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ABSTRACT

In the rural areas of the Eastern Tigrai, when people visit the honeymooners, they often
prefer to play an oral game called waddi man, which means 'whose son is...", and
functionally, 'whose bridegroom/ bride is..., fiancé/ fiancée is...", as an entertainment and
socio-linguistic event. This paper investigates on the Discourses that are used in waddi
man. The main objective of this research is to thematically describe the Discourses of
waddi man and their functions. waddi man is an event that has currently been replaced by
some modern entertaining games such as play cards and modern music. Because this
socio-linguistic practice is still oral, it has seriously been endangered. Therefore, it needs to
be researched and transformed into written status. Thus, this work may be playing its role

in documenting this oral language use for the first time.

Conceptually, this research considered Osisanwo's (2005) Discourse features cited in
Osoba & Sobola (2014: 203). These features are: conversation, Discourse participants,
opening and closing of Discourse, holding floor, turn-taking, overlapping, speech errors,
repair mechanism, role sharing, elicitation in talk, and adjacency pairs. Halliday's theory of
systematic functional linguistics (SFL), an approach and theory that views languages as a
social phenomenon which is more concerned with the functions and meanings than with

the structural aspects of languages, is theoretically framed to this research.

This research is designed based on the descriptive approach of qualitative research
design. The data for this research are gathered from the remote rural areas of purposely
selected six Weredas of the Eastern Tigrai. The main tools for gathering the data for this

research have mainly been ethnographic observation and semi-structured interviews.

This study found out different sociolinguistic and cultural practices reflected by the
Discourses used in waddi man. It has thematized the Discourses based on their functions
and meanings. The participants portray the issues of power assignment, power hierarchy,
power exercise and power transfer in their interactional communications using the
Discourses. This research also found out the Discourses of naming and addressing in
waddi man in reflection to the cultures of naming and addressing of their community. It has



also analyzed how the participants use the Discourses that show how people make and fix
appointments with other interlocutors thereby reflecting the culture of division of labor
among the masculine and feminine genders in their society. Moreover, this study has found
out some Discourses that reflect the attitude and the feeling of the bridegroom and the
bride towards each other. Besides, it has come up with findings of taboo Discourses that
are used by the participants as taboo as they are for entertainment and life skill training in
their interaction. Furthermore, this research has also analyzed gendered Discourses; for
example, Discourse of sex preference at first birth in their interaction as a reflection of the
culture of the society. The other concept which this research has come up with is the
Discourses of politeness during the interactional communications of the participants. In
their communications, the participants address each other using honorific terms not to
belittle their interlocutors. Finally, the participants conclude the game using the Discourses
of blessing as illustrated in the Discourses in 4.17. In the game of waddi man, it is the bride

who blesses the end of the game.
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CHAPTER: ONE

INTRODUCTION

1.1 Background
1.1.1 The People

Tegaru /tegaru/, some say /tigrawat/, or /tigrawstot/ (plural) refers to the Northern Ethio-
Semitic people living in the Tigrai Regional State, and their language is Tigrinya /tigrififia/.
Tigrai, including the Tigrinya speakers in Eritrea, is also referred to as /tigraj tigrififii/.!

Tigrai has a total population of 4,314,456 (5.8% of the total population of Ethiopia) (Central
Stastical Authority, 2007:13). In Tigrai, there are three major ethnic groups. These are: the
Tigrinya speakers, the Kunama speakers, and the Saho speaking Irobs. The Tigrinya
speaking group is the largest ethnic group consisting of about 5.52 percent of the total
population of Ethiopia. The Nilo-Saharan Kunama group consists of about 0.01 percent,
and the Lowland East Cushitic Saho speaking Irob consisting of about 0.05 percent.

In Tigrai, according to the Central Stastical Authority 2007 housing and population census,
842, 723 (19.5%) live in urban while 3,471,733 (80.5%) live in rural areas. Therefore, most
of the people in Tigrai lead their livelihood in agriculture. According to the 2007 housing
and population census, 755,633 live in the Eastern Tigrai. Out of the total population in the
Eastern Tigrai, 146,301 live in the urban areas, and 609,332 lead their livelihood in

agriculture and live in rural parts of the zone.

Tigrai, like the other nations and nationalities of Ethiopia, has its own unique cultural
assets. It, for instance, has some unique practices of marriage. These include traditional

songs, cultural dishes in the feasts of marriage, and other traditional entertaining practices.

! Tigraway /tigraway/ (Male Singular) and Tigraweyti /tigraweyti/ (Female Singular) refer to the Tigrinya
speaking people living in the Tigrai Regional State.



One of the traditional entertaining practices is an oral game of honeymoon called waddi
man, which is the focus of this research, mostly known in the Eastern part of Tigrai.

Traditional marriages of Christian (Abraha Abadi 2003: 2), mainly in Tigrai and Amhara
regions, are often arranged by the parents of the bridegroom and the bride with a great
deal of negotiation. According to their tradition and culture, the bride must be a virgin when
the marriage takes place. The reason is that the bride's virginity is highly valued and pride

in Christian marriage, with the whole family being shamed if the bride is not found a virgin.

In the traditional marriage of Tigrai, the bride lives in her in-laws' house for honeymoon?
(ot /his'inot/ or eag® /k'slom/ in Tigrinya) with her bridegroom for mostly one month
without doing any physical work, but she simply spends the time sitting inside the
honeymoon room with her bridegroom. In this particular situation, people nearby usually
come and visit the honeymooners. In the rural areas of Eastern Tigrai, when the people
visit the bridegroom and the bride, they often prefer to play waddi men which literally
means 'whose son'. The participants who get involved in the game of waddi men are a
male dominating young aged group. The game is primarily used as entertainment for the
honeymooners and the people who come and spend their time with the honeymooners
(bridegroom, the bride, best men, and bridesmaid). This research is, therefore, an attempt

to investigate the Discourses used in waddi man from the functional linguistics perspective.

Honeymoon in the research area is not the same as the modern honeymoon. It is a
traditional honeymoon that is practiced in the research area. In the modern honeymoon, the
bridegroom and the bride visit certain places. On the other hand, the honeymoon in the
traditional marriage means the time the bridegroom and the bride spend together after their
marriage day with their best men, bridesmaid, and page boys. The bridesmaids in the
research area are the girls that help the brides, especially when having bathes, using

traditional makeups and going outdoor toilets. The page boys, on the other hand, are young

% In Tigrinya, honeymoon, the honeymooners, honeymoon room, page boy, bridemaid are called més+
/his's'inot/ or ®a9° /k'slom/, (Lt HéTT /bet his'inot/ or A& aeco~ [Pinda marCu/, +he%k /tahas's'anti/, 8P4 e
/s'awari his'a/ LT &An [hasalit] /fillah/ respectively.
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boys who carry the belongings of the bride when the bridegroom takes her to his family and

back to her family after some weeks.

The room where all participants stay with the bridegroom and the bride is the honeymoon
room. When the visiting participants come to see the bridegroom and the bride, they
directly go to the honeymoon room. It is unusual for them to get into rooms around other

than the honeymoon room in this context.



1.1.2 Geographical Setting

The Study Area

ADMINISTRATIVE MAP OF TIGRAY REGION

g

Figure 1: The Administrative Map of Tigrai Regional State 3

Tigrai is one of the nine National Regional States in Ethiopia. As we see from the above
map, Tigrai is found in the Northern part of Ethiopia bounded with the North of Amhara
National Regional State, South of Eritrea, West of Afar National Regional State, and East of
Sudan.

® The Source for the above map is CSA, UNCS, Field Survey Feedback: ocha-eth@un.org
www.humanitarianresponse.info/operations/ethiopia www.reliefweb.int (January 12, 2015).



From the administration point of view, there are seven Zones in the contemporary Tigrai.
These include: the Western zone, the North-West zone, the Central Zone, the Eastern

zone, the Mekelle special zone, the South-East Zone, and the South Zone.

The Eastern Zone is the research area of this study. The Eastern Zone of Tigrai is found to
the East of Central Zone, West of Afar regional state, South of Eritrea, and North of Mekelle
special Zone. It consists of nine weredas namely: Gulo Mekeda [gulo maxada] Wereda,
Erob [irob] Wereda, Saesi Tsada Emba [salsi(i s'afda ?imba] Wereda, Ganta Afeshum
[ganta ?PafeSum] Wereda, Hawzen [hawzen] Wereda, Kilte Awlalo [killitte
?PawlaClo] Wereda, Atsbi Wonberta [?as'3i wembarta] Wereda, Adigrat [Saddigrat /Town/
Wereda, and Wukro /Town/ Wereda.

1.1.3The Tigrinya Language

Tigrinya is one of the Afro-Asiatic languages considered as the third largest modern Semitic
languages next to Arabic and Amharic (Viogt, 2009: 391). It is the native language of the
majority of the population in Tigrai, Ethiopia and the highlands of Eritrea. The speakers of
the language are estimated to be 6.9 in both Eritrea and Ethiopia as stated in Viogt (2009:
392). In the classification of Ethio-Semitic, Tigrinya is Northern Ethio-Semitic. It shares
many linguistic features with the other Northern Ethio-Semitic languages Ge’ez and Tigre.
According to Tesfay (2002: 13), Tigrinya is a de facto national official language in Eritrea
and a regional official language in Tigrai. In both Eritrea and Tigrai, it has been used as a
language of oral and written communication. Currently, it has been serving as a medium of

instruction in primary schools in the above mentioned Tigrinya speaking areas.

Tigrinya had mainly served as a spoken language for a long time before
it became a literal language; however, the presence of documented
sources asserts the commencement of written Tigrinya during the 13™
century. Besides, during the period of the Italian occupation, written
Tigrinya was used for religious purposes. Since then, it has become an
important language in which newspapers, magazines, and books are
produced (Esayas, 2003: 2).



Ethio-Semitic languages (Tesfay, 2002: 15) have ancient characters of their own that are
related to Proto-Semitic or ancient Phoenicians and South Arabian in many ways. The
script of Ethio-Semitic was the first Semitic script to annotate vowels consistently. Tesfay
(2002: 15) states that the first written evidence of Tigrinya so far known is that of the 13th
century. This evidence was found in Logosarda of Southern Eritrea which describes the

traditional law in the region.

Since recent years, several researches have been conducted on Tigrinya. Most of them
focus on documentation and descriptions of the grammatical aspects of the language. As
Fitzgerald (2015: 1) stated, some of the studies that have so far been done on Tigrinya
include Leslau (1939, 1969), Palmer (1955, 1957), followed by Pam (1973). Moreover,
there are some descriptive grammar works on Tigrinya such as the works of Tsehaye
(1979) and Tesfay (2002). In Tigrinya, it is not still common to see studies focusing on the
Folkloric Discourse from their linguistic perspective. This study, therefore, tries to
investigate on the Discourses of an oral game in waddi man which literally means 'whose

son'.
1.1.3.1 Phonemic Inventory of Tigrinya

This research, as mentioned earlier, focuses on investigating the Discourses used in the
interpersonal communication of waddi man. This sociolinguistic study does, of course, not
concentrate on the phonological aspects of the language spoken by the speech community
of the research area. The reason why | present the phonemic inventory of the language is
to show that the data are transcribed using the inventory. The phonemic inventory of

Tigrinya is shown below.



A) Consonants

Tigrinya has the following consonantal phonemes:

Table 1: the Consonants of Tigrinya

Places Of Articulation

Labials | Dentals/ | Palatals | Velars | Labio- | Pharyngeals| Glottals

Manners Of Articulation Alveolars Velars
Oral Stops | Voiceless | p t k K"

Voiced b d g g" ?
Glotalized p' t ¢ k' K"

s

Nasal Stops m n A
Fricatives | Voiceless | f S § h h

Voiced % z z
Affricates | Voiceless ¢

Voiced J
Liquids Voiced I r
Glides Voiced w y

These consonants are taken from Kogan (1997: 424)

Some of the phonemes in Tigrinya have allophonic variations. As Kogan (1997: 425)

discussed:

/b/ has an allophonic devoiced sound [b"] at word-final, example, /nab/ —»[nap] 'to".

