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In a comment Almagor and Baxter made nearly three decades ago in the introduction to their
book Age, Generation and Time regarding work on age-systems, they said:

“Much of the work on age sysems has concentrated on ducidating the rules which
regulate the recruitment to sets and the movement of sets within the system, with
paticular atention to the way in which politicd offices and authority are vested in
sets n acephdous societies.  This has frequently led to an emphass in andysis (@) on
age-sysdems as politica organizations, (b) on higoricd explandtions for the current
organizationd forms which sets teke, on age-systems as systems of rules” (Baxter &
Almegor 1978:2)

A recent work on age-systems in North East Africa focuses among other things “...on
the antagonistic relation between various socid actors -seniors and juniors, men and women,
territorid  units within an ethnic group, and ethnic groups” (Kurimoto & Simonse 1998:3)
While explaining antagoniam between various socid groups this work does not atempt to
show whether property or property rights or the desre for power to control property ae
factors in explaining antagonism between age categories.

A much earlier work on the Turkana and Je (Gulliver 1966 {1 published 1955}: 11)
on the other hand, while daboraing the rdation between property, kin groups and stock-
asocides, does not suggest that there is any link between property and age/generation sets
among these groups and mentions that the age-set organisation of the Je, for example, has
little connection with either kinship or property rights

While it is true on the whole, that work o age-systems in North East Africa has made
a dgnificant contribution to our underdanding of age-sysems, not much has been published
on the link between age organisation and property. However in their work mentioned ealier,
Baxter and Almagor el aborating on some features of age/generation sets ate that:

“... agriking feature of setsisthat, though they may influence the use of resources

and flow of labour, they neither own nor control sock nor any other means of materid

production. They do not ewen have the vestigid or resdud rights sometimes sad to

! wa. Tadesse, MaxPlanck Inditute for Socid Anthropology, P.O. Box 11 03 51, D-06017 Hdle/Sade,
Germany, Email: wolde@eth.mpg.de This paper was presented at the 14" International Ethiopian Studies
Conferenceheld in Addis Ababain November 2000 under thetitle ‘ Property and Age Organisation’.
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resde ultimately in clans or lineages At the most sats as sets, only own things which
economicaly are trivia, such as snoking pipes or songs or drums and the rights in
dub houses or mesting places.” (Baxter & Almagor 1978:9) 2

And further on they add: “Rights of ownership in, and access to, cultivable land vary
but we can think of no instance in which they are vested in sats” (Baxter & Almagor 1978:9).

This msition has been echoed by other authors® | certainly do not wish to suggest that
those people who have agued that ownership of propety among pastord groups is
determined by kinship ties are wrong, but raher that there exits a complementary
relaionship between age organistion and kin organisation in 0 far as ownership and control
of property is concerned.® While it may be the case that the ownership of property is
organised dong kinship lines among the peoples their sudies cover, it certainly is not the case
among the Hor of Southwest Ethiopia on whom the present paper focuses®

Based on ethnographic data collected among the Hor (Arbore), a pastord people of
Southwest  Ethiopia, numbering some 4,000, | argue that age set/generation sets in power
who are conddered to be socidly legitimate fathers, are not only consdered “owners’ of the
country, of land and of catle but have full control over these resources The idea of
fatherhood in both kinship and age terms involves ownership or the power to appropriate.®
Thus generation sets do agppropriate and control resources and this tightens the link between

property and age/generation sets.

TheHor

The Hor, ds0 known in the literature as Arbore (Gebre 1995; Hohnd 18%4; Jensen 1959;
Smith 1969 {1« published in 1897}; Strrecker 1979; Wdlby 1901) occupy the northern edge
of Lake Sephanie. They live in four autonomous villages that have independent age
organisations, assembly places, separate sorghum plots and grazing pastures. For reasons of
security and for various other reasons, the pastures are used jointly by pars of villages. The

2 Emphasisismine.

3 See same opinion in Barnard, A. & J. Spencer (eds) 2000 { 1t published 1996} . Lamphear, 1998.

4 A third category, the network of bond fiends, plays quite a significant role in matters of property both in terms
of dlamsfrom aswell as obligationsto the Hor.

° Anthropologicd fidldwork among the Hor was carried out from 1994 to 1996 and in May 2000. | gratefully
acknowledge the support received from the Chrisian Michesen Foundation, the London School of Economics
and the Max Planck Institute for Socia Anthropology.

®Tornay describes similar ideas of fatherhood among the Nyangatom: “Ideslly, older adult men are the ‘owners

of cattle and people. They are the men who initiate their sons and who possess political and religious authority.

They are fathers of a family and Fathers of the country, invested with supernatura power.” (Tornay 1998: 105)

See Smonsg, (1998:53) and for asimilar meaning of the term monyomiji among the groupstheir studiesrefer to.
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Limo River that flows north to south across Hor country separates the northern Hor village of
Gandaraba, the adminidgrdive village known as Tabya and the Tsamako village of Kuile
which is located in Hor country, from the other three mgor Hor settlements of Egude, Murde
and Kulama (Illugtretion one).

The Hor teritory covers the area from Qacha Guleza in the north, dong the dry
surface of the lake to the Ethio-Kenyan border in the south. Their territory aso covers dl the
plans between the foot both of the Hamar and Boran mountains in the west and east which
the Hor name Wando. Ther territory does not cover any of the mountainous terrain. The
Limo River, the river tha originates from the mountains of Gamo and Made gives life to the
otherwise arid environment of the Hor. The Hor, the Tsamako, the Hamar of Wongabaino and
Assle .and the Karmet (or Wata Wando as they are known elsewhere) benefit from the floods
of the Limo River for growing sorghum and for their stock.”

In order of seniority the southern settlement, Egude ranks firg, followed by Murde,
Kulama and Gandaraba. All mgor rituas such as the trandfer of power from one generdion to
the next, weddings or the initistion of agriculturd work ae performed in order of this
seniority.

