result, the economic 

exploitation continued until the kingship was abolished in 1974 (Addise 2008; Schack 1999).  



33 The political structure of the country was changed in many ways after Colonel Mengistu’s regime 

(Allen 1993) to facilitate the democratic process in Ethiopia (Pausewang and Zewde 2006). This was 

done through formulating a new parliament structure (Rock 1996). 
34 Colonel Mengistu Hailemariam came into power by overthrowing the Emperor Haile Selassie I, in 

1974. Subsequently, the kingship of the emperor was abolished and that has brought transformation 

into the pre-existing structure. Such a similar transformation was also common among other societies 

who lived geographically in distant lands. For instance (cf. Platenkamp  2010a: 205).   



35 This was a common experience which a good number of elder men and women uncovered throughout 

the in-depth interviews.  
36 Because of such social transformation the society has accepted the Italian occupation without 

discontent (Braukämper 2011).  



37 This notion was expressed by educated members of the society: some are working in government 

offices, some in universities and others in different organizations throughout the Hadiya sub-province 

and beyond.  



38 Since the early times the land has been owned by clan leaders and divided among their sons. The size 

of the land had a direct correlation with who was the strongest, or who had the sons who were able to 

cultivate and own both animals and bigger size of land. 

 



39 In the recent past they used to look after their individual animals turn by turn. For instance, seven 

household engage as one group and each household looks after the entire cows once in a week. This was 

the trend 15 years back when most of their land was covered by a lot of grasses and were not divided 

among the individuals. However, in the recent years this is no longer the case since most of the land is 

divided among the children of the households because the population has grown very fast comparing 

with number before the Millennium.  





40 It is through this means that some of the households acquired cash money to support their male 

children who wanted to emigrate to South Africa.  



41 The figures highlighted above are estimates. The data was based on the population data gathered 

from the district administrative offices throughout the Hadiya sub-province during this research. 
42 This map is still under construction and it is inadequate to provide proper scales (source: Journal of 

Medicinal Plants Studies Vol. 2 (2) 2014 ; http://www.plantsjournal.com). 



 
43  Hadiya is one of the 56 societies in the south province of the country (Habtamu 2010). 
44 Some of my informants have argued that limiting the administrative boundary of the Hadiya society 

in its current form was a mistake but it was the plan of the country’s political elite. In support of this 

argument, Abbink (2000) has also argued that the establishment of recent administrative structures in 

Ethiopia was to have a selective hold on politics and economics of the societies and thereby the central 

government easily controls the overall system of the country. 
45 Primarily, the Hadiya sub-province experiences two main seasons: summer (hagaye) and winter (bille). 

During the summer the Hadiya land receives rainfall ranging between 469.98 and 156.66 mm 

particularly from the months of June to August. In winter the maximum annual temperature is 22.54 0c 

and mean minimum temperature is 10.35 0c. The general climate type in this sub-province is a mild 

tropical highland (Agisho et al., 2014).  
46 Weesa is a drought resistant plant which offers a good amount of production for the Hadiya farmers 

(Dohrmann 2004; Paveri 2015). The Hadiya women prepare different types of food out of the weesa 

production (Ergogo 2008).  



47 The marginalized community who live among them are also part of this village setting. This 

community make a significant contribution by providing household cooking objects made of clay. 

However, their status has been maintained as low among the societies they live in. For instance, 

Gebreselassie (2003) has argued: ‘Fuga craftsmen have played important roles in the maintenance and 



improvement of traditional technology among those with whom they have lived. The Fuga experienced 

a very low status in society and suffered from harsh treatment at the hands of the majority groups they 

were serving’’ (2003: 34). 



48 The city administration also serves as the administration centre for one of the districts.  The Hossana 

town is based in one of the districts (Lemo). 



49  There are songs dedicated to the boys who keep the cattle. An elder woman recited one of the verses 

in the following manner: “cattle herders, herders 2x, morning and evening, with less concern for food, 

you shoulder your duty (lal alaaranchchoo, alaaranchchoo 2x, dara maaroo, duudam fittaa daaphitohaano.)”  



50 In the above diagram circled shape objects are houses. The half rectangle shapes in front of the houses 

to symbolise the gardens of the villagers. The shades at the end of the North and South poles are rivers 

and the lines between the houses are boundaries. 