/bl has postvocalically fricativized [3] allophonic sound. Kogan (1997: 426) states that the

consonants /b/ is a controversial point in the phonetics of Tigrinya because the above word

/nab/ can also be transcribed as [nal3] 'to'.



The voiceless velar stops k, k', k", and k™ (Tsehaye, 1979: 9; Kogan, 1997: 425, and
Tesfay, 2002: 26) have velar fricatives [x, X'], and labio-velar fricatives [x" x'"] allophones

respectively because of spirantization at postvocalic and non-geminate.
As Tesfay (2002: 26) discusses:

Ip/ and /vl are used in some recently borrowed words and difficult for the illiterate native

speakers to pronounce.

/¢/ and /ii/ are assumed to be borrowed from Cushitic languages and marginally used in

few words.
/2] is rarely used and assumed to be substituted by /y/.

/p'l is rarely used in some Biblical names and is difficult for the illiterate native speakers to

pronounce; as a result, they are observed to replace it by /b/.
B) Vowel inventory

As indicated below Tigrinya has seven simple vowels; there are no long vowels (Buckley,
1994:1) in Tigrinya.

Front Central Back
High [ i u
Mid e 9 o]
Low a



1.1.3.2 Syllable Structure of Tigrinya

Tigrinya has syllabic phonotactics as Tesfay (2002: 35) has discussed. Accordingly, the
syllabic structure of Tigrinya is combined from the consonant-vowel (CV) and consonant-
vowel-consonant (CVC). The vowel is the syllabic nucleus (peak) while the first and the last
consonants in the syllabic structure are called onset (O) and coda (C) respectively. The
syllables with pattern CV are open syllables whereas the syllables with the pattern CVC

are closed syllables (Tsehaye, 1979: 38).

As Tesfay (2002: 37) illustrated the combination of the nucleus (peak) and the coda in the
CVC pattern of the syllable is called rhyme (R) of the syllable. Generally, the syllabifications
of Tigrinya words [baraxa] 'he has blessed' and [baraxat] 'she has blessed"; as an example,

are illustrated in the following diagrams respectively. [See Figure 2 and Figure 3 below.]

Word
6
AN N
b a/ r 9 X 9

Figure 2: Consonant-Vowel Syllable (CV)



Word

2
>
>

Rh

(@I
z
zZ

()
—

b a - r ) - X

Figure 3: Consonant-Vowel-Consonant (CVC) Syllable

As we can see in the above word [ba-re-xat], 'She has blessed' has three syllables. The
syllables are: CV, CV, and CVC respectively.

In the phonotactics of Tigrinya, no word begins with a vowel and no word begins with two
consonants, except when the next consonant of the two is either /I/ or /r/ (Tsehaye, 1979:
38).

Examples from (Tsehaye, 1979: 38):
/blaC/ or /bilaC/  'eat.2MSG'

ffral or ffira/ 'seed, or fruit'

10



Similarly, no word can end with a cluster of two consonants. When the unpermissible
consonant cluster occurs in Tigrinya, the epenthetic vowel /i/ is inserted between the
consonants. Moreover, when borrowed words begin with two consonants like the English
word sport, the illiterate native speakers add the segment /?i-/ before and the vowel /-i/ after

the borrowed word and make it [?isporti].

According to Tsehaye (1979: 36), when a cluster of two consonants occurs word medially
in Tigrinya, the first consonant /C,/ is considered as the coda of the preceding syllable
whereas the second consonant /C,/ is considered as an onset of the following syllable. In
this case, the first consonant /C1/ occurring as a coda is not released until the second

consonant /C,/ occurring as an onset is uttered.

In the phonological process of Tigrinya, the cluster of identical consonants is a highly
important feature (Tsehaye, 1979: 36). This feature is called germination. In the
phonological process of Tigrinya, any consonant sound, except /h, h, ?, G, p, and v/, may be

geminated.

Examples from (Tsehaye, 1979: 36):

/habbo/ give.2MSG him

/balla/ hit.2MSG  her

Generally, when we see the phonotactics of Tigrinya as (Tesfay, 2002: 35) has illustrated:
1. There can be no vowel sequence in a word.

2. There can be no consonant cluster word finally, or word-initially, except when the next

consonant of the two is either /I/ or /r/ (Tsehaye, 1979: 38).
3. A word never begins with a vowel.
4. Basic stems that begin with /y/ are very rare.

5. There are only two types of syllables: /CV/ and /CVC]/.
11



1.1.3.3 Phonological Processes in Tigrinya

When certain speech sounds are in sequence, phonological processes such as:
assimilation, dissimilation, deletion ... etc could occur in Tigrinya as Tesfay (2002: 37) has

stated in his work.
a) Assimilation

This is a phonological process in which the feature of a sound spreads to another

neighboring sound. As Tesfay (2002: 38) has illustrated, the assimilation in Tigrinya are:
1. a) Anticipatory (regressive) assimilation: from right to left
Examples from (Tesfay 2002: 38):
Iginbar/ — [gimbar] ‘front’
It'ank'i/ ——— [t'ank'i] 'cause’
b) Preservative (progressive) assimilation: from left to right
Examples (Tesfay, 2002: 38):
Iweladti—— . [waleddi] 'parents'
[RParigkum/—— [?arikkum] 'You.2MPL became old'

2. a) Distant (Non-contiguous/long-distance) assimilation: occurs when there are one or
more intervening segments between assimilee(s) and assimilator(s). In Tigrinya, this

assimilation commonly occurs in vowels (Tesfay, 2002: 39), and it is called vowel harmony.
Examples from Tesfay (2002: 39):
/kifu?/ ——[kufu?] ‘'bad’

/koxeb/ — >[koxob] 'star'

12



/bizuh/ ——— [buzuh] 'many/ much'

b) Contagious (contact) assimilation: occurs when there are no intervening segments
between assimilee(s) and assimilator(s). In Tigrinya, his kind of assimilation (Tesfay, 2002:

39) occurs in consonants.

Examples from Tesfay (2002: 38):
Imanfas/ —____y[mamfes] 'spirit’
Itenk'il —————  » [t'onk'i] 'cause’

3. a) Partial (incomplete) assimilation: occurs when the assimilee adjusts partially to the
assimilator and shares with it some features (gestures). The assimilation occurs either in

place of articulation or manner of articulation, but not both at a time.
Examples:

/kanfor/ —— [kamfer] 'lip’

[?anbasa/ — [?ambasa] 'lion'

b) Complete (total) assimilation: occurs when the assimilee adjusts to the assimilator
so that they both have the same type and number of features (gestures). In other words,
the resulting assimilant becomes identical to the assimilator.

Examples from Tesfay (2002: 38):
[Panti/ —— [?atti] 'you.2FSG'
/waladti/ ——[waladdi] 'parents'

4. Fusional assimilation: /ew/ becomes [0] because of the feature of /a/ + the feature of /u/

or /w/

Examples (Tesfay, 2002: 40):

13



/mawete/ — [mote] 'He died'

[itow/ ——[?ito] 'Come in’

b) Dissimilation: The converse of assimilation

Examples (Tesfay, 2002: 40):

/K'itela?0/ ——— [K'itali?o] 'Kill.2FPL him'

/K'itela?a/ —— [K'itali?a] 'Kill.2FPL her'

c) Deletion: when the formerly existing segment is lost i.e /x/ — [@]
1) Aphaeresis: when the deletion occurs at the initial position

Examples (Tesfay, 2002: 40):

/wurad/ —— [rad] 'Go down'

/nissu habtam ?iyu/ ——[nissu habtam 'yu] 'He is rich'

2) Syncopation: The loss of sound at the medial position

Examples (Tesfay, 2002: 41):

/sebiru/ — [seiru] — [sayru] 'He broke'

/keyada/ —— [kada] 'He went'

/zewera/l —» [zare] 'He roved'

3) Apocopation: The loss of segment at the final position

Examples (Tesfay, 2002: 41):

lyistey/ — . [yista] 'Let him drink’
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lyihmay/ — [yihma] 'Let him backbite'

d) Metathesis: Segments moves from one place in a string to another.
Examples (Tesfay, 2002: 42):

[Saw bal/l ——— [wa( bal] 'Speak aloud'

/haxefe/ ——[hafexVa] 'He hugged'

e) Gemination: Longer duration of identical sounds (consonants in Tigrinya) one after the

other
Examples (Tesfay, 2002: 43):
[fekkara/ 'He boasted'

/zawwara/ 'He drove'
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1.2 Statement of the Problem

Discourse Analysis in the context of communication through folklore is less studied in
Tigrinya. Not only in Tigrinya but also in many Ethiopian languages in general, language
use related to folklore is less studied from Discourse perspectives (Fekede, 2014: 26). This
is also true for waddi men, the focus of this study. To the best of my reading, no piece of
academic writing has yet been produced regarding waddi men. It is still purely an oral
language use that has been transferred from generation to generation by word of mouth.

This tells us that waddi man is not documented in written pieces of status.

The reason for conducting this research on the Discourse analysis of waddi men stems
from the facts that: (1) there is no research that has yet been conducted in waddi man and
(2) waddi man is, currently, used in very limited remote areas, and less frequently practiced
because the time for marriage in Tigrai is usually limited to certain months, especially, to
January. Therefore, waddi mean is in an endangered situation as a special language use
because it has been observed to be replaced by some modern entertaining games such as
play cards (card game) and modern music. As a result, the linguistic, social, cultural, and
psychological values of the game in the society are also getting endangered together with
it.

1.3 Objectives
1.3.1 General Objective

The general objective of this study is to describe the sociolinguistic and cultural functions of

the Discourses of waddi man, an oral game of honeymoon in the Eastern Tigrai.

1.3.2 Specific Objectives
The specific objectives of this study are:

a. describing the literal meaning of the Discourses,
b. analyzing functional meaning of the Discourses,

c. assessing the extended meaning of the Discourses,
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d. describing the linguistic contexts of the Discourses, and

e. analyzing the interactional meanings of the Discourses.
1.4 Significance

This research is first and foremost thought to be significant for the documentation of the
endangered language use or Discourse of waddi men itself. This Discourse practice is
purely oral. There is no written account produced so far. Therefore, this research will serve
as a documentary input for this oral Discourse practice. It might also be used as a starting
point for other researches across related departments especially, linguistics and folklore
(oral literature) of the language. Moreover, teachers and researchers in linguistics, folklore,
sociology, and anthropology may use it as reference material. The Tourism and Cultural
Bureau of Tigrai Regional State, in particular, and the Tourism and Cultural Minister of
Ethiopia, in general, can also use this study as an input for the full documentation of the
oral language practices because when it gets documented, it could also preserve the social
and linguistic importance of the game of waddi man in the society. The material may serve

as input for the development of literature in Tigrinya.

1.5 Scope

As far as my observation is concerned, waddi man is commonly known in the Eastern part
of Tigrai Regional State. Therefore, Eastern Tigrai is the research area. The urban/ town
and near to urban/ town areas do not use this oral game as a means of entertainment in
their marriage practices. Hence, the main resource areas for the data are people in the
remote rural areas because waddi man is very common in marriage practices of such
remote areas. In urban-like areas, waddi man is totally forgotten or rarely practiced. No
sufficient data would; therefore, be obtained from the urban/ town speech community.
Conceptually, the traditional honeymoon of the marriage in the research area of this
research encompasses several coinciding Discourses of social and linguistic practices such
as traditional marriage negotiation, traditional marriage songs, traditional dances, traditional
entertainments other than waddi men, etc. Amongst all the Discourses of marriage
practices in the research area, waddi man and the Discourses used in the game of waddi
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man are the main concerns of this research. Basically, the Discourses are analytically

scoped to the functional systematic linguistics perspective in this research.

1.6 Limitations

As it has already been mentioned above, the focus of this research is on the language
practice of honeymooners that has been endangered because the traditional and the
modern honeymoon are not the same in practice. For example, waddi man is not known in
the modern honeymoon. Currently, because of the influence of modernization and
urbanization, the modern honeymoon is dominating the traditional one in the research area.
As a result, currently, waddi man is getting endangered which made the data collection for
this research difficult. Modernization and urbanization, now a day, are influencing the
cultures and the way of living of the people in the research area. The participants of waddi
man are now a day preferring to entertain themselves by modern music and play card in
place of waddi man. Consequently, this was the first limitation of collecting data for this
research. The endangered situation of the game had been a limitation for my data
collection because it was not easy for me to get the data any time anywhere. To get the
data for my research, | had to go deep to the very remote areas of the Weredas of the
research area mentioned above. This helped me get the necessary data to carry on

conducting my research.