The Hor put baanced emphasis on both age and kinship in most méters. In rdigious
affars and in paticular in matters related to the power to enable things to happen and to
prevent things from happening (this rdates to things such as crop, human and animd fertility,
to ran making or enabling victory in warfare) there appears to be a bias towards kinship but
even here age has priority. Age and kinship are complementary in the reproduction of culture
and society of the Hor and of their neighbours who depend on them for certain aspects of their
own cultura and socid reproduction.

The Hor kinship system is based on exogamous clans each of which is headed by a
chief. These chiefs are fathers of their respective clans, iyya biret. The two most senior clans

! Recently however a plantation said to be jointly owned by a centra Ethiopian farmer and the Commercid

Bank of Ethiopia (BIRALE Farm Share Company) is said to be usng most of the river water for irrigating its
cotton plantation leaving the groups dependent on the river without enough water for cultivation. Worse ill, the
plantation is accused of spraying dangerous insecticides. The Tsamako and the Hamar, who deperd for their
livelihood on honey production in the hills dong the plantation and dong the riverbank, have lost their bees and
a mgor pat of their livelihood. At the same time the Hor, who formerly depended on their neighbours to obtain
honey for weddings and other mgor rituas have become losers in terms of codt, as the price of this very essentia
ritual item has soared lately. In 1995 there was a serious amed clash involving Tsamako pagtordists and the
adminigration of the plantation. The clash resulted in nine Tsamako deaths and about the same number of
victims from the plantation. Armed forces and police were dlegedly involved on the side of the plantation.
Redtrictions on the use of ams and movement of Tsamako and other pastoraists cattle and sock have been
introduced as a result. The Hor to this day complain about the smal volume of water they are left with by the
plantation and also report that river fish have started dying as a result of insecticides used upriver. The relations
between the plantation and the groups further down the River Limo/Woito remain tense and volatile. (lllustration
two)
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of the braceletwearing group form the leadership of the Hor. Fatherhood in Hor country
implies the cregtive power of a group of initisled mae members of a village, a household or
of dl Hor. It furthermore means being a socidly accepted father of children and owner of
property (in this case the animas in the cattle encdlosure or in the cattle camp). Fatherhood
holds the same meaning in kinship and age terms. A woman who is asked to name her father
will ingantly respond with her husband’'s name implying his dam to “ownership” of her
because she is brought to marriage by a payment of cattle that belongs to the users of the
catle enclosure which is conddered to be the unit of ownership for cattle. Since it is bdieved
that a woman is bought with the “cattle of the father”, the husband is considered her “owner”.
Thereisno divorce in Hor.

In order for the later pat of my paper to be cler | here explan the Hor age
organisation in brief (lllustration three)® Hor have a generation/age set system. Each
generation et is named during the successon to power. Each generation takes a name from a
lig of some seven names® A generation set is composed of four named age sets. Every
generation st uses these four identical names for its age sets. In order of seniority the age sets
of the generation in power now - the Mdbassa generation set - are Obbarsha, Gidd' ama,
Marole and Wattagna. The retired generation sets Offua and Otgdtcha too had the same
number of age sats but the fird three age sets beonging to Offura (the generation in power
from 1910-1951 have died out though a few women of Wattagna age set remain. The number
of Otgaltcha senior age sets (in power fran 1951-1991) has dwindled condderably and only a
few (mainly femae) aged members of Obbarsha and Gidd' ama age sets survive, while there
are a good number of both maes and femaes of Marole and Wattagna. The yet uninitiated
and unnamed group, currently known as Morqo or Lach’anga, has not been formed as a
generdion set yet. It has 0 far initisted only one age set, Obbarsha in 1995. It needs to
formdly initiate three more age sets in the coming thirty-five to forty years before it qudifies
to succeed the current generation in power as a generation . A man, and his wife through
him, belong to one of four named age sets of a named generation set. Once organised into an
age st and initiated into a generation, members day in it for the rest of ther lives They do
not move from one grade to the other, as is the case in the Boran Gada. In Hor a generation
st is dther expecting to be initiated, is initited and in power or has retired from power. |
now briefly explain Hor dan organisation. ™

8| find it difficult to fit the Hor age organisation into any of the Kurimoto and Simonse (1998:5) arenas
categories. The authors themselves acknowl edge that these arenas are not exhaustive.
o Qirgira, Melere/lMedbasa, Otsida, Chargudo, Offura, Otgalcha, Melbassa
Vse M iyawaki (1996) for an explanation of the second phase of the successon rituad chirnan ad Tornay
51998) on the Nyangatom generation system.
! For amore detailed description see Tadesse (1999:93-124).
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A dan in Hor is conddered ether bracdet wearing and hence mydicdly powerful or non-
bracdlet wearing and dependent on the former for commanding mystical power over others
and over gdtuations. The senior and junior Hor chiefs, Qawots, of the whole of Hor have
complementary roles as leaders of the land and people. They beong to the dans Garle (Boran
equivdent is Oditu) and Olmogue (Boran equivdent is Karayou) who ae both bracdet
wearing and conddered superior in their ability to command mysticad power. Each village hes
a heeditay chief. He leads in maters reating to the rdigious life of the village which
indudes prayers blessings, making sacrifices, initisting agriculture, cursng and  protecting
the people, ther cattle and warriors from enemy groups. For this reason he is considered the
father of the village. In this regard he is a father both to his dan and to the people of the
village in which he is Qawot. As will be mentioned later, the age organistion provides him
with essentid ritud items and the proper ritua context in which his power may be effective’®
Heads of other clans remain leaders of ther respective clans but aso remain subject to the
authority of the village chief as wdl as the leadership of the generation in power. While each
village chief has autonomy over matters in his village and works in complementarity with an
autonomous generdtion set of the same village, both owe dlegiance to the senior and junior
Qawots of the villages of Kulama (head of the Garle clan) and Gandaraba (head of the
Olmoqgue clan). These two are acknowledged as the heads of the most powerful clans and are
conddered to be the senior and junior Qawots of dl Hor people. Their power has to do mainly
with ran making, blessng and cursng, securing victory in warfare, initigting agriculture,
initiating peece, and above al making prayers (“Caling Wag).®® Their power extends both to
the Hor as a group as wdl as to their neighbours who acknowledge the authority of the
Qawots and express it with gifts of prescribed ritud items. The rdaion between the senior
and junior Qawots is congdered to be that of husband and wife and is complementary.

