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SUMMARY
Currently, the majority of the Arsi Oromo are eitiuslims or Christians. However,

most of them still practice their traditional b&igpassed down through generations by their
forefathers, such a&/aageffannaaand attend various rituals related to\itaageffannaas a
religion based on belief in one God known to ther®s asWaaqa which according to the
Oromo is the creator of the entire universe. Then@@r belief of the existence dVaagais
based on observing what they call his works, sukha presence of various seasons, rain,
sun, darkness, growing of crops, existence of wabelies, mountains, trees and other living
things. Contrary to Christianity, Islam, and otheligions,Waageffannaaoes not require the
construction of religious houses for the veneratbMvaaqaor for thanking him for his good
deeds. Instead, the Oromo who are followerSVakgeffannaaghankWaaqaby travelling to
natural physical bodies such as rivers, lakes,stereand mountains, which they believe are
created byWaaqahimself. Waageffannaas believed to be a free will religion, where a
believer does not need to calculate in order t@iobtertain advantages, such as going to
heaven in the afterlife for adhering Wdaaga To the same effect, a believer would not face
some kind of punishment for abandonWWgaga

According to the belief held by Oromo followers WaageffannaaWaaqa has
various attributesWaagais considered the creator of the universe, withtsliving and non-
living entities. Adherents perceive him as the sbiampion and protector of truth and justice.
They also believe he will withdraw his protectiomorh individuals who lie and commit
various forms of crimes. This exposes the individoavarious misfortunes, such as accidents
and sicknesses. The only way to reg#iaaqas protection is to ask for his forgiveness.
Followers also widely believe thalvaaqgais black. This is mainly because the Oromo
associate black with fertility because they belithag fertile soil and rain clouds are black in
colour. Additionally, they associate black with theknown and thereby something deserving
respect. They also equate their dark skin colouh what of Waaga In a metaphorical
reference to his wisdom, patience, tolerance, aectifninessWaaqais described as having
a sea-belly. This belly also provides rain, whicinggs enough grass for animals and cereal
for his people.

Waaqais closely associated with another entitgfa (earth), which is sometimes
referred to as a mother, whi¥/aagais considered a father. The Oromo indicate the
inseparable nature &/aagaand the earth through their prayers. In most c#s®g invoke
both names during prayers and blessings, indicdtirgequal significance of both entities.

The Oromo believe thatvVaagaassigns spirit-like beingsyyaana,to all living and non-



living creatures for protection, which he removesnf people who commit a sicybbuy.
The removal of the protectiveyyaanaexposes a creature to attack by an ayjlaana A
person commitcubbuuif he breaks a certaisafuu (traditional and moral values of the
society) such as killing another person, lying,ath, robbing, disrespecting one’s parents
and elders, abandoning belief \Maaqga abandoning one’s culture and tradition, neglectin
responsibility, and being ungrateful. The conaafptieath, burial, and the afterlife are also
important aspects &VaageffannaaDeath is considered to be a call\Bpaqgato a person on

a specific time assigned to him. The deceasedriedon a ledge off the burial hole, on the
right side for a man and on the left side for a wamin a pattern similar to their sitting
position while alive. The deceased’s face is placethe direction of sunrise. Then a stone
stele éodduy is erected on the grave. Followers \Whageffannaado not believe in the
afterlife. For them, onlyWaaqaknows what happens once a person is dead.

One of the practices Waageffannaas the act of making pilgrimages to tAbbaa-
muuda (father of anointment). Because of the declineWwdaqgeffannaaand theAbbaa-
muuda the Arsi Oromo have diverted their pilgrimageshoines established by various local
saints in different parts of the region. The shrfieéSheikh Hussein in Bale, the Sof Umar
Guutoo pilgrimage center in western Arsi, and tlaeaggasaa pilgrimage center in eastern
Arsi are among the most frequently visited pilgrgeaenters by the Arsi Oromo. In addition
to the above shrines, large numbers of Arsi Oronsp dake part in thelrreecha
(thanksgiving) ritual by Lake Arsadi in Bishoftun.

The Shrine of Sheikh Hussein and his cult is onthefmost popular shrines among
the Arsi Oromo and he is widely believed to bepkeson responsible for the spread of Islam
in most parts of south-eastern Ethiopia. He was boAnajina, in Bale, about nine centuries
ago to his father, Sheikh Ibrahim from Arabia, whiexd previously come to the region with
his father who intended to preach Islam. His motiwas Shemsiya, a local Arsi Oromo
woman. Another saint in the area, Abelgassim, id ®ahave had a vision about the birth of
Sheikh Hussein long before he was born, on a Tyesdgnt when the sky is said to have
been filled with a bright light. By the time Sheiklussein was 20-30 years old, he performed
many miracles, like healing the sick and endowihgddeen to infertile women through his
prayers. Many young Muslims came to Anajina frotrogkr the country to study the Qur'an
with him. About 900 years ago, he is popularly ®edd to have had 6666 disciples, with
whom he built his first mosque. He spent most afllie at Anajina in Bale and Sakina in
Arsi. He is also said to have travelled a lot, pheag Islam among the Arsi Oromo

Waageffannadollowers, and known by the nanagvaama After his death, his son Nurallah



took the responsibility of overseeing religiousiaties at the center. When Nurallah died, his
son Zekeriya took over. After Zekeriya in turn passaway, the responsibility of
administering the center and teaching Islam passedo a number otUlama (Muslim
scholars).

Information concerning the center was almost nastert until the last quarter of the
eighteenth century. About 300 years ago, a cefagikh Aliyi, affectionately known among
the Arsi Oromo by the name Sheikh Muhammad Tilmbn®j} saw a vision of Sheikh
Hussein while studying the Qur'an in Harar, in eastEthiopia. In the vision, Sheikh Hussein
ordered him to travel to Anajina and look over bénter. After some negotiations with the
local Arsi Oromo chiefs, he was accepted and statte construction of the shrine in its
present form. Th®arga, hereditary guardians of the shrine, are desceaddrservants and
assistants of Sheikh Mohammad Tilma Tilmo. It ikeathe construction of the shrine that
large numbers of pilgrims start to flock to the tsenCurrently, there are two main periods of
pilgrimages to the shrine. The first one is durrgfa (the day of the revelation of the Qur'an
to Prophet Mohammegdjvhen a large number of Muslims with very little mey or resources
travel there for communal prayer. The second pilgge period is known &aaraa Galgala
Goobanaa,and this is celebrated in commemoration of théhbaf Sheikh Hussein. Most
pilgrims carrydhangee/ulee Sheikh Hussein, a Y-shaped stick in accordanch @itieikh
Hussein’s action.

During the pilgrimages, pilgrims take part in vasorituals, including:salaamoo
(greetings); prostration in front of the main gatehe shrine and the burial place of Sheikh
Hussein; smearing of butter on the gate, on theefeand on the various buildings; burning of
joss sticks; and thevaaree(noon/evening) ritual, which is composed of thadiag over of
votive gifts (vareegd, asking for various favourshiffyag, hadraa (religious assembly for
communal prayers), and singinglzdhro (hymns in praise of Sheikh HusseiBpahro songs
narrate the story of Sheikh Hussein, the mirackepérformed, the role he played in the
spread of Islam, and they also allude to variousas@nd economic problems in the country.
While Bahro is sung, pilgrims give money. This gift is calladooma (generosity). The
money collected is shared between the inhabitantiseovillage as well as poor pilgrims. In
the duaayii (prayer/blessing) ritual, pilgrims are blessed praers are conducted for peace,
prosperity, health, sufficient rain, productivitpdathe likes. Pilgrims also take part in the
hadra ritual, which involves the beating of a drum argd believed to heal individuals

possessed with a spirit.



Pilgrims have various motives for their travelthe shrine of Sheikh Hussein during
the major periods of pilgrimages, as well as amgntime of the year. Pilgrims travel to seek
Sheikh Hussein'darakaa (holy virtue) and to pray for health and wealtlm their family
members and themselves. In addition to Sheikh Hhiss&araamaa (spiritual power),
healing is sought through holy water from the pafdHaroo Lukkuu(pond of chicken),
jawaaraa (holy soil), and by taking part in thedraaritual. Pilgrims also travel to pray for
the conception of a child, to ask for forgivenesstheir mistakes, to ask for help in disputes,
to help them find lost relatives and property, amdeek success in education and/or business
ventures.

The Sof Umar Guutoo pilgrimage center in West Assihe other pilgrimage center
most frequented by the Arsi Oromo. Sof Umar iséhad to be one of the favourite disciples
of Sheikh Hussein. There are no religious houseSoatUmar Guutoo. The center of the
shrine is a cave where a woman is said to haveveahbecause she took refuge in it while
the rest of the population perished about two aeglago. This event is said to have attached
a power to the cave, and since then it has becopilgranage center. Because of the increase
in the number of pilgrims, the center of pilgrimalg@as moved to a nearby plateau in the
forest. Pilgrims build temporary huts knowndegjaleeduring the pilgrimages. There are two
major periods of pilgrimages in a year. The fisstkhnown asAshuuraand it takes place in
December while the second is calRdjabaand it takes place in June.

During these periods of pilgrimages, pilgrims parfovarious rituals. These include:
hamdaa galfachuushowing gratitude)salaamoo(greeting), wareega (votive offerings),
waziiza(burning of a ritual fire)ciincaa (burning the head of sacrificial animalg)aarida
(hymns sung praising Sof Umadhibaayyuu(libation), andxiliitee (roasting of coffee beans
in melting butter). Through thbkamdaa galfachuuitual, pilgrims show their gratitude by
thanking Allah and Sof Umar for bringing them backhe center again. The salaamoo ritual
involves greeting Sof Umar. During this ritual, bals sung praising Sof Umar and Sheikh
Hussein, his alleged mentor. Pilgrims also give eyoior prayers so that their wishes will be
fulfilled. This money is known a&Kaayoa In addition, they donate money in an alleged
gesture of generosity, and money given in this fahnown asarjooma Thewareegaritual
involves the handing over of votive gifts, whicltlide animals, money, coffee, clothes, and
flags. Waziizais a ritual fire around which pilgrims perform thadra ritual, during which
they sing hymns praising Sof Umar, accompaniedhay ldeating of a drunCiincaa and
xiliitee rituals are performed as an offering\Waagafor his kindness and for spirits to stop

them from attacking pilgrims. Th&aarida ritual takes place throughout the nights. It
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involves the singing of hymns praising Sof Umar.ribg the dhibaayyuu(libation) ritual,
milk is dropped orshifaaleaves to symbolize feeding cattle and on thefeoijrowing grass
and cereals, among others.

Pilgrims embark on pilgrimages to Sof Umar for vas reasons. Most pilgrims travel
there for earthly reasons. The most important antbege are either to pray or thank Sof
Umar for issues related to health (for humans amitle, wealth and to be blessed with
children. Jawaara (holy soil) from the cave, water from the nearbser, and blessings by
elders presiding over the rituals are used to tieasick.

The other pilgrimage center frequently visited hg tArsi Oromo is the Faraggasaa
pilgrimage center located at a village called Fgesga in eastern Arsi. It was established
towards the end of the first quarter of the twehtieentury by a woman named Momina,
which the Arsi Oromo affectionately callayyoo(mother) Momina. She originated from the
northern part of Ethiopia, served a famous Sheikiararge in eastern Ethiopia, travelled
and established shrines in different parts of tentry before finally settling in Faraggasaa
where she established the most famous of all theeshshe had previously established. She
died on October 29, 1929 and a mausoleum is erectdeer burial site. This became one of
the most important factors that attract tens otifamds of pilgrims each year. Many miracles
are associated with Momina, such as bringing digtihe blind, allowing the lame to walk,
endowing children to the barren, wealth to the paod even raising the dead. After she died,
leadership passed to her descendants, who all diaifmave inherited her great spiritual
power.

Thousands of pilgrims travel to Faraggasaa six girmeyear. The first and most
important of these periods is the"™26f October each year, the anniversary of the defth
Momina. The other five periods which also attraocgé numbers of pilgrims to Faragqgasaa
are: Mawlid (the anniversary of the birth of Prophet Mohammé&dipl-Fitr (the breaking of
the Muslim month of fasting), St. Gabriel's day 28 December and 27 May of each year,
and Pagumen(the last month of the Ethiopian calendar). Durthgse periods pilgrims
partake in numerous rituals, one of whiclsiiat (votive offering) in return for some kind of
material or other benefits such as children, wealtid health obtained through prayers in the
name of the shrine and/or any of the spiritual éeadThe handing over of votive offerings is
accompanied by the public statement of the allegedcles. Pilgrims burn joss sticks and
incense under big treesbars under which Momina is said to have sat and praddrims
also take part in avadaajaaritual, which is a religious assembly, during whithey sing

hymns praising Momina and subsequent spiritualdesadf the center, chew khat, and drink
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coffee. Pilgrims take part in this ritual invokingomina’s name in order to alleviate
themselves from their earthly problems.

Pilgrims travel to Faraggasaa to pray for prospeaghildren, and healing; the latter
attracts the largest number of pilgrims. Varioughnods of healing the sick are employed at
Faraggasaa. The first and probably the most impbrteethod of healing, particularly with
sicknesses related to possession by a spiriteikdtaamaa(spiritual power) of the leader.
The leader, who is claimed to have a very strongtsal power, uses it to threaten other
lesser possessing spirits to leave the possesshdr @aditional medicines, such tabal
(holy water) from a spring located in a valley @de the centeemet(holy ash obtained after
burning joss sticks), andawza(tea made up of boilekhat leaves) are employed. They are
applied externally for outward sicknesses, suckkas problems, and they are drunk in case
of internal problems such as belly pain.

The Arsi Oromo are also active participants of ltheecha (thanksgiving) ritual. This
ritual involves the process of thankiWgaaqgaat various physical bodies he created, such as
on mountains and by water bodies. Even if diffe@®@nbmo groups celebratereechaat a
nearby water body close to their communities, onilli of Oromo attend the celebration at
Lake Arsadi in Bishoftu, about 45 km from Addis Alaa the capital city of Ethiopia. There
are two types ofrreecha Irreecha Malkaa(lrreecha by a river (water body) also called
Irreecha Birraa (Irreecha in the spring season); andreecha Tuulluu (Irreecha on a
mountain) also calletireecha BonagIrreechain autumn, which is a dry season in Ethiopia).
Irreechais not celebrated iganna(summer), which is a rainy season in Ethiopia.ibyithis
ritual, almost all the worshippers carry green grasd flowers. Green grass, always an
integral part of anlrreecha ceremony, is a sign of fertility and productivityg iOromo
tradition. The Oromo thankVaaqa for helping them survive the winter (rainy) season
peacefully, for helping them grow crops for peogtel grass for cattle, for creating thieraa
(spring) season, which is a harvesting seasorgréating the autumn and winter seasons, and
for creating everything in the universe.

Upon reaching the lake, worshippers perform variowgls, such as immersing the
green grass and the flowers they are carryinganake and sprinkling themselves as well as
others around them. It is considered a baptismheyntioderates (those who do not follow
Orthodox Islam or Christianity) with past or curregxposure to Christianity. They also
consider the water holy water. For followers/dhageffannaaeligious practice, it is a way of
confirming that the water is pure and clear, hemlee,right time to celebratereecha For

them it is also a symbolic prayer Waaqgato calm them and make them peaceful like the
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lake. The other ritual that takes place is dagldarbbaaritual. This involves throwing food
items and drinks, including alcohoticinks, brought by worshippers as votive offeringsa
spot under thedaatree and on a big black stone referred tgiakaa (big black stone under
the tree) found close to the lake. Worshipperswhaolittle bit of what they bring onto the
edge of the lake. This is just to thawkaaqgaby giving a little bit of what they have broughbt t
the celebration. In addition to this, worshippeesnp theodaa and thesiidaa with butter,
sprinkle perfume, and burn joss sticks and lighidéas on and around them.

As the belief systems and rituals at the shrin&léikh Hussein, Sof Umar Guutoo,
Faraggasaa, and theeecharitual indicate, religion among the Arsi Oromo dae arguably
perceived as highly syncretistic and in constaaridformation as a result of various religious,
social and political developments throughout tirAs.for the dominant religion among the
Arsi Oromo at the moment, the religious interplayldargely between Islam and indigenous
Oromo religious beliefs and practices, and to sertent Christianity. Despite their apparent
association with Islam, elements of indigenousgrelis beliefs and practices, as well as
Christianity are observable in the various beligéteams and rituals practiced at Sheikh
Hussein, Faraqgasaa, and Sof Umar Guutoo. Theesbfisheikh Hussein, for instance, is
attended by a large number of Christian pilgrim®wbnsider Sheikh Hussein as a father to
all human beings. Practices\Waaqgeffannaathe religion practiced by the Oromo long before
the introduction of Islam include rituals such asilking backwards while leaving the tomb
of Sheikh Hussein, smearing of butter on the fearue the various buildings and prostration.
Similar trends can be observed at the Sof Umar @uutilgrimage center. Despite its
association with Sof Umar, who is considered onthefgreatest Muslim saints in Ethiopia, it
is attended by large numbers of followersVddaqgeffannaaand include non-Islamic rituals,
such as:dhibaayyuu(libation), killa (‘slaughtering’ coffee), painting faces of onesaiid
relatives with the blood of sacrificial animals,daconducting rituals under certain types of
trees. At Faraggasaa, the celebratioMaftvlid andld al-Fitr indicates pure Islamic tradition,
while celebrating the days of St. Gabriel on 28 édelber and 27 May each year are among
the most important Christian practices.

Waagqgeffannaafollowers’ encounters with Islam and Christianitave led to the
introduction of new and hitherto unknown concepts itheir worldview. This is mostly true
in the case of the concepts of the devil, which @remo refer to asShaytaanaand the
afterlife. For the Oromo, the devil used to be aupto individuals who committed various
types of horrendous acts like stealing, cheatiiltind, and disrespecting parents and elders.

Now the term refers to super natural beings that ewil. It is used by followers of
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Waageffannaavho have been exposed to Christianity or Islarsoabe point in their lives.
The concept of the afterlife does not existWaageffannaaThis can be witnessed in the
various prayers and blessings conducted during ga¢herings that do not mention anything
related to heaven and hell. They prayNaagafor issues related to their earthly life, such as:
enough rain, sufficient grass and ample cerealsthtieir cattle; health for their family
members and animals; wealth; and peace. Sincedff@ésland particularly since the fall of the
Dergueregime it is possible to hear followers Waageffannaavho have been exposed to
Islam talking about burials in which the face oé ttead is placed in the direction of Mecca
and Jibril in order to take the soul Waaqga for judgment. Similarly, followers of
Waageffannaawith exposure to Christianity are stating that tead is buried facing Israel
and St. Gabriel and the soul is takeMtaagafor judgment.

The factors that have contributed for religiousr@among the Arsi Oromo thereby
transforming their religious landscape include: th&oduction of Islam to Ethiopia and
eventually to Arsi; the conquest of the Arsi Orolmpthe Christian Shewan Empire towards
the close of the nineteenth century; the activityPootestant missionaries since the last
decade; and the emergence and spread of the Saaément (Wahhabism) in the 1970s.
Islam became the religion of the majority of thesiXdromo in the 1970s, thereby decreasing
the importance of th&/aageffannaaeligion. However, the Arsi Oromo did not abandioair
traditional beliefs, which most of them continuepi@ctice even to this day. Their conquest
by the Christian empire, and the eventual prosahgiactivities of the Orthodox Church as of
the 1940s led to the conversion of followersWhaqgeffannaaand to some extent those
following Islam. The activities of Protestant masaries, active in western Arsi, and
Wahhabism, especially in Bale where the shrine ln¢il8h Hussein is situated, have put
further pressure on the remnant3idageffannaaeligious practices and the shrine of Sheikh
Hussein, which is considered un-Islamic becaugbeieneration of a local saint and rituals
which syncretized elements o#Vaaqeffannaa Trying to predict their future under
unpredictable and unknown religious, political, aedcial changes that might further
transform the religious situation of the Arsi Oromvould only lead us to similar mistakes as
those committed by Ullendorff (1960: 112), who peged that Islam would disappear from
Ethiopia in the near future. Even if it is difficub pinpoint the exact nature of the outcomes,
it is possible to predict that various internal agxternal religious, political, and social
developments will continue to transform the religgdield of the Arsi Oromao.
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FORWARD
Mr. Gemechu Jemal Geda has written a remarkabldysaamaon religious

transformation of his own group, the Arsi-Oromosiouth-eastern Ethiopia. Studies of this
kind based on extensive fieldwork by local schokaes highly welcome in all disciplines of
the Sciences of Man. The researchers possesswilaable advantage that they were brought
up in the patterns of their indigenous society, arquainted with its culture and master the
language perfectly.

In six chapters Gemechu Jemal offers a detailedeguon different aspects of Arsi
history, traditional culture and religious beliedad practices in particular. The Arsi are a
subgroup of the Oromo, the most numerous ethnistelun Ethiopia. The traditional belief
system of the Oromo has been influenced by a strapgct of Islam and Orthodox Ethiopian
Christianity. Among the Arsi, Muslims have becomredominant. A theoretical emphasis is
laid on aspects of religious syncretism and ontmes of pilgrimage as a vividly continued
and occasionally even reinforced tradition in mpayts of Ethiopia.

A main chapter deals witiWaaqgeffannaa the traditional Oromo religion and
Waageffataghe adherents of the traditional Oromo religiohovare called afteWaaga the
High God. Similar names and concepts were knownngmeighbouring ethnic groups in
southern Ethiopia, and in most cases this typeupi&ne Being could be characterised as a
so-calledDeus otiosusvho created the world and all beings but basicitiy its ruling to
minor spiritual beings. Although the vast majomtfythe Oromo either converted to Orthodox
Christianity or to Islam — the bulk of the Arsi dvkislims — a growing interest in traditional
practices and beliefs can be observed at preseid. d particular focus of this study to
highlight the syncretic elements which become naor@ more evident as a kind of survivals
in the belief systems and practices of the foll@arthe present world religions. The author
provides a remarkable pool of data regarding cascepmd attributes oWWaagain the
traditional and contemporary belief system of thesiZ/Dromo. These refer to theological
speculations as well as to laws, prayers and pexctf the life cycle such aises de passage
and burial customs. Although people of differenigieus and ethnic background take part in
many of the religious acts conjointly, specific fdiences can be observed in details of
clothing, jewellery and peculiarities of acting ahdhaviour. Many of these ethnographic
details have not yet been documented to such a&eéedraccuracy as it has been achieved in
this study. It can be assumed that numerous elentleat are typical for the Arsiolk Islam

will disappear the more radical Islamic movementshsasSalafismwill expand in south-
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eastern Ethiopia. With regard to the unique MusBudfi tradition of south-eastern Ethiopia
this study can obviously to some extent be regaedea kind of a “religious archaeology”.

The chapter on pilgrimagen(iudg, the data of which were provided by intensive
empirical research, is a centrepiece of Gemechallemork. It deals with three case studies
of the most important sites of pilgrimage in Arait Dirre Sheikh Hussein, Soof Umar
Guutoo and Faraggasaa. They are well-known as plalges for the Muslims all over
Ethiopia, but in the case of Faraqgasaa also Ooth@hristians believe to find means of
solving mental, physical and social problems thdrkis is typical for the deep-rooted
syncretic elements of traditional religiosity, ohetone hand, and for a high degree of
tolerance between the followers of different raligg, on the other hand.

Ceremonial events of th&/aagefannaacult which are particularly manifested in
special rituals of thanksgivindrfeechg are mainly performed in the region of Bishoftuu b
members of the predominantly Christian Tuulama-Qroriluslims, however, may also
participate, and only followers of the Euro-Americanission churches more or less
rigorously abstain from taking part in the cultiagtices of a “pagan” background. This also
refers to one of the most spectacular expressibredigiosity in those areas, the cults of spirit
possession, where human media employ spiritualgbeim order to solve various types of
problems, such as sicknesses, loss of property, etc

As special achievements comprehensive documensatib songs and prayers in the
original languageAfaan Oromooand in English translation have to be emphasized i
Gemechu Geda’s study. Moreover, as important dmrtidns of research topographic data on
grave sites and lithic steles as well as architattdetails on the mausoleum of Sheikh
Hussein in Anaajiina/Bale have to be mentioned. iQlsly, the difficult problem of
coordinating the data of the Ethiopian, Muslim aBdropean calendar systems was
successfully mastered by the author.

This work on religious transformation among thesiAdbromo in south-eastern
Ethiopia is a valuable documentation of culturaithge and it is very much desirable to have

it accessible as a printed book.

(Prof. Dr. Ulrich Braukamper)
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PART I: GENERAL INTRODUCTION
CHAPTER ONE: BACKGROUND TO THE PROBLEM

Pilgrimages and pilgrimage centres establisheddripus notable individuals occupy
an important place in the lives of the majoritytioé Arsi Oromo. However, the Oromo as a
people and their belief systems have not been geudincient attention, and information is
scarce about them. Some of the existing sources éilver been negatively represented, or
there is a gap between what has been written andithation on the ground (Asafa Jalata:
1993; Mohammed Hassen: 1990). The main aim ofvtbik, however, is not to engage in an
extensive analysis of the history of the Oromo.hW\dtconcise summary of the controversies,
various interpretations and approaches to theryistiothe Oromo, the bulk of this work deals
with the transformations that are happening inréiigious field of the Arsi Oromd.This is
an ethnographic study of the three dominant pilgge centres of the Arsi Oromo. By
focusing on these three centres and their leadetrscients, and by describing their rituals
and practices, an attempt will be made to showctianges that happened through time. For
this purpose, | have selected the pilgrimages éosttrine of Sheikh Hussein in Bale, Sof
Umar Guutoo in western Arsi, and Faraqggasaa iregastrsi have been selected. In addition
to the above mentioned pilgrimage centres, thekigning ritual,Irreechabecause a large
numbers of Arsi Oromo take part in the rit@al.

Another important part of this work is its focus thie process of syncretism that exists
between various indigenous belief systems andlsitofathe Arsi Oromo as observed in the
above mentioned pilgrimage centres and the thawikggritual on the one hand; and Islam,
the dominant religion among the Arsi Oromo at thenment, and Christianity on the other
hand. Gore (2002: 204) states that the term “imtbgs religious beliefs” is used because
localized forms of religious beliefs are often redel to as “traditional” or “indigenous” to
indicate their distinct features which are diffarénmom the popular religions of Christianity
and Islant In effect, there has been no ground-breaking wodusing on indigenous
religious beliefs, practices of the Arsi Oromo ayhcretism. Oromo indigenous religious
beliefs and practices have only been mentionedassipg in some extant studies on the
Oromo. The majority of the existing material on thaief systems in Ethiopia focuses on

Christianity and Islam. These two religions haverbextensively researched, whereas the

L Arsi Oromo religion’ is used as a general termIfdam, Christianity, and indigenous Oromo religgdbeliefs
in Arsi unless it is stated otherwise.

2 Although large numbers of Arsi Oromo take parthalrreecharitual at Lake Bishoftu, it is mainly a religious
ritual of the Tuulamaa Oromo of Shewa.

% For more information on indigenous religions semds Cox (2007) and David Westerlund (2006).
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folk beliefs of southern Ethiopia have virtuallydmecompletely ignored (Braukdmper 1992:
194).

There are some notable works on various indigemaliefs of the Oromo. Bartels
(1983), one of the scholars whose writing focusedusively on the indigenous religious
beliefs and practices of the Oromo, studied theidant indigenous beliefs among the Macha
Oromo, an Oromo subgroup in western Ethiopia. Hskwprovides substantial information
on major indigenous beliefs as well as Macha Orgituals practised in relation to these
beliefs. Knutsson (1967) has also written on kaallu institution of the Macha Oromo,
Waaqa[God] andayyaana[spirits]. Similar to Bartels, Knutsson’s studycises on the same
Oromo group of western Ethiopia. Lewis (1984), &eotscholar who researched indigenous
beliefs of the Oromo, provided a description of kiallu institution. Alemayehu Hailet al
(2004) also discusseryyaanaandWaagabeliefs in their study of the history of the Oromao
the sixteenth century.

The above studies focus on different aspects ofrOrepirituality in relation to life
and culture. Their analytical frameworks are defarfrom attempts to understand cultural
mixing, otherwise known as “syncretism” which theegent study intends to highlight.
Braukdmper (1992: 194-195) aptly states that “sstiem is to be understood as a dynamic
process occurring between two or more religichat. the same time, it is also evident that
this part of Africa is a melting point of diverselief systems including the universalistic
religions of Christianity and Islam. Braukamper $29194) asserts that North-eastern Africa
played a significant role in the spread of Judai€hyistianity, and Islam, which have
significantly affected the indigenous beliefs abtpart of Africa.

However, the impacts of the above popular religi@specially Islam and to a lesser
extent Christianity, on the indigenous religioutidie of the Oromo in general and the Arsi in
particular, have not been properly studied. Furtitee, according to the definition above,
syncretism is a two way process. If Christianityddslam have an impact on indigenous
beliefs, it is also plausible to assume that the tgligions, and mainly Islam, might have also
been affected by the indigenous beliefs and rittizd$ existed in the area long before the
spread of Islam, which is a recent developmentrsil&nd. Even though the entire population
of Arsi did not embrace Islam as their religionb&came the dominant religion in the region
in the 1970s (Braukdmper 1984:769-770). Until #isdy, the syncretisation of Islam and

* For a detailed discussion on the definition, cbmastics, and criticisms of the concept of sytisre see
chapter two of this work.
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indigenous beliefs has been overlooked; there e Bittle research that mentions the
syncretisation of indigenous beliefs into Islam ade that focus on this topic.

Indigenous religious beliefs and practices in Htfaoare still topics that have been
more or less neglected, so knowledge about thestilisn its infancy (Braukamper 1992:
194-207). In Ethiopian studies, much attention beesn given to the study of Christianity and
Islam. Because of various political factors, thedgtof the Oromo as a people and their way
of life has been neglected. These two religionshgate attention because of their attachment
to the state as well as to various regional rutereughout Ethiopian history (Braukamper
1992). As for the neglect of indigenous beliefds tis probably due in large part to the
domination of the political, social, and economgpects in Ethiopia by the followers of
Christianity and Islam. A bias against indigenoetidd meant a corresponding neglect, and
thus a lack of research on indigenous religiougefse(Braukamper 1992). Even the existing
scarce studies on indigenous beliefs in Ethiopiehacused on indigenous beliefs of the
dominant ethnic groups, such as the Amhara. Inrasfitthe Oromo are either less or mostly
negatively represented in Ethiopian historiography.

By using the previously mentioned pilgrimage centamd the thanks-giving ritual,
this project attempts to investigate religious aurty and change, as well as religious
syncretism among the Arsi Oromo. Specifically, pingject aims to:

v Describe the historical establishments of the glsriof Sheikh Hussein, Sof Umar, and

Faraggasaa and the rituals performed during maogs of pilgrimages.

v' Describe and analyse theeecha(thanks-giving) ritual.
v Investigate factors that transformed the religilaunsiscape of the Arsi Oromo.
v Investigate the process of syncretism between @mdigs religious practices and

rituals on one hand and Islam on the other.

1.1 Fieldwork

Three rounds of research trips have been undert@akeallect the data necessary for
the completion of the project. The first trip toplace between 27 January and 2 April 2010.
This was a period of pilot research during which $pecific research sites were selected, the
research methods were tested, and preliminary cientaith potential informants were
established. The second fieldwork trip lasted fiseptember 2010 to April 2011. It is during
this period that the bulk of data was collected #reltrips ranged from short daily trips to
longer stays in Kokossaa, Nansabo, Dodola, Koféteshamane, Faraqqasaa, Abbomsa, and

Gado. During this period, journeys to the shrin&sof Umar Guutoo in Western Arsi, to the



thanks-giving ritual oflrreecha at Bishoftu, and Momina’s shrine in eastern Arsrev
undertaken,; rituals were attended and recordeddatalled information about the historical
establishment of the places and the nature andctesistics of rituals that took place was
gathered from versed informants as well as pilgtionhe above mentioned centres. The third
and the final trip took place between October angédynber 2011. This journey was planned
so that it coincided with one of the two main pilgage periods to the shrine of Sheikh
Hussein in southeastern Ethiopia. During this pkrigtuals were attended and observed,
detailed pictures of rituals and the shrine wekenaand information about the centre and the

rituals was gathered from informants as well alowatrs of the cult.

1.2 Research methodologies

Two methods of data collection were employed tdizeahe project. Each method
helped to obtain reliable and valid understandimgl &nowledge on the topic under
discussionBerg (2004: 5) writes that diverse research meilumges enable researchers to
obtain a better, multifaceted, and a more complesellt. Nachmias and Nachmias (1987:
207) are the other proponents of the need to emplg than just one research methodology.
They aptly state that it is advantageous to difieraethodologies to test a hypothesis. Hence,
for the purpose of looking at the topic from di#fat angles, empirical and historical methods

of data collection have been employed.

1.2.1 Empirical research
Participant observation

Nachmias and Nachmias (1987: 289) state that paatit observation is the most
widely employed method of data collection. It faailes the gathering of first-hand data by
researchers who observe events as they are urddqidachmias and Nachmias 1987: 209). In
the case of participant observation, the researstagis at the research site and observes the
behavior of participants, listens to what has b&sad, and conducts interviews to obtain data
necessary for the work (Bryman 2004: 291-292). &hare four possible roles that the
researcher can assume. First, the researcher canditive participant of the phenomenon he
is investigating. Second, the researcher can bertcipant-as-observer whereby he/she
assumes both roles but more as a participant asdcakean observer. Third, the researcher can
act as observer-as-participant, whereby he engagefatively more observation with limited
participation. Fourth, the researcher can be aiveaabserver without any participation
(Bryman 2004: 301). During the research trips tilecb the necessary data, the author has
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played the last three types of roles with varyinggmtude. The familiarity and level of
difficulty of tasks in relation to the various carenies observed has influenced the degree to

which the author has indulged himself.

Interviews

Interviews were conducted to gather detailed amdgmalized views and perspectives
of attendees of the pilgrimage sites and shrirfesiy teaders and other categories of ritual
specialists. This proved to be very important agave a diversified perspective about a
certain belief and/or ritual. 25 informants weréemiewed. In terms of age groups, priority
was given to elders and individuals closely asgediavith the shrines under discussion
because it is this group of people who have a daumvledge and understanding of the
historical establishments of the centers as wellhasrituals performed. Ordinary pilgrims
visiting the shrines were also randomly interviewedind out the various personal factors
that motivate pilgrims to undertake a journey tepecific pilgrimage center at a specific
period of pilgrimage.

Three different types of interviews were employgdthe author to get a deeper
insight into the various social phenomena as welp@rsonal motives and aspirations. They
were all held either on individual and/or on grdugsis. The first and most frequently type
was the structured interview, through which | desi a list of questions and followed it as
much as possible. The second type employed wassdhm@-structured interview through
which | not only asked questions from a list bitoahsked further questions that arose from
the answers provided by informants. The third ané tinal type was the unstructured

interview, whereby | put different general quessido different informants.

Informal discussions

During the time in the field, it was frequently ga® engage pilgrims in free
conversations on their reasons or purpose of panmgy pilgrimages and the details involved
in carrying out a “successful” pilgrimage. When ytheaw a voice recorder and/or camera
some pilgrims were reluctant to answer some segasguestions such as: why would they
visit a quasi-Islamic shrine while at the same tist&ting that they are Christians; or what
were their motives for attending a certain ritualthese circumstances, informal discussion

was found to be an indispensable methodology toegatata on sensitive issues.



1.2.2 Historical research on literary sources
Literature review

Research was also conducted in various librariesrevimportant published sources
such as books, journals, proceedings, periodi@aid, unpublished sources, such as senior
essays, theses, and dissertations, were discové@iteese documents help to cross check and
corroborate the information obtained from inforngamlthough they are relatively scarce, the
written sources on topics related to the projeet faund in the library of the Institute of
Ethiopian Studies, situated at Addis Ababa Unixgrsi

1.3 Organization of the dissertation

The dissertation has a total of six chapters. Tisé dhapter discusses topics related to
fieldwork, research methodologies used to gathéa,das well as how the dissertation is
organized. The second chapter is a literature wevaed it deals with three relatively broader
topics. The first topic under this chapter dealshvihe general background of the Oromo
people of Ethiopia and the Arsi Oromo in particuldere an attempt is made to explain the
position of the Oromo in Ethiopian historiograpltlge controversies involved concerning
their naming and their original homeland, as wallthe history of the Arsi Oromo. The
second topic discussed under chapter two is thesis$ religious syncretism. There is a
thorough discussion of the following: themes relai® the origin of syncretism, the various
attempts to define or characterize it, criticismedied at its application and alternative terms
for cultural/religious mixture that were given in attempt to replace the term. The third topic
deals with the core of the project: pilgrimagesha Ethiopian context. A brief discussion of
the definition, characteristics and types of pitgaiges, as well as motives for pilgrimages in
Ethiopia, is undertaken.

The main body of the work begins with the third mte®s, which focuses on
Waageffannaaan indigenous and pre-Christian and pre-Islawiic feligion of the Oromo. It
discusses related issues such&aga the indigenous God of the Oromo, his story ad asl
its attributes. This chapter also examines the lafv8Vaaqgeffannaathe relationship that
exists betweekVaagaand earth, concepts such as spirit, devil, traaliaind moral values, sin,
time and place of prayers, death, burial and ttexldgé. The fourth chapter offers analyses of
the pilgrimages to the shrines of Sheikh Husseith &of Umar Guutoo. The fifth chapter
deals with the Faraggasaa pilgrimage center indbpely because it is the only shrine
established by a woman within the scope of thigegto The above two chapters investigate
the historical establishments of each of the alshwrenes, periods of pilgrimages, and rituals

performed by pilgrims during the major periods dfgpmages. Part of the study on
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Faraggasaa was presented in 2007 as my MasterssTaethe University of Tromsoe in
Norway. | returned to the shrine in 2011. The his&d narratives on the history of the shrine,
the founder and subsequent leaders, as well asttlaés remained unchanged. In this work,
however, new analytical frameworks have been engoldp analyze the narratives on the
history of the center and personnel as well aslstperformed. The six chapter investigates
various aspects of tHereecha(thanksgiving) ritual of the Oromo, such as thesawhere the
ritual takes place, the type of participants, asypeats of syncretism as inferred from clothing
and ornaments worn by participants, the ritualégoered, religious objects used, and analysis
of hymns and blessings at the ceremdfjhe seventh chapter discusses and interprets the

findings in relation to the theories employed.

® A small part of this chapter is recently publishEdr more information see Gemechu J. Geda (2043:158).
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CHAPTER TWO: LITERATURE REVIEW ON THE HISTORY AND
CULTURE OF THE OROMO

2.1 Background to the Oromo people and the area study

The Oromo, also referred to as ‘Gallay others, constitute the majority of the people
inhabiting the Horn of Africa and they are one loé largest ethnic groups in the African
continent (Gadaa Melbaa 1999: 8, Mohammed Hass&@:186, Van de Loo 1991: 9,
Mengesha Rikitu 2001: 1 and 1998: 9, Alemayehu dHgiilal. 2009: 5). According to the
Central Statistical Agency of Ethiopia (CSA) Popiala and Housing Census Report (PHCR)
of 2007, the Oromo constitute about 34 million @fitthe total 73.9 million inhabitants.
Mengesha Rikitu (2002:6) also stated that the Oramastitute roughly 49% of the total
population of Ethiopia. Even if the topic dealsiwihe Oromo in Ethiopia, it is important to
note that there are many Oromo groups living inyéeand Somalia (Tesema Ta’a 2006: 17,
Mengesha Rikitu 1998:9, Lewis, H.S 2001: 19). Tremo belong to the Cushitic peoples,
who have been living in the northern and north exasiparts of Africa. The physical
characteristics, culture, language and other ecelane justifications of the indigeneity of the
Oromo to this part of Africa (Gadaa Melbaa 1999). Nther writers also support the view
that the Oromo are one of the original inhabitariteorth-eastern Africa (Bates 1979, Prouty
and Rosenfeld 1981, Mohammed Hassen 1990). The @veene already organized into the
confederacies of Borana and Barentu sometime batwee twelfth and fifteen centuries
(Asafa Jalata 1993: 16).

According to the report of the Central Statistiégency of Ethiopia (2007: 16) the
various Oromo groups include Guiji, Borena, Tuleikereyu, Gelan, Lika, Becho, Abichu,
Selale, Arsi, Raya, Mecha, Gerri, Ittu, and Jillee different branches of the Oromo, though

not fully complete, are also constructed by Asalatad (1993: 17) as follows:

® Much of the literature produced by the Amhara dfyssinia, the Muslims of Harar as well as European
travellers from the fourteenth, fifteenth and sixtth centuries used the term “Galla” frequentlynfPaurst
1997: 279; Mohammed Hassen 1990: xi;). This name gixgen to the Oromo by outsiders (Mohammed Hassen
1990 xi; Braukdmper 1980: 130; Gadaa Melbaa 1999uU8til recently it had been used to refer to ple®ple
who have always referred to themselves as Oromaeier, the term “Galla” is used to refer to thenspite
their resistance to be called this. The term “GaBadegrading and full of negative connotationsofdmmed
Hassen 1990: xi, Zitelmann 1996: 105, Lewis 1981-592). These negative connotations implied leyténm
refer to the Oromo as: heathen, pagan, uncivilizgthout culture, slaves, the enemy, and inhereintigrior

and cruel (Hasselblatt 1980: 79; Gadaa Melbaa 1D99%Asafa Jalata 1998: 8).
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Oromo

Borana Barentu
I I
I I I I I I I
Macha Tulama Hanbana Borana rssh Ittu Karayu
I I
I I I I | I I I
Dacci Kono Bacho Jile DagaDorani Dilli  Akichu
I I I I I
Anniya Asange Afran Qallo Ray Azebo
I
I I I I
Sadacha Kodelle Obora eNol Babile Alla
I .
Daale Jida
| | — | I | l |
Afre Sadacha Liban  Wallo Jile Obo Suba Bala

| |
I e N
Hoko Chaliya Obo Suba Hakako ud@u Liban

Figure 1: Depiction of selected Oromo genealogy.

The Oromo language, also callathan Oromo (language of the Oromo) in the local
vernacular is one of the largest language groupsenHorn of Africa. It is predominantly
spoken in Ethiopia and to a lesser extent in Nonthend Eastern Kenya and Southern
Somalia. It is believed to have between 17-30 arillspeakers and around 2 million more
who use it as a second language. It is the majonbmee of the Oromoid subgroup of the
Lowland East Cushitic branch of Cushitic languadfgsas three major language clusters. The
first cluster is the Central-Western group andas laround 9 million speakers. This group
includes the Macha, Tuulamaa, Wollo and Raya. Tdeorsd group is the Eastern cluster,
which is also known as Harar Oromo/Qottu and ih&nly spoken in eastern Ethiopia. The
third cluster is the Southern group. It includee Booranaa, Guji, Arsi, and Gabra. It is
predominantly spoken in Southern Ethiopia and teghbouring regions of Kenya. The
Orma group spoken along the Tana River in Kenya aodg the Juba River in Southern
Somalia and the Waata group spoken along the Ketwyast to the south of Orma are distinct
from the third cluster (Appleyard 2009: 809).

The dominant confession among the Arsi Oromo inléms is Islam. Out of the total
2,637,657 inhabitants, more than half the poputatice Muslims (1,532,383) followed by
Orthodox Christians (1,056,310), Protestants (33),8@atholics (3,790), traditionalists

9



(3,586). The majority of the Arsi Oromo of Bale alkso followers of Islam. Out of the
1,402,492 total population of the region, 1,147,&#S Muslims whereas 237,610 (Orthodox),
14,521 (Protestants), 1,419 (Catholics), and 7#2@litonalists) (CSA 2007: 292-296).

The vast majority of the Oromo of Ethiopia todayeliin the region of Oromia. The
Oromia regional state is situated in the centrat pathe Federal Democratic Republic of
Ethiopia, extending even to the south and wess.tlie largest of the nine regional states and
two administrative councils in Ethiopia. It has batternational borderlines (with Sudan and
Kenya) as well as regional borderlines with allioeg except the Tigray region. According to
the Oromia Bureau of Planning and Economic DevelmniOBPED) (2000: 2) the regional
state of Oromia is composed of twelve administeatignes, 180 districts and 375 towns.

" Since it is beyond the scope of this project, Bee 2007 Population and Housing Census of Ethiopia:
Statistical Report for Oromiya Region, Part |: Pdgiion Size and Characteristic883-299 for the dominant
confession of the other Oromo groups.
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Figure 2: the research areas in reference to the géon of Oromia.

The topography of Oromia is characterized by extensanges of mountains, hills,
dissected plateaus, undulating and rolling platlegp gorges and valleys. It has an altitude
ranging from 500-4377 meters above sea level. TAereseveral rivers, streams, springs and
lakes within the five major drainage basins of Ab&genale, Gojeb, Wabi Shebele, and
Inland. These water bodies have the potential flarge amount of hydroelectric power and
irrigation of extensive areas of land. The presevicdifferent climates is favourable for the
growth of various kinds of agricultural crops arebetation (OBPED 2000: 2). The region of
Oromia has a large amount of forest, woodland,rimege shrub and bush. There has been,
however, a continuous decline in the size of farester the last few centuries, especially in
the last hundred years. One of the main reasonthémacceleration of deforestation in the

region is the villagization campaign of the militaregime in the early 1980s and a short
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power vacuum created in Ethiopia after its fallB91. As a result, there has been a high rate
of soil erosion in the region (OBPED 2000: 2). B0Z, Oromia had a total population of 27,
158, 471, of which more than 23 million were rufBthis makes it the most populous region
in Ethiopia (CSA 2008).

2.1.1 The Oromo in Ethiopian historiography

Tesema Ta'a (2006:17) states that even if the Oraneoone of the largest ethnic
groups in Africa in general and northeast Africaparticular, their history has not been
documented properly and it is still full of ambiguiSimilarly, Abir (1980:134-135) another
scholar of Ethiopian studies contemplates thafiteeary history of the horn of Africa in the
middle of the sixteenth century focuses more oreligpments in the Ethiopian Kingdom and
gives little space for the history of the Oromo arlder coastal communities.

One important point should be raised here. AlthotilghOromo were non-literate in
the Anglo-American format and did not have a wrttanguage at that time, they have oral
traditions, which would have been used by variougews to construct the historical and
cultural developments as well as internal dynarmicthe Oromo. Tesema Ta’'a (1994: 981)
states that oral sources are very crucial for hstbconstruction of any society, especially
when written sources are either scarce or nonamtisVansina (1965: 1) is the other author
who emphasises the importance of oral traditiomstHe reconstruction of the past of non-
literate communities. One scholar of Ethiopiandngtwho has relied heavily on oral history
is Yilma Deressa (1967), who wrote about the hystof sixteenth century Ethiopia in
Ambharic (the official language in Ethiopia). Paifttbe book deals with the origin of the
Oromo and their movement during the sixteenth agntfor which he has made use of
Oromo oral traditions.

But some Ethiopianist writers are not willing tonsader the proper study and analysis
of oral traditions of the Oromo. Not only are thaywilling to use them, they are critical of
those who make use of Oromo oral traditions to mettact the Oromo past. Sergew Hable
Sellasie (1972) is one of the scholars who totgihore the Oromo in their works. However,
he belittles Yilma Deressa’s work for not usingaticles and sources written in Ge’ez and
for its attempt to describe the Oromo origin andirtrexpansion into the highlands of
Ethiopia. In his critique, he neglects to mentibattthe Chronicles prepared by the chronicles
of kings were exclusively destined to glorify thenks and victories of Christian Ethiopian

kings rather than deal with the social history iffiedent peoples.
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Mohammed Hassen (1990: 1) also aptly states iea®©tromo problem is ignor&or
stated wrongly in Ethiopian historiography. There three reasons for this. The first is the
fact that the Oromo did not have a written languaggocument different aspects of their life
including their own history. Secondly, the seriaiady of the Oromo was not properly
encouraged. Thirdly, even the few written documem<romo history and culture as of the
late sixteenth century are clouded with biasedpdiens, and misunderstandings (Tesema
Ta’a 2006: 17). One good example of these distastand biases can be found in the works
of Bahreyet al (1993: 44), an Ethiopian monk who wrote the foilog:

| have begun to write the history of the Galla rdey

to make known the number of their tribes, their
readiness to kill people, and the brutality of thei
manners. If anyone should say of my subject, ‘why
has he written a history of bad people,” | would
answer by saying, ‘search books, and you will find
that the history of Mohammed and the Moslem kings
has been written, and they are our enemies inioalig
Likewise Giyorgis Walda Amit has written the
history of Persian kings with their childish legend
like those of Afridon and the other kings of Persia
who are now called ‘Sofi'.

Bahrey’s work is one of the earliest works in ahi@pian language. He had all the
religious, ethnic, and cultural biases which preaeong sixteenth century Christian society.
In addition, he wrote about the Oromo society bagash what he observed from outside and
could not have understood various internal devebgs among the Oromo society. Not
much is known about Bahrey himself, the method@sdie employed to collect the data, and
whether he had the understanding of the Oromo EyguTesema Ta'a 2006: 18-19).
Almeida (1954) is the other writer who wrote abdbe Oromo in a biased way. He
considered the Galla [Oromo] as a punishment sef@da to punish the Abyssinians for their
refusal of the faith of the Roman Catholic Churéte even states that the Oromo were

inhumane even to their own children.

8 A good example of this is the work of Sergew HaB#dlassie, entitleddncient and Medieval Ethiopian
History to 1270 published in 1972. He mentioned the name “Gallal} on four occasions.

® Jirjis (George) ibn al ‘Amid, generally known ad Makin (1205-1273/74). His universal history was
translated from Arabic into Ethiopic about 1500riéén is Feridun, a legendary king of Persia. Sefthe
‘Sophy’ of old English writers, i.e. Safavi, thema of the dynasty that ruled Persia in the sixteeard
seventeenth century (Beckingham and Huntingfordt19%1).
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Telles (1710: 134) also refers to the Oromo as %teurge that God had made use
against the Abyssinians”, while Bruce (1873:. 86¥aldbes them as “the most cruel that
[have] ever appeared in any country [and who hawdributed more to the weakening and
reducing the Abyssinian Empire than all their cwidrs and all the foreign enemies put
together” (cited in Tesema Ta’a 2006: 19). The Qrvare also referred to as barbaric tribes
in the works of Doresse (1959: 147).

The history of the Oromo has been one of the mastroversial and polarized topics
in Ethiopian studies. Some of the issues involgiggificant controversies are: 1) the naming
of the people, 2) their country of origin, and B¢ sixteenth century movement of the Oromo
people. These controversies, as well as other itaporaspects of the Oromo will be
presented in the following sections.

2.1.2 The naming of the people: Oromo vs. Galla

Much of the literature produced by the AmHamf Abyssinid®, the Muslims of Harar
as well as European travellers from the fourteefifieenth and sixteenth centuries used the
term “Galla” frequently (Pankhurst 1997: 279; Mohlaed Hassen 1990: xi;). This name was
given to the Oromo by outsiders (Mohammed Hass®&0 ¥ Brauk&dmper 1980: 130; Gadaa
Melbaa 1999: 8). Until recently it had been useddf®r to the people who have always
referred to themselves as Oromo. However, the t&atia” is used to refer to them despite
their resistance to be called this. The term “Gall& degrading and full of negative
connotations (Mohammed Hassen 1990: xi, Zitelma8861 105, Lewis 1984: 591-592).
These negative connotations implied by the ternerréd the Oromo as: heathen, pagan,
uncivilized, without culture, slaves, the enemyd amherently inferior and cruel (Hasselblatt
1980: 79; Gadaa Melbaa 1999: 14, Asafa Jalata 1%98:

Even the origins of the terms “Oromo” and “Galla& abscured, full of legends and
unresolved. The Austrian ethnographer, Paulits¢hB88: 421) observed that the origin and
meaning of the term “Galla” is a topic often dissed but hitherto unresolved (cited in
Zitelmann 1996: 106). Travellers in the ninetiedmtury, however, reported that it refers to
an Arabic phrase “ghal la”, allegedly uttered by tArophet (Mohammed) on hearing the
refusal of the people to adhere to Islam (Bairdala987:52). Huntingford (1969: 11) states a

similar tradition of the origin of the term “Galldjut with a slight variation. For him, the

19 Amhara refers to the ruling ethnic group in impegthiopia until 1991. They were also referredamothe
Abyssinians. Their homeland is in north-west Epfiao(Gow 2002: xi).

1 Abyssinia refers to the major kingdom in the nditiat is today Northern Ethiopia] which was a ei#int
political entity during the middle Ages. The “Abysi&ns” are peoples of the north who speak Semitic
languages. This mainly refers to the Amhara, thgréBins, the people of northern Shoa, Gojam, Lastd,
Begemeder (Lewis 2001: 19, Gow 2002: xi).
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Arabic word shouted by the Prophet was “Kal la” amel suggests this term should be
henceforth used as the name of the ethnic groupereTare also assumptions that it might
have originated from the Oromo language itself.ullief1922: 26) and Zitelmann (1994: 35
and 1996: 105) assume that “Galla” might drive frtme Oromo word “galla”, meaning
wanderer and immigrant. Secondly, it is assumetlithaas a war cry used by the people
themselves when they were at war (Abbadie 1880:1B&7 cited in Huntingford 1969: 11).

The term “Oromo”, by which the people prefer todadled, is also full of speculations
and obscure in origin. According to some traditjothe term derived from Oromo, son of
Omer Ghellad in Arabia, who finally crossed the apd settled in Africa. The other meaning
associated with the term is “race, nation” (Hunfiomg 1969: 11). Bairu Tafla (1987: 53)
further assumes that the term was first used mamlyelation toAfaan Oromo (Oromo
language or tongue) before its application as amgmame to refer to those who speak the
language. Without providing the language from whitloriginated, Jaenen (1956: 171)
assumes that “Galla” or “Oromo” has the meanin¢figfe men”. Trimingham (2008: 18%)
states that the term “Oromo” derived from “lim Orm’ “sons of Orm” and Orm is believed
to be the name of the chieftain that refused tovednto Islam. Even if though it is a widely
supported view by scholars that the name Gallagiaen to the people by outsiders, such us
their Amhara and Tigrean neighbours, and adopteBurgpean travellers, Tutschek (1845:
89ff) states that the term was also used as delfergce by the people themselves (Zitelmann
1996: 106).

Some writers state that the people again claimeid #imcient name “Oromo” after the
revolution® (Bartels 1983: 16). Hultin (1996: 89) mentionedttthe name “Oromo” started
to replace the term “Galla” in academic discoursaly after 1970. These views are incorrect

because there are other scholars who used the“@ramo” in their publications much

2 Trimingham’s works on Islam in Ethiopia are noinpary sources rather secondary literature.

13t refers to the revolution in 1974 which led ke tdeposition of the imperial dynasty and the cgninpower
of the Dergue (Amharic for “committee” or “coungil'which was a military regime [until its overthram1991]
(Marcus 2002: 181-201, Pankhurst 1998: 267-270jukdebi 2007: 116-117, Gow2002: xi).
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beforethe 1970s. A few examples of these are tiresaaf Abbadié*, Paulitschk®, Jaenetf

. and Knutsson’

2.1.3 Original homeland of the Oromo

In the previous section we have seen the contrigemvolving the terms “Oromo”
and “Galla”. Similarly, there are divergent viewsncerning the original homeland of the
Oromo. The Oromo country of origin is widely conesb Different views have been put
forward but with no consensus. For some, the Oramostrangers who came from abroad,
while for the others the Oromo are the indigenaumabitants of the area they occupy today
and if not, their original homeland is at leasthit the boundary of the modern state of
Ethiopia.

According to Bairu Tafla (1987: 79), Asma Giyorgen early twentieth century
Ethiopian scholar states that the Galla [Oromo] edrom the sea, conquered the Ethiopian
kingdom and ultimately changed its name to theinmame, chased out the Christians in the
areas between Wabe [in the South] to Takkaze agdeTe the north]. Jaenen (1954: 176)
also mentions that some Galla [Oromo] believe thair ancestors originated in Asia, later
migrated to Madagascar and then further northeo firesent settlement area.

It is also stipulated that the Oromo were the iedmus inhabitants of the area around
Ogaden and northern Somalia but they were pushieblyaine growing power of the Somalis.
Paulitschke states that their starting point wasesehere south of the Gulf of Aden, in the
eastern part of the Somali Peninsula (cited in &ad®56: 176). Huntingford (1969: 19) and
Cerulli (1957: 58) also support the view that th@@o originated in Ogaden and in what is
today northern Somalia.

The Scottish traveller and explorer, James Brusarass that the Oromo started their
expansion from Sennar in what is today Sudan (c¢rteBraukamper 1984: 29). Mohammed
Hassen (1990: xiii), however opposes the view thatoriginal homeland of the Oromo is
outside of the present boundaries of Ethiopia. té¢es that this hypothesis has the sole

purpose of making the Oromo “new comers” and “@@ss” to the country [Ethiopia].