Moreover, the traditional marriage in the research area is mostly common to January.
Therefore, | can say the marriage time in the research area is seasonal. Therefore, this was
another limitation for me to collect the data for this research. Because this month was only
a chance and could some times coincide with other academic activities, it had been a
limitation for me to collect my data. | could not go out for my fieldwork any month other than
the marriage season of the research area. In alleviating this limitation, | have made phase-
base field works, and | have used an extended time frame in the program of my study.
Furthermore, | have gone to my fieldwork in the Easter weeks. In the research area, though
it is not as common as it is in January, the people get married in the Easter weeks. They

consider the Easter weeks as an alternative chance of the traditional marriage season.
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Some people can miss January to get married for some personal reasons and the 'Great
Fast/ Great 40 Days' season which usually comes at the end of January. Therefore, they

make it up during the Easter weeks after the 'Great Fast/ Great 40 Days' season ends.
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CHAPTER: TWO
REVIEW OF RELATED LITERATURE

Speakers use language to express what they want, what they feel, what they think, and
what is being said. As a result of this communicative function of language, speakers make
interaction with other participants. In the interaction of the participants, the context of
communication plays a great role. This indicates how language use is influenced by the
context in which it is used. The “context”, as Dijk (1997: 1) stated, often means either the
‘linguistic context’ or ‘verbal context’ of some word, sentence or utterance, or the social or
cultural context of these verbal expressions. This study tried to investigate on a

sociolinguistic practice in Eastern Tigrai relating to the actual Discourse of context.

We can see several researches conducted in Discourses analysis. | tried to find related
works, but | could not find studies directly related to the present work. Some of the works
done on marriage folklores focus on traditional marriage songs and most of them are
conducted from the literary works perspectives, not from the Discourse analysis point of

view.

Though there are no researches directly related to this study, | have taken studies
conducted on folkloric practices of marriage that have used theoretical frameworks, and/or

methodologies more or less similar to the present work. These include:

(1) Joseph (2005) on: A Feminist Analysis of Song Texts in Okun Yoruba Marriage
Ceremony. It is a thematic literary analysis. The study found out how women sing in
response to their gender-related oppression in a patriarchal society during Okun Yoruba
marriage ceremony in Nigeria. Most of the songs are feministically inclined as they portray

the significance of the female gender in a patriarchal society.
Example from (Joseph, 2005: 37):

"D’ osupa a - She has become like the moon.
Omo d’ osupa o - She has become like the moon.
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Omo Bola d’ osupa - Omobola has become like the moon.

On tan bi rawo, - Shining like the star.”

According to Joseph (2005: 37), "D’ osupa is repeated to give a rhyme scheme and to
depict the fact that the bride is surely brightening the day and the world with her gaiety.
Some of the songs function as a piece of advice to the bride so as to encourage lasting and

happy marriage”

The purpose of the research in Joseph (2005) is to analyze the feminist meaning of the
marriage song in Okun Yoruba society, while the purpose of this work is to analyze function
of the Discourses in relation to different social aspects of the speech community portrayed
by the honeymooners and the visiting participants in the context of the game called waddi

maon.

Though the main aims of the researches are different, the work of Joseph (2005) can be
related to the present work from the gender-related power relationship in social structures.
The current study found out how the gendered language the participants use in the context

of waddi man.

In relation to this, there is also a related study (2) Dlamini (2009) on: Power, sexuality and
subversion in lutsango and siswati traditional wedding songs focusing on Discourses of

gender, power relations, patriarchal norms, and views on female sexuality.

The study of Dlamini (2009) fund out that the songs are read and analyzed within their
contexts of performance and within the context of Swazi customary law in order to
scrutinize the gendered and power relations. The songs within the context of Swazi
customary law help in looking at the songs as societal texts signifying how gender and

power relations are arranged in the familial space.

The issue of gender and language use is one of the focuses of the present study which

makes related to the work of Dlamini (2009). The reason is that this research analyzed how
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gendered Discourses are used in expressing the social power assignment of the

bridegroom and the bride in waddi man.

Example from Dlamini (2009: 48):

LEADER: Yesibali buya utolala lapha

CHORUS: Indlu yonkhe isemakamelweni

Indlu yonkhe

LEADER: YeMhlongo buya utolala lapha

CHORUS: Indlu yonkhe isemakamelweni

Indlu yonkhe

LEADER: Brother In-law come and sleep here

CHORUS: The whole house is in the bedroom

The whole house

LEADER: Mhlongo come and sleep here

CHORUS: The whole house is in the bedroom

The whole house

As Dlamini (2009: 48) analyzed, when she says, ‘brother-in-law come and sleep here’ she
points at her breast. The song Yesibali Buya UtolalaLapha, recorded during the umtsimba
enforces the custom known as kulamuta. The there-scripted version of the song
undermines the kulamuta custom and the patriarchal notion that a wife has no sexual
needs. Asked about the significance of this song and the umtsimba version of the song,

Dlamini pointed out that the re-scripted version of the song is composed to show
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that men who marry wives in multiples of two necessitate the practice of promiscuity. She
explained that a wife engages in illicit relationships because, with time, she becomes less
favorable and neglected by the husband. In some cases, the husband divorces the wife
and still claims that she must stay within the family compounds because he paid lobolo for

her.

Moreover, the present study and Dlamini (2009) are related in the context that both

analyzed the Discourses of sexual orientations.
Example from Dlamini (2009: 52):
LEADER: Wangitsintsa la
CHORUS: Ngatfukutsela
LEADER: Wangitsintsa la
CHORUS: Ngaftukutsela
LEADER: Wangitsintsa la
CHORUS: Ngamoyitela
LEADER: Was'ungitsintsa la
CHORUS: Ngahleka ngedvwana
LEADER: Was'ungitsintsa la
CHORUS: Ngahleka ngedvwana
LEADER: You touched me here

CHORUS: | got angry
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LEADER: You touched me here

CHORUS: | got angry

LEADER: You touched me here

CHORUS: | smiled

LEADER: (And) then you touched me here

CHORUS: | laughed alone

LEADER: (And) then you touched me here

CHORUS: | laughed alone

As illustrated above, Dlamini (2009: 52) analyzed that the interlocutor took the audience by
storm when she demonstrated where she was touched through this sitsambo. This chant is
more like a monologue in the sense that the woman tells the audience about the
experiences of her body. Asked about the responses she gives when touched in various
places of her body, LaMagagula pointed out that she smiled when touched in those parts

because it felt sensuous.

The other work that is related to my study is (3) Kinuthia et al (2015) on: Gendered
Identities in Gikuyu Marriage Negotiation Discursive Domain. This work has primarily
focused on what Discourses are used in the contemporary Kenyan customary law for
marriage and divorce, bridal negotiation and payment. This research has tried to find out
how language can be used to construct personal identities. This happens through names,
naming practices and rituals together with systems of address. These aspects are central
to this study because address systems are culturally determined for example the way they
are used to help establish identity within a context. Culture also determines the degree of
formality, degree of intimacy, and degree of the relative relationship status of the

participants involved in the interaction.
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This work is, particularly, related to my study because it focused on how Discourses are
sequenced or ordered based on Conversation Analysis. It also analyzed turn-taking and
interruptions during the marriage negotiation. Moreover, Kinuthia et al (2015) and the
present study are framed to how language in collaboration to context expresses the status

of the interlocutors such as social power in the bridal context.

Generally, Kinuthia et al (2015: 145) concluded that gender identities in the Gikuyu bride
wealth negotiation discursive domain manifest in the different roles played by male and
female during the marriage ceremonies: men are the main negotiators while women have
subsidiary roles such as welcoming the parties and creating good rapport. Gender
identities are also manifested in the advisory role played by men and women. All these
clearly demonstrate a clear separation of roles and responsibilities for males and females
during marriage negotiations; men are the head of negotiation and discussion of the
marriage. Moreover, Kinuthia et al (2015: 141) found out that the women in Gikuyu have
not dominant voice in marriage negotiations and discussions. This aspect is observed from
the turns that the women take in the Discourse; the men take the dominant role in turn-
taking and decision making during the negotiation, and discussion. In general, the findings
of Kinuthia et al (2015) show the power imbalance between the masculine and feminine
genders in Gikuyu. Similarly, this study analyzed some Discourses that reflect gendered
communication, and power imbalances between the masculine (bridegroom) and feminine

(bride) genders in the context of the game of waddi man.

Finally, I have referred to (4) Bhagawati (2012) on: A Musicological Exploration of
Assamese Wedding Songs: ‘Biyd-Ném’. This research has investigated the Discourses in
marriage songs that both the bride and the bridegroom take oath for the practice of self-
restraint, to work together for the welfare of the family and to help each other to attain

spiritual peace.

This can be related to the present work on how the researcher analyzed the Discourses of
the participants (bridegroom and bride) to perform actions during the wedding ceremony in
the "Assamese” Vedic, Indian community by using the speech act theory. Both Bhagawati
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(2012) and the present research have analyzed how things can be done in the context of

language use through the speech act theory.

2.1 Discourse and Discourse Analysis

Many pieces of literature present that Discourse is a new linguistic phenomenon; however,
according to Dijk (1985a: 1), Discourse analysis is both an old and a new discipline. Dijk
assumes that the origin traces back to the study of language, public speech, and literature;

especially under the classical rhetorics (the art of good speaking) before 2000 years ago.

In the Middle Ages and the seventeenth and eighteenth centuries, rhetorics was no more
important school curricula and academic researches, and it was replaced in historical and
comparative linguistics at the beginning of the nineteenth century and the birth of structural
analysis of language at the beginning of the twentieth century (Dijk, 1985a: 1). Since 19th
century, Discourse has been employed in several disciplines and has been defined

accordingly.

For (Lupton 1992: 145), Discourse a group of ideas or patterned way of thinking which can
be identified in textual and verbal communications, and can also be located in wider social
structures. Discourse analysis provides insight into the functioning of bodies of knowledge
in their specific situated contexts. It generates interpretive claims with regard to the power
effects of a Discourse on groups of people, without claims of generalizability to other
contexts (Powers, 2001: 18).

Diako, (2012: 14) summarized the cited definitions of Discourse analysis from some
scholars it is used to make sense of the constructions of the participants. Discourse
analysis is concerned with investigating how meaning is derived from a given text.
Discourse analysis is an approach that explores the underlying meaning and motivation
behind a text as Diako, (2012: 14) cited from (Parker, 1992). A discourse is referred to as
the conversations and the meanings behind the conversations as understood and
articulated by a group of people (Parker, 1992) as Diako, (2012: 14) has reviewed.
According to Forrester, Ramsden, and Reason (1997) cited in Diako (2012: 14), Foucault
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argued that a discourse consists of acceptable statements made by a certain type of

community such as people who share similar thoughts and ideas.

According to McCarthy (2011: 5), discourse analysis is the study of the relationship
between language and the contexts in which it is used. Discourse analysis is about how
people use language in communication. As with narrative analysis, there is a focus not just
on content but on the form. In conversation analysis, the actual form of the discourse, in
terms of stops, starts, clues for continuation, etc., is the primary focus of attention.
Discourse is a term for communication between or among two or more people. Social life is

managed through linguistics and other related interactions among people.

Language (McCarthy 2011: 5), which may include non-verbal signs, is the general vehicle
that carries such interactions. It has been applied in studies of several disciplines since the
late 1960s and early 1970s such as: linguistics, semiotics, psychology, anthropology, and
sociology. Discourse analysts study language in use: written texts of all kinds, and spoken
data, from conversation to highly institutionalised forms of talk. As a modern discipline,
Discourse has been developed in the mid-twentieth century as a new paradigm in several
fields of the humanities and the social sciences took place that would eventually lead to the

emergence of today's Discourse study.