51 However, before 30 years, this figure was on average 50 (cp. Bogale and Tamirat 2012).  In addition, 

there were individuals who had over 100 cattle. When the individual has animals of such large number, 

they conduct a ritual ceremony (tibima). In rare cases, some people also used to have over 1,000 cattle—

in this case, the individual is given the title of the owner of 1000 cows (kumamo). He receives this dignitary 

title by conducting a ritual, in which he invites all of his close and distant relatives, as well as non-relative 

acquaintances. This title is honorary for the individual, and it is a sign of respect for his clan members 

in general. As a sign of prestige, other people will call them clan with over 1,000 cattle (ebar mool kumamo). 
52 The reason to have less cattle is due to less communal land to look after domestic animals. Since 1980s 

large part of the village communal land has been divided among rapidly increasing population for 

agriculture. 



53 During the time of both Emperor Menelik II and Haile Selassie I: 1889 to 1974, the villages were 

named after the landlords. For instance, if the name of the landlord is Zeleke, it is called ‘land of Zeleke’ 

(Zeleke gasha). However, there was no prohibition for the community to use their own traditional ways 

of naming villages for the purpose of their own council meetings. In fact, the landlords, did not have a 

direct control of their daily lives since he/she lives at a distance. He/she visited the land (gasha) not more 

than three times a year; the rest of the time, a local representative coordinated the rest of the matters. 
54 Fandanano is a traditional religion of the Hadiya which is not practiced anywhere in Ethiopia. This is 

contrary to the two dominant religions such as Christianity and Islam (Engedayehu 1993, Epple 2014). 

The religion of the Hadiya can be understood in the same sense as ‘Nuer religion’. which is a seminal 

thesis of Evans-Pritchard (1974).  
55 Before 1860s Islamic religion was expanded in the south of Ethiopia including the Hadiya; however, 

in the years that followed it was weakened due to the Christian empire’s expansion (Braukämper 1977, 

1987, 1992, 2004, 2012, Haberland 1964 and Kaplan 2009). As a result, the Islamic religious followers 

remained only in few areas among the Hadiya.   



56 An informant who was a strong adherent of Fandaanano and now a Christian has argued that he 

abandoned the traditional religious practice because the Christian missionaries convinced him that, 

what he used to practice was a ‘‘superstition’’. He has added: ‘‘by then it was much easier to convince 

us because our traditional rituals seemed ‘magic’ when we saw their ‘liturgy’. Therefore, we have 

abandoned our Fandaanano easily.’’ Bell (2009) has argued why the modern religious followers had 

followed such approaches in such contexts likewise Fandaanano: “ritual has replaced terms such as ‘liturgy’ 

versus ‘magic’, which were used to distinguish high religion from primitive superstition or our ritual from 

theirs” (Bell 2009: 6). 
57 The information was acquired during an in-depth interview with elder Christians who were one of 

the first converts among the Hadiya sub province. 
58 (cp. Platenkamp 1992: 92-3). 



59 The main criteria for the village council leadership and as well as for the membership in the village 

council is the patrilineal ancestral relationship. 



60 The ruling government does not interfere with the traditional authority as such because the elder 

members leadership does not have a clandestine role of holding a political office. In fact whatever they 

do is utmost relevance to the ruling regime since members of the society listen anything which is told on 

behalf of the village elder representatives.   
61 Up on death, the office of the village council leadership is handed over to his eldest son. 
62 A clan is understood as a patrilineal lineage comprising  more than seven generations (cf. kinship on 

ch.2). In this regard the Sadama Marduncho village is mainly occupied by Soomicho clan. Moreover, this 

clan has 7 village council offices, i.e, the Soomicho has more than 7 sons. Each son has also patrilineal 

descendants who identify themselves as ‘Ooso’.  Therefore the 7 village council offices are the offices of 

‘Soomicho Ooso’. 
63 Commonly the disputes are solved under shed of a tree located in front of the Hadiya house (mine).  



64 Kendie (2003) argued that the current government has failed to understand the real needs of the 

people though the administrative structure looks better organized than previous regimes. 



65 From a historical point of view, the Ethiopian People’s Revolutionary Democratic Front (EPRDF) has 

come to power in 1991 after the down fall of the Marxist regime. It is a coalition of four parties such as 

Tigrean People’s Libration Front (TPLF), Amhara National Democratic Movement (ANDM), Oromo 

Peoples’ Democratic Organization (OPDO) and Southern Nations Democratic Party (SEPDF). Among 

the four coalition groups, the TPLF has a leading role because of the historical role it has played to 

overthrow the Colonel Mengestu’s regime (1974-91). The TPLF leaders fought the Marxist regime for 

17 years as guerilla fighters in the northern part of Ethiopia. This movement primarily was driven by 

Marxist-Leninist ideology; however, its leadership later declared the group as a democratic movement 

(Young 1998). 



66 During the time of its first assembly many people considered the party was in the process of 

democratization despite its failure in the later years (Berhanu 1995). 