1 In his work (1890: 302), entitle@Géographie de I’ Ethiopjehe stated that the people are designated as
“Oromo” or “Barentu” (cited in Zitelmann 1996: 107)

5 He has used the terms “Oromo” and “Galla” intergembly on his work entitle@thnographie Nordost-
Afrikas: die materielle Kultur der Danakil, Galland Somal(1893).

% In his article entitted “The Galla or Oromo of Eaafrica” published in Southwestern Journal of
Anthropology, Vol.12, No & the Summer of 1956, he uses the term Oromachémgeably with Galla as the
title of the article. He has even mentioned thatpbople called themselves Oromo. Even if he stdiedview
clearly, he refers to the people as “Galla” througitthe article.

7 In his book published in 1967, Authority and Chandy study of the Kallu Institution among the MadBalla

of Ethiopia,he stated clearly that “all Galla call themsele@s their people by the name Oromo” (p.30). He,
however, similar to Jaenen, refers to them “Galadughout his book.
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Herbert Lewis (1966: 27) stipulates that southetimdpia was the original homeland of the
Galla [Oromo] as well as the Somali, and that tbeomo] lived there and in northern Kenya
until their sixteenth Century migration. Taddessenfat (1972: 298) also writes that the area
around Lake Abbaya is the Oromo country of origin.

The majority of scholars who have undertaken extensesearch among the Oromo
and on Oromo oral traditions state that the coghlainds in the region of what is today Bale
are the original homelands of the Oromo. One of dtleolars who advocate this view is
Mohammed Hassen (1990:4). In Oromo tradition thera claim that a distant land by the
name Fugug, located in what is today Arsiland,hteartland of historical Bali, is the original
homeland of the Oromo (Mohammed Hassen 1990:04pettnd (1963: 772) and
Beckingham and Huntingford (1954: 133-134) alscedam that the cool highlands in the
region of Bali are the ancestral homeland of then@r. Mohammed Hassen (1990:5) locates

Fugug as follows:

City

The original home
of the primeval
Oromo group.

Figure 3: the possible location of Fugug around 138
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2.1.4 The migrations and expansions of the Oromodm the Sixteenth Century onwards
The Oromo migration and expansion of the sixteesghtury is one of the most
significant developments in both Ethiopian and Osohistory. Just like other aspects of
Oromo history and culture, this important movemisralso shrouded in mystery. However, it
has been discussed by scholars such as Asafa J&8% Mohammed Hassen 1990;
Pankhurst 1997 and 1998; and Braukdmper 1980. Thgope here is not to look at the
Oromo movement in detail but to point out possitdeses, consequences of the movement
on the life of the Oromo as well as the people agnevhom they settled, and the
terminologies used in reference to this importaistonical occurrence of the sixteenth
century. Tesema Ta’a (2006: 20) states that martgnsrdescriptions of the Oromo and their
movement are incomplete, naive and incorrect arat the fundamental factors and
immediate causes of the Oromo movement are veryraa@isial, hypothetical, and still
debatable topics among scholars of Oromo studewid (2001: 23) also states that the exact
reasons for the sudden movement and expansiomr @riimo, which he said probably started
in 1540, are unknown. Even though the historic@iutieents are inconclusive, an attempt will

be made to point out some of the possible factadscansequences of the Oromo movement.

Causes of the Oromo movement

Huntingford (1969: 19) argues that the fundameogalse of the Oromo movement
was the increase in strength of the Somali trivedso settled in the area under Oromo
influence, grew in strength and extended to thatoeles under Oromo occupation. This
pressured the Oromo to leave Somalia and migratarts the west and southwest, reaching
Bali around 1522. However, Haberland (1963: 7d@)bts the capacity of the Somali to
displace the Oromo who almost managed to complatebtroy the more organized and
powerful Christian Kingdom. Huntingford (1969: 18)ggests that the cause of the Oromo
movement was the weakness of the Abyssinian kingdbthe time as a consequence of a
long civil war fought against the Muslims of Adabin the eastern.

Bates (1979: 19-20) and Mohammed Hassen (19901adk at the Oromo movement
as the recapturing of lands which previously betahtp them. While the Christian Kingdom
and the Muslims were fighting, the Oromo were visgjtfor opportunities to recapture lands
that had been previously taken away from them. @nglso, Bates and Mohammed Hassen
are upholding the view that the Oromo did not cdroen outside of Africa as some authors
explain, but have lived for much longer within theundaries of modern Ethiopia.

Abir (1980: 136) assumes that the cause of the @ramvement lies within the

dynamics of thegadasystem. He states that according to the Gallarf@iaituals, members
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of the secondjada class were not allowed to be initiated to join tlext class unless they
killed an enemy watrrior or a dangerous wild aniarad fought in wars and raids of expansion
to areas hitherto not attacked. In his view, thistem gave rise to raids after raids and
sustained expansion of Galla [Oromo] influence. @&dng to Abir's hypothesis (1980: 136)
the other cause of the Oromo movement lies in @il dynamics and environmental
factors at their original homeland. He assumes ttatOromo migrated from their original
homeland to the Ethiopian plateau because the satiaand the semi-desert area they

occupied to the south of Bali could no longer sudtiaeir expanding population and herds.

Consequences of the Oromo Movement

The Oromo movement of the sixteenth century ledigoificant political, economic,
social, and cultural developments that affectedouaraspects of the lives of the Oromo, as
well as the people living in the areas occupiedtiy Oromo. First of all, the Oromo
movement decreased the area under the controkdEiiistian kingdom. Many areas which
had been under the dominion of the Christian kimgdoere either directly occupied or
isolated from the kingdom by the Oromo and becanozenor less ‘independent’. This
development resulted in the decline of the reveookected by the Christian kingdom
(Pankhurst 1997: 306). The Oromo movement alsoeffagic consequences. In an attempt to
halt Oromo intrusion into areas under the emphe,king gave large tracts of land to other
ethnic groups, whom he thought would assist hinwiilistand pressures mounted by the
Oromo. At the same time, the incursion of the Oramto the dominion of the Christian
kingdom resulted in the full or partial assimilatiand forced removal of various ethnic
groups (Lewis 2001: 26, Pankhurst 1997:307).

The desertion of the nomadic way of life by thetvagjority of the Galla [Oromo] is
the other consequence of the Oromo movement (Buk¥@0: 29). After their movement, the
great majority of the Oromo quickly adopted thecpicge of agriculture (Crummy 2000: 54).
The movement also resulted in the reunion of Or@mio-clans and clans. Long before the
sixteenth century Oromo movement, some groupseoOitomo had detached themselves and
settled in other parts of the country, which weated overrun by the Oromo during their
movement (Alemayehu Haiktal 2006: 75-76).

The Oromo movement resulted in immense diversiboatamong the Oromo
themselves, mainly with regard to their politicabanization and religion. Until the very
beginning of their movement, the Oromo were a singulturally homogenous group,
recognizing a common genealogical relation andlspgaa single understandable language.

This was, however, changed and the Oromo were gifieg as a result of their movement,
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which brought them in contact with different ecotxy times, and interactions with other
groups and cultures (Lewis 2001: 26-35). In termsebgion, the Oromo movement, which
brought them in contact with the Christians of haglal Ethiopia, resulted in the conversion of
some groups of the Oromo to Christianity while esh®onverted to Islam (Jones and Monroe
1978: 9; Pankhurst 1997: 307).

Another important consequence of the movement \wasiricrease in numbers of
Oromo tribes and clans, mainly as a resulhofjgaasgadoption into a clan or tribe) and to a
lesser extentguddifachaa (adoption by a foster parent), accompanied by Qration
(Mohammed Hassen 1990: 21; Asafa Jalata 1993:Ti®.Oromo, however, did not often
adopt or assimilate caste groups such as smithtaandrs (Asafa Jalata 1993: 16).

Changes in social norms and other customs wereiralsortant consequences of the
Oromo movement (Pankhurst 1997: 290-292). One efdehtook place in the field of
[traditional] medicine. In the middle of the sixtel century, the Oromo adopted the use of
the leaves and flowers of the Ethiopian highlarek trthekosso(Hagenia abyssinica as
taenicide (a medicine that destroys tapeworms). ®h@mo adoption of horse and mule
riding increased the mobility of the Oromo trememsly and thus enhanced the permanent
occupation of the lands they had previously ocalip@nce the Oromo came in contact with
other peoples who practiced circumcision, the practwvhich was previously not common,
became widespread in Oromo society (Pankhurst 128J-292).

2.1.5 The Arsi Oromo: an overview

Braukdmper (2004: 153) states that the name Argeaed in written documents
relatively late, not before the nineteenth centdrye Arsi are probably one of the largest
groups of the Oromo inhabiting mainly the regiof#csi-Bale, southern Shoa and western
Hararghe. They are divided into hundreds of pagdi clans Gossa (Abbas Haji Ghamo
1994: 585). When describing the geographical areaArsi refer not only to the inhabitants
of the present day Arsi region but also the varipasple who resided on either side of the
Wabe Shebelle region in the past (Abbas Haji Gndr®82: 1). According to Arsi oral
traditions, there was a man called Arsi (e), whd tveo sons named Siko and Mendo, who in
turn gave birth to five and seven sons respectiviétgukamper (2004: 153) states that it is
not clear when Arsi, the name of a person listethengenealogies 16 generations ago, was
adopted as the name of one important group of tleen® cluster. The Oromo residing today
in the Arsi and Bale zones are the descendantsedfitelve sons of Siko and Mendo (Abbas
Haji Gnamo 1982: 1). Abbas Haji Ghamo (1982: 1&9 presented the traditional genealogy

of the Arsi Oromo as follows
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Figure 4: traditional genealogy of the Arsi Oromo.

It is said that Siko's lineage crossed the Wabdd@&leeriver from Bale and settled in
what is today Arsi during the Oromo migration, mpsibably in the first half of the sixteenth
century while the descendants of Mendo remaindghie (Abbas Haji Ghamo 1982: 1). The
five sons of Siko that crossed to Arsiland areaheestors of dozens of tribes and hundreds of
sub tribes. Even if all the Siko tribes crossedAtsi and those of the Mendo remained in
Bale, which is unlikely given back and forth movertseand contacts between the groups, it
does not mean that they remained in those placea.rasult of the geographical proximity of
Arsi and Bale, it is possible to find minority Memdribes in Arsi and those of Siko in Bale
(Abbas Haji Ghamo 1982: 17). As a result of themmon ancestor, the Oromo of Arsi and
Bale have closer relationships, and very similafetits, culture, religions and socio-political
organizations when compared with the other Oronooigs.
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Figure 5: the region of Oromia in relation to Ethiopia.

There are vaous traditions concerning therigin and themovemer of the Oromo.
Most of the Arsi Oromo belie' that a place called Welabu is thegmal homeland of th
Oromo but they do not really know why and when tliayne to Bale, which is wide
believed as the starting moiof the Oromo expansion. The other traditionhe Arsi Oromo
concerning their origin is that they are the dedeats  the Kuraish group of the Ars,
which are in turn the descendants of the Prophdtiavioned. There is, however, no tang
evidence @ support this proposition. The third tradit still states that the original homela
of the Oromo was a place called Bobasa, which t&ft and later settled in Be. However,
there seemt be an agreement among the majority of the Orthrabtheir original hmeland
was a place called Welapa regio between Sidamo and Bale and this seems the
convincing propositionAbbas Haji Gnam 1982: 2).

There are also thredifferent legends of why the ArgDromo left their origina
homeland, Welabu. The firlegend states that the ArGiromo left their ciginal homeland
because of the presce of giant creatures called “Hema Wo, which used to eat tt
people. As a result three groups of the Oromo, haieacha, Gelan, anArsi crossed the

Wabe Shebelle at the same time inhabited the present day Amsild. The Gelan and tl
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Macha groups, however, left the area after a wdnié moved to the north. According to the
second legend, the migration of the Oromo fromrtheimeland was attributed to ecological
changes in Bale at the time. It is said that thveas a long period of drought followed by
severe rain, which forced the Oromo to flee th@mkland. The third legend attributes the
migration to an internal pressure at their homelanthe form of a population and cattle
increase. As a result of this increase, their naghomeland was not able to sustain the cattle
and human populations. Hence, the Oromo left th@meland in search of new, unexploited
lands (Abbas Haji Gnamo 1982: 3).

Other findings also seem to favour and supporthire tradition. Levine (1974: 79-
80) states that the Oromo left their original hcemell firstly to undertake ritualistic military
expeditions against their foes, and secondly tk lfmy a new land to support their ever
quickly increasing population. Daniel Deressa @0®4) argues that the movement of the
Arsi Oromo was not different from the general Oromovement, which had the goal of
conducting ritual and military expeditions agaitistir foes and looking for further land that
could accommodate the ever increasing human atid papulations.

Abbas Haji Gnamo (1982: 4-5) stipulates that ptmrtheir crossing of the Wabe
Shebelle River, the Arsi sent a wise man to theroside of the river. The assignment of this
man was to spy on the people inhabiting the lamdsscthe Wabe Shebelle River. He crossed
the river and wandered from one place to the aflaénering important information about the
Hadiya, the people inhabiting the area before dsqoest by the Arsi Oromo. The spy
reported that the Hadiya should not be feared byAitsi Oromo because of the fact that the
Hadiya were much inferior to the Arsi economicadiyd organizationally. It was after this
report was made that the Arsi crossed the WabeellbeRiver. When the Hadiya saw the
advancing Arsi, they left their land and fled. TAesi then occupied the houses abandoned by
the Hadiya. There were many ensuing clashes betiineRladiya and the Arsi Oromo, but
the later took the upper hand and in the finallbathe force of the Hadiya was virtually
destroyed. After this event the majority of the Wadwere chased out, the remaining
minority were assimilated, and the area becaméahg of the Arsi Oromo until its conquest
by the Shoans in the 1880s. The conquest of theGksmo by the Shoans in the last quarter
of the nineteenth century has tremendous econauoimal, political, cultural and religious
repercussions. Although an investigation of theneaaic, social, and political consequences
of the conquest is beyond the scope of this projdus dissertation investigates the
circumstances leading to the conquest as well @sihural and religious consequences of

the occupation in more detail in the ensuing chapte
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2.1.6 Religious transformation among the Arsi Oromo

As of the mid-nineteenth century, the religion bé tArsi Oromo was tremendously
transformed. The majority of them abandoned \Waageffanna® religion and embraced
Islam and to a lesser extent, Christianity. Theest@o factors that led to this transformation.
The first factor was the introduction and expansibrislam in Arsi in the mid nineteenth
century and the second one was the conquest offrthe Christian Amhara Empire in the
early 1880s.

2.1.6.1Islam
Islam in Ethiopia: an Overview

Around the middle of the seventh century the cityAsum was in decline as a result
of several factors: exhaustion of the fertilityitéf agricultural farms; cutting down trees for
construction purposes and firewood; declining ctimeonditions; unpredictable rainfall; and
control of Yemen by the Persians which in turn etifd the Red Sea trade on which Axum
relied. The main factor for the decline of the ldoghn Axum as a regional power, however, is
attributed to the emergence and expansion of thmis empire and its ultimate control of the
Red Sea commerce. The power vacuum left followimg decline of Axum laid a fertile
ground for the introduction of Islam to the hornAifica through the Dahlak Island, Gulf of
Aden and Somali¥’

Ethiopia is the first country where Muslims and iStians met and talked for the first
time. Thesahaba the first convertees to Islam and the initialdelers of Islam were told by
Muhammad in 615-616 to seek shelter in Ethiopianfifrgham 1952: 44; Erlich 2010: 1-2).
The main reason for this decision was the oppradsiey faced in Mecca in the hands of the
local Arabs who were practicing traditional Arabieeligions at the time. Hence, it can be
said that the firshidjra was to Ethiopia, a Christian land. The king ofigpha @l-Hab&sg at
the time, Najashi Ashama, gave them refuge and igednthem to practice their religion
freely. As a result, Prophet Muhammad is said teehastructed his followers not to attack
Ethiopia as long as the Ethiopians do not initthte offensive. This is why the kingdom was
spared from military campaigns of the Arabs (Trighiam 2008; @stebg 2012: 46).

His decision to send his followers to Ethiopia scape persecution were said to have
been motivated by his good perception of Ethiopiais is because Prophet Muhammad is

believed to have had an Ethiopian nurse when he avakild. He probably also had an

181t is an indigenous folk religion of the Oromo aitds based on a belief iWaaqa a God regarded by the
Oromo as the creator of the universe as it extgits more information, refer to chapter three.
19 As secondary sources see, for example, Henze 200@stebg 2012: 45.
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interaction with the Ethiopian Christian communatiytraders, artisans, and soldiers living in
Mecca at the moment. After he started preachirgrisMuhammad ran into problems with
the Quraish tribe, which controlled the Kaaba inche (Henze 2000: 42). Muhammad had
tried to convert the people of Mecca for aboutyears during which time opposition to his
teachings increased tremendously and there waseaepkr to kill him (Safari 1994: 15). This
was because the then rulers of Mecca obtained frivaanycial benefits and profits during the
annual pilgrimage and did not want this to be migted by the new teachings of Prophet
Muhammad (Safari 1994: 14-15; Smith 1999: 306)opgosition to his teachings intensified,
some of his earliest followers were afraid and diedito leave Mecca and travel to Abyssinia.
As a result, the first group of refugees, which stseted of twelve men and five women,
including Rakiya, the daughter of Muhammad and negband, crossed the Red Sea and
reached Axum in 616. The second group of refugeedl/ the Prophet’s cousin arrived in
Axum in 617. The first Ethiopian contact with Islamthe seventh century, however, was
insignificant® In 628, after emerging victorious, Muhammad sewbgs to ask the refugees
to return to Arabia. Only sixteen decided to retwihile the rest stayed at a place called
Negash in the eastern part of Tigray, where a IMgslim population has remained since
then. Some of the early Muslim immigrants to Abggsiadopted Christianity as their
religion, hence making them the first converts fristam to Christianity™

Other than the first Muslim refugees from Mecca who not propagate Islam, the
first Muslims who came and settled on the East o&fti coast were traders and the
commercial centers they established to extend to#irmercial activity to the hinterlands of
that part of Africa became centers for the expansiblslam. It is due to their commercial
interaction with these coastal settlements thanthreads of the hinterlands were influenced
by Islam. The merchants had set up schools fotehehing of the Quran and the outstanding
students were sent to places like Cairo and Damsdscifurther education. Traders, artisans,
and adventurers from Arabia played an importarg mlthe spread of Islam. Most of them
came as individuals, lived side by side with the&igenous inhabitants, learned their language,
and intermarried with the local people (Trimingh2608: 138-139).

There were two groups of early Muslim communitiesEithiopia. The first one was
made up of Muslim traders within the Christian emapvho were enjoying its protection and
the second group was made up of Muslim commurniiasmade a living on trade and were
located along the trade routes leading from thestciodio the mainland. As of the fourteenth

2 See Henze 2000: 42, Trimingham 2008: 12.
2L See Henze 2000: 42-43, Trimingham 2008: 45.
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century, a struggle developed between the lattennmonities and the Christian state for
power. This struggle resulted in the occupatiorlaofje parts of the Christian state by the
coalition forces of different Muslim principalitiasnder the leadership of Imam Ahmad b.
Ibrahim (1529-43). Even if this conquest was shiggd, it had far reaching consequences,
including the weakening of the state and inabilityralt the Oromo migration of the sixteenth
century. Muslim merchants who were responsibletti@ spread of Islam were under the
protection of the kingdom of Axum but were not aléx full freedom of worship or the right
to propagate Islam (Kapteijns 2000: 228).

The spread of Islam was intensified in the hornAfiica in general in the tenth
century with the emergence of the Fatimid dynastigypt that acted as the protector of all
Muslims living in the Christian state, and the takzation of the Red Sea commerce. The
Solomonic dynasty that came to power in 1270 mdhedcenter of the empire southwards,
hereby making Zayla the most important channelxif fer commerce from the Ethiopian
interior and important point of entry of Islam fraime coast into the Ethiopian hinterland. At
this time, there were already many Muslim commaesitin the heart of the Christian
highlands, as well as a number of Islamic entid&sg the following long distance trade
routes: from the coast to southern Amhara and Shewthe north, and to the lakes region of
the Rift Valley in the south. The first known Musliprincipality in the interior was the
Sultanate of Shewa. Its ruling family, the Makhzsjare claimed to have ruled the region
from 896-1295. They were deposed by the Walashmadly of Yifat, also called Ifat who
ruled until 1415 (Kapteijns 2000: 228).

The expansion of Islam in Ethiopia remained pedagttil the rise of the kingdom of
Ifat and the ensuing conflicts with the Christiangdom from the fourteenth century to the
second half of the sixteenth century. Their expamgised Islam as a pretext to gather
followers but it did not have an authentic religgomotive. The main reason for their
expansion was to get out of their arid area oflesant (Trimingham 2008: 139-140). A
major war broke out in 1332 between the Solomonitadty of the Ethiopian State and the
various Muslim sultanates, and particularly Ifattheir attempt to dominate the long distance
trade routes. The ruler of the Ethiopian statdattime, Amda-Syon (1314-44) defeated them
and subsequently Ifat became one of the tributddehie Christian state. In addition to its
conguest by the Ethiopian state, internal conéitierged in Ifat, which resulted in its further
weakening and subsequent control by another Muslitanate, the Sultanate of Adal (1420-
1560). The Muslim sultanate of Adal, under the &alip of various enigmatic rulers holding

title of imam and Islamic goals, declared jihad against thedpian state. This reached its
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apex under the leadership of Imam Ahmad b. Ibradiv@hazi, commonly known by the
Ethiopians asGragn (the left handed), who was able to control andjrrebver most of
Christian Ethiopia between 1529-43. Evenlnfam Ahmad was defeated in 1543 by the
Ethiopian state with the help of the Portuguesg,coinquest had tremendous consequences,
one of which was the conversion to Islam of theabitants of the highlands of Christian
Ethiopia (Kapteijns 2000: 229).

Some factors that played a crucial role in the apr@r hindrance of Islam are trading
contacts, immigration, tribal movements, politicanquest and domination, as well as
cultural assimilation. Even if the role nomads pldyn the spread of Islam is crucial, their
influence was not direct (Trimingham 1980: 38). dugh their movements, the nomadic
groups created interaction points in various regii@md cultural confines (dstebg 2012: 48).
However, they did not influence the expansion dans through religious conviction
(Trimingham 1980: 38). Traders’ effect on the sdre&lslam is much more significant than
that of nomads and Islam spread in the directiotnaofe routes. The penetration of Islam into
the interior of the southern part of the Horn ofriégd had a unique advantage due to the
power exercised by the Muslims over the trade silgading to the hinterlands. As Islam
followed the commerce routes from the coast towatds west (mainland), permanent
settlements started to appear in the Ogaden, Daaéimg Arsi and Harar highlands, and in
Shoa and Southern Wollo, all of which became grswfdnteraction between Islam and the
local community living in these areas(dstebg 2@RB):

Aromatics and incense are important products oficAfithat have been attracting
travelers to visit the shores of Somalia since artdimes. These goods could be used in the
production of perfumes and medicines, as well asanous rituals. Other important products
from the mainland of the horn of Africa that attext navigators were ivory, timber,
tortoiseshell, leopard skins, ambergris, gold, alaes. To facilitate a smooth commercial
exchange the South Arabians had established a munhlsettlements along the cost of the
horn of Africa (Trimingham 1964: 2-3). Areas tha vithin major trade routes embraced
Islam quicker than areas where there were no tradges. Another important factor that
played a crucial role in the spread of Islam ineastern part of Africa is the slave trade, and
the Muslims were its chief agents (Trimingham 20Q@82). During its introduction and
expansion, the ruling families in the African cortnt were first exposed to Islam because of
their commercial interaction. Islam was also add@s a prestige of being related to a new
order (Trimingham 2008: 39).
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Muslim preachers such as Hajj Abadir of Harar, 8hansuf Barkhadle of Somalia
and Shaykh Husayn of Bale have also played a liegimahe process of Islamization (Jstebg
2012: 50). Trimingham (2008: 208) assumes thaimstapanded in Arsi in the second half of
the nineteenth century due to the missionary dgtief Shaikh Nur Husain, who also
organized the opposition and declared a jihad eéoctinquest of Arsi by the Christian empire
in 1882 (Trimingham 1980: 39). The rapid expansbislam in Ethiopia was stopped by the
victory of the Christian empire and the unificatiohthe various semi-independent regional
entities in the second half of the nineteenth agnftirimingham 1980: 29).

The introduction and expansion of Islam in Arsi

The first contact with Muslims that took place witle coming of Arab refugees in
615 was an isolated event which bears no impath@mtroduction of Islam in the southern
areas of Ethiopia (dstebg 2012: 45). Islam fousdway to southern Ethiopia with the
activity of naggadi‘merchant’. As a result, this local term for meaots and traders came to
be associated and even used as another name fslirddu(Trimingham 2008: 140). Even if
the Oromo were in contact with Muslims for many toeies, Islam found its way among
them in the thirteenth century (Trimingham 2008).3lhere is almost no written and oral
information on southeastern Ethiopia for the periogkween the seventeenth and the
nineteenth century but the presence of Arabic ipBon on gravestones in the region show
the introduction of Islam into the region, espdgiaround Bale in the thirteenth century
(Braukamper 2004 155).

The expansion of Islam among the Oromo found a igpenomentum in the
eighteenth and nineteenth century as a resulteoivilakness of the Christian empire caused
by the Oromo expansion of the sixteenth centuryel$ as internal conflicts (Trimingham
2008: 27). As of mid-nineteenth century there iseaurgence of Islam in southeastern
Ethiopia and this is witnessed in the form of thstoration or establishment of many Islamic
shrines in the region. Some of these shrines ircthd shrine of Sheikh Hussein and his son,
Muhammad Tammam, as well as that of Sof Umar ire Barauk&dmper 2004: 156).

The influence of Islam on the Arsi Oromo is dirgctelated to the extent of their
commercial interaction with the inhabitants of Haras well as the Somali, who had long
been Muslims (Bartels 1989: 14). The Oromo movenwnthe sixteenth century had,
however, cut off Arsi from the eastern and northistamic centers, which in turn led to the
decline but not the general collapse of Islam. Fdaces, such as the shrine of Sheikh
Hussein in Bale, where basic principles of Islanreveelebrated, survived (Braukamper

2004: 155). The majority of the cults that are obséd today among the Arsi are believed to
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have emerged at the time of Imam Ahmad b. Ibraliif29-43), who led @had against the
Ethiopian empire (Braukamper. 2004: 155).

Although the entire population did not adhere t@ans it had become the main
religion in some areas of eastern Arsi towardscthse of the nineteenth century. The factors
that contributed to the expansion of Islam in Aystween the last decade of the nineteenth
century and the first quarter of the twentieth aentare unknown (Braukdmper 2004: 157).
The western part of Arsi, however, continued tafica vernacular religion even in the 1930s
(Braukamper 2004: 158). The last areas of Arsimibrace Islam were the lowlands of the
Rift Valley where Islamic conversion had to waitiiithe period of Ethiopian occupation by
Italian forces (1936-41). Towards the beginninghe 1940s the construction of a shrine for
Nurullah Ahmad, the eldest son of Sheikh Husseis started by a person named Kabir
Dawa in Kolito/Alaba. This was easily accepted Iy inhabitants of western Arsi because of
the association of the cult with the name of Sheikissein, widely considered the patron
saint of the Arsi. But there is no factual evidemithat indicate Nurullah travelled or stayed
in western Arsi (Braukamper 2004: 159).

During their occupation of Ethiopia the Italiandilderately promoted and favored the
expansion of Islam in an attempt to reinforce tbsitoon of the peoples of southern Ethiopia
against the Christian Amhara, who were spearheattiegpposition to Italian occupation.
The Italians also supported the construction ofques and religious schools throughout the
country (Braukamper 2004: 159). It is only aftee thnd of the colonial occupation in the
1940s that the Orthodox church of Christian Etlaopingaged actively in the process of the
Christianization of the Muslims of Arsi (Braukdmp@2004: 159). However, this did not stop
the severe political, social, economic, and cultdrscrimination against followers of Islam.
Proclamations in favor of Muslims had to wait urtie 1974 revolution, at which time the
military leaders made important declarations, saslacceptance of Muslim’s main holidays
(Braukamper 2004: 160).

There are many factors that contributed to thedragipansion of Islam in Arsi. The
first of these factors was the presence of strefaniic elements among the Hadiyya groups
of the Arsi population, who might already have legbosure to Islam in the thirteenth and
fourteenth centuries (Braukdmper 2002: 67, 160 Hadiyya faction of the Arsi Oromo
were initially seen as inferiors. But Braukamped(@2: 160) states that “... the more intensive
the impact of Islamic values on cultural patternscdme, the more the prestige of
representatives of the Muslim substratum roseantgtation thus improved their social status.

The existence of many holy places of traditiondigiren, which were easily converted into
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Muslim shrines, is the other factor that facilithtdhe process of Islamization (Braukamper
2002: 162).

The geographic location of Arsi bordering the MoslBomali was a second factor
facilitating the rapid expansion of Islam into Aesid. The Somali were trying to leave their
inhospitable homeland and expanding into the mergld regions of the hinterland. Every
time the Arsi and the Somali came in contact, tbe&i were forcing the Arsi to accept their
cultural system by every means possible. Arsi Oraommercial activity with Harar and
Indian Ocean ports, which had played significaiésaas centers of Islamic expansion for
centuries, also played an important role for thgidaxpansion of Islam among the Arsi
(Braukamper 2002: 162).

The nature of the Arsi Oromo economy, which was &ndtill to a large extent
dependant on livestock rearing, is the third fathat contributed to the expansion of Islam.
Because of their dependence on livestock and bekgtroducts for their sustenance, it would
be difficult for the Arsi Oromo to respect Ethiopi€hristianity rules of refraining from non-
vegetarian diet for almost 150 days per a year. ma@rity of the Arsi Oromo, who were
converted to Christianity in the 1950 abandonethd became Muslims after experiencing the
first Christian fasting. The Arsi Oromo find Islarnfasting, which does not require its
followers to abstain from livestock products confipgl In addition, Islam’s permission of
the consumption of the meat of camels, which ateial aspects of the economy of the
eastern Arsi, made Islam an attractive ideologyragytbem (Braukamper 2004: 162-163).

Emotional factors, which resulted from the occupatof Arsi by the forces of the
Christian empire towards the close of the nineteeentury, also played an important role for
the spread of Islam among the Arsi, as they deeel@strong hatred to the religion of their
occupiers (Braukamper 2002: 163, Temam Haji -A@e@2: 31). In effect, what drove some
Arsi to Islam is not just the occupation by the iStiein Amhara Kingdom, but its extremely

violent nature (Temam Haji -Adem 2002: 32).

Effects and consequences of socio-religious change

Islam had become the Arsi Oromo way of indicatiegistance to their conquest by
the Amhara and as a method of searching for culdistinctiveness. The 1950s saw the
decline in importance of thébbaa-muuda(father of anointment), which was generally
accepted as the spiritual leader of the Arsi. Iswleen exchanged for the cult of Sheikh
Hussein, the patron saint of the Muslims of Arsaelgdrland 1963: 455, Braukdmper 2002:
163). The introduction of Islam has also changesl tlew of the Arsi Oromo regarding

honorary titles, which now assume Islamic expressi®@raukamper (2002: 164) states that
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“... Arsi men who had accomplished the pilgrimageMecca explicitly laid claim to be
addressed dsadjdji”. Furthermore, Islam has affected the dressinte stf the Arsi Oromo,
albeit in a stereotyped manner. Turbans and clapisy§ are associated with men, while
black head-scarves are associated with women (Brap&r 2004: 164).

Even though Islam has influenced the indigenous éulure tremendously, it has
also been affected by them. One area of Islanactjpe that is influenced by Arsi Oromo
tradition is in the area of building of graves, whanthropomorphic relics and sculptures are
introduced despite the rejection of this practicéhie dogma of Orthodox Islam. Muslims also
continued their ancient practice of laying grassuointing a tree as well as evokiwpaga
the god of their indigenous religion, as a replaeetnfor Allah (Brauk&dmper 2002: 164). The
expansion and consolidation of Islam also resuitethe decline, if not disappearance of
Oromo traditional religion and religious practicédany Arsi Oromo who embraced Islam
also dropped their Oromo names and started tolgiainic and Arabic names. Some factions
of Arsi Oromo even started to claim that they arasMins instead of Oromo because of
various negative connotations associated with ttem0, especially until the collapse of the
Ethiopian empire in the 1970s (Temam Haji-Adem 2@2D.

Islamization resulted in the replacement of theitranal Oromo calendar, based on
the position of stars and the moon and which assiyndays for each month, by the Islamic
lunar calendar. Additionally, Arsi naming of daysmn also influenced by the Islamic
calendar. Some examples of this includidaa from Al-Arbia (Wednesday)Kamisafrom
Khamis(Thursday) Jum’aafrom al-Jumu’ah(Friday), andsanbbatarom al-Sabt(Saturday)
(Tema Haji -Adem 2002: 847.

2.1.6.2 The conquest of Arsi by the imperial govement and its consequences

The reign of Emperor Menelik Il (1844-1913), whosaéing of Shewa from 1866-
1889 and Emperor of Ethiopia from 1889 up to hiatden 1913 was characterized by three
important developments. These were the arrivalwbpgeans in Shewa and the establishment
of formal relationships with Europeans, active imement with other kingdoms situated
north of Shewa, and the conquest and expansiomeofkingdom in the southern, south-
western, and south-eastern parts to bring largasamehabited by the Oromo under its

sovereignty (Darkwah 1975: 57). The first two depehents are out of the scope of the topic

22 For more information on the traditional Oromo calar see Marco Bassi (1988). “On the Borana Catérala
System: A Preliminary Report”, i@urrent Anthropology29(4), pp. 619-624, Asmerom Legesse (19Gada:
Three Approaches to the Study of African Socilgw York: The Free Press; and Asfaw Beyene (1995)
“Oromo Calendar: The Significance of Bita Qara”Journal of Oromo Studie®(1 and 2).
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under discussion. Hence, more emphasis is givenh¢o expansion of the Empire to
incorporate Oromo areas to its domain.

Menelik turned his attention to areas inhabitedh®/ Oromo in the south, southwest,
and southeast late in his campaign and only aéteursng areas north of Shewa (Darkwah
1975: 90). Although Menelik had sporadically senititary expeditions to the Oromo
countries in the south and southwest of Shewarmiiia focuses of his military activity until
1878 were areas to the north of Shewa. It is oftgr aonquering the areas to the north of the
Shewan frontier and the signing of a peace treatly @mperor Yohannes IV (emperor of
Ethiopia from 1872-1889) in 1878 that Menelik fedtfe to concentrate on areas to the south
of Shewa (Darkwah 1975: 95).

Menelik’'s campaigns of conquests were continuatiohsa phenomenon already
started by former Shewan leaders of the eighteanth early nineteenth centuries (Bahru
Zewde 1991: 60, 1998: 152). But Menelik’s expanswas also a reaction to external
developments of that period, which was charactdriaea tremendous attempt by European
colonial powers towards the closure of the nineteeentury to colonize the entire African
continent (Bahru Zewde 1998: 152). Long before dusnation as emperor of Ethiopia in
1889, Menelik had the ambition to be Emperor angrex his domain over areas north and
south of Shewa. To achieve this goal, Menelik hatked hard to increase his reputation and
to show his military might. One way he demonstrated was by increasing the number of
his troops through annexation of territories whingd not previously been under his control,
so areas inhabited by the Oromo and the Sidamahemdabundant manpower proved too
tempting for Menelik to resist conquering.

The most important factor that attracted Menelikthiese areas, however, was the
economic potential he anticipated in these regiovisch were endowed with tremendous
resources such as coffee, ivory, gold, gum, etcwllieted to use the resources of these areas
to acquire better quality weapons to arm his saddi®enelik bought these better weapons,
which made his conquest easier and a success, Eumopean merchants who frequented
Shewa in the 1880s. This resulted in the developroém direct relationship between the
acquisition of weapons and the intensity of Merigldampaign of conquest (Darkwah 1975:
96). Jones and Monroe (1978:136) state that “Fredelenturers did a roaring trade in out-of-
date small arms which they bought in Europe foe fiv six francs and sold in Shoa for forty”.
In order to buy as many weapons as possible, Memnaiensified his conquest to acquire
resources needed to pay for the firearms and thjeisiton of better firearms made his

campaign successful (Darkwah 1975: 96).
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Menelik's expansion into territories inhabited byetOromo had three motives:
imperial, economic, and religious, with the firstot being the most dominant motives
(Darkwah 1975: 95). After conquering most areastit® southwest of Shewa, Menelik
directed his attention to the south, especiallthwland of the Gurage ethnic groups, and to
the southeast, which was and still is mainly intebiby the Arsi Oromo. There were two
motives for Menelik’s desire to conquer the Guragea. The first motive was related to the
commemoration of the Christian culture of the medlieEthiopian empire (Darkwah 1975:
100). It was to the Gurage area, and mainly tddlaads located in Lake Zeway, that various
treasures of the Ethiopian church were taken fte kaeping when the country was ravaged
by the wars of Ahmad Gran during the sixteenth usntMenelik conducted a campaign in
Gurage in 1875 and 1876 through which he conquerest of the Gurage lands and prepared
the way for the conquest of Lake Zeway and itsndéa with the final goal of retrieving the
treasures of the church kept there. In 1879 Menmtitsonally led the campaign to conquer
the lake and its islands, which his soldiers cowdtireach because of the lack of boats. As a
result, the campaign was a failure (Darkwah 1978-102).

The second motive that attracted Menelik’s attentm Gurage areas was economic.
The most important products from the Gurage are® wkaves. As a Christian king, Menelik
himself, as well as his Christian subjects in Shemere not directly engaged in slave trade.
The most important income from this was the taxdpay slave merchants for a transit
through Shewa. Slaves from the Gurage area werekwelvn as being hard working and
obedient. This increased the demand for Guragesl@varkwah 1975: 102-103). Due to the
lucrative nature of this activity, Menelik compldtthe conquest of the Gurage in the second
half of 1889 (Darkwah 1975: 102). Some of the sfawere reserved for domestic use in the
empire. However, most of the slaves were sold@dSihdan and the Arabian Peninsula. These
slaves were captives of war, caught during slawdsyar sold by their own parents as a result
of poverty caused by famine or financial proble®aHhru Zewde 1991: 22).

Arsi’s location in the south-easterly trade routethe coast was key to Menelik’s
campaign of conquest. Shewa was not the only stgpibint of the route for goods and slaves
to the coast. Some of the trade routes leadingdabast crossed through Arsi. This became
one of the factors for Menelik’'s campaigns to cargirsi. The campaign in Arsi was one of
the most protracted and the bloodiest of all cagmmconducted by Menelik before he was
coroneted emperor in 1889. He conducted six campaifl conquest between January 1882
and January 1887 to finally subdue them. In all s@mpaigns, Menelik's troops were
confronted with a stiff resistance from the ArsefRwah 1975: 103).
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At the beginning of his campaign to subdue the A&yedmo, Menelik promised the
various Arsi Oromo clan leaders’ autonomy if thegepted his lordship. This offer attracted
two of the clan leaders, Suffa Kuso and Damu Udwy wressed for submission to Menelik.
This proposition, however, was opposed by other daders and Arsi Oromo elders (Bahru
Zewdel1991:63). The resistance of the Arsi Oromo arganized and led by six war lords:
Lengisso Diga of the Koloba clan in Arba-Gugu arkaffe Shamo in Lake Zway area,
Ogotto Binno in the Munessa area, Intalle ShulRate/Didaa area, Gobana Robe in Gadab
area, and Gatisso Balango in the area between ah##&ta-Mountains and the Sidama area
(Braukamper 1980: 270). The clans that opposed Mk&nexpansion contributed warriors to
resist the conquest. Despite the Arsi Oromo’s infearmaments of spears and arrows against
the firearms of Menelik’s troops, the campaign ubjagate them lasted from 1882-1886 and
Menelik was even personally forced to take parmiany of the campaigns (Bahru Zewde
1991: 62). In the campaign of December 1883, M&npkrsonally led his troops and
narrowly escaped with his life (Teshale Tibebu 1985.

However, the resistance of the Arsi Oromo was ynedushed by Menelik’s troops at
the battle of Azule in September 1886 (Teshale Qub&995: 43, Bahru Zewde 1991: 63).
During this final campaign, during which the Arstaeked the camp of the imperial troops
north of the Wabi Shebelle River, the Arsi manatgekill about 700 soldiers and women, but
about 6000 Arsi were killed by the superior armatsesf Menelik’s troops (Braukamper
1980: 269). Abbas Haji Gnamo (1995: 14), on theotand, estimates that up to 12 000 Arsi
were annihilated at that battle. The battle isdliwidescribed as follows:

The Arsi were mobilized massively... to crush thelemy definitively at Azule...

RasDarghe (commander of the imperial army) was weiiimed about the Arsi plan

and made the necessary preparations. He dug tieachend the camp and stationed

thousands of gunmen on every corner of the fortrédse soldiers were given strict
orders not to fire until all the Arsi had enterde ttamp and until he had given the
order... Almost all the horsemen fell into the treesland other who managed to enter
the fortress were mowed down by Shoan bullet®Ras Darghe, confident of his
victory, pursued the foot soldiers and cavalry whscaped. For days, with
unbelievable fury, he slayed and mutilated any loeedound on his way (Abbas Haji

Gnamo 1995: 14).

Because of this loss, the resistance of the Arent@rwas tremendously weakened, if
not completely broken. Sporadic resistance by tre @romo, however, continued until 1888
(Braukamper 1980: 269). After the battle of AzRas Darghe summoned the Arsi at a place
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called Anole under the false pretence of makingee@he Arsi were tricked and they arrived
unarmed. Once at the place, the right hand of mmhthe right breast of women were
mutilated. This was aimed to increase the paceubimsssion and to discourage further
resistance by the Arsi (Abbas Haji Ghamo 1995: Ib)addition, Braukdmper (1980: 269)
points to revenge as a reason for this action.

The Arsi managed to resist the army of Menelikdioch a long time partly because of
their numerical superiority and the large territatytheir disposal (Darkwah 1975: 103). This
was an important factor for their ability to mobéi a substantial number of fighters believed
to be between 100 000 and 1 000 000 against thgueoors (Abbas Haji Gnamo 1995: 3).
The Arsi had the numerical advantage over Menehidsps because he had to permanently
station soldiers in all the areas he had congueegalre his campaign in Arsi and this reduced
his fighting capabilities. Furthermore the Arsi'samg resistance was supported by their
adoption of the Oromo war technique which involaeshducting surprise attacks during the
nights while the enemy was resting and retreatungkdly before the enemy could organize a
counter attack (Darkwah 1975: 103-104).

The prevailing internal harmony and unity among ¥aeious Arsi Oromo groups at
the beginning of the conflict also contributed he tongevity of their resistance. They solved
their internal rivalries through mediation insteafl military confrontations (Abbas Haji
Gnamo 1995: 3). The way they perceived war anglkaee it had in their social organization
was the other factor that played a significant noletheir war of resistance against their
occupation. The Oromo in general were known foirtfighting ability, but the Arsi in
particular were known as brave warriors (Abbas Hzjiamo 1995: 4). In addition to the
superior armaments of the imperial troops, othetofg that contributed to the downfall of
Arsi resistance. One important factor for theiredgfwas internal strife among the Arsi that
developed in the course of the struggle. The othetor was Menelik’'s canny strategy of
enticing the Arsi Oromo into areas that were priypfartified by his forces (Bahru Zewde
1991: 63).

One important consequence of the occupation okae#he south of Shewa was the
establishment of thgabbar system, where the conquered people of the soutle wet
considered to be free citizens but rather slavélastate. The Amharic tergabbarinitially
meant tax payer, which is a person who paid lardA&ter Menelik’'s campaign of expansion
in the southern direction, however, the term hadobe a synonym for exploitation and
oppression of individuals living on lands given feudal lords. Towards the close of the

nineteenth century, the areas in the south werengio the imperial soldiers as well as other
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deserving individuals as fiefdoms (Braukamper 19895). These individuals enjoyed
extensive user rights over the land as well ap#uple living on the land under their domain
(Braukamper 1980: 296).

In addition to its numerous political consequené@dvlenelik’s expansion has also
changed the ethnic picture of the southern regadristhiopia (Braukamper 1980: 302). The
availability of large tracts of fertile land in theccupied southern regions attracted large
numbers of immigrants from the relatively infertireghland Ethiopia (Braukamper 1980:
303). Arsi nomads living in the lowland areas wieneed to be personal slaves of occupying
Amhara soldiers. In addition to paying their taxescattle, money, butter and honey, they
were also expected to tend to the cattle of therdd (Braukamper 1980: 208-209).
Furthermore, the conquest resulted in profound ghsno the economic, technological,
religious and psychological situations in south&thiopia (Braukamper 1980: 319). The
conquest also led to economic changes that weatetkto the establishment of settlements in
occupied areas of the south for administrative gsepg. The establishment of settlements
promoted commercial relations between the varigions. Muslim traders from Addis
Ababa started to frequent the southern trade rodiee volume of commodity exchange
between Addis Ababa and the southern regions isetkéaremendously and coffee as an
export item was discovered (Braukdmper 1980: 3Z0g only meaningful technological
consequence of the occupation by the imperial gowent is the introduction of the plough
by the invaders (Braukamper 1980: 320-21).

The conquest has also imposed a lasting effech@mtaterial culture of the people of
the southern regions. This is apparent througlattoption of stools, benches, coffee pots and
devices for the preparation of alcoholic drinksatidition, the southern people have adopted
the consumption of certain food items suchigera (flat bread), a staple food of the
occupying Amhara. The cultivation in southern regi@f crops such aeff (Eragrostis tey,
flax, potato, and onion dates back to this peribcomquest (Braukdmper 1980: 321).

As a result of the conquest, the religious sphdréhe southern people changed
(Braukamper 1980: 322). Until the end of the ltal@cupation (early 1940s), the Ethiopian
Orthodox Church did not engage in any missionatywi#g to convert the people of the
occupied territories of the south. The reason i@ behaviour might lie in the fact that the
Christian conquerors perceived themselves as thgechpeople and their religion as a tool of
conguest against the conquered. The conversidredbtal people was not in the best interest

% For more political and social consequences obtdwipation see Braukamper 1980.
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of the Amhara conquerors who also wanted to monmopahe spiritual sphere. They did not
want the local people to use their conversion tagiianity as a tool to improve their social
status. Even if the number of Christians amongstihghern people increased steadily, it was
only religious emblems such as Christian necklaéicaswere copied by the local people in an
attempt to improve their social status. The onlijbgeate campaign of proselytization in the
south took place in Arsi and even this turned ouid a failure. Every time bigger towns were
established in the occupied territories, churchesvalso built at elevated grounds and sites
considered holy by the local people (Braukampei01323-324).

The occupation also increased the pace of the sigranf Islam among the Arsi. The
Arsi Oromo developed a strong hatred to their GlansAmhara conquerors and their socio-
economic and religious institutions. This hatredemaged the Arsi to adopt Islam as a form
of protest to the religion of their occupiers (Bkamper: 2002: 163, Temam Haji-Adem
2002: 31).

2.2 Religious syncretism

This section gives an overview of the following alissions: how scholars have
conceptualised syncretism; its historical origim éime shift and change in meaning over time;
some of the major oppositions to the use of thetather terms suggested as reference to
religious mixtures instead of the term ‘syncretisamd an attempt will be made to indicate

how these alternatively recommended terms are,dbkms, very controversial.

2.2.1 Origin and definition of syncretism

The origin of the concept of syncretism has itd4sao two different backgrounds. One
origin of the term has its root in politics, advbirg unity among the Cretans when faced with
an external danger (Rudolph 2004: 70). The termiwasis senseoined for the first time in
the first century AD by a certain Roman writer, t&heh, who used it in a completely positive
way to refer to the action of the people of Cretkp used to set aside their internal divisions
and conflicts in the face of external danger. Iswlas coming together of the Cretans which
Plutarch termed in Greeksynkretismo§ meaning “syncretism” (Stewart 2004: 264;
Kippenberg 2004: 29). Based upon this, Berner (2604) considers syncretism as a survival
strategy at a time of individual or communal crigrel tension. Berner (2001: 503-504) also
identifies two levels of syncretism: syncretismtba level of elements and syncretism on the
level of systems. The former refers to the actdufpding elements of one religion into another

but at the same time highlighting the margins betwthe two religious traditions, whereas
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the later refers to the process of eliminating oeindaries between the different religions
with the purpose of reducing friction.

The second origin of the term has its roots in lingioal controversies around a
negative approach to mixing (Rudolph 2004: 70).sTiok place during the Reformation of
the seventeenth century, when a certain Lutheraaldgian, Georg Calixtus, proposed that
the different Protestant factions should be integltaand finally merge with the Catholic
Church. His proposal was, however, met with diffénesactions. Some Calvinists supported
it, but it was opposed fiercely by Orthodox Luthesand the elites of the Catholic Church.
This proposed merger ‘threatened a heretical armmbngistent jumble of theologies-a
syncretism’ (Stewart 1999: 45-46). Through times ttoncept found its way into scientific
scholarship. The idea of syncretism was brouglt ihe academia by the German historian,
Droysen, who used the term in his work in the sdcquarter of the nineteenth century to
refer to the “east-west mixture of people” thatkgdace in the period following Alexander’'s
occupations in the fourth century BCE (Before tlmerthon Era) (Martin 2004: 286).

The traditional definition of syncretism is relatexthe concept that culture, religion
and ethnicity are homogenous elements, which mbghimixed when they come in contact
with another culture, religion and ethnic groupgdpold and Jensen 2004: 2). Braukamper
(1992: 194) also provides a similar argument, stathat syncretism refers in its broadest
meaning to the mixture of cultural elements, bustiyoit is used in connection to the sphere
of religion. Having said this, it should also bamted out that the term syncretism is one of
those concepts in the academia that still haseer eind consensual definition. For this, Baird
(2004: 48) also states that the term syncretistarslly ever clearly defined even if it is
usually considered to be clear enough.

To have a clear understanding of how the meanirgyéretism is viewed differently
by various scholars, it is wise to look at somethed attempts to define the concept. Pye
(1971: 93) defines syncretism as a temporary anobigucoexistence of elements from
diverse religious and other contexts within a cehereligious pattern, whereas for Rudolph
(2004: 82), it is the intertwining of religious andltural elements of varied backgrounds into
contact. Still, Droogers (1989: 20) defines it aelkgious interpenetration, either taken for
granted or subject to debate. For Vroom (2004: 19¥N)cretism is an act of incorporating or
trying to incorporate elements that are hithertcasmmon and unusual to the basic belief
systems of a specific religious tradition. Stew@@04: 282), however, argues that syncretism
is the combination of elements from two or morefeddnt religious traditions within a

specified time frame. For Light (2004: 325), synisra is simply a religious melding,
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whereas Van der Veer (2004:208) defines syncredisia “term which...refers to a process of
religious amalgamation, of blending heterogenea@liefs and practices”.

Syncretism involves the negotiation and interfacka new element into a different
group. The concept of syncretism is related to difeusion of religion. The elements
transmitting into a certain religion can origindtem other religious or secular sources. The
causes and consequences of syncretism are gréatited by the existing cultural, historical,
social and political conditions (Leopold and Jen2604:3-4; Rudolph 2004: 82). In effect,
syncretism involves the coexistence of elementsvafied background intermingling
dubiously and it is a natural and continuous charaaf all religious systems. Pye (1971: 92)
writes that:

It is part of the dynamics of these religious ttadis from one cultural context to

another whether geographically or in time. But sitlee traditions are moving all the

time, and since the meaning are continually beefgshioned, any particular case of
syncretism is necessarily temporary.

It is not a must for all elements involved in sytstic religious circumstances to be
of a religious nature. Some of these elements eapditical, philosophical or other non-
religious substances (Pye 1971: 93). It involvgsaess in which beliefs and practices from
one religious current or world and life view areptéd by certain people in another religious
current, and subsequently assimilated or repudiag¢doom 2004: 104)

The other characteristic of syncretism is its coversial nature that is exemplified by
five different interpretations or opinions about Ehe first interpretation views syncretism in
a more negative way and associates the term wgh &nd contaminated religion. This view,
mainly posited by Christian theologians, has primdreen applied to indicate the pureness
and trueness of Christianity. The second integpi@t of the concept is commonly used by
phenomenologists and students of comparative ogligi a more objective and neutral way to
try to avoid a value judgement. The third interptiein views the term in a more positive way.
The fourth interpretation propagates the notiort tha term is not concrete enough to be
useful because of the complexity of the intermimglof various cultural traditions. The fifth
interpretation proposes to continue the usageeofdtm while adding the concept of power to
it because “it points to a friction between officend so called illegitimate producers of
religion” (Droogers 2004: 223-225).

2.2.2 Criticisms and support
The term syncretism as used for a mixture is azeig heavily and sometimes unfairly.

According to Leopold and Jensen (2004: 5), origcism of the concept is its vagueness and
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indefiniteness in classifying its object and theklaf meticulousness of important levels of

explanation. However, the root of the main criticiagainst syncretism is because it is related
to many negative connotations that are, in turstohically related to its use by missionaries.

This has caused the term to incorporate variouatiegtheological assumptions of religions

that mix elements of other religious or secularug(Leopold and Jensen 2004: 8; Kraemer
2004: 41). This introduction of “foreign” elemerttone group to the other tends to imply the

idea of “contamination” or “interpenetration” (Lesld and Jensen 2004: 4). From this

perspective, the term syncretism appears to ingicapurity. The main reason for this is the

fact that individuals tend to make their belongiegm to a certain idea or group more

important. (Leopold and Jensen 2004: 3).

According to Baird (2004: 53) the other criticisrhsyncretism stems from the fact
that it simply keeps the incompatible elements arious religions without reconciling them
successfully. It is this tendency of the conceptretain conflicting elements of various
religious elements that led to the rejection of¢bacept of syncretism. According to Stewart
and Shaw (1994: 2), this uneasiness about symtrassprobably the result of the term
evoking for some the existence of a ‘purity’ ortlaenticity’ in contrast to something defined.
According to Martin (2000:279), the theological usfethe term, which tends to contrast a
pure or authorized religious truth with local caontaations and corruptions, is the main
reason for criticism against the term and the cptscé imply. But the most severe criticism
directed towards syncretism is from the followefsagarticular religion or tradition. These
groups of people, Baird (2004: 54) explains, doemaploy the term or the concepts it applies
to their ownreligious traditions. The main reason for this, Reny (1998: 69) argues, is
because, for believers, the term syncretism is Ignosetsidered an insult for it de-legitimizes
the basics of their practices. According to PeB8bgt 129) the other reason for the rejection
of the term by believers of a certain religion adition is the belief that syncretism takes
away the uncompromising claim of uniqueness ofréligion and/or tradition in which they
belong.

But there are also some positive arguments in stgbohe term. For Kraemer (2004:
39- 41) syncretism is a necessayd important feature in religion, and the practife
assimilation in the religious world in the pasiaa! as at the moment is the norm of the time
everywhere in the world. He further explains thaisinot correct to view syncretism as a
startling and illegitimate consequence becauseighighat should be expected (when various

religious traditions came in contact). Van der Vé2004: 196) is the other scholar who
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argues for the positive significance of the tertafisg that syncretism is a development that

fosters tolerance.

2.2.3 Alternative terms for ‘mixture’

Because of their rejection of the term syncretismmerous scholars have ventured
into other disciplines and historical developmentan attempt to find another more suitable
terminology. It seems to me that this, however,reaslted in more confusion and an array of
terminologies, none of which appears to escapgisrits and shortcomings of their own.
According to Stewart (1999:45), the controversialune of existing terms and concepts for
mixture has led some in the academia to almostlyotaject them and apply terms like
bricolage This shows the deficiency in creating an indepehdmmd controversial-free
terminology to refer to cultural mixtures. This aptly stated by Hannerz (1987: 547) as
follows:

. We seem to have made no great progress even in
developing a vocabulary for talking about such gbin
(cultural changes and mixtures) in an acceptahlbtles
well informed way. So, when called upon to say sihing
about them, we may lapse...into the simple rhetofic o
denouncing cultural imperialism or we come up wotie
more improvisation on the ‘between two culture€rtte...

Despite this comment, Hannerz simply borrows agrotword, creolization, and
popularizes it as the appropriate term to refezuibural mixtures. He states that, “this world
of movement and mixture is a world in creolizatio(987: 551). Stewart (1999:42)
comments that Hannerz has used the term creolizatibich he borrowed from the field of
creole linguistics referring to a situation thaveleps as a result of contact over a long period
of time between two or more originally distinct ¢arages, to refer to the phenomena of
cultural mixtures, without its previous racist toneingremoved (Stewart 1999:44). To this,
Stewart (1999: 4bgives the following interesting comment:

If we are effectively to reappropriate a term like
creolization and extend it into present usage, thermust
confront its previous history. The coordinates ofwpr,
race/culture, and environment-strikingly present the
semantic history ofcreoleare virtually absent from

contemporary ... applications of the term.
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Stewart and Shaw find it paradoxical to employ teem creolization to refer to
mixtures. According to them (1999: 44) creolizatidself is a much criticised concept in
linguistics as syncretism in religious studies.vw&te¢ (1999: 44) also draws our attention to
the imperialistic and biased nature of the roahtesreole as follows:

Creole draws attention to the inequities of poweat t
allowed European colonizers to discursively legeslthe
importance of “race”, culture, and environment in
determining where one fits along a chain of beihgtt
placed the Old World homeland and its subjectshat t
pinnacle.