In the mid-1960s (McCarthy, 2011: 5) the humanities and the social sciences has shown a
remarkably synchronous paradigm shift with the emergence of different new but
mutually inter-related disciplines such as: semiotics, psycholinguistics, sociolinguistics,
pragmatics as well as the study of discourse which latter contributed to the emergence of
the field of study, traditionally called discourse Analysis, but more appropriately labeled
discourse Studies, because it is not limited to a method of analysis, as is the case for
Content Analysis in the social sciences, but also has important theoretical objectives.

For the study of discourse clearly appears in several humanities and social sciences

disciplines, it is appropriate to speak of a new ‘cross-discipline’ or even a ‘trans-discipline’.

This implies that discourse analysis is not a discipline that exists on its own. It is influenced

by other disciplines and influences them as well. It is a two-way process. The story of this
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new field of study has been told many times and is as exciting as the contributions it has

made to our insights into language use, communication, and social interaction.

Discourse is a buzzword used in many different ways. Scholars have been putting their
interest in discourse analysis, especially, since the 1990s. Based on the interest of the
scholars, the definition of the field is contentious. Discourse is not universal. Hence, there is
the impossibility of a universal definition of discourse although there is (Shi-xu, 2005: 19), in

fact, little consensus as to how it should be defined.

Terminologically and conceptually, ‘discourse’ (Shi-xu, 2005: 19) is viewed from different
perspectives in different contexts of disciplines. In the social sciences, there has seemed to
be a general tendency to take discourse as purely ideas, notions, theories or meanings, as
if they were independent of particular symbolic forms of realization. The term has also been
used in a number of different senses in the social and linguistic sciences, referring to such
things as particular ideas, written or spoken texts, cognitive structures, or patterns of

cultural symbolic practice.

As Osoba & Sobala (2014: 201) explain, Discourse is both structural and functional in
nature and the best approach to discourse is to explicate it from both structural and
functional perspectives to show how language is used in social context, and what it is used

to do.

The discourses with the initial 'd" and 'D' are even differently defined by linguists. Reiko
(2012: 1), tried to differentiate between 'discourse’ and 'Discourse’. The former refers to the
language use in sequence beyond the sentence in social contexts like in academics. The
one with 'D' refers to the much broader sense of language used concerning other social
practices like in bridal ceremonies. The main focus of this study is on the discourse that

starts in ‘D' (Discourse).

Regarding the notion of “Big ‘D’ Discourse” (“Discourse” spelled with a capital “D”) Gee
(2015: 1) discussed the notion of “Big ‘D’ Discourse” that it is a set of larger context
(Combinations of ways with words and ways with “other stuff’ (bodies, clothes, objects,
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tools, actions, interactions, values, and beliefs) that can get people recognized as having
certain socially significant identities for the analysis of “discourse” (with a little “d”), that is,
the analysis of language in use. Gee (2011: 2), on the contrary, illustrates that the
discourse analysis with the little “d” studies how the flow of language-in-use across time,
the patterns, and connections across this flow of language make sense and guide in
interpretation. He; therefore, concludes that the “Big D” Discourse analysis embeds the little
“d” discourse analysis into the ways in which language melds with bodies and things to
create society and history. This research principally discusses the broader sense of the
Discourses in the context of the game. Therefore, | will, now on, try to spell it purposely with

the Discourse "Big D" initial.

According to Whisnant (2012: 6), Foucault seemed to focus on the discourse that starts in
"D", and states four basic ways (Foucault models) how 'Discourse' operates in relation to

the other social issues (social practices) which are summarized as follows:

According to Whisnant (2012: 6) firstly, Foucault describes that "Discourse creates a
world". This implies that, by shaping our perceptions of the world, pulling together chains of
associations that produce a meaningful understanding, and then organizing the way we
behave towards objects in the world and towards other people, one might say that
Discourse generates the world of our everyday life. This generally refers to that language
binds us to social beings together playing a key role in the social construction of reality.

Secondly, Whisnant (2012: 6) explains Foucalt states that "Discourse generates knowledge
and truth". Here, it means that Discourse constitutes not only the world that we live in but
also all forms of knowledge and truth. In this case, knowledge for Foucault (as for most
other structuralists and poststructuralists) was not something that existed independently of

language.

The third way where Discourse operates according to Foucault is that "Discourse says
something about the people who speak it" (Whisnant 2012: 6). Discourse communicates
knowledge not only about the intended meaning of the language but also about the person

speaking the Discourse. By analyzing the Discourse a speaker uses, one can often tell
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things about the speaker’s gender, sexuality, ethnicity, class position, and even more

specifically the speaker’s implied relationship to the other people around him/ her.

Finally, Whisnant (2012: 7) reviews that Foucault relates "Discourse and Power". This
brings us to the fourth way that Discourse operates, namely by being intimately involved
with socially embedded networks of power. Because certain types of Discourse enable
specific types of individuals to “speak the truth,” or at the very least to be believed when
speaking on specific subjects, Discourses also give these individuals degrees of social,

cultural, and even possibly political power.

Whisnant (2012: 7) summarizes that Discourses are always multiple in three specific ways.
First, Discourses culturally constructed out of numerous competing Discourses. In this
case, according to Whisnant (2012: 7), some Discourses may dominate the culture in
shaping the political and social institutions. Additionally, Whisnant (2012: 7) states that
Discourses change over time because they undertake transformations based on certain
assumptions and rules which prove that science is not static. Finally, Whisnant (2012: 8)
gives details that Discourses can be subdivided into subcategories because of their
complexity. For example, Whisnant (2012: 8), states that one can speak of “scientific
Discourse” as a whole, or one could talk about “psychiatric Discourse” as a subcategory of
this larger whole. And then one can isolate specific strains of scientific Discourse that
perhaps stretch across several fields: racist-biological Discourse, for example, which had
an influence on many different scientific fields around the turn of the century, and also
influenced Western culture and politics at large.

Discourse analysis (Rotimi, 2010: 4) simply refers to the linguistic analysis of connected
writing and speech. The major focus in Discourse analysis is the use of language in a
social context. Discourse analysis focuses not only on the linguistic symbols used but also
on all the features that accompany language, which include the paralinguistic features,
such as gestures and kinesics. Discourse Analysis has to do with the study of language in
use, so it is concerned with the performance of the language user. Such performance may

be a monologue, (soliloquy) a dialogue, a multilogue.
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Discourse analysis is also defined by (Forough & Mohammad, 2011: 107) as an analytical
framework that was created for studying actual text and talk in the communicative context.
This implies that the major focus in Discourse analysis is investigating the use of language
with respect to social context; people know how to interpret what someone says based on
the situation they are in. Discourse analysis is the analysis of language in use focusing on

the relationship between language and the socio-cultural contexts in which it is used.

As Dijk (1985b: 2) argues, Discourse analysis is not a mere providing of an adequate
description of text and context. However, more is expected from Discourse Analysis that it
is a study of real language use, by real speakers in real situations than it expected that it is
a study of abstract syntax or formal semantics.

Similar to the argument of Dijk (1985b: 2), Brown and Yule (1983: 1) suggest that analyzing
discourse, necessarily, means analyzing language in use. This suggestion entails that
Discourse analysis cannot be restricted to the description of linguistic forms independent of

the purposes or functions which those forms are designed to serve in human affairs.

Gee (1999: 92) also defines Discourse analysis that it essentially involves asking questions
about how language at a given time and place. This definition refers to how language is
used to construe the aspects of the situation network as realized at that time and place and
how the aspects of the situation network simultaneously give meaning to that language.
Discourse analysis involves (Gee, 1999: 92) asking questions about the six building tasks.
These six building tasks as they are taken from Gee:

(1) semiotic building (clues to assemble situated meanings about what
semiotic/ communicative systems, systems of knowledge and ways of
knowing, are here and now relevant and activated), (2) word building (clues
to assemble situated meanings about what is, here and now, taken as
‘reality’, what is, here and now taken as present and absent, concrete and
abstract, ‘real’ and ‘unreal’, probable, possible and impossible), (3) activity

building (clues to assemble situated meanings about what activity or
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activities are going on, composed of what specific actions), (4)
socioculturally-situated identity and relationship building (clues to assemble
situated meanings about what identities and relationships are relevant to the
interaction, with their concomitant attitudes, values, ways of feelings, ways
of knowing and believing, as well as ways of acting and interacting), (5)
political building (clues to construct the nature and relevance of various
‘social goods’ such as status and power and anything else taken as a ‘social
good’ here and now e.g. beauty, humor, verbalness, specialist knowledge,
etc), (6) connection building (clues to make assumptions about how the past
and future of an interaction, verbally and non-verbally, are connected to the
present moment and to each other after all, interactions always have some

degree of continuous coherence) (Gee, 1999: 92).

Furthermore, Montes et al (2014: 104) defines Discourse analysis as the examination of -
language used by members of a speech community. It involves looking at both language
form and language functions and includes the study of both spoken interaction and written
texts. Similar with Halliday (1970: 140), Montes et al (2014: 104) as well state that
Discourse analysis also deals with textual units in terms of experiential, interpersonal, and

textual language functions.

Another definition by Jones (2012: 2) is that Discourse analysis is not just a study of
language, it is a way of looking at language that focuses on how people use it in their real-
life communications for different purposes such as: to joke, to argue, to persuade, to flirt,
and to show that they are certain kinds of people or belong to certain groups. He discussed
based on four main assumptions of looking at language. The assumptions as they are

taken from Jones (2012: 2) are:

1) Language is ambiguous. What things mean is never absolutely clear. All communication

involves interpreting what other people mean and what they are trying to do.
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2) Language is always ‘in the world’. That is, what language means is always a matter of

where and when it is used and what it is used to do.

3) The way we use language is inseparable from who we are and the different social
groups to which we belong. We use language to display different kinds of social identities

and to show that we belong to different groups.

4) Language is never used all by itself. It is always combined with other things such as our
tone of voice, facial expressions and gestures when we speak, and the fonts, layout and
graphics we use in written texts. What language means and what we can do with it is often

a matter of how it is combined with these other things.
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2.2 Conceptual and Theoretical Frameworks

2.2.1 Conceptual Framework

The conceptual framework is the direction to the operationalization of the theoretical
frameworks employed in the research being conducted. It can also be defined as the

symbolic representation of the constructs involved in the research (Jabareen, 2009: 1).

This research concentrates on some related concepts in the operationalization of the
theories that are discussed below. In this research, the concepts that are raised are
concepts of speech acts, ethnography of communication (cultural and functional relevances
of Discourses), the concept of power (social and physical power, gendered attitude),
psycholinguistic dimension, and concepts of order of talk (turn-taking, interruptions, and

politeness) pertaining to the 'Discourses’ of waddi man.

This research focuses on speech act as a pragmatic point of view because it investigates
the linguistic functions (contextual use and meaning) of the discourse in waddi men. The
study assesses the role of the 'Discourses’ of waddi man in what the participants do with
the 'Discourses'. The analysis is the discourse of the brides- waddi man which literally

means ‘whose son (are you)'.

This study focuses on the function of the 'Discourses’ of waddi man as an ethnographic
communicative practice. According to Muriel (2003: 6), ethnography of communication
extends to understanding cultural systems where language relates to social organizations,
role-relationships, values and beliefs, and other shared patterns of knowledge and behavior
which are transmitted from generation to generation in the process of

socialization/enculturation.

Furthermore, Muriel (2003: 7) defines ethnographic communication as a field of Applied
Linguistics, where it identifies what a second language learner must know in order to
communicate appropriately in various contexts in that language, and what the sanctions

may be for any violations or omissions. Moreover, it is significant in cross-cultural
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interaction and translation, and for recognizing and analyzing communicative

misunderstandings.

The definitions of ethnography of communication from the Anthropological and Applied
Linguistics are well framed for the analysis of the present work. The study gives due
emphasis to language use in the context concerning the culture of interactants. In the light
of ethnographic communication, this study assesses how the participants of the game
reflect their culture through their language in the particular in the context of bridal
conversations. This research has analyzed the Discourses from the angle of their cultural

functional essences in the society of the research area.