67 The situation among the Hadiya society during the 2005 election (cf. Abbink 2006b; Tronvoll 2008).  
68 The concept of “house” can be used in a different contexts: for instance, it can be used for extended 

family (for the people who are related to them through ancestral lineage). Alternatively, in social 

interactions some people use the term “abaroosa” as an alternative word for neighborhood (hegeegone). For 

example, they say: “ebar min ‘abaroossa (m)’.’’  The prefix ‘ebar’ is a ‘Hadiyisa’ word which is used to 

indirectly infer to people (m). Therefore, ‘ebar min abaroosa’ can subsequently is a generic term to denote 

a family in one’s neighborhood (hegeegonne).  
69 However, there are also some households who do not belong to the same ancestral generation within 

the sub villages.  



70 Such instances cause women to suffer due to shouldering agricultural responsibilities despite their 

physical inadequacy for such a duty. This is the result of not having other options among non-modern 

societies, such as the Hadiya except a unilateral alternative. The research stipulates that among the 

Hadiya society in the village, the roles which can be played by the members of the society for their living 

is very limited.  
71 In smaller scale, on average three households who live next to each other shoulder some of the 

responsibilities together. For instance, they share breakfast and traditional coffee ceremony together 

every morning. For this, one of the three households take care of the morning coffee ceremony and the 

remaining two households skip for that day and prepare for the next days. Therefore, this trend occurs 

in a form of constant reciprocity. 





72 The conceptual idea for the analysis of the house as model among the Hadiya society draws an 

ideological correlation from the scientific analysis of Platenkamp (1988a) among the Tobelo society due 

to relative understanding of a house among both societies.  
73 Historically it is believed that the Hadiya society did not have well known experts who make it; 

however, through time by sharing experience and adopting better knowledge particularly from Gurage 

and Kambata they are able to construct architecturally better traditional houses. In addition, to this day, 

some Hadiya pay for experts from Kambata who can make good traditional houses.  



74 (cp. Platenkamp 1988a: 49) 
75 For the fast growth of the weesa plant the households in the Sadama Marduncho village use animal 

dung frequently.  
76 But before 1950 the elders argued that their ancestors used to construct by using olive trees (weera) and 

an tree known as habesh hooma.  



77 The housing structure and the number of houses among Hadiya household do not encompass all the 

members of the community. Some individuals have smaller houses based on their level of income. 



78 Such a situation is similar among non-modern societies, for instance (cp. Platenkamp 1988a: 50) 
79 The total cost of a house construction expert is on average EUR 150,- in 2016.  



80 The women of the village also bring some food and coffee to give hand.  



81 The same is true with the person who latter covers the house (min ambaancho) with ceiling grass (guffa). 

The individual who constructs the houses is called ‘mine baxaanchcho’. 
82 Despite the socio-economic role of the Fuga people, their status is lower among the society they live 

such as the Hadiya, Kambata, Gurage and Wolaita (Abbute 2001; Pankhurst 1999). 



83 This place is partitioned by objects made from bamboo (duma). 



84 This seat is exclusively for men therefore if the guest is happened to be an old woman, she will not be 

given a chance to sit there.  
85 Therefore, this notion is accepted by the members of the community with no question, particularly by 

the elder members of the village households who oversee the customary practices of the Hadiya society. 



86 The grown-up boys and girls receive their own guest in the medium house and their privacy is 

maintained.  
87 The common objects they use in their kitchen are a big wood object (gonga), kettle (jabana), pot 

supporters (meteqqaana), clay made plates (shaate), knife (bilawwa), a big traditional knife (mashsha)’, filtering 

objects (illanchcho) and clay made big cups (humbuloo). 
88 Members of the society who do not live in the villages are obliged to attend funeral ceremonies, 

wedding ceremonies and other life cycle rituals of their relatives in the villages. Above all, one of the 

rituals every member of the society does not miss is a ceremony celebrated on September eleven every 

year (masqallal). In addition, the village household members who operate businesses, religious leaders, 

local government officials, hospital practitioners and nurses, high school and college teachers, university 

lecturers and professional and non-professional members of the society), military staff and people with 

the such duties do not reside among the village but in Hossana town. 

 



89 During this research, it was evident that there was no literatures on the methods of Hadiya housing 

construction. 



90 Though it is a rare occurrence among the Protestants and Catholics, some household heads have more 

than one wife. These men are Orthodox, Muslim or traditional religious believers (Fandaanano).  





91 Afterwards the owner prepares a ceremony (min maaso) on the first day of living in this house. The 

preparation includes different types of traditional foods and drinks.  The villagers particularly the women 

should bring drinkable coffee (bunaa), cooked food (waasa) and other types of food items to support the 

owner during this ceremony. During this event a common phrase all people evoke to bless the owners 

is: “may you have a long-lasting house” (kaa min iyyonna.). In addition, the elder members of the community 

will bless the household: “let the house lasts longer; let you live longer life (kaa kinuwaa min eyonnaa, hinchi hiincho 

affehe.)” 