The other term in use today to refer to mixturesyisridity. Hanner{1997: 13) states
that it is more or less the general and more pabferterm to refer to mixtures because it can
easily be applied in different disciplines. Despitiicizing its biological inclination, Hannerz
still prefers this term to syncretism. Similar teealization, this term does not escape the
criticisms that it is a racist terminology. Accandito Stewart (1999: 45), hybridityas
purposefully coined in the nineteenth century asrmponent of the terminology etientific
racism. It was intended to indicate that a hylinidas frail and non-reproductive and evidence
that human races were different from one another that they could not possibly mix.
Today, the term has even entered into technologimeabulary?

According to Hannerz (1997: 13) there is still d@stterm used to refer to mixtures:
synergy®. It is, however, mostly employed by scholars il tfiiscipline of intercultural
communication to refer to the advantage of contantsmixtures between different traditions.
Even if the term has nothing to do with religiondaeven if he indicates that the term is also
applicable in the business sphere to refer to merged/or takeovers of businesses, Hannerz

seems to prefer this term to syncretism, whichaalyehad roots in religious controversies.

4 The word hybrid is derived from Latin, where itame the offspring of a tame sow and a wild boais Timion
across animal categories provided a model for nglikhbout procreative relations across human categyor
whether social (master/slave) or biological (“réte$he word remains little-attested until ninetderentury
racial theorizing takes it up. The debate overiaility of hybrids was central to the debate owssnogeny
and polygeny (Young 1995: 6, cited in Stewart 1989):

% According to the Merriam-Webster Online Dictionatie term hybrid originated from the Latin word,
hybrida, and it refers to : 1an offspring of two animals or plants of differeates, breeds, varieties, species, or
genera; 2) a person whose background is a blendwof diverse cultures or traditions; 3) something
heterogeneous in origin or composition; 4) sometl{as a power plant, vehicle, or electronic ciictliat has
two different types of components performing ess#ipt the same function. (http://www.merriam-
webster.com/dictionary/hybridity).

% The term synergy has its roots in the Latin weydergiaand Greek worgynergoswhich means ‘working
together’. In its broadest sense, it refers to aogbined action or operation. It also refers to atually
advantageous conjunction or compatibility of distibusiness participants or elements (as resowrceforts)
(http://mw4.merriam-webster.com/dictionary/synergy)
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But Kraemer (2004: 41) believes that ‘amalgamatisrthe more appropriate term, which he
thinks is devoid of value-judgement in referencetie mixing of religious elements.
Amalgamation, however, is not that much differewinf synergy because it also deals with
mergers and does not escape similar criticism wideagainst ‘synergy’, i.e., it has nothing to
do with religion.

Despite the controversy, if we examine the abotengits to define and characterise
the concept of syncretism, it is possible to obseme important common element: they all
involve, more or less, a mixture or flow of elenrgefrom one religion, tradition and/or culture
to the other. It is wise to pay heed to the commesde by Stewart and Shaw (1994: 2) that it
is a blunder to try to reject a concept that alyeaxists as an illustration of religious synthesis
because of the mere fact that it acquired negatiganing in the works of most nineteenth
century scholars. Borrowing words from other fielsd historical developments that are
totally unrelated to the study of religion will ntiatke us anywhere. | intend to use syncretism
to refer to mixtures of elements between two orametigions and/or traditions. | would also
like to argue that the majority of criticisms dited against syncretism are unfair and not
logical. The scholars who resented the term ‘sytrsre for mixtures and opted for another
term, also suggested and argued for the remowaleafiegative meanings and tones originally
attached to the terms they proposed. The paradexihiéhat they will seek out new terms and
rid them of negative associations, but they arewiding rid ‘syncretism’ of the negative
connotations attached to it historically. No miatiew controversial it is, ‘syncretism’ is the
appropriate term to refer to mixtures, especiahgrous mixtures. It is time to start thinking
of the term in a more positive way and apply itr@hgious studies rather than using terms
borrowed from linguistics, biology and technologgitt have nothing to do with religion.

2.3 Muuda- pilgrimage

Generally, pilgrimage is defined as a journey utad@m to venerated sites, mainly for
religious purposes (Kaplan 2010: 151; York 20027;13toddard 1994: 18). Turner and
Turner (1978: 34) state that pilgrimage is a joyrfitem a secular central area to a holy place
located at a periphery. Morinis (1984: 259) alsatest that pilgrimage is “a process of
transposition from the profane, mundane spherkasanctified, bounded sphere of divinity”.
The Oromic termmuuda often used to refer to pilgrimage, has threeotsrimeanings. Jeylan
W. Hussein (2005: 29) states that:

The wordmuudahas several interrelated meanings in differenteods. As a verb, it

has three meanings. These are to make pilgrimagadint, and to provide a religious
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or sacrificial offering. As a noun also, it hasgérmeanings. These are anointment,

pilgrimage and pilgrims. The different meaningstioé wordmuudatogether tell us

something about the Oromo religious ceremony. é&mthudaceremony, expedition is
made to a sacred place where there is a rituatteatio takes offerings and in turn
blesses those who made a long and arduous journey.

Many scholars state that pilgrimage is one of tigirdjuishing elements of many
religions and cults around the world. Stopford @9%) writes that the practice of
undertaking journeys of pilgrimage has been an mapb character of most major religions of
the world and many of the minor cults in the wolttdhas been practiced for many centuries
and even today it remains a popular practice. WEBB2: viii) states that pilgrimage is not
only a European religious practice; it is also pecad in other parts of the world and it
features in traditional religions as well. Bhardwajd Rinschede (1988: 11) state that
pilgrimages to sacred sites have existed sinceeantimes and are a persistent feature in the

history of mankind.

2.3.1 Features of pilgrimages

Pilgrimages in general have five distinguishingtdeas that made them unique from
other movements of people from one place to anoffeibegin with, pilgrimage refers to a
movement from one place to another (Stoddard 1499):Second, the journey should have a
particular destination (Gesler 1998: 536). The idatibns of every pilgrimage are objects
rendered holy, which could be: natural bodies sahivers, mountains, and trees; cultural
objects such as graves, churches, temples, ancs;rednd individuals (Bhardwaj and
Rinschede 1988: 12; Stoddard 1997: 46). Generalbations where holy men and martyrs
lived and/or died become pilgrimage sites (Turm@3 7146, Turner and Turner 1978: 34).
Third, pilgrimage differs from other frequent trée/¢o shrines, churches, and mosques. This
is mainly because pilgrimage journeys and everis dace at a particular date, period, or
time where large number of pilgrims travel to tite §Bhardwaj and Rinschede 1988: 11-12).
Pilgrimage also differs from other journeys becati$@as three stages: separation (beginning
of the journey), the liminal stage (the journeyatod stay at the center), and reaggregation
(returning home at the end of the pilgrimage) (BurR005: 7145). Rituals during pilgrimages
might last from a single day to a year, but theatlan is always restricted. Fourth, for most
pilgrims, the journey to a holy site is not, atdetheoretically, to obtain some sort of material
benefits, but for spiritual purposes (Gesler 19986). In general, the main motive of
pilgrimages is not related to economic benefitsweleer, the handing over of gifts and

establishments of markets are important componehtsilgrimages (Kaplan 2010: 155).
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Fifth, although pilgrims can travel individually @or in small/large groups, pilgrimages
involve the gathering of large numbers of peopla particular place and at a specific period
of time (Gesler 1998: 536).

As a result of the above features, pilgrimage iscetved as a journey by a group of
pilgrims to a specific destination, at a particupsriod of time and primarily, at least in
theory, for spiritual reasons. It is also necess@rylook into the social environments
surrounding pilgrimages. Pilgrimages produce ti®mg pilgrims. Many pilgrimage centers
attract pilgrims from various geographical locatoand all walks of life. In this way,
pilgrimages create bonding among pilgrims of vasitackgrounds (Gesler 1998: 536). It is
this bonding among pilgrims of various social, geppical, religious, and political
backgrounds that Turner and Turner (1978: 38) amthdr (2005:7146) consider a generation
of communitas. Turner (1974: 53) states that thinideg characters of communitas, both
during journeys to pilgrimage centers and whileyisig at pilgrimage centers, are common
feelings, presumed equality of pilgrims, and thespnce of camaraderie. Some of the
distinguishing features of communitas are sharingupplies and sleeping places. The feeling
of communitas removes pilgrims’ roles and statwes/ thave within their societies and as a
result all pilgrims are equal in status and rolgifgrimage centers (Turner 1974: 201-203,
Turner 2005: 7146).

2.3.2 Motives for pilgrimage in Ethiopia

Pilgrims travel to pilgrimage centres for varioeasons. The first and theoretically the
most important motive for traveling to various piflgage centres is religious (Pankhurst
1994. 947; Stoddard 1997: 56). It is widely bel@éwvihat pilgrims returning from their
spiritual journey bring good fortune with them. Soislamic pilgrimages such as the Hajj are
regarded as obligatory practices (Stoddard 199Y. 166 also common in many Christian
traditions to view journeys to pilgrimage centresl shrines as an act of religious zeal. Some
pilgrims embark on journeys of pilgrimage after esipncing dreams and visions about the
center (Pankhurst 1994: 947).

Second, large numbers of pilgrims are attractegkfwessions of group identity, such
as group rites of passages and the transition iatugp power (Pankhurst 1994: 947-948).
Third, they are motivated by the healing powergitfrimage centres, the rituals that take
place during pilgrimage periods, the presence & bprings and the charisma of spiritual
leaders. There are springs that serve as a sotitabal (holy water anc&emnat(holy ash)in
many pilgrimage centres in Ethiopia. These are @sedhedicines to heal patients suffering

from various sicknesses (Pankhurst 1994: 948)dtitian, it is widely believed that leaders
45



of pilgrimage centres are endowed with supernatpmters of healing and performing
various miracles such as raising the dead, enabitiedlind to see, making the deaf able to
hear and the disabled to walk (Pankhurst 1994:.948)

The fourth attraction for pilgrims to various retigs centres and shrines is the
practice of handing over of gifts for fulfilled wiss (Pankhurst 1994: 948; Stoddard 1997:
56). These gifts attest to the presence of a recgbrrelationship or exchange between
devotees, on the one hand, and a supernatura} entithe other (Pankhurst 1994: 948-949).
Fifth, many people motivated by trade also undert@kirneys to pilgrimage centres during
major periods of pilgrimages in order to sell vagatems such as food and drinks, cigarettes,
sweets, matches, religious objects, traditional ioneels, etc. (Pankhurst 1994: 949). Sixth,
pilgrimages, especially those located close to towlso attract large numbers of curious
onlookers who travel to the centres to visit thegesaand springs located there (Pankhurst
1994: 950).

2.3.3 Types of pilgrimage in Ethiopia

There are many pilgrimage centers in Ethiopia, saiehich are visited only by
members of a single ethnic group. This case isibestrated by theAbba Muudatraditional
Oromo pilgrimagé’ It exclusively attracts the various Oromo grougohging to diverse
social, economic, political, and geographical backgds. The presence of pilgrimage centers
that cater only to a certain group is not limitedthie Oromo. Many other ethnic groups in
Ethiopia have their own pilgrimage centers (Pankhii®94: 937-938).

However, there are other pilgrimage centers thanat confined to a single political,
religious, ethnic and linguistic entity. Pilgrimagenters are meeting grounds for people of
diverse religious backgrounds. Islam and Christyaim Ethiopia are syncretistic and this
makes it easy for members of one religious grougittend various rituals of the other (Levine
1974: 44). Pankhurst (1994: 940) also states tirmtatcommodating nature of Christianity,
Islam, and indigenous religions in Ethiopia is thest important factor for the emergence of
pilgrimage centers that cross religious boundariBlse crossing of religious boundaries may
happen either when indigenous beliefs are influérase displaced by Christianity or Islam’s
adoption of the existing religious center and sahéhe rituals, or when indigenous beliefs
survive accommodating pilgrims with a superficialharence to Islam or Christianity
(Pankhurst 1994: 941).

2" Abba MuudaFather of Anointment) is the traditional Oromaedhreligious leader.
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Pilgrimage centers in Ethiopia also bring peopfediverse ethnic backgrounds
together (Levine 1974: 44-50). For example, theeepagrimage centers whose followers are
not confined to a certain political boundary. Festance, the Borana Oromo of Kenya travel
to Ethiopia to pay homage to their spiritual leadersiding at the Borana ancestral shrines
(Pankhurst 1994: 938). Additionally, some pilgrgeacenters attract pilgrims belonging to
different ethnic groups. The main precondition this development is the existence of a
coherent common religious element that crossedcethifierences (Pankhurst 1994: 939). A
good example of this type of pilgrimage centerhis shrine of Sheikh Hussein of Bale that
attracts various groups of the Oromo. It also etsrdarge numbers of pilgrims from other

ethnic groups such as the Gurage, Sidama, Somdlthe@ Amhara (Eshetu Setegn 1973: 28).
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PART Il: CASE STUDIES

CHAPTER THREE: WAAQEFFANNAA: INDIGENOUS RELIGION OF
THE OROMO

Waaga nu uumetti amannaa, uumamaan We believe inWaaq&® who created us, and

Waaga kadhanna we pray carrying what he created

Today the majority of the Oromo are predominantbiloivers of Islam and
Christianity but they have also retained much eirttraditional beliefs such as belief in the
God, which they refer to a&/aaga,and performance of various rituals related\taaga one
of which is thelrreecharitual. Waageffannaas the indigenous religion of the Oromo that
they have been practicing since ancient timeds d¢entred on belief in one God, which the
Oromo refer to asVaaqa the creator of all things. According to Braukam@@005: 489)
there are also supreme beings similavMaagain other Folk religions of southern Ethiopia.
Some of these aM/aa’a of the Fandaanantyaqof the GuragelMagannoof the Sidaam and
Kambata. Tradition has it that the Oromo were foos of Waageffannaaeligion long
before the introduction of the current dominanigiehs in Ethiopia: Christianity and Islam.
The Oromo have three fundamental views with regariiVaageffannaaThey claim that
Waageffannaas a monotheistic religion because it does noblver belief in any other God
or entity thanWaaga the creator of the universe. Secondly, the Ordmsbeve in the
existence ofWaagaby looking at his deeds, such as rain and the iggpwf crops. Thirdly,
the Oromo thankVaagaby going to various physical sites he createdh sagcwater bodies
and mountaing’

The Oromo believe thalaageffannaas a religion based on human freedom. In the
Oromo tradition one cannot get credit or go to leeavor believing inWaaqa, nor are
individuals punished for failing to do so. An Oromdo is a follower ofWaaqgeffannaas
known by the naméNaageffataa Waaqgeffataais a person who maintains the ancient
religious and cultural practicelsan hin salaatnéa person who does not bow down and pray),
a person who prays té&/aagacarrying roasted coffee beans, a person who sdtilia (a
wooden bowl used for holding roasted coffee) andygprto Waaga ka tuulluu muudu

(someone who goes to mountains to prag)malkaa muud@someone who goes to rivers to

% The termWaagarefers to God in the context of indigenous religad the OromoWaageffannaa The term is
often used by followers diVaageffannaaHowever, many Christians and Muslims still uséitefer to Jesus
andRabbi a term widely used by the Arsi Oromo Muslimséfer to Allah.

% personal interview with Guyyee Kadir, 08 March 20 Dikii.
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pray), ka buttaa galu(a person who slaughters a bull every eight yeammark the end of
eight years cycle in the Gada system), kadaallii- shanii geegessia person who follows

the five Gada grades).

3.1Waaqga God of the Oromo
The termWaagahas two meanings. Gragg (1982: 394) and Tilahumt&g1989:

586) state that the term refers to the sky as aipalyobject on the one hand and God on the
other. Bartels (1983: 89) further elaborates that:

The word Waaga’' had double meaning. The first is ‘sky’, i.e.

the vault of the sky as we see it. The second appaies what

is meant by the English word ‘God’; but... it comggsmore

than that, more than ‘the Supreme Being, creatdrraler of the

universe’ in the western sense. It comprises menece it

includes countless particular manifestations\Védaga in this

world, particularizations of his creative work whicare

conceived as beings. Hence the word ‘divinity’ vaften be a

better translation than ‘God’

3.2 The story ofWaaqga

In the pastWaagais believed to have lived among humans. At thraefipeople were
pure-hearted and truthful. Through time, howeVéaagabegan to see people doing things he
did not approve of such as lying, stealing, Killirfghting, beating each other, and other
immoral things. It was at this point thafaagadecided to leave and get far from the people.
At this point,abbaagadad®, an old wise man, a pregnant woman, gadllus*’> met and
discussed the decision &Vaaqato leave them. They decided to follow him and toy
convince him to stay. They travelled for many houine gaalluu wanted to smoke tobacco
leaf, so he stayed in one village. The remainimgdltontinued their journey. They travelled
for a while and the pregnant woman stayed behimduse of labor. Thabbaa-gadaaand

% personal interview with Guyyee Kadir, 08 March 20 Dikii.
31 Asafa Jalata (2010: 8) states that he can alsalled Abbaa Bokkuijthe father of sceptre). He is a ‘chairman’
who presides over the assembly. Huntingford (18895:states that thebbaa Bokkuus chosen from the oldest
or most respected families of wise men. Pixba Bokupresides over the Gada parliament, proclaimsativs,|
and when necessary acts as ritual expert igdlolerceremonies.
#According to Asafa Jalata (2010: 1¢dalluuis an Oromo religious leader wihas had a moral authority and
social obligation to oppose tyrants and supportufpOromo democracy arghdaaleaders, and to encourage
harmonious and democratic relations. Tdaalluu is believed to possess sacred characteristics etsdas
intermediary between the people and G&thfiqd. Theqaalluuassumes no administrative responsibilities, but
possess the mandate to bless or withhold bles§iogsleaders, and is believed to possess supesahgiower to
curse individuals who put the safety of the whatenmunity in danger by refusing God’s order (Kell§92:
166 and cited in Asafa Jalata 2010: 16).
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the wise man proceeded with the journey. After aleylthe wise man was tired, so he
remained under the shadeasfaad” tree.Abbaa-gadaacontinued the journey and caught up
with Waaga He told Waaqgathat he was sent by the people. The Oromo tradibibthe
dialogue betweekVaagaand theAbbaa-gadaas presented as follows:

Waaqga “what is the message?”

Abbaa-gadaa“the people want you return to us. They say yoousd not leave your cattle
and your people”

Waagqa “Did they send you for this? Did you travel dibae?”

Abbaa-gadaa“l started the journey with gaalluy, a pregnant woman, and a wise man. The
gaalluu wanted to drink coffee and smoke tobacco and dtayea village. The pregnant
woman stayed behind because of labor and deliéry.wise man was tired and stayed under
odaatree. | caught up with you alone and | do notndtéo return alone”

Waaga “I have a message for those people who startedaitwrney with you but could not
catch up with me. Tell thgaalluu (ayyaanticha to remain in the village and to tell only the
truth and to mediate. Tell him to be a guide andadwisor for the people. Tell him to
represent me and work on my behalf. Tell the pregmeoman to give birth for a king, a
medicine man, and a wise man. Tell her and evenylmtsk that she left her home for my
sake and that she shall be respected. Tell thenatdto represent me and work on issues such
as life, reconciliation, and truth telling. Tellnhito stay under thedaaand deal with these
businesses on my behalf. You have reached me bledisappear forever. You are thbbaa-
gadaa Be the father of the country. Teach and advisepiople. Do not cause trouble and

discipline trouble-makers on my behaff"”

3.3 Attributes of Waaga
3.3.1Waaqais the creator [of the universe]:Waagni uumaa

For the OromoWaagqais the ultimate creator of the universe, with bitghliving and
non-living inhabitants, including humans, animalees, mountains, rivers, and everything
else that exists in the world. The concept iVaiagais the ultimate creator is not only limited
to the Arsi Oromo. It seems to be a general belebng all the Oromo. Bartels (1983: 91)
has also collected related stories among the we§lesmo. He states th¥faaqais regarded
as the source of all forms of life and only he tt@es power to endow life. This is what the

Oromo refer to asumuuwhich literarly means to create. The Oromo s@Afaaqais the one

33 According to Tilahun Gamta (1989: 48@)a[a] as a kind of tree that resembles a sycamore dciglial
africana).
3 personal Interview with Legese N, 04 October 2i@iBishoftu.
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above us.” Waagni kan nu gubbaa karand ‘Waaqais the one who created usVaaqnii
isa ka nu uumea@Naagais also seen as an all-powerful being that caardaghing he wants
but cannot be held responsible for his actiodh'eagadoes not kill someone and pay blood
money, break somebody’s leg and call a healer, estrdy something and pay for the
damage® He is strong and powerful. For the Oromo the idea Supreme Being creating
from nothing is non-existent. They have no mythsuatine creation of the world as we find
them, for example, in the Bible. When they speakhef beginning of time, the world and
even man himself are already in existence. The ©rbefieve that all forms of life belong to
Waagaand man has no right to destroy whidaagahas created. As to the animals they Kkill
and the plants they cut as food items, the Oronpdaéx thatWaagaallows these for them
(Bartels 1983: 91-92).

3.3.2Waagais the protector of truth: dhugaaand justice

Waagqais considered to be the source and guardiathafaa an Oromo term which
refers to truth as well as justicéVaagais believed to withdraw himself from liars and
individuals engaged in various evil activities. Thikatcha Oromo believe that any kind of
calamity is a punishment Biyaaga Even if the Matcha Oromo talk ¥¥aagapunishing man
for evil deeds and lies, their fundamental beliedler such circumstances is the withdrawal of
Waaqga from wrong-doers. The Oromo believe that the wiwdhl of Waaqga weakens
important aspects of life, such as good healthdyctveness, and prosperity. In addition, the
withdrawal ofWaaqaleaves a person without protection, exposing hemtb attack by lesser
evil powers, which then expose him/her to variousfontunes such as sickness or mental
problems (Bartels 1983:102-104).

3.3.3Waagais black: Waaqgni gurraacha

The Oromo believe tha¥vaagadoes not reveal himself to humans and therefore
cannot be seen. One cannot see or tolelaga Waagahelps his creatures without being
visible. The only thing visible and the main reaslb@ Oromo believe iWaaqais his deed.
That is why the Oromo often say “we cannot ¥égagabut his deeds”Waaga hin agarru,
hojii isaa agarrd. He shows his existence with his deeds, suchrasigg grass for animals
and crops for humans, creating lightening, credtfegand death, causing rain in summer and
stopping it in spring, and creating clouds and wiH@ differentiates between winter and

summer by making one season rainy and the othef ditythe same time, the Oromo believe

% personal interview with Guyyee Kadir, 08 March 20 Dikki.
% personal interview with Legese N., 04 October 28tBishoftu; Guyyee K., 08 March 2011 in Dikki.
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that Waagais black-Waaqni gurraachand they attempt to justify their stance by prowd
explanations. For the Orom@/aaqais above every creature, not only in his poweributis
presumed place of residence: skyaaqga Oromo elders state that if someone concentrates
and looks up at the sky deeply, its color is blawtead of blue. Many elders state that the
residence olWaagais not limited to the sky. He resides in all placghere there are his
creatures and where there is life. There idNamaqaif there are no creatures and there is no
life.

Secondly, a person gives something he likes orsisra attribute to something or
someone else. The Oromo like their dark skin cahat they believe thAWaagacreated them
black probably because he himself is blAthn old and wise informant whom | asked about
the color ofWaaqasaid to me: ‘Listen to me son. If she were ablgalé, even this cat
(pointing to a cat around) would have said tiiédaqalooks like her. Christianity is the
religion of the whites who claim that God lookselikhem. We (the Oromo), however, are
black and we believe th&lfaagais also black just like us. Therefore the Oromsoagte the
color of Waagawith their identity®® This point is best explained by Knutsson (1967 4Bd

states that it is ‘...difficult to imagine an actimgent without attributing to it their own
experience of the human actor.’” In addition, ther@o believe that black is a sign of fertility
and everything important and useful is black inocoFor instance, a cloud which ultimately
results in rain has a black color, and a fertild productive soil, which grows abundant crops
and grass which feed humans and animals is alseé.lromo belief thatVaagais black in
colour may also arouse partly from their tradittbat black stands for the unknown and the

sacred”®

3.3.4Waagahas a ‘sea bellyWaaqni garaa garbaa gaba

The Oromo state thatvaagahas a sea-belly, which refers to two importantitattes of
Waaga First, by using the term ‘sea-belly’, they angrg to justify their belief thatVaaqais
merciful, patient, tolerant and not vengeful. Theo®o do not believe thatVaaqais
merciless and punitive, punishing someone for ahsilshe has committed. Haberland (1963:
567) mentions that the belief in God’s retributiengeance in the afterlife, and even belief
in the afterlife was foreign to the Oromo (my triatien). Waaqgahas created every creature,
be it humans, animals, or nonliving things wayyaana(spirit like beings). When a person

does something breaks safuu (breaking tradition, moral codelWaaga removes the

37 personl interview with Legese N., 04 October 2biBishoftu.
% personal interview with Abba Banti, 05 OctobeBishoftu.
39 personal interview with Guyyee K., 08 March 204 Dikki.

52



protectiveayyaana which indirectly means his protectiowaaqgadoes not punish directly
and purposefully for sins that are committed. Wh#aagastops his protection, people as
well as animals might face some problems and ditfies. In Waaqgeffannaathere is no
belief or story oMVaagapunishing his own creatures, burning them with,for punishing the
descendants of a sinner. Secondly, by using tie sea-belly, the Oromo are referring to the

rain thatWaagapours down from the sij.

3.4 Laws ofWaageffannaa
With regard to questions about religious lawS\iaageffannaathe Oromo answer the

guestion with another question: “Who has ever s&aagaand received his laws®@enyutu
Waaqa argee ajaja irraa fuudheollowers ofWaageffannaagenerally agree that there are
no laws in Waageffannadike the Ten Commandments in Christianity. Theyoldw in
Waageffannaas what is referred to as “the law \8faagaandlafa (the earth)’-seera Waaqa-
lafaa. For the Oromo, for instance, the fact that agyiows up and gets married to a man, and
a young man matures and marries a girl is the eWaaga-lafaaln Oromo tradition, a man
marrying another man is one example of brealgafuutradition or moral values. In his
attempt to elaborate the law3faaga-lafagan Oromo elder once told me:

Think of a newly born calf. The moment it is boitrtyies to feed

on the udder of its mother. Who taught it beforéiborn that

there is milk in the udder? Who showed it where dldéer is

situatedMWaaqgadid not write rules for his creatures. He als di

not send people to teach us. Everything is witlnich &ith us. He

created the rules within us the moment he creasedMe have

abandoned the ability and the knowledyaaqgagave us from

the beginning and accepted what people teach uxeHge have

forgotten the difference between the creator ardthated!

3.5Waagaand the earth (afa)

In Oromo tradition Waaqaandlafa (earth) are closely related entities. Bartels 898
108-109) states that there is a very close relghipnbetweeWaagaand the earth and this is
indicated in Oromo blessings such as “mM&gaqgaand the earth help you”; in their oaths
“May the earth on which | walk and/aagabeneath whom | walk do the same to you”; and
curses “Be not blessed either Byaaqgaor the earth”. Haberland (1963: 563) contemplates

“0 personal interview with Dirribi D., 09 October ZDih Addis Ababa.
1 personal Interview with Legese N., 04 October 2@1Bishoftu.
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that here is no single monotheistic sky god atctrger of the Oromo religion rather a divine
pair of the sky and the earth and both divinities iavoked in prayers (my translation). The
earth cannot grow grass for the cattle and crofndonans withouWaaqagiving rain.Waaqa

as well as the earth should also resgaftu tradition and protect the peop\aaqashould
give rain and the earth should grow grass and gidia Oromo could stop their thanksgiving
and prayers iWaagaand/or the earth stop or fail to gi{eKnutsson (1967: 49) has also
gathered a tradition among the Matcha Oromo of evadtthiopia that putsfa, the earth, in
close relations twvaka[Waaqgd. He states that sometimiega is considered to have the same
quality asWaaga Waaqais considered as a father alada as the mother. According to
Haberland (1963: 564) Among the Arsi, the eartbassidered as God’s wife. However, the
emphasis on the sky god has obscured the signicahthe earth. The earth appears as a
subordinate entity. At the beginning, the sky begotl the earth bore and together they
created the world. Later, the earth refused tolszlent to her divine husband. As a result, he
struck her and turned her in dust. God rules alrex since (my translation). Although the
significance of the earth is decreasiigageffannagractitioners mention bottWaagaand
lafa in their prayers. The following prayer as narratgdsuyyee K., is one of many examples

which indicate the importance of boftlaagaandlafa:

waagtana si haaga'u may my prayer reach yotWaaqa
laftana si haaga'u may my prayer reach ydafa
Bona naa araarssii spare me from drought
dhukkuba naa araarssii spare me from sickness
waraana naa araarssi spare me from war

beela naa araarssi spare me from hunger

naa horsiisi multiply me

llImma naa gajeelchi bless children for me

Ka dhabee naa kennii give me what | do not have

Ka gabu naa bulchi bless what | have

Below is another example that indicates the insdplity of Waaqaandlafa in the
prayers and blessings of the Oroffio.
Waagqti dhagayii may you listenNVaaga
Laftti dhagayii may you listen earth

“2 personal interview with Legese N., 04 October 28Bishoftu.
“3 Personal interview with Guyyee K., 08 March 201 Dkii.
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Isa horsiisi

Sa’aan isaa horsiisi
Namaan isa horsiisi
Gobbuu namaa isaa kenni
Fiixessi

Urgeessi bookaa godhi
Mi'eessi damma godhi
Baldhisi shaallaa godhi
Bareedaa shaalluu godhi
Nama seeraa godhi
Beekaa godhi

Abbaa beekii

Haadha beekii

Gosa beekii

Nama gosaa ta'i

Gosee arbaa ta’i
Qareffaa leencaa ta’i
Qara woraanaa ta'i

Ima bifaa ta’i

multiply him

multiply his cattle

multiply his folk

endow him with love

Multiply him

make him smell like mead

make him sweet like honey
make him wide like Lake Shalla
Make him beautiful and shiny
make him man of the law

give him wisdom

know your father

know your mother

know your clan

be a member of your tribe

Make him like the trunk of an elephant
Make him like the mane of a lion
may you be as sharp as a spear
may you be a bright child

3.6 The concepts of spiritdyyaang and the devil Shaytaana

Haberland (1963: 561) stipulates that the Oromigicel had originally no place for

other entities than God. If there were any, theyewairytale-like ghosts or Werewolves. All

other recent phenomena such as spirit possesseriosign to the Oromo culture (my

translation). As a result of their contact with Shanity and Islam, the Oromo have adopted

many elements of these religions. This influencevigble in Oromo’s world view and

religious terminologies which did not originate fidhe Oromo language. For instance, the

termfal[a] (Omen) is introduced into Oromo worldview eitfesm Arabic or Amharic (my

translation) (Haberland 1963: 566). Gragg (1982) @efinesayyaanaas a kind of spirit
whereas Tilahun Gamta (1989: 51) defines it asity de divinity believed to bring death,

disease, happiness, etc. The Oromo believe that@aature, person, animal, and plant, has

its ownayyaana,and they differentiate between goagiyaanaand evilayyaana The good

ayyaanaare seen as beings (Bartels 1983: 109) and theyarsidered as something of

Waaga(Bartels 1983: 112, Van de Loo 1991: 145). Thiplamxation, however, applies to

what the Oromo refer to as goagyaana The Oromo use the concept of eaglyaanain their
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attempt to explain all sorts of human suffering addersity. Bartels (1983: 120) states that
evil ayyaanaare regarded as superhuman beings that are vHeyedt than the proper
ayyaana,and they are not considered to be somethingvahga They are believed to be
unscrupulous beings that attack wrongdoers frommaaqgahas withdrawn himself.

The notion of the devil, which the Oromo calktana/shaytaanao refer to
superhuman evil powers, seems to have been borrisaradbther religions, mainly Islam and
Christianity. Bartels (1983: 120) states that therf@® considesetana/shaytan&o be types
of sovereign entities that are believed to be easmf both man and/aaqa Evil spirits may
attack people and the possessed should visit piestxorcise the devils. Devils are believed
to roam the earth and act on their own free wilheveasayyaanacome from above, from
Waaga and they never possess people. With the intramluaif the concept of the deuvil,
Waaqgahas been endowed with a new role. He has becoenerntbmy of the devil with the
power to defeat at will (Bartels 1983: 121). The@ept of the devil is mentioned frequently
by informants who have had exposure to Christiaaitg Islam at some point in their life.
However, lifelongWaageffataa(followers of theWaaqeffannaaeligion) informants refute
the idea of the presence sétana/shaytaanahe devil. For them the devil does not exist.
They refer to sinners, such as killers, robbeassjiand cheaters, as devils. Haberland (1963:
572) also affirms that among the Arsi Oromo a sineesomeone who does not speak the
truth, who does not obey his parents, who doeseaspect the advice of the elders, someone
who testifies falsely, and someone who practicaskbmagic (my translation). A sinner who
is not punished by the authorities will be punishgdGod. God destroys his belongings and
lets his soul suffer in the afterlife (my transted). The idea of punishment, however, is

nonexistent among followers WWaaqeffannaa

3.7 The concept of tradition and moral valuesgafuu)

The concept ofafuuis one of the most important conceptsNaageffannaaTilahun
Gamta (1989: 511) definemfu] as ‘an expression of astonishment, fear, paiy, phame,
etc.,” while Gragg (1982: 350) defines it as triadhif culture; respect. Megersa (1998: 42)
offers an elaborated and properly explained débimiof the term in the later sense. He writes:

Safuuis a moral category...: It constitutes the ethiaib upon which
all human action should be founded; it is that Whirects one on the

right path; it shows the way in which life can kesblived.

“4 Personal interview with Legese, N., 04 October®@Bishoftu; Guyyee K., 08 March 2011 in Dikii.
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Informants did not try to define the concept dihetiut explained them in examples,
which are similar to Gemetchu Megerssa’s definitidnwell versed informant and lifetime
follower of theWaageffannaaeligion explains the concept s&fuuin the following way:

Safuuis the life we are living these days. Childrenrid know
their fathers or they do not respect them. A wsfatrange to her
husband. In the olden days, the Oromo used to Wwatkfoot.
They did not have shoes. Neither the Oromo nor ethen
Amhara wore shoes. It is very recently that evedybsetarted
wearing shoes. This isafuu The fact that the Oromo have
abandoned their traditional beliefs and ceremongesafuu
Waddeessa, fi jila gatuun saftabandoningwaddeessgcordia
africanatree which is the main ritual tree of the Oromo)l ila
(pilgrimage to a shrine as an act of devotionsasuu Baallii
shanii gatuun safufabandoning the five Gadaa grades of the
Oromo- Birmajii, Bultuma, Horota, Bahra,and Robalee is
safuy. Uumee ufii gatuun safugabandoning one’s creator is
safuy. In the olden days a woman married the persorfdtber
chose. Today she marries whoever she wishes amsdndodisten
to her father. This isafuu®

Another informant also explains wredfuuis in the following manner:

If | forget to take my cattle to the river when yhare thirsty it is
safuu If a woman offered me milk to drink and | rejectt
because it is not fresh and replied to her sarahtiit is safuu
If a woman prepares porridge and offers it to melbefuse to
eat it because she put milk in it instead of butiiers safuu
People have to be grateful for what they have andvhat they
are offered. If people ‘brealsafuy Waagawill deny them even
the things they used to look down %n.

From the two narrations above, it is possible ferithe approximate meaning of the
term safuu From the first narration it is possible to seat#afuuis defined as: abandoning
the old ways of life and belief, such as usingwealdeessdree for various ritual purposes;
abandoning th&adaasystem, which is an age grade socio-politicalesysof the Oromo;

“5 Personal interview with Guyyee K., 08 March 20a Dikii.
“ personal interview with Legese N., 04 October 2i@1Bishoftu.
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and also disrespecting parents and their wishest i8sstated in the second narration, being
ungrateful for whatever someone has offered is sédau If animals that are supposed to
travel only at night start to travel during the tlisne, they have doneafuu,committed a sin,
and they can be endangered. The Oromo believdéahatl the problems we have now, there
is asafuuin the past. For instance, if a certain individisagick, the Oromo believe that either
the sick person or his family has committedaduu Therefore, the person or his family will
be advised to find the nature of the commitsaduu and find a solution for it, mainly by

praying forWaagafor forgiveness and resumption of his protecfibn.

3.8 The concept of sinqubbuu)

The concept otubbuuis closely related to the conceptsaffuu Cubbuuwould not
have existed without the existence of the concéptifuu Gragg (1982: 86) definesibbuu
as a sin or wrongdoing, while Tilahun Gamta (19B%5) offers the same definition but adds
that cubbuuis also something that is not morally right, hencgust. Bartels (1983:106)
states thatubbuuis the result of man’s denial of dependencéMaaqaand trying to deal
with his life on his own way. For the Oroncobbuuis the consequence of breakisafuu
the traditions and moral codes of the Oromo pagsed generation to generation. Forgetting
a tradition and abandoninyaaqathe creator, brings a person into conflict witlaaqa If
this happensWaagaturns the wise beekad into the ignorant wallaalaa).*® As stated
before, when a person breaks a cersaifuy which means when a person comnaitbbuy
Waagadoes not punish him for this directly but rathemoves his protection which in turn
exposes the individual to attacks by lesser ewltsp

Waaqas delegation of the power of protecting His creasuto spirits appears to
confirm to a postulation made by Braukdmper (20880) thatWaagais seen as a kind of
deusotiosus who after the creation of the world, retreatexfractive governing leaving the
destiny of humans on subordinate spirits and demaitls whom consequently, most of the
worship is associated. However, other thgaagas delegation of protecting His creatures to
spirits, the concept of seeiMjaagaasdeus otiosuss elaborated by Braukamper does not
fully apply to the Arsi Oromo followers dlVaageffannaalt can be seen in many of their
prayers thaWWaaqadid not simply withdraw after creating the worlddsabandoned humans
at the mercy of spirits. He is ever present inrtipeayers in times of difficulties such as

famine, sickness, infertility and other earthly lgieoms. In many of their prayers they invoke

" Personal interview with Guyyee K., 08 March 20a Dikii.
“8 personal interview with Guyyee K., 08 March 20a Dikii.
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Waaqgas name and address Him directly without invokimg thames of certain spirits as
intermediaries.

According to the Oromo committing a sin could beeelied by askiniVaagafor his
forgiveness and resumption of his protection. Astéa (1983: 104) indicates)Naaga
removes his protection even from animals for cortingita sin. This is indicated in the
following tradition he has collected among the Nia©romo of western Ethiopia:

Long, Long agoWaagawas living very close to the earth and people
could ask him whatever they needed. When he lagecto the earth
there was always plenty of rain. Once upon a t¥daaqasent for all
the animals and told them: ‘you can speak freelym® and even
complain about those things which cause you teesufso the animals
assembled befor@/aaga The first one summoned hyaagato speak
was the donkey. The donkey steeped forward and ‘€aiM/aaqa you
asked me to speak, but | have only to thank ycdwavie no cause to
complain.” Then came the horse. The horse, too Jszhavery
respectfully toward§Vaaga ‘I have only thanks to offer yoWaaqa’

he said, ‘thanks for the grass you gave me tofeatthe water you
gave me to drink, and for your sun that warms nadl.’the other
animals spoke in the same way. At last, it wasttine of the mule.
The mule did complain. He said: "‘Waaga you ordered me to speak
up. All right, 1 do have a cause to complain. Yaa bing with your
belly too close to the earth. It is raining far towch.” And while
speaking in this vein, he grew more and more angty he actually
kicked Waagas belly. At thatWaagawithdrew going upwards from
the earth. He withdrew from all of us, but he withd in a special way
from the mule: from that day onwards the mule waahle to produce

young.

3.9 Time and place of prayers inWaaqgeffannaa

A Waageffatagfollower of Waageffannapcan pray and praisé¢/aagaanytime and
anywhere but most preferably on mountains, by wadeies such as rivers, lakes and springs,
and in his home and compound as well. There areypes of prayers ilVaageffannaaThe
first one is done at home on daily basis earhharmorning before leaving the house and late
in the evening. This prayer is done to &g&aqgato help them in their daily life, to praise him

for giving them a healthy night, to ask him to e same for the day, to give health for their
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family, their cattle and for the reproduction oéthtock, and to make their farm productive.
The Oromo also pray fowaagato give them health, and to give them harmony betw
children and their fathers as well as between mdband their wives. They also pray for

understanding among themselves and to abolishditre

Hayyee yaa Waaga ohWaaga
Gurraacha garaa garbaa the black one with a sea-belly
Kann nagaan nu bulchite nagaan ngive us a peaceful day as you gave us a

oolchi.... peaceful night

The above prayer is an example of daily prayeWMaageffannaahat followers of
Waageffanna@erform early in the morning and late in the emgni

The other type of prayer iWaageffannaas done when the Oromo are faced with
various types of catastrophes such as droughttarmbnsequences, such as: death of cattle,
hunger, conflict, flooding, and other personal peois such as bareness, poverty, and
sickness of oneself or family members. Under tlogseimstances the Oromo climb on hills,
mountains, and other elevated grounds because libkgve that a mountain and other
elevated grounds are the pillars of the earth hay are closer t®aaqga® According to Eck
(2005: 6212-6215), mountains have played significale in religious symbolism in different
ways all over the world. Some mountains have baéewad as ‘cosmic mountains’ while
others have been accepted as ‘places of revelatidrvision’, as ‘divine residence places’, as
well as ‘geographical manifestations of the divine’

The Oromo also travel to water bodies and prayWaaga In Oromo tradition, water
represents calmness, pureness, life, and fertiiffhis view of the Oromo tends to be a
universal view in most religious beliefs. AccorditigRudhardt (2005: 9697-9704) ‘it (water)
bathes, dissolves, and purifies. Essential to huifeand necessary for the growth of plants,
it symbolizes a generative of life-giving qualityery similar to creative power’. Whenever a
Waagqgeffataagoes to a river and mountains for prayers, hedheays takes with him
sacrificial animals of black colour (so as to rebnthe presumed colour Waaqg and five
people §hanod and s/he slaughters the sacrificial animal and sthe blackWaaga May
you listen to me!’ gurraacha Waaqga naa dhagahiThen he sprinkles the river with the

“9 Personal interview with Guyyee K., 08 March 20a Dikii.
0 personal interview with Legese N., 04 October 2i@1RBishoftu.
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blood of the sacrificial animal and prays for hatle and for the end of the calamity at hand

in the following way:
Horaa

Gaalee baha
Badduu baha
Bona baha
Gondee baha
Goda baha

Shifa horaa
Funyaanin ajaha
Gaafan garcaca’aa
Waalluu ta’aa
Baddaa oolaa
Dirree muldhadhaa
Malkaa dhugaa

Dhadhabaan muldhadhaa

Haadha coonessaa
Abbaa mooressaa
Bona baha
Gondee balleessaa
Cinii balleessaa
Gabbadhaa

Horaa

Qorgaa hanbbisaa

Falfalttuu fixaa

Ganama fuudhaa bahaa

Galgala waatiin gala

may you multiply

be fat

survive bad times

may you survive the summer/dry season
surviveGondeeg(poisonous leaf)

may you survive the valley

have offspring of various colours
may you breath with your nose

live long until your horn changes its colour
may your skin serve as a cloth

stay in a temperate place

be visible on the field

drink in a river

be visible in a valley

make women shiny

make men big-bellied

survive drought

get rid ofgondegpoisonous grass)
get rid of animal parasites

be fat

multiply

be free of grassless lands

eradicate people with the evil eye
may you be pregnant in the morning

may you return with a calf in the evening

3.10 Death (u’'a) and burial (awwaalg

Like other religions, death and burial are integraits ofWaageffannaaNo matter

what causes the death of a person, followeladqgeffannaaefer to this as a call By}aaqa

They state that every person has been assignegecHisplate of appointment bywaagaand

it is impossible to surpass this day. Before burilaé corpse is thoroughly washed by its

relatives and rubbed with butter. If the dead isise or powerful man, he is smeared with

mead ¢{laadhi). The body is always covered with a new whitdlukkoo(large, heavy, home-
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made cotton blanket). Even if the dead is poor lisdfamily cannot afford to buy a new
bullukkoq his relatives and friends contribute money ang &unew one. There is also no
prayer for a dead person’s soul as there is nefaelithe after-life inWaaqgeffannaawhen a
person dies, relatives and friends daalimoo), slaughter an animal in his/her name and bury

the dead? Laalimooduring burial inWaageffannagoes as follows:

Ani bade ani bade oh I am lost

Mishaa kiyyaa the nice one

Gaarii kiyyaa the fine one

Mootii kiyaa the chief/leader
Beekaa kiyyaa the wise one

Arjjaa kiyyaa the generous/kind one
Haayyicha kiyyaa the wise one

However, if the dead is a small baby or a childjing is not allowed, at least
theoretically. Instead, the following blessing lo¢ pparents of the dead is the norm:
Waagqgni kan biraa sii haakennu mayWaagqabless you with another!

Ka guddatu sii haakennu may He giveuyanother child that grows!

Followers of Waaqgeffannaabury their dead where the deceased’s grandfather o
ancestors are buried. Opinion on how the body mcqd in the grave is, however,
controversial. Some elders state that there isspeaally preferable directio.Opposed to
this is the narration of one informant who states the grave is dug and the body is placed in
the grave with the face of the dead looking indirection of sunrise. The body is placed on
the right side if the dead is male and on thediefe¢ if the dead is female. This is because even
when alive a woman sits most of the time on the dafe of her husband. For instance, a
woman sits on the left side of her husband on hedldwmg day as well as for other social
events>’!

A Waageffataacould be buried on Islamic burial grounds and wieesa. When a
Waageffataadies, moderate Muslims who know him also atteredhkitirial and even dig the
grave, but they do not touch the corpse with thaird. They also do not allowdaaqgeffataa
to touch their dead relatives. For them, touchimg torpse of a person who died before
converting to Islam and pray is unthinkable. Theynsder it a sin. Followers of
Waageffannaaghowever, have no problem if a Muslim person t@scthe corpse of a dead

*2 personal intervivew with Guyyee K., 08 March 204 Dikki.
%3 personal interview with Legese N., 04 October 2i@1Bishoftu.
>4 personal interview with Guyyee K., 08 March 20 Dikki.
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relative. If Muslims refuse to take part in the iabiof a Waaqeffataa other relatives and
friends who are followers ofWaageffannaabury their dead. There are, however, many
moderate Muslims who attend the burialsVédageffataa Orthodox Muslims, however, do
not take part inWaaqeffannaaurials; they always bury their dead as far awspassible
from a Waaqgeffataagrave. Followers oWaageffannaado not mind if aWaageffataais
buried in Islamic graveyards or if a Muslim is lmaiwhere they bury their dead.

Once the dead is buried, it isVdaaqeffannadradition to erect stone stelssedduu
on the grave of &8VaaqeffataaThis is mainly done by the children of the deeglasuslims
also do this but in a different way. Muslims pueatone over the other rather than erecting
it. The stones fosoodduuare carried to the grave by the relatives of theedsed. If the
deceased has ten children, about fifteeodduuare erected. The number is usually calculated
as twosoodduuper child, but in practicality relatives are ndlowed to erect the exact
number. It must be a bit fewer than the calculatieor example, relatives are not allowed to
erect twentysoodduuor a person who has ten children. Usually halfhef children and those
who are the eldest are allowed to erect s@dduueach, while the rest are only allowed to
erect one each. Tlewodduuare then intricately decorated by craftsmen whoevpeeviously
paid in kind (an ox) for their servicsSome of the motifs on tlewodduuat aWaageffannaa
cemetery in western Arsi include tigers, a manlstapa tiger with a spear, a man carrying a
rifle, and a man riding a horse carrying a rifeekvf informants state that the motifs are
purely aesthetic, | would like to suggest that thetives might indicate the trade of the
deceased while alive. The man stabbing the tigghtiave been a hunter, while the man

carrying a rifle might have been a nobility of sokied and/or a warrior.

%5 Personal interview with Guyyee K., 08 March 20a Dikii.
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Figure 6: aWaaqgeffannaacemetery in Dikki, Kokossaa Woreda in western Arsi

Photo by Gemechu J. Geda, March 2011.

Figure 7: an Islamic cemetery in Dikii, Kokossaa Weeda in western Arsi.

Photo by Gemechu J. Geda, March 2011.

3.11 The concept of the afterlife

There are two opinions about the after-life. Thetfopinion is held by the followers
of WaageffannaaFor this group of people, there is no after-tifed they do not believe in the
afterlife. What Oromo followers dVaageffannagray, it is forwWaaqgato give them and their

family health, wealth and productivity for theirtda and farmland in their earthly life. They
64



say it is onlyWaagawho knows what happens after dedtthccording to Haberland (1963:
571:) the Oromo believe that the soul leaves thaylwehen one dies and goes somewhere it
does not come in contact with the living anymord Hre idea of reincarnation is unknown to
the Oromo (my translation). Others, however, beliav the after-life and the judgment of
one’s soul bywaaga This group is represented by people who accepleibtianity or Islam

at some point in their life but still practid®aageffannad’ An informant, who had been
forced to accept Christianity thirty years ago Isustill practicingWaageffannaastates that
when somebody dies, Israel, the soul taker, comoes the sky and takes his soul\WWaaga
for judgment. Here, it seems that these individaald their terminologies are influenced by
their contact with Christianity. Similarly, some Blim informants, who have still retained
their traditional beliefs, state thaibril presents the soul of a dead person in fronvatqa
for punishment or reward based upon how the deadeubhis life on earth. It can be argued
that these informants and their vocabulary arauérfted by Islam, which is exemplified by

their use of the terrdibril, which in turn is the Arabic name for St. Gabriel.

% personal interview with Guyyee K., 08 March 20a Dikii.
" personal interview with Legese N., 04 October 2@1Bishoftu; Abba M., 09 March 2011 in Dikii.
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CHAPTER FOUR: PILGRIMAGE AND RELIGIOUS
TRANSOFRMATION AT SHRINES OF MALE MUSLIM SAINTS

4.1 The Pilgrimage toDirre Sheikh Hussein
4.1.1 The story of Sheikh Hussein

The Arsi Oromo believe that Sheikh Hussein has gdag prominent role in the
introduction and expansion of Islam in Arsi and é8afteas. Authors such as Eshetu Setegn
(1973), Braukamper (2004), and Teshome Amenu (2@08) agree to this thesis. For
instance, Eshetu Setegn (1973:1) reports that Blitilssein is regarded as one of the greatest
Muslim saints by the Muslims of Ethiopia, Northéfenya and Somalia and that of all the
Oromo language speakers, his cult is very poputeorg the Arsi Oromo. However, his
ethnic origin, the period in which he lived, as Masd his deeds, are still points of contention
between various scholars and oral informants. Biayder (2004: 130) also states that the
genealogical data on the Sheikh are diverse andpreblematic.

Sheikh Hussein was believed to have been born drdds years AH (aftefijrah)®®
i.e., about 958 years ago. Another informant, Shédkis, puts the birth of Sheikh Hussein
about 528 AH?® Therefore, according to this later information,elh Hussein was born
about 905 years ago. Yet another informant, Abditrdaims that Sheikh Hussein was born
900 years ag® According to a popular legend told by the locabgple, his birth was
miraculous and already prophesized. Long beforekBhdussein was born, God showed a
vision to awaliyyii (saint) named Abelgassim, who used to live on a mountamseclo
Anajiina, that a certain boy named Nur Hussein wdg born and he was instructed to go
down to the village to wash and shave the haihefrtiewly borrf?

It is believed that Sheikh Hussein was born on as@lay at midnight. On that night
Abelgaasim saw a bright light illuminating the shythe direction of Anajiina. On seeing this,
he thought that this was the signal for the focktoirth of Sheikh Hussein, so he went to
Anajiina, he saw the baby and he went home withx@shing or shaving the hair of the newly
born Sheikh Hussein. After a week he had anothsgowiindicating that he had to go back to

the village to shave the hair of Sheikh Hussein.fétgot to do it and when he came to the

8 An interview with Sheikh Ahmad Sheikh Mohammedi®af 06 November 2011 in Anajiina, also known as
Dirree Sheikh Hussein. Sheikh Ahmad is a respected eftitat, historian and a descendant okaddaamii
(servant) of Sheikh Mohammed Tilmo, who is saichtve supervised the construction of Sheikh Hussein’
shrine about 350 years ago.

%9 An interview with Sheikh Idris Haji Mahmoud on Otbvember 2011 in Anajiina. Sheikh Idris is an eldad

a versed oral historian. He is also the descerafamitaddamiof Sheikh Mohammad Tilmo.

9 An Interview with Abdulnasir Ahmad on 05 Novemt2811 in Anajiina. Abdulnasir is the descendant of a
kaddamiof Sheikh Mohammad Tilmo. In addition, he is arpéoyee of Bale Zone Culture and Tourism Bureau.
®1 Sheikh Ahmed, 06 November 2011 in Anajina.
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village a few years later, he saw Sheikh Hussethather kids tending to cattle. Abelgaasim

was surprised to see that the boy God wanted hinedpect was a cattle herder. God was
angry that Abelgaasim hesitated to respect the l®ywas told to respect, so he told

Abelgaasim that seventy years of his prayers and geeds would be annulled. Abelgaasim
cried and begged God for mercy. He returned thé mexning to tell Sheikh Hussein that he

was there to shave his hair as ordered by GodkBlt#issein told Abelgaasim that his hair

would not be shaved except on a Tuesday. As atyeéshglgaasim returned to Anajiina on a

Tuesday and he shaved the hair of Sheikh Hu$5ein.

Other scholars have also reported related legendsunding the birth of Sheikh
Hussein. Andrzejewski (1972: 20) states that loafpte the birth of Sheikh Hussein, there
lived a famous Shaikh named Abu-Al Qasim at a plemiéed Anajina, in the northeastern
part of what was called the Bale Province. He Hael vision that Prophet Mohammed
prophesized the birth of a famous saint in thdageé. He was also commanded by the prophet
to stay close to the saint at the time of his bitlash the baby, and shave the hair of the
newly born baby. After the prophecy, an invisiblessenger instructed Abu-Al Qasim that
the time for the birth of the saint had finally cerand told him to look at a particular house in
the village. In this house, Abu-Al Qasim discoverttdit a woman named Makida was
experiencing labor pains. Her pain, however, stdpplen he performedalat (prayer) on
her and she gave birth to a baby boy named Nurditus3eylan W. Hussein (2005: 33) also
agrees with the above legend and states that,asitoilthe birth of Jesus Christ, the birth of
Sheikh Hussein was already prophesized long bdfergvas born. A certain saint, Abul-
Qasim, has accepted Goddahy (revelation) that a certain Sheikh Hussein wouwddbbrn.
God also instructed this saint to oversee and atiemhe delivery of the Sheikh. It is said that
the mother gave birth to the Sheik without thelgkgt pain and the midnight sky was filled
with light at the moment of his birth.

Sheikh Hussein’s family background is one of thestrtontroversial aspects among
scholars engaged in the field, as well as amonigmi@amants, most of whom are custodians
of the shrine. His father was a certain SheikhHbmawho originally came from Arabia. He
travelled through Yemen and Somalia and finally3tde to preach Islam but he was not very
successful. The local people refused to accepmnlglad his teachings. It was during the time
of his son (Sheikh Hussein) that the people of ahea accepted Islam in large numbers.
According to another legend, however, both hisdatéind his mother came from the east,

%2 Sheikh Idris, 04 November 2011, Anaijiina.
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from Baghdad through Berbera in Som3li@raukamper (2004: 132) also supports this view.
He states that Nur Hussein’s grandfather, Sayyidaflbh and his father Sheikh Ibrahim are
believed to have come from Arabia to Merca to tbetls of what is today Mogadishu in
Somalia. Sheikh Hussein’s father, Sheikh Ibrahitarlanoved to Bale in Ethiopia and started
to preach Islam there.