The concept of power is the other concept which this research focuses on through the
critical theory, in some works critical approach. This sociolinguistic concept is employed as
a method of focusing on the analysis of the concept of social power structure among the
participants in waddi man. Fairclough (2001: 1) talks of two ways of exercising power—
through physical coercion, or through the manufacture of consent. The latter involves
convincing people that they should accept things as they are, or accept proposed changes.
Physical coercion is time-consuming (it works on only small numbers at a time). Thus, the

manufacture of consent is a much-preferred vehicle for exercising power.

This analysis is, of course, not on the political power, but on the structure of social power of
the participants in waddi man and how they exercise it in that particular context through the
'‘Discourses' of the game of waddi man. According to Dijk (2016: 19), social power is a
property of the relationship between groups, classes, or other social formations, or between
persons as social members. Moreover, as Dijk (2016: 19) states, at an elementary but
fundamental level of analysis, social power relationships are characteristically manifested in
interaction such as the interaction in the game of waddi man in this case. Although we may
speak of personal forms of power, this individual power is less relevant for our systematic

account of the role of power in discourse as social interaction.

When Dijk tries to correlate social power and Discourse, he summarized as:
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Social control through Discourse is the control of Discourse and Discourse
production itself. Therefore, the central questions are: Who can say or
write what to whom in what situations? Who has access to the various
forms or genres of Discourse or to the means of its reproduction? The less
powerful people are, the less they have access to various forms of text or
talk. Ultimately, the powerless have literally "nothing to say,” nobody to
talk to, or must remain silent when more powerful people are speaking, as
is the case for children, prisoners, defendants, and in some cultures,

including sometimes women (Dijk 2016: 21).

Folkloric Discourses such as the Discourses in the game of waddi men can be
conceptualized as an emerging frontier of social relations causing power differences and
other forms of social practices developing at the intersection of human collective
communicative acts. This emergence (Connie, 2013: 1) has created a need for considering
novel approaches to investigating these emerging phenomena in the social relationship. In
this research, | present Critical Discourse analysis (CDA) as an approach to theory
development in the social power structure in the context of the game of waddi man.

Furthermore, this study considers a psycholinguistic dimension to assess some rules of the
game. Of course, the primary purpose is not the rules, but how the participants memorize

the rules, and what 'Discourses' do they use for that purpose.

This research analyzes the concept of cognitive process and memory representations of
the 'Discourses' in the oral game of waddi men because storage, retrieval, memory
limitations and organizations of information processing of the rule in the game of waddi
man is some of the relevant focuses of this research. For instance, the possible effects or
functions of Discourse in the social context crucially depend on what information about the
text, dialogue, or communicative situation can be retrieved from memory (when, by whom,

and under what conditions).

Finally, I have related the concepts of the order of talk (turn-taking) and interruption through

the approach of conversational analysis in the present work. This conceptual framework is
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employed to analyze how the 'Discourses’ are structured in sequence. Not only on how the
'‘Discourses’ are sequenced, but this research has also related conversational analysis of

why the 'Discourses’ of waddi man are patterned in a certain order of talk.

This, generally, assesses the turn-taking of the participants in that particular context based
on the size and length of linguistic oral texts, and what they say in implementing such rules
of turn-taking. This can also be related to the notion of interruptions, and politeness
'‘Discourses’ during the game of waddi man. In analyzing the Discourse, this research has
related the concept of turn-taking with how the power imbalance shapes the context of
interactional communication among the participants. The power imbalance in the
conversation is caused by the social hierarchies and gendered factors of the participants in
the context of the game of waddi maen.

In general, the Osisanwo's (2005) features of Discourses cited in Osoba & Sobola (2014:
203) are taken as operationalizing concepts for this research. Except for feature (ix)
because discourse markers are more of structure-based) the rest are related to this

research. These are reviewed as follows:

i. Conversation: This is the interaction between people. In this case, the Discourses of the

game of waddi man are conversations among participants.

ii. Discourse participants: these are the people known as interlocutors or as speaker and

addressee. These are the host and the visitors in the game of waddi man.

iii. Opening and closing of Discourse: the preliminary words to initiate conversation, for
example: greeting or summoning. On the other hand, closing of Discourse is the concluding
remark made by one of the participants to show that conversation has come to an end, for
example: fare welling. In this case, the game of waddi man has greeting Discourses as an

introduction part and blessing Discourses as closing Discourses.
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iv. Holding floor: this is a situation in which a participant is speaking while the other
participants wait for him to finish what he has to say. Turn-taking is used in the context of

waddi man in taking turns in the dropping of playing-sticks as in taking the floor in talking.

v. Turn-taking: it is a point at which a speaker stops speaking and another speaker begins
to speak. In conversation, each participant waits for his turn to avoid overlapping. In the
context of waddi men, the participants don't speak all at the same time. They take turns to

speak based on their social power.

vi. Selecting the next speaker: it is the method of choosing who speaks either by calling the
next speaker to air his view or by using non-verbal cues like pointing. In this study, the
participants select their interlocutors and order then to speak one after the other on basis of

their respective social power in the context of the game of waddi men.

vii. Overlapping: it is also called interruption; two or more participants are speaking at the
same time. In waddi man, overlapping happens when certain participants react to violations

of rules during the game; they cannot wait to react to violations of rules.

viii. Topic negotiation: it is a device used by a participant who feels abandoned in
conversation and is eager to make his/her points at all cost. It is done by introducing a new
topic. In this study, the visiting participants present their topic of accusations on the best

men to the bridegroom in relation to this concept as the topic of negotiation.

ix. Discourse markers: these are the devices or cue words used to mark the boundary of an

utterance in discourse to show relation.

X. Speech errors: these are mistakes made during a conversation or when a turn is going
on. In relation to this concept, the participants entertain themselves with the speech errors

committed by the bridegroom or the bride, especially in the tongue-twisting Discourses.
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xi. Repair mechanism: this is the method used to correct speech errors. In the context of
waddi men, while the bridegroom or the bride makes speech errors the best men in the

sides make repair mechanisms as an advisory mechanism.

xii. Role sharing: role is allocated to participants in a social set-up based on age, sex,
education, achievement, profession or social status. The factors above are used in the
allocation of turns in human society since it is highly stratified. The social power assignment

and distribution among the participants are related to this concept in the current study.

xiii. Talk initiation: it is the process of starting a conversation. In this study, the situations of
how and what Discourses are used to start the game are connected to this concept or

feature of Discourse.

xiv. Elicitation in a talk: it is the process of demanding a reaction, response or feedback
(verbal or non-verbal) from an interlocutor by questioning the interlocutor. The reactions to

the breaks of rules in this study are related to this concept.

xv. Adjacency pairs: When the exchange structures are in pairs, we have adjacency pairs.
They are always complimentary and reciprocatory with features such as greeting and
response, complaint and apology, question and answer, challenge and reaction. For
example, in this, the participants present their complaint to the bridegroom about the
mistakes the best men commit in the context of waddi men. In this case, the bridegroom in

his turn apologizes to their complaints.
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2.2.2 Theoretical Framework

When a research work is conducted, it must have some theoretical perspectives that can
be used as a basis for examining the issue under study. There may be several theories that
can be employed in particular research, but they cannot be taken all in the same study.
One or some perspectives that are framed to the research being conducted are to be
chosen as theoretical frameworks. Kassaye (2013: 11) cited that Merriam (2001) describes
the theoretical framework as "the structure, scaffolding, and the frame of the study". This
implies that theoretical frameworks are general guidelines for the research being

conducted.

By its nature, (Reiko, 2012: 3) Discourse analysis is very multi-disciplinary. It is multi-
disciplinary related to psychology, sociology, anthropology, literature, linguistics, politics,
philosophy, etc. Therefore, the theories of Discourse analysis are as diversified as its multi-
disciplinary nature. As McCarthy et al. (2002: 60); and Eggins and Slade (1997: 24) have
presented, because of its multi-disciplinary nature, Discourse analysis can be theoretically
approached to: sociology (conversational analysis), sociolinguistics (ethnography,
interactional sociolinguistics and variation theory), philosophy (speech act theory and
pragmatics) linguistics (structural-functional such as Birmingham School and structural
functional linguistics, and social semiotics such structural functional linguistics and critical

discourse analysis), and artificial intelligence.

The focus of this research is mainly the linguistics perspective of Discourse analysis.
Discourse analysis like the other social issues has its own theories in which researches are
examined accordingly. This study has mainly employed Systematic Functional Linguistics
(SFL) theory which can be directly or indirectly related to some subsidiary theories such as
Symbolic Interactionism (Sl), Appraisal Theory (AT), Critical Theory (CT), Speech Act
Theory, and Conversation Analysis (CA) as theoretical frameworks.
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2.2.2.1 Systematic Functional Linguistics (SFL) Theory

In the early 20th century, linguistics has come up with a significant number of theories and
each one has its divergent orientations, trends, and subjects of study (Wael, 2016: 71).
One of the most considerable linguistic theories is Halliday's SFL that has attracted the
interests of researchers and has been frequently employed in the literature on general

linguistics and applied linguistics.

In his article, Ignatius (2017: 2) explained that the ultimate goal of the language is to
communicate. This could explicitly be related [as we can see it below] to SFL as an

approach in linguistic study frameworks.

If one were to ask why humans have or acquire language, the most typical answer
would likely be "to communicate with it." In other words, the ultimate goal of a person
acquiring a language is not merely to produce or know the "correct" linguistic structures/
forms, but to get the right meaning across and accomplish certain social purposes with that
language. This kind of view is pretty much aligned with the notion of Systemic Functional
Linguistics (SFL) which was developed by M.A.K. Halliday in the 1960s (Ignatius, 2017: 2).

According to O’Donnell (2012: 2), Systematic Functional Linguistics (SFL) is an approach
to language developed mainly by M.A.K. Halliday in the U.K. during the 1960s, and later in
Australia. As a theoretical framework, SFL is built on previous works of several influential
linguists such as Bronislaw Malinowski and J.R. Firth. As O’Donnell (2012: 2) states,
Bronislaw Malinowski was a polish anthropologist who did most of his works based on SFL
in England.

The approach is now used worldwide, particularly in language education, and for purposes
of Discourse analysis (O’Donnell, 2012: 2). While many of the linguistic theories in the
world today are concerned with language as a mental process, SFL is more closely aligned
with Sociology: it explores how language is used in social contexts to achieve particular
goals. In terms of data, it does not address how language is processed or represented

within the human brain, but rather looks at the Discourses we produce (whether spoken or
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written), and the contexts of the production of these texts. Because it is concerned with
language use, SFL places higher importance on language function (what it is used for) than

on language structure (how it is composed).

Systematic functional linguistics (SFL) theory was developed in the Birmingham School of
Discourse analysis as text-linguistics. It was developed as a theory that sees language as
part of a wider socio-cultural context (Trappes-Lomax, 2010: 138). Systematic functional
linguistics SFL, for instance, sees grammar as a meaning potential that is functionally
determined by the need of speakers and writers to simultaneously represent experience
(the ideational function), manage their relationship with their co-participants (interpersonal
function), and produce dialog or monolog (the textual function). Stubbs (1983: 46) having
observed these functions, builds on Jakobson’s and Hymes’ contributions by making his
own proposition on functions of language as expressive or emotive, directive or conative,
poetic, contact or phatic, metalinguistic, referential and contextual functions. Halliday (1970:
140) has also proposed these three broad functions he believes language should perform

as ideational, interpersonal and textual functions.

The precursor of systematic functional linguistics (SFL) theory, Halliday M. A. K, views
languages as a social phenomenon concerned with the function and meaning of language.
It analyzes language based on social contexts where a particular lexico-grammatical choice
is constructed under the influence of the social and cultural context. Meaning, central to
SFL, is achieved through the linguistic choices in paradigmatic and syntagmatic levels of
Discourse where the words are arranged in a clause or text (Haratyan, 2011: 1).

As Halliday (1994: xiii) states, language is considered as a goal-oriented behavior of
human interactions. In his view about systematic functional linguistics (SFL), Halliday
explains that this theory is designed to account for how the language is used. Moreover,
he states that every piece of text ranging from a whole series of books to a single lexical
item can realize several meanings simultaneously. As a result, each element of linguistic
structure in a certain unit can be analyzed in terms of its meaning or function in the total

system of language. From this illustration, we can conclude that meaning and function are
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the key concepts in the analysis of linguistic elements using Halliday's theory of systematic

functional linguistics (SFL).