The generdtion st currently in power in Hor country is Mebasal* As mentioned
ealier the Hor age sysem encompasses a named generation set. Each generation organises
four named age sets (jim) thet, upon the mog junior Set’'s organisation into a generdion S,
take power from a retiring generation st. In one ritud | observed, Obbarsha, the first senior
age set was being organised into an age st in the village of Gandaraba in 1995. (This was the
first age sat to be organised in Gandaraba after the Mebasa generation set came to power
during the twophese rituds that took place in 1991 and 1993. The fird phase of the

2 1n matters of power, a careful examination of the Hor Qawot and age organisation indicates a weaving of the
gawot system intothe age leadership. Qawots and their descendants are initiated into the age organisation.

% In Hor prayer, Wag, the supreme power is called. Calling someone refers to greeting in every day Hor. Waq
a0 meansthe blue sky.

¥ The current generation in powe replaced Otgalcha in 1991-1993 during the nger and chirnan rituas of
succession to power.
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succession ritud of the generation s, hed in 1991 and known as nger, endbled the Mdbasa
generation set to be warriors while the second made them socidly accepted fathers able to
marry off their children and to own property). The idiom for expressng his successon was
“purchasing a catle enclosure’ that belonged to the Kernat, senior leader of the age
organistion who is conddered to be the wife of the Qawot of the village (note the husband-
wife relationship between kinship and age).®

The medium of purchase was a token amount of tobacco in a rag. In the enclosure
bought for this token of tobacco from the leader of the generation set, the Kernat, initiates
daughter a goat, anoint their foreheads with the blood and dance for many hours. Through the
purchase and the accompanying daughter and dance they become members of a new age st
and are entitled to use the eastern section of the assembly place. This section will be the place
where they St to discuss mgor issues of concern until it is time for their generation to teke
full control of power, & which time they will dso have taken full control of the centra section
of the assembly place, nab.

The process of owning the whole country, its sorghum plots, pastures, waters of ponds
and of the Limo River, of cattle and women and of becoming socidly accepted fathers is
lengthy. It involves compliance with decisons made by leaders of the generaion in power,
obedience to seniors, and fitting wdl into the senior-junior and husband-wife hierarchica
relations that prevall in the age organisation. In addition, a continuous supply of catle,
livestock, tobacco, unhusked coffee and honey wine by uninitiated age sets to the generation
of parents makes the transfer of power smoother. The idiom used to express he trandfer is
purchase (bit) of the privilege to be initisted. The items liged above are supplied from the
date of initistion of the fird age set until the time when the fourth mogt junior age st is
organised. This takes between thirty-seven and forty years. The provison of goods reeches its
climax after a request for trandferring power has been made by the four age sets aspiring to
succeed the generation set in power. This “expensg’ is acknowledged as the cost of accessing
ritual knowledge handed down from the fathers who thereby surrender power. The leadership
of the generation in power ddiberatdy ddays responding pogdtively to the demand of the
initiates. The dedre for initiation is explaned as one of legitimation of fatherhood, which in
Hor terms means the ability to arange mariage for sexudly mature offspring. Legitimate
faherhood, legitimised by initigtion into the age st is key to sdting up house, to owning
propaty and to entering into a range of economic rdaionships, incduding the exchange of
wives and cattle. It is dso key to owning separate cattle enclosures, a fireplace and above dl

B These initiates of the age set (Obbarsha) and the three other age sets that will be initiated in the future must
provide tributary labour to the Qawot by buildng his cattle enclosure each year.
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to edablishing bond friendship which opens the door to accessng crucid tools of production,
ritud items and other gifts. “Fathers’ are necessary for owning the greatest of property in Hor
terms, the assembly place and the land (including village plots and padiures), catle and stock,
children and wives.

Thus the lengthy process of acquiring fatherhood requires obedience to the generation
in power and ritud legitimation by the village Qawot (determined dong kinship lines). It is
then that a new generation takes control of the assembly place. The control of the assembly
place by a generation sat implies that the generation set’'s leadership (not the clan heads or
heads of family) of each village digtributes land inundated by floods to members of each
village and assgns specific pastures and ponds to herders for a specific duration.

Agriculture and herding are the responghilities of Mura and Jald’ aba leaders of the
age organisation.’® The Kernat mentioned earlier and both Mura and Jal’daba leaders are
legitimised during the initigtion ritud but they exercise authority from earlier on (even before
they are organised into age sets) which takes place roughly between the ages seventeen and
twenty five. Mura leaders of the generation st are responsble for the digtribution of land and
asdgn agricultural tasks which indude work such as digging irrigaion cands, dearing
digributed land and working according to set schedules (such as hoeing, planting, thinning,
building wooden towers for bird scaring, bird scaring and havest). Jald'aba leaders of the
age organisation ae in chage of the well-being of cattle and livesock in each household
(wori), in catle camps and herding aress. They decide on whose catle should be sold to
purchase sacrificia necesdties such as coffee and honey and when someone must pay a fine.
Decisions to make camps and arrangements with outsders on the mutud use of pastures and
waters are ther responghility.  Furthermore, they provide the materid context for rituas
performed by Qawots for the well-being of the village and of Hor country. Jointly with Mura
leeders they ded with other groups on behdf of their village and that of Hor in generd. The
Qawot, who is a the pesk of the kinship hierarchy legitimises ther activities and does not
usudly object to their decisons. Although respected for the effectiveness of her/his prayers,
blessing, fetility-giving powers and clan specific powers, the Qawot is a the same time
feared for her/his capacity to deny these and for her/his power to curse fal). Shelhe mediates
between man and Wag and is respongble for the victory of hisher people agangt enemies.
Shelhe is dso regponsble for the victory and well-bang of friendly neighbouring groups in
wars agang ther enemies. This rdaion with outsder mentioned earlier is organised by the
leaders of the generation set. This baanced emphasis on both the age and the clan system is