The cause for the ultimate movement of Sheikh Hossgrandfather and father has
not yet been given in oral and written sources. el@v, looking at the engagement of Sheikh
Hussein’s father in propagating Islam, one can asgume that the cause was probably
purely religious. Despite the controversy surroagdihe origin of Sheikh Hussein’s father,
whether we accept the Mecca or Baghdad origirs, diear that he was not a local man. The
major controversy involves around his mother’s iorignd her name. Some scholars, such as
Andrzejewski (1972: 20) and Braukamper (2002: 138te that his mother was known by
the name Makida. All the informants | interviewettaconducted informal discussions with
firmly state that his mother’'s name was Shemsiyee fame Makida seems to have been used
mistakenly. It is said that when Abelgaasim arrivedhe village and the house of Sheikh
Hussein’s parents shortly before the birth of Shdi#ussein, he is said to have uttered the
word “wehiyel makidetu In Arabic it means ‘the one in labou.It is this Arabic word used
by Abelgassim that is wrongly understood as the enavh Sheikh Hussein’s mother.
Shemsiya’s original homeland is also one point aitestation. Abdulnasir insists that she
came from Baghdad through Somalia, together witleik®h Hussein's fathet> Sheikh
Ahmad, however, states that she was a local Arsim@rwoman from the Ginir area, about
120 km from Anajiind® The later view seems the more reliable and pléisibory. As
Braukamper (2002: 132) ascertains, the earliesinigl missionaries and adventurers left their
original homeland without a woman of their folk anthrried the daughters of the local
nobility of their destination.

During that time, it is believed that followers wéditional religions livings in Bale
were more numerous than Muslims. It was, howevkaikh Ibrahim who tried to Islamize
adherents of traditional religions of Bale and hat father. Sheikh lbrahim had a very
challenging time trying to Islamize the Sidamagar used by the Oromo to refer to non-
Oromo groups who were inhabitants of the area (fasBetegn 1973: 2). However, even

partial Islamization of Bale before the thirteentlentury is disputable. According to
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Huntingford (1955: 233) there might have been atratly large Muslim population in Bale
during the thirteenth century. Because of the ldglat Sheikh Ibrahim, the father of Sheikh
Hussein was originally from Arabia, there aroseeéelh that Sheikh Hussein was related to
Prophet Mohammed (Eshetu Setegn 1973: 2). Contiaityis, however, Cerulli (1928: 152)
claims that Sheikh Hussein was a saint of an unknbackground who preached Islam
during the Sultanate of Bale. Informants, howewtsfe that Sheikh Hussein never related
himself to the proph&t It is believed that he was of a humble family kszound whose
importance increased after the death of Nur Hussalyaikh Hussein came to prominence not
because of his claimed relation to the prophet, lrdause of his deeds and the various
miracles that he is said to have performed (EsBetagn 1973: 3).

The time when Sheikh Hussein was believed to hawesl land preached is also as
controversial as his family background. To makevien more controversial, some scholars
gave two different accounts of Sheikh Hussein. {lefl927-28: 17) claims that Sheikh
Hussein lived around the nineteenth century antdhteéavas born, grew up, and died in Bale.
He also states that Sheikh Hussein proclaimgtiaal (holy war) against the forces of the
Christian Ethiopian Empire during the conquest o$iAn the nineteenth century. However,
he found himself contradicting his previous workdtgting that when the Oromo came to the
area in the sixteenth century, they assimilatedctiieand kept Nur Hussein’s center intact
(1941: 12-13). Trimingham (1965: 208) also suppthts view that Sheikh Hussein lived in
the nineteenth century. He claims that the rolgygdaby Sheikh Hussein, an Ahmadiyyah
missionary in the second half of the nineteenthtusgnfor the spread of Islam in Arsi was
tremendous. This, however, seems improbable bediesérst Ahmadiyyah missionaries
arrived in Mombasa only in 1934 (Fisher 1963: 18igwever, Smith (1897: 125) states that
Sheikh Hussein came from Baghdad to Bale aroundsélventeenth century with the sole
purpose of Islamizing the Oromo. Contrary to hisagwoposition, at one point he mentioned
that Sheikh Hussein might have come from Harabiriteeast Ethiopia.

However, the work of Al-Umari, a writer in the firkalf of the fourteenth century,
who was cited by Cerulli (1938: 26), states thadl@8Bwas a Hanifite state in the days of
Shaikh Hussayn”. Here it is possible to argue giiypm favour of this proposition because it
is difficult to imagine that a fourteenth centuryiter would mention the name of Sheikh
Hussein if he did not exist before or during tharteenth century. Braukdmper (2002: 130-
131) puts the birth of Sheikh Hussein near thetlagdfth century. He bases his calculation on
the genealogical data collected by Andrzejewskirgt940) in Somalia, which puts Sheikh

57 Sheikh Ahmed, 06 November 2011, Sheikh Idris O5evaber 2011.
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Hussein’s birth about 29 generations ago. He tilssnraes that a generation is about 28 years,
an average of two assumptions on genealogy: teiehiyr Lewis (1962: 43) which proposes 30
years for a generation, and the other by JonesO(1BG1-176), which assumes about 25.9
years for a generation. This calculation, howedees not include the legend narrated by the
guardians of the shrine, which puts the birth oti&lh Hussein in the second half of the
twelfth century. Based upon the above two assumgtibsuggest that Sheikh Hussein could
have been born anytime between the first half hadast quarter of the twelfth century.

Even if his power was already foretold long befbeewas born, legend has it that he
became famous when he was between 20-30 yeardt olds during this time that Sheikh
Hussein’s knowledge and fame reached its zeniththAtpeak of his life, he is said to have
had 6666 disciples, who each brought one ston&itd Bheikh Hussein’s first mosque, also
known asMasgiida Zurtum The stones for the construction were brought ftbenvalley of
Aynagegn River. The construction was started omardday, it was finished in one day, and
they were able to perform Friday communal praysidie it. However, the original mosque,
which is still standing in Anajiina is said to haveilt with 6667 stones. This is believed to be
one of the earliest miracles performed by Sheikkdéin. According to the legend, there was
a big granite stone that Sheikh Hussein and higplés wanted to use for the construction of
the mosque. It was so big and heavy that they cooldgick it up, let alone carry it over one
kilometre. They decided to try to pick it up thexnenorning when they had fresh energy.
When they came back in the morning, the stone \aady lying on the mosque where they
had left the construction the previous everfihg.

One group of the Oromo known by the name Qabilandit like his teachings of
another religion (Islam), so they revolted agaimst and decided to chase him out of the
region. Sheikh Hussein did not have any other defenechanism than God. He prayed to
God to deter the people from revolting against his.a result, God caused drought in the
area. The people lost all their possessions inatudamel, cattle, goats, sheep, and cereals.
This made the people turn towards Sheikh Hussdiay Tvent to him and promised that they
would accept his teachings if he prayed to Godjngskim to end the drought and save
whatever remained of their animals and produceikBhdussein told them that he did not
want anything but their conversion to Islam. Hempised to pray for God to end the drought
if they were willing to accept Islam. They promiseéy would accept Islam and they did.
After that, Sheikh Hussein prayed to God, the dnbugme to an end, and the people even
got back the possessions they had lost duringrihegtit.

% Abdulnasir, 05 November 2011, Anajina, and Sheéikmad 06 November 2011, Anajina.
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There are different accounts of how long he hasdlion earth. According to Sheikh
Ahmed, Sheikh Hussein has lived for 280 years.dthis, he spent the first seventy years in
Anajiina. After that he travelled to a place callgdkina in Arsi where he spent fifty years.
He married a woman named Sakina there whose nasreblecame the name of the village
itself. Then he moved to a place called Karjul @mdBand then Jebel-Nur in Arsi, where he
was said to have stayed ten years in each placbultanosques in all the above places and
pilgrims still travel there. The most famous of iagllthe one located in Anajiina. There is a
popular legend that Sheikh Hussein spent the rangaiyears travelling all over the world,
preaching Islam until his return to Anajiina shbefore his deatf® According to another
legend narrated to me, he was believed to havd timeearth for about 250 yedfs.

Sheikh Hussein is said to have had two wives- Aaafl Sakina and five to seven
children, but only the names of four of his chilirgere ever known. These were Mohammad
Temam, Nurallah Ahmad, Fatuma, and SuleifffaAccording to another legend, Sheikh
Hussein travelled frequently to preach Islam; irtteg places he stayed for a relatively longer
period, he might have had other wives and child@me of his wives was named Hajina and
the second one was called Woqfhdt was Nurallah who was designated by Sheikh Hosse
to assume the responsibility of looking after teater and teaching Islam to the people. After
the death of Nurullah, his son Zekeriya took ovAfter the death of Zekeriya the
responsibility of looking after the center and taag Islam passed onto a numbemutdma
The disciples who studied Quran under Sheikh Huasspread to the rest of the world to
preach Islanf?

The circumstances surrounding the death and bofri@heikh Hussein are mysterious.
Even informants who claim descent from Sheikh Molmaa Tilmo have various opinions.
On his death, messengers were sent to many pladell the news of his passing away here
in Anajiina. At the same time, there were messengdro came from other places such as
Sakina in Arsi to Anajiina to inform his followerd his death. Both his birth and death are
referred to as birth. The Oromo do not talk of teath of a respected and venerated holy
man’*

Sheikh Idris states that the clan and the exad@bptace of Sheikh Hussein are

unknown. Sheikh Hussein hid the name of his clartha® members of his clan would not
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exploit this and look down upon other clans or weflair privileges because of their relation
to Sheikh Hussein. His burial place is also hiddgegfore his death, he has cursed those who
might expose the exact location of his grave. Adeow to this story, it was on the site of
Sheikh Hussein’s birth as well as his residence lifsmshrine was erectéd Sheikh Ahmad,
however, states that the place where his shrinecated was his birthplace, residence and
grave. According to him, Sheikh Hussein’s cursdalmse who might expose the location of
his grave was invented as deterrence at the dé&heakh Hussein and spread intentionally.
At that time there were margwaama(the popular term in the area used for followefrs o
Waageffannaaeligion) and there was a fear that these peojd@tnopen the grave and steal
the body. As a disguise, about forty graves weig tduconfuse any person planning to steal
the body of Sheikh Hussein. In effect, his actdate of burial is where his shrine is erected.
The site was his place of residence. It was ofigr &is death that it was used as his burial
ground’®
According to informants, today there are no groopgeople or clans that claim

descent from Sheikh Hussein. This view is also eupgd by Braukamper (2002: 132) who
states that no Arsi Oromo clan in Arsi or Bale mialirect lineage with the name of Sheikh
Hussein, and they also do not include him in tigemealogies. Braukamper (2002:132-133)
states that:

This fact is the more striking as a distinct ination can be

observed among the Arsi Oromo to refer to Musliintsaof noble

Arabic origin as their ancestors. It can even l@whthat recently

Islamized individuals have changed or manipulatdeeirt

genealogies by eliminating “pagan” Cushitic namedavour of

Arabic names... It is difficult to ascertain why suckanipulation,

aimed at gaining higher prestige within society dwted by

Muslim value concepts has never occurred with resfme Shaik

Husayn. It can hardly have been because the sathhig family

were not fully integrated into the ethnic body bé tautochthons

but stayed outside as strangers....Did Nur Husayarsily or

lineage die out or discontinue for an unknown re@s@/as there a

kind of numinous respect for the saint which créadaboo to be

5 Interview on 04 November 2011 in Anajina.
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linked with him? This would go against the commorudiim
tendency to strive for testimonies of sharific cections....

Even the Darga, the custodians of the shrine, daclagm direct or indirect descent
from Sheikh Husseir” They say that they are descendants of Sheikh MotehiTiimo’s
kaddamig(sing.kaddamy, i.e., servants in the shriféSheikh Ahmad further says that

...only God knows the truth if there are any diréescendants of
Sheikh Hussein. The person who supervised the ibgildf his
shrine was our ancestor from about five generatamts However,
we still do not claim that even this person is funefather. We say
we are descendants of kaddami”

But today, membership to the Darga community adudsdepend on descent from the
servants of the founder of the shrine. Anyone vgha zealous follower of Sheik Hussein and
who decides to stay at the village permanently mamccepted as a Dar§aSheikh Ahmad
explains that:

Darga refers to people like me who are residingomtee Sheikh

Hussein permanently. In Arabic language it meaaakina and it

refers to the permanent residents of this villdges not a tribe name
of the people living in the village or in the ardadoes not matter
where the person comes from. The person may coone far places
like Jimma, Wollega, Harar or somewhere else. Agylbas he/she
decides to reside here permanently, he is refetweds Darga or
saakina Some of the ancestors of the people living hamec about
seven generations ago, while others came five ggaes ago. There
are also people who came here a year and two gegarslt is mixed
now and together we are called Darga. There is grawdture or

commerce here. We live with Sheikh Hussein’s bfessand alms

given to us by pilgrims who come here twice a year.

4.1.2 The establishment of Sheikh Hussein’s shrine
One of the earliest and most important structunetheé shrine is the original mosque

built by Sheikh Hussein and his disciples aroural gacond quarter of the twelfth century.

" For further explanation on the Darga and the attnation of Sheikh Hussein’s shrine, see Umar Nure
(2006).
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After the death of Sheikh Hussein, his favourit@,shurallah took the responsibility of
administering the center and teaching Islam. After death of Nurallah, his son Zekeriya
took ovef’. The period until the second quarter of the eighiie century is vague. The oral
traditions as well as the scarce written sourcesialoprovide almost any information on
developments at the shrine. The only informatioailable is about the administration of the
shrine by seven consecutivmams® Short after the death of Sheikh Hussein, there was
famine and epidemic in the area and the peoplestiswwild animals abandoned the afea.

This changed about 300 years ago with the arriVa oertain Sheikh Mohammad
Sheikh Aliyi. He is popularly and affectionately dmn by the name Sheikh Mohammad
Tilma Tilmo. Local Oromo people gave him this naméjch means “the one who is liked”.
He was staying in the country of the Adere peoplarér in south-eastern Ethiopia) and
studying the Qur’an. One night, Sheikh Husseinaisl $0 have revealed himself to Sheikh
Mohammad and ordered him to go to Anajiina to bailshrine for him. Sheikh Mohammad,
however, refused to go there. The reason for lissaéwas related to events that unfolded in
this place shortly before. There was drought therd there was also a bgdni which
prevented humans and cattle from multiplying. Assult, some of the inhabitants of the area
died while the remaining left the area and wenplaces as far as Merca in Somalia. Only
sevenimamsremained there to pray for Sheikh Hussekd@saamaafor the alleviation of the
problems devastating the region. When Sheikh Hosasked Sheikh Mohammad to come,
the latter was also afraid that he would not be ablhave a child. Hence, he refused Sheikh
Hussein’s order. He also felt that the remainimgmswould not voluntarily give up their
position to Sheikh Mohammad. Sheikh Hussein assBheitkh Mohammad that he would not
face any problems, be it from the catastrophe @mftheimaams On his arrival, Sheikh
Mohammad was instantly accepted and recogniseleasdwimaamby the localimaams
This is how Sheikh Mohammad started the constrnctb the shrine and it is after the
construction of this site that people started tarreto the area. Most of the people that live in
the village today are therefore the descendantisose people who came to the place after the
construction of the shrirg.

In his attempt to set down a probable date for ¢bestruction of the shrine,
Braukdmper (2002: 138) states that one of the mngsbrtant developments with regard to

the Shrine of Sheikh Hussein was the constructfeanstrine in 1790, which was dedicated to
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the founder of the Kadiriyya order, Abd al-Kadif[Zilani. The Muslims of Northeast Africa
believe he lived in that part of the world everhd died in Baghdad in 1166 (Braukdmper
2002: 138). At the same time Brauk&dmper (2002: s that even if the cult of Sheikh
Hussein started in the twelfth century, the shiimigs current condition is definitely not older
than 250 years; even if it is difficult to date igine exactly, it was constructed sometime in
the middle of the nineteenth century. However, Bémper (2002: 138) is partly correct
about the belief held by the Muslims of this pdrtAdrica that Abd al-Kadir al-Djilani had
lived among them. Informants have also confirmeat thbd al-Kadir at least visited Sheikh
Hussein and stayed for a while in AnajfiaConfirming this story, Sheikh Ahmad states as
follows:

Abdulgadir was contemporary to Sheikh Hussein beitwas a bit

older and more powerful than Sheikh Hussein. Abadilghad come

from Baghdad in Irag to Anajiina to visit Sheikh $$ein. Before

Abdulgadir’s visit to Sheikh Hussein, Sheikh Husseias already in

Baghdad to visit and learn from Abdulgadir. At thate they made an

arrangement that Abdulgadir would also come andt \@heikh

Hussein in Anajiina. Sheikh Hussein had seen thHdegobed, the

comfortable mattress and the big house of Abdutg&tieikh Hussein

did not have such things and did not worry abouthéaluxury. He

could even spend a night under a tree. He was @bhow to host

Abdulgadir. Sof Omar, who was Sheikh Hussein’s taite disciple,

said that they should bring the items Abdulgadinl aBaghdad. On

arriving at Anajiina, Abdulgadir saw a replica aklgolden bed and

asked how his bed came to Anajiina. Sheikh Husegpfied that it

was his disciple’s work. Abdulgadir was impressed did not even

want to imagine how powerful thHearaamaaof Sheikh Hussein might

have been if his disciple had such power. Hencedufdadir

denounced his title of Sultan in front of Sheikhsdein. The shrine

was built in Abdulgadir's name in memory of the etxplace where

his tent was erected and he was hosted.. Abdulgeal buried in

Baghdad and not hete

8 Abdulnasir, 05 November 2011; Sheikh Ahmad, 06 &ler 2011, Anajiina; Sheikh Idris, 04 November
2011, Anajina.
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a sketch of Sheikh Hussein's shrine.
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Main gate karra guddog

Limestone aash) preparation place

Main building gamoo guddaop

Second gatekérra lammaffaa

Shrine of Sheikh Husseiggmoo Sheikkussein)

Shrine of Mohammad Adileeg@émooMohammad Adileen)

Tomb of Fatumagombisod~atuma)
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8. Tomb of Mohammad TamanggmbisooVlohammad Tamam)

9. gombisoo Quraana

10.gombisoo Imaamaa

11.gombbisoo lidaa

12.Shrine of Abd al-Kadir al-Djilani gamooAbdulgaadir Jeylaani)

13.Pond of chickenHaroo Lukkui

14.Shrine of Sheikh Mohammad Ahmagh(mooSheikh Mohammad Ahmad)

15. Sheikh Hussein’s Mosqu#l@sgiidaSheikh Hussein), also calledrtum

16.Plain at the gate of Sheikh Hussailhgoqoo karran

17.gombbisoo Aayyoo haadha Garaadaa

18.]jajjabaa Mawlida a tree under whichawlid is celebrated

The entire fenced compound of the shrine is kntwyrthe namdoonaa /moonaa

Sheikh Hussein (the enclosure of Sheikh Husseinulimper (2002:138) refers to the

compound a$ora, which is otherwise known dsonaamoonaa It seems that this probably

arose because of his unfamiliarity with the languagd terminologies of the Arsi Oromo.

Figure 9: foonaa Sheikh Hussein.
Photo by Gemechu J. Geda, November 2011.

The entire compound has twelve gates. Opinion atb@usignificance of the number
of gates is divided. According to Sheikh Ahmad ioenber and position of the gates have no
special significance. He states that it was bhi# tvay to facilitate easy entry to the villagers
living around the shrine instead of walking aroundenter through only one gdteBut
according to Abdulnasir, each gate representsvibyé months of a year. Regardless of the

8 Interview on 06 November 2011 in Anajina.
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controversy surrounding the reason for the exigt@ic¢he twelve gates, two of them are very
important. The first one is what is call&drra guddoo(main gate) and the other important
gate is one at the back which leads to the origimasque built by Sheikh Hussein himself,
and which is now situated outside of the fencedpmmd. The importance of the main gate
lies in the fact that it is the main gate of erttsythe compound, which is considered by many
as a sacred place and it is in front of this gast the most important rituals take place. The
importance of one of the gates at the back is duestlocation, which leads to the original
mosque of Sheikh Hussein. The whole compound isita®@0 meters by 150 meters. Inside,
there are many structures, including the Shrine&Sloéikh Hussein. One of the structures
located within the main fence is a pit whdr@ash (limestone) is prepared. The powder is
obtained by burning the limestone with a type obdmamedioddotii which produces white
ash when burned. The limestones are collected &amarby river named Aynagegn, located
about one kilometre from the center. Every yeaDatober, the powder is mixed with water
and the various structures of the shrine are painfbe pit is also a storage place for the
remaining powder and limestone for the coming y&ar.

Haroo Lukkuu(pond of chicken) is another important structunethe site. It is
believed that the origin of the pond goes backhe time of Sheikh Hussein himself.
According to the legend, the pond emerged when dréopnedtahara (ablution) and a
chicken came and drank the water drops. The sheakhthis, so he dug a small hole and
filled it with water so the chicken could drink froit without difficulty® It is roughly about
35x25 meters in size, even if it is difficult toveathe right depth. Informants’ statements on
the depth of the pond are diverse. According takbh&hmad, nobody knows the exact depth
of the pond for sure but he believes it might bmuad two to four meters deep. The pond was
not so big and deep before. It was during the @ih&heikh Mohammed Tilmo that it was
dug deepet®

The entire pond is covered by algae and therefogerngin colour. Nobody seems to
know when and how the lake came to be totally aeddry the algae. Informants, however,
claim that their forefathers told them that it the®n there a long time, even since the time of
Sheikh Hussein. From time to time, when the pordlig, the algae seem to disappear only to
reappear within a week when it rains and the psenfdled with water. It is believed that the

algae is very good for the water in the pond bee#usools and preserves the water for many
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months. The algae on the pond is even considerdu ta miracle. There have been some
attempts to cover the other ponds in the villagthwigae but it does not grow anywhere
other tharHaroo LukkuuandDinkuree®*

Figure 10: Haroo Lukkuu (Pond of Chicken)

Photo by Gemechu J. Geda, November 2011.

The water of the pond is believed to have a hegmger and pilgrims even refer to it
as ZemzemThe healing power of the water is attributed teei®h Hussein’s prayer and
blessing that the water and the soil from placesre/ine stood up and/or sat down and prayed
should heal his followers from all sorts of sickses? After he dug the pond, he recited the
Qur'an at the place forty times. There are mangrpis who claimed to have been cured of
their sicknesses by drinking the water or washirgntselves with it® Pilgrims who suffer
from various internal sicknesses such as belly gaimk the water while those with external
problems such as wounds, blindness or lamenes#, thassick part of their body with 3t.
There are also people who take the water to tloemreh They keep it in their house and use it
when their family member or cattle become sick. yThex it with normal water and wash
with it or simply drink it®®

The other structure that can be found within thenpound is Gamoo Sheikh
Mohammad Haji Ahmad, a shrine dedicated to Sheildh&mmad Haji Ahmad. It is the

burial place of Sheikh Mohammad, who supervisedetktension that encircled the original

1 Sheikh Ahmad, 06 November 2011 in Anajina.

%2 Abdulnasir, 05 November 2011 in Anajina; Sheikhmgtt, 06 November 2011 in Anajina.

% Informal conversation with pilgrims, 04-06 Novemi2€11 in Anajina.

% Sheikh Ahmad, 06 November 2011 in Anajina; Abdsinad5 November 2011 in Anajina; Sheikh Idris, 04
November 2011 in Anajina.

% Informal conversation with pilgrims, 04-06 Novemt2€11 in Anajina.

79



mosque built by Sheikh Hussein on three sides. HEivée supervised the work, the local
people living in the village played a crucial roléhe extension is believed to have been built
about fifty years ago because of an increase imtimber of people coming to pray in the
Mosque on Friday®’ Despite the need to extend the Mosque, in thenbéwj there was a
disagreement between Sheikh Mohammad and the pecglle. He wanted to dismantle the
original Mosque and built a bigger one. The locabpe, however, were not willing to allow
him to dismantle the original mosque built by thentis of Sheikh Hussein himself. As a
result, they reached an agreement to build a biggeque that would encircle the original
Mosque on three sid8§At the beginning, Sheikh Mohammad was buried iruamarked
grave, but later his son insisted on building arghcommemorating his father. But normally
it is not allowed to erect a shrine at the locawdrthe shrine of Sheikh Hussein. Because of
the contributions of Sheikh Mohammad and his sonisplaints, the hereditary guardians of
the shrine finally permitted Sheikh Mohammed’s $orbuild the shrine towards the end of
the Dergu€e’® regime?*

The shrine of Abd al-Kadir al-Djilani, which the girOromo refer to as Abdulgadir
Jeylaanii, is another revered structure situatethiwithe main compound of the center.
According to Arsi and Bale Oromo legend, Abdulgaliylaanii came from Baghdad to visit
Sheikh Hussein. He was the father ofallliyaa (saints). His power exceeded that of Sheikh
Hussein. He has heard about Sheikh Hussein andetided to visit him. When Sheikh
Hussein heard about this, he was so worried of tedwost him that he asked God to bring the
ground Abdulgadir had been sitting on in Baghdadnajiina. On arriving here, Abdulgadir
saw the same ground he had been sitting on in Babh#s a result, he was angry because he
thought that Sheikh Hussein was trying to show Him own power. Sheikh Hussein,
however, explained to him that he did this becewesaeespected him and tried to make the
place as comfortable and as familiar as possibledglace in Baghdad. Now his shrine is
situated at the exact spot where he was hostedglhis stay here in Anajiind’

According to Abdulnasir, however, the site of tineirse was where Abdulgadir’s tent
was erected during his stay at AnajiffaBaxter (1987: 142), Braukamper (2004: 138), and
Trimingham (2008: 240) state that the constructibthe shrine of Abd al-Kadir in Anajina
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November 2011 in Anajina.

" Sheikh Idris, 04 November 2011 in Anajina.

% Dergueis the name given to the military junta that goneat Ethiopia from 1974-1991.

% Sheikh Ahmad, 06 November 2011 in Anajina.

190 gheikh Idris, 04 November 2011 in Anajina.

191 Interview on 05 November 2011 in Anajina.
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was initiated byAmir Abd al-Shakur of Harar (1783-94). Braukamper stateat the ‘...
shrine of Abd al-Kadir was established by Aw Muhaadna Somalshaikhfrom Berbera...’
These notions, however, are sternly opposed byrrdats, some of whom are descendants of
assistants to Sheikh Mohammad Tilmo, who oversaw c¢bnstruction of the shrine.
According to Abdulnasir, there is in fact a shrinememory of Abd al-Kadir built by the
orders and supervisions Amir Abd al-Shakur but it is in the country of the Aegreople in

102

Harar=™" This is also a view supported by Ammi (2004: 88y &y Braukamper himself
(2004: 116).

Figure 11: GamooAbdulgadir Jeylaanii (the shrine of Abd al-Kadir al-Djilani).

Photo by Gemechu J. Geda, November 2011.

Another important feature within the fenced perienedf the enclosure is what is
calledGombbisoo lidaalt is a structure of about 40x3 meters. It usetd a place where
al-fitr prayers were conducted until 2008. The numberilgfims increased tremendously
through time and a decision was then made to mow@tayer to another place in the open,
which could accommodate the ever-increasing nurbpilgrims, especially during Araf&>
Even if it is not a prayer place anymore, there ssme people who still pray there on
individual or small group bast§?

192 |nterview on 05 November 2011 in Anajina.

103 gheikh Ahmad, 06 November 2011 in Anajina; Abdsine05 November 2011 in Anajina.

194 My own observation, 04-06 November 2011 in AngjiBaeikh Ahmad, 06 November 2011 in Anajina.
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The most revered place and the focal point for atnadl pilgrims is another stone
fenced structure calle@amoo Guddodthe big/the main shrine). It is about 30x20 metag
and the wall is about three meters high. The gaémwy to the fenced compound is known as
karra lammaffaa(the second gate). This structure is revered Isecdle shrine, which is
believed to have been built on the final restirecplof Sheikh Hussein, is situated within this
wall. In addition to this, it also contains theisks of one of his sons, Mohammad Tamam,
and his only daughter, Fatuma. Mohammad Tamam atdnfa passed away long before
Sheikh Hussein and they were buried close to thieleace of their father, which was later
turned into his burial place on his death. The irerelosure also contains the shrines of two
of Sheikh Hussein’kaddaamiig(sing. Kaddaami), both of which were commonly known by
the name Mohammadl-Adilee (the honest and the truthful). These two individuiirly

distributed whatever food was available among tiseiples and guests ,without favouring

anyone, including themselv&s,

Figure 12: Gamoo Guddodthe big/main shrine).
Photo by Gemechu J. Geda, November 2011.

Gombbisoo Imaamaghut of thelmaamg is also located within this inner compound.
At the beginning, it was not a burial place. Peompded to eat their lunch under it while
renovating the shrine. A certdimaamAbdulgadir, four generations after Sheikh Mohammad
Tilma Tilmo, died here during one of the biggesigpmage periods. He was a much-
respectedman his relatives demanded that he not be buriedréen Sheikh Hussein. As a

195 Abdulnasir, 05 November 2011 in Anajina.
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result, they decided to bury him on the spot aral iame of the place was changed to
Gombbisoo ImaamadNow there are about eight tombs under it. Thifeth@m (Abdulgadir,
Mohammad Seid, and Mahba) wémaamsand the rest were their close relatiV®sThere is
also another building within the inner compoundsaimoo Guddodgthe big/main shrine) and
that is calledsombbisoo Qur'aanaghut for the recital of the Qur’an). It is a plasbere the
Qur’an is recited for various purposes. When sgcfates various natural and man-made
calamities, such as drought, war, epidemics, am@sxrain people gather there, recite the
Quran and pray for the alleviation of the diffitiek they face®’

The most revered and the holiest of all the shrireshat is calledsamooSheikh
Hussein (the shrine of Sheikh Hussein). It is thadb place of Sheikh Hussein and the shrine
is built over his gravé® It is also believed that the site of Sheikh Husseshrine was not
only his grave but also the place where he was bathwhere he also sat as a grown man
while praying and teaching Islam. The shrine isul®x7 meters large and around 8 meters in
height. It is rectangular at the base with a cdrstape at the top. Animal fat was used as
cement for the construction of the conical shapéhefshrine. A man named Gano Adama
Lola, a member of the Sabro clan of the Oromo deBgave many bulls as a gift. After
slaughtering the animals, the fat was collectedws®di as cement. The other part, however, is
made of stone that uses mud as cerff@rinside the shrine, there are six big pillars. The
grave is believed to be sandwiched between fouh&m so that nobody will try to remove
the body*'°

19 Abdulnasir, 05 November 2011 in Anajina.

197 sheikh Ahmad, 06 November 2011 in Anajina; Abdsina5 November 2011 in Anajina.
198 Sheikh Ahmad, 06 November 2011 in Anajina.

199 Abdulnasir, 05 November 2011 in Anajina.

110 Sheikh Ahmad, 06 November 2011 in Anajina.
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Figure 13: GamooSheikh Hussein (shrine of Sheikh Hussein).

Photo by Gemechu J. Geda, November 2011.

In addition to the structures that are located withe enclosure of the shrine, there
are four other important structures that are latatgtside of the fence. The first one of these
is Dhooqoo Karraa(plain at the gate), found in front of the mainegaf the compound. It is
an empty space of about 50x20 meter. This is amitapt space because it is here that the
waaree(noon/evening) ceremony, which is composed of nathgr rituals takes place. The
other item located outside of the main compounditsetf fenced is a tree callelhjjabad™*
Mawlida. It is an oldBerchemia discoloutree. It is said to be more than 400 years'Hid.
Sheikh Ahmad, however, claims to have heard fromfbiefathers’ that the tree has been
there since the days of Sheikh HusdéinMawlid, the birth of Prophet Mohammed, is
celebrated under the tree annually on th& d@idy of the month oRabi-ul-Awwalin the
Islamic calendat™* There are, however, many people who celebvierlid at their home as
well. 1

What is commonly known aSombbisoo Aayyoo Haadha Garaadmaalso located
outside of the fence. It is a house that is roudlady5 meter large. That house is built for the
daughter of Sheikh Mohammad Tilmo. She recitedQ€ean and she stayed and prayed in
the house. In the beginning, it was not as big @&snow. It was rebuilt and expanded about

11 jajjabaais an Oromo term which means very strong. The wieazhlled this because it is a very strong tree
that can live longer than most trees. It is alsiielied to be the strongest of all wood types thatfaund in and
around the area.

112 Abdulnasir, 05 November 2011 in Anajina.

13 |nterview on 06 November 2011 in Anajina.

114 Abdulnasir, 02 November 2011 in Anajina.

15 Sheikh Ahmad, 06 November 2011 in Anajina; and Wbdsir, 05 November 2011 in Anajina.
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sixty years ago. Now it is used as a store to kifégrent tools used in the maintenance of the
buildings and the pontd®

Surprisingly enough, the original mosque of Shetldssein, which is also known as
Masgiida zurtunor Zaawiyaa and which is said to have been built by him aisddisciples,
is located outside of the fenced compound. The m®$§]about 12x8 meter large and inside
there are four big pillars that are all approxinhataree meters tall with a circumference of
3.3 meters. It has one small door and four smafidewvs. The walls and the floor of the
mosque are still in their original state with theeeption of the annual limestone paint. The
roof, however, is said to have been renewed dutiegconstruction of the shrine about 360
years ago. The roof was made uphafdheessgJuniperus procerawood and could not
survive up to these days’

Over time, the number of people who came to thegme®f Sheikh Hussein to pray
increased, and a decision was made to enlarge ¢isgua by adding a bigger extension on
three sides of the original mosque. However, theogewhen this extension was made is
contentious. According to Abdulnasir, the extensizas done about 70 years dgdSheikh
Idris, on the other hand, states that it was ddmeu@50 years agd? Sheikh Ahmad,
however, states that he has personally observed Wigeextension was done about 40 years
ago, so this seems to be the reliable version.ekbended mosque is now 27x15 meters large,
with five doors and nine smaller windows. Insideere are about 31 pillars, each three meters
tall. The pillars circumferences vary from 1.702@eters. Within the extension, a partition

was made with a curtain for a separate place folakprayers for women.

118 gheikh Ahmad, 06 November 2011 in Anajina.
117 Abdulnasir, 02 November 2011 in Anajina.

18 Interview on 05 November 2011 in Anajina.
119 |nterview on 04 November 2011 in Anajina.
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Figure 14: Masgiida Sheikh Hussein (Sheikh Hussein's Mosque), also kma asMasgiidaZurtum/Zaawiyaa
Photo by Gemechu J. Geda, November 2011.

Another important place of worship is a cave iniladn the eastern escarpment of
Aynagen River, located about two kilometres frora sinrine. It is where Sheikh Hussein is
believed to have stayed and prayed before the wmtisin of the mosque. According to a
legend narrated by Sheikh Ahmad, while Sheikh Hass@s praying on the hills, the stones
and the trees around bowed down for him. On wiingsthis, he is said to have understood
the power he had and because he was afraid thist muign him into an arrogant individual,
he left the hill and retreated to the cave so heldvmot see stones and trees bowing for
him.*?° When | was in the cave, people showed me whatt¢hBydHarmmaSheikh Hussein
(Sheikh Hussein’s breast). It is a protruding starihin the cave with a shape of a nipple
where water drops very slowly. Pilgrims wait fortefladrops from the rock to apply to their
body and drink. It is a symbolic way of praying $fieikh Hussein'karaamaafor good
fortune and healtf?* According to a legend, this is also where milkusyy from the rock for
Sheikh Hussein to drink??

120 Interview on 06 November 2011 in Anajina.
121 Sheikh Ahmad, 06 November 2011 in Anajina; inforemnversations with pilgrims, 05 November 2011 in
Anajina.
122 sheikh Ahmad, 06 November 2011 in Anajina.
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4.1.3 Periods of Pilgrimage

Many pilgrims visit the shrine during the two majpilgrimages a year. The first
pilgrimage takes place a few days before the darafa, when pilgrims travel to the shrine
to take part in the communal prayer. Most of tHgrpns are those who do not have enough
money to travel to Mecca. The second period is knesZaarad® Galgala Goobanadthe
time when the moon becomes full). This is two wealter the new moon. This period is
chosen for pilgrimage in order to commemorate tiné lof Sheikh Hussein. Pilgrimage to
Anajiina is said to have started during the time Si¥feikh Hussein. The beginning of
pilgrimage to the place seems to have emerged fautactical considerations. According to
the legend, Sheikh Hussein is believed to have@t&® disciples who came from different
parts of the country to study the Qur'an. Therefohe parents of these individuals would
travel to the village twice a year, carrying fooelhns for their respective children and for the
local people as welf* People can travel to the shrine the whole yeandpand the center is
open twenty-four hours a day throughout the entgar’®*> However, there are two major
periods of pilgrimages where thousands of pilgrigasher at the site. The rituals that take
place at the center are similar during both periofipilgrimages:*® The descriptions and
analysis of rituals at the Shrine of Sheikh Hussegbased on observations during the field
research trip and stay at the center from 2-8 Ndnezrd011.

| left Addis Ababa, the capital city of Ethiopiargain the morning of 1 November
2011 to travel to Anajiina, also calldirree Sheikh Hussein, where the shrine of Sheikh
Hussein is situated. It is located 630 kilometrethe southeast of Addis Ababa. Even though
| had the information from my contact that the miajoof the pilgrims arrive as of the"4of
November, | decided to travel early so that | wdogdable to look for well-versed informants,
establish contacts, and observe how pilgrims adtreved their behaviours upon arrival at the
site. Even on the®1of November, in the bus | met many pilgrims whorev&ravelling to
Sheikh Hussein. Some of them came from northernofitn traveling more than 700
kilometres. Pilgrims travelling to Sheikh Husseislisrine are easily identifiable because of
the dhangee a distinct Y-Shaped stick they carry. After trimg for about ten hours,
covering 430 kilometres, and crossing many towrnshsas Bishoftu, Mojo, Meki, Ziway,
Shashamane, Kofele, Dodola, Dinsho and many othaller towns and villages, we arrived

at Robe, the capital of Bale Zone. Because of ¢hgth of the remaining journey and the

123 7aaraais a corruption of the Arabic word, ziyara whicleans pilgrimage (Abdulnasir, 05 November 2011 in
Anajina).

124 Abdulnasir, 05 November 2011 in Anajina.

125 Abdulnasir, 05 November 2011 in Anajina; Sheikhm#gd, 06 November 2011 in Anajina.

126 Abdulnasir, 05 November 2011 in Anajina; Sheikhm#gd, 06 November 2011 in Anajina.
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difficulty of the terrain, a decision was made p@isd the night in Robe and continue the next
day early in the morning.

On 2 November, | woke up early in the morning, &05to be exact, walked to the
Bus station in Robe and boarded a mid-sized bueltiag in the direction oDirree Sheikh
Hussein. After travelling for about 105 kilometre® reached a small town named Dallo-
Sabro. The bus stopped there for a little less #rmahour to drop off some travellers and wait
for other travellers to board. The bus continuedourney and reached another small town
called Jaarraa, located only 64 kilometres fidirree Sheikh Hussein. At this point, almost
all of the travellers were pilgrims to Sheikh Huasand | observed clear signs of excitement.
They started to singaharqg a song made of hymns in praise of Sheikh HusSée. loud
music streaming from the stereo of the bus waslabaroand the pilgrims sang to its tune.
The closer we got to the village, the more therpilg were excited and restless. Most of them
left their seats, stood up and started callingrthme of Sheikh Hussein, followed by loud
ululations. Some even started to cry, which thagl sas out of happiness to be back in the
village of the saint, i.e., Sheikh Hussein.

Upon arrival in the village in the afternoon of 2Wmber, | was met by my contact,
Sheikh Abdulnasir, and went to the place | wouldstaging for the upcoming few days. After
taking a short break, we went to the shrine armbk tmeasurements and pictures of various
structures in the complex. Then together with Abdslir | identified possible informants and
made contact with them. The fact that he residesetipermanently, that he is one of the
descendants of kaddaamiiof Sheikh Mohammad Tilma Tilmo and an employe¢heflocal
office of culture and tourism, made my contact witformants easier and they agreed to
provide me with the information | wanted. Havingamplished this, as it was getting late, |
returned to my resting place.

Large numbers of pilgrimsyluudd?’ Sheikh Hussein, arrived at the village from 3-5
November. Based upon my observation duringArefa prayer on 6 November 2011, | can
confidently estimate the number of pilgrims anyvehdretween 18-20,000. Braukamper
(2004: 141) and Eshetu Setegn (1973: 25) statdhlibatumber of pilgrims in 1971 was about
100,000. This estimate, however, is difficult taceyat for various reasons. Sheikh Ahmad
states that the number of pilgrims has increasdtienast five years tremendously and that

the communal prayers are not taking place in tmmesttompound anymore but on an open

127 pilgrims to the shrine of Sheikh Hussein are kndyra common namepuudaSheikh Hussein. Some of the
pilgrims are also known gaalalloo Sheikh Hussein. These are fervent followers ofcihie of Sheikh Hussein.
They travel from place to place and they live ansablonated to them by the community in the nam@hefikh
Hussein. In the past they were knowngasiibaa Sheikh Hussein. But because of the negative catinos
(being high on drugs, confused, unclean) the ganibaa has come to acquire, it is now very rarely used.
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space, about one kilometre from the shfffeThe available ritual space, as well as
accommodations in the small village cannot reakdty take in such a large number of

pilgrims. Most pilgrims arrive on buses becaus¢hef remoteness of the shrine and the hilly
topography of the area makes it extremely diffitaltvalk over a long distance. Added to this
is the very high temperature of the area at thiiqudar period of the year, which reaches up
to 35 degree Celsius. There were also large nundfepdgrims riding horses and mules..

There were many pilgrims living in nearby villageso walked between one to three days on
foot to reach the village. Abdulnasir states thaté¢ are many pilgrims who travel by foot for

many weeks to reach the shrifi@.

Most pilgrims to Sheikh Hussein carry a Y-shapadksknown asdhangee (ulee)
Sheikh Hussein (Sheikh Hussein’s cane/stick). Itmiestly made up of a wood called
harooressaFirst, the wood suitable for tfihangees cut and placed on fire while it is still
fresh. Once it is placed on fire, it is even poestb make it straight, then the bark is peeled
off and the stick is cut to the desired length.ildhélussein used to carry a stick similar to
this, but with a metal spear attached to it. Heduseplace his Qur'an on tldhangedanstead
of placing it on a dusty grourd® Pilgrims today carry it to be identified as tf@n’a
(pilgrims, followers) of Sheikh Hussein. It is amitation of the practices of Sheikh Hussein.
It is mainly to show their respect and love of &heHussein that pilgrims carry this stick
whenever they travel to Sheikh Hussein’s shriié®ilgrims who already have ththangee
from their previous pilgrimages can bring it witietnselves. But those who do not have it
can buy it at the villag&®

All pilgrims who arrive at the village on buses, foot, and/or pack animals bring
with them the items they need for their stay atuitiage during the pilgrimage. Some of the
most important items brought by most pilgrims doaif and firewood to prepare their food.
Upon arrival at the village, some proceed diretdlyheir accommodations, commonly known
as dagale These are mud and/or small houses of varyings siwened by the permanent
residents of the village. Those pilgrims who areqtrent visitors of the shrine on each
pilgrimage know exactly whichlagale they are staying in. Generally, the owners do not
charge pilgrims staying in thedlagale In return, the pilgrims share whatever they brivith

them, including food items and firewood. There also many pilgrims who prepare

128 gheikh Ahmad, 06 November 2011 in Anajina.

129 Apdulnasir, telephone interview on 30 January 2012

130 sheikh Ahmad, 06 November 2011 in Anajina.

131 |nformal conversation with pilgrims, 03-05 Novemt2911 in Anajina; Sheikh Ahmad, 06 November 2011,
in Anajina.

132 Abdulnasir, 05 November 2011 in Anajina.
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makeshift tents in the compound of the residentthefvillage. After leaving the items they
brought in their respectivdagale they proceed to the shrine. Other pilgrims howege
directly to the shrine before even going to tlusigale

4.1.4 Rituals

The nature of rituals during the major pilgrimagéshe shrine can be categorized into
two types. The first is what | would like to calhformal rituals’. These are rituals that
pilgrims perform on individual and/or small groupses. They are not organized and they do
not have a specific sequence or time. Pilgrimsgoerithem as they wish and when they wish.
This category includes rituals that pilgrims pemfioupon entering the shrines dedicated to
various personalities such as Sheikh Hussein ardl aMiKadir al-Djilani as well as during
their visit to the cave at the river of Aynagen.eTéecond category is what | prefer to call
‘formal rituals’. This refers to rituals that amrinal, organized and led by the spiritual leaders
of the center. They are performed at a specifie tohthe day and attended by the majority of
pilgrims. The most important ritual of this categas thewaaree(evening) ritual, which is
composed of many other rituals. This will be disagslater in details in subsequent sections.

One of the informal rituals performed by pilgrims their way to thedhooqogo the
empty ritual spaces at the main gate of the shrngreeting Sheikh Hussein. This ritual is
known assalaamod* This ritual, however, is not limited only at td@oogoo It is also
performed at the main gate of the compoukatya guddoo(main/big gate) also known in
Arabic asbab al-Salam(gate of peace)* Braukamper (2002: 144) states that this is aleo th
name of the northern gate through which pilgrimsally enter Mecca. During this ritual at
the main gate pilgrims also touch, kiss, and srba#ter on a stone namédaji. Braukamper
(2002:144), however, calls darara bashuand compares it with thidadjar Al-aswadin the
ka’ba. He also claims that Sheikh Hussein brought infidecca by himself. According to a
legend, howeverdarara bashus the name of a person who brought the stone thensame
area during the construction of the shrine more 820 years agb™ The salaamoaritual is
also performed inside the main shrine of SheikhddisgamooSheikh Hussein. This ritual

is made up of a repeated use of hymns as follow:

1331t is an Oromo corruption of the Arabic woBhlam meaning ‘peace’. At the Shrine of Sheikh Hussein,
however, it implies pilgrims greeting to Sheikh idei on their arrival at the pilgrimage center.

134 Abdulnasir, 05 November 2011 in Anajina.

135 Abdulnasir, telephone interview on 30 January 2012
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Allahu maraa Sheikh Huseenihoo May Allah show mercy to Sheikh Hussein!

Guutuu biyya guutuu walitti deebinee She&Ke returned to the land of the generous oh

Huseenihoo Sheikh Hussein!
Allahu maraa Sheek Huseenihoo May Allah show mercy to Sheikh Hussein!
Ulfaataan ulfaataa Sheek Huseenihoo The most respected one oh Sheikh Hussein!

Isini wayyuu namni keessan wayyuu she¥ku and your followers are preferable oh

Huseenihoo Sheikh Hussein!

The other informal ritual performed by pilgrimstte lying down and kissing of the
ground in front of the main gate, as well as thenn$hrine of Sheikh Hussein. Sheikh Ahmad
states that this is a different belief and practite explains this practice as follows:

It is the practice of thawaama(a term sometimes used by the Arsi
Oromo to refer to followers ofvaageffannap The pilgrims that
came here are from different religious groups. Bmgwvdown and
kissing the ground is not allowed in dg€itaab (Qur'an). Those who
do this are ignorant of the book. They are ignopeuple. They do
this to show their love and devotion to Sheikh Hurssn their own
way. Otherwise kissing the ground is unacceptabtaur book*

Sheikh Idris also associates this practice witloignce. He states that this practice
does not exist in Islam nor does it exist in thetdry, teachings, or deeds of Sheikh Hussein
or awliya (a saint). According to him, pilgrims who stillgbgrm this ritual are just ignorant of
Islam, have no idea of the teachings of Sheikh einsand are followers of an old Oromo
tradition of bowing down in front of respected méte is of the opinion that this should not
be encouraged and bowing down should be done onllfah**’

Pilgrims also smear butter on thaaji, a big stone that is about 1.5 meter tall and
found at the main gatdarra guddoo Even if it is generally tolerated, this practisenot
supported by the leaders of the shrine. Smeariadtiidings with butter is the continuation
of the old tradition of thawaama There has been an attempt to stop this pracji@hising
pilgrims to smear the hair of poor women cominghi® shrine instead of a stone or any other
non-living structure in the compound. There is, boer, resistance on the part of pilgrims to

abandon this practice. For the pilgrims, it is anbglic way of smearing it on Sheikh

136 Sheikh Ahmad, 06 November 2011 in Anajina.
37 Interview on 04 November 2011 in Anajina.
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Hussein*® The leaders do not consider this to be proper \WehaSome pilgrims do it
because they wished and promised to do so whikr®to it because they saw someone else
doing it and so they imitate'f. The leaders do not purposefully follow pilgrimeavdo this
and try to stop them, but | have seen many casasich the leaders took the butter away
from pilgrims caught smearing the stone or any o#itieicture and gave it to other pilgrims
who smeared their head with it.

The other practice in the informal category ofaltuis the ritual of burning many joss
sticks in the shrine of Sheikh Hussein, his twddrkn, the burial place of the formienaams
in the shrine of Abd al-Kadir al-Djilani, and onetitombs of thekaddaamisof Sheikh
Hussein. It is also a widespread practice to spgiperfume in and on the above mentioned
structures. Sheikh Ahmad states that this is domgve a nice smell to the place which might
have otherwise developed an uncomfortable smelhuser of the large number of pilgrims
entering the smaller shriné€.But pilgrims’ interpretation of this is differerithey state that
they do this to appease and makekilmmamaaof the individuals to whom the shrines belong.

On leaving the shrines especially that of Sheikhsdéin, most pilgrims walk
backwards until they are out. Pilgrims do this heseathey do not want to turn their backs to
Sheikh Husseif** Sheikh Ahmad states that most pilgrims who do dnésnot Muslims or at
least they are not Muslims with an adequate knogéeaf the religion. This is associated with
the practice oAwaama Muslims do not do that because it is not necgsado it and it is
also not permitted by the Qur'aff.

The most important ritual that | term as a formalal is thewaaree(noon, evening)
ritual that takes place dhooqoo karragthe plain in front of the main gate). This ritwakes
place every day during the major pilgrimages, winohmally last for about five days. It takes
place in two rounds: from 4-6 PM and from 8 PM-4 AMence the namevaaree
(noon/evening) ritual. The gathering at this pléeeaid to have started during the time of
Sheikh Hussei** Most of the things that are performed here aribed to be continuations
of what he used to do. This ritual is led by theigmal leaders of the shrine and attended by
large numbers of pilgrims. It is an interplay be&wenany other rituals, such as the singing of
a ritual songljahrog, statements of miracles, handing over of votifts gwareega, asking

for various favoursr(iyyag, andhadraa(religious assembly for communal prayers). Thé fac

138 |nformal discussion with pilgrims, 03-05 Novem!2€x11 in Anajina.
139 |nformal discussion with pilgrims, 03-05 Novem!2€x11 in Anajina.
140 |nterview on 06 November 2011 in Anajina.

141 Informal discussion with pilgrims, 03-05 Novem{2€r11 in Anajina.
142 Sheikh Ahmad, 06 November 2011 in Anajina.

143 Sheikh Ahmad, 06 November 2011 in Anajina.
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that thewaareeceremony is composed of many other rituals isarptl by Sheikh Ahmad as
follows:

Waareeis a ritual whergaalalloo sheikh Hussein (fervent followers

of sheikh Hussein) meet and declare the miraculbesds of his

karaamaa offer gifts, help the poor in the form of clothesd cash. In

the olden days, | know of people who came hereusecthey did not

have a mule to ride and they were given money fodme. There were

also quite many pilgrims who asked for a cow toknaihd who were

offered this. Today, money is collected from pihgsi for the needy.

There are also Christians who came here and cauvéd Islam,

declaring that Sheikh Hussein ordered them to doMibney is

collected and given for such people even if theyndbneed it or do

not ask for it. The money collected during thaareeritual is not kept

aside. It is shared among the needy pilgrims andplpe who

permanently live in this village. Since the mongsyollected from the

pilgrims themselves, we give it back to those g who need it

instead of keeping it on the side for a few groopsndividuals to

benefit from it.

The waareeritual starts with the gradual gathering of pihgsi at thedhooqoo karraa

(plain at the main gate) from 4 PM onwards. At @ab®WPM, the majority of pilgrims are
already there chewinkhat (Catha eduli¥ and the ceremony starts with the singindalfro
(song in praise of Sheikh Hussein). It was nottstaduring Sheikh Hussein’s time. It started
after he passed away. Upon hearing that Sheikh ditudsad passed away, one of his
adherents started crying, sayibghra kiyya ho, bahra kiyya h@h mybahr (sea)!). This is
how the song that praises Sheikh Hussein is sdidve startedBahrois a way of comparing
Sheikh Hussein, his wisdom, and kisraamaa(charisma, spiritual power) with lzahr, an
Arabic term for a sea. It changed over time. E¥ahstarted as a way of expressing sorrow,
through time it has evolved into praise of Sheikiisstin and his miraculous de¥dsThe
individuals singing bahro are known akee Sheikh Hussein. They cargdhangeewith one
hand and cover one of their ears with the othedharorder to minimize the pilgrims’ noise,
to listen better for pitch and to stay focused etsinging. They constantly move among the
seated pilgrims while singing, while the pilgrinepeat the last word of the song.

144 Sheikh Ahmad, 06 November 2011 at Anajina.
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Not everybody could beleesheikh Hussein. Only individuals whom God and Ehei
Hussein choose and to whom they give knowledgehef hymns could beilee sheikh
Hussein. They need to possess the knowledge of @singpand memorising the songs and
this is only given to them by God and Sheikh Hussdiaraamaa Sheikh Ahmad states that
the individuals who sindpahro do not write or study the hymA%. Two of the well-known
singers, Mohammad Aliyi and Sheikh Awel, also cldimat their talent to singaharois just
a gift from Sheikh Hussein and Allah. They statat tthe hymns simply pop into their mind
and that they never studied them by h&&rhe hymns show the reverence in which Sheikh
Hussein is held by pilgrims of diverse ethnic, gelus and regional backgrounds and at the
same time it narrates miracles he is said to havi®pned. Some of the hymns are addressed
to Sheikh Hussein and glorifying his power. There also hymns addressed to pilgrims in
general narrating the story of Sheikh Hussein astances surrounding his birth. Still some
of the hymns deal with various social problems.oBdetsome of théahrohymns representing
the abovementioned categories will be presented.

Jimmatu si muudee gagaariin namatii The good people of Jimma made a

pilgrimage to you

Wallotu si muudee gagaariin namatii The good people of Wallo made a pilgrimage
to you
Wallaga si muudee gagaariin namatii The good people of Wallaga made a

pilgrimage to you

Silxetu si muudee gagaariin namatii The good people of Silte made a pilgrimage
to you

Sidaamatu si muudee gagaariin namatii  The good people of the Sidama made a

pilgrimage to you

Alaabatu si muudee gagaariin namatii The good people of Alaba made a pilgrimage
to you
Gujitu si muudee gagaariin namatii The good people of the Guji made a

pilgrimage to you

Boorana si muudee gaggaariin namaati  The good people of Borana made a
pilgrimage to you

Birka magganaanyaa aalama maraatii The source of meeting for the whole world

Teettanii Gaara Kambaataa You sat on the hills of Kambata

145 Sheikh Ahmad, 06 November 2011 at Anajina.
148 Interview on 05 November 2011 at Anajina.
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Fuulli goobana fakkaataa

Lugaa waamaniin hawwattaa
Baahroo yaa Nur Husseen
Sheeka hoo yaa Sheek Husseen
Ka Rabbiin nuun gananiisee
Rasuuluu biyyoo sitti dhiisee
Baahroo yaa Nur Husseen
Sheeka hoo yaa Sheek Husseen
Ka Rabbii deeme oliinii

Harama ceena waliini

Baahroo yaa Nur Husseen

Your face resembles the moon

You respond to calls in any language
Our sea and light Sheikh Hussein
Dear Sheikh, Sheikh Hussein

The one given to us by God

Even the prophet entrusted the world to you
Our sea and light Sheikh Hussein
Dear Sheikh, Sheikh Hussein

The one God put above others

We shall go to the Haram together
Our sea and light Hussein

This popular hymn is a direct communication withel8h Hussein. It addresses him

directly and it narrates how strong tkaraamaa(spiritual power) is. The mentioning of
various Oromo groups living in different parts othiBpia (Jimma, Wallaga, Guji, and
Borana) as well as other non-Oromo groups, su@ilts Sidama, and Alaba, shows that the
cult of Sheikh Hussein crosses ethnic and regibnahdaries. Mentioning in the hymn that
the Prophet Muhammad has entrusted the world toklsHeussein’s care is probably an
important way of showing how reliable and powerBHeikh Hussein's persona’f€. The
metaphorical expressions suchhésface as a moon and his personality as a sehgincre
also important.

Somebahro hymns narrate the birth of Sheikh Hussein andntiracles surrounding
his birth, which have already been discussed. Thgsans strengthen the legend and give
supporting evidence to some controversial partsthgf legend concerning the family
background of Sheikh Hussein, especially that efrhother. An excerpt of laahro of this
category is presented as follows:
Haati Nuur Huseen deette The mother that gave birth to Nur Hussein
Darajaa guddaa geette Has become revered
Abelgaasim eebbifnaan When Abelgassim blessed her
Ciniinsuu malee deette She gave birth without labor.
Dheeratee samii bayee It has reached the sky in length

Bal'atee ardii gayee It has spread over the earth in width

147 A relatively similar but extended hymn has alserbeollected by Hussein (2005)
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Dhaloonni tolaa Baalee The birth of Bale’s benefactor

Halkkan Kiibxataa ta'e Occurred on a Tuesday night
Shamsiyyaan hiree qabdi Shemsiya was lucky
Haati Nur Huseen deette The Mother who gave birth to Nur Hussein.