Systematic functional linguistic theory (SFL) is the very concern of language in terms of
function. Halliday and Matthiessen (2004: 31) have stated that functionality is intrinsic to
language that "language is as it is because of the functions in which it has evolved in

human species".

Systematic functional linguistics (SFL) is chosen as a research framework for three reasons
(Halliday and Matthiessen, 2004: 31). First, it argues that all languages accomplish three
major meta-functions: "ideational or experiential" (concerning with propositional content),
“interpersonal” (dealing with interpersonal constituents/ elements), and "textual” relations.
Second, it describes language in terms of sets of choices of meaning or by providing a set
of options termed as a "system". Third, the systematic functional linguistics (SFL) theory
proposes that the objective of language study should be a whole text, not a de-
contextualized sentence or utterance. This view focuses on the significance of language

through meaning constructed.

Today's grammar (Jones, 2012: 5) rooted from the grammar of the Ancient Greeks, dated
around the fourth century BC, can be divided into two major camps: formal linguistics and
functional linguistics. Formal linguistics can be traced back to Swiss scholar, Saussure. He
believed that language could never be fully explained but could be perceived in the forms of
langue (set of signs Saussure’s scholarship was primarily concerned with langue, arguing
that parole is not situated within proper parameters for linguistic studies. In analyzing
language, Saussure employs two models. The first one is a diachronic model that analyzes
language change through time such as tree model of internal development (genetic
relationship), and cross-linked (external) model such as contact, code-switching, borrowing,
and areal phenomena. The second model is the synchronic model that analyzes language
at a particular time focusing on the specific or the whole aspects of the language such as

sketch grammars and comprehensive grammars. Edward Sapir, Leonard Bloomfield, and
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Noam Chomsky are the three American linguists who are shaped by the scholarship of

Saussure and played their role in the emergence of structural linguistics.

Jones (2012: 6) states how the three American linguists viewed language and linguistics as
follows: Sapir defined language in terms of social, arbitrary, and inherent biological human
capacity. Bloomfield‘s scholarship was primarily concerned with the structural analysis of
language heavily on phonology, morphology, and syntax, but his structural analysis was
less concerned with semantics. Similarly, Chomsky was interested in Bloomfield‘s
Structuralism. Chomsky dichotomized linguistic knowledge as competence and
performance. Chomsky was primarily concerned with the competence to analyze language.
To Chomsky, the social aspect of language is considered irrelevant. He focused that
language is considered to be biologically determined; thus, it created a need to study
competence to the exclusion of performance. Generally, as Jones (2012: 6) states, formal
linguistics can be said to be heavily shaped by the scholarships of Saussure, Sapir,

Bloomfield, and Chomsky.

On the other hand, functional linguistics emerged out of the Prague School in the 1920s
(Jones, 2012: 6). The linguists in the Prague School were mainly interested not simply in
describing the forms of certain grammatical elements, but also in how those forms function
in a particular context. From the Prague School, there emerged the idea of Theme and
Rheme as a means to functionally account for syntagmatically ordered elements in a text.
From this school, two major linguists influenced the emergence of functional linguistics:
Bronislaw Malinowski and J.R. Firth. Malinowski coined the phrase context of the situation.
As Jones, (2012: 6) describes an individual must know not only the literal meaning of the
words uttered in order to understand an utterance but the social situation wherein the
phrase is uttered. This phrase and its attendant meaning greatly influenced both Firth and,
later, M.A.K. Halliday. This linguistic interest paved the way to the emergence of Halliday's
Systematic Functional Linguistics (SFL) as a theory of linguistic analysis concerning the

language in use in contrast to the formal linguistics.
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According to Wael (2016: 71), compared to the other linguistic systems, SFL has its
distinctive features. For example, the systemic functional linguistics studies languages in
terms of meaning (function), while transformational generative grammar studies languages
through structure independent of meaning (function). Moreover, when we compare SFL
with Bloomfield's structuralism, Bloomfield's structural tradition rejected the possibility that
language can be analyzed through meaning which is the real focus of the Systematic
Functional Linguistics (SFL). The reason why Bloomfield rejected meaning in the study of
language is that documented language is the base to study an oral language. Therefore,
there might occur a change in meaning in the courses of time; what was meant in the past
could mean different today or in the future. Likewise, Chomskyan linguistics (Jones, 2012:
7) is concerned with models of mental grammars by isolating semantics from syntax. On
the other hand, Systematic Functional Linguistics (SFL) values meaning in all areas of the

language,

From the linguistic theories mentioned above, systematic functional linguistics (SFL) is the
most preferred one in this research. The reason is that the focus of this study is contextual-
based on the actual Discourse of utterances. The meaning of the Discourses has less
probability of difference due to change in time as Bloomfield insisted. The real focus of this
study, theoretically speaking, is framed with the study of languages (Discourse in this case)

through meaning and function.

Context is a central concern in Halliday's theory of systematic functional linguistics (SFL) in
analyzing languages through meaning and function. When language occurs in a context, it
is related to or is linked to a number of contexts like the context of culture, and the context
of the situation (technically-register). The context of situation (Wael, 2016: 72) is highly
related to language uses to create texts in terms of three separate components: (1) Field
(what is going on in the linguistic context) which talks and gives us an indication of the topic
or what is being talked about, (2) Tenor (the power and status of an individual) which gives
us an indication of who is/ are involved in the communication and the relationships between
them, (3) Mode (the communicative channel) that gives us an indication of what part of the
language is playing role in the interaction and what form it takes (written or spoken).
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According to Dijk (1997: 3), most researchers who have conducted context-sensitive
studies in linguistics have been employing functional paradigms as is the case for
Systematic Functional linguistics, such as those propagated by Dijk (1981), and especially
by Givon, who most explicitly deals with context, also within a Discourse analytical and
cognitive perspective (Givon, 1989, 1995, 2005).

This study mainly focuses on language use in relation to the context of Discourse. Given
these earlier works as methodological evidence; therefore, Systematic Functional Linguistic
is found to be the right theoretical framework for this particular research. As it is conducted
based on the context-dependence of the pragmatics and the Discourse, it did not review

literature and analysis of linguistic structures.

Systematic Functional Linguistic (SFL) theory, as mentioned above, has subsidiary
theories. These are Symbolic Interactionism (SI), Appraisal Theory (AT), and Critical
Theory (CT), Speech Act, and Conversation Analysis (CA). These subsidiary theories are
mentioned in some works, such as in (Tamrat, 2015) as independent theories, but in one or
the other way round, they all focus on linguistic functions which are generally the focuses of
Systematic Functional Linguistics (SFL). Therefore, | found it is a redundancy to discuss
them all as independent theories in this work.
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CHAPTER: THREE

METHODOLOGY
3.1 Research Design

This study has followed a descriptive approach to qualitative research design. The reason
is that its subject matter is language use phenomenon in a particular social context which is
analyzed/ described on the qualitative assumption of analytical linguistic theories.

3.2 Sampling Technique

To the best of my observation, waddi men is an endangered linguistic and social event
commonly practiced in the Eastern part of Tigrai. Therefore my focus was in the Eastern
part out of the seven zones in Tigrai. As | have stated in the scope of the research, there
are nine weredas in Eastern Tigrai, of which | focused on these Weredas where waddi man
is commonly practiced. waddi man is less known linguistic and social event in some parts
of the Eastern part of Tigrai as far as | know. For example, waddi men is less known or

completely unknown in towns and urban areas.

Out of the nine Weredas in the Eastern Tigrai, | have purposely selected the remote rural
areas of the following six Weredas. Thus, the remote areas of the rural Gulo Mekeda [gulo
maxada] Wereda, Saesi Tsada Emba [salsiCi s'aCda ?imba] Wereda, Ganta Afeshum
[ganta ?afeSum] Wereda, Hawzen [hawzen] Wereda, Kilte Awlalo [killitte ?awlaClo] Wereda,
and Atsbi Wonberta [?as'3i wambarta] Wereda, were the sources for the primary data of
this research. Therefore, | followed a purposive sampling technique. | purposely selected
very remote rural areas where waddi men is still practiced in each of the Weredas

mentioned.

3.3 Data Gathering Tools

For the successful completion of this study, phase-based primary data have been collected

during the season of the game, January and Easter weeks. | had three phase based
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linguistic field works to the research area to collect the data for this research. | have stayed
there for 90 days of field work in the research area. That means two Januaries (60 days)

and one Easter weeks (30 days).

To collect the primary data, | mainly employed ethnographic observation as a tool. This
means that I, myself, have involved in the oral game of the honeymoon as a direct
participant of the interactional conversation. | have attended five honeymoons in the rural
Hawzen [hawzen], two honeymoons in rurla Gulo Mekeda [gulo maxada], three
honeymoons in rural Saesi Tsadamba, four honeymoons in rural Ganta Afeshum [ganta
?afeSum], two honeymoons in rural Kilte Awlalo [killitta ?awlaClo], and one honeymoon in
rural Atsbi Wonberta [?as'l3i wambarta]. In this case, | did not neglect the ethical issue of
research. | had the full consent of my resource persons to be a part of that language use
activity of waddi man so that | could get the data for my research; not for any non-research

purpose else.

Moreover, | also have employed semi-structured interviews with some informants who had/
have frequent personal experience of waddi men. | have made interviews with twelve
informants. These informants were considered in my interview because they had direct
interest and experience in the social and linguistic event of waddi man. Four of them had
active involvement in waddi man while | was making my ethnographic observations where
as eight informants were elderly people who had involved in waddi man prior to my field

works.

The data gathered through ethnographic observation and semi-structured interviews are
comprehensively recorded in audio and video forms for further evidence and analysis. As
we can see them in the appendices section below, | have listed down ten check-list
guestions for my observations and prepared ten interview questions for my interviewees.
The informants for the interview sessions were considered because they now have or they
previously had personal interests in and experiences with the game of waddi man. In a net
shell, the check-list and the interview questions helped me thematically present the data in

seventeen themes (some have sub-themes and some have not) and analyze accordingly.
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CHAPTER: FOUR

DATA PRESENTATION AND ANALYSIS

The primary data that are collected using the above tools are: orthographically transcribed,
phonetically transcribed, morphologically glossed, and then they have literally (the way the
speakers say it) and functionally (the intention of the speakers in the context of the game of
waddi man) been translated. Then, they are fully described, analyzed, interpreted and
explained. The data analysis follows the qualitative Discourse analytical approach because
it is a description of a language use phenomenon in the context of interactional

communication of waddi man.

Discourse analysis (DA) (Adjei, 2013: 1) provides a different way of theorizing language. It
is concerned more with the analysis of texts and/or utterances within a specific socio-
cultural context and indicates a method of analysis that tells researchers about the

discursive construction of a phenomenon.

As an analytical approach, | have employed the three Fairclough's dimensions (1995: 95) in
Discourse Analysis. These are Text description, text interpretation, and text explanation in
terms of social relations. First, | have provided a linguistic description for the data of the
Discourses used in waddi man. Second, | have interpreted the data to analyze the
relationship between the productive and the interpretative Discursive processes of the text.
Finally, 1 have given explanations about the relationship between the Discursive process

and the social practice of waddi man.

Fairclough's framework approaches the analysis in three dimensions. For him, the
discursive practices involve, simultaneously, "(i) a language text, spoken or written, (ii)
Discourse practice (text production and text interpretation), (iii) socio-cultural practice"

(Fairclough,1995: 97). The following diagram captures his representation of the approach.
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Text Description (Text analysis)

Process of production

————— Text Interpretation (processing analysis)

Process interpretation
Text Explanation (social analysis)

Figure 4: Dimensions of Discourse Analysis (Fairclough, 1995: 97)

The data of this research are presented and discussed in 17 themes (some of the have
sub-themes while some have not): (1) Discourses of permission, (2) Discourses of
accusation, (3) Discourses of guaranty, (4) Discourses of rules, (5) Discourses of penality,
(6) Discourses of power transfer, (7) Discourses of reacting to violation of rules, (8)
Discourses of naming and calling, (9) Discourses of appointment, (10) Discourses of
beauty and sentiment, (11) taboo Discourses, (12) Discourses related to virginity, (13)
tongue-twisting Discourses, (14) ideophonic Discourses, (15) gendered Discourses, (15)
Discourses of politeness, and (17) Discourses of blessing respectively. Some of the
themes have sub-themes, and some of the themes don't have sub-themes.