 



92 The word ‘Hadiyisa’ refers to the language of Hadiya. Moreover, terms of refence and terms of address 

are identical; however, the latter is marked by prefix ‘i’. The prefix ‘i’ denotes first person singular 

possessive pronoun. This implies to the affinal kin terms as well.  

















93 Such a relationship has some sort of similarity with what Platenkamp (1998a) argued among the 

Tobelo: “among Tobelo three categories of relationships [exist]: people sharing common origin—of a 

founding ancestor, of a house—the people of one house, of the land and water granted in custody to 

their living descendants, and of the image/ reputation embodied in them” (1998a: 291). 







94 An interview with elder persons in Sadama Marduncho village of the Lemo district of the Hadiya 

society in Aug. 2016.   
95 An interview with boys and girls under 16  in the village in Jul. 2016. 







96 Deng (1998) argued: “the Dinka fear the most is not death itself, but dying without male progeny, in 

whom the survival of their individual identities, their source of immortality, is vested” (Deng 1998:105). 

Likewise, Hadiya holds similar notion concerning their male members of the society.  
97 In Ethiopia marriage certificates are only granted to married couples in city municipalities (Ezra 2003; 

Augustyniak 2009).  





98 Practically there is no individual who can confidently swear if he is aware what his children have 

committed.  
99 Abduction is a prohibited form of marriage among the village people because it does not offer a chance 

for them to organize a ceremony based on their cultural practices. However, in rare occurrences some 

men abduct marriageable women. This is also the case in other districts of the Hadiya sub-province 

(Tesfaye 2008).  





100 In this, marriage plays dual roles. First engaging in marriage relationship and second engaging in the 

establishment of new social relationship.  
101 Since Hadiya and Kambata have similar marriage rules they do not face any contradictions in that 

regard.  





102 “It is through a socially acquired sense of ritual that members of a society know how to improvise a 

birthday celebration or stage an elaborate wedding […] Disagreements over ritual can be as fierce or as 

casual as those over honor or artistic beauty” (Bell 2009: 80). 
103 This word has double meaning in the Hadiya language: it can also be used for “muteness” (duuda). 
104 As far as a good marriage is concerned, this notion is widely common among the Hadiya society. 
105 (Marriage and affinal relationships, cp. Platenkamp 1988a: 190-200). 





106 It is through the invitation (minaagisha) of the bride by the wife parents and through bride price (qoota) 

by the husband parents, the marriage alliance relationships between the two families is more 

strengthened.  
107 These gifts are a blanket (gaabe), a thin scarf (naxalla) and a long dress (qamissa). For similar situation 

(cp. Platenkamp 1992: 87). 



108 Some elders argue that the gifts offered to the groom’s father are representative of certain qualities. 

For instance, a hut (qoobe) represents honour and a belt (qabeto) is a symbol for strength.  This is to say it 



is because you are strong man that we have given you our daughter and you deserve to receive these 

gifts to confirm that we honor and respect you. 





109 If they find it easy to solve the dispute, the elders will demand to reconcile the husband and wife. If 

both parties agree on the reconciliation process, that will be effectuated. Otherwise, they will postpone 

for the next time meeting for further discussion with their close relatives. At last, a mature decision may 

be the outcome of such a process. 



110 The religious authorities also do not interfere with the decision of the council meeting if not what 

they have decided is going to harm both the children and wife, of course this is also only possible in the 

case the wife demands the religious authority interference.  

 





111 In Sadama Marduncho village giving a support at times of death is an obligation of every individual.  



112 Such strategy is used within the customary system throughout the Hadiya society (Amanuel 2009; 

Handamo 2006).  
113 All the village community believes that blessing and cursing by the elder members of the society will 

affect their own and their children’s fate. Therefore, anything asked by the elders should be accepted 

and implemented without any discontent.  



114 The current research stipulates that in recent years the Ethiopian government has tried to handle 

customary legal issues of the society with no interference. For instance, a wife was suing her ex-husband 

over property conflict in 2016. However, her ex-marriage does not have a legal consent except the 

recognition through the Hadiya customary marriage. Despite this, the Hadiya sub-province court ruling 

has considered her as a legal wife to the man she was suing.  





115 However, whatever the case being, the wife is not expected to return any gift she has received at the 

time of marriage. For contrary obligation among other societies such as the Asian (cp. Platenkamp 1992: 

88).  