8 Both Mura and Jaldaba can aso decide on who, from among the members of a village, should contribute
catle for tax, for purchase of unhusked coffee or for daily prayers of Qawots, €tc.
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the foundation of Hor society. Although there is occasond tenson between the generation set
and the clan (represented by the Qawot) at times expressed in threats of curses, there is
nothing equdling the tenson reported to exig between the king and the monyomiji in
Smonse's Kings of Disaster (Smonse 1992). In practice, the power of the generation set
extends to controlling the activities of the Qawot. On more than two occasions | witnessed the
Qawot of Gandaraba seek permisson from the generation set to vist Konso and Boran in
1995. On both occasions he asked leaders of the generation set to give him leave and to pray
for him, “cdl Waq’, before his departure. This shows the comparable power of both age and
kinship-based leadership in religious matters.

A third group of leaders of the age organisation, the D’anto floggers enforce the
decisons of the age organistion. They enforce flogging and fine people with demands for
cattle and money. '’

Property/Meh

Catle, smal livesock, “catle gates’® and land are considered the man forms of
property. (lllugtration four) Rain, which causes the banks of the Limo River to flood and helps
grass to grow for cattle and sorghum, is conddered to be the result of the powers of Hor
Qawots . This involves ther effectiveness in the “Cdling of Wag” prayer which is further
mediated by the sacrifice of small stock organised by the age organisation.”® According to the
Hor, the Limo water is fatened by a shegp's tal buried annudly in the riverbed by the Qawot.
This act, they say “fattens’ (fertilizes) sorghum and the pastures when the Limo floods its
banks.  Things that can be exchanged for catle or can be brought as trophy from raids are
dso conddered as propety. This indudes rifles, spears, ammunition, beads, cowrie bdts of
mothers, milkpots, cowbells, coffegpots and seats kara guda). In Hor idess the main form of
property, land, bedongs to the fathers of the land and they as initited fathers of the age
organistion have the power to give it to Hor and to outdders for agriculturd and herding use
Other forms of propety of essentidly reigiousiitud economic dgnificance including cettle
and smdl livestock are brought from outsders through the network of friendship in exchange
for items the Hor give to them or smply as gifts For the Hor the organisation of bond
friendship is as important in accessng essantid items such as tools, coffee or animas, as
kinship networks are.

Y7 There are other officialsin the generation set. Only those crucial in terms of property are mentioned here.

18 «Catle gate’ represents the animas and small stock of a wori household. Whoever inherits it has power and
control over members of the wori.

Y The myth of Asdama, the © Hor Qawot is attributed with the power of miraculously flooding the Limo River
in the middle of a drought he sanctioned by his curses. In a different story it is an old lady who is believed to
scoop water with a calabash from adistant lake into the bed of the Limo River.
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| do not in this pgper ded with incorpored property but mention should be made of
the fact that knowledge of interpreting anima entrals is highly vaued and the practice
widespread. It is used to forecast and to avert persond and commund misfortune. There are
very few Hor and other outsders who peform it both for individuds and for the Hor in
generd. These sarvices are given without any redriction but the person receiving them is
obliged to pay by providing the interpreter with honey wine during weddings or other amilar
events The anima for individud consultation comes from the individud's own catle
enclosure while the one for Hor in generd is arranged for by the age organisation. In the latter
cax the interpreter attends a meat med with dders and is blessed for his services Such
service canot be refused. Smilarly blessngs (or curses againg others) sought by individuas
or groups ae not refused but are offered in exchange for prescribed gifts. Other crucia
knowledge indudes such skills as track finding and mysticd knowledge cannot be refused if
required for use by Hor and their non-Hor friends. In return such persons are given various
rewards ranging from blessng to honey wine.

It is the relations various categories of people have to these forms of property and their
power to digpose of property that | would like to explore @ this stage. Cattle certanly is the
property of a wori household which incudes a faher and mother and their married sons,
together with ther wives. This unit shares a cattle enclosure and the milk from the caitle. As
such, the cattle enclosure is the basc socid unit.

Catle forms a mgor pat of propety and is used as the idiom for expressng the
transaction of mariage as wel as the transaction of ritud items, instruments of labour and
items of warfare such as fireams. The “cattle of my father” is an expression that shows not
only the entittement of each Hor mae person to milk and blood of animds in caitle camps but
dso an obligation to die protecting the catle of the Hor agang an invading enemy. This is
indicative of the rights various Hor have over cettle. Sometimes ownership of enclosures is
equdled to ownership of catle. Some wori, which do not have catle mantan ther catle
enclosures and light the enclosure fire every evening before the homecoming of animds. It is
a kind of taboo to say thet one does not own animas. It is dways hoped that animas will for
some reason or another enter one's gates. Thus a daughter who is marrying or a son who joins
a cdtle-rading group of young men are expected to bring animas. An enclosure is to be kept
in good condition with a dung fire burning waiting for the cettle to come in; smilar to the way
a scented beehive is kept on atree to attract bees.