The structure of the game lies on three parts. The first part is the introduction which
consists of the greeting parts in the Discourses of permission as opening Discourses. The
second part of the game is the main body. Finally the game is concluded by the Discourses
of blessing as closing Discourses. Therefore, the structure of the game paves way to the
sequences of the dialogs hereby helped me to present and thematize the data of this
research. Moreover, the meaning and the function of the Discourses in the game were
essentially used to thematize the data in the analysis part.
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4.1 Discourses of Permission

In waddi man, the participants do not start the oral game of waddi man on their own will.
They first get permission from the bridegroom and the bride. In permitting the game, the
bridegroom takes the highest authority. Then, the bride takes the power to permit the game
next to her bridegroom. The following Discourses are; therefore, used by the participants in
asking and granting permission to play the game of waddi men. Though the primary
purpose of the visiting participants is to get permission to play the game, they first greet the

hosting participants (the bridegroom, the bride, the best men, and the bride's maid).

4.1(a) tatet’: ag 1838 98, APPNete T6G  2Y0AL
tosatofti:  Caddi goyta-y Caddi [?imbayte]-y tiCinna yi-[hal3]-all-ay
participants: house Sir-1SG.POS house madam-1SG.POS health 3MSG-JUSS.give-BEN-1SG

Literally’: May He give the house of my sir and madam health for me.
Functionally: Dear bridegroom and bride, how are you?

This Discourse is uttered politely by the visiting participants to greet the host participants.
Functionally, the above Discourse in 4.1(a) in the context of waddi man is an opening
Discourse in the game. When the participants come and visit the bridegroom and the bride,
the first thing they do is greeting the honeymooners. Here, we can say that greeting
strengthens the interaction of the interlocutor in their interpersonal communications, and it
can smoothen the approach to their upcoming talk (in this case, the oral game of waddi

man).

* +atet; /tasatofti/ and +ad4 tasatafi/ ‘participants’ and 'participant' are used in this research to refer to any of
the visiting participants(plural) and participant(singular) respectively in most of the conversations of waddi
man.

® In this analysis, when | say 'literal' meaning of the expressions, it implies the way forward (direct) meaning of
the expression whereas; the ‘functional' meaning of the expressions means the intentional (contextual)
relevance of the Discourses. In short, they are 'what the speakers say' and 'what the speakers mean'
respectively.

51



What makes it different from the ordinary greeting is that the Discourses which the visiting
participants use in this particular context are more of politeness and respect. They start in a
special phrase which means "the house of my Sir and Madam" as illustrated in the
Discourse 4.1(a). These expressions are not used in normal context of greeting. In the
phrase, the participants try to refer to the bridegroom and the bride as they are making their
own family which is symbolized by the term 4&. /Gaddi/ which functionally means the own
family of the bridegroom and the bride. The visiting participants say %4 /Saddi/ which
means 'house’ or 'the honeymoon room’, but this expression implies that marriage is the
turning point for the bridegroom and the bride to have their own family symbolized by the

term 44, /Caddi/ which functionally means house.

The participants address the honeymoon room using the terms of respect %#4. 1232 Caddi
goyta-y and %% a0+ Caddi [Pimbeaytsa]-y ‘the house of the respected bridegroom and
bride' which functionally imply that the house (bridal family, in the context of waddi man) of
the honeymooners is a respected social context. Therefore, as we can see it in the above
Discourse in 4.1(a), the visiting participants use the language of respect to address the
honeymooners and the whole context of waddi man. This Discourse of respect helps the
visiting and the host participants have polite and smooth interactional communications in

the game of waddi man.

After they greet the hosting participants, the hosted (visiting) participants request the
bridegroom and the bride for permission to play the game of waddi man as it is shown in

the Discourse in 4.1(b) below.

4.1(b) tatet: a8 1878 %4 h7°0L2+e hot+ &34 +hg° £
tosatofti: Caddi goyta-y Caddi [?imbayte]-y kini-s's'awet [fix'ad]-at-kum di-?iyy-u
participants: house Sir-1SG.POS house Madam-1SG.POS PURP-IPMF.play permission-PL-2PL.POS Q-be-3MSG

Literally: The house of my sir and madam, is it your permission to play?

Functionally: Dear bridegroom and bride, is it your permission if we play waddi man with
you?
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This Discourse is uttered by the visiting participants politely so that the bridegroom and the
bride can allow them to play the game of waddi man. The terms 223-¢ /goyta-y/ my sir' and
A™0L+L [?imbayta]-y 'my madam' are the titling expressions that refer to the bridegroom
and the bride. Their contextual relevance is to make the interactional communication of the
participants very polite and help the visiting participants get permission from the

bridegroom and the bride to play the oral game of waddi man.

According to the request of the visiting participants, the bridegroom responds to show their
agreement to play waddi man to entertain themselves with the visiting participants as it is
illustrated in 4.1(c) below. To get engaged in this social interaction, the visiting need to
have consent and will of the host participants (honeymooners). Thus, the above Discourse
in 4.1(b) is used by the visiting participants to ask the host participants for permission to

play the game of waddi men.

4.1(c) evco- G3Lq At
marSu: [fix'ad]-na Plyy-u
honeymooners®; Permission-POS.1PL IMPF.be-3MSG

Literally: It is our permission.

Functionally: We have permitted you to play the game with us.

This is a positive response from the bridegroom and the bride that they are willing to

entertain themselves with the visiting participants playing the oral game of waddi man.

As it is indicated in 4.1(c), the game of waddi man gets started when the bridegroom and
the bride permit the visiting participants to play the game. This shows the bridal power
which socially means the status of hosted and hosting power. In the case of waddi man, the

visiting participants are the hosted participants, and they have no deciding power like the

®In this research, 'honeymooners' refers to: the bridegroom, the bride, the best men and the bride's maid,
while 'honeymoon room' refers to the room where the bridegroom, bride, best men and bride's maid live in for,
usually, a month after the bridegroom and bride got married.
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hosting participants (bridegroom and bride). The purpose of the visit the participants make
to the honeymooner signifies the notions of respect, friendship, relativeness to the
bridegroom and/ or bride. In turn, the honeymooners have to respect the visiting
participants. Therefore, they never say, "No" to when the visiting participants ask them for

permission to play the game of waddi men.

In the context of waddi men, there are four sticks contextually known as @c¢ @-+3 /warki
Soteta/, meaning 'golden playing-sticks' or 'tossing-sticks'. The sticks are well adzed and
burnt striped by fire on their one side and un-striped on their other side. After they get
permission from the bridegroom and the bride, the visiting participants ask for the playing-

sticks as it is in 4.1(d) below.

4.1 (d) tatet: oce g e
tosatofti: gold Soteta [haR]-u-na
Participants: Werk'i  playing stick  IMP.give-2MPL-1PL

Literally: Give us the gold playing-stick.
Functionally: Give us the golden playing stick of waddi man.

This Discourse functionally means that the visiting participants are asking the host
participants for the playing-sticks to start the game. The playing-sticks are simple hand
made wooden sticks; however, the name given to them in the context of waddi men
signifies their value in the game. They are not simply called sticks, but as we can see in the
Discourse above in 4.1(d), they are named @oce a+3 /werk'i Seteta/ 'golden sticks' in the

context of waddi man.

The functional meaning of the Discourse in 4.1(d) expresses that the visiting participants do
not use the properties of the hosting participants without getting permitted to do so.
Therefore, the visiting participants ask the bridegroom and the bride for the playing-sticks.
In this context, the participants reflect the notion of ownership. In the research area, when

people want to use others' property, they have to get the consent and permission of the
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owner of the property. In this context, the playing-sticks are, in fact, the properties of the

bridegroom and the bride.

In the oral language use and practice of waddi man, these sticks are tossed at a time for
probability by the participants sitting in a round form. When the participants toss the
playing-sticks at a time, they may have five probabilities. The probabilities of the drops
have the following technical names in the context of the game. Functionally, the names of
the drops show the distribution of rotational power among the participants involving in the

game of waddi man.

(a) All white (un-striped) sides up or simply 'whites',

(b) All black (striped) sides up or simply 'blacks’,

(c) Two white (un-striped) and two black (striped) sides up,

(d) One white (un-striped) and three black (striped) sides up, and

(e) Three white (un-striped) and one black (striped) side up.

These probabilities expressed by their technical names are shown in the diagrams below.
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Figure 5: The Probabilities of the Drops of the Playing-sticks

In the game, the participants (hosting participants and visiting participants) get power
according to the probability of the playing-sticks tossed. The participants who tossed all-
white (un-striped) sides of the playing-sticks up, becomes the commander of the game. The
participant who tossed all black (striped) sides of the playing-sticks up, on the other hand,
becomes the penality executor in the game. The participants who tossed half white and half
black sides of the playing-sticks up get penalized in the game. If the participants of the
game tossed and get the probabilities in (d) and (e) above, which means when one is odd
from the other sticks; they simply transfer the chance of tossing to the participant sitting

next to them.
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From these descriptions, we can understand the power exercise, power distribution, and
structure in that particular linguistic and social event. The assignment and distribution of the

power structure based on the tossing-sticks can be depicted as follows (Figure 6).

As the social power assignment and structure is diagrammatically shown below, the
participant who tossed all the sticks white-faced up takes the highest position next to the
bridegroom and bride. Then, the participant who tossed all the sticks black-faced up takes
the next power position. The participants who tossed two white and two black sides of the
playing-sticks up get penalized. The penality is ordered by the commander (white in this

context) and executed by the penality executor (black in this context).

The rest of the participants are power neutral until they get the chance of tossing the power
of the winning probabilities. The position of the power structure is not permanently held by
individual participants in the game. It, actually, rather circulates to all the participants based

on the chance of their tossing probabilities of the playing-sticks.

The participants throne and dethrone one after the other according to the chance of their
drops. In the game of waddi men, participants are not observed to take power from the
bridegroom or bride. This indicates the social power the bridegroom and the bride have in
that particular linguistic and social event. Based on the tossing probabilities, the bridegroom
and the bride can take the power of being a commander or a penality executor; however,
because of their bridal status when the bridegroom or the bride tosses two white and two
black, they are not penalized. The penality goes to the best men who are sitting next to the

bridegroom and the bride respectively.
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Figure 6: Structure of Power Hierarchy Based on Tossing Probabilities

The above figure shows the representation of social power approached by Ciritical
Discourse analysis (CDA) Dijk (2001a: 353) a type of Discourse analytical approach that
primarily studies the way social power abuse, dominance, and inequality are enacted,
reproduced, and resisted by text and talk in the social and political context of power
structure. With such research contexts, critical Discourse analysis takes an explicit position
and thus is used to analyze social inequality (power distributions and structures, in this
case). This indicates that critical Discourse analysis is an analytical methodology of data

analysis concerning language use and power structure.

4.1 (e) tatet: h® NN 90N hes.
tosatofti: hade [zi'raBiC] [ni-?aRey]  keyd-u
Participants:  One Bull to-where PRF.go-3MSG

Literally: Where has one bull gone?

Functionally: Where is one of the tossing-stick of waddi man?

" The vowel /i/ is an epenthetic vowel that breaks an impermissible cluster of consonants in the phonotactics
of Tigrinya.
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This tossing-stick functionally refers to the missing best man during the game. The term
HeN0 [ziralRiq] 'bull' signifies the state of strong and bouncy sexual desires in the context of
waddi mean. Although it literally means an animal (bull) in normal contexts, it functionally
represents the best man who has been missed out of the honeymoon room searching for

some partner (fiancée) in the context of waddi man.