116 Such actions provide a new born-child in the village with the social and cosmological relations in the 

Sadama Marduncho village (cp. Platenkamp 2010b: 180). 
117 (cp. Platenkamp 1988a: 135). 





118 The second day activity in the house is similar to the first day. Furthermore, until the second phase 

of birth ritual ceremony (for either thirty or forty days) the childbearing mother remains in a temporary 

sleeping space with her child under the constant care and supervision of mostly her own mother, who 

comes over for such a purpose.  
119 The traditional bed (jijira) is made out of simple woods and connected using ropes.  
120 During this ritual, everybody is expected to keep quiet and remain seated. 



121 The common trend associated with naming children in Sadama Marduncho village is that the father 

names the child according to the particular condition at the time the child was born. For instance, if the 

father thinks that he has become economically better off, he names the child “wealth bringer” (Godisso). 

Most of the Hadiya name their children according to the events take place at the time of childbirth 

(Lanbebo 1987;  cp. Platenkamp 1988a: 137). 
122 The maternity bed is not usable for any other purpose. Therefore, it is demolished after this date.  



123 Within the Sadama Marduncho village, the back-door (duub goochcha) is only accessed by the members 

of the household. There is typically no access to this door by the rest of the village community.  



124 In such a social context throughout the Hadiya villages, the following fictive kinship terminologies 

are stipulated. The father of the circumcised girl or boy(saawi anna); the mother (saawi ama). The sister 

(sawwi aayya); the brother (sawwi abaayyo); a boyfriend in one’s life (beshichcho); girlfriend (beshichche), a boy 

who is going to be circumcised (balachamancho), a girl who is going to be circumcised (balachamaanche), a 

boy or girlfriend to the circumcised (saawo), a traditional expert (m) who circumcises (falmanchcho), an 

expert (f) who circumcises (falmanchche). A man during circumcision ceremony who covers the eyes of the 

boy or girl (ill anna).  



125 The circumcision ritual is conducted primarily twice a year such as in December and July. 
126 Mainly the uncles and aunts ( brothers and sisters of the children’s mother).  
127 The traditional circumciser uses a sharp blade to conduct the circumcision. As a result the pain is 

very strong both for boys and girls.  







128 The only source of blessing and success in their lives for the Hadiya young people are their ancestors. 



129 (cf. Hertz 1960: 27). 



130 The elder members of the society believe that this the type of communication with their ancestors 

performed “by invoking a highly restricted code that purports to be the way their former ancestors 

spoke” many years ago (cp. Bell 2009: 120). 
131 The place where their dead members of the society live is heaven (aheeraa). The heaven; however, is 

not understood in the same way Christians imagine. For the Sadama Marduncho village society, it is the 

spiritual land of their ancestors where every dead member of the society comes into union with their 

ancestors to live happily and peacefully.  





132 It was argued that the main reason the village society conducts the death ritual is relatively similar to 

the reason which Hertz (1960) argued regarding the final death rites. He argued: “so long as the final 

rite has not been celebrated the corpse is exposed to grave perils” (1960: 33). Once the first burial is 

conducted they believe that they have completed their responsibility and there is no “awaiting of the 

second burial” (ibid:. 31).  



133 A good number of adult men members of the Sadama Marduncho village immigrated to the Republic 

of South Africa in search of better economic opportunities. Therefore, they have acquired a financial 

means to support the close family members during the important events such as death rituals. The 

contribution is collected in South Africa from the individuals who come together to comfort the very 

close relative of the deceased persons.   



134 “In fact such form of an abnormal postponement of a death ritual which is important to the peace 

and the well-being of the survivors and also to the salvation of the deceased, is explained by the 

magnitude of the feast which is performed during the planned funeral rite” (Hertz 1960: 31). 
135 Another elder has argued that those people who speak in dreams to our living village members are 

the ones who are forced to return to earth in search of food which they are denied in the heaven (iimanne) 

(cp. Hertz 1960: 35). And also, they serve as messengers to be pardoned by our ancestors.  



136 A similar understanding was also stipulated by Hertz (1960) in defining what death is. He argued: 

“death is in normal circumstances a temporary exclusion of the individual from human society. This 

exclusion effects his passage from the visible society of the living into the invisible society of the dead” (1960: 86); 

italics is mine.  
137 However, Hertz (1960) argued: “the ideas relating to the fate of the soul are in their very nature vague 

and indefinite; we should not try to make them too clear-cut” (1960: 34). 



138 (cf. Hertz 1960:86) 
139 Infants from the age of 1 month to 1 year there is no death celebrations and no socially binding 

obligations imposed on the villagers. It is only the neighborhood (nafara) members legitimize the burial 

of the corpse. Children from 1 to 15 years receive proper celebrations where socially obliging 

responsibilities are shouldered by the members of the society. On the other hand, for children from 1 to 

5 years’ distant relatives’ presence is not expected during the burial ceremony. 