Although it is sad thet wori own cettle and share the enclosure, it is the most senior
mae person in the wori who is bdieved to be the actud owner of catle and other livestock.
This does not however entitle the person to digpose of his cattle or sock as he pleases. In the
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caxe of an edely father, his wife and ther married sons sharing the same caitle enclosure, the
catle and stock are owned by the father. He earmarks the cows or smdl stock he gives to his
sons and dso assigns milk cows to family membes and to himsdf. Under normd
circumstarces, each member of the wori has the right to milk from a particular cow assgned
to him or her. Goat's milk is dlotted in the same way to babies and children in the wori.
When the father of the wori grows old, the eldest son takes control of the cattle and decides on
who should care for herding and other activities related to herding. Upon desth of the mae
head of family, the ddest son inheits al cattle except the ones earmarked for his younger
brothers by the late father. Unmarried brothers and sisters depend on their dder brother for
thar livdihood, to be maried and to be bought a Kaashnikov. On the other hand they
contribute essentid labour in herding catle as well as smdl dtock. This is an arduous task,
which involves spending days in the scorching desert sun and risking possble attacks and
deeth a the hands of enemy groups. Other near and distant kin have the right to ask for milk
from a domegtic milk cow or for butter for anointing though not on a regular bass. When
available and when equested, it is difficult to refuse butter for anointing the body whether the
person requiring the butter is digant kin or non-kin. Equdly, cose kin or leaders of the age
organisation requiring smal sock for the purpose of reading entrails for divination cannot be
refused. In a dmilar way, one is entitted to apped to kin, afines and age maes for
contributions of animas and or ritua items for the purpose of bridewedth. Kin and affines of
a deceased person are obliged to contribute animas for the funerary ritud of the deceased,
which is performed some four days after desth. The mest is shared out between the mourners.
Those who do not have cattle contribute smal stock, which for this purpose count as cattle.
Those who neither own cattle nor smal sock may borrow them from kin or other dan
members for such events®

Other dgnificat propety involves sorghum which unlike catle is owned by the
individud married couples of the wori, in paticula by husbands. In some ingances young
men preparing to mary may have their own sorghum which they use to exchange for honey,
coffee, tobacco and handmade blankets which are essentid for the wedding ritud. The piles
of sorghum harvested from the fidds are meticuloudy dacked to display the industriousness
of the family and of its head in paticular. In the village the barn attached to the home displays
the same quality. These sorghum piles in the fidds and the barns dtract kin, bond friends and

affines who need sorghum from the family for various reasons.

2 Fyrthermore cattle and small stock may be disposed of to bond friends in which case they are used as items of
gift exchange.
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Like animds, sorghum is dso exchangesble for hefers, goas Kaashnikov bullets
and other essentid items. When in lean years animas are wiped out by disease and drought,
people energeticdly resort to the production of sorghum. Bond friends from neighbouring
groups such as the Hamar, Konso, Tsamako and Karmet dso rely on their Hor counterparts
for sorghum and give them essentid ritud and subsgence items in return. Sorghum  beer
forms a ritud drink in the context of weddings. During weddings, leaders of the generation st
in power in a village ae given a big gourd of sorghum beer, coffee and tobacco as
acknowledgement of ther power and fatherhood. The leaders then bring the cowhide for the
consummeation of mariage into the new house of the bride and groom and order dl youth of
the village to take pat in the dance dedicaied to the occason. Sorghum beer is usudly dso
given to a groom as a present for his wedding. It is part of the response he receives when he
organises a honey wine drinking sesson prior to the wedding when he requests support for his
undertaking. In the dadi drinking sesson (or coffee drinking sesson) which is organised by
the would-be groom, each invited person promises the type of support he is ready to offer.
Sorghum counts for as much as a cow, smdl stock, honey, or tobacco.

The labour for the production of sorghum, unlike that for the production of catle,
reies on maried or older people. At the initid dage of digging irrigation cands, dearing the
bush, hoeing and planting, work groups mogly involve mature men and women. Labour then
shifts to children who are assgned to the fidds until bird scaring time. Adults come back to
the fidds at the height of bird scaring until the work in the fields comesto an end.

Just as sorghum is exchangeable for the most important form of Hor property, cattle
and smal sock and dl other vauable items, 0 dso ae animds used for the purchase of
sorghum from elsewhere (mainly D’asanetchland) and for organising haila labour® During
the cdearing and hoeing the workers are provided with parso sorghum beer. This is of course
only possible for people who own alarge number of cattle and not every Hor can afford it.

On the day of the seed harvest any Hor or outsder seeking good sorghum seed is
entitled to any heads of sorghum they wish to take. Thus from a plot that belonged to me, two

K onso men and a Hamar woman cut three bunches of sorghum heads for seed. %

2 One of two types of labour Hor organise for work in planting sorghum. The organiser of the work provides
sorghum beer, or araki liqueur for the group for the duration of work and the team members work with their own
tools.

2| was not given a plot by the mura because | was not initiated and | did not have a wife living with me. Since |
was admitted to the Herruf clan the plot | was given was origindly parceled out for Kammate who was
considered my older brother. This in a way indicates that initiaion is a route to ownership and rights to use.
Outsiders may use Hor land st aside for them. Kdlan Ch'are is such land Hor had assgned to their Hamar
neighbours for sorghum cultivation while Sura is an area of pagture for herding catle. Some outsders such as
Tsamako, Karmet and Konso can be assigned plots with Hor cultivators regardless of ther relation to Hor age
organisation (see Tadesse (1999) for further details).
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Once thrashing of the sorghum dats on a thrashing floor in the fieds, women
volunteer to help. If one accepts the offer, it is expected that one should give the woman who
has offered her assstance at least two haf gourds, karam), of sorghum. People with no kin
ties to the owner of the sorghum can aso receive sorghum in exchange for help offered in
thrashing. Following the seed harvest each plot owner makes a contribution of yet another
bunch of good sorghum head, which is handed by each plot owner to the person who
previoudy initiated the agricultura season.

Hamar, Tsamako, Konso or other bond friends vidting a this time teke away a donkey load
or two and in some cases an additiond human load as pat of ther share in the network of
bond friendship. What is left of the sorghum is used for domedic purposes until the next
harvest and if there is ill some left it is exchanged for sdt, coffee husk, for buying goats or
for feeding family and village guests, for brewing parso for domegtic use and, as mentioned
edlier, as contributions to weddings of kin and non-kin.

This briefly is the picture of relaions people in Hor entertain with regards to property
such as catle and sorghum. Exchanges of both catle and sorghum take place within Hor and
between Hor and outsders. These reations revolve around networks of economic bonds thet
ae governed by rdigious and legd terms. These provide the framework and guarantee
protection and security for traveling traders and the goods they exchange. Both the
generation st and religious inditutions involving Hor Qawots and Fund'o are involved in this
process and provide thar savices®® The grestest emphass however is on the age
organisaion.