Some of the hymns narrate how Sheikh Hussein rewget those who trusted in him
and asked for his favour. This is indicated byftillowing excerpt:

Magaadiraa rabbi qulfin harka keessamhe key to God’s domain lies in your hand

keessaa
Bahrii Anajiina gabaa nu jabeessaa The Sea of Anajiina, do give us strength
Jaalallooma waliin isini milkeessaa | pray together with thgalalloo

Nuroo Nuroo Nuroo Nuroo Nuroo Nuroo  Nuro Nuro Nuro Nuro Nuro Nuro

Keessan hiriirfannaan galbiin fayyitihoo A soul that relies on you is healed

Qalbii jaalalloo maraa fayyisanii He heals the soul of thaalalloo

Alaa manatillee namaa baldhiisanii He helps outside and inside one’s home

Haadhaf Abbaa irraa nu gananiisanii He treats us better than our mothers and
fathers

Fiixaa jaalalloo ni gananiisanii He treats the descendants of jddalloo

Somebahro hymns refer to power structures, social probleams] the role Sheikh

Hussein is said to have played in the spread afmsds the following excerpt indicates:

Tasaafaarin shufeera hinta'u A traveller cannot be a driver

Haaga yoomii rakkoo himannaa How long are we going to talk of problems?
biyya teenyaa warqiin haa ba’'u May gold be discovered in our country!
Abbaa jaalala teenyaatihoo Our father of love

gufuu nuu jala buqgisaa Remove obstacles

Gufuu nuu jala buqgisaa chiginyii jaalallooRemove obstacles and sow the seeds of
guddisaa affection

Warri imaanaa hinddabssineehoo Misxiraakle practices his faith strictly and teaches
katabsisanihoo secretly

Dachii torbban keessa samii torbban keesste taught the book in the seven continents
kitaaba bansiisanihoo and in the seven skies

Durii Nuura ta ifaatihoo isin waamaOh leader of all the lights, | call your name

lallabeetihoo loudly
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Fafaan kee nullee hin hangqgatu Ka bineen¥aur beneficent force is extended to animals

mukaa dhagabu and trees, let alone us

While bahro singers sing hymns praising Sheikh Hussein, soilggims often
experience trance. It is during the singingbairo at dhooqoo karaahat the other ritual
calledarjooma(generosity) takes place. This is the handing of@noney and other valuable
items such as clothes, mobile phones, and scarvésis case, at least theoretically, there is
no favour attached to the money or the items piigrgive. They do it out of happiness when
they hear the name of Sheikh Hussein or mentidrnisomiracles. Pilgrims give money to the
ulee (the person singing the hymns, occasionally eragiog the pilgrims in the name of
Sheikh Hussein to be generous) who in turn givesnttoney to the spiritual leaders. This
money is shared between two groups of people.d?dhe money is given to needy pilgrims
to pay for their transportation and to help thaimilies back home. The remaining part is put
aside to be shared among tbarga/Sakina(permanent residents of the village and care
takers of the shrinéf? The materials collected during this ritual, sashclothes, scarves,
and shoes, are given to poor pilgrims who do neeleough to wear.

Even if money and other materials are generatedusecof the hymns sung by the
ulee they do not normally keep the money for themselMéey hand it over for the above
mentioned purposes. The leaders, however, give thesmare of the money. The most
important advantage they have is their recogniaisrulee Sheikh Hussein (a person who
sings songs in praise of Sheikh Hussein). According§heikh Ahmadwhen a certairulee
returns back to his place of residence, he is r@sed by others as the one who sihgharo
at Dirre (plain/village) Sheikh Hussein and earns his bviny singing songs that praise
Sheikh Hussein. He gets a lot of money, cattle/@ancereals. Because of his knowledge of
baharoand his songs at the Shrine of Sheikh Husseinsthisis changes when he returns to
his community and he earns respétt.

The other ritual that takes place during the ewgnieremony is thevareega>
(handing over of votive offerings) ritual. It issal known agjalata (gratitude) andilata. This
refers to the handing over of money and other itsuth as food items, perfume, joss sticks,
needles, flags, animals, and even stone for thifiléd wishes. Before handing over the

items they brought, however, they have to publdéclare their fulfiled wishes that are

148 Sheikh Ahmad, 06 November 2011 at Anajina.

149 Interview on 06 November 2011 in Anajina.

%0 Make a vow, i.e., make a solemn promise to comsear offer something to a divine power if onetswis
fulfilled (Tilahun Gamta 1989: 596).
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commonly referred to akikmadaja’bat (miracles). The ritual leaders then repeat these
declarations through loudspeakers so that all tlgeim@ps can hear about the miracles. Votive
offerings can be done in two different ways. Thstfand the most frequent is the handing
over of votive gifts personally. If a certain pilgrwhose wish is fulfilled could not make it to
the center for various personal and family reassmsh as sickness, he/she could send the gift
to other pilgrims travelling to the center. An offeg delivered through a messenger is
referred to ammaanaa The messenger is also expected to publicly dedls miracles told

by the sender. Even if most pilgrims make theirh@gs at their places of residence, there are
some who give some money to the leaders, stategigwhshes so that communal prayers can
be done for the fulflment of their wishes. Thesa de related to health, wealth, cattle,
productivity, etc.

Pilgrims are free to decide on the fate of thefemfigs except they cannot take them
back to their homes. After the public testimoniésniracles, pilgrims can hand their gifts to
the spiritual leaders, who in turn distribute thamong needy pilgrims, or pilgrims can take
them back to their hosts in the village. Once & flouse of their hosts, pilgrims either
distribute what they brought as votive offeringsoaigp other pilgrims residing at the same
place or give them to the host so that he/she dscihat to do with the item. This is
especially the case with regard to animals broughtvotive offerings. After publically
declaring the miracle at the ceremony, the pilgratasighter the animals at tdagalee(small
houses) in which they are staying and eat it wigirthosts and other pilgrims, or give the live
animal to their hosts with the mandate to do whatéhrey want with it. There are also some
pilgrims who buy sacrificial animals from the loaalarket instead of bringing them from
their place of residencér

Failure to bring gifts as promised is believed t dounterproductive and leads to
negative consequences. It is said that failureotopty one’s wishes at the shrine of Sheikh
Hussein is very problematic. Some sort of problaiis fupon the individual or whatever he
has wished for and received. If a person has wishéadve a child and failed to hand over the
votive offering, the person or the child faces peais such as sickness. There are also many
pilgrims who said they had visions that Sheikh Hussccused them, so they traveled to the
village to ask for forgiveness and to fulfil theiows. They declare this publically, ask for

forgiveness, and a prayer is done for reconciltuiath Sheikh Hussein.

151 Sheikh Ahmad, 06 November 2011 in Anajina.
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The other ritual at thevaareeceremony isduaayii (prayer/blessing). This is mainly
conducted by the leaders of the shrine. It involpesying toRabbi>¥or the fulfiiment of
various wishes of pilgrims. In this ritual, pilgrérusually pray to th&araamaa(beneficent
force) of Sheikh Hussein to intervene between thedRabbiand to grant them their wishes.
This ritual is addressed to the entire congregaitaheals with earthly matters, and it reflects
the motives of pilgrims to the shrine of Sheikh Biis as follows:

Ka ilmma barbaadu ilmma haa argatu May those who wish to have children be
blessed with children

Ka fayyaa barbaadu fayyaa haa argatu May those who wish to regain their health be
endowed with health

Ka jaalala barbaadu jaalala haa argatu May those who wish to gain affection be
blessed with affection

Ka duniyaa barbaadu duniyaa haa argatu May those who wish to get wealth be

endowed with wealth

Yaadni keessan guutuu haata'u May all your wishes come true
Sheek Husseen amaanaa Peace to Sheikh Hussein
Abbiyyoon amaanaa Peace to our father

Bahriin Baalee wanta barbaadu siif haaay the Bahir (sea) of Bale give you

keennu everything you wish

Hajaan kee hunduu guutuu haa taatu May all your wishes be fulfilled

Biyti tee biyya roobaa fi nagaa haa taatu = May your country be a country full of rain
and peace

Nuurri Baalee rooba bay'ee fi gogaa irraa sMay the light of Bale save you from

haa eegani excessive rain and drought

Duayiin Sheek Huseen lafa keetiratti halslay Sheikh Hussein’s blessings rain on your

roobu land
Abbaa kubaaniyaa ta'i May you be the owner of a company
Abbaa manaa ta’i May you own a house

Wantta Sheek Huseen gaafatte hunduu gutday what you asked of Sheikh Hussein be

haa taatu fulfilled
Sheek Huseen si haa eegani May Sheikh Hussein protect you
argadhu Be prosperous

52 |n Arabic it refers to Allah (God) and it is theost commonly and frequently used name of Allah ly t
Muslims of the Arsi Oromo.
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Abbaa konkolaataa ta'i May you be the owner of your own car
Dhibee namaaf horii irraa Sheek Huseen Bay Sheikh Hussein save you from human
haa eegani and cattle sickness

Karaamaan Sheek Huseen biyya keetilflay Sheikh Hussein’&araamaareturn you

nagaan si haa deebisu home safely

Rakkoon sirra hin gayiin May you be free of obstacles

Lafti kee gaarii haa bigilchu May your field be fertile and productive
Bilisummaa keeti argadhu May you be endowed with freedom

Sheek Huseen maqgaa keeti mazgaba is&day Sheikh Hussein put you into his registry
irratti haa barreessani
Yoo rakkattu Sheek Huseen sii ha gargaaradiay Sheikh Hussein help you in your

difficulties
Waggaa nagayaa nuf haa ta’u May it be a peaceful season
Waggaa roobaa nuf haa ta’u May it be a rainy season
Waggaa waligala nuf haa ta’u May it be a season of understanding
Waggaa waraanaa ala nuf haa ta’u May it be a season free of conflict and war
Waggaa dhibee ala nuf haa ta’u May it be a season free of sickness
Waggaa eedsii ala nuf haa ta’u May it be a season free of AIDS

Karaamaan Sheek Huseen biyya keeti irra May Sheikh Hussein’s karaamaa make our

Eedsii haa balleessu country free of AIDS

Dhibamtooni eedsii haa fayyani May AIDS patients be cured

limi kee fatanaa haaba’au May your children pass their examinations
lImi kee darajaa maraa haaga'au May your children be successful

lImi kee abbaa kubbaaniyaa haa ta’au May your children own a company

Xiggaa guddaan wal haa jaalatu May the young and the old love each other
llmi abbaa haa beeku May children know their fathers

llImmi haadha haa beeku Ma children know their mothers!
Waljibbaan haa dhabamttu May hatred disappear

The other ritual that takes place ditooqoo Karraaand Dinkure™® (pond of faith)
during the pilgrimages is theadra ritual. @stebg (2012: 97) states that the terrgimaied
from the Arabic worchudur, meaning presence. Sheikh Ahmad explainshhdtais similar
to baharqg the only difference being the beating of drumtle@hadraritual. It has a similar

133 |t is said that Sheikh Hussein used to wash tkefiom a wooden board after teaching the Qur'athis
pond, hence the naniEnkure (pond of faith).
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purpose tdaharo,with Sheikh Hussein being the praised saint. Téwtibhg of a drum is said
to have multiple purposes. On one hand, it is leteto put pilgrims into ecstasy and trance,
and on the other hand it has healing powers. Fstamte, a person who was possessed or
attacked bydjinn is believed to become healthy again becausdjihei releaseshe person it
has possessed upon hearing the sound of a @fumformation provided by informants
corroborates @stebg’s (2012: 97) argument thatithal implies the ritual of exorcism of
spirits and that it has an ecstatic character thighbeating of drum, dancing, and clasping.

The culmination of the pilgrimage to the shrineStfeikh Hussein during the month of
Dhu I-Hijja, the month of the pilgrimage to Mecca, is #fat prayer. During this day,
pilgrims walk to the prayer ground situated aboue &ilometre from the shrine as early as
6:00 o’clock. Some pilgrims walk quietly in indiwadl and small group bases while others
walk in groups while recitingrakbir. Both men and women walk together; there is no
segregation. On arriving at the place, however, ammssume position behind men even if
there is a consensus that those who came firstthakiont places. Some men are dressed in
traditional Islamic robes and cover their headshweitarves and/or Islamic huts. Most men
and women, however, are dressed in their casualfddgy clothes. The prayer starts and
ends short before 8:00. After the end of the pragerannouncement is made for pilgrims to
remain seated untkhutbahis read. Despite this, most pilgrims leave tipéaces in a hurry,
with women’s ululation resonating in the air. Sorpigrims, however, remain behind
listening to thekhutbah

Those who come from remote areas go back to tleeplthey stayed in, gather their
belongings and proceed to the buses to start tiggjturney back home. Those who want to
stay in the village for a while, form small groups the roads and start singibghro and
blessing each other in the name of Sheikh HusselrSaf Umar (Sheikh Hussein’s favourite
disciple). Others return to the shrine where gmatileaders make blessings for a safe return

home.

4.1.5 Pilgrims’ motives

Pilgrims travel to the shrine of Sheikh Husseinimyrthe two major periods of
pilgrimage, as well as any time of the year, foragsiety of reasons. These motives can be
inferred from testimonies made by pilgrims at Waareeritual where pilgrims bear witness
(hikmag of the miracles performed by invoking the namesbgikh Hussein. These motives

will be discussed in the following section.

134 Interview on 6 November 2011 in Anajina.
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Seeking Sheikh Husseinlsarakaa (beneficent force/holy virtues) is one of the most
important motives for pilgrims to flock to his shei any time of the year and especially
during the two major pilgrimages. All the other mes that will be discussed below are all
somehow related to Sheikh Husseitvarakaa and karaamaa (charisma/spiritual power),
which are believed to fulfil diverse wishes of pitgs.

One of the most important motives of pilgrims t@ tbhrine of Sheikh Hussein is
related to healing. Many pilgrims travel there eitho fulfill wishes related to their health
(statement 1 and 2) or to pray for their healtlatéshent 3).The following are quotes from
interviews with pilgrims.

1. I am here to telhikmaa | was sick. | had pain in my belly and it
was very painful. My family and my relatives wantedake me to
a doctor. | told them that | did not want to goat@octor because
Sheikh Hussein is my doctor. | could not work angals not able
to farm my land. Within three days of asking Doct®heikh
Hussein to cure me, | regained my health complet€éhen my
eyes became sick and | could not see. | startedyusntments but
it was not helping. Then | asked Sheikh Husseitrdat me and |
regained my sight...

2. | was sick and | was in bed for four months. | t&di many
hospitals and | spent a lot of money but no mediaould heal
me. Then | called Sheikh Hussein. He came to mmyndreams
and told me thadlirree is the place to get my health back. He told
me to come here and not to go to hospitals anymarame here
last year and | prayed and | was also blessed. haalthy since
then. 1 am here now to thank Sheikh Hussein andeliothis
hikmaa

3. | have had a kidney problem for the last five yedtgave gone to
health centres and hospitals but | am still sickarhe here so that
you could pray for my health.

Pilgrims also travel to the shrine of Sheikh Husder their family members’ health,
as the following pilgrims personal statements iatic

1. This is my son and he is deaf. | came here to askfather to

return his hearing. | have also brought fifiyr with me.
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2. | made the second vow in the name of my wife. She wick for
many years. Her belly was as big as a pregnant wand | was told
to take her to a hospital for an operation. | refluso take her to a
hospital before asking the father of Bale for h&pe also refused to
go to a hospital before askigbiyyoo(our father) for his help. Then
| came here carrying a flag and begddibiyyooto make me and my
wife healthy again. | made a solemn vow to briribin return. Now
both of us are healthy and my wife is also herénwite. We never
went to a hospital as other people suggested. \&8tecame here and
prayed, asked for Sheikh Hussein’'s help and djahkaraa (holy
soil).

There are also pilgrims who travel for issues egldb their cattle, as the following two
testimonies indicate:

1. I lost eight of my animals for unknown reasdnsame here to pray
for the health of the rest of my animals.

2. One of my cows gave birth to a calf but refusedieed it and the
calf had no other choice than death. | calMdybiyyooto make the cow
feed the calf and | promised that | would bringesvimg needle if this
happened. Now the cow is standing in one placefeeding the calf
and | came with the needle | promised.

The other motive related to health that attraaigdaumber of pilgrims is healing. The
first method of healing is a prayer invoking Shetlihssein’s name whodsmrakaa(beneficent
force) andkaraamaa(spiritual power) is believed to have a healing/en™° In this case a sick
person tells of his sickness to the spiritual leadeho in turn tell the crowd. The leaders then
start to pray for the health of a sick pilgrim ati@ other pilgrims repeat the prayer as the
following testimony from a sick pilgrims indicates:

May her health return to her! May she be healthipigeshe returns
home! May Sheikh Husseinkaraamaarid her of her sickness!

The other popular healing method is the usgwharag also calleqohaaraa This is
a soil found in the shrines of Sheikh Hussein, Ab&adir al-Djilani, the tomb of themaams
as well as the son and daughter of Sheikh Huss$eis. brought from a place calleigh
Dinkuree (eye ofDinkuree(pond of faith)). It is a pond about one kilomefrem the shrine.

During the time of Sheikh Hussein, Qur'an was tduagha wooden board and after the end of

135 Sheikh Ahmad, 06 November 2011 in Anajina.
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the lesson the wood was washed in this pond. Tihéketoorg is dug there and brought to the
shrine by the local people (men, women, and chidadéter performing ablution and becoming
clean. Once it is in the shrine, it is referredagjohaaraa Referring to it as soil once it is
placed in the shrines is a mistake and considenethsult’>® A few days before the major
pilgrimages, new soil is always brought to the shirand placed in all the tombs, especially in
the tomb of Sheikh Hussein so that pilgrims dodigtand take all the soil inside which might
destabilise or even destroy the shrittéslohaaraaserves as medicine because Sheikh Hussein
prayed to God to turn the soil in the places hgestainto medicine and heal the sick.
Confirming the medicinal power gfhaarag Sheikh Ahmad states the following:

The healing power gbhaaraais proven and | am a personal witness.

| am a man of the book and | know whateraam (forbidden) and

halaala (permissible). But | do not doubt the power johaaraa

About thirty years ago, a Christian from Dire-Daw&outheast

Ethiopia) came here. He had had belly pain forreglome and had

visited various hospitals but his situation got seto the level of not

being able to eat. He finally came here. | miygtharaawith a glass

of water and gave it to him to drink. The next mogy six big snake-

like creatures came out of his belly. He startedabimmediately and

he became fully healthy agdirt.

Pilgrims also attest to the healing powerjaiaaraa | met a woman | will call
Sophia in the shrine of Sheikh Hussein while she painting her face and her child’s face,
legs and body with thpphaaraaand at the same time saying, “my father, reachret. She
rubbed his body so hard that the baby started gryhe told me that she came from Awash,
a town about 800 kilometres from the shrine. Stekthavelled to the village to seek help for
her four year-old daughter who was lame and cowoldwalk. She said that she had tried
every modern medicine without success. She had taltsabal (holy water), andemet
(holy ash) in various churches, but to no availe Shid that she had heard about Sheikh
Hussein a year before and this was her secondrpdge to the shrine. She told me that her
daughter is now walking, albeit slowtSf

Another pilgrim | will call Almaz is Christian. Sheame from a village called Jaarraa,

situated about 64 kilometres from the shrine. She sitting in the shrine of Sheikh Hussein

156 Abdulnasir, 05 November 2011 in Anajina.

157 sheikh Ahmad, 06 November 2011 in Anajina.

138 Abdulnasir, 05 November 2011 in Anajina.

139 |Interview on 06 November 2011 in Anajina.

180 Informal discussion on 03 November 2011 in Anajina
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with her six year-old son. Both of them paintedirtii@ces with thgohaaraaand they were

also eating it. She was crying deeply but out gfijoa visible way. She said that she was

crying out of happiness for all the good things Kaeaamaa (spiritual power) of Sheikh

Hussein did to her nine years ago. Her husbandnbedasane and he had to be tied to

restrain him from hurting himself as well as othe8he said that no medication could help.

Finally she brought him to the shrine and she nagtew that she would walk to the shrine

on foot every year if her husband became healtlayna@\ prayer was made for him and he

drank thgohaaraamixed with water. He became healthy immediately since then she has

been walking on foot to the shrine twice a y&ar.

The healing power gbhaaraais also reflected in the following popular hymmgu

during the pilgrimages:

Baalee fi sayidiin amaanaa jedanii Bale and Seid (Sheikh Hussein) greets you

Marfee kuma caalaa jawaarrii jedhanii The one they caljawaaraais better than a
thousand injections

Biyya teenya tana jawaaratu qoorsaa It is jawaaraathat heals our country

Aduun Anaajiinaa Jawaaratin goorsaa The light of Anajind® (Sheikh Hussein)
heals withawaaraa

Haroo tokkotu jira ka Lukkuu jedhanii There is a pond known adaroo Lukkuu
(pond of Chicken)

Nama meeqatu fayyee ka Lubbuu jedhanii Many dying people have been healed

Aduun Anaajiinaa haadhufu jedhanii The light of Anajina (Sheikh Hussein)
invited them
Jawaara isaanii haa dhugu jedhanii He told them to drink himwaaraa

Drinking or washing with the water from the pondHz#roo Lukkuu(pond of chicken)
is the other method of healing. The water of thedois believed to have a healing power and
pilgrims even refer to it a8emzemThe healing power of the water is attributed teeigh
Hussein’s prayer and blessing that the water aedsthl from places where he stood up
and/or sat down and prayed should heal his folleviiem all sorts of sickness&% After he
dug the pond, he recited the Qur'an at the placey ftimes. There are many pilgrims who

claim to have been cured of their sicknesses mkohg the water or washing themselves with

181 |nformal discussion on 03 November 2011 in Anajina

182 Anajina is the name of the village where Sheikss$#in’s shrine is situated and “the light of Baie'the
other name of Sheikh Hussein.

183 Abdulnasir, 05 November 2011 in Anajina; Sheikhm#gd, 06 November in Anajina.
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it**4 Pilgrims who suffer from various internal sickses such as belly pain, drink the water,
while those with external problems such as woutiddbess or lameness, wash the sick part
of their body with it:®® There are also people who take the water to tiwite. They keep it

in their house and use it when their family memdecattle became sick. They mix it with
normal water and wash with it or simply drink'4¢.During the pilgrimage, a man from the
bureau of culture and tourism was distributing watgrifying tablets for free, but so rarely
do pilgrims accept this, instead stating that ihat necessary to put medicine into another
medicine. The healing power of the wateHafroo Lukkuus also narrated through hymns, as
the following excerpt of an Oromoic hymn indicates.

Itti ha deebinu gandda haroo birraa Let’s return to the village of thearoo (pond)
Dhibee isin malee hinfayyineetu jirgd2Xx) There are sicknesses that cannot be healed

without it

Taking part in thénadraritual is also an important method of healinghds already
been discussed that this ritual takes placthabqoo KarraaandDinkure (pond of faith) and
thathadrais similar tobaharo(hymns in praise of Sheikh Hussein), the onlyetéhce being
the beating oflibbee(drum) during theéhadraritual. The sound of the drum is said to have
healing powers, especially for people who are saithave been possessed or attacked by
djinni. It is widely believed that the attacking and/asgessingljinni releases the person
upon hearing the sound of the drum.

The other motive attracting pilgrims to the shriegelated to wealth. Many pilgrims
ask Sheikh Husseinkaraamaato endow them with wealth while some pilgrims be tfact
that they have acquired the wealth they desired. ld@tter is shown in the following testimony
shows:

| asked Sheikh Hussein to give me wealth and heNtav | have four
buses and every year | transport his pilgrims ffiee f

Issues related to fertility are other important ivied that attract large numbers of
Pilgrims to Sheikh Hussein’s shrine, as best itatsd by the following testimony.

| came here to ask for a child. | have been maroec long time
but have not managed to get my own offspring. Té@pfe in my

village gossip about me that | am no more than a.fbey have

184 |nformal conversation with pilgrims, 04-06 Novemi2€11 in Anajina.

185 Sheikh Ahmad, 06 November 2011 in Anajina; Abdsina05 November 2011 in Anajina; Sheikh Idris, 04
November 2011 in Anajina.

186 Informal conversation with pilgrims, 04-06 Novemi2®11 in Anajina.
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also nicknamed my wifenaseengbarren, sterile). | ask Sheikh
Hussein to give me a child and remove this namm fue.

For this request, the leaders and the other pikjbhassed him as follows:
Sheikh Hussein fulfils every wish. The barren anelaved with
children and the sick regain their health. Meybiyyoogive him as
many children as he wishes! May tkeraamaaof Sheikh Hussein
give him a child before this year is over! May hish be fulfilled
and may he come next year with an offering! Mayrtokname to
him and his wife be henceforth removed!

There are also many pilgrims who travel to thershto ask for forgiveness. These are
mainly individuals who previously made a vow toitiee shrine and bring an offering during
the pilgrimages in exchange for some sort of favimwoking Sheikh Hussein’'s name.
However, once their wishes are fulfilled, some @itforget or face other personal problems
and fail to deliver personally or send the promigéts. When something happens to what
they received or to any one of their family memb#rsy associate this to their failure to hand
over the gifts as promised, so they travel to timne to ask for forgiveness. The following
testimony by a Christian pilgrim is a case in point

| came from Wollo to Bale during the reign of Ha8ellasie. | was
only eighteen years old. | was pregnant when | yoasg but | lost
the foetus. After that | could not get pregnantc@mmy husband
and | went to the forest to collect firewood. Whee returned
home we were both tired. My husband wanted me &hvins feet.
| told him | would not do it because | was alse@dir For this he
replied sarcastically and asked me in which morithregnancy |
was to complain of tiredness. | told him that pragry is not a
cotton that | can weave or a basket than | can &ndtl refused to
wash his feet. Then | cried to Sheikh Hussein deBad | asked
him either to send me back to my country or giveaneffspring.
In the night Sheikh Hussein came to me in my dredtiescalled
me in the Oromo language. | did not understandlspt quiet. He
called me the second time and | still kept quidte he called me
in Amharic and | replied. He gave me two small peof metal. |
accepted that and put it on my head. Then | woksugidenly and |
felt that Sheikh Hussein was going to give me ddcand | cried.
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My husband called me mad. He complained that |ergisg in the
evening and now late in the night. He said | shdetchim rest in
peace. | did not tell him about my dream. There wagspected
man in our village and | decided to tell him abowt dream. After
listening attentively, he told me that it is a neleathat | was able to
see Sheikh Hussein in my dream. He told me thaikkBHdussein
does not reveal himself often, even to his stauotbwers. He
interpreted my dream and he said that | am goingite birth to
two daughters. He told me that | should come hereig shrine. |
came here carrying barley and wheat. | enteredhrise and asked
him to give me a child. | told him that | would nimbuble him for
richness. Within a year | gave birth to my firsudhter. She grew
up and before | manage to bring her here thereawasolution and
| was afraid to come here during the turmoil. Stentleft Ethiopia
and travelled abroad where she died at a youngNgwe. | have
other children as well but they are sick and no ioiee can heal
them. | am here to ask for Sheikh Hussein’s fongess.
Some pilgrims also visit the shrine of Sheikh Hussend ask for his favour to help
them in their legal dispute. This case is illusicaby the following testimony.
| came from Harar and | am Sheikh Hussein’s devoddgenever |
have had problems, | have turned to Sheikh Hugeeimelp and he
has helped me on a number of occasions. Now anidudil has
accused me falsely for something | have not dohave to appear
before a judge tomorrow but | came here, abandothiagorder. |
came here to ask you to pray for me that the cgamst me would
be dismissed.
Pilgrims travel to the center to ask Sheikh Hussekaraamaahelp them find the
whereabouts of their lost relatives as indicatethieyfollowing two cases
1. My son joined the army and | have not heard from for two
years now. If Sheikh Husseinlsaraamaahelps me find my
son, | will come back next year and bring b with me.
2. My son joined the federal police and | have notrtddeom him
for two years. | came here so that you pray forsthie return of

my son. | know that every wish expressed at thite ga
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fulfilled. 1 came here so that Sheikh Hussein deescfor my
son. His name is Amin.
Some pilgrims who travel to the shrine of Sheiklsstin to seek success for members
of their family as the following testimony shows:
| am here to bringvareega(offering). | promised Sheikh Hussein
that if my son became a medical doctor | would dpanbull with a
flag of Ethiopia tied to its horn. Now my son habme a doctor
and | am here with the gift as promised.
| also met a pilgrim in the main shrine of Sheikhsidein. He was walking around
Sheikh Hussein’s grave for more than two hoursrgayiothing, and only crying. Another
person told of the miracle that Sheikh Hussein woke up from death. He said that Sheikh
Hussein picked him up with his right hand while rdyiand when he woke up his relatives

were crying because they thought he was dead.

4.2 The pilgrimage to Sof Umar GuutooMuuda Sof Umar Guutoo
4.2.1 Location of the Pilgrimage Center
The Sof Umar Guutoo pilgrimage center is dedicatedSof Umar. Although
Braukdmper (2010: 716) states that Sof Umar oriyireame as a missionary to Bale from
the Tigray region in northern Ethiopia he also eotly comments that information about the
life and deeds of Sof Umar is almost non-existerdept the miracles attributed to him
(Braukamper 2010: 716). However, informants sthesdocal origin and state that he was the
favourite disciple of Sheikh Husse€lf. The Sof Umar Guutoo pilgrimage center is situatied
a place called Tememo, also known as Sof UmahamNtansabavoredaof Western Arsi. It
is situated about 500 kilometres to the southda&tdis Ababa, the capital city of Ethiopia.
For individuals travelling from Addis Ababa, thesjourney takes them through cities
and towns of all sizes such as Bishoftu, Zway, Baamne, Kofele, and Dodola and ends in
Worga, the last and smallest town, where the roathis direction comes to an end. From
Worga one has to walk or travel on horseback foremtban 50 kilometres to reach the
pilgrimage center. Except those who own their owrsbs, walking is the only option for the
majority of pilgrims and others travelling to thentre. Theoretically, renting horses is an
alternative, but it is difficult to find owners Wilg to rent their horses for two major reasons.

187 personal interview with Sheikh Tahir Godana, 23deber 2010 at Tememo; personal interview with
Sheikh Garad Hussien, 22 December 2010 at Temeh®kiS Tahir claims his knowledge of this place as h
has been visiting it every year since 1968. Shé&kinad is one of the two administrators of the aite the
overseer of the rituals.
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The first reason is religious. The majority of tmhabitants of the area have embraced
Orthodox Islam and they consider renting their Bsr people travelling to the pilgrimage
center, which they consider as a pagan and un-islaractice, as a sin. The second reason is
related to the economic activity of the region, ethis famous for its coffee production. One
of the two major annual pilgrimages to the censdes place in the month of December,
which is dedicated to Sof Umar, the saint. This thas also the time when farmers living in
the area gather their coffee produce and sellrifeelatively good price to coffee investors
operating in the region. As a result, the farmeesrat in urgent need of money so they opt to
leave their horses to graze freely and use thernth@anselves. During the second pilgrimage
in June, which is a very rainy time in the areayenfarmers are willing to rent their horses,
but only relatively few pilgrims brave the rain atite hilly, slippery terrain leading to the

pilgrimage centre.

Figure 15: part of the road to the Sof Umar Guutoilgrimage center.

Photo by Gemechu J. Geda, December 2010.
4.2.2 The story

A long time ago there was a catastrophe causegblge (djinni). This killed all the
animals and humans living in the area about jmesraa (centuries) ago; then this happened
again seven years later. After the catastropheaowvas and other people moved to the area,
they found the only survivor, a woman named Urjirida in theholgga (cave), which later
became the apex of pilgrimages to the area. Whennsts found, she was carrying a spear
and hunting wild animals to feed herself and swvieven though she was a woman, she was

not married and she carried a spear and a knifeghwdre usually only carried by men. It is
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because of her survival in the cave while othemppeperished that people started to believe
in the spiritual power of the cave and startedrawel to the site to pray. Peoples’ prayers
invoking the site started to be fulfilled so theégrged to return with votive offerings. Those
who could not bear children, who were sick, and \asb their horses or cattle would pray for
the center. When they received what they desiteg}; would bringgalatu (votive gifts)'®®
Similarly Sheikh Garad, who travels to the sitergwgear and has been taking part in various
rituals for the last 67 years, said that the plabere pilgrims are congregating now is not the
original worshipping place for the pilgrimage. #ad to be down in the cave. Over time it was
changed to the open space to avoid chaos becatube efYer-increasing number of pilgrims
and the lack of enough space in the cave to accafareall the pilgrims at one tini&’

About 67 years ago the pilgrimage site was movenhfthe cave to the open plateau.
A well-respected individual named Haji Tamam Hajplaln Zikri came to the area from
Anajina in Bale. He observed that the cave wasstuoall for the large numbers of pilgrims
visiting the area and that they were also suffogatiom the smoke inside, so he decided the
site should be moved to the open plateau not éen fihe cave. The land where the site is now
located was claimed by eight individuals who werergelling over its ownership. Haiji
Tamam Haji Adam Zikri advised them not to quarretiothe holy ground, which belongs to
the awliyaa (saint). He suggested they and their descendantddsbe thesaddeettaeight)
administrators of the site. In this manner, thenctants donated the land as a pilgrimage site
and they became the firsaddeettd’® According to another story, Sof Umar was saidaweh
elected eight individuals to oversee the various/iies at the pilgrimage center in Bale, so
the pilgrims to Sof Umar Guutoo in Arsi also sebectasaddeettafollowing Sof Umar’s
original actions."*

There are three groups who are responsible forathmeinistration of the site. The
highest level is composed of twidbaa-wanbbaradlit. father of the chair), who are the main
bulchaa (administrators) of the site. The twikbbaa-wanbbaragchairmen) are the highest
authority figures who are responsible for the cerdet they do not lead rituals nor do they do
not walk around and attend every ritual. Insteaddyims come to where they are sitting and
pay their respect; the two leaders simply waithetirt designated place. Although there is

nothing that forbids them from attending rituals,is considered more respectable and

188 personal interview with Sheikh Tahir Godana, 28d»eber 2010 at Tememo.
189 parsonal interview with Sheikh Garad Hussien, 22dédnber 2010 at Tememo.
170 sheikh Tahir, 23 December 2010 at Tememo.

171 Sheikh Garad, 22 December 2010 at Tememo.

111



2 The saddeetta the next

acceptable for them to sit at their place and npéletrims’
administrative group, is subordinate and assistarthe Abbaa-wanbbaraaThis group is
made up of eight elders who organize people urtanselves and take the responsibility of
administering different aspects at the site dutimg pilgrimages. Nothing is done without
their knowledge and approval. Even those who wardame and pay homage, and ask for
financial or other forms of assistance, should fiemsult with them.

The third group of administrators is known by treanetorbbii (seven). It is made of
seven individuals who are mostly assistants tostmeetta If something happens and the
saddeettaare needed and thus busy or unavailabletatibii step in their place and take the
responsibility of overseeing the various activitasthe center. Therbbii can also ask the
shanoo(five) for help. Each person in therbbii andshanoais selected from a differegbsa
(clan). If there is a need to choose from only twdhree tribes, the numbers selected from
each tribe are equal in number. If four individuate selected from one tribe, the other four
are chosen from another. TAbbaawanbbaraaand thesaddeettare not replaced as long as
they are alive. When they pass away, their respoitgipasses to their children and their
descendants who then assume the roldbdfaawanbbaraaandsaddeettalt does not leave
their lineage. The reason for this is that the dbthesaddeettaandAbbaawanbbaraais one
of the most respected and honourable clans of tise @romo living in the area. They are
believed to have the ability and responsibilityrtaintain the social cohesion of pilgrirhs.

The pilgrimage site became known as Sof Umar akb0tyears ago. At that time,
Haji Adam, a known and respectgdallicha (traditional Oromo priest, wise man) who lived
in the area, prayed in the cave and named it 8té¢rUmar. Until that time, the place was
simply known by the namguutoo (fulfilled or one who fulfils) because every wigtade at

this place was fulfilled:"*

4.2.3 Pilgrimage periods

Before the advent of Haji Temam from Anajiina 6 aggeago, people used to go to the
center and pray any time they wanted. Haji Temammy wame with his experience of the
pilgrimage toDirree Sheikh Hussein, decided that people should mdkeaanual pilgrimage
to the centet’® Pilgrims now travel to Sof Umar Guutoo twice atyeéz., every six months.
The first pilgrimage is calleéshuura It takes place in the month @éirfaasa(December),

also calledji’a Sof Umar (the month of Sof Umar). The second pilgge is known as

172 Sheikh Garaad, 22 December 2010 at Tememo.
173 Sheikh Tahir, 23 December 2010 at Tememo.
174 Sheikh Garaad, 22 December 2010 at Tememo.
175 Sheikh Tahir, 23 December 2010 at Tememo.
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Rajabaand it takes place in Juh&. At the moment, there are no permanent religiousii
houses at Sof Umar Guutoo. Pilgrims erect tempdraty known aslagalee This is due to a
incident six years ago, when unknown vandals disieérand burned down more permanent
huts that had been used for various ritual purpatése center.

On their journey to the centre, most male pilgrioarry halanggee (whip),
dhangeéuledbaallaa Sheikh Hussein (a Y-Shaped stick), aaeboo(spear) while female
pilgrims carrygaadii (leather and/or rope for tying the back legs atgauring milking) and
siingee (ritual stick). The Y-Shaped stick is named affdreikh Hussein because the first
person to carry a stick with such form was Sheikis$¢in himself. Since he was a great
sheikh and teacher of the Qur’an, he placed hisaQuon the stick during his studies. He
also used it for safe keeping framjaasaa(dirt). Following the practices of Sheikh Hussein,
pilgrims come with their ownlhangee Those who come withouthangeewill also buy one
before they return homé’ This serves as a confirmation that an individua$ lkome on
pilgrimages to the centre. Even if the stick hageligious function, such as a walking stick
(uleg, it is always good to have some kind of stickhwiineself. A person who travels
without carrying a stick may encounter problems/sHe is not able to defend himself/herself
from danger. For example, if a dog dares to attank he/she is not able to stop the attack.
There are criteria for choosing or making sticksasinsticks are made of strong types of
wood; and they must consider the nature of thedh@s that make the Y-shape since woods
with straight shapes, such harooressa(Grewia bicolor), are preferred. Other than these
criteria, there is no special type of wood thathssen for this purpose. Male pilgrims carry a
whip and a spear because they are symbols of niisgdl® A whip is used to whip a
horse/mule to ride faster, and a spear has alwegs bsed as a weapon by the Arsi Oromo
since ancient times.

People travel to the area to pray in the name déflBoar and Sheikh Hussein for
various reasons. Those who are not able to be&irehipray toRabbito give them (a)
child/children that they will ultimately receive.o®r people travel to the site to wish for
prosperity; they obtain the wealth they are seek8igk people also visit the place and pray
for their and their relatives’ health and well-kgpifPeople who are not able to find a husband
or a wife travel to the site during one of the pittages to pray for a life partner. It is widely

believed that it does not matter how long it takms, everybody who travels to the center or

178 personal interview with Sheikh Faannoo on 10 Fafyr@011 in Nansabo.

1" personal interview with Sheikh Tahir, 23 Decen2@t0 at Tememo.

18 \Whips are used for much more than just riding fasich is considered masculine. They are also marike
negotiations, weddings, dispute resolution ceresmyratc. They have actual physical and ceremonrglgses.
And the spear could be associated with hunting,amdrceremonies.
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simply invokes the name of Sof Umar while at home @ishes for something will ultimately
obtain it; they will then travel to the center dwithe pilgrimages to express their
gratefulnes$’® Some of the motives of pilgrims to undertake pilgrges to Sof Umar
Guutoo are best illustrated by the following twogmnal testimonies told in public:
1. My wife was pregnant and she had complicatibnsade a vow to Sof Umar that |
would bring a flag of Ethiopia ankilla (wooden container filled with butter and
roasted coffee beans) if she gave birth safelys Was six months ago. Now she has
given birth to a healthy baby. | brought the flagd &illa asgalatu (gratitude) as |
promised. My wife and the baby are also here wighnow (Hussein Genemo).
2. This is a place addwliyaa Many times | have asked for help and | have xeekit. |
brought a bull agalatu When | came here for the first time in 1989, d diot own
property and | did not have a family. | was pooeréithey prayed for me and | was
blessed with riches and a family (Kadir Tiffo).
In addition to the two personal testimonies abdsheikh Garad, one of the two
Abbaawanbbaraatold the following story:
There was a person who was sick and spent aboyetas in bed. They (he and his
family) visited many health centres but he coultlb®treated to regain his health. He
finally made a prayer with the name of the centet promised to bring a sacrificial
animal if he became healthy again. He also senéssage for people to pray for him
at the center and they prayed for him. He immeljidiecame healthy and came here
within six months. This is a big story and miradBecause | am one of thbbaa
wanbbaraa | know of thousands of people whose wishes aliléd. There are
people for whom we prayed so that they would beoamd with children and they
obtained them. There were people who suffered fpmwerty and who came and
asked us to be free of poverty. Their wishes haenbulfilled and they brought many
sacrificial animals. Even when thieves steal thepprty of an individual, he prays to
this center for the thieves to be caught. Evehefthieves take property such as cattle
to a distant land, it does not take long for theués to be caught and for the cattle to
be returned to the owner. This is all the worlRalbbiand the power of this place and
not that of a human being. The miracles performethia center cannot be easily
narrated and remembered because there are so Rilgnyms publicly declare what

they wished and what they received and they btiegotomised gifts with ther?”

17 personal interview with Sheikh Garaad, 22 Deceriba0 at Tememo.
180 Sheikh Garaad, 22 December 2010 at Tememo.
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4.2.4 Rituals
Showing gratitude- hamdaa galfachuu

Most pilgrims travel on foot to reach the site of ®mar Guutoo, while few travel on
horseback. Shortly before reaching the ritual gtlgrims rest at an open place namafh
hamdaaSof Umar (land of thanking Sof Umar). It is an ogpace completely devoid of trees
even though it is located deep in the middle obredt. It is said that it has always existed
naturally without trees. It is also the place wh8&oé Umar took rest. Since then, all pilgrims
have stopped there to rest and to thank God forglmi) them back there saféf§f. They
praise Rabbi and Sof Umar for returning them to this plain agaaying, Alhamdulilahi
Rabbi La Alamin(praises and thanks be Rabb). There are three directions that lead
pilgrims to the center. All three directions habeit ownhamdaawhere pilgrims take rest
and praiseRabbi and Sof Umar. The first road comes from the dioecbf Tememo, the
second from the direction of Orera and the thicarfFaca’ad®

Figure 16: Lafa hamdaaSof Umar on the road from Tememo.

Photo by Gemechu J. Geda, December 2010.

Greeting- Salaamoo

After thanking God and Sof Umar laafa hamdaaSof Umar, pilgrims proceed to and
gather atGoobaSalaamoo(plateau of greetings) on a Tuesday. All the tgsart with this
gathering where thgaddeettadless the pilgrims. Prayers are also madé\fangato endow

them with a peaceful year, good productivity, éblktaand supportive government, proper

181 Sheikh Faannoo, 10 February 2011 in Nansabo.
182 Sheikh Garaad, 22 December 2010 at Tememo.
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rain, and abundant grass for the animals. The idects gather on a Tuesday was made by

Haji Temam 67 years ago. Aooba Salaamogilgrims greet Sof Umar sayingeebilehoo

hullee garaada kiyya deebineh¢@®@h Sof Umar! We have come back to yo@alaamoas

the Oromic corruption aalam an Arabic term for peace which is used for gregti At Sof

Umar it refers to a place where pilgrims gatheeeggiSof Umar and conduct prayers. Pilgrims

praiseRabbiand Waaqafor their fulfilled wishes and ask him to pray fire fulfilment of

their future wishes as well. Pilgrims csiiifag spiritual grass which has been an important

part of any Oromo religious ritual since anciemds, and hold it during the ceremonies. At

this gathering, participants also join togethesimging thebahro (songs in praise of Sheikh

Hussein and Sof Umar) hyee Sheikh Hussein (a person singimahro).!*® The following is

part of a song that praises Sof Umar:

Sheikh llilaah amaanahoo | believe in you Sheikh

Bahra jaalalloo jedhee mirgarraanl call you sea of love and see you on the right

silaalahoo side

Simalee nuu diddee dibbeen mana aalamad&ven the drum refuses to make sound
without your help

Nama isin jaalatu rabbiin ni araaramaa Rabioirgives your followers

Durriyyee fakkaatullee namni kedeven if they look bad, your followers are

miaayamaa peaceful

Bahro Sheikh Hussein is sung at Sof Umar Guutoo becpilgems who congregate
at the site also revere Sheikh Hussein, invokirsgnaime in songs. In effect, pilgrims invoke
both Sheikh Hussein and Sof Umar's names in theiygrs, in the way they mention the
name of thenabi (Prophet) Mohammad, in order to ensure reliabli@rfient of their prayers.
Sheikh Hussein is regarded awliyaa hanggafa(eldest saint) among the Ari Oromo. Sof
Umar and his contemporaries were tiésasaa(disciples). It is also believed that Sof Umar
Guutoo is one of the places visited by Sheikh HussAs evidence of this visit, my
informants showed mi@annoogaangeesheikh Hussein (hooves of Sheikh Hussein’s mule).
These are a series of fossilized hoof prints atex bank at place called Hoora Horem, close
to Sof Umar Guutoo. According to the story, Shetkissein travelled in this direction during
one of his journeys across the country. Becausgrthend, which is covered with stones, was
so slippery, the sheikh’s mule could not walk prbpeRabbisaw the problem, so he made

183 Sheikh Garaad, 22 December 2010 in Nansabo.
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the stone soft, which enabled the mule to walklga$his is how the sheikh managed to
continue his journey.

When theuleesingbahra pilgrims give money to him and tisaddeettaawho in turn
distribute it to: the needy living in the area, pgigrims, such as those who are unable to
work or who do not have enough to eat, and fatherte parentless children. This money
given by pilgrims is calledrjooma(generosity)Arjooma however, does not refer only to the
money given durindgahro singing but to any other useful item that pilgrigise, such as
clothes, shoes, and ornaments. Some pilgrims giweesn for their fulfilled wishes while
others give money to ask for a favour, includindpéogranted: a child, wealth, health and the
alleviation of other personal problef¥4.Pilgrims also give two birr each. This money is
calledkaayoo It is then shared among teaddeettaandAbbaawanbbaraabecause they do
not get paid for organizing and administering thiee @nd the ceremonies during the
pilgrimages-®

The singing obahrois accompanied by the beatingdibbeesalaamoo(drum of the
salaamo@. The beating of a drum has no religious functitinis to arouse and encourage
pilgrims to sing and to give beauty to the song&rimants claim that the beating ofliébbee
does not oppose the religious practices at Sof Wauartoo and the Qur'an. In the past, even
in Islam, thedibbeewas used. Recently orthodox Muslims have beemagaeatinglibbee
because they are following a stricter, ultra-Ortivothterpretation of Islam. That is actually a
cause of disagreement between Muslims who trav8lofoUmar Guutoo on pilgrimages and
those who do not. The person beating a drum islgikmpwn as hamichadibbeedhahu (a
drum beater). Individuals who bedibbee at Sof Umar Guutoo rarely make even slight
mistakes in the process. These individuals havaieemtjthe skills from other individuals who
play and through practice. Someone who is expesrand who plays better than all the
others is chosen by ritual leaders to bedibhee As long as this expert player is around, only
he can beat dibbee When this person is not around, the leaders fookomeone else to do
it. This applies tailee Sheikh Hussein as well. As long as he is alive a@rithe centre during
the pilgrimages, he is not changed or replaced dyebody else. He always sings the
bahra®®

At the end of thesalaamoogathering, thesaddeettaadistribute shifaa among the
pilgrims. Shifaahas been a ritual tree for the Oromo since antier@s. Oromo religious and
social rituals make use of the following tree tydesmmanArundinaria alping, garambbaa

184 Sheikh Faannoo, 10 February 2011 in Nansabo, Bli@sdkaad, 22 December 2010 at Tememo.
185 Sheikh Tahir, 22 December 2010 at Tememo.
186 Sheikh Garaad, 22 December 2010 at Tememo, Sheikin, 23 December 2010 at Tememo.
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(Hypericum revolutun), xiribbaa (Bersama abyssini¢a anshaa and waddeessaCordia
abyssinig. After receivingshifag pilgrims walk to the place where the major ritualich as
wareega(votive offering/sacrifice)waziizaalso calledvasiisa(ritual fire), ciincaa (burning
the heads of sacrificial animal)adraa (group prayer and dance around the ritual fire),
waarida (song praising Sof Umarjlhibaayyuu(libation), killa (‘slaughtering’ coffee beans),
and xiliitee (roasting coffee beans with butter) take placaeAfeaching the main place,
where thewasiisaritual is held, thesaddeettaaollect theshifaafrom the pilgrims and set in
front of them®®’

Figure 17: pilgrims carrying Shifaa.

Photo by Gemechu J. Geda, December 2010.

Wareega(votive offering/animal sacrifice)

After the salaamoogathering and walking the short distance to theaxmgual place,
the two Abbaawanbaraa (administrators) of the site sit on tlshifaa collected from the
pilgrims under a biganshaatree. The tree and the soil under the tree, wisclcalled
johaarag has healing powers. If sick people are brougltteunt, theanshaatree and the
johaaraa heal them and they become healthy again. At thistpn the pilgrimage, the
saddeettasstart the task of overseeing the rituals takirec@) one of which is theareega

(handing over of votive offerings). This is whatop&e do when their wishes are fulfilled.

187 Sheikh Faannoo, 10 February 2011 in Nansabo.
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They pray in the name of Sof Umar at the site @nelvom their area of residence when they
are faced with various problems such as sicknesg, of children, and poverty, and at the
same time they make various vows to keep if theaygrs are answered. For example, they
make a prayer foRabbito fulfil their wishes through the intermediary $heikh Hussein
and/or Sof Umar and they promise to bring itemsa@sse gifts. Some pilgrims promise to
bring a bull or a sheep of a certain colour. Incakes, pilgrims should bring what they
promised. If they promise to bring a black bulleyhmust do so. If they promise to bring a
sheep, they should also do as they stated. If pinemise to bring fivebirr, then they must
bring the fivebirr and nothing more or less or a replacement foffitleebirr they pledged.
The general name for all the items pilgrims brisigalatu (gratitude)®®

There is no restriction on items that pilgrims dddaring as votive offerings. Pilgrims
are entitled to promise whatever they want andgooimly what they have promised. They can
bring black, grey or white coloured animals, agjlas they vowed to bring animals of certain
colours. No one forces pilgrims to prefer a certgpe of colour. It is up to them to decide by
the time they make their vows. Pilgrims also brimgiter as offerings for their fulfilled
wishes. This is especially the case when a cow oéréain pilgrim is sick. They usually
promise to bring butter prepared from the milk lo&tt particular cow if the cow becomes
healthy again. When the cow is healthy again, thkiees milks it, prepares butter out of it and
brings it during one of the pilgrimage periods a®ave offering.

If a person believes in the power of Sof Umar dreldenter, and if s/he prays for the
fulfilment of his/her wish and the wishes are filgfi, s/he must bring what s/he promised. If
s/he does not keep this promise, it is widely elkthat some kind of misfortune falls upon
this person, his/her family, and/or property. Ifrsghing like this happens to individuals or
any of their relatives or their belongings, theymally assume that it happened to them
because they did not keep their vow and they vell for forgiveness and fulfil their vows
immediately. If a person does not know what caukeddisaster to him/her, his/her family or
property, then he/she goes tdRaagaa(fortune teller with the ability to predict whatah
happened to someone in the past as well as whiahagpen in the future) to find out what
caused the misfortune. If tiitaagaafinds out that the suffering is caused by thevitllial’s
failure to honour his/her vows, he advises thisperto fulfil his promise$®®

Animals brought as offerings during the pilgrimages all slaughtered and the meat
is distributed among pilgrims. Nothing should bketa back home. No one is allowed to take

18 Sheikh Faanoo, 10 February 2011 in Nansabo.
189 Sheikh Tahir, 23 December 2010 at Tememo.
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it and use it for personal benefits. It does nottenahow small or big, the meat from a
sacrificial animal is distributed among the pilgsiran an equal and fair basis. No one is left
out intentionally. The distribution is done byanguddootgelders). Sacrificial animals are
slaughtered on Tuesday around 3-4 p.m. Pilgrims arecfollowers olWaaqeffannadaouch
the blood of the sacrificial animal and paint thieireheads and/or their faces. This action is
calleddhiiga tuquu (touching blood). The skin of sacrificial anim&snot sold. It is cut into
smaller pieces and tied on top of every womaiirgjee

The offering of sacrifices started about 150 yesgs. There was a rich man named
Dambalo. He had a lot of cattle but did not have @fifspring who could inherit his property.
He was passing by the centre during one of theipillges when the pilgrims asked him to
give them an animal for slaughtering. He told theenwould give them an animal if they
prayed for him to receive a child. One year latex, had a child, so he returned to the
pilgrimage centre with a sacrificial animal. Thiasvthe first animal to be offered as a gift and
sacrificed at the centre and this tradition id pticticed™*
Ritual fire (Waziizg

The burning of the ritual firewaziiza, (also calledwasiisg takes place after the
wareegaritual. It takes place on a Tuesday at about 6 Pilgrims go to the nearby forest to
gather wood. It is not allowed to cut a tree fais thurpose. Pilgrims collect wood that is
already dry and has fallen down. They create fidrletion, i.e., by rubbing one piece of
wood against another. It is not permitted to usighder, matches, or an already existing fire
to lightwaziiza According to oral histories, the Oromo have beging friction to light a fire.
The Oromo have always created fire this way whethgas for when they went to war, when
they travelled from one place to the other, or wtiey travelled on pilgrimages.. The task of
burningwaziizais entrusted to theaddeettd®

This ritual is said to be the decision of Sof Uremnself. It is believed to be one of the
three importantnurtii (decisions) of Sof Umar. Thegeurtii aresalaamogwaziizg andkilla.
In order to fulfil Sof Umar’s decisions and to fml¥ his actions, pilgrims prepare the fire and
sing, pray, and bless each other around the firdevitivoking his name. Sof Umar chose
Tuesday for this evert? Another reasonvasiisais prepared on a Tuesday evening is it is
also the date when Sheikh Hussein and Sof Umar sa&deto have been born. Pilgrims sing

songs honouring and praising Sheikh Hussein andJ&adr the whole night while standing

190 Anwar Garaad, 22 December 2010 at Tememo.
91 Sheikh Faannoo, 10 February 2011 in Nansabo.
192 Sheikh Garaad, 22 December 2010 at Tememo.
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around thewasiisa A third reason whywasiisais burned is to give light and warmth to
pilgrims who have spent most of the night singinggs praising Sof Umar, Sheikh Hussein,
andRabbi There is no tradition or rule that forbids therbng of wasiisain the morning or
during the daytime. The main reason they starfitean the evening is to wait until the end
of the day, when most pilgrims have arrived. Althbumany pilgrims arrive earlier, some do
not arrive until late afternoon on Tuesday. It rdyoafter the arrival of the last pilgrims on
Tuesday evening that theasiisaritual starts.

After the wood is burned, elders look for the dil@t(s) in which the burned wood
falls. It can fall to the east, south, north, oistvé&ome wise people use this falling direction to
interpret what the coming months or seasons wilbpbly look like. If it falls to the north as
well as to the east, it indicates a good and peadehe to come because the east is the
direction of sunrise, and therefore it is a signlight. If it falls to the south and west, it
indicates a bad and difficult season ahaAfdsiisawas started at the centre about 67 years
ago with the coming of Hajji Adam from Bale who bght the practice with him when the
decision was made to move the centre of the pilggenfrom the cave to the open plateau.

Before that time the Oromo of the area did not @repvasiisa They used to prepare simple

and small fires during their various social andgiels rituals:®®

Figure 18: Waziiza

Photo by Gemechu J. Geda, December 2010.