140 (cf. Hertz 1960: 28). 
141 Members of the society die in different stages of their lives and that has its own impact on determining 

on how a celebration of death rituals should be performed. Thus, celebrations of death rituals are always 

implemented considering the cultural obligation of the society and there are important factors associated 

in shouldering such a responsibility. The most decisive factors for the different forms of death 

celebrations, two issues play main roles. These are, the age level of the deceased person and the 

reputation of the deceased individuals among the society.  



142 Members of the society treat all the rest of the type of deaths in the same manner with the minor 

difference in the way they handle the death of the elder men and women, boys and girls, children and 

infants.  There is no difference in the procedures of death rituals of the elder men and women; however, 

most of the time people may mourn deeply in the case of young man or lady’s death since he or she did 

not see any fortunes in life and do not even have a child. In addition, on other hand, the children’s death 

is considered as not that serious if it is under the age of 1 year. There are no ceremonies as such. Thus, 

only the neighborhood (nafara) may come together and bury it. 
143 Seera is a ritual community and its membership is bound to co-residence. In this sense, there is no 

restriction over how many households’ should form a seera community; however, the minimum number 

of households’ in a seera estimated during the research was 65 households.  



144 Mourning participants come both from the closer and distant proximities due to similar notion which 

is argued by Robert Hertz. He argued: “it is no longer a question of the survivors marking their 

participation in the present condition of the deceased, but of expressing a sorrow that is considered 

obligatory” (1960: 76).  
145 However, since 2013 some better off individuals have started providing bottled water for the purpose 

of drinking. In such a case, the bottled water is only provided in the day of burial ceremony. Because of 

this, it was easy to count the number of the attendants during the particular death burial ceremonies 

where bottled water was served.  



146 It is also during this time sisters and brothers of the dead person wash the dead body and cut 

fingernails. Afterwards, they cover the body with a newly bought traditional lightweight blanket (by 

family members) and put the dead body inside a coffin (a rectangular narrow wooden box, av. weighs 5 

kg). The coffin is made by the Fuga experts. The same coffin is also covered by a newly bought colourful 

dress (mada). And then the coffin is placed inside a temporary rectangular tent located in a corner of 

funeral house until the burial on the next day.  



147  In fact this may put the funeral home economically in a difficult condition that may often reduce the 

family of the deceased to extreme poverty (cp. Hertz 1960: 53). 
148 (cf. Hertz 1960: 60). 
149 Digging a grave (barkashsha) ritual is women exclusive ritual. 





150 Likewise among the Tobelo society Platenkamp (1992) argued: “among the Tobelo, on the death of 

a man his wife’s relatives bring a gift of rice, plaited mats, and other items required for a proper burial” 

(Platenkamp 1992: 81). The intention of such a gift is to reciprocate what was given during the husband 

and wife marriage ritual.  
151 (cp. Platenkamp 1992: 81). 



152 The Sadama Marduncho village society perform the final burial ceremony having the three objectives 

in mind in similar manner argued by Robert Hertz: “to give burial to the remains of the deceased, to 

ensure the soul peace and access to the land of the dead, and finally to free the living from the obligations 

of mourning” (Hertz 1960: 54). 
153 This is also how the funeral home cross-checks who has attended the funeral or not. 









154 In particular the silage of xaafe is preferred as an energy provider for the oxen; other types of silage 

are not given to them because the farmers consider it as not as good a means of giving energy for their 

oxen.  
155 The is the traditional object which is circled around the neck of the two oxen (gaanjaqqa), the 

cultivation longer object which has a sharp metal on a tip of it (kadao.) Both ganjaqqa and kadoo are actually 

connected to each other. A long rope used to move from left to right so that the oxen remain agile 

(giraafa) is used during ploughing.  









156 If still the particular plant can offer them an average amount of productivity, the households still plant 

it. 
157 While working in a group the households sing and chant. The chanting is conducted in two ways: 

either it is a group singing or individual (diraancha) by everyone turn by turn. The latter way of chanting 

is considered a better way to articulate one’s beauty, fame, or strength, as well as to praise their village, 

clans, and their ancestors.  



158 The two dominant crops in mind while describing are wheat (arassa) and xaafe. 



159 During the harvest praising songs are common among the farmers throughout the villages (cp. 

Braukämper and Mishago 1999).  







160 The concept of poverty here is understood from the perspective of the village society. However, it 

was argued from an NGO’s perspective, which operates throughout different villages of the society, that 

the term “poverty” itself applies to many members of the village households.  