The Generation Set and Property

My discusson of propety and age must be undersood againg the background of the
literature mentioned earlier which on the whole suggests that the age organisation does not
own or control property. In the following | will demongrate the range of Stuations and cases
in which the age organisation is connected and is linked to propety. It should be clear
however that | am not arguing that wori and families and even individuds do not own
property as the explanations on cattle and sorghum and on how people are linked to eech
other in relaion to them indicates Ingtead, | am suggesting that age organisgtion and kin-
based units such as wori or families occupy complementary roles with regard to the

2 Fundo is a regiond inditution with local offices responsble for the safe passage and security of traders and
goods. It aso acts as guarantor for the payment of debts. It uses the kinship and age structures of the Hor to fulfil
itsduties.
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ownership, control and management of property. Although | do not dwdl on it in this paper |
would further argue that a third Hor category, that of bond friendship plays a crucid role in
the property arena of the Hor and their neighbours.

Before | gart discussing the links between property and generation sets, | should
indicate that the biggest resource, land, in this case agriculturd land, is sad to be owned by
the senior Qawot of the Hor, the Wori Garle. It is sad tha the village of Kulama whose
Qawots come from the wori of the Garle clan exchanged a mae child from the village of
Kulama for freedom from the Samburu who had been occupying Hor land. Since this time,
other Hor villages send leaders of ther respective generdtion sets responsible for agriculturd
work, the Mura, with token gifts of young ewes to enter the cattle gate of the Garle Qawot
before each agriculturd season in order to ask for land. However the Qawot's ownership is
symbolic and does not entall any return in terms of tax or any particular tribute in the form of
yidd from the land, though each year four ewes are brought to the Qawot's ceattle enclosure
when Mura of the four villages come to request land for sorghum cultivation. For reasons that
aopear to be tributary but not exactly linked to the giving of agriculturd land, the initiated
adult made members of the villages of Kulama and Gandaraba work on the fidds of their
respective Qawots. The other two villages of Egude and Murae however do not take part in
the work.

Idedly each married person hands the Mura a young ewe in exchange for land they expect to
receive during land didribution. Then the Mura of each village take young ewes to the Garle
catle gate. The assumption in giving the ewes to the Mura is tha these animas will be taken
through the cattle gate of the Qawots (lllustration five) to be sacrificed for fettening the plots
and the Limo River. In practice however, lsewed coffee with milk (bicce kullat) or cash to the
vaue of 50 pence, or a bottle of areki liqueur or the ewe itsdf is offered to the Mura. As
decribed earlier, the Mura ae given the responshility of handling agriculturd work, land
digribution and other juridicd work together with the Jald aba, ther herding counterparts
during initigion of the generation. During ther gppointment and legitimation, a grip of
somech fa from the daughtered animd of initiation is placed on them by an dder of the
retiring generation. What is uttered during this moment is indicative of the power delegated to
the generation set with regards to property.

“Sonaof...I cdl you for the people” ...

| cdl you to be good to the neighbourhood,

| cdl you father of the people,

Adminigter the public,
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Care ...for the Qawot,
Care ...for the poor,
Care ... for thewidows,
Care ... for eders. (Tadesse 1999:185-186)

Empowered and legitimised in public, these leaders are made into fathers of the land. Each
year immediately after the floods recede, the available land is divided up between every smadl
domegtic unit. Paticular attention is paid to the Qawot, the poor, widows and the aged during
the digribution of land. Often the newly maried couples and a few young men seeking to
mary and therefore needing sorghum in order to acquire other items are given plots of land
that require more physcd work in dearing and are located a the end of the irrigation ditch.
Heeds of families are given plots according to the number d their wives and cowives.

The Mura do not smply digribute land they dso meke sure essentid rituds to
promote fertility are performed and that animas are found from wori catle or sock for
sacrifice and prayer. When the need arises to make a sacrifice, the Mura send a messenger to
awori tha owns animas to send to them the specific type of beast of their preference.

The Mura adso sdect the person who initiates agriculture and decide on the date of
initiation and maor agricultura activities as mentioned earlier. They dso decide the date for
harvesting as wdl as when the firs sorghum beer of the fird harvest is to be drunk. Those
who do not comply with the decisons and show negligence in ther cultivation work are fined
one young ewe, or & denied the right to a plot. Although | have not come across nor heard of
such cases in the recent padt, the diligence of Hor men and women in agriculturd work does
not seem to be the result merdy of voluntary indudriousness. In addition to refusng b give
land to those who do not work on it, the Mura dso seem to employ thrests of violence.
Fogging is commonly practissed among the Hor. The D’anto leaders of the generation st in
power carry out these floggings.

Therefore it must be stated here that the age organisation does own the plots as wdl as
individud families The age organision has the power to enforce its decisons incuding the
power to deny land to those who do not work according to ingructions. In generd uninitiated
men or women are not given sorghum plots for ther own use In very few ingances those
who prepare to marry are given plots with a view to exchanging their sorghum for goats to be
able to pay for bridewedth. It can be sad tha the uninitiated ded with cattle in camps under
the supervision of initiated adults.

As mentioned earlier, the evidence shows that the Qawot of Kulama is the symbolic
owner of inundated plots. He lets the leaders of village generdtion sats (Mura) take land in
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exchange for ewes and the Mura of each village digribute plots to individud families of Hor
and outsders in exchange for ewes and tokens such as drinks, consdered in this context as
ewes. When we look a the matter closdy, the Qawot only appears to be the owner of the
fidds. Ingead what we see is a tribute of ewes entering his cattle gate. The Mura of each
village, who ae legitimised during the trandfer of power of the generation st and ae
entrusted with respongbility for land and people are more properly consdered the owners and
appropriators of land. The fact that both Qawots and leaders of the age organisation are
referred to as “fathers of the land” could be sad to indicate their podtion as complementary
owners of this resource. What we see here is a baanced entitlement of ow nership by leaders
determined both by kinship (Qawot) and age Mura and Jald’ aba) though much emphess is
given to the legitimised authority of the generation s&t. This is yet further evidence againg the
argument that age/generation sets do not control property. Other than the Qawot of Kulama
described earlier, no other clan leeder symbolicdly or otherwise owns or controls any Hor
sorghum plots. On the other hand, the power the Qawot is sad to have in heping with the
growth of sorghum, gives him prominence and makes the role of age and kinship more
complementary.