193 Sheikh Tahir, 23 December 2010 at Tememo.
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While waziizais burning, pilgrims perform thbadra (also calledshubbisaa ritual

around it. It is a kind of dance performed in &leiraround thevaziizafire. There is a person

sitting on the ground beating a drum. Other druratérs help him in turns. There are also

individuals who take turns as lead singers. Otligripms attending the ritual repeat what is

sung by the lead singers, in a call-and-response. fdhe pilgrims also clap quickly and jump

occasionally. The contents of hymns sung aththéra ritual at Sof Umar Guutoo praise Sof

Umar, just as the following hymn indicates:

Wayyu argee osoma horii tiysuu
Nuura ceeku lamaan irraa ibsuu
Gaafa walloo hulluga gaafa walloo

Rufaan aannaan roobe gaafa Dalloo

Canaan karra canaan karra
goggogee nama eega
baga deebine aanessa weebaa

canaan karra goggogee bishan ittii

haajaa teenna himna isaanitti

mura eegdi awliyaan mura eegdi
wadaajii Abalgaasim Juneeydii

nama sheeka hindanddeettu rakkoonii
boora yaabbatti aayyoo Makkoonii

Abbaa Makkaa wadaajii tolaa Baale

Gamoo keessan jibriilttu ijaaree
Canaa karraa waadamee lafa geetti
Waliyyoonni asraa jala teetti
Riifussa baanee Riifusaa
Achumaan giraangiraa

Gandda Sof Umar Abbaa-muraa

| saw the respected one while tending to cattle
Light emanates from his body
While in a cave in the country of Wollo
Milk rained in the land of Dallo because of
his prayer
The tree at the gate is dry and waits for
devotees
Welcome back to the river of Weebaa
The tree at the gate is dry and it needs
watering
We tell our issues to him (Sof Umar)
Saints do only what God wants them to
He is the friend of Abelgaasim Juneeydii
Nothing troubles his followers

Aayybtakkoo rides a horse
He is the father of Mekka and a friend of
Bale’s patron (Sheikh Hussein)
Your shrine is built byibriil (Saint Gabriel)
The branch of Canaa tree reaches the ground
Saints pray under it
We came to the land of Riifusa
And then to the land of Giraangiraa

The village of Sof Umar

Wayyu argee wayyu argee wayyuu gurrésaw the respected one at the river

latti

Isaaniin gala deema weebatti

| travel to the river of Weebaa
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Ciincaa (burning of sacrificial animals heads)

This ritual takes places after theareega ritual where sacrificial animals are
slaughtered. At about 9 PM, theataa(head) of sacrificial animals such as cattle drekp is
then burned in a ritual that is known @mcaa It is done to protect the people from attacks
by djinnii. It is said that there are madjynni in the river valley and around the cave and they
can attack pilgrims. But whegiincaais burned, they feed on the smell and they aisfwt.

As a result, they do not usually attack humans.nE¥ea djinni attacks an individual by

accident, it usually abandons him/her once it sswiiticag, which is like a feast for theni?

Figure 19: Ciincaa.

Photo by Gemechu J. Geda, December 2010.

Waarida (faaruu awliyaa praise of a saint)

On Tuesday evening, pilgrims retreat to their respe dagalee(temporary huts) and
perform thewaaridaritual until the early hours of Wednesday. Thisasd to have started at
Sof Umar Guutoo very recently: about 20 years dgas not something the Oromo had
practiced in the pasWaaridais simply afaaruu (praise) of thewliyaa (a saint). It is a song
in which pilgrims praise Sof Umar and Sheikh Hussdi has no other spiritual purpose or
meaning. Pilgrims sing it because they think Sof ddntikes it. Similar tobahro and
hadralzeekkarawaaridais used to praisawliyoota (saints). Duringvaaridarituals, prayers
are done for various things such as for the pragpef the country, for rain, for agricultural
productivity, for health and productivity of catther a stable government and for peace.

194 Sheikh Garaad, 22 December 2010 at Tememo.
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Usually pilgrims who come from the same area occapg hut. No one opposes
pilgrims from different parts of the country fromxamg up, but pilgrims themselves prefer to
be with other pilgrims they know. Since they comeanf the same place, they also have the
same references in the songs or the lyrics, so ¢hayparticipate actively rather than being
passive onlookers as they would in the hut of geas Pilgrims make fires in their respective
huts and sit with their legs crossed. The firesehaw spiritual meaning; they are only done to
give pilgrims warmth and light. In the evening, mapilgrims chewjimaakhat and smoke
cigarettes. Although the khat and cigarettes maly have a direct religious meaning in
themselves, they are part of this spiritual ritveithout them, pilgrims would not be able to
achieve the needed level of trance for these splrisongs.Khat and cigarette stimulate
pilgrims and keep them awake and alert througHeeiiang night:>> During the singing of
hymns, pilgrims clap and move their heads sligitlya trance back and forth movement.
Most pilgrims also close their eyes and move theper body sideways. These behaviours
are considered as a sign of satisfaction and stitonl by the contents of the hymns, some of
which are repeated many times as one of the hymasepted as follows indicates:

Yoo si waamu fayyaree | am healed with the mere mentioning of
your name

Leenci fardda digalee mal wayyaree The lion rides a horse and we do not know
what to do

Haraaraa baatii golfa A spirit should get what he asks for

Yoo inni kaan leenjjisu kuun hinkolffa When he disciplines one the other laughs

Leenci fardda digalee mal wayyaree The lion rides a horse and we do not know
what to do

Kabbaadin gulufa He rides quickly

Naan dura deemi an si faana dhufaa Travel ahead of me and | shall follow you

Leenci fardda digalee mal wayyaree The lion rides a horse and we do not know
what to do

Natti seentan barii You came to me early in the morning

Mazggaba kee irra naa hintsafin ganii Do not write my date on your register

Leenci fardda digalee mal wayyaree The lion rides a horse and we do not know
what to do

Hixaana keessan naddii Incense sticks are like gums for you

195 Sheikh Garaad, 22 December 2010 at Tememo.
124



Rijaala yoo rakkinnaa hin reebu nattii He reaches out for me whenever | am in need

Shirataa teettanihoo You reside in the land of Shirata

Ani hinfaagu wilataa keessanihoo | will never forget your favour

Ani duruu siin himamee | am always known in association with you

Situ magaa dhaba gizzee dhibamee Your reputation will be destroyed if | ever
become sick

Warri nu daw’atanii Those who only watch us

Marfee caala yaalan jismii kiyyahoo Your treatment is better than an injection

In addition to praising Sof Umar, pilgrims also yprior various societal issues as
follows:
Ya Rabbi caamtee nu hinmiidhin DearRabbido not harm us with drought
Ya Rabbi biyya teenya nagaa nuu godhi  DearRabbigive peace to our country
Ya Rabbi gabeenya keenya nuu guddisi  DearRabbiincrease our wealth
Ya Rabbi mootummaa keenya ka nagayBaarRabbigive peace to our government

godhi
Ya Rabbi dhara nuu keessaa balleessii DearRabbiabolish deception
Dhugaa magarssi DearRabbilet honesty flourish

Killa gubbee(killa of the plateau)

The killa gubbeékilla of the plateau) ritual takes place on a Thursdagay chosen
by Sof Umar. Pilgrims perform these rituals the &f Umar was believed to have decided
to conduct them. Thilla ritual is named aftekilla, a wooden-bowl used by the Oromo as a
container for ritual items such as melted butted aoasted coffee beanKilla can be
prepared from any type of wood as long as it isable for the task. It is mainly prepared
from heexoo (Hagenia abyssiniga waddeessa(Cordia africang, and gatamee (Vitex
doniang trees. The ritual is namddlla gubbee(killa of the plateau) to differentiate it from
the other ritualkilla karraa (killa of the road/gate) that takes place in the caveryeaspect
of the ritual is the sam&illa gubbeeis celebrated in the open space (plateau) bedtise
currently the centre of pilgrimages and rituals &ilth karaa is celebrated in the cave
because it was the center of the rituals until 6@&ry ago. It is to honour the past and the

present thakilla is celebrated in both placdsilla karaa is celebrated in the cave because it
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was done there for the first time and pilgrims awned this tradition even if it is not the main
center of pilgrimages at the momértt.

The Oromo have been performikija rituals for a long time to pray t@&/aagayyoo
(Waaqgg by saying;killa teesse, sitti dheese Rabbiyy(abb) (I preparedkilla and took
refuge by you) andillaan bahee, sirraa dahee Rabbiy@ocame with &killa for you have
endowed me). Even if they say they pray Ydaaqayyoo(Waaqa, their continued use of
Rabbiyyoo(Rabb) shows the increasing influence of Islam on theilief system as well as
their terminologies. The first step in this ritual what pilgrims do in their homes before
embarking on their journey to Sof Umar Guutoo. Thist step is calledbuna-qalaa
(‘slaughtering’ coffee). This is the process of mgroasted coffee with melted butter. First
coffee beans are roasted on a weaker fire so tilggits roasted properly rather than getting
burned. Then they are cooled down for a while amiteb is melted and put inlalla. After
this, the roasted coffee is placed in #ia containing the melted butter and stirred with a
spoon or a fork. It is not allowed to touch it witke hand. The Oromo call a coffee prepared
in this manner for ritual purposesyyuu(wayyooma Coffee trees are well respected by the
Oromo. If an Oromo breaks a coffee tree by accidemtsays dni si'ncabsine, jaldeessatu si
cabssé (It is not me but a monkey that broke you).T hgplecation of the termgaluu
(slaughtering) to a coffee is figurative. Coffeemsidered to be likekormal[bull], which is
why the Oromo use the same term for coffee. In Amo traditionkilla andkorma are
placed on equal footings. That is why it is refdrte askilla galuu (slaughteringkilla). The
Arsi Oromo roast the coffee beans at home andRilibi“yaa Rabbi huno korma galadhe
(Oh Rabbij I have slaughtered a bull in your name) refertmghebuna (coffee) as &orma
(bull). The Arsi Oromo pray saying<brma galadhe kanan naa dhagayi, sa’a tiyyas natiys
nama tiyyas natiysi, horii tiyyas natiyi¢l have slaughtered a bull please do listen to my

prayers, protect my cow, my family, and my weattH).

196 Sheikh Tahir, 23 December 2010 at Tememo.
197 Sheikh Garaad, 22 December 2010 at Tememo.
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Figure 20:Killa.

Photo by Gemechu J. Geda, December 2010.

The killa ritual that takes places on Thursday is cakéld gabatuu(holding killa)
and/orkilla dibachuu(anointment bxkilla). The ritual takes place under a ligshaatree, a
ritual tree for the Oromo. Other ritual trees oé tbromo includdeemman(Arundinaria
alping), waddeessagarambbaa (Hypericum revolutum and odaa (ficus). The ritual is
performed under this tree because the strong nafutke wood and the nice smell of its
leaves symbolises a good yebeemmartrees are preferred because they multiply quickly.
Odaais preferred because of the wide spread of itadbres and large, strong trunk. Oromo
traditional rituals take place under these treesigaify or wish for fertility, health, wealth,
and other social and religious gatherings. Acaaydo oral stories, the Oromo have used the
shade of trees for rituals and as meeting placedisituss various social aspects related to
society. The Oromo were always looking for a bigetrsuch as andaa for their social
activities. That is why today the Oromo performthkir rituals under big trees that provide
enough shade. Unless an area is devoid of woodseg thituals do not take place in a house.
When the Oromo perform their rituals under a tteey are not praying for the tree but only
using the shade it provides. It does not mattertwyhpe of wood it is as long as its shade can
accommodate as many of the participants as posdibke Oromo prefer to sit undedaa

trees because these were the trees their foredatised as meeting places. Today, it is still
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preferred to other types of trees if it is avaidaht is because of the absence of this tree that
pilgrims use th@nshaatree as a ritual place at Sof Umar Guutoo.

Shifaatree leaves are then placed under the tree ariditdnés placed over the leaves.
Killa is brought by pilgrims whose wishes are fulfilledd/or those who want a prayer/wish
to be fulfilled. Thekilla ritual is supervised and conducted by Haeldeettageight). They
have their owrdura-ta’aa (chairman) who is referred to aanggafa(elder) and who starts
the ritual. He also has atti-aanaa(vice — chairman). Among theaddeettasome of them
are referred to asanggafawhile the others armandhaa(junior, younger}®® The eldest of
thesaddeettahen picks oné&illa after the other, asks for the person who brouutt specific
killa to present him/herself, conducts a blessing, &mslits contents with his fingers. In this
stirring action, which is callekiilla dammagsadstartling killa), thehanggafatries to separate
the coffee beans from the butter. Just like stayth sleeping animal, treaddeettadhave to
‘startle’ the killa before using the content for ritual purposes: @ating ‘killa nama

nyaachisaa/ killa afaanin nama gabsiigaand for anointing Killa nama diba&. *°

Figure 21:Killa dammagsuu(startling Killa).

Photo by Gemechu J. Geda, December 2010.

198 Sheikh Garaad, 22 December 2010 at Tememo.
199 gheikh Tahir, 23 December 2010 at Tememo.
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After ‘startling’ thekilla, the eldest of theaddeettaraises thekilla above his head
four times (in a symbolic representation of therfoipples of a cow’s udder which produced
the milk for the preparation of the butter folta) and prays as follows:

yaa Rabbi nuu dhagayii OhRabbilisten to our prayers
Quufa olfuudhi Bless us with abundance
Nagaa olfuudhi Bless us with peace

Aadaa olfuudhi Bless our culture

yaa Rabbi waan gubbaa kana irraa dhufurr®h Rabbl Save us from whatever comes
nuu eegi from above (the sky)

Yaa Rabbi nutti araarami OhRabbiforgive us

Then he puts thkilla down and prays as follows:

Nagaa lafaan gayii Bestow peace upon the earth
Quufa lafaan gayii Bestow abundance upon the earth
Rooba lafaan gayii Bestow rain upon the earth
margga kana sifeessii Make the grass productive
horii’llee sifeessii Make the cattle productive

Ka gotan kana’llee nu sifeessi Make what is sown productive
Diina dhiibi Protect us from enemies
Dhukkuba dhiihi Protect us from sickness
Waraana dhiibi Protect us from war

In addition to the prayers, thella ritual is also accompanied by songs which praise
Rabbi(God). Songs that praiseabbiare calledaarfannaa Rabb{Rabbis songs of praise).
It is a prayer forRabbito keep children and cattle safe. The Oromo uguysdrform their
prayers early in the morning; as the first acth@ tlay, this marks the beginning of the day.
The Oromo have had alwakdla at home and it remains a major part of their dpilgyer
rituals. They hold theikilla up to pray, then they take four pieces of coffearts from the
killa and put one in each direction in the compound. éles, during the pilgrimages at Sof
Umar Guutoo, pilgrims just place four coffee beamsler a tree, without regards to a

particular direction. This practice, though not riduin Islamic practices, is an ancient
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tradition and practice of the Arsi Orori¥).One of thefaarfannaa Rabbthat praiseRabbiis
presented as follows:
Killaan bahee, sirraa dahee Rabbiyyoo | pray holdingkilla for my prayers have been

answered by you

Killaan bahee balaltaa Rabbiyyoo | come out with &illa early to pray for you

Sirra dahee agarttaa Rabbiyyoo You see that | have got from you

Killaan bahee, sirraa dahee Rabbiyyoo | pray holdingkilla for I have got from you
Rabbi

Ciicoon meexa gabdii Ciicogmilk container) hasmeexa (metal
rng)

Nuu keennittee nutti hingaabbin Rabbi Do not take away whatever you gave us

Killaan bahee balalttaa | come out with &illa early to pray for you

Sirra dahee agarttaa Rabbiyyoo You see that | have got from you

Killaan bahee, sirraa dahee Rabbiyyoo | pray holdingkilla for 1 have got from you
Rabbi

Killa guuree situu nu uumee Rabbiyyoo | broughtkilla and pray for you for you are
my creator

After the prayer, in an action calledido,the saddeettaahen place four coffee beans
on the ground under trenshaatree. They do this to protect the area as wethasilgrims
from attacks by spirit®®* The eldest of theaddeettasdegins by tasting the content before
passing it on to the nestddeettaanember. After all thsaddeettadhave taken a bite from
the contents of theilla, it is passed to the person who brought that fipddila. S/he can
theoretically either pass it on to other particigaof the ritual or eat it her/himself. But at Sof
Umar, the person who brought tkila always passes it over to other pilgrims attendirey
ritual. At Sof Umar, the person who brought thida passes it on to others because eating it
him/herself (or taking it home to eat) would becontradiction/opposition with the fact that it
is an offering. Sharing with all present is parttloé process of praying ¥#&Waaga/Rabband
an important part of all the ritual activities aif®Jmar. The purpose is not to eat as much as
one would like, but rather to distribute whatever brought among all pilgrims. The
saddeettaaalways try to estimate the number of people ieratance at the ritual and the
amount they should be distributing so that ther# e no shortage. Shortage results in

290 gheikh Tahir, 23 December 2010 at Tememo.
?1n the past, the Oromo used to not only pkitia under a tree, but also in many other places ssiéh teir
homes and in thmoonad foonaa(a fenced enclosure for cattle).
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suspicion: pilgrims may suspect that what has haggeo thekilla will be brought on to the
ritual and their prayers may not be answered ossidgs not bestowed. Even during the
wareegaceremony, if only one animal is slaughtered, @grims get a piece of the me&t.

In addition to feeding pilgrims attending the ritumembers of theaddeettaanoint the head
of pilgrims in a process callddla/muuda(anointment). According to Arsi Oromo tradition,
this helps a person in various ways, such as lytepting pilgrims from various dangers,
such as attacks by spirits, ensuring healthy bngadi an individual’s cattle and protecting a

person’s wealth from dangét’

Dhibaayyuu(libation)

The dhibaayyuu(libation) ritual takes place on a Thursday, standously and at the
same place as thdla ritual. Thedhibaayyuuritual involves the dropping of the contents of a
mijuu (milk container) on a&iingee(Arsi Oromo women'’s ritual stick), ongaadii (skin/rope
strap for tying the back legs of a cow during mmtki shifaa (tree leaves), and on the
ground?®* Thessiingee gaadii, shifaaare chosen for several reasorigigee belongs to Arsi
Oromo women who use it in ceremonies and for psayed it is directly linked to their
respect.Gaadii is libated as a way of thanking it for the roleplays in milk production,
because it ties the hind legs of a cow during mgkiandshifaarepresents the grass that cows
graze to produce milk, and the ground for it grayass that cows eat. The milk containers
that can be used for tltnibaayyuuritual include:qodaa(milk container made up of animal
skin), ciicoo (a vessel for milking)guchuma(a big gourd with long narrow neck), and
sabareg(milk container made up of calabasf.

Mijuu (milk container) implieguutuu(fullness) in the Oromo language. It implies the
fulfilment of one’s wisheswhich is whymijuu is always brought full. Since pilgrims do not
bring half-filled mijuu, they bring what they can afford: those who hawanyncows to milk
bring in larger containers while those who havedewaows bring in smaller containers. The
pilgrims fill the container with fresh milk but @urdles and becomes yoghurt during the long
journey to the site and over the course of the tniogtiore the ritual. But it is not important
what themijuu contains by the time it is opened for the rituml@ng as it was filled with milk

at the beginning of the journé$

202 ghejkh Tahir, 23 December 2010 at Tememo.

203 sheikh Garaad, 22 December 2010 at Tememo.
204 Sheikh Faannoo, 10 February 2011 in Nansabo.
205 Bariisoo Duubee, 23 December 2010 at Tememo.
208 Sheikh Faannoo, 10 February 2011 in Nansabo.
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During thedhibaayyuuritual, elders hold the containers high and sirgpag known
asweedduult is a prayer foRabbiand/orWaagato give them more milk and to make their
cows productive, thereby increasing the size af $teck. One of the songs goes as follows:

Aanolee tiyyaa aananiin galii Oh my cow! May you come with milk

Ka gama raachoo aananiin galii May the cow return from the field with milk
Dhaltii mandhachoon aananiin galii May the mooing cow return with milk
Aanann naa wayyaa aananiin galii May you return with milk for | prefer milk

The eldessaddeettaghen drops a little milk onto th&ingee gaadii, shifag and the
ground and leads a prayer, which is repeated bwtteadants of the ritual. The following is

an excerpt of one of the prayers:

Waagqnii dhagahii May Waagqalisten

Lafti dhagahii May the earth listen

Akaakoon dhagahii May the grandfathers listen

Abaaboon dhagabhii May the great grandfathers listen

Hokkaan dhagahii May the Hokkaa (vice to theabbaa-gadasa
listen

Bookkuun dhagabhii May theBookkuu(abbaa-gadagalisten

Kan dhageettee nu oowadhu Respond to our prayers

Muka raagaa isa godhi Make him strong and a sign of hope for all

Nama raagaa isa godhii Make him a fortune-teller

Kutaa nyaaphaa dhabsiisi. Make him free of enemies

After the prayers, the eldesaddeettadastes the milk, followed by the other members
of thesaddeettaaThen the person who brought that particalguu drinks and passes it over
to the pilgrim sitting closest to him/her. Afteighthe rest of the pilgrims drink the milk until

it is finished.
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Figure 22: containers holding milk for thedhibaayyuuritual.

Photo by Gemechu J. Geda, December 2010.

In Oromo tradition, it is not allowed to disruptriual before its completioff,
During thekilla anddhibaayyuuritual, complete silence is observed. Hasldeettaare the
ones leading the rituals so they are the ones \whalbbwed to talk and lead prayers. The rest

of the pilgrims must follow what they say insteddrging to talk without permission.

Xiliitee

The xiliitee ritual takes place on Thursday after tki#da and dhibaayyuurituals.
Similar to thekilla ritual, xilitee also involves coffee and butter. There is, howewgebig
difference in preparation. The coffee usedKida andxiliitee rituals is different. The coffee
for thekilla ritual is first roasted on a pan. Then butter &ted, poured in a container, and
the roasted coffee is mixed with butter. Kdiitee ritual, however, a pot filled with butter is
put on the fire, then raw coffee beans are plandt iThe raw coffee beans are roasted with
the butter instead of on a pan. 99 coffee beansised for theiliitee ritual. This number is
meant to correspond to the 99 names of AllasbegIslamic prayer bead) also has&flee
(beadsY® In the past, there were no physicians and dodikeswe have today. Instead,
whenever sickness broke out, there were eldershmmARabbi showed the path out of the
sickness and they in turn advised the communitgyTdrganized thgiliitee ritual and prayed
for Waaqa and people became healthy again. With the enattofeilitee, people can find

207 sheikh Tahir, 23 December 2010 at Tememo.
208 Bariisoo Duubee, 23 December 2010 at Tememo.
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cures for various troubles, such as the sicknessawiw or a childDjaanii (djinnii) also do
not attack people who perform or take part inxidee ritual.

The person responsible for tixdiitee ritual is callednama xilitee galu(a person
‘slaughtering’xilitee) and he is chosen by tlsaddeettaaThe task of preparingiliitee is
mostly entrusted to individuals whose ancestors hparformed the task in the past and who
is a member of a respected clan. The person reiyperisr this at the moment is from the
Hawaxxuu clan, which is one of the largest and mespected clans in the area. The person
in charge of the ritual puts butter in a pot andtsie. He then puts raw coffee beans in the
melting butter. He then pours a small amount ofewat the boiling butter. This makes the
butter cooler and it makes it smell even stronget more intens&® It is believed that this
protects pilgrims from bad luck for the smell sii¢is\Waaga awliyaa (a saint), and spirits. It
is widely believed that when spirits are satisfieely do not have the desire to attack pilgrims
when they go down to the river to fetch water, &stvclothes or to bati&’

After the coffee beans are properly fried, the ézaaf the ritual takes the pot off the
fire to wait until it cools down. Then he handswer to one of thébbaa-wanbbaraawho in
return holds the pot containing the fried coffearieover his head and conducts prayers in
Oromo. While theAbbaa-wanbbaraas holding the pot over his head, all the pilgriragse
their hands up to accept the blessings while safangen”. This act of raising hands also
symbolizes helping the person holding the pot. Gfithe prayers conducted in Oromo during

the ritual is as follows:

Yaa rabbi nutti araarami Oh Rabbiforgive us
Awliyoota Rabbi nutti araaramaa Oh Saints oRabbl Forgive us
Aarri xiliitee kun isiin haagayu May this smoke okiliitee reach you

The Abbaa-wanbbaraalso conducts the prayer in Arabic as follows:

Bismilah In the name of Allah

subhana Allah Glory be to Allah

wala alhamdulilah All praise is to Allah

wala lllah Illalah There is no God but Allah

wala Allahu akbar Allah is greater

wala haula wala quwata illa Billah Power and knowledge are with Allah

29 gheikh Garaad, 22 December 2010 at Tememo.
210 gheikh Faannoo, 10 February 2011 at Tememo.
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wala lbilah wal azim Allah is superior and powerful

The use of Arabic in rituals and prayers is saith&we started around the time of
Sheikh Hussein, with the arrival of Islam in thgioe. The Oromo used to pray in the Oromo
language, but when Arabic was introduced to théoregith the introduction of Islam, they
decided to use the language in their prayers fey thelieved it did not alter their beliefs or
practices. The use of the Arabic language corredptm about the time the Arsi Oromo first
began to conduct theliitee ritual.

After the prayers, thé\bbaa-wanbbaraagplaces four fried coffee beans under the
anshaatree where he is sitting. The Arsi Oromo belidvat tGod will protect them as long as
the coffee is under thenshaatree?!* After placing four coffee beans under the tree, tihio
Abbaa-wanbbaraaeat first and then they distribute the rest amibtregpilgrims attending the
ritual. The amount given to each pilgrim dependshennumber of people attending the ritual.
If there is a shortage due to large attendancgripis may only receive one coffee bean each,
but if there are enough fried coffee beans or fdgrims in attendance, pilgrims can receive
more coffee beans. In order to receive the coffeenb at theiliitee ritual, pilgrims are
expected to sit down. One cannot receive a coféan lwhile standing. The Oromo always
performed theXiliitee rituals seated. Standing represents walking ankkinga represents
instability. Oromo elders have always advised terat rituals sitting.

The other component ofiliitee ritual is the roasting oflhandhama(rib meat) of
sacrificial animals. During theareegaritual, animals brought as votive gifts are slaegid
and thedhandhamais set aside for this purpose, while the resthef mmeat is distributed
among pilgrims. The rib meat is placed directlyaofire prepared for this purpose in front of
the temporary hut of thdbbaa-wanbbarazand in the same place where the fire for the
waziizais lit. It is also whereiincaa andxiliitee rituals take place. This location was decided
by the saddeettaand theAbbaa-wanbaraain the past, supposedly based on an original
decision and action by Sof Umar himself, and theetu leaders have continued practicing in
the way of their forefathers. In this ceremony, theat is roasted, and cut into small pieces so
that all the pilgrims present can receive a pieldee meat is then taken to thdbbaa-
wanbbaraa*? The eldestAbbaa-wanbbarazolds the plate containing the meat above his

head and conducts a prayer as follows:

2L |f the xiliitee ritual is conducted at home, some coffee beanalaoceplaced in thboroo (back of a room)
(Sheikh Garaad, 22 December 2010 at Tememo).
#12gheikh Garaad, 22 December 2010 at Tememo.
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Bariitee nagayaan nabulchite, nagayaan ndais morning, you have given me a peaceful
oolchi night, give me a peaceful day

Ya Rabbi balaa narraa deebisi Oh Rabbi,save me from misfortunes

Magaa keetin si kadhadhe balaa narra&ave me from misfortunes for | pray in your

deebisi name

Then he and the othé&bbaa-wanbbaraaat the first pieces and the rest is distributed
among pilgrims. If the animal is brought as an otfte theawliyaa (saint), the person who
brought it should not eat thghandhamain front of other pilgrims. But if the animal is
slaughtered at home, the owner of that animal @sight to eat thdhandhamdirst. There
is no ritual significance in number dhandhamaoasted,; it is in function of the number of
pilgrims present. If there is not enough for everopilgrims just take a bite and pass it over
to the next person. The purpose here is not tooeats content but to share among all

participants and to show camaradéfie.

Killa karraa (killa at the gate/road)

The killa karraa ritual is similar tokilla gubbee(killa on the plateau). There are no
differences in the nature of the rituals. The ntdifference is the place where the rituals take
place.Killa gubbeetakes place on the open plateau wkill karaatakes place in the cave.
Pilgrims perform this ritual in the cave becausat tis where the ritual started, and today
many pilgrims do not want to stop performing itrdnas welf** It has been a tradition since
the time of Urjii Kormaa, the woman who survivedthre cave. During this ritual, many
pilgrims paint erected stones in the cave withtaofdoutter as thanks té¢/aaqafor listening
to their prayers. Before entering the cave, pilgriake off their shoes. There are two reasons
for this. The first one is related to the periodenlpilgrimage to this place started. At that
time, there were no shoes and all pilgrims useaalx bare foot to reach the site and that is
still how most pilgrims do it. The other reasontdsshow respect to this sacred place, the site
of awliyaa (saint). There is, however, no prohibition of wegrshoes upon entering the cave
and there are no stories of people who have faadddrtunes for doing so. Some pilgrims,
who have made ailata (vow) in exchange for the fulfilment of their wishy place coffee
beans in the cave and burn joss sticks. Most pigmake a vow to bring coffee beans if their

wishes are fulfilled®®

23 Sheikh Faannoo, 10 February 2011 in Nansabo.
214 Bariisoo Duubee, 23 December 2010 at Tememo.
215 Sheikh Tahir, 23 December 2010 at Tememo.
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In the cave there is algawaara (holy soil), which is believed to have healing Ers:
It is regarded as medicine for humans and aninRilgrims also believe that it prevents
different kinds of sicknesses and a person who ieatsl not be exposed to malaria and/or
other sicknesses. The medicinal power of the sa@hkid to emanate from its association with
Sof Umar and is therefore blessethwaarais not collected by everybody but instead should
be given by thesaddeettaas long as they are around. If members ofstisideettaaare not
nearby, it can also be taken by the pilgrims thdwese It can be applied externally on
humans and cattle and it can also be mixed wittewamnd drunk for any kind of internal

sicknes<'® After the ritual in the cave, elders bless pifgr as follows:

Abba irratti bulchi Grant long lives to our fathers
Haadha irratti bulchi Grant long lives to our mothers
Akka hammaate nurra gabii Save us from malicious things
Akka jabaate nurra gabi Save us from serious problems
Diina nurra dhiibii Protect us from enemies

Ciisa nurra dhiibii Protect us from sickness

Waan sa’aa hintolle waan namaa hintoll®rotect us from things that are not suitable to

nurra gabi cattle and humans

Sa’aa sifeessii Make the cow productive
Margga sifeessii Make the grass productive
Nama sifeessii Make the people productive

Sayyidana Umar aadaa teenyatti nuu deebisi Saygidamar (Sof Umar) return us to our

culture

Sayyidana Umar uumatti nuu deebisi Sayyidaimaar (Sof Umar) return us to our
creator

Sayyidana Umar sii kadhanne Sayyidayaar (Sof Umar) | pray to you

Nagaa ol fuudhi Put peace above all

Aadaa ol fuudhe Put custom above all

Diina balleessi Eradicate the enemy

Ciisa balleessi Eradicate sickness

Arsii itichi Let the Arsi prosper

Diina huqqisi Make the enemy poor

Quufa lafaan gayii Satisfy the earth

%18 Sheikh Faannoo, 10 February 2011 in Nansabo.
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This blessing marks the official closing of thibaaraa/muuddpilgrimage). After this
event pilgrims are allowed to do whatever they wdimose who want to return home can
return and those who want to stay at the centea fohile can also stay there.
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CHAPTER FIVE: PILGRIMAGE AND RELIGIOUS
TRANSFORMATION AT A SHRINE OF A FEMALE MUSLIM SAINT

5. 1 Introduction

The Faraqqasaa pilgrimage center, which is situstezhstern Arsi, was established
by a woman namedayyoo (mother) Momina. For almost a century now, Faraggahas
been one of the predominant and well-known pilggmaenters in Ethiopia. Momina,
tenderly calleddayyoo (mother) Momina in the Oromo language by her fokosy is credited
with the establishment of Faraggasaa and othemeshrin various parts of Ethiopia.
Momina’s establishment of various shrines is aargdgting development in Ethiopian history.
Even today, women do not normally play an importaté as establishers of religious groups,
or as their leaders. However, this pattern of tbgligible participation of women as founders
and leaders of religious groups and supervisorstudls and other religious activities is not
only restricted to the Ethiopian case. King (1983) states that although many women take
part in various rituals and religious beliefs, thavolvement as founders and leaders in world
religions is extremely minimal. This is in spite tife fact that there were and are many
women in the world who have achieved top positiand have good reputations in their
respective communities because of their high stalsdaf morality and spirituality.
Furthermore, King explains that women’s involvemaentarious religious traditions of the
world has increased tremendously in less instihatized religions and communities.
Generally, women exercise tremendous authorityraace power in “archaic, ancient, tribal,
and relatively non-institutionalized forms of retig (such as shamanism, possession rites,
spiritualism, or in non-hierarchical groups...) than the highly differentiated religious
traditions with their complex structures” (King 1R387).

In highly institutionalized and diversified relagys activities and communities,
spiritual power, similar to that of secular powerentrusted to men. Hence, many religious
and social activities, such as initiation, teachiblgssing, sacrifice, and preaching appear to
lie most frequently within the male domain (King 9B9 39). The male tendency to
monopolize religious, social and political powerddeadership has not changed in recent
times. Despite this, however, there are many wowmleo offer religious leadership to their
communities, particularly in less structured and-heerarchical forms of religious traditions
(King 1993: 89). Woodhead (2002: 343) points ouwtt tim indigenous religious traditions,
there are many important opportunities for womerséove as spirit mediums, a role that

enables them to acquire important power over ameeodmmunity. Momina’s historical and
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contemporary significance is twofold: her leadgusbroke into a sphere that had been
traditionally dominated by men, and her followiregllto the establishment of a ritual cult
which has flourished over several decades and k@gunding in contemporary times.

5.2 The history ofAayyooMomina- the founder of the pilgrimage center

The reconstruction of the early life and careeAaffy® Momina is a daunting task
due to the obscurity of her early life and car@é&ere are two main reasons for this. The most
important factor is the lack of written historicadcords or accounts of her life from her
contemporaries. The lack of written historical actts of her life is exacerbated by her
frequent mobility from one part of the country teetother as a result of various factors. Her
frequent travels and relatively short stays at malages are mostly accredited to her spiritual
power that forbade her to remain at one village darelatively longer period of time. In
subsequent sections, | will discuss in detail aoloi#l factors that required Momina to travel
and stay in various places. The other setbackdonsgructing the life and early activities of
Momina is the lack of consensus among informantlenreligious and family backgrounds.
The narrations and stories about Momina appeae timftuenced by the religious affiliations
of informants. The majority of Muslim informantsat¢ that Momina was born a Muslim,
while Christian informants state that she was @lans This challenge, however, appears to
be a normal phenomenon when it comes to localioelgtraditions in different parts of the
world. Gore (2002: 207) states that because macgl Ieligious traditions and rituals are
based upon oral traditions it is difficult to traitesir historical development and the changes
they underwent over the course of time.

There are diverse and often contradictory accouatmrding Momina’s origin,
religious background, and ethnic origin. The foshtroversial point is her area of origin and
her family background. Some writers and informastete that Momina was a local Arsi
woman. For instance, Braukamper (1984: 769) stidiasshe is “... an Arsi woman who
established the famous center of magic in Faraggasadabib Qasim (2001: 6) is the other
writer that supports this proposition. He writeatthayyooMomina was born, grew up and
died in present day Arsi zone. However, some inéots, especially her relatives and
descendants of her servants and assistants, opipigsproposition and ascertain that her
original homeland was a place known by the nameg&an present day Wollo zone in
northern Ethiopia. There is a consensus that hieerfavasDejjazmachYimer Woldu. There
is, however, a great deal of disagreement aboutnfather, and this has been a point of

controversy among her followers and scholars. Séollewers of her cult state that her
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mother was a woman namedbizeroMersha Akalas while others, including her descetsla
and descendants of those who served her, claimtibabhame of her mother was Dingitu
Gedlu. One informant still claims that her mothegal name was Worgit Gedftr’

On her father’s side on her mother’s side
Emperor Fasil’s brother Ahme@rragris®*®line
ﬂ Rag' Tetemqe’s sister
Mi'raf Wud Mariam Qewe
Getaw Lisige
Bitderes U
@ Arele
Sime ﬂ
Getaw Abuku

c

Yimer ! > Shibbash (Momina< | Dinqitu

Figure 23: Momina's genealogy.

=y

The second controversial topic among scholarsagidte of her birth. Nobody seems
to know the exact date of her birth. Habib Qasi®0@ 7) stipulates that Momina was born
towards the end of the nineteenth century. Butdbiss not seem convincing since it is widely
believed by informants that this was the period whtmina arrived in Arsi. Taking this last
point as well as Braukdmper's (1984: 163) statentleat Momina served Aw Ali (widely

regarded as one of the nineteenth century Ethiof&ints in Hararge, in Eastern Ethiopia

Z7\Wondimu K, 21 February 2011 in Abbomsa.

%18 This is the name by which a military expert nanfdtnad Ibn Ibrahim came to popularity. He led the
Muslims in a number of victories against the Chaistkingdom of Ethiopia from 1527 until his death1543
(Bahru Zewde 2001: 9). He was even referred toA#ild of Ethiopia” (Sergew Hable Sellasie 1972).18

%191t means ‘head’ and it is the highest traditioraik only next to the king (Bahru Zewde 2001: 276).
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until his death in 1890), it seems quite ratiomaassume that Momina was born earlier than
the last quarter of the nineteenth century.

The third controversy revolves around Momina’sgielius background. This is still a
point of contention among Christians and Muslim&odi area and beyond. Most informants
agree that she was a Muslim at the time she carAesioThe religion of Momina at birth as
well as during her childhood still remains a pasfitcontention. One narrative explains that
she was born Christian but later converted to Islahe narration of Muslim informants is
that Momina has always been a Muslim and they stateshe was one of the Muslim saints
in Ethiopia. According to them, even her father&me, which was Yimer, originated from
the Arabic name, Um&f° Although Christians accept the narrative that Muanarrived in
Arsi as a Muslim, they sternly refute the idea thla¢ was Muslim at birth. They assert that
Momina was born a Christian and it was later in liferthat she converted to Islam. Some
even go as far as explaining that her Christianenainite Gabriel (Gabriel’s sister) was given
to her because she was believed to have been h@h Gabriel's daf**

Most Christian informants do not accept the develepts leading to Momina’s
conversion to Islam, nor the place where her ca@ioprto Islam took place. An informant,
Shiferaw contemplates that, Momina embraced Islaniewshe was still living with her
parents2? However, this proposition is quite difficult if henpossible to accept, considering
the social and family contexts in Ethiopia when Mioanwas said to have lived. Even today it
is quite difficult to convert to a different relai from one’s parents’ while still living with
them. According to another legend, Momina accepgkon while working as a servant for a
certain Sheikh Bar Ali Jami. It was Sheikh Bar Ahmi who coined the name Momina
(Gemechu J. Geda 2009: 42). Brauk&dmper (1984: dl68)confirms the notion that Momina
served Sheikh Aw Ali until his death in 1890. Tlikeikh played an important role in
Momina’s conversion to Islam. This development tq#ice at a place called Bishoftu in
Hararge (eastern Ethiopia). He blessed and enddwedvith power to enable her heal and
help people in need. Legend has it that while she serving the Sheikh askaddaamii
(servant), one of her duties was washing his f&te secretly drank the dirty water
afterwards. The Sheikh, however, had observed thingy He asked Momina why she drank
the dirty water. Momina explained to him that slagl lgreat reverence and admiration for him
and for his abilities to heal the sick. The shends said to have given her his blessings and

prophesied that she would be a well-known and &sgdewoman in the Hararge and Arsi

220 Mohammed T., 16 February 2011 at Faraqgasaa.
221 Alemitu B., 22 February 2011 in Abbomsa.
222 ghiferaw J., 23 February 2011 in Nazareth.
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regions because of her spiritual and healing pawergas only after receiving the Sheikh’s
blessing and prophecy that she established het $p&itual and healing center at
Gubbaaqoricha in Hararge and began the task ofnigettie sick. Shortly afterwards, her
healing powers became well known and she becameusnrespected, and venerated by
adherents of her cuf®

However, the role played by Aw Ali in Momina’s camgion to Islam is controversial.
Instead, her conversion to Islam was attributetthéowish of hekaraamaa(spiritual power),
who ordered her to convert to Islam. But nobodgnseto know the exact period when her
conversion took place. Her ability to heal and perf various miracles was first recognized
while she was residing at Gubbaagorichaa whenipifgbegan to travel to her shrine to seek
her help for various problems. It was at Gubbaafaa that Momina was said to have
performed one of the earliest miracles. She cleamadteeth with amafagia (twig for
cleaning teethand planted it. It started to grow and through titteecame a big tree, which
is now used as a place for rituals. However, eveshe was accepted and respected by the
community, Momina did not stay in Hararge for agentime. She moved to and lived in
many places in Arsi, where she stayed for theakker life. During her stay in Arsi, Momina
established the Faraggasaa pilgrimage center &ed strine$>*

The controversies related to Momina’s origin andyeseligious life are important for
the pilgrimage center as well as the pilgrims thelwes. The center became appealing to
people of various regions, ethnic groups, and iag The pilgrims, be they Muslims or
Christians, probably also use the controversy sunding the early faith of Momina as a
strategy to achieve two goals. First, it is a whjusetifying or legitimizing the participation of
pilgrims of different backgrounds in the varioutuals and involvement in the pilgrimage
center. Secondly, by associating their origin, ettand religious backgrounds with that of
Momina, pilgrims are trying to increase their owatgs and distinguish themselves from the

others.

5.3 The arrival of AayyooMomina in Arsi

In the previous section, | mentioned two differingrrations about the birth place of
AayyooMomina: on one hand some argue that it was in, Arsil on the other hand, some say
it was in Wollo. The most widely acknowledged ig thtter, that she was born in Wollo and
subsequently traveled to Hararge and then to Adsiwever, if we accept Wollo as her
original homeland, it raises other important quesi What factors contributed to Momina’s

23 Jilo K., 20 February 2011 in Abbomsa.
224 sheikh Mohammed, 15 February 2011 in Gado.
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departure from Wollo? Why did she choose to trdivst to Hararge and eventually to Arsi,
where she stayed for the reminder of her life? Winstbrical developments in the country at
the time compelled her to abandon or flee Wollo@r&rare different approaches to attempt to
tackle these questions. The reasons for her abamelunof Wollo are as mysterious as her
religion and place of birth.

The first factor that forced her to abandon Wolp attributed to hekaraamaa
(spiritual power). According to one informant, & known that &ala-karaamaa(a person
with spiritual power) like Aayyoo Momina, is not destined to remain at one place
permanently?®> The second factor is related to the political atibn of the country at the
time. During the reign of Emperor Yohannes IV (728L889), the Muslims of Wollo were
forced to abandon their religion and embrace Qhrigy or face confiscation of their
property and land rights (Bahru Zewde 2001: 43-#8)s can be seen from the perspective of
what Bourdieu and Wacquant (1992:102) call a steuggthin a certain field, and in this case
the religious field, where the Christian empirets zenith of its power within the religious
field was in a position to impose its principlestbe people of Wollo and punish those who
resisted this domination.

The people of Wollo reacted to this order in maraysv Some sections of the society,
especially the local rulers and their families,imglished Islam and completely embraced
Christianity. Others, however, publically acceptédristianity just to avoid repression but
secretly adopted double identities. They becamastdms who prayed to God during the
daytime and remained Muslims who prayed to Allalthia evening. A few others, however,
chose exile instead of accepting Christianity (BaAewde 2001: 43-49)AayyooMomina
was one of the few in the latter group who opteclt@ndon their region instead of facing
forced conversion to Christianit§’f this was the cause of her migration from Wolio,
strengthens the narration that she and her fangkgwriginally Christians and Momina was
converted to Islam sometime later.

There is yet another narrative explaining Momiria&aving Wollo. This was related to
her beauty. A certaitGirazmac*’ Wolde-Ghiorgis, who was said to be the nephew of
Emperor Yohannes IV and the governor of Harargeyt@to marry Momina, who was then
known by the name Shibbash. Her parents acceptegttjuest and they were married. After
the marriage, her sister told Wolde-Ghiorgis toet&komina with him to Hararge without
telling her brothers because she was afraid tlegt Would not allow him to take Momina far

225 Hussien F., 18 February 2011 at Faragqgasaa.
226 Hussien F., 18 February 2011 at Faragqgasaa.
227\t was a military title and it means commandethef left in the Amharic language.
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from her home. As a result, Momina and her husHhefidWollo in secret and travelled to
Hararge where they settled. A few years later, gdnee birth to Bayyanach, her only child.
When Bayyanach was five months old, Momina left hheme and family and travelled to a
place called Bokke (Bishoftu) in Western Harargewas while she was in Bishoftu that
Momina was said to have started serving SheikhAadami, a well-known fortune-teller
(Gemechu J. Geda 2009: 45). These controversies placed Momina and her pilgrimage
center in an advantageous position in the religfimlg. The belief that she possessed a strong
karaamaamade her cult appeal to diverse groups of peaplgardless of their religious
affiliations. Similarly, her adherence to Islamratted a large number of moderate Muslim
followers, while her marriage to a Christian exmbker cult to Christians who later joined it.

Momina is said to have travelled to and stayedifé¢rdnt places in Arsi before her
travelling and settling in Faraggas@ayyooMomina abandoned Hararge and arrived in Arsi
along with herkaddaamii (servants) andhggaafaarii (supervisor) around 1884/1885 and
settled at Gado-Galama. She performed her firsactarshortly after her arrival. Upon her
arrival at Gado-Galama she was resting under alsmatia tree and saw some people
walking and carrying a lame person. She asked thémwas okay if she could have a look at
the man they were carrying. When they brought the oloser, she commanded him to walk.
The moment the man stood up and started walkirggtrée under which she sat fell to the
ground and assumed the exact shape of the lamefiélge man. This miracle is said to have
helped Momina earn immediate acceptance and resp®oing the inhabitants of the
surrounding areas (Gemechu J. Geda 2003: 23).

Momina requested the locélalabbats (hereditary land owners) to give her forty
sidaajaa(a skin/carpet used for prayers) that she anddflerwers could use. Thealabbats
however, did not understand her request. After rgg Idiscussion and consultation they
discovered that she was asking for a plot of landuild a religious centre for her and her
followers. Most of thdalabbatsdid not like her request for a piece of their pras land, but
one of them was afraid she might use her spiripeater to curse them if they refused to
comply to her request so he gave her a piece ofahi$. After she obtained the land, the
surrounding community helped her build a resideacd a religious hall for the various
rituals and healing of patients. Soon afterwards,dopularity increased and began to spread
to the neighboring areas. Pilgrims began to flogkhér shrine to seek her help and her
blessing and this increased the number of hervd@te in Gado-Galama and the surrounding
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areas®?® Habib Qasim (2001: 14) even claims that the haroname Aayyod was given to
her when she was residing at Gado-Galama.

However, despite the acceptance and respect shergdrin the are#®ayyooMomina
did not stay long in Gado-Galama. She soon abambGaelo-Galama and traveled to Badu
where she stayed for a short period of time. Othan attributing her frequent travels to her
spiritual power, nobody seems to know for sure whg abandoned Gado-Galama. She also
left Badu after a short sojourn and went to IttShe again abandoned this place and travelled
to the Bale zone where she ultimately establishiegimage centers in Barbare and Zaliba.
After abandoning Barbare and Zaliba, she travebedugh Gololcha, where she eventually
established a pilgrimage center at Sole-Qawe aenl thturned to Arsi. She settled at Guna-
Gannate and established the Guna-Gannate pilgricexger (Mohammed Hassen 1998: 21).
This was very crucial in the career of Momina. Hbepularity and reverence increased
tremendously while she was at Guna-Gannate. Itav&una-Gannate that her healing power
increased tremendously. It was also here that dygulprity and her ability to perform various
types of miracles increased to a level never seérd (Gemechu J. Geda 2009: 46-47).

Momina’s popularity at Guna-Gannate was only eeg with the establishment of
the Faraqqasaa pilgrimage center few years lates pilgrimage center became her final
destination; she spent the rest of her life hehes Tenter became the most famous and most
revered of all pilgrimage centers established biydrel one of the well-known pilgrimage
sites in Ethiopia. Her eventual arrival at Faraqg@a®as, however, triggered by a chain of
events which were caused by antagonism to her andadtivities while at Guna-Gannate
(Gemechu J. Geda 2009: 47).

5.4 The establishment of the Faraggasaa pilgrimageenter

The Faraggasaa pilgrimage center is named aftewvittage where it is situated,
Faraggasaa. It is situated about 22 kilometersheast of Abbomsa, the closest major town.
Pilgrims have three options to reach the shrine fiist one is walking the rugged road from
Abbomsa to Faraqgasaa. The second option is bgamibbus to Angada, the smallest
neighboring town to Faraqgasaa and then eitherimgafior about two hours or hiring horses.
The third option is using a vehicle along a rougasenal road linking Faraggasaa and

Abbomsa. This road crosses various small villagethe way.

228 gheikh Mohammed, 15 February 2011 in Gado.
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Routes to Ferekesa from the Capital Addis

| Addis Abeba

« Towns
Roads
/N\/ All-weather roads (asphalt)
All-weather roads (gravel)
Dry-weather roads
Motorable tracks (status uncertain)

N/ Railway
i /7 Newely built dry weather road
40 0 40 Kilometers I:I Merti wereda

Figure 24: routes from Addis Ababa to Faraggasaa.

At the very beginning, Momina and her shrines exismostly harmoniously with
other religious groups, such as Islam and Chrigyicend their adherents, as well as with
politicians at different levels. She was not conteal with serious challenges to her religious
activities in Arsi. Furthermore, she was said teehbad a good relationship with some of the
regional administrators. This, however, was to geaas her fame grew, and various kinds of
challenges and oppositions began to repeatedlyaadpem various political and religious
groups (Gemechu J. Geda 2003:27; Mohammed Has$sh 29; Habib Qasim 2001: 16).
The earliest and the sternest of all challengesedaom settled soldiers, thmftannaé®® and
the local governors. This opposition was motivabgd political grievances. The eventual
increase in the popularity and influence of Momaraong the local community led to a
gradual decrease of the reputation and power ofréggonal political elites and their
instructions and wishes were no longer unconditlgreeccepted by the local people. It was at
this point that the local governors started to vislemina's ever increasing power and

influence as a serious menace to their power acdlel® to take measures to counter this

229 |t was derived from the Amharic wordaft, which means rifle and later it was given as a&éomn Emperor
Menelik’s soldiers of Northern Ethiopian origin wheter settled in the conquered parts of Southahiogia
(Bahru Zewde 2001: 277).
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development. They used various methods aimed agromding Momina’s reputation and
enhancing their own. However, they did not take p@gsonal action to this end. Instead, they
indicted Momina to the highest political authordf/the region for stirring up opposition to
undermine the government. Momina’s opponents apgefr a strong and quick measure
against her before the situation spiraled out oftr@d. The authorities, however, did not heed
the accusation put against Momina and decided maict against her or her shrines. They
were convinced that Momina had no political amiitemd she did not attempt to raise any
sort of opposition against the administrators (Gamel. Geda 2009: 48). The Arsi Oromo,
the majority inhabitants of the area where Faraagasd Momina’s other shrines are located,
were strong enough to oppose the authority of @mgral government at the time because the
Arsi Oromo were already under the strong controthaf imperial government as of 1886
(Darkwah 1975: 103).

The imperial government had conducted six campaibjronquest from 1882-1886
to bring about the final occupation of the Arsi G (Bahru Zewde 2001: 62). The conquest
resulted in the emergence of a different socio-esoa and political system that was
antagonistic to the Arsi Oromo (Abbas Haji Gham®&2:84). An example of the hostile
system introduced in Arsi after the inhabitantddadly subjugation is the introduction of a
new land ownership system that was alien to the @remo before their conquest. Until its
occupation by the imperial government, land hadagiwbelonged to the entire community in
Arsi (Bizuwork Zewde 1994: 534). After the congyesbwever, the Arsi Oromo were
deprived of their communal land and their rightit® exploitation and it came under the
control of the few, mainly the political elites asgated with the imperial government and its
state structures. The other destructive outconteeobubjugation was the introduction of the
gabbar (serfdom) system in Arsi. Most of the fertile lamths confiscated from the Arsi
Oromo and granted to those who collaborated orelaethe regime at some point during the
course of the occupation. This turned the majavitghe Arsi Oromo intagabbars(tribute
payers) to the owners of the land on which theyewmting and worked. The conquest also
led to the decline in the importance of thada the socio-political system of the Oromo, and
its replacement by the imperial administration. Thaquest by the imperial government and
its adverse consequences infuriated the Arsi Oroffeey became antagonistic to the
commands of the local administrators channeled ftben imperial regime. This state of
affairs might have also compelled the Arsi Oromdh&f region to follow Momina'’s cult as a
means of opposition to the religion of their sulgitags (Gemechu J. Geda 2009: 49).
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Economic grievance also played a crucial role aitimg opposition against Momina,
her practices and shrines. Instead of workingadbarsin the fields and in the households of
their masters, the majority of the Arsi Oromo stdrto spend most of their time in Momina’s
shrine and working on the land given to her byltoal people. This led to a decrease in the
income of the local elites working in the admirasive structures of the imperial government.
The gabbarsalso failed to fulfill their tax obligations omtie as they spent most of their time
off the field. In addition, some of the local gowerg elites own families started to visit
Momina’s shrine. All these factors increased theemeination of local officials to disrupt
Momina’s power and influence among the local pe6ple

Instead of acting themselves, thaftannasand the local officials whose political and
economic advantages were threatened by Momina’'silaoty complained to the imperial
regime led by Empress Zewditu and King Tafari. Hogre the representatives of the
naftannasand the local governors that took the complainth central government did not
state their economic and political resentmentsregdflomina. Instead, they used a pretext to
accuse her. The people of Arsi had given Momina eronns affectionate names, such as
Aayyoo Momina(Mother Momina) Ye-Gunaw NigugKing of Guna) and Ye-Arusiwa
Emmebet(The Lady of Arsi). The representatives of tha&ftannasand the local officials
abused the good intentions of her followers andl i affectionate names as a foundation
of their accusation against her. They informedithperial government, rather falsely, that a
certain woman of unknown background has emerged ssrious political menace to the
imperial government and that she had declared laséhe king of the ared!

Momina and her activities also faced stern oppmsifrom local Christian priests and
orthodox Muslim clerics. They were determined tccrdase the number of Momina’'s
followers by convincing Christians and Muslims dfet surrounding areas not to visit
Momina’s shrines and to avoid taking part in anythe rituals. They also declared that any
Christian and Muslim visiting Momina’s shrines aa#ling part in any event organized by her
and/or her shrine community would not be allowedé¢oburied in graveyards belonging to
the numerous churches and mosdes.

In reaction to the ever-increasing pressures agMosina the imperial government
finally sent a delegation to Arsi in 1923 to looka the allegation branded against her. The

delegation conducted its investigation, mainly lajking to the regional authorities that

Z0Kebede A., 18 February 2011 at Faraggasaa.
%1 Mengistu W., 21 February 2011 in Abbomsa, Gemekteda (2009: 50).
%32 Kebede A., 18 February 2011 at Faraggasaa.
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accused Momina and submitted their findings thatfiomed she was the culprit. Acting
upon these findings, the imperial government detidedemolish her shrine and confiscate
her property, such as cattle, large plots of lagmld and silver, money and other items
brought by pilgrims and followers as votive offey& and they imprisoned her at a Guna. The
imperial government also gave permission to thall@hristian priests to use the confiscated
property to construct a church on the exact sitBlomina’s demolished shrine. All the land
that previously belonged to Momina was shared antbegtate, the local governors, and the
church. Momina was soon released from prison, uottd to abandon the area as soon as
possible and ordered never to set foot in the aga#n. She was also strongly warned against
recommencing her religious activiti&s.

After this incident, Momina abandoned Guna and vieiraya where she stayed for
about four years in exile. The local people werpased to the decision and actions of the
imperial government but they were powerless togstopublicly because of the presence of
many imperial soldiers in Guna. She had the synypaththe local people as they were
convinced that she had done nothing wrong othen thwing to alleviate their suffering
through healings and her blessings. Not much isvknabout her activities when she was in
exile and her life and career remained obscurss, lhowever, believed that she set up two
shrines at Araya and Ticho. But her fame diminisiadher place of exile for hitherto
unknown reasons. It seems that she did not intaddeadeavor to increase the number of her
followers at her new place, probably due to thenivey she received from the imperial
government and the fear of possible punishment. dédew Momina did not abandon her
activities entirely. Even though she was bannednfrGuna and her shrine had been
demolished, her devotees continued to gather andghimo her in secret. Some of her
followers were even believed to have travelled taya secretly to show their devotion and
respect to her (Gemechu J. Geda 2009: 51).

In 1926, the imperial government pardoned Mominad asrdered the local
administrators to reinstate all the previously csedted land and other properties. As a result
of this proclamation, Momina regained all the lahdt had previously belonged to her with
the exception of those plots already shared ambngches. Nobody seems to know for sure
why the imperial government reversed its previoesision and pardoned Momina. However,
there are two hypotheses for this. Firstly, it éidwved that Momina was able to reach out to
the imperial government and explain her innocefceugh the intermediary of influential

individuals in the state hierarchy. These individuaere believed to have convinced the

23 Kebede A. 18 February 2011 at Faraqgasaa.
150



imperial government to pardon and reinstate Monanaer former estate. This action was,
however, believed to have enraged some of the lgoatrnors who had to return the land
they had previously acquired. In spite of the reitesnent and the pardon she was granted,
Momina was not permitted to go back to Gatfa.