161 In the African context many indigenous religious groups have a place of worship (Lienhardt 1961), 

which is contrary with the Hadiya religion (Fandaanano). Christians use the word God; however, 

Fandaanano uses the Hadiya highest deity (Waa). 
162 One of the elder adherents argued: ‘‘I do not want to be in a constant trouble and harassment. My 

own children also condemn me. Sometimes, they tell me: ‘sir (abaachcho), if our friends realize that you 

are Fandaanchcho (noun), we cannot find marriage partners. Therefore, please stop practicing this 

religion’. Because of that, I pretend that I gave up but constantly I pray to my ancestors’ deity (niyyannoo 

Waaa) not to the Christian God. For me, that is hard to understand and accept it as true.’’ 



163 That may be the reason why some researchers who conducted on the history of the society and on 

the protestant religious practice have assumed that the traditional Hadiya religion was a vanished form 

of religious practice (cp. Grenstedt 2000; Braukämper 1980: English 2012) while there remained a good 

number of elderly people among the society practicing in their respective homes throughout the Hadiya 

(Arficio 1971).  



164 Within the above prayer the gift concept for divine relationship. 

 



165 As a wife (W) is not involved in this communication but as a patrilineal sister (Z) she is. 



166 This research did not go in to further details to assess different sets of rituals conducted by the 

Fandaanano followers under different circumstances, as this aspect was beyond the scope of the current 

research.  



167 Religious leaders from different religious groups including European—and sometimes American—

missionaries (but their number is very few) are present among the society. In terms of the place they 

reside, Catholic priests and nuns live in their church compounds; Orthodox priests, protestant pastors 

and Islamic sheiks, meanwhile, live in their own individual houses.  



168 Their main market centers are located in the village, in the district towns, and a larger market center 

in the capital of the Hadiya sub province.  
169 Pankhurst (2007, 2008) argued: “traditional economic associations such as (Amharic: idir, ikub and 

weld have started in many parts of Ethiopia during emperor Haileselassie I (1929-1974)”. However, the 

Hadiya society in the Sadama Marduncho village feels that such economic associations are their own 

traditional means of dealing with financial matters. An informant argued: “we have our own 



vocabularies such iddirra, iqquba and wollado and we use our own concepts to conduct activities within the 

three units.” These three units are assessed under a sub-topic under this chapter.  



170 Except the main roads which connect with the adjacent roads to the capital of Ethiopia and 

sometimes to the regional roads, the rest of the roads among the Hadiya society either non-asphalt roads 



or completely muddy with slippery nature. It is for this reason mules and horses are so important. 

Transportation is carried out on donkeys and horses. Sometimes farmers travel more than eight hours 

on foot to get access to the main market centers.  
171 In particular, in the recent years the xaafe crop, which is common among many Ethiopian societies, 

including the Hadiya, has been introduced to the world market by the Dutch Agricultural Scientists 

(DAS).  



172 This research is less adequate to give further information concerning the detailed scientific analysis 

of the soil types in Sadama Marduncho village. In fact the farmers distinguish different types of soils for 

their crop cultivation. 
173 Some farmers also cultivate vegetables, fruits, cash crops. The common vegetables they cultivate are 

cabbage (shaana), beetroot (qaysiraa), potato (dinnichcho), carrot (kaaroota) and tomato (timaatimaa).  



174 These animals are goat (fellakichcho), sheep (geerechcho), chicken (antabaakichcho), cows (saaya), bulls 

(moora), oxen (mirgo’o), donkey (hallichcho), mules (baquchcho), horses (farashsho) and mare (gannichcho). 
175 The individual households get milk from cows and sometimes from the goats. They also acquire meat 

products from sheep, goats and bulls. For the purpose of agricultural products, transportation they use 

donkeys and mules. In addition, for the purpose of traveling distant places the village community 

members ride horse and mule.  
176 Before 2000 they used look after their cows through means called “communal cattle keeping” (tar 

allaarimma). It is means in which one household boy keeps the cattle of more than 10 households and the 

rest of the household also do the same turn by turn.  





177 These two domestic animals are in high need always in the district markets of the Hadiya society. 

The average price of an ox which is sold in this manner is EUR 130,- however, the price of a fattened 

ox is EUR 320,- in 2016.  



178 It is the same thinner ropes which are also used in the finishing sections of the traditional housing 

construction throughout the Sadama Marduncho village.  
179 The villagers travel on every Wednesday from 14-20 hrs they conduct buying and selling by travelling 

on foot maximum 45 minutes. 
180 Since some individuals consume traditional alcoholic drinks there are times when they attempt to 

disrupt the market and also fight with individuals around them. These drunk members of the village 

community at the same time disrupt the peace of the individual household at night. The village 

community called them: “drunkard” (dinbaanchcho).  