Animals

In earlier work on the Hor | have noted the following, concerning the relation to their cettle:

“For the Hor catle and smdl sock are crucid as ther ideology is primarily a pastora
one in which transactions between individuds and groups are caried out in terms of
catle and smdl dock or ae spoken in this term. Cattle and smdl sock are the
medium of exchange for ritua items, fireams and forms of marriage payment. The
colours and the sex of the cattle are the bass for naming newly born children. Names
such as Arshdl (white bull), Kullo (cow with shaded eyes) are examples derived from
domestic animas.” (Tadesse 1999:167)

As with sorghum, Hor establish many forms of rdaionships mediagted by animds between
kin and nortkin as wel as with non-Hor outsders mainly from the neighbouring groups.

Bulls are the medium of payment of bridewedth @iy). Bulls are also the gift to a mae
child during the fird shaving ceremony, they are a medium for the purchese of firearms, and
for the purchase of essentid ritua items such as honey, unhusked coffee and tobacco. Mogt
important of dl they are the means through which power is negotiated and acquired from the
generation set in power. Moreover, animas ae used for sacrifice during the initiations for

transferring power, nger and chirnan. The idiom used for the payment of ritud ceattle, brewing
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of coffee, honey wine and offerings of tobacco to leaders of the generation in power is bite,
purchase.*

When norms are breached, fines are exacted in the form of animals, by flogging or by
the purchase of drinks The types of offences incdlude negligence in herding activity such as
letting one€'s animds be log or be esten by wild beasts. One case, which | observed in 1995,
involved a young herdsman named Duba who resided close to the village of Tabya One night
he fired two shots into the air and his case was handled both by the police and the leaders of
the generation sat. The latter made arangements with the police to take him out of police
hands and later decided that his age s&t flog him. He was flogged severdly and a the same
time was told to choose between continued flogging or killing an ox of the sze and colour of
his flogger's preference. The anima he was required to kill for a meat feast did not even
beong to him. He made the second choice. The meat was consumed by the village maes
seated in a crescent aranged for the occason (llludration five). The sedting aragement
folowed a right-left (senior-junior) orientation with Medbasa, the generation st in power to
the right of the crescent, Morgo, the uninitiated generation set on the left end of the crescent
and Otgdtcha, the generation retired from power next to Morgo. In the evening the Jald'aba
ordered Duba's age st to provide Duba with a goa to hep him hed from the pain and scars
of flogging. By deding with Duba in this manner, the age organisstion was primaily
gopropricting a member’'s ox, because of its fa mest, big Sze and dtractive colour as it is
accepted that the generdtion in power owns animds, dthough the person in whose caitle
enclosure the animd lived and who cared for the animd’s wdl-being is a member of a wori.
It dso put Dubas reation to this man in jeopardy as Duba agreed to kill the anima without
his consent. This puts the owner in an advantageous Stuation as he could cdam a replacement
animd of his liking, which often turns out to be a hefer. The point | want to make here is hat
both for such purposes and for mgor rituas such as the nger and chirnan, which require the
killing of four big oxen a day per village for four days it is the generaion st that decides
which caitle should be taken for this purpose, and not the clan or even wori. Heads of wori
and cattle endosures may volunteer to give animas but it does not rule out the power of the
generation st to gppropriate animas for this and other purposes.

| would like to show briefly the extent to which the generdtion in power can
gopropriate, and control animas that gopear to be under the ownership of wori caitle
enclosures.

% |n a ritud known as arap, mothers of the generation set that acceded to power aso purchase the assembly
place (nab) and are consdered to be in power. They feed, offer coffee and drinks to their mother's generation
and anoint them with butter for two days. This is the price they pay for the purchase of the nab and their change
in status.
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If a Hor man wants to daughter an ox for his age mates as is required by tradition to
receive a name for example, he must brew coffee and ask leaders of the generation s, the
Jald'aba, for permisson to kill the animd. They may refuse to give permission.

No one in Hor country kills an ox or bull for persond consumption. Oxen, like
unhusked coffee, honey and tobacco are a matter for ritud andlor commund consumption.
The generation st in power decides on the exchange rate of cattle for firearms. In 1995 the
Jald’aba of Gandaraba controlled such exchange and those who exchanged for more cettle in
markets in Hamar were fined and flogged. Wario Ngakabel, a young man of about 25 was
flogged for taking a bull in excess of the s&t exchange rate (Kdashnikov-caitle) which he hid
in Tsamako country.

The Jald aba of each village decide on the number of young men to send for scouting
to the peripherd areas where the best pastures are but which are likely areas in which enemy
groups may rad catle. The Jald’aba of each village dso decide where and for how long
cdtle should be kept before they are moved on to the next camp. During the annud initigtion
of the cattle camp season, when leaders of the generation set out for the camps, they ae
provided with one roast ox a day and drips of somach fat are put around their necks. The
fresh hide of the ox or bull is dit into 139 long drips, which are dso didtributed to each
initiated person a the end of the feast. Parts of the body of the anima represent the various
age sats of the generation and the leaders are entitled to the head; the hump and other tender
meet is given to the Jald’aba and Mura®. This is their entitlement as fathers of the land and
owners of the cattle. The reception they are then given by junior generation set members is
quite comparable to the reception women give to ther husbands when the later come home in
the evenings and the wamen take the rifles and other things ther husbands have been
carrying. Sometimes a large camp is built for dl initisted members of the four Hor villages to
camp together.