Momina submitted a complaint to the imperial goveemt that Araya, the place
where she was sent in exile, was not good for lealtih and demanded to be resettled
somewhere else. As a result, she was allowed tosehany place in Arsi except Guna, where
she had become popular and revered. Because pfdahiition placed on her return to Guna,
Momina decided to settle at Faraggasaa. The drifégor for her decision to settle in
Faraqgasaa was attributed to her possession ofridralaqgasaa while she was still in Guna.
In addition, Momina was believed to have foretofcher ultimate settlement in Faraqgasaa.
The imperial government finally accepted her bid dosettlement in Faraqgasaa, where she
moved and established the pilgrimage center. Hdesent in Faraqgasaa was also attributed
to her spiritual powers. It is believed that thesvgmment decided to pardon and reinstate
Momina because they feared the calamitous consegseai her power. This convinced even
the local officials and church leaders who opposed and her activities at the beginning.
They considered her pardon and return to be a hairblence, they ultimately began to pay
due respect to Momina. Some of these people evere faeir land to Momina. The
inhabitants of the area helped Momina build hagi@ls houses and her cult was revitalized
again. Followers of her cult began to flock to Egasaa in a number unseen before at the
other pilgrimage centef8> At Faraggasaa, Momina tried to live with the looicials and
the clergy peacefully. As a token of good intergioshe was believed to have started giving
gifts obtained from her pilgrims, such as umbreliasense, and carpets, to the churches and
mosques (Gemechu J. Geda 2009: 52).

However, on 29 October 1929, Momina died of sickn@ée next day she was buried
on the highest ground in Faraggasaa. Her burial agasciated with the emergence of two
narratives of miracles. According to the first aion, a ball of fire was seen surging from the
grave to the sky. The second narration explainsvthan the people entrusted with the task of
burying her entered the house where they keptalg,lihey did not find her body on the bed
where she died. After this discovery, it is beli@\tkat they buried a coffin containing only a
blanket. After her burial, gubba(cupola) was erected as her memorial on her gogve
certain Yemeni Arab constructor, MauliBhe expense for erecting the cupola was financed

234 Jilo K., 20 February 2011 in Abbomsa.
235 Sheikh Mohammed, 15 February 2011 in Gado.
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mainly by the earnings of the pilgrimage centeruaregl from votive offerings (Gemechu J.
Geda 2009: 52-53).

Despite being the last to be established by Montha Faraqgasaa pilgrimage centre
is by far the most famous and respected of all. e reason for this could be the fact that
her burial site and memorial are located therey tiene attract more pilgrims to Faraggasaa
than to the other shrines she founded. This coeldléscribed as the objectified form of
cultural capital, which, as Bourdieu (1986: 246-R4Xplains, refers to the cultural capital

‘objectified in material objects such as ... monurser@nd which is transmissible in its

materiality’.

Figure 25: qubbaa mausoleum of Momina at Faraggasaa.
Photo by Gulilat Menbere, October 2005.

However, the death of Momina did not deter pilgrifrem visiting her shrines at
different places; instead, the number of pilgrimeréased over time. The existence of her
grave and memorial at Faraggasaa increased itsfis@gnee in comparison with other
pilgrimage centres she had established and whiehnaw regarded as branches of the
Faraqgasaa pilgrimage centre. October 29, the dayhich she died, became the anniversary
and the major festive day at all her shrines. Miestotees and followers of her cult regard her
as a saint and they continue to travel on pilgriesaip all her pilgrimage centres four times a
year®®® Holt (1970: 18) states that it is customary foorpinent religious leaders to be
considered saints, seeing that the performanceratlas was associated with them, and that

2% Hussien S., 18 February 2011 at Faraqgasaa.
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their tombs become pilgrimage destinations. Afteonlha’s death, the oversight of the
rituals during the four major pilgrimages as wedl the administration of the shrines was
entrusted to her loyal and closest aides until8w0s>’

Long before her death, Momina was said to have lmeiged that one of her
descendants would inherit Haraamaa(spiritual power), and become a spiritual leadealto
her shrines. She even foretold that her heir wdudd much more powerful than her.
Accordingly, her great grandson, Tayye Mesheshearbe the spiritual leader at Faraggasaa
around 1952. It is believed that he was born ardl#iB/19 while Momina was still at Guna.
His father wagQannazmacticommander of the left) Meshesha and his mother Yieilfinn
Endale, Momina’s granddaughter. With the exceptbrMomina, who spent her life as a
Muslim after her conversion, most of her relatiaes believed to have officially remained
followers of Orthodox Christianity. According to @$tian practices, Tayye was baptized
within forty days of his birth. Momina was saidhave strongly warned his family against his
baptism. Despite this, Tayye’s parents did not Ipegd to Momina’s protest and warning and
baptised him. Tayye’s father died when he was atifloung boy and his mother married
another man. This led to Tayye being raised by Mamintil her death. After her death,
Momina’s aides, to whom her shrines were entrudbedame Tayye’s guardians, and they
started to groom him to be the future spirituatieraat Faragqgasaa’

Around the first half of the 1930s, however, digggnents arose between Tayye and
his guardians, so he travelled to Addis Ababa. tédgesl in Addis Ababa for a while but
returned to Faraqgasaa due to sickness. He agammed to Addis Ababa and served in the
Imperial Body Guard for some time, then returnedAtsi at the beginning of the Italian
occupation of Ethiopi&®® During this period, Tayye spent most of the timdiry and
travelling frequently from place to place to evadpture by the Italians who were in pursuit
of him on suspicion that he had hidden weaponsetauded against them. In 1938 he was
finally caught and imprisoned in Guna. The ltalizes$ him free after recovering and seizing
some of his arms. However, they soon started tpesmighat the weapons they confiscated
were not the only ones so they imprisoned him ag@ley managed to retrieve more
weapons that he had concealed and they sententetb lieath, which they later changed to
imprisonment in Mogadishu. He remained in prisondioout two years until the wake of the
liberation of Ethiopia in 1941, when he was relelaaed returned to Addis Ababa (Gemechu
J. Geda 2009: 54-55).

Z7\Wondimu K., 21 February in Abbomsa.
238 ghiferaw J., 23 February 2011 in Nazareth.
239 Ethiopia was under the occupation of Italy fron869.941 (Bahru Zewde 2001: 150-176).
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After his return to Ethiopia, Tayye went to Gojjam, what is now the Amhara
region, to meet Emperor Haile Sellasie on his refubm exile in London via Sudan. As a
compensation for his imprisonment by the Italiahgyye was granted land and allowed to
rejoin the Imperial Body Guard. He was grantedtitie of Qannazmack{commander of the
right) in April 1968. He managed to acquire this titleaagesult of the good relationship he
was able to garner with the Imperial regime. Howgewkespite all the privileges he had
acquired, Tayye’s stay in Addis Ababa and in thednmal Body Guard was short lived. He
became seriously ill, which was said to have bemmsed as a result of his inheritance of
Momina’s powerful karaamaa He was informed by aides at Momina’s shrine thest
sickness was caused by the fact that he abandomedifd’'s shrine even though he had
inherited her powers. Acting on their advice, hatsd to visit all the shrines founded by his
great grandmother in various places in Arsi, Bald &lararge. Momina’s reputation and
veneration helped Tayye to be easily accepted @andi$ arrival to be welcomed by the local
people as well as devotees of the shrines. Aro@3@2,1Tayye publicly declared that he had
inherited Momina’skaraamaa and was hence ready to serve as the spiritudéteat all her
shrines. Tayye was ordered by the Prophet Mohantmadcept the role of leadership of the
shrine. He finally travelled to Faraqqasaa andt g residence close to the resting place of
Momina. He immediately started the task of refurlng the religious houses, renewing of all
the shrines established by Momina and the appomtrakaggaafaariito run the shrines.
Shortly afterwards, he was converted to Islam drahged his name to Said Nur Ahmed. He
soon garnered wide acceptance and respect amofglbowgers and various miracles such as
healing the sick, endowing wealth to the poor, ingathe lame and the deaf began to be
attributed to him. He had many wives and hence nwnlgren. Tayye’s spiritual power,
especially his skill at exorcizing evil spirits frp and harmonizing guardian spirits with,
possessed individuals was said to have surpassectieat of his great grandmottéf.

Tayye started a deliberate attempt to expand tee bbthe cult during his leadership.
He embarked on a policy of expanding the cult leeoareas where Momina had not ventured
and of establishing shrines in these locationsatempted with some success to spread the
cult to some of the bigger towns, such as Nazaaeth Dire Dawa, by establishing new
centres. He was also said to have set up his owall,sarmed guards for reasons that are
hitherto not clearly known. However, it was assurtteat Tayye did this as a precautionary
measure to protect himself while travelling fromeoshrine to the other from a suspected

attack by bandits or other groups opposed to hiwites. Tayye also reorganized the

240 Mohammed T., 16 February 2011 at Faraqgasaa.
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structures of the Faraqgasaa pilgrimage center igdbranches. He supervised the
construction of various houses for rituals and otherposes, such as resting places for
guests*

At Faragqasaa, there are three houses, each withwit function. The first is the
sagannatwhich is used as a resting place for guests amk of the pilgrims that are close to
the family, for holding the coffee ceremorsritiibuu) and for handing over of votive gifts
during the major annual pilgrimages. The secondomant ritual house is theladra-bet
(hadra house). This house is used for healing and otblegious assemblies. The third is
called Qur’an-bet (Qur’an house) because it is the house where thf&aQis recited. There
are other smaller, but ritually less important lesusised as kitchens and guest houses for
pilgrims. Under Tayye’s leadership the Faraggaslgmiipage center reached its apex in the
1950s and 1960s. In addition to the increase in gbpularity and importance of the
Faraggasaa pilgrimage center, Tayye also becameufanthroughout the country so
thousands of pilgrims flocked to his shrines frolinoger the country to receive himrakaa
(blessingsf*?

Figure 26: Sagannat

Photo by Gemechu J. Geda, May 2006.

241 ghieferaw J., 23 February 2011 in Nazareth.
242 Mengistu W., 21 February in Abbomsa.
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Tayye, his shrines and devotees, however, facedsitgns in the 1970s and 80s.
Tayye reported the first of many problems facing #irines in the early 1970s when the
shrine in Robe was robbed. He filed a complairth&local officials but he did not receive a
reply. Then he decided to take the matter to thbdst authority in the country, so he wrote a
letter to Emperor Haile Sellasie. He stated thatgrayer house and the land which he had
inherited from his grandmother were robbed and atased in Robe. He also stated that two
of his representatives at the place were killed thiatl there was a conspiracy against his own
life. He further stated that the culprits disturliech all the time while he was praying for his
country and his emperor. He pleaded with the enmgergive instructions to the officials in
Bale and Arsi provinces to bring an end to theenolactions of robbers against him and his
property. The emperor then sent letters to goveminoficials in Arsi and Bale regions
instructing them to stop any illegal actions usgdimast him and advised the governors of the
two provinces to take legal actions against tho$® wansacked his ritual hous€his
intervention halted the violent actions of his opgots against him and his institution, but
verbal abuses continued. These abuses came eBpdémat the educated section of the
society, increasing in severity with the outbrefikhe 1974 Ethiopian Revoluticit®

However, the most protracted challenge to Tayyeadhklis institutions came mainly
after the eruption and intensification of the 1%#iopian Revolution. It was in October
1974 that the first of many challenges against €agmd his institutions took place. During
this time, thousands of pilgrims were gatheredaab§gasaa and Tayye was supervising the
ceremony of the anniversary of the death of MomR@icemen arrived unannounced and he
was disarmed and disrespected in front of his ¥atis. This enraged many of his followers
who later gathered and filed a complaint to theal@uthorities. In this letter of complaint,
they stated that while thousands of Christians Bhalims gathered from the different
provinces to celebrate the anniversary of the deéthis mother (Momina), handing over
gifts, and while prayers were conducted at theglolicemen from Arsi province showed
up and entered the mosque with their shoes on.fdllmwers stated in the letter that the
policemen stamped on a Qur'an he was using, disotsg the mosque and stole money from
Tayye. They also stated that the blind and the pdur had been supported personally by
Tayye and his shrine were suffering from hungemasgsult of his absence because of his
imprisonment. They requested the local authoritietake strict measures against those who
disrespected the mosque and to release him frosomprHowever, the local court annulled

23Wondimu K., 21 February 2011 in Abbomsa.
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their complaint. Shortly afterwards, the authostreversed their decision and returned all the
previously confiscated personal belongings of Tayye his shrine$:*

Following this incident, Tayye decided to abandbaraggasaa and settled in
Nazareth. He then delegated Qale-Ab one of his,seitk the task of administering the
Faraggasaa pilgrimage center and the other shes&gblished by Momina. He lived in
Nazareth, Addis Ababa, Dire Dawa and Wollo untiliees arrested and imprisoned in 1981
by the military regime, th®ergue %*> which ultimately confiscated the personal beloggin
of Tayye and properties belonging to all the shwin®ince his imprisonment, nothing has
been heard of Tayye, and his final fate remainsyateny to this day. In 1980, the military
government decided to bring the income collectedfaaqgasaa and all the other shrines
under its direct control. In 1984, however, theitay regime regarded Faraqgasaa, as well as
the other pilgrimage centres, relics of the felehblishment and abolished them. They were
all closed down and devotees were prohibited frawyirg homage to any of the shrines until
1987 (Gemechu J. Geda 2009: 59). Even though thergment set up local security units to
prevent pilgrims from visiting the shrines, pilgsndid not fully abandon visiting the shrines,
which they visited clandestinely. Although the antiof the government did not completely
stop pilgrims from visiting the shrines, it tremendly decreased their numié?.

The spiritual leader of the shrines at the timde&, however, did not stop applying
to the central government for the reopening offeqgasaa, as well as the other pilgrimage
centres. In 1987, the central government finallgnged permission for the reopening of all
the shrines. In addition to the persistent appbcamade by Qale-Ab for the reopening of the
shrines, the gradual departure of the revolutiomfits radicalism of the early phases was the
other crucial reason for the reversal of theiriearecisions. During the later stages of the
revolution, high-ranking officials within the midity regime finally decided to be flexible and
less harsh on religious institutions. Qale-Ab ramadithe spiritual leader of the Faraggasaa
and all the other shrines established by Momind bist death in 2001. After his death, the
responsibility of administering and supervising 8tgines was commended to his brother,
Sirak Tayye, who later assumed the natag Siraj after his conversion to Islam and after

conducting a pilgrimage to Mecca. With the col@ps$ the military regime in 1991, which

244 Shieferaw J., 23 February 2011 in Nazareth.

#*Dergue means ‘committee’ and it was a new inclusion in hamc political lexicon in the 1970's. It
represented the Marxist regime that ruled Ethidqmem 1974-1991 (Bahru Zewde 2001; 234, 243).

248 ghiferaw J., 23 February 2011 in Nazareth.
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resulted in the establishment of a democratic systeEthiopia, this led to the improvement

of conditions for Faraqgasaa and the other sh(i@emechu J. Geda 2009: 59).

5.5 Periods of pilgrimage

There are six major periods when large numberslgfips congregate at Faraggasaa.
One of the most important and revered of all the=@ods is October 29 of each year, which
is the commemoration of the anniversary of thelde&dfAayyooMomina. It is also believed
that it was on this day that she arrived in FaraggaThe other periods that attract large
crowds of devotees from all corners of the couratsywell as devotees living outside of
Ethiopia are associated with Islam. They inclivkwlid, the Prophet Mohammed'’s birthday
and Id al-fitr, which is the festival of the breaking of the Muslperiod of fasting. Large
numbers of pilgrims also gather at the shrine orD28emberand 27 May (St. Gabriel’s
days), and the month d®Pagumerf*’ In addition to these major periods of pilgrimages,

pilgrims can visit the center at any time of thany&®

5.6 Rituals

During the major periods of pilgrimages, many risuare performed at the shrine. One
of the important rituals is the handing over Sfat/silata (votive offerings) in return for
wishes that are fulfilled with the help of the steriand/or its founder and one of its former
and/or current spiritual leaders. Votive offerirsgdefined as “an act of the virtue of religion
by which the offerer expresses recognition of Gadigremacy and, at the same time, submits
to his will” (Meagher et al., 1979: 3695). The posp of any type of offering is to give weight
to someone’s prayer. The offering is not done whihaim of bribing God but as an incentive
to promote the feeling of proper prayer in the mofdthe offerer (Meagheet al, 1979:
3695). The view shared at Faraggasaa conformss@xtiplanation. Votive gifts are promised
and offered by devotees at Faraggasaa to provedeeotion and to give strength for their
prayers.

Votive gifts are presented at Faraqgasaa for tishes which pilgrims claim have
been fulfilled by invoking Momina’s and/or Tayyekaraamaa These gifts are in the form of:
cash, animals such as cattle, camels and/or sfemspsticks, incense, perfume, carpet, gold,
silver, umbrellas, butter, honey, milk, coffee bgaand other items. In addition, pilgrims also
hand over gifts when they make a wish with the aimincreasing the probability of its
fulfillment (Gemechu J. Geda 2009: 73-74).

247 The Ethiopian calendar has thirteen months Ragumeris the thirteenth month. It is made up of onlyefiv
days and it has six days every four years.
248 Mohammad T., 16 February 2011 at Faraqgasaa.

158



The animals brought by pilgrims as votive gifts ateughtered. The most favored
colors of sacrificial animals are red, grey, whiad black, though nobody seems to know the
reason for these preferences. Some of the bload the sacrificial animals is mixed with
perfume and sprinkled around the pilgrimage cewtdte the rest is kept in a little hut near
Momina’s shrine as a feast for spirits. There 8a kind of feast for théarmu (hyena)in
which part of the meat from the sacrificial animeggiven. This induces thgarmu not to
attack horses, mules, and donkeys belonging taimitgand animals brought as votive
offerings. Hyenas also restrain themselves fromckihg pilgrims, who mostly sleep on the
plateau around the pilgrimage center in the evefithg

Votive qifts are offered at Faraqgasaa in return iashes related to receiving
children, wealth, and health that have been fatlilby using the center and/or any of the
spiritual leaders as intermediaries between pilgriamd the supernatural. Once pilgrims’
wishes are fulfilled, they bring what they origilygbromised and hand it over publicly while
announcing thaja’bat (miracle). They usually do this during one of thajor pilgrimages,
but occasionally they may come outside of the piigge periods. Sometimes, pilgrims who
promised to offer gifts upon the fulfillment of tha&vishes may not be able to show up during
the pilgrimages due to various personal, familygd @ocial problems, such as sickness,
weddings, funerals and other problems. If confroniéth any one of the above situations,
pilgrims can give the gift to a relative, a frierat,any other pilgrim travelling to the shrine.
The delegated pilgrim then publicly announces theacte as told by the sender and hands
over the gift. It is widely believed that if pilgnis fail to hand over their vows as promised, the
individual, his family member, or one of his rel@s could be confronted with negative
consequences? The hymn below, one of many hymns sung at theeceduring the
pilgrimages, clearly indicates the dire consequenmkefailing to deliver according to the
promises one made:

The woman begged Momina

To give her a baby and not to live barren

And if she gave birth she promised to travel tcalgasaa with her baby
Before the baby is named and his hair is shaved

Soon she became pregnant

Since Momina listens to everybody’s prayers

Unless one betrays her after calling her name

249 Kebede A., 18 February 2011 at Faragqgasaa.
#0wondimu K., 21 February 2011 in Abbomsa.
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Soon the woman gave birth

In less than a year and without any suffering

Some people are loyal until their wishes are fiiil

After she gave birth, she forgot her promise

Postponing it day after day and a year had passed

And she did not bring the baby to our mother’s leous

The work of the saints is very surprising

They take care of what belongs to them and theg #aam from a fire
One day, the woman laid the baby down and wergtthfwater
Soon her house was engulfed with fire

Neighbors came to retrieve some of her property

They could retrieve her property, let alone appndiae house
They retreated back in fear of the blaze

When the mother of the baby heard

She was terrified because her baby was still ingrkeshe came running
She wanted to jump into the raging fire

And perish together with her baby

People around stopped her

There were many elders around her

And they scolded her saying,

“What is the problem if a baby dies?

God will replace him in the future”

She suddenly came to her senses

And remembered our mother, Momina

“| asked you to give me a baby and not to burn him

Do not make all my effort fruitless”

As she knew that her baby could not survive thee fir

She asked the people to search for him

In case its bones survived the fire

And to bury him for her properly

This is better than leaving him there

After the house was fully consumed with fire andnaa down
The roof and the wall collapsed to the ground

The house was totally consumed and only ash remhaine
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People began to search for the baby

The heat did not let them get closer

And they did not know how the baby could survivelsan inferno
After a while, the fire was extinguished

And they began to search for the baby
Shibbash’s«araamaaextinguished the fire

And the baby was found well asleep

Immersed in sweat as a result of the heat froniithe

It was saved without even having burned his clothes

The work of théNoliyis (saints) is very surprising

The mere mentioning of their name saves (us/ped@s) a lot of misery
There is nothing more frightening than fire

Their name saves us/people from fire

As he survived the fire

Protect us as well, Momina (Gemechu J. Geda 20096]J.

During the pilgrimages, pilgrims burn incense aosksjsticks under big trees that are
considered holyadbarg, and they smear them with butter because it is \sediehat Momina
sat under their shade, healed the sick and pertbivaeous other miracles. They are so
revered that worshippers have to take off theireshimefore sitting and praying under them,
and they must anoint them with butter and perfurRdgrims bow down and kiss tlagbars
as well as the ground around them. These perforesamdicate pilgrims’ devoutness and
veneration for Momina. Devotees believe that thiscpice would enable their prayers to be
heard by Momina’&araama&®"

%1 Alemitu B., 22 February 2011 in Abbomsa.
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Figure 27: a pilgrim smearing anadbarwith butter.

Photo by Gemechu J. Geda, May 2006.

Another important ritual performed at Faraqqasaaesvadaajaaritual. It refers to a
religious assembly in théadraa masgid(hadraa or religious assembly mosque)he
wadaajaaceremony is led by theadraa-mari(leader ofhadraaor religious assembly). The
wadaajaaritual existed among the Arsi Oromo long before toming of Momina to Arsi.
According to Trimingham (2008: 262), theadaajaais the main religious event of the
Oromo. It is a family or collective prayer, which accompanied by a feast, drinking coffee
and occasionally sacrifices of sheep. However, aatidggasaa it refers to praying, chewing
khat drinking coffee, and singing of songs reciting thie and miraculous deedgigsag of
Momina and Tayye (Gemechu J. Geda 2009: T3 widely believed that taking part in a
wadaajaaritual and reciting the names of Momina and Taigyene way of healing various
physical and mental sicknesses and alleviatingrqih@blems. Taking part in this ritual also
helps to expel evil spirits such lagdaaandjinni (djinni) and harmonize guardian spirits with

the possessed?

5.7 Healing methods
Healing is one of the most important factors thrat thousands of pilgrims annually
to Faraggasaa. Eliade (1987: 226) states thatrigeléis a significant place in all religions of

the world and that it is the most important chaggstic of any religious tradition. There are

%2 Hussien F., 18 February 2011 at Faraggasaa.
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many ways to heal various physical and mentalskre&t Faraggasaa and they are presented as

follows.

5.7.1 The spiritual power karaamag of the leader

The most important and efficient method of healimgonsidered to be the spiritual
power of the leader, especially that of Momina, whaisually considered a saint by her
devotees, and the invocation of the names of padtpmesent spiritual leaders. Spiritual
leaders are believed to have possessed the powbedb the sick, endow children to the
barren, endow wealth to the poor, and even raseéad. A translation of one of the hymns
indicating Momina’s power to raise the dead is@®vs:

This is Shibbash Work Yimer, Momina

Allah has endowed her with the power of raisingdbad

The goat died before being slaughtered

Momina ordered thgaallicha>3to go and recite on her

And raise the goat from the dead with the blessoidbe Qur'an
He replied that he has no power to raise the dead

Even if he recites the entire Qur'an

Momina instructed him

To tell the goat that Momina commands her to wagke u

When he told the goat that she was instructed tewa [by Momina]
The goat rose from death.

She [Momina] raised the goat from dead without eisked

She will never forget us if we pray to her

Come quickly our mother

Heal the sick and feed the starved (Gemechu J. 3@ 78-79).

By examining the above hymn one may infer that eteninvocation of Momina’s
name is enough to raise a creature from the deathe hymn, Momina was not directly
involved in the raising of the dead goat; rathevas the mentioning of her name by the holy
man that raised the goat. By analyzing the mesaadeontent of the hymn, one may see the
remarkable spiritual power ascribed to Momina. €hare diverse attitudes on the methods
employed by Momina and her successors to healithke @rthodox Muslims and Christians

consider Momina a sorcerer and a witch, while atherostly moderate Muslims, Christians

%3 He is regarded as a holy man who is in touch thighancient spirits that reside on ttbars He may not be
touched, not even to shake hands. He is respactéfitrred to as “Master of the Sprit” (Messing 8962).
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and followers of indigenous faith systems, perceivg as an intermediary between the

supernatural and humafré.

5.7.2 Traditional healing methods

In addition to the healing power attributed to pastl present spiritual leaders, there
are various traditional healing methods practiceaaqgasaa. The WHO report (2000: 1)
defines traditional medicines as a combinatiorhefknowledge, skills, and practices that are
unique to a certain tradition and used in the nemance of health, prevention, identification,
and healing of various sicknesses. Some of thetivadl medicines used to heal patients at
Faraggasaa includabal (holy water) emat(holy ash) hawza(boiledkhatleaves) and the zar
cult. Tabalis commonly found in many pilgrimage centers and used to cure various forms
of sicknesses such as headaches and other inseckaésses (Pankhurst 1994:948). It is also
widely believed that it can cure sicknesses cabyeslil spirits such asudaa(evil eye) The
springs where the holy water is fetched are locateal remote valley. For most pilgrims, it
takes more than an hour’s walk to fetch thieal. There are people who look after the springs.
Pilgrims suffering from internal sicknesses drihkvhile those who have external problems
wash themselves with it. Pilgrims are not permittedake the holy water with them upon
their departure. This decision was made very régahie to some pilgrims who started
selling the holy wate?>®

The other item used as traditional medicinesiiset (holy ash). It is produced by
burning incense and mixing the resulting ash wily vater. It can either be drunk or applied
externally. Drinking is mostly recommended for mmi& and mental sicknesses while
applying it externally is advised for skin sicknessand healing a wound. Pilgrims can also
take emetto their sick relatives who are not able to comehe center for various reasons.
The other traditional medicine used at Faraggashawza This is prepared by boiling fresh
khatleaves in a pot. Sick pilgrims then drink it asde@e. Healthy pilgrims also use it as

prevention against various abdominal sicknessesngal B.).

5.7.3 Spirit possession

There are two types of spirit possessions in Ethiogpossession by evil spirits, and
possessions by guardian spirits. Evil spirits aemegally known by the namsexaana
shayxaana or jinnii. It is difficult, if not impossible, to control @hmanage evil spirits.

Hence, it is strongly recommended that they shdagldexorcized as they mostly result in

%4 Alemitu B., 22 February in Abbomsa.
25 ghiferaw J., 23 February 2011 in Nazareth.
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different kinds of mental and physical sicknesdemafs 1984: 420-421). At Faraggasaa a
guardianzar spirit is known aswuqgaabii and it protects an individual and a community
(Lewis 1984: 421). Individuals possessedvinygaabii help in the healing process of those
possessed by various evil spirits suchagaa(evil eye)?*®
Zar: spirit possession cult

An important prerequisite for belief in spirit pession is belief in the existence of
spirits (Klass 2003: 67). Al-Adawet al, (2001: 47) and Bourguignon (1995: 71) state that
belief in sprit possession is a worldwide phenommerigelief in spirits and their potential to
attack and possess human beings has its origimamerst times and its influence and
significance has continued to spread to the mogeriod (Lewis 1984: 419). However, the
oldest scroll referring to the termar goes as back as to the sixteenth century (Na®@y1
677). The termzar refers to possession by a spirit as well as thealriof exorcising a
possessing spirit from the possessed individuabomonizing it with the possessed. Hence, it
is associated with the entire experience of arviddal attacked by spirits (Al-Adawet al,
2001: 48, Natvig 1987: 670, Boddy 1989: 131, Elr@yiand Schmais 1994: 102Zar refers
to a type of trance dance performed with the aintwfng a person possessed by a spirit.
Although it is generally stated that rhythm andals are distinctive features ofzar dance
(El Guindy and Schmais 1994: 107) there is no aosise regarding the origin of the tepar
itself. According to one narration the term hasrdst in Amharic, the official language of
Ethiopia, while another story states that the tésna corruption ofzahr, an Arabic word
meaning “he visited” (Boddy 1989: 132, Al-Adaei al, 2001. 48, El Guindy and Schmais
1994: 107).

Story of the origin of zar

There is no consensus regarding the issue of igenaf belief in thezar spirit. Al-
Adawi et al (2001: 48- 49) state that there are three posplbalges of origin for belief izar.
The first narrative states that beliefzar started in Ethiopia and over time was adopted by
many Middle Eastern and North African communitieis belief in possession lzar is said
to have originated from the name of an ancient pagal in Abyssinian myths. The second
view states that the belief first emerged in In&hile according to the third view, it originated
in the Sudan (Al-Adawi et al., 2001: 49). It is,wever, widely believed that belief inzar
spirit was first witnessed in Ethiopia. Accordirg $engers (2003:82par was related to the

256 Alemitu B., 22 February 2011 in Abbomsa, Shito 22, February in Abbmosa.
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cult of a traditional god, who was considered taatdemon after the population converted to
Christianity.

El Guindyet al, (1994: 107) also agree to the notion that batiefar first originated
in Ethiopia and then spread to countries like Egyip¢ Sudan, Iran, the Middle East, and
Nigeria. Natvig (1987: 669) further elaborates tbatief in zar spread into Djibouti and
Eritrea. The most popular Abyssinian legend reiggrthe origin of belief in @ar spirit goes
back to the story of the Garden of Eden. It isehadd that Eve had 30 children. One day God
came to visit Eve and demanded to see her childega. did not know what God’s real
motives were and she was terrified that God mightd take her children away. As a result,
she decided to hide fifteen of the better looking amarter children. However, God already
knew what she had done, so he decided to conweftitlden children into invisible creatures
(spirits) with supernatural powers who could ordam the world at night (Al-Adawi et al.,
2001: 53, El Guindy and Schmais 1994: 109). Althotlgey are immortal and endowed with
supernatural powers, they are generally believebtetgealous creatures (Al-Adawi et al.,
2001: 53; Gemechu J. Geda 2009: 83).

At Faraqgasaaar refers to: 1. the possessing spirit; and 2. theeeoeremony that is
used to harmonize the spirit and the possessdtkinase of possession by a good (guardian)
spirit or the exorcising of an evil spirit from seone possessed in this way. Harmonizing
good spirits with the possessed is a group actunile exorcising evil spirits is largely done
on an individual basis. The procedure leading todahove actions, however, starts with the
beating of a drum around 7:30 in the evening. Tanend of the drum is believed to enable
possession by spirits. This is done intentionadlgduse the first step in healing the possessed
is to identify the type of possessing spirit/sgiriBimultaneously, in theagannathouse,
attendants of the center start to pour perfumas toottles into a big container. The perfume
is used as a feast for the possessing spirits suadnaeans of differentiating between evil and
guardian spirits. On hearing the sound of the drpihgyims possessed by various types of
spirits run to the compound. All of them start sivay and screaming on the way to the
compound and they continue doing this on arrivaivadi. This behavior is said to be the
consequence of the sound of the drum, which aetvitie possessing spirit(s). Identifying
and harmonizing or exorcising possessing spiritheéstask of the spiritual leader. He does
not, however, directly communicate with the possdssie only gives orders by whispering
instructions to one of his ritual aidesggaafaari) who in turn gives orders to the spirits

possessing an individual.
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The aggaafaarii passes on instructions as given by the spirituabde While
possessed pilgrims are performing trance danceerorare given for evil spirits, such as
budaa (evil eye) andjinni, to leave the congregation. Evil spirits are warredédgrave
consequences if they fail to do so. Then some@ahities and servants at the center approach
the pilgrims performingzar dances with the bucket containing the perfume unet The
spiritual leader then orders the possessing spidts‘behold and sit silently”. Most
participants follow these instructions; only a fedgrims continue scream further from the
influence of the possessing spirits. Once the ipilgrsit silently, the aides then walk through
the seated pilgrims using a flywhisk to sprinklerthwith the perfume. It is believed that the
perfume serves as a kind of feast (offering) togbssessing spirit. Some pilgrims even ask
the aides to sprinkle them more. Although the pes=e pilgrims are asking for this,
worshippers state that it is the unsatisfied passgsspirits that ask for more using the
possessed as a medidt.

When sprinkled with perfume, some pilgrims starstoeam and shout louder. These
are people possessed with evil spirits suchuaa(evil eye) andinni. Worshippers believe
that evil spirits do not like good smells and thaye also not resistant to them. Many
informants have told me that most pilgrims beli¢gvat the perfume burns these evil spirits,
makes them scream and defeats them. The screasmtigibuted to a spirit that uses the body
of the possessed as a medium. Pilgrims possessiedewil spirits are then identified and
taken away by thaggaafaarii The remaining pilgrims that enjoy the smell o therfume
are possessed by a guardizar and they are ordered by the spiritual leader toticae
performing the trance dance without hurting eadteotThis permits pilgrims possessed with
guardian spirits to continue tlzar dance, which involves revolving their heads vidieand
shaking their torsos. The amazing thing is thagneW there are many people at the event,
there are no incidents of bumping into each otlweing thezar dance?>®

After a while, the spiritual leader gives instrocts to the possessing spirits to be
completely silent. He informs the spirits that tiveill receive offerings, which usually entails
sacrifices once every year. The leader also coms#ral spirits not to attack the person but
to help him/her until the next pilgrimage periode&sings and prayers are made for peaceful
pilgrimages and gatherings for the ensuing pilggengeriod. Prayers are also made for the
prevalence of everlasting peace in the countrythedamily of all those who are present at
the center. The possessed are also instructedntonge offering their respective possessing

%7 Hussien F., 18 February 2011 at Faraggasaa.
28 Hussien F., 18 February 2011 at Faragqgasaa.
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spirit what they had offered it prior to this pilgiage. Then the spirits are told to mount their

259

“horses™” and “play” in their respective places. With thistruction, the possessed leave the

compound and disperse into their camps (GemedBeda 2009: 84-85).

Possession by spirit/s

There are different factors that lead to attackpassessions by a spirit. It is believed
that every individual is susceptible to possessipm@ spirit/spirits, the only difference being
the degree of exposure to possession (Messing 19568, El Guindy and Schmais 1994:
110). Some of the most important factors that iiatéd attacks by spirits are discussed as

follows:

Natural conditions

Finding oneself amidst some natural geographiaations, such as bushes, increases
the risk of possession by spirits. It is believkdttspirits live in bushes, ride wild animals,
milk them, and protect them from hunters (Messif§8& 1121). Venturing to such places
alone, especially at midday or midnight, exposemdividual to attacks by spirits that regard

this action as an incursion in their territGfy.

Inheritance

It is widely believed that aar spirit can be hereditary (Al-Adavét al, 2001: 49).
Some individuals deliberately encourage possessianspirit by declaring their commitment
to the possessing spirit. This only happens if theg out they are possessed by a guardian
spirit (Wugaabi) (Messing 1958: 1121, El Guindy and Schmais 199D). Only female
members of a family can inherit the possessingitspaf their parents (EI Guindy and
Schmais 1994:. 111). Although the notion of the ditgagy nature of spirit possession is
accepted at Faraqgasaa, a spirit can possess anlgemef the family without limiting itself
to females. For instance, after the death of Momhexr male descendants inherited her
spirit. 2%
The spirit’s own choice

Zar spirits can also independently decide which irdlrails to possess (Al-Adaweit
al., 2001: 49). Often spirits tend to choose indigilduwith good character and beauty (Al-
Adawi et al, 2001: 49, Messing 1959: 1121). Sometimes spats attack individuals with

29 Many informants have told me that individuals ssed by a spirit are considered as horses tosegsisg
spirit.
20 Mengistu W., 21 February 2011 in Abbomsa, Alenty22 February 2011 in Abbomsa, Gemechu J. Geda
(2009: 86).
1 ghieferaw J., 23 February 2011 in Nazareth; Gemdclseda (2009:87).
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weaker characters (Al-Adavet al, 2001: 49). Possession can also happen accitjerdal
spirits can also possess curious observers ofitis that are intended to appease and/or
exorcise zar, especially if an onlooker tries to mock the risuar refute the belief of
possession by aar (Al-Adawi et al, 2001: 49).Zar also possesses individuals who tease
people possessed by spirits and all the rituaEnaed to appease or exorcise spirits in the
possessed. Making fun afr and the rituals related to spirit appeasementxorcessm may
result in possession or other futile consequersies) as sicknessé¥.

Possession byar may also result in severe consequences, sucha#is tdeindividuals
resisting possession. Once possessed, the individust take part in a number of rituals
intended to harmonize the spirit and the possesseéad exorcise the spirit (Al-Adavet al.,
2001: 49). At Faraqgasaa, individuals who have katacked by a spirit but have resisted
possession have to be tied up in order to restingim from hurling themselves on the ground
or against other physical objects such as walls teees and from jumping into rivet
Lewis (1984: 419) states that spirit possessioneiwed as social protest by women and men
of low social statuses. However, | have found thatsocial status of an individual does not
dictate spirit possession in Ethiopia nor its digance. It is also a common practice among
many ethnic groups in Ethiopia. The diverse etlenimposition of pilgrims at Faraggasaa that
are possessed by spirits is a good example of ivalence of belief in spirit possession
among many ethnic groups.

In terms of gender, Al-Adawi (2001: 54) statestttvamen’s low status in society
makes them easy targets of spirit possession, abeltee possessing spirits are mostly
believed to be male. Lewis (1984: 419) relatesitgpassession to a number of psychological
and social deprivations and inferiority. He stigatathat these groups of people use spirit
possession to advance their social and economitigmssin the society. According to Al-
Adawi et al, (2001: 54) men tend to deny the presencezair apirit. This led them to deduce
that men exploit thear experience to exercise their authority over womahout facing a
meaningful challenge. However, none of these argusna&re acceptable at Faraqgasaa, where
zar have a tendency of attacking people regardlesthaf gender, religious, social, and

economic backgrounds (Gemechu J. Geda 2009: 88).

Possession symptoms
Some of the symptoms of possession byaa spirit include psychological and

physical problems such as somnolence, lightheadedicbronic headache, loss of appetite,

2 Jilo H., 20 February 2011 in Abbomsa.
%3 Kebede A., 18 February 2011 at Faraggasaa.

169



agitation, abrupt shouting, use of indecent temnsl singing and crying simultaneously (Al-
Adawi et al, 2001: 50). Lambek (1996: 239) states possessiag result in trauma,
temporary detachment, physical pain, unpredictgbiind at times self-infliction of pain.
Messing (1958:1120) adds susceptibility to mishapfertility, and intense seizures, abrupt
shouting and screaming as possible symptoms ofeps&s by a spirit. Most of these
possessions symptoms are easily observable atdemaa The actions and behavior of the
possessed are mainly attributed to the possessgnimg $hat communicates via the
possessetl* Every word uttered by the possessed is considerebe the wish of the
possessing spirit (Klass 2003: 37, Al-Adatial 2001: 50). There are also occasions when a
possessed individual talks in two or more differitognes. Under this circumstance it is
believed that the individual is simultaneously mssed by two or more spirits (Al-Adaet

al., 2001: 50).

Spirit possession healing methods

Families and relatives of a possessed individuahlls start to suspect possession by
a spirit when all treatments fail to heal a patemd families and relatives recommend visiting
a professional healer. The possessed is then tekdhe ritual house of a healer who
interviews the possessed and thus indirectly irgery the possessing spirit. Then the
possessed takes part in a number of rituals sigsehy the ritual expert in an attempt to
harmonize or exorcise the possessing spirit. Tis¢ diction of the healer is to encourage or
coerce the unknown spirit to possess the afflictdds helps the healer to identify the type
and nature ofar that has attacked an individ{&f. The healer uses his knowledge of Hae
language to plead or threaten the possessing apditilitimately harmonize or expel it.

There is a popular belief thatzar cannot be exorcized. The possessed individual
promises to appease the spirit by fulfilling itsyéeds. In return, the spirit grants temporary
relief to the possessed. However, #te spirit may possess the individual anytime during
possession rituals to receive its annual materi@$ grom the possessed, who the spirit
regards as his horse. Lewis (1984: 421) statesathat is neither completely evil nor good.
The above explanation is corroborated by infornmatiom my interviewees. Rather, the
possessed has to take part in various annual caresnas well as other rituals led by ritual
experts to appease the spirit and harmonize it thithpossessed. Ritual experts themselves
have suffered from various sicknesses caused Iy ppssession, but they have managed to

control the spirits and they use their skills taalhethers suffering from possession. In

%4 Mohammad T., 16 February 2011 at Faraqgasaa.
255 Mengistu W., 21 February 2011 in Abbomsa.
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addition, the expertise to heal individuals who énédeen attacked by spirits can be inherited
(Gemechu J. Geda 2009: 91).

At Faraggasaa the ability to heal those attackesployts is inherited. According to El
Guindy and Schmais (1994: 111) women inherit thétwalbo harmonize or exorcisear and
male ritual experts state that the spirits theneselvave chosen them to heal the sick. As
practiced at Faraggasaa, the ability to heal psgsess inherited without gender preference,
but since the death of Momina, all ritual expernid@ved with the power to heal are men.

At Faraggasaa and in Ethiopia in general, the pssseand the possession healer are
both known asale-zar(someone with aar). The spirit possessing the healer is believed to
be much stronger than any other spirit possessidmary people. As a result, the healer
employs his powerful spirit to exorcise or harmenthe lesser sprif§® In addition to the
powerful spirits they have domesticated, healees laglieved to possess other powers.
Messing (1959: 1122) states that healers are erdlauth such unique gifts as a special way
of staring at patients. They are also believedetanasters of certain linguistic abilities, such
as the ability to communicate with spirits. Fortaree, Momina was said to have had the
most powerful of all spirits that she controlledlarsed to heal the possessed. After her death,
the spirit possessed her subsequent descendantguahdeaders. Throughout its history, the
leaders of the Faraggasaa pilgrimage center aditedewith powerful staring and verbal
abilities. Every time they interview individuals tatked by spirits, the leaders stare
unswervingly into the eyes of the possessed to aamzate with the spirits, at times pleading
and, when necessary, threatening the sgffits.

Interviewing the possessed, hence the possessdiitgisghe first action on the way to
healing. This enables the ritual leader to identfy type of possessing spirit that is causing
the sickness. By looking at the nature (speed #fidulty) of the trance dance performed by
the possessed, healers can also determine theofyihe possessing spirit (Messing 1959:
1120). Once the type of the spirit is known throdlgé trance dance and the spirit starts to
communicate with the healer via the possessecdbrbes clear why the spirit attacked an
individual. Then the healer tries to harmonize/eisa it by making various promises or
threats (Al-Adawiet al, 2001: 49- 51). It is impossible to exorciseaa spirit permanently.
The possessed must attend rituals annually ands$fbeld fulfill what s/he promised the
spirit. If s/he fails to do so s/he has an incrdassk of becoming sick again before the annual
period of pilgrimage (Al-Adawiet al, 2001: 52). At Faragqasaa the possessed takenpart

26 \Wondimu K., 21 February in Abbomsa.
%7 shiferaw J., 23 February 2011 in Nazareth.
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group healing rituals. The healer appeases th& apol commands it not to attack its human

“horse” until the next pilgrimagé®

28\Wondimu K., 21 February 2011 in Abbomsa.
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CHAPTER SIX: IRREECHA (THANKSGIVING TO WAAQA)

Followers of thewaaqeffannaaeligion perform various rituals and one of thestno
important of these is thanksgivindrreechdlrreenssa Waaqqeffannagpractitioners have
been celebratingrreecha since time immemorial. One informant told me tt@ Oromo
claim to have started celebratiirgeechaand believing inWaaqalong before the arrival of
Christianity in Ethiopia in the fourth centuf$” In Oromiffaa Irreecharefers to the whole
process of thankingvaaqain different places, mainly by bodies of water.wéwer,Irreecha
is not always celebrated by bodies of water suchvass, lakes, and springbreecha can
also be celebrated in front of one’s house, inmpmund, in thaliingaa (sleeping room), as
well as on hilltops, mountains and other elevatedligds.Irreechainvolves thankingVaaga
while carrying things which cannot be eaten or @rdParticipants always carry green grass
and flowers?”® SinceWaagqais physically inaccessible to the Oromo, who wisky could
offer him money, meat, cattle and other gifts ftbrhés deeds, they simply carry green grass
and flowers and thank Him by saying, “pral&agathe creator of bodies of water, praise
Waagathe creator of mountains, prai®éaqathe creator of shade, prai¥éaagathe creator
of dry and rainy seasons, pral@aqgathe creator of life and death, prald&@agathe creator
of water and fire”Irreechacelebrates the all-powerfWaaga The Oromo thankVaagafor
helping them survive the winter [rainy] season péalty, for helping them grow crops for
people and grass for cattle, for creating bweaa (spring) season, which is a harvesting
season, for creating the autumn and winter seasmnsfor creating the wind. The Oromo
accept the greatness Wfaaqa,and because they cannot reach him and pay hirmuoh &mnd
because he does not require any help or favorisotdeds, the Oromo simply offer him their
thanks, mostly by bodies of water and very rarefy hogher grounds, such as hills and
mountainsWaaqa,who cannot be revealed and cannot be seen by s telps his creatures

in secret. He does not discriminate between peafpdéfferent colours.’*

6.1 Types ofirreecha

There are two types dfreecha Irreecha Malka(lrreecha at a river), also called
Irreecha Birraa (Irreechain spring); andirreecha Tuulluu(lrreecha on a mountain), also
calledIrreecha bonaglrreechain autumn, which is a dry season in Ethiopiagechais not

celebrated ifGanna(summer, which is a rainy season in Ethiopia).

29| egesse N., 04 October 2010 in Bishoftu.

21%1n Oromo tradition, green grass indicates feytiljiroductivity, and freshness, while flowers irati life and
love (Legese N., 04 October 2010 in Bishoftu).

2"l personal interview with Legesse N., 04 Octobei02@1Bishoftu.
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6.1.1Irreecha Malkaa(river)/ Irreecha Birraa (spring)

Irreecha Birraais celebrated during the season when people cahané cross rivers
because the volume of water in many rivers, whighwsually full during the summer, has
declined. It is a time when people cross riversjt\and bless each other and celebrate to
thank Waaga for surviving the summer. People meet and eatthege reconcile their
differences and show love and kindness towards etedr. During thdrreecha the Oromo
carry green grass and flowers. Frese (2005: 313%)3writes that in many religious
ceremonies, flowers are representations of lifdesyand crucial elements of various rituals
and ceremoniedrreecha birraais mainly celebrated in the month of Septembertkia
Ethiopian calendar it is celebrated on 23 Septembibich is 03 October in the Gregorian
calendar). It is towards the end of Septemberdento wait for the crops that are sown to
grow. Then they celebrateeechato thankWaaqafor growing crops and satisfying humans,
animals and birds. This thanksgiving ritual staatsthe beginning of the Ethiopian year

(September) and can continue all the way to 3(fme.

6.1.2Irreecha Tuulluu (Irreechaon a mountain)/Irreecha Bonaa(lrreechain summer)

Irreecha Tuulluutakes place during theonaa(autumn) season, which is one of the
driest seasons in Ethiopia. If there is a delagmrain at all, the Orombreechaparticipants
climb mountains, hills and other elevated grouddsOromo tradition these are respected
landscapes because they believe that these lamdsaep closer td/aaga After participants
have reached specific sites at the top of mountai hills, they pray as follows: “Oh
Waagd We are closer to you now. Do not turn your faseay from us. Please give us rain”.
After the prayers, they slaughter a bull in his paand eat it. Many informants have claimed
that it does not take long féWaagato respond to their prayers. They prayYdaaqgato give
them rain, and in June when it starts to rain, thiéyheir land, take the cattle to the field,
look after the cattle, thanWaaqafor listening to their prayers and giving themnraind
continue with their daily routine.

Irreechais not celebrated iganng a rainy season in Ethiopia because the water in
most rivers is not clear. The Oromo believe Watagahas created everything, be it human
beings, rivers, mountains, and trees with their eyyaana(guardian spirits). When water is
not clear, when a tree is dry, or a certain thingrmal is dead, the Oromo believe that the
ayyaanais not there. For instance, unclear river in thenser carries things like dead

animals, dried tree branches and logs, and a Idirtf elements. In situations like this, it is

272 personal interview with Dirribi D., 09 October Z0ih Addis Ababa.
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not recommended to gather and thaNkaqga It is only at clear bodies of water that the
Oromo celebratérreecha As of mid-June, the Oromo say a river is clogduich means the
river is dirty and unclear and that the celebratbifrreechais not recommended. During the
rainy season, althoudhreechacannot be celebrated near bodies of water, it earelebrated
in other locations: at home, on the field, anchie mountaing’*

Even iflrreechacan be celebrated in various places, such as tgrWwadiesIfreecha
malkag and on elevated groundsréecha tuulluy, the former is the most prominent and the
latter is very rare. Hence this paper focusedraecha malkaawhich takes place at water
bodies. These findings are based on an ethnogragthdy of the ceremony from 3-10
October 2010 atooraa (lake) Arsadi in Debre Zeit, also called Bishafitwvn, 45 km south
of Addis Ababa, the capital city of Ethiopia. Hoveeyit should be noted thateechais not
always celebrated on 3 October. It does not haveviin fixed calendar and can be celebrated
three or four days before or after 03 Octoberslusually celebrated on Sundays because
people do not work on Sundays so they can meetaetirate together. Although the day can
vary slightly, the month must be at the end of thiey season when the river is clear and

visible. These are the main criteria for celebiatimeecha

6.2 Ethnographic observations of arnrreecha ceremony

Though | knew that the ceremony would take place ddctober 2010, | traveled to
Debre Zeit and tdHooraa Arsadi a week earlier to observe anything goingoeforehand.
Not much was taking place in the city of Debre Zgitat the lake. But two days before the
ceremony, | observed a tremendous increase inctraffd people in the city. The Oromia
Ministry of Culture and Tourism estimated that thenber of people who descended on the
city for the ceremony was about 1.5-2 million. Aydeefore the event, | went to the lake again
and | saw the caretaker cleaning and preparingrie for the ceremony.

On the morning of 3 October, the city of Debre Z@tshoftu) was covered with
people who were mostly dressed in white traditiaathes decorated by the color of the flag
of the regional state of Oromia: red at the topitevin the middle, and black at the bottom
There are many layers under this “traditional dréisat is actually a new form of "traditional
dress" with the flag of the Oromia government amlidpia. But at the same time, this is a
new tradition for many urban Oromo who never hadeaperienced the past Oromo
“traditional” clothes. There are also large numbefsworshippers dressed in clothes

decorated with the national color of Ethiopia: gres the top, yellow in the middle and red at

213 egese N., 04 October 2010 in Bishoftu.
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the bottom. Others were dressed with in casuahetots well as plain white or decorated
traditional clothes. The main road leading to tieelwas closed for traffic. All people walked
to the lake on foot as individuals, in small groapsl/or in larger groups. Most people met at
a roundabout in the city to walk together. Somekeglslowly, while others walked in a
relatively quick pace. Others still ran in groupggg songs praising/aaga

Almost all the worshippers carry green grass anddls. The Oromo use green grass,
not only during the celebration dfreechg but also on other social occasions such as
weddings, public holidays, during child birth, ogrigultural fields, and at home. During the
Irreecha ceremony, the Oromo carry flowers because it isme when the field is also
covered with flowers. Indeed, September and Octabermonths when flowers flourish in
most parts of Ethiopia. Flowers mark the beginrohghe spring season; they lead to seeds
and thus productivity. The Oromo carry flowers, eeation of Waaga in Irreecha
celebrations to thankVaaga In Oromo language they say, ‘We believe Waaga who
created us, and we pray carrying what he createé@aaga nu uumetti amannaa, uumamaan
Waaga kadhanriaHowever, carrying flowers is not compulsory ahdepends on the month
when the Oromo celebratereecha For instance, in May, worshippers are not expuktbe
carry flowers because it is not the season of flew&/orshippers can simply carry green
grass.

Before the 1990s, worshippers started their watletioer from an area close to the
lake. Over time, the number of people travelingHora Arsadi to celebratérreecha
increased tremendously and the streets became amdrenore crowded. This is the main
reason why the pilgrims started walking from thiy anstead of going to the lake by car or
bus. Now participants meet in the city for variguactical reasons. First of all, the authorities
close part of the road for traffic. A few years atjee participants used to share the road with
cars and horse carts, so it was difficult to wadkthe lake in larger groups. However,
according to Oromo tradition, worshippers shouldmyawalk hand in hand while traveling
to celebratdrreecha The first row during the procession to the cereynis composed of the
Abbaa Malkagfather of the river), which is followed bdyyaantuu(female spiritual leader),
Abbaa Gadaaand elders.Foollee (the singer) accompanies the above mentioned gobup
people and sings songs praisivgaga®’*

On reaching the lake, worshippers immerse the ggeass and the flowers they have
carried in the lake and sprinkle themselves as wsll others around them. Various

worshippers give different explanations and jusaifions for this action. | will call the first

274 egese N., 04 October 2010 in Bishoftu.
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group of Oromo worshippers as ‘purists’ and theosdcas ‘moderates’. The ‘moderates,’
who were and still are mainly followers of Chrisiity, compared this practice with a
baptism. They use it as holy watésabal, and they believe that it has a power to cure a
variety of physical and mental sicknesses. Butithisot what it means for the ‘purists’, who
claim to be the practitioners of ‘puré/aageffannaaeligious practice. A significant number
of Waageffannagarticipants | spoke to claimed that it has naglimdo with baptism, which
they say is an ‘alien’ practice to the Oromfdaaqeffannagractitioners state that the action
of sprinkling themselves with the water from thkdas simply to prove that they have gone
to the lake and seen that the water is pure arat,@ded therefore it is the appropriate time to
celebratelrreecha They sprinkle themselves and touch it with theand to indicate the
purity and cleanliness of the water. In Oromo ttiadi cleansing oneself with water created
by Waagais also very important. They state tNdhagas creatures should be clean. It is also
a symbolic prayer tdVaagato calm them and make them peaceful like the fake.

The other ritual that takes place is tlkaddarbbaaritual. In this ceremony,
worshippers throw food items and drinks, includadgoholicdrinks, they have brought as
votive offerings in a place under adag’® tree and a big black stone referred tiaas’’,
which are located at the edge of the lake. Worgtipplso throw a little of what they have
brought towards the edge of the lake. This istushankWaagaby giving a little bit of what
they have brought to the celebration. These arebelmofferings, as participants do not
believe thaWaagawill eat the offerings or decorate himself witle thhowers left at the edge
of the lake. In addition to these offerings, wapplers paint theopdaa and thesiidaa with
butter, sprinkle perfume on them and burn joskstand light candles on and around them.
Similar to the sprinkling of water, opinion abotist practice is also contentious and the
worshippers could be divided into two categories.

Interpretations of the significance of thexaa tree, thesiidaa and the rituals
performed around these two objects are diverse.th@ipurists, thedaa has no religious
purpose. It is a continuation of what their anceststarted out of necessity. The Oromo
respect thedaa For these participants, tloglaais just like a conference or meeting hall. In
the past, where there were no halls or houseQthemo conducted various social activities
underodaatrees. In addition, the Oromo used to eat itst fo@icause they did not start to

cultivate crops long time ago. For the Oromdaais also a special tree. They believe that

27> Dirribi D., in Addis Ababa, 09 September 2010.

%% |n his Oromo- English DictionaryTilahun Gamta (1989: 484) defines it as a trex kboks like a sycamore
or fig (cordia africang.