181 In addition, the bad and good spirit stipulation also determines the price of an item in the village 

markets. For instance, farmers purchase an agricultural product with a good price if a good spirit (gadaa) 

rest on the individual. On the other hand, the village people know who has bad spirit (jor gadaa). Similar 

practice is common among the societies of the south (cf. Lydall and Strecker 2006).  



182 Before 2000 it was the girls who used to collect firewood. Because there were an adequate number of 

forests and bushes and the female members of the society were good at collecting and transporting them 

to the individual households. However, in the recent years all the forests have been disappeared.  
183 There are bigger known trees throughout their village. The eucalyptus tree is the main type of tree 

they use for various purposes. An elder member of the village community has argued that the eucalyptus 

tree was distributed in the area during the time emperor Menelik II (1889-1913).  
184 The Fuga members bring plates and other household objects made of clay to every household in the 

exchange for food items. Sometimes, either they sell it or do the same form of  exchange for food in the 

village market.  



185 The membership principle to engage in the case of iddirra is co-residence and in the case of iqquba 

and wollado is based on the individual choice.  





186 For instance the main items they purchase are chairs, cups, pots, ladles, jars, traditional tents and 

other list of local items.  



187 The merchants also sell fertilizers every year starting from April.  
188 The object which they carry the milk is called “a jar made of clay and can accommodate 1 litre milk” 

(humbulo). This object is made by the Fuga as well. Moreover, all the household cooking and food serving 

objects are produced by the Fuga society who live among the Sadama Marduncho village.  



189 The members of the household also drink the “milk water” (ugaata).  
190 In the Sadama Marduncho village, women prefer to sale the milk products not merely the products 

embody the real market value rather it is transacted for the purpose of ritual.  In other words, despite 

the higher price of the milk products sold in the village market than the ones in the district markets 

women prefer to buy from the former because the seller of article itself is very important whether she 

has good spirit (gadaa) or not. It is also for the same reason milk products which are sold from the Catholic 

church collection in the village market is sold with a good price as well (cp. Platenkamp 1992: 75). 



191 The minimum amount of butter the individual woman supposed to bring for such an association is 

1kg.  
192 The Hadiya women engage in economic activities through different means: among which “harvesting 

of medicinal plants” (Agisho et al., 2014: 102) and through the establishment of the “system of social 

capital (Habtamu 2010: 1) whereby more than three women engage in the reciprocity of cow milk 

products. Consequently, such a mechanism supports their daily living in various ways.  
193 Women who follow Catholicism offer some portion of the butter to the village church during Sunday 

mass church mass.  
194 Meskel is commemorated in memory of the founding of the true cross (Kaplan 2008). Thus all the 

smaller markets become bigger during this time. 



195 In that way the Hadiya women play a significant role among the society (Arficio 1973).  
196 The first Commercial Bank of Ethiopia (CBE) began operations in the capital of the Hadiya, Hossana 

before 2000. Today, there are more than 11 branches of the major banks of Ethiopia in Hossana. The 

town has attracted all these banks because of the cash flow, particularly from the South Africa. 
197 In the illegal human smuggling the network begins in the Sadama Marduncho village itself. The 

village broker who knows other human traffickers in the Hossana town connects the village young men 

to them. The Hosanna town human traffickers in return connect with the ones who operate in the capital 

city of Ethiopia. From there the rest of the border routes are facilitated by a more complex network of 

smugglers. In this manner the households of the young men must pay some cash for the entire process. 

In 2000 the amount of the cash was EUR 500,- and these days it is EUR 4000,- for each young man 

who wants to migrate to the republic of south Africa through illegal means. 



198 The entire journey from Sadama Marduncho village to south Africa takes from 3 months to a year. 
199 Two of the returnees in the village have shared that they made a good profit from the year 2006 to 

2014 respectively. 



200 The customers come from all the districts of the Hadiya sub province. Most of the family who save 

money are also the households who received the money through similar means with that of the Sadama 

Marduncho village community.  
201 For instance, around 97 persons died while heading to Malawi through Tanzania by using a container 

and died because of suffocation in 2013 and 2014 (IOM).  
202 (cf. Aljazeera and BBC reports: 2014). 



203 This was observed in the years between 2015 to 2017 from time to time. 
204 There were more than 103 smaller and bigger stores in Hossana in the year 2015, alone. The small 

store has on average the size of 3 by 3 meters and the bigger ones is 8 by 8. 



205 Boys who engage in tiny business activities are also expected to give the profit of what they do to their 

mother so that she saves it (cp. Carsten 1989: 131). 



206 (cp. Carsten.: 1989: 130). 


























