Jald’aba leaders not only control animas, herders and others who ded with catle,
they themsdves are dso under condant supervison by members of the community. In public
discussons that usudly follow mest feadts, which are often held after flogging an offender,
the mae public usudly ars its dissatifaction regarding the way the Jald’aba (manly of
Gandaraba) fal in ther duty to care for cattle. Jald’aba are often accused of spending their
days in places where dcohol is sold ingeed of pending time watching how wel animds are
kept in the camps It is conddered very important to congtantly check animd grazing and

% This decision was made in the interest of Hor trade partners on whom the Hor also depend for their livelihood.
% When the daughter takes place in the context of a wedding or funera, the distribution of parts and their link to
relationships is different. The bride's mother's brother takes the head whereas in a funerd daughter the head of
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watering. In particular, the handling of caves and young smal sock needs careful attention
and supervison. In the intense desart sun it is expected that herders congtruct shades for
young animas and keep them protected from heat during the parts of the day when it is
extremdy hot and tha they take them to water a regular intervas. To prove tha they ae
worthy of ther duty, Jald’ aba often ingruct their D’anto floggers to punish those who do not
take care of their animas. One such case involved the flogging of Elema of Gandaraba some
ten years back. While herding dong the Limo River he left his animas behind for a while and
went to his friend’s plot to est green roasted maize. When he came back he could not find his
cows where he had left them grazing. One cow disgppeared completely and it was later found
that a hyena had esten it. Elema was flogged severdly. This indicates the very serious concern
of the generation set with matters of property. It is in fact a concern of the fathers of the land
who are conddered to be the legitimate owners of the land, of its people (women and children
in particular) and of the animds, which are cherished so much as they are consdered to be the
bringers of women and children.?

Scouting and guarding animals from raiders is another area to which serious attention
is pad. ldedly, and often in practice, every initiatled Hor mae person has a right to consder
Hor animas as “cettle of the father”, and therefore as his own. If they are in need of heding
from illness they can join a catle camp to consume blood and milk. By the same token it is
the obligaion of initialed Hor to sarve as soouts, and to come to the rescue of animds if
raiders gppear. Often teams are assigned both from the camp group as well as from the village
to scout out suspect aress dong peripherd pestures. | twice paticipated in a scouting
expedition in the Chabi desat by Lake Stephanie. On the firg expedition there were two
initiated men and on the second there were thirteen. On this second trip we came across a
scouting team from one of the camps which had succeeded in shooting an odrich and was
roaging it. While edting, information regarding tracks discovered and ther location wes
exchanged. Tracks of Hamar raiders who had crossed the desert to the Hamar side with
twelve cattle from Boran and the tracks of two Boran who gppeared to have been pursuing the
Hamar raiders to retrieve the lost caitle, were reported. This information was later taken to the
Jald’aba of Egude a aout 10 pm while they were having a meeting in the centra assembly
place there. The news was delivered by Kammeate, one of the thirteen participants who was
himsdf a Jald’aba and a mature man of about fifty-five All the thirteen participants in the
expedition wereinitiated, they al owned cattle, had families and were members of wori that

the anima and its stomach fat & offered to the deceased. This tekes a different form when the daughter involves
smaler stock for domestic consumption.
%" To avoid misunderstanding this must be understood in terms of Hor ideas of property and ownership .
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hed catle enclosures. Kinship or clan ties were not visble in any way and did not explan any
of the events of the two days. Every activity was organised by the generation st with the
concern typica of actud owners - not custodians - of property.

Conclusion

The anthropologicd literature on age in Eagtern Africa attributes property to families and to
cans and sees property entirdy as a kinship matter. It does not do judtice to the importance of
generation/age sets as bodies that have influence over property. It is suggested that “(t)he
ritual authority of elders waxes as their domegtic and economic statuses are enlarged and as
ther family and herd both increese” (Baxter & Almagor 1978:10) Once own homes and
herds have been built the generation/age set ceases to be a unifying factor and becomes a
thing of the past.

The data on the Hor however suggests that this is not the case. What Hor say and do is
quite different from wha we find in the literature. Idedly, and in prectice, kinship and
generdion st are complementary in dl mgor aspects of life and paticulaly in reigious,
economic and legd matters. Reaching certain phases of life and changes in daus, such as
heading a family, or owning cettle does not detach people from participation in age categories
and from discharging responsibilities delegated to them. Or more smply, age categories are
not a matter for the non-propety owning youth. On the contrary, the responshilities of
members and their sense of fatherhood increase, especidly with reference to property, after
they are maried and gdart building ther herds. Furthermore this responghbility is renforced as
one matures and assumes the status of a member of the generation in power. With this satus a
generation and its members acquire responshbility to be socidly acceptable fathers, fathers
with rights that are conddered rights of ownership and which range from owning to
contralling, gopropriaing, and sanctioning.

Ownership is the man atribute of fatherhood, of being initisted and it lasts until the
generation in power retires, a period of roughly forty years. This of course, is implemented
through the baanced complementarity, that exists between generation sats and  kinship
groups, and between seniors and juniors within the age sets.

The range of capacities a generation in power posseses as the ideologica fathers
(owners) of the people the land and its cattle is in practice exercised in various ways, as is
shown above. The cases cited earlier indicate that the generation/age sets have a wide range of
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powers regarding property. Although it cannot be said that families do not own property, ther
role may be seen as being subgdiary to thet of the generation sat.



[llustrations

1 The Villages and their sorghum fields
2. Birde plantation Sgn post

3. Hor generation and age s=ts

4. Cattle gate of the Qawot of the Hor

5. Mest feast
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PASSAGE OF TIME

Obbarsha Obbarsha Obbarsha Obbarsha Obbarsha Obbarsha Obbarsha Obbarsha
Giddama Giddama Giddama Giddama Giddama Giddama Giddama

Marole Marole Marole Marole Marole Marole Marole

Wattagna Wattagna Wattagna Wattagna Wattagna Wattagna Wattagna

Qirqgira Melere Otsda Chargudo Offura Otgalcha M elbasa Morqgo/L osc
initisted in initiated in initiated in initiated in initiated in initisted in in power Age st org.
1751* 1791* 1831* 1871* 1911~ 1951* since 1991 in 1995

" Calculation is based on generation set being in power for 40 years. In the very distant past initiation at short notice occurred according to oral evidence.
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