2"\t is a place of worship, usually a pile of pelshte erected poles used as an altar (Tilahun G888 526).
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lightening does not strike it; snakes, pythons, atiter dangerous insects cannot be found
under it; it is clean underneath; it is green tiglmaut the year; and it provides a large area of
shade. People bow down under ttag smear it with butter, place food items, incerzsse]
joss sticks under it, and they smear $iidaa with butter just to thankVaaqafor creating
odaaandsiidaa®’®

For the moderates who were/are Christiansotheahas much religious significance.
They tend to equate it with a cross and a churdteyTstate that it is their equivalent of
Christian churches. In Orthodox churches in Etldppine is not allowed to enter a church
with shoes and hats on. The moderate Oromo who &&eaekground in Christianity replicate
this activity during thdrreechaceremony. Before they get close to the tree, thky off their
shoes and hats, bow down under the tree and kesgrttund as well and the trunk. Some
worshippers told me that they are doing this todnand thanKgziabhef’® for growing the
tree?8°

Thesiidaais also interpreted in various ways by the ‘psfisnd the ‘moderates’. For
the ‘purists’, thesiidaa is something that should not be there at all. ENanhis currently
located under thedaa nobody seems to know when, how, and by whomstliaa was
brought there. For thersjidaa should be placed only ingalma (traditional Oromo religious
house) of agaalluu (traditional Oromo priest) andaallittii (traditional Oromo priestess).
According to their viewsiidaa should not be placed in the open at all. Theyadse against
the various rituals that take place on or arounduth as sprinkling of alcoholic drinks on it.
From their point of view, it is not permitted to sar butter and sprinkle alcoholic drinks on
the odaaand thesiidaa They strongly state that alcoholic drinks are actually allowed in
Waageffannaa They attribute such practices to the fact that glace has no proper owner
and supervisor and people do what they want t#iér@he moderates with Christian
backgrounds, however, revere giglaa and believe it to be the equivalent of a churdaral
Orthodox Christians venerate church altars, dematnsg this by kissing the altar every time
they get the chance. Similarly, the moderate Orantlo Christian backgrounds bow and kiss

thesiidaa smear it with butter, light a candle on it, angtrbjoss sticks on f&2

278 | egese N., 04 October 2010 in Bishoftu; Dirribj D9 October 2010 in Addis Ababa.
2|t is a term used by the Orthodox Christians dfidtia to refer to God.

280 Eyasu D., 10 October 2010 in Bishoftu; Abera K. Cctober 2010 in Bishoftu.

21| egese N., 04 October 2010 in Bishoftu; Dirribi D9 October 2010 in Addis Ababa.
282 Eyasu D., 10 October 2010 in Bishoftu; Abera3Q,October 2010 in Bishoftu.

178



6.3 Lake (hora) Arsadi: the ritual space

Hora Arsadi is the most important and famous ritsighce for the celebration of
Irreechain Ethiopia. Howeverlrreechais not celebrated only at Hora Arsadi. It is cedééd
in different places, such as at other lakes, spremgd hills all over the Oromo areas of the
country. Once the spring season begins, the Oroitilo@#ristian background first celebrate
Irreechain their respective houses. Then they go out abtebcate with their relatives under
adbars[big trees]. There, they resolve disputes, rederdifferences, eat porridge, cabbage,

and bread together, and spévidsqaf®

together. AfteMasqal they go to a river where the
children, the elderly, and cattle drink, and thegyptogether and celebrateeecha One
week afteMasgal the Oromo travel from their respective regionsitwa Arsadi to celebrate
Irreechatogether.

The lake is chosen forreechacelebrations for various reasons. Many Oromo ocestu
and beliefs, includingrreecha have been discriminated and even prohibited tweryears
by different government administrations and duth&influence of ‘foreign’ religions such as
Christianity and Islam. Over the years, some ef Thlama and Galan Oromo, the dominant
Oromo group living in and around the area, howegentinued to practickreecha, despite
former governmental pressures, which included isgmmnent and beatings. Hora Arsadi is
chosen because the Galan Oromo refused to giveeupradition of celebratingreechaat
the lake. It is also relatively close to Addis Abalthe capital city and the center of the
country. The other reason is that the area is densil the center of Oromo country. As a
result, different Oromo groups can converge theoenftheir respective areas. The Oromo
from Harar come from the southeastern directior; Blorana, Arsi, and Guji Oromo come
from the southern direction, the Jimma, Wollegacha and Salale Oromo come from the

west and they all meet at Hora Arsati.

283t can also be written adeskel, Meskal or Mesgahd it means cross. In the Ethiopian Orthodox Ciiescis
an annual religious holiday commemorating the discp of the True Cross in the fourth century. Itédebrated
on 17Meskerenin the Ethiopian calendar (September 27 in thegGnian calendar).

24| egese N., 04 October 2010 in Bishoftu.
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Figure 28: devotees performing thérreecharitual at Lake Arsade.

Photo by Gemechu J. Geda, October 2010.

The name of the lake and the origin of the namtheflake is still contentious. For
some its name is Horsad" According to this tradition, the lake is the resof the
combination of three other lakes, hence the nanmdadi. According to the second tradition,
the name is Arsadi instead of Horsadi. This traditstates that Arsadi was the name of the
owner of the land where the lake erupted. An infominwho claims to have known the lake

since 1940 states that the lake has been gradoetbasing in volumé®®

6.4 Participants

The Irreecha ceremony does not only attract Oromo worshippen® welieve in
Waaga It also attracts large numbers of mainly mode@Giestian and Muslim Oromo from
Ethiopia and abroad. Quite a large number of Orcame from various European and North
American countries to celebrdieeecha There are also foreign and local tourists wheoeka
there out of curiosity. In addition, there are & fiereign and many local journalists, as well
as some researchers observing the rituals and congunterviews. As the large number of
attendees creates a distinct opportunity for bgsing also attracts a large number of retailers
who sell food items, soft drinks and homemade altohdrinks, coffee, ornaments,

traditional clothes, scarves and t-shirts advergishe ceremony. Other individuals who come

% |t is made up of two independent Oromic teridera meaning lake andadi meaning three. The two words
together have therefore the meaning of ‘three lakes
28| egese N., 04 October 2010 in Bishoftu.
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to take advantage of the situation are petty crafsinmainly pickpockets, who travel there to
make use of the large crowd to steal money and otigables.

The ceremony on 3 October ended with speeches madwdividuals from various
administrative and cultural ministries and offi@sl blessings by elders representing almost
all Oromo clans in Ethiopia. The speeches and ldmssimgs also have strong political tones as
they praise the current regime for their suppod particularly for allowing the Oromo to
celebratdrreechaand other cultural and religious practices oper8pme of the blessings by

Oromo elders are as follows:

Uummata kana nagaa godhi May you (Waagg maintain the health of this
society

Biyya teenya nagaa godhi May you give peace to our country

Naggaadeen nagadee haa argatu May traders prosper

Kan gotate nagaan haa nyaatu May farmers gather [their] produce
peacefully

Tamaariin haa tamaaru May students learn

ljoolleen barnoota isaanii qubee isaani May children learn with their alphabet

haa baratan (mother tongue)

Manguddoo keenyaa nagaa nu haa godhu May he Waaqg give health for our elders

ljoolleef shamarrran nagaa nu haa godhu Peace to children and young girls

Dargaggoo nagaa nu haagodhu Peace to the youth

Afaan keenya tokko nu haagodhu May our language be the same (understand
each other)

Sabaaf sablamoota nagaa nu haagodhu Peace for the nations and nationalities

Waagnii akkanumatti nagaan nu oolch May Waagagive us a peaceful night as he

haabulch gave us a peaceful day

The mainlrreechaceremony is a one-day event, but there is angfearp of people
who go to the lake exactly one week later to calebtheir ownlrreecha On 10 October,
thousands of worshippers wigtwliyas®®‘gather at the lake to celebrate their own version o
Irreecha They meet a week after the méireechacelebration because the large number of
people gathered at the site makes it difficult ttoeem to perform their rituals. Hundreds of

people possessed witlar perform trance dances under thdaato harmonize the possessing

27 Awn (2005: 8821) defineawliya[a](wali) as a Muslim saint even if there is no religioepartment in Islam
with a power to canonize individuals as saintsolmfants use the term in a different sense; théydhbeing
possessed bgwliyaa hence spirit oear.
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spirit with the possessed. During the trance daimée not the person, but the spirit who is in
control and talking. At one point, for instanceried to talk to one woman while she was
resting after a long trance dance. She asked menwhweanted to talk to - her/him or her
‘horse’- her/him being the spirit and the *horseiryy the possessed woman.

This practice, however, is sternly opposed by tperists’. They say that it is
inappropriate for people to go to the lake and gada different actions such as chewkitat
and spirit possession. For them, these actionsharepart of the ceremony and they are
outside ofWaaqgeffannaaThey suggest those people who perform ritualtedltozar stay at
their owngalmaand do whatever they want in their homes. A fewrgeago, before the
Abbaa Malkaa“father of the river” would go to the river and eblatelrreechg no one was
allowed to go to the river to celebraf&. Today people go to a river and celebriateecha
whenever they likeeven if the river is closed. It is, however, pdted to go to a lake or a
river wherelrreechais celebrated to prepare coffee and burn incenderua tree. Even the
‘purists’ are not against thf§® People who are involved witkar are, however, oppose the
rejection of their practices at the lake. Theyesthat there are no rules or codes to follow and
there is no one with the mandate to decide whagid and what is wrong. They are of the

view that anybody can thatWaaqain his/her own way™

288 | agese N.,04 October 2010 in Bishoftu; Dirribi D9, October 2010 in Addis Ababa.
289 egese N.,04 October 2010 in Bishoftu; Dirribi D9, October 2010 in Addis Ababa.
20 Eyasu D., 10 October 2010 in Bishoftu; Abera K. Cctober 2010 in Bishoftu.
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PART IlI: DISCUSSION AND CONCLUSION
CHAPTER SEVEN: DISCUSSION

7.1 Pilgrimages and rituals

Pilgrimages to shrines, which the Arsi Oromo reter as muuda, a general
terminology referring to the journey, to the pilgs, and to the rituals, are important aspects
of the religious life of the Arsi Oromo of Ethiopi&he pilgrimages conducted to the shrines
of Sheikh Hussein, Sof Umar and Faraqgasaa are @i most important and revered
pilgrimage destinations. Places where individuai® were believed to have spiritual powers
have lived and/or died (as in the case of Faraggagaere Momina lived and was buried, and
Dirree Sheikh Hussein where he is believed to have laratibeen buried), or a place where a
miracle is believed to have been performed (ahédase of Sof Umar Guutoo) serve as
pilgrimage destinations among the Arsi Oromo.

All three pilgrimage destinations fulfil five imp@nt characteristics of pilgrimages as
outlined by various scholars. According to Stodddr@97: 43) one of the characteristics of
pilgrimages is that they involve movement of pedpden one place to another. In effect, the
pilgrimages to Sheikh Hussein, Sof Umar and Farsamaefer to a journey that pilgrims
undertook to reach the above destinations. Itlespilgrims leaving their actual place of
residence over a certain period of time. Accordm@urner (1974: 34), pilgrimage involves a
journey from a secular central place to a holy plexcated at a periphery. In the case of the
Arsi Oromo, this proposition only applies in limitecases. Only the Sof Umar Guutoo
pilgrimage center is located at a periphery, iraega detached from the nearest village by a
dense forest and hilly topography. However, thenslsrof Sheikh Hussein and Faraqgasaa
are located within established villages with hunddref residents. Hence, it is difficult to
conclude in general terms that the sacred is situat the periphery.

Second, a journey of pilgrimage does not simplylne abandoning one’s domicile
and traveling around without destination (Gesle®89%36). The journey always ends at a
specific destination, which could be the resideoica spiritual leader or the birth and burial
places of a local religious leader where a shsnedated, like in the case of Faraggasaa and
the shrine of Sheikh Hussein. The journey could aad in a specific place where a
significant miracle is believed to have been perfed, as in the case of Sof Umar Guutoo,
which is situated in the middle of a forest closeatcave where a single woman is said to
have survived while the entire inhabitants of theaadied because of an attack bygjian
(spirit). The presence of the shrines of Momina 8hdikh Hussein and the cave at Sof Umar

Guutoo give the sites what Bourdieu (1986: 246-224d)s the objectified form of cultural
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capital, which includes material objects such aswmeents. It is the presence of these
material objects in the form of shrines that atttage numbers of pilgrims.

Third, Gesler (1998: 536) and Bhardwaj and RinsehétP88: 11-12) state that
pilgrimages also take place at a specific dateiroe that mostly coincides with the birth
and/or death of a founder but also corresponds wviffortant festive dates of the dominant
religion within a specific shrine. For instanceg ftiirst pilgrimage to Sheikh Hussein’s shrine
takes place duringrrafa (simultaneous as the pilgrimage to the Hajj) amel 4econd takes
place on the anniversary of the birth of Sheikh d¢irs. The timing of the pilgrimage to Sof
Umar also shows a remarkable Islamic influence. fiflse pilgrimage to Sof Umar is named
Ashura (because it takes places duriAghurg which is the tenth month of the Islamic
calendar) and the second pilgrimage is calagabg an Oromic corruption of the Arabic
word Rajah the seventh month of the Islamic calendar andetuge to the holy month of
Ramadan. Furthermore, pilgrims travel to Faraqqgasamasse on 29 October of each year,
which is the anniversary of the death of Mominae Téther periods of pilgrimages to
Faraggasaa are two of the most important Islami@dns: mawlid (the birth of Prophet
Mohammed) andd al-fitr (breaking of Muslim period of fasting).

Fourth, pilgrimages, as practiced among the Arsin@r, also conform to some extent
to Gesler’'s (1998: 536) statement that most pilgrimdertake the journey to various shrines
with the sole aim of attaining some sort of spaitdulfilment instead of gaining material
benefits. However, the practices at the shrineShafikh Hussein, Sof Umar, and Faraggasaa
indicate that almost all pilgrims travel there farious material and health related issues.
During the pilgrimages, pilgrims recount persortatiss, mostly miracles, which they claim
to have happened to them, their relatives andf@r thelongings. These narratives describe
how pilgrims, with the intercession of the foundar&l/or leaders of the shrines, managed to
obtain wealth, health and children. It is almospassible to witness pilgrims asking for
spiritual help, for instance in the afterlife.

Fifth, as it is pointed out by Gesler (1998: 53@i)grimages and rituals are attended
by groups of individuals instead of a single persaren if the journey to reach the shrines
can be undertaken on individual bases and/or bypgr@f varying sizes. Pilgrims to Sheikh
Hussein, Sof Umar and Faraggasaa travel indiviguallsmaller groups (mostly a family), as
well as in larger groups, such as pilgrims fromikinmvicinity and/or villages. Some walk on
foot, while others on horseback. Still, a large bens of pilgrims use public buses to reach
their destination. On arrival, however, they mixdaperform rituals together. Hence,

pilgrimages create what Gesler (1998: 536) ca#lsatid common identity among pilgrims

184



who come from various regions, ethnic, religiousd golitical backgrounds. At Sheikh
Hussein, Sof Umar, and Faraggasaa, this fact iodstrated by the participation in the same
ritual of pilgrims who claim to be followers of &h, Christianity, andlVaageffannaaas well

as pilgrims who belong to the various ethnic groupsspite the diversified religious, ethnic,
and other backgrounds of pilgrims, the common iteind belongingness is also reflected
through a common name they use to refer to themseRor instance, pilgrims to the shrine
of Sheikh Hussein, Sof Umar, and Faraggasaa refdreimselves asiuudaSheikh Hussein
(Sheikh Hussein’s pilgrimsmuudaSof Umar (Sof Umar’s pilgrims) anchuudaMomina
(Momina’s pilgrims).

However, some rituals during the pilgrimages magoenage segregation and at the
same time create or reinforce a common identity specific group. A good example of this
type of rituals is th&Vaarida(praise of Sof Umar) ritual at Sof Umar Guutoot ttakes place
during the nights. During this ritual, pilgrims frothe same locality or village occupy a single
dagale (temporary huts) and they do not normally mix wgilgrims that come from other
areas. The explanation given by participants fas #xclusion is related to the nature of
hymns sung praising Sof Umar. Pilgrims coming freacth village tend to have different
hymns in praise of Sof Umar and pilgrims comingnirone village do not appear to know the
contents of the hymns of the other villagers, saing them would make them passive
observers than active participants. Even if thisatiexcludes pilgrims from another village, it
tends to strengthen the group identity of pilgrinoen the same village since they sing similar
hymns praising Sof Umar in unison.

Turner (1974: 53) and Turner and Turner (1978: §8je that pilgrimages create a
feeling of communitas, which, according to Turnedalrurner (201-203) creates equality
among pilgrims, sharing of their belongings andegieg places. However, this is not fully
applicable in the case of Arsi Oromo pilgrimages.iAis observed at the pilgrimage centres
of Sheikh Hussein, Sof Umar Guutoo, and Faraqqas&aims do not really have equal
statuses. For instance, pilgrims who are frequesiovs of the centres and who are known to
the ritual leaders, are provided with better slegmlaces, such as in the guest houses (the
case at Faraggasaa) and in the houses of the pamm@sidents of the village where the
shrine of Sheikh Hussein is located. However, neavtwing pilgrims must erect temporary
tents outside. Furthermore, Arsi Oromo pilgrims rdui share their supplies, such as food
items, with any pilgrim they come across. The siwiof food items, for instance, mostly
takes place among pilgrims who come from the sailfege, among pilgrims who belong to

the same family, and among pilgrims who are re¢stiand/or friends. Hence, the concept of
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communitas is not applicable for Arsi Oromo pilgaiges, as the idea of sharing is determined
by pre-existing acquaintances and relations rdtraar the feeling of communitas. However, |
believe that Communitas is much more than justispdrelongings and sleeping places. It is
about sharing a common experience, such as a.ritbat is applicable in the context of these
pilgrimages.

The theory that pilgrimages strip pilgrims of thenevious role within their society
(Turner and Turner 1978: 201-203) does not help &l of analysis in the case of the Arsi
Oromo. For instance, Arsi Oromo women bear theaesipility of household and looking
after children. This remains unchanged during piigges as well as at the pilgrimage
centres. During the journeys and stays at theipige centres of Sheikh Hussein, Sof Umar
Guutoo, and Faraggasaa, it is possible to obseoreen looking after children, cooking for

the entire family or group, collecting firewood,dafetching water.

Pilgrimage centres and ritual leadership

The birth and/or death of the founders of shrireggltto be associated with miracles.
The birth of Sheikh Hussein was already foretolaglt®efore he was born, that there was a
bright light in the sky during his birth on a Tuagdat midnight, and that his birth was
attended by Abelgassim, a famous local saint liwmthe area at the time and to whom God
had foretold the birth of Sheikh Hussein. JeylanHAfssein (2005: 33) likens this to the birth
of Jesus Christ, which is also said to have beegtdl long before he was born, and to the
attendance of Jesus’s birth by Gabriel. Momina'atidevas also associated with a miracle.
On one hand it is said that a fireball was seethénsky during her burial and on the other
hand there are stories of a mysterious disappearainber body before her burial. One can
easily make a comparison with the later statemedttlae resurrection of Jesus Christ and the
disappearance of his body from his grave.

Founders of pilgrimage centres tend to somehove ttiaeir genealogies to prominent
political and/or religious personalities as wellagas of significant importance. Momina’s
genealogy, for instance, is traced back to a ceftadther of Emperor Fasil, a seventeenth
century Ethiopian emperor on her father's side tmdhe line of AhmadGragn (the left-
handed) who led numerous military campaigns agdhmestChristian kingdom of Ethiopia
from 1527 until his defeat in 1543 (Bahru Zewde 20®). Sheikh Hussein’s descent is traced
to Arabia, the birth place of Islam. This could &e attempt to strongly associate Sheikh
Hussein with Islam. Sof Umar is also believed tdSbeikh Hussein’s disciple. Furthermore,

successive leaders of pilgrimage centres assdtiateselves with the founders of the shrines
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and individuals’ significant contributions to thieres in the past. Past and current leaders of
the Faraggasaa pilgrimage center claim direct dédcem Momina. The caretakers of the
Shrine of Sheikh Hussein also claim direct deséem the assistants of Mohammed Tilma
Tilmo, who initiated and supervised the construttad the shrine in its current form about
300 years ago. The patrons and ritual leaders bU8S@r Guutoo are also descendants of the
original owners of the land where the site is ledat

Pilgrims believe that leaders of pilgrimage centigd rituals during the pilgrimages
are endowed with various powers as well as talaffith regard to this, Pankhurst (1994
948-949) states that they are believed to posdesgpadwer to perform miracles such as
enabling the blind to see, the deaf to hear andaime to walk. This is also true for the
pilgrimage centres frequented by the Arsi Oromo.nhf@, the founder of the Faraggasaa
pilgrimage center is widely believed to have hapgeswnatural powers, which she used to help
pilgrims who asked for her help. She is said toehagstowed children to the barren, health to
the sick, wealth to the destitute and even raibeddead. Even now, long after she passed
away, pilgrims claim to have their prayers answevét the use of her name. Sheikh Hussein
and Sof Umar are also believed to have performedateis during their time and even today
pilgrims invoke their names for the fulfilment dfeir prayers.

Pilgrimage and ritual leaders are believed to msssome unique abilities. At
Faraggasaa, for instance, the leader is believédve a special staring ability, which he can
use on pilgrims possessed by spirits to identiéytipe of possessing spirit. Then he is able to
subscribe and apply the proper healing method. Halso believed to understandzar
language, which he uses to: communicate with timtsspnd, command a possessidy to
harmonize itself with the possessed, or exorcisedhfrom the possessed. The leaders at the
Shrine of Sheikh Hussein are also believed to haxtensive knowledge of tradition
concerning Sheikh Hussein and the inhabitantseoftikea; good listening abilities towards the
wishes and personal statements of pilgrims; goochonies in order to repeat statements and
miracles they hear from individual pilgrims to thengregation of pilgrims; good blessing
abilities; wisdom; leadership qualities; and alg@itto resolve conflicts. As it is indicated by
the above examples and explanations, pilgrimageritunal leaders possess one of the three
dominant forms of capital as distinguished by Baewd1986: 241). He writes that:

Capital can present itself in three fundamentabegii aseconomic capitalwhich is

immediately and directly convertible into money andy be institutionalized in the

form of property rights; asultural capital which is convertible, on certain conditions,

into economic capital and may be institutionalized the form of educational
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qualifications; andsocial capita)] made up of social obligations (“connections”),

which is convertible, in certain conditions, int@eoeaomic capital and may be

institutionalized in the form of a title of nobifit

As it is indicated above, pilgrimage and ritualdees have the following traits: they
associate themselves with famous religious andigallifigures; they are believed to have
spiritual powers enabling them to perform variousanies; they tend to possess some unique
abilities like communicating with possessing spiriand they own the land on which the
pilgrimage centre is situated. | discussed thegi¢gstm relation to the previously mentioned
forms of capitals distinguished by Bourdieu. Susoes spiritual leaders at Faraggasaa are
descendants of Momina who founded the shrine and ilbelieved to have supernatural
powers. Their association to Momina gives them gbeial capital, which, according to
Bourdieu (1986: 248), refers to membership in augrdn this case, being a member of
Momina’'s genealogy is needed to obtain acceptarm® the followers of her cult. The
guardians of Sheikh Hussein’s shrine also possessdcial capital of being descendants of
the assistants of Sheikh Mohammed Tilma Tilmo. leeslip at Sof Umar Guutoo tends to be
shared between four groups of people and they ki#ferent forms of capital. The two
Abbaa-wanbbaradgchairmen) have social capital: they obtain tipaisition because of their
membership to one of the most respected and hdpleuckans of the Arsi Oromo living in
the area; and they are believed to have the alaihity responsibility to maintain the social
cohesion of pilgrims. The second group of leadéhg, saddeettaa(a group of eight
individuals), acquire their positions because eirtbwnership of the land where the centre is
situated, hence economic capital which they tuinea cultural capital over a long period of
time. The practices at Faraggasaa and Sof Umagaue examples of the convertibility of
capital. The leaders at Faraggasaa and Sof Unteay, by inheritance (social capital) have
residence at the centres and are able to live hafffbod and money generated from the
offerings there (economic capital). And social talpas you mentioned is present in all three.

Pilgrimage and ritual leaders’ unique abilitiesosas: staring abilities, understanding
a zar language to communicate with a spirit, wisdom, Wwiealge of tradition of their
community, and possession of conflict resolutiomatsgjies) could be termed, using
Bourdieu’s concept, the embodied state of cultaagbpital. Bourdieu (1986: 244) further
explains that:

The accumulation of cultural capital in the embddstate, i.e., in the form of what is

called culture, cultivation,Bildung presupposes a process of em-bodiment,

188



incorporation, which, insofar as it implies a lalodinculcation and assimilation, costs

time, time which must be invested personally byitivestor.

The practices at the shrines of Momina, Sheikh Binssand Sof Umar Guutoo
conform to Bourdieu’s explanation of the emboditdesof cultural capital. For instance, the
spiritual leaders at Faraggasaa acquire the aliditgtare at a possessed individual and
communicate with a spirit. Their predecessors tiyeteach this practice to them. The
guardians of the Shrine of Sheikh Hussein also ieedjuheir blessing abilities, knowledge
about the tradition of their community and confliesolution abilities from their parents. It is
part of the Arsi Oromo tradition and a practicelw elders, mostly parents and grandparents,
to pass on their knowledge to their children amahdchildren. The hereditary nature of the
transmission of cultural capital (Bourdieu 198654 also clearly evident at Faraggasaa,
Sheikh Hussein and Sof Umar Guutoo. At Faraqqas&apnly those who are possessed by
Momina’s karaamaa(spirit) who can assume leadership. At the same,tit is said that her
spirit only possesses her descendants, usuallygdssm father to a child. Therefore, this
limits leadership succession to the genealogy oimiia, hence hereditary. At the shrine of
Sheikh Hussein, guardianship has always been adaa¢hedarga descendants of the
assistants of Sheikh Mohammed Tilma Tilmo, whoiatéd the construction of the shrine
three centuries ago. The leaders at Sof Umar GutiteatwoAbbaa-wanbbaragchairmen)
and thesaddeettadeight individuals), have their positions for lifEhey are not to be deposed
or replaced. When they pass away, their eldest omalldren assume the role of leadership.

At the shrines of Momina, Sheikh Hussein, and Swfal] there is an active tendency
on the part of pilgrims to (re) produce and stregtthe cultural capital of spiritual leaders.
This is done in the form of personal statementsnwfcles, which pilgrims attribute to the
power of the leaders. They state the miraculoudsieéthe leaders in public to the rest of the

pilgrims. This further cements the position of leesd

Nature of religious pilgrimages and rituals

Pankhurst (1994: 937) has astutely written that esopilgrimages are almost
exclusively restricted to a single ethnic group.gdod example of this is thireecha
ceremony attended by the Oromo of Ethiopia regasdief their religious, political, and
geographical backgrounds. Even if there are madyioiuals from other ethnic groups in
attendance, they often do so out of curiosity,veithout actively taking part in the rituals. In
recent years, thereecharitual has even exceeded its religious naturea# been used as an

expression of Oromo group identity. There are, haresome pilgrimages and rituals that
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cross political, religious, ethnic and linguistioundaries. Levine (1974: 50) writes that
pilgrimages bring members of diverse ethnic backgds together. There are two factors that
facilitate this phenomenon. The first one is whieere is a lucid religious feature in common
that surpasses ethnic differences (Pankhurst 1989). The shrine of Sheikh Hussein, for
instance, is visited by the different Oromo grofnaen various parts of the Ethiopia. Large
numbers of pilgrims from other ethnic groups sushte Gurage, Sidama, Somali, and the
Amhara, also travel on pilgrimages to the shrirtge $econd precondition for pilgrimages and
rituals that cross ethnic boundaries is when thgipiage is characterized in terms of loyalty
to a syncretistic cult (Pankhurst 1994: 939). Faesqa and the shrine of Sheikh Hussein are
very good examples of this. They cater to and accodate members of various ethnic
backgrounds who are more loyal to Momina’s cultHataggasaa) and Sheikh Hussein (at the
Shrine of Sheikh Hussein) than their ethnicitygRihs to Sof Umar Guutoo, however, are
almost exclusively members of the Arsi Oromo grotipis, however, is not the result of
some kind of prohibition against other ethnic greuput rather of the demographic nature of
the area which is inhabited by the Arsi Oromo.

Levine (1974: 50) also asserts that pilgrimages lmammelting points for people of
different religious backgrounds. Levine (1974: 4d)rectly comments that Christianity and
Islam are not so rigid in practice in Ethiopia atmis has provided an opportunity for
followers of one religion to attend the ritualstbé followers of the other religion. The above
assertions are easily observable at Faraggasatharstrine of Sheikh Hussein. Even if the
above pilgrimage centres tend to be more Islamiwjs@ans, Muslims, and followers of
indigenous religions attend most of the ritualsstbgr thereby making the sites interreligious.
The only ceremonies that are not attended by falsvof different religious traditions are the
Islamic communal prayers that are attended exalsiry Muslim pilgrims. At Faraqgasaa,
despite its inclination to Islamic traditions, thas veneration of Christian saints, mainly St.
Gabriel. December 28 and May 27 are dedicated td&s8briel and thousands of Muslim,
Christian, and followers of indigenous religions\geegate at Faraggasaa. The majority of the
followers of Momina and her cult are Christians #mely might have left their own imprint on
the beliefs and practices at the center.

Pilgrimages and rituals also cross political boureda(Pankhurst 1994: 938). These
political boundaries could be national (where pifgr cross the demarcations of regional
boundaries) and/or international (whereby pilgriineen neighbouring countries travel to the
shrines in Ethiopia). The shrine of Sheikh Husgsia very good example of this because

pilgrims cross both national and international kaanes. In addition to thousands of pilgrims
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from various regions of Ethiopia, pilgrims comenfracountries, like Somalia, Kenya, and
even from Iraq (Eshetu Setegn 1973: 25). Momin&isns also attracts large numbers of
pilgrims from all corners of the country as wellEthiopian pilgrims residing in Europe and
America. It is reported that pilgrims even comarirthe neighbouring countries of Ethiopia,
such as Sudan, Somalia, and even Yemen duringdiw pilgrimages.

Pilgrimages and rituals among the Arsi Oromo alsxs< linguistic boundaries. The
Shrines of Momina, Sheikh Hussein, and Sof UmartGuuare located in an area where the
majority speaks the Oromo language. Pilgrims teelghrines, however, also come from non-
Oromo speaking parts of the country. However, npagrims and the ritual leaders at the
shrines understand Amharic, the official languag&thiopia. Pilgrims from other linguistic
localities make their wishes and tell miracles it own languages. The leaders then
translate and share the story with the rest optlggims in the Oromo language.

Pilgrimages among the Arsi Oromo to the shrine®omina, Sheikh Hussein, and
Sof Umar are to a large extent about the eartlag the heavenly (the afterlife). This is easily
observable from pilgrims’ prayers as well as théligumiraculous statements they make.
Pilgrims travel to the shrines either to pray fagalth and/or health; and/or tell in public of
the things they get with the intercession of MomiSaeikh Hussein, and Sof Umar. With
regard to wealth, they often ask for the success srhall business they have started (mostly
pilgrims coming from urban establishments), andjit@ them wealth in the form of a cattle
(pilgrims coming from rural areas). Pilgrims’ prayewith regard to health are related to
healing to humans and/or animals. Healing is addetrough: the spiritual power of the
leaders and the zar ritual, especially with isstetated to spirit possession; taking part in
hadraa (communal prayers); and the use of traditional imeds such asabal (holy water),
emet(holy ash), angawaara (holy soil).

Reciprocity and symbolic exchange are also magmehts of pilgrimages (Pankhurst
1994: 934-936). Pilgrims to Faraqggasaa, Sheikh élasand Sof Umar make a vow to bring
material gifts and votive offerings in the form loditter, jewellery, umbrellas, coffee beans,
animals and the likes, to the following pilgrimadeheir prayers are answered and their
wishes are fulfilled. In return they get the blegsi of the shrines and/or the ritual leaders and
sometimes get materials with healing powers, sichay water, holy ash, and holy soil.
Closely related to this idea of reciprocity, isttpdgrimages and rituals provide the platform
for showing comradeship among pilgrims, which idigated through the practice of sharing
money and materials collected during the majorgasriof pilgrimages. A part of the money

and grain gathered as votive gifts at Faraggadaakl®s Hussein, and Sof Umar is distributed
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among needy pilgrims. Animals such as bulls an@&gheought as offerings are slaughtered

on site and the meat is distributed among pilgrims.

7.2 Instances of syncretism in Arsi Oromo religion

Based upon the observation at the shrines of Mgn8haikh Hussein, and Sof Umar
Guutoo, an attempt will be made to show the syistietnature of Arsi Oromo religion.
According to Stewart (2004: 282) it is possibleeiablish this based upon what the people
involved say and/or on our observation and analysi®iave endeavoured to analyze
syncretistic elements of the various rituals byklog at four different aspects: clothing and
ornaments of participants, ritual ceremonies, ralig objects and analysis of hymns, prayers,

and blessings.

Clothing and ornaments
The syncretistic nature of Arsi Oromo religion igident in thelrreecha ritual.

Although most of the participants in tineeechaceremony wear traditional clothes adorned
with the national colours of Ethiopia (green, yellaed) and the regional state of Oromiya
(black, white, red), large numbers of participaditsplay ornaments and clothing specific to
followers of a certain religion. Muslim participantor instance, are dressed in their Islamic
clothes and head scarves. And worshippers with sGéni backgrounds displayed cross-
shaped Ornaments such as necklaces, ear ringselasasvscarves decorated with cross

motives.

Rituals

One of the important rituals performed during liieechaceremony is the immersing
of green grass and flowers in the lake and spngkbneself and/or others around with the
water. This practice has different interpretatiogsthe ‘purists’ and the ‘moderates’. For the
‘purists’, it is a justification that the waterpsire and therefore time to celebrateechaand
it has no further religious purpose and meaning.tih® moderates with Christian background,
however, this action is equated with baptisms. Tdleg consider that the water of the lake is
a tabal (Holy water) with healing power for sickopée and cattle. No matter how opposed
some are to this action, nobody tries to stop tlaetice; people do it and interpret it in their
own ways.

Islamic, Christian, and indigenous religious preesi and elements are also evident at
the Faraggasaa pilgrimage center. Here, element€hoistianity are reflected with the

veneration of St. Gabriel on 28 December and 27 .Magtober 29, a day that attracts
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thousands of pilgrims to Faraggasaa to celebrageatiniversary of Momina, is also St.
Gabriel's day, even if there is no genuine linkvetn the death of Momina and St. Gabriel’'s
day. In this centre, however, Islamic practices wae those of Christian and indigenous
practices. Two of the four major pilgrimage peri@dd-araggasaa ate al-fitr (the breaking

of the fasting of the month of Ramadan) anawlid (the anniversary of the birth of Prophet
Mohammad). The leader of the center has also tes/¢éb Mecca and assumed the title of
hajj. Most of the leaders of other rituals at Faraggasach as those who bless pilgrims, pray
for the fulfilment of pilgrims’ prayers and collegbtive offerings, are also Muslim sheikhs.
The wadaajaa ceremony, however, is an ancient indigenous mactf the Oromo.
Trimingham (2008: 262) states that it is the maiigrous activity of the Oromo and it is a
family or communal prayer gathering accompaniedhwat feast, coffee and sometimes
sacrifices of sheep. At Faraqqasaadaajaarefers to praying, chewirighat, drinking coffee,
singing of hymns and narratingissaa (miraculous deeds) of Momina and Tayye is
believed that taking part in this ritual and regitithe names of Momina and Tayye helps to
alleviate various earthly problems of pilgrims.

At the shrine of Sheikh Hussein, the interplay ket Islamic and indigenous Oromo
religious elements is also visible. For instand® two pilgrimage periods to the shrine
coincide with Arafa and the hajj pilgrimage to Macdslamic verses are often recited and
Arabic is frequently used. However, some practiodgcate a strong influence of indigenous
religious practices of the Oromo and are opposesdnye Muslims. When pilgrims leave the
burial site of Sheikh Hussein, they walk backwaadavoid turning their backs to him. This is
an ancient practice of the Oromo. For examplepvadirs of waageffannaa smear the head of
the Abbaa-Muuda (father of anointment) with butiad walk backwards for some distance.
This is done because turning one’s back to a ho&n rand/or an elder is considered
disrespectful. Pilgrims also smear the fence as agelvarious buildings at the shrine with
butter. This is a continuation of the indigenou®®o practice ofala/muuda or anointing
the head of an Oromo holy man with butter.

The syncretistic nature of Arsi Oromo religion Isaevident at the Sof Umar Guutoo
pilgrimage centre. Islamic elements are represenibedugh several acts. First Arabic
language is used during prayers, especiallyxthieee ritual, which involves roasting coffee
beans in melting butter as an offer Waagaand as a means of appeasing spirits so that they
do not attack pilgrims. Second, the naming of the fpilgrimage periodsashuurain
December andajaba in June, are based on the Islamic calendar. Thivel,leaders at the

various rituals are also Muslim sheikhs. Indigend®©mo religious practices are also
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represented by a number of elements, including:uee of trees for rituals that the Oromo
have been using for their socio-religious actigitgnce ancient times, such adaa (ficus),
harooressa(Grewia bicolor) waddeessa(Cordia abyssinia) angarambbaa (Hypericum
revolutum); thedhibaayyuu(libation), killa dibachuu(anointment by the contents killa);
wasiisa(burning of ritual fire) rituals; and the usetbk nameéNaagayyodgan indigenous

God of the Oromo) in their prayers and blessings.

Religious objects

By religious objects, this refers to objects useditual objects, objects used as focal
points for various rituals and religious objectsrieal by worshippers. The first religious
object in this category is thidaa, which is located under the odaa tree by Hora Ardaat
the ‘purists’ it is something that should not berthat all, let alone be at the center of rituals.
For worshippers with Christian backgrounds, howgwers as important as an altar in a
church. Most of them even refer to it as an alfaey bow down under it and kiss the ground
as well as thesiidaa itself, and they make offerings, such as food #eiperfumes, and
alcoholic drinks. Some of these people state tigg aire not doing something they do not do
in a church. They also refer to tbhdaaas their church, venerating it as much as thegreev

the church. They even take off their shoes upamiag under thendaa

Analysis of hymns and blessings
An attempt has also been made to show examplegnofetism through analysis of
hymns sung in praise of Waaqa and blessings madsdays and other participants. Most
rituals come to an end with blessings. Some obtlssings are as follows:
May Allah help us return home safely
May Allah make us all happy
May Allah grants our wishes
May the God of théalkaa (river) help us
May Allah brings us here next year safely
May Allah give peace to our country
May Allah heal the sick
From the above blessing, one can see that worglsigay the name of Allah at the
Irreechaceremony, which shows that these individuals ougs have been exposed to Islam

at a certain time in their life, be it past or mmeis Another example that demonstrates the
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syncretism of Islamic elements is indicated in thblowing Amharic hymn sung at the

ceremony.
Nebiw na ere nebiw na May thenebi(Prophet) come
Hageru meka medina his country is Mecca Medina

The other hymn sung by worshippers goes like this:
Ya Jamoolee koorinaa, jamoolee koorinaa be proud the jam’aa (congregation)
Abbaan keenyaa Sheek Huseen haati teeiffiga our father is Sheikh Hussein and our

Moominaa mother is Momina

7.3 Religious transformation among the Arsi Oromo

@stebg (2009: 464) states that all religions areadyc and religion among the Arsi
Oromo is no different. Many of the Arsi Oromo hagkh followers ofVaageffannaaeligion
since ancient times. However, as of the mid-nimgteeentury, the religion of the Arsi
Oromo was tremendously transformed. The majoritghein abandoned theaageffannaa
religion and embraced Islam in its purest or syie®d form, and Christianity to a lesser
extent. There are historical and contemporary ialg and political developments that
changed the religious landscape of the Arsi Ordmaughout their history.

The first and perhaps most important historicagi@us phenomenon that altered the
religious situation of the Arsi Oromo was the imlugtion of Islam to Ethiopia in the seventh
century (Erlich 2010: 1-2) with the arrival of th@lowers of Prophet Mohammed because of
opposition to his teachings from pagan Arabs (@st2b12: 46). These groups of early
Muslims in Ethiopia, however, did not play a sigraht role in the spread of Islam, as they
did not attempt to proselytize the local populatitnis rather Muslim traders and their
commercial centres on the coast of East Africa Heaved as a factor for the expansion of
Islam among the nomads living in the mainland @it thart of the continent (Trimingham
2008: 138-139). This early contact with Muslimsweoer, as correctly posited by @stebg
(2012: 45) did not contribute to the expansionstdrh in Southern Ethiopia.

Bartels (1989: 14) states that the introduction exyansion of Islam among the Arsi
was influenced by their commercial engagement WiéhHarari and Somali people who have
a long history of Islam. There is a direct cornelatbetween the expansion of Islam and
commercial activity with the Muslims of the coastatas. As a result, Islam has become the

dominant religion in some areas of eastern ArsafRamper 2002: 157). This could easily be
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attributed to the geographical proximity of theteas parts of Arsi to Harar where Islam has
had a strong foothold since earlier periods. Thetera part of Arsi, reports Braukamper
(2002: 158) remained loyal to their indigenous dfsliwell into the 1930's. However,

Braukdmper (2002: 160) also postulated that theé @remo have been fully Islamized since
the beginning of the 1970s. In addition, when nwmitig the existence of followers of an
indigenous religion, he further stipulates and assuas follows:

In 1973, | met one of the last pockets Ailvama partisans of the traditional folk

religion, in the area of Kokossaa, near the Walaibahe headwaters. But it seemed to

be only a matter of a few years until they woulchtMuslim (Braukamper 2002: 160).

His statement that the Arsi have been fully Isladizsince the 1970s and his
stipulation that the remaining followers of the igehous religion in western Arsi would
embrace Islam in a short period of time seem immbrrEven today, forty years after his
assumption, there are significant followers of gatious Oromo religion in western Arsi,
especially in and around areas such as KokossamalNa, Adaba, and Kofele.

There are two contemporary religious factors tramsing the religious landscape of
the Arsi Oromo. These are the introduction and egm of Salafism, also called
Wahhabism, and Christianity, especially ProtessamtiWwahhabism as an ideology was first
taught in the Najd province of Saudi Arabia by Muoimaed ibn Abd al-Wahab, who lived
between 1703-1792 (Dstebg 2009: 466). Abbas Hagnt@n(2002: 109) states that:

Wahhabism is generally known for its calls for odbx interpretation of Islam, its

restoration in its original purity, or as it wasdapracticed during the life and times of

the prophet and his immediate successors, thel@alipOne of the main objectives of
this Islamic school of thought is to combat agamsspect innovations and popular
superstitions, mysticism an8ufismwhich are perceived to be contradictory to the

Shari'aenshrined in th@ur'an and theHadith.

However, despite its early establishment, Wahhaldgmnot influence Muslims in
other parts of the world and its influence wasriestd to Saudi Arabia until the #@entury.
The main reason for this was their decision foigrelis isolation due to their suspicion that
establishing contact with other non-Salafi Muslimgyht contaminate their religious purity
(Dstebg 2009: 466). However, the circumstance umdech Wahhabism was introduced
among the Oromo is controversial. Abbas Haji Gnda@®2: 109) attributes it to the activity
of Oromo pilgrims, who travelled to Saudi Arabia ilgrimage, were indoctrinated with the
Wahhabi tradition and returned home to spread ¢hehings of Wahhabism. On the other
hand, (dstebg 2009: 467) states that the role glayepilgrims who had been to Mecca is
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insignificant because their number at that time wexy few. Instead, he attributes the spread
of Wahhabism among the peoples of south eastelinghto the actions of Oromo pilgrims
who had travelled to Harar for religious traininggere Wahhabism has had a presence since
the establishment of the Kingdom of Saudi Arabid®32 and the Italian Occupation (1935-
1941), both which encouraged Islam and sponsoriggiimps to Mecca. The expansion of
infrastructure and the further expansion of roadsemote areas in the 1950s and the 1960s
increased the number of pilgrims travelling to Satucbia and their return under Wahhabi
influence. This contributed to further spread of AWabism to the southeastern part of
Ethiopia (dstebg 2009: 466).

As a result of its central location in southeastEthiopia, where Wahhabism has
gained a foothold since the 1970s (dstebg 2009, 47®& shrine of Sheikh Hussein is at the
center of opposition by members of the movemeng Miain reason for this is the veneration
of Sheikh Hussein, which followers of Wahhabismsidar a sin. Wahhabism also considers
the very fact thamawlid is celebrated at the shrine and in relation toikBhElussein as un-
Islamic. However, the Arsi Oromo followers of Sheiklussein’s cult are opposed to these
ideas and for them the celebrationméwlid does not always necessarily refer to Islamic
practices. In this regard, @stebg (2009: 472)ewbhy notes that:

Although the opponents called themselves Muslirasdered the pilgrimage and the

celebration ofnawlid as Islamic practices, they were making referetméise practice

of their forefathers and established customs.

In the case of the shrine of Sheikh Hussein, iasonly proponents of Wahhabism
that oppose the practices at the shrine that arer@a on the veneration of Sheikh Hussein.
The darga the hereditary guardians of the shrine, are atemly opposed to Wahhabism.
They demonstrate their opposition openly throughyers, some of which ask Sheikh
Hussein’'skaraamaa(holy virtue) to protect them from the fire of Wadbism. During a
pilgrimage period, | observed an incident that destiates ways in which the guardians of
the shrine oppose Wahhabism. A certain sheikh vadking in the direction of a fenced tree
where some of the leading figures of the shrinesveiiting with pilgrims and singing hymns
praising Sheikh Hussein and occasionally chatt@ge of them suddenly saw the sheikh
coming in their direction. He told him to stop righhere he was and that he was not welcome
because he had become a Wahhabi. He was askeeao that he was not a Wahhabi. It was
only after swearing in the name of Sheikh Husde#t he was allowed to join them.

The introduction of Orthodox Christianity and fstantism are the other factors that

are changing the religious picture of the Arsi Ooorfihe introduction of Christianity among
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the Arsi coincides with the conquest of their haanel by the Christian empire, which
according to Darkwah (1975: 103), took place fraanuhry 1882 to 1887. Despite its earlier
contact with the Arsi Oromo, Christianity does m@ive a strong presence among the Arsi
Oromo. The few followers it has are mostly in urb@nters. Even if the reason for this
development is not clearly known, Braukamper (19823) equates it to the reaction of
Christian conquerors who refrained themselves fnaissionary activities to convert the Arsi
Oromo to Christianity in an attempt to monopolibe teligious field, thereby denying the
Arsi Oromo from improving their status through cersion. The bloody nature of the
conquest by the Christian empire still lives in themories of the Arsi Oromo and it has been
passed down from generation to generation througmg, hymns and stories. The violent
campaigns of conquests drove many of the Arsi Ordonéslam (Braukdmper 2002: 163;
Temam Haji -Adem 2002: 32). It was only in the 194i@at the church engaged in missionary
activities in Arsi, and as Braukamper (1980: 323yectly asserts, it was a failure.

Instead of Orthodox Christianity, which is stillted among most Arsi Oromo, it is
Protestantism that is gaining momentum. This phemman is happening particularly in
Western Arsi because of the presence of people asaanot attached to Islam at all and/or
who are less committed to Islam and still practcihmeir indigenous beliefs. Protestant
missionaries have infiltrated even smaller villagesemote parts of western Arsi and built
religious houses. They are believed to have useandial incentives, such as covering
expenses related to schooling, and providing aasheir attempt to convert the local people,
especially young people who have lost their pareamtsl who are from poor family
backgrounds. The young convertees are used asresrmkeonverting their respective parents
and relatives. The elder generations, who are rataehed to their indigenous beliefs and/or
Islam, are suspicious of Protestantism and opptusidat least verbally.

In addition to the previously discussed religioastors, current political developments
have also had positive consequences on Arsi Orahgian. The Faraggasaa pilgrimage
center and its adherents, who were persecuted ufifferent regimes, are now enjoying
freedom. In addition to leaving the shrine admnmaistrs free to decide on their actions and
activities, the local government is providing sugipparticularly security, during the major
pilgrimages in order to protect pilgrims from pettyiminals. There is also a similar
development at the shrine of Sheikh Hussein. Simederg governments have left the shrine
relatively undisturbed because they did not wardrttagonize the local population by going
against their long held tradition. There is als@alitical element to this. The more the

government knows about and regulates what is goinigy ceremonies, rituals, etc., the more
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they can have some forms of control over populaticknd, for local politicians, some of
these events make for good publicity. The curremtral and local governments are further
supporting the shrine in different ways, such asnapg a road leading to the shrine and
providing security and health care services. Thiel8oar Guutoo pilgrimage center has also
been obtaining similar services during the pilggas

In addition to providing support, the current cah@nd regional governments have
allowed religious freedom under control and thei &smo are practicing any religion they
want. Since the 1990s there are many Arsi Oromo kdu previously been Christians and
Muslims and have now returned WaageffannaaThey refer to this return to the belief
system of their ancestors as a renaissance of ¢bkure and religion. Every time the Arsi
Oromo change their religious allegiance, it appehas they take elements of their former
religion into the new one, thereby transforming diyeamism of the new religion. This is best
illustrated in the continued use Waagafor God by a lot of Christian and Muslim Oromo
who had been followers oiVaageffannaabefore their conversion. In a similar fashion,
Muslim and Christian Oromo who have returnettaageffannaaprought such concepts like
the devil and the afterlife, which do not seem xisttamong longstanding followers of

Waageffannaavho stress that nobody knows whdaagadoes when somebody dies.
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REMARK ON TRANSLITERATION
Although there is a standard Encyclopaedia Aetlkepiranscription system for

Ethiopic script, |1 decided against employing thigstem in the study. This decision is
influenced by practical experiences in the fieldbd¥llocal terminologies used are Arabic and
Afaan Oromoo During my fieldwork, | also came to observe thia¢ Arsi Oromo have
‘Oromized’ many Arabic terminologies and these ainbe covered by the standard
transliteration system. In addition, the Encyclapae Aethiopica general rule of
transliteration is based on the one sound-one gignciple and it mostly applies to
vocabulary that comes from the Ethio-Semitic larggugamily. It does not sufficiently cover
the Oromo language. As a result, | have simplysitebed the local terminologies just the

way they are pronounced by the native speaker.
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GLOSSARY

Aayyoo(Oromic) — mother

Abbaa(Oromic) — father

Abbaa-muuddOromic) - father of anointment
Abbaa-wanbbara#&Oromic) — chairman
Aduu(Oromic) — sun

Arfaasa(Oromic) — December

Arjooma(Oromic) — generosity
Awwaala(Oromic) — burial

Ayyaana(Oromic) — spirit like beings

Bahro (Oromic) — a hymn sung in praise of Sheikh Hussein
Balabbat(Amharic) -hereditary land owner
Bala-karama(Amharic) - a person with spiritual power
Beekaa Oromic) — wise, knowledgeable
Beela(Oromic) — hunger

Birraa (Oromic) — spring

Biyya (Oromic) — country

Bona(Oromic) — autumn

Bona(Oromic) — dry seaon

Budaa(Amharic) — evil eye

Bulchaa(Oromic) — administrator
Bullukkoo(Oromic) — home-made cotton blanket
Buna(Oromic) — coffee

Cubbuu(Oromic) — sin

Daadhii (Oromic) — mead

Dagalee(Oromic) — small temporary hut
Dejjazmach(Amharic) — commander of the gate
Dhangeg(Oromic) - Y- shaped stick carried by followersSiteikh Hussein’s cult
Dhibaayyuu(Oromic) — libation

Dhugaa(Oromic) — truth

Dhukkuba(Oromic) - sickness

Dibbee(Oromic) — drum

Diina (Oromic) — enemy

Dirree (Oromic) — plateau, village
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Du’a (Oromic) — death

Duaayii (Oromic) — prayer, blessing
Eeboo(Oromic) — spear

Emat(Amharic) — holy ash

Faannoo(Oromic) — hoof

Faarruu (Oromic) — praise

Fala /muuda(Oromic) — anointment

Fardda (Oromic) — horse

Foonaa(Oromic) — enclosure for cattle
Funyaan(Oromic) — nose

Gaadii - skin/rope strap for tying the back legs of a ahwing milking
Gaafa(Oromic) — horn

GaangegOromic) — mule

Gabbar(Ahmaric) — tribute payer
Galaana(Oromic) - river

Galatu (Oromic) — gratitude/ offering
Galma(Oromic) — traditional Oromo religious house
Gamoo(Oromic) — shrine

Ganna(Oromic) — summer

Garaa(Oromic) — belly

Garbba(Oromic) — sea

Girazmach(Amharic) — commander of the left
Gosa(Oromic) — clan

Gragn (Ambharic) — left handed
GuddifachaaOromic) - adoption by a foster parent
Gurraacha(Oromic) — black

Guutuu(Oromic) — full

Haadha(Oromic) — mother

Haash(Oromic) — limestone

Hadraa (Oromic) — religious assembly for communal prayers
Halaal (Arabic) — permissible

HalanggegOromic) — whip

Hanggafa(Oromic) — elder/senior

Haraam (Arabic) — forbidden
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Harmma(Oromic) — breast

Haroo (Oromic) — pond

Hatse(Amharic) - his majesty

Holgga (Oromic) — cave

Hooraa (Oromic) — lake

Irreecha(Oromic) - thanksgiving

Jaalalloo (Oromic) — fervent followers of Sheikh Husseinigtc
Jaarraa(Oromic) — century
Jawaara/johaaraa(Oromic) — holy soll

Jihad (Arabic) — holy war

Jimaa(Oromic) —khat (Catha edulis)
Kaddaamii(Amharic) — servant

Karaa (Oromic) — road

Karaamaa(Oromic) — charisma, spiritual power
Karra (Oromic) — gate, door

Killa (Oromic) — a wooden bowl for keeping ritual coffee
Korma (Oromic) — bull

Kotoora (Oromic) — soil

Lafa (Oromic) — earth

Leenca(Oromic) — lion

Lukkuu(Oromic) — chicken

Malkaa (Oromic) — river

Mandhaa(Oromic) — young/junior
MaangguddodqOromic) — elder
Margga(Oromic) — grass

MaseengOromic) — barren, sterile
Masgiida(Oromic corruption of the Arabic wordasjid — mosque
Mataa (Oromic) — head

Mijuu (Oromic) - milk container
MoggaasaOromic) - adoption into a clan.
Mootii (Oromic) — chief

Murtii (Oromic) — decision

Muuda(Oromic) — pilgrimage, pilgrim,

Naft (Amharic) — rifle
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Nagaa(Oromic) — peace

Naggadi(Amharic) — merchant/ trader

Odaa(Oromic) — sycamore tree

Qaalluu- Oromo holy man, Oromo religious leader
Qaluu (Oromic) — slaughtering

QannazmaclitAmharic) — commander of the right
Qollee(Oromic) — djinn

Raagaa(Oromic) — fortune-teller

Safuu(Oromic) - tradition, moral code

SalaamoqOromic corruption of the Arabic terrBalan) — greetings
Salat(Arabic) — prayer

Seera(Oromic) — law

ShaytaangdOromic) — devil, satan

Siingeg(Oromic) — Oromo women ritual stick
SodduuOromic) — stele

Tabal (Amharic) — holy water

Tahara(Arabic) — ablution

Tasafaarii(Amharic) — passenger

Tuulluu (Oromic) — mountain

Ulee (Oromic) — stick

Uumaa(Oromic) — creator

Waaga(Oromic) — indigenous God of the Oromo, sky
Waageffannag§Oromic) — indigenous religion of the Oromo
Waaree(Oromic) — noon, evening

Wadaajaa(Oromic) — religious assembly

Wahy(Arabic) — revelation

Waliyyii (Oromic corruption of the Arabic wondali) — saint
Wallaalaa(Oromic) — ignorant

Wareega Oromic) — votive offerings

Warraana(Oromic) — war, fighting

Woizero(Ahmaric) — Mrs

Zaaraa(Oromic corruption of the Arabic wolyara) — pilgrimage
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LIST OF ORAL INFORMANTS

Name Date of Interview Place of interview
Abba Banti 05 and 06 October 2010 Bishoftu
Abba M. 08 and 09 March 2011 Dikii
Abdulnasir Ahmad 03, 04, and 05 November | Anajiina

2011
Abera K. 10 October 2010 Bishoftu
Alemitu B. 19 and 22 February 2011 Faraggasaa
Bariisoo Duubee 23 December 2010 Tememo
Dirribi Damuse 08 and 09 October 2010 Addis Ababa
Eyasu D. 10 October 2011 Bishoftu
Guyyee Kadir 06, 07 and 08 March 2011 Dikii
Hussien F. 18 and 21 February Faraqgasaa
Jilo K. 19 and 20 February 2011 Abbomsa
Kebede A. 18, 21 and 22 February 2011  Faraqgasaa
Leggese Negewo 03 and 04 October 2010 Bishoftu
Mengistu W. 21and 22 February 2011 Abbomsa
Mohammed T. 16, 18, and 19 February 2011 Faraqgasaa
Sheikh Ahmad Sheikh 05 and 06 November 2011 Anajiina
Mohammed Safi
Sheikh Faannoo 21 and 22 December 2010 Tememo
Sheikh Garaad 22 and 23 December 2010 Tememo
Sheikh Mohammed 15 February 2011 Gado
Sheikh Idris Haji Mahmoud | 04 and 05 November 2011 najina
Sheikh Tahir Godana 22 and 23 December 201( Tememo
Shiferaw J. 23 February 2011 Nazareth
Shito N. 20 and 22 February 2011 Abbomsa
Wondimu K. 19 and 20 February 2011 Abbomsa

* The names of informants who explicitly asked &monymity have been abbreviated.
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