The Discourse in 4.1(e) means that the participants are asking for where one bull among
the rest of the herd is; however, the functional meaning of the Discourse refers to the
missing tossing-stick that extendedly means the missing best man to be penalized for the
game to begin which literally means to be blessed. The participants say, "Let's bless the

game" which functionally means, "Let's begin the game". [See 4.1 (j) below.]

To begin the game, all the best men are slapped on their back by all the participants. In the
context of the game, the participants refer to bull to symbolize the best men to mean how
they are in their bouncy and youthful age that they are hyper-active (restless) and they are
looking for their arousing interests.

The Discourse in 4.1(f) below is used by the bridegroom and the bride where one of the

best men represented by a bull has gone.

4.1 (f) aoco-: TN e nes
marSu: [naB] sira  keyd-u
Honemooners: 10 mate PRF.go-3MSG

Literally: It has gone to have mated with a cow.

Functionally: One of the best men is missing out on seducing girls around.

This Discourse refers to the situation that the missing best man symbolized by a missing

bull has gone in search of a partner (fiancée in the context of waddi man).

In the Discourse in 4.1(f), the bridegroom or the bride responds to the visiting participants

that the missing best man referred to as a bull has gone for mating with cows. Here, the
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functional meaning of the Discourse is that the missing best man has gone seducing girls
around. The term a¢- /sirra/ which literally means 'mating’ functionally signifies that the best

men are at their age of strong desire to get married and sexual desires.

In the following Discourse, the visiting participants tell the bridegroom and the bride that
they would help them in finding out where the missing out best man is. However, before
going to search for the missing out best man, the visiting participants ask the bridegroom

and the bride for guaranty in the form of bail. [See 4.1(g).]

4.1 (g) tateet: 4% 1278 % h?°02+L Paril k(e
tosatofti: Caddi goyta-y Caddi [?imbayta]-y wahis [hal3]-u-na
Participants: house sir-1SG.POS house madam-1SG.POS bail IMP.give-3MPL-2PL

Literally: House of my sir and madam, give us a bail.

Functionally: Dear bridegroom and bride, please give us your bail so that we can help you

in looking for the missing out best man.

In this Discourse, the word Pan /wahas/ literally meaning bail, but functionally signifies that
the participants are asking the bridegroom and the bride for payment and security in the

situation of searching for the missing out best man.

In this case, the visiting participants assume that one best man is missing out. The visiting
particiants make this by intentionally hiding one tossing-stick representing the missing out
best man. They say that they can find it for the bridegroom and the bride. In the context of
waddi men, the Discourse in 4.1(g) means that the bridegroom, the bride, the best men,
and the bridesmaid are insiders while the visiting participants are outsiders. Therefore, the
visiting participants are not as free and secured as the honeymooners (host participants)

are to move around and find the missed out bull for the honeymooners.

The Discourse in 4.1(g) contextually touches the notion of co-operation. The visiting
participants, though they are outsiders (They act as they are new to the whereabouts of the

honeymooners), are willing to help the honeymooners in finding the missed out best man.
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In the research area, if someone's animals or kid missed out, any person around
accompanies them in searching for the missed out belongings. Therefore, this Discourse

functionally portrays this notion of mutual co-operation in the society of the research area.

Then, the visiting participants ask for a bail that protects them in case somebody accuses
them of cutting a tree to make a tossing-stick that represents the missing out best man.
Furthermore, the Discourse means the participants are requesting for some food and
money to go out and look for the missing out best man. The missing out best man in this
context is represented by a missing out bull. As indicated in the following data, the

bridegroom and bride guarantee them as per the request of the participants.

4.1 (h) aocopt: FCE WiRe-
marCat: firk'i [Pifjora]
Bride: Half 'injera’

Literally: half 'injera’

Functionally: Half 'injera’ is enough for you so that you may not get hungry while looking for

the missing out best man.

The bride grants the visiting participants foodstuff (‘injera’) while they are searching for the

missing out best man.

As shown in 4.1(h), the bride is expected to give the participants who look for the missing
out best man foodstuffs. 'Injera’ is the common foodstuff that travelers pack as food supply
when they go far away from home. Functionally, this Discourse shows that preparing
foodstuff like 'injera’ and serving/ giving to the consumers is womanly stuff in the

community.

Below, we can see what the bridegroom gives the visiting participants. When we compare
the bail of the bride as shown above and the gift of the bridegroom, they are different in

kind. Look at the Discourse in 4.1(i) below.
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4.1 (i) avcae: chao it PCaL
marSawi: hammusta K'irSi

Bridegroom: Five Birr

Literally: five birr

Functionally: Five Birr is enough for your costs on your way to looking for the missing out

best man.

This Discourse is uttered by the bridegroom that five Birr is sufficient for the visiting

participants so that they can find the missing out best man for the host participants.

When we compare the bail that is given by the bride in 4.1(h) and bridegroom in 4.1(i), we
can infer that females are attributed to responsibilities of the provision related to foodstuff.
On the other hand, the gifts that are expected of the bridegrooms are related to money.
This can indicate how gender can bring about the differences in belongings which can

further attribute the gendered Discourse in the research area.

In the research area, men do not decide on issues related to foodstuff because, in the
society, to deal with foodstuff is womanly (feminine) stuff. On the other hand, men dominate
their women to have decisions and belongings of money as we can see in the Discourses
in 4.1(h & i) above.

In general, the Discourses in 4.1(h) and 4.1(i) functionally mean the masculine and
feminine responsibility in the research area. The Discourses mean that we can find a piece
of money in a man's (bridegroom's) pocket and a piece of foodstuff in a woman's wide plate
(a holder made of dried grass). This gendered context also brings about the gendered
language use variations; the bridegroom cannot say, "l will give you a piece of foodstuff"
while the bride cannot say, "l will give you some money" because of the above illustrated
socially constructed mind-set of masculinity and femininity. This linguistic distinction occurs
because of the socially constructed notion of genderedness in language use in the society

of the research area. This gendered context of Discourse also implies the notion of
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patriarchal relationship in the interactions of the bridegroom and the bride in the context of

waddi man.

After the visiting participants find out the missing out best man, the game gets started. The
game is not simply started by any participant without the permission of the bridegroom and
the bride. As we can see in the Discourse 4.1(j) below, the visiting participants ask the
bridegroom and bride to begin it for the rest of the participants.

4.1 (j) tatet: act aOCHAS

tosatofti: [barxot] [barix]-u-I-na
Participants:  Blessing IMP.bless-2MPL-BEN-1PL

Literally: Bless the game for us.

Functionally: Dear bridegroom and bride, please begin the game for us.

This Discourse functionally means the visiting participants are asking the bridegroom and
the bride to begin slapping the best men in the game of waddi men. This Discourse
intentionally means that non-bridal participants do not start to penalize the best men in

waddi man.

The expression Acht ACTrAS [baryot] [barix]-u-I-na 'bless it for the rest of us' is literally used
to ask males, usually elderly and priests, to hand a piece of food to the rest of the party in a
food table before beginning to eat on their own. Functionally, this Discourse is used to ask
permission from the bridegroom and then the bride to begin the game by slapping the best
man's back who has made himself ready for all the participants to slap as penality. It is the
bridegroom who begins to slap and the bride follows her bridegroom. Finally, with their

palms, all the participants sitting around slap the best man's back one at a time.

In this case, the participants cannot slap the best man's back before the bridegroom and
the bride start slapping. Therefore, the participants ask the bridegroom and the bride to
start slapping the best men's back. First, they say, 'Bless it for us!" which functionally
means, 'Start the game for us'.
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After the best men are beaten on their backs one by one, they are asked to utter the

Discourse in 4.1(k) below. The linguistic function of the Discourse is illustrated as follows.

4.1 (k) +atet: 21~
tosatafti: yi-nnash-u
Participants: 2MHON-JUSS.confess-2MHON

Literally: You confess.

Functionally: Dear best man, say something about the brides and get up from the penality
bed.

In this Discourse, the participants order the best men to loudly speak about the beauty of
the bride to the rest of the participants before standing up from the leather carpet (kip) they

have been bowing down for penality.

After blessing (functionally-beginning the game), the best man does not stand up from the
leather carpet (kip) he has been bowing down for penality; he first asks for permission to
stand up. Then, the participants around order him to confess. The expression giw~ /yi-
nnasih-u/ '‘confess' literally has a religious content i.e to speak out the sins somebody has
committed to the religious fathers, but in the context of waddi man, the intentional meaning

has no religious content.

In waddi men, the Discourse in 4.1(k) literally means confess, but functionally the
participants mean that they are ordering the best man to loudly declare to all the
participants how beautiful the bride is. [See in 4.1(I) below.]
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4.1 (1) ach.: APPNRAL oNCLt  HadA? TAARNT

Carki: [Pimbayta]-y [maRrhit] te-[x"ahil]-en ta-sa?il-an

Best man: Madam-1SG.POS Mebrhit PASS-PRF.kohl-3FHON PASS-draw-3FHON
ol eIt e A7 OAAA. ..
nall goyta-yya haddu$ y-abbil-e-n Gililil...

to  sir-1SG.POS Hadush 3MSG-JUSS.say-3MSG-3FHON  cheering up
Literally: May He make Madam Mebrhit, being kohled and drawn, say to sir Hadush.

Functionally: May the beautiful bride be with the bridegroom throughout her life.

This Discourse is used by the best men to loudly report about the beauty of the bride and
that she, fortunately, deserves to the bridegroom. This Discourse is used by one of the best
men as service of promotion witnessing the beauty of the bride to the rest of the visiting

participants in the game of waddi man.

The Discourse in 4.1 (l) expresses the way the best man reports about the beauty of the
bride to all the participants in the honeymoon room. Here, it is assumed that the best man
is loudly witnessing and heralding the beauty of the bride to all the participants who

represented the mass community.

Moreover, contextually the Discourse in 4.1(1) is about the responsibility of the best men to
express the beauty of the bride on behalf of the bridegroom. We can call the best men are

the spokesmen of the bridegroom in the context of the Discourse in 4.1(l).

The best man does not only report how beautiful the bride is, but he also wishes the
bridegroom that the beautiful bride is no ones in her life time, but only his among the rest of
the men in the community. It is when the best man does these duties that the participants
of waddi man allow him to stand up from the penality bed (kip) he has been bowing down to

be penalized.
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In general, the Discourses in 4.1(a-I) mean about the processes in which the game of
waddi man goes through, and gets started. We can also see the social power of the
participants in waddi man. The visiting participants, for instance, have no power to begin

the game on their will.

They have to ask the hosting participants (bridegroom and bride) for permission to begin
the game. Concerning the power structure of the participants, we can also see differences

in the power of the bridegroom and bride in turn-taking.

The bridegroom has the leading power in the conversation and practice of the game. It is
when he finishes speaking to permit the game that the bride can speak her turn. Moreover,
the game is started by the bridegroom and then followed by the bride. [See the Discourse
in 4.1(j).]

This shows a gendered order of talk (turn-taking) that reflects that women of the research
area take turn in their communicative interactions after their husbands. The women are
socially criticized and even said to be discourteous if they interrupt their husbands in any

interactional conversations.
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4.2 Discourses of Accusation

In waddi men, the best men are expected to accomplish some social responsibilities. These
may include: welcoming the visiting participants, receiving the belongings of the visitors
such as sticks and putting them in a very safe place, cleaning the honeymoon room, putting
things in the honeymoon room in their proper places. Then, after getting permission to play
waddi man, the visiting participants try to find some faults in the honeymoon room so that
they can accuse the best men. The following linguistic expressions of accusations are used

in the social practice of waddi man.

4.2 (a) taga: KM 1238 A8 RIPNL1L NI ha.p
tosatafi: ?inda goyta-y Yinda [?imbayta]-y gilya-tat  ?alle-wu-wo
Participant; House sir-1SG.POS house Madam-1SG.POS servant-PL IMPF.exist-3MPL-3MSG.POS

& Al ™
do Pizi geza
Q This house

Literally: The house of Sir and Madam- does this house have servants?

Functionally: Dear bridegroom and bride, do you have the best men who care for your room

(honeymoon room)?

The visiting participants use this Discourse to make sure the bridegroom and the bride

have fulfilled the responsibility of making the best men.

The bridegroom and the bride of the research area are expected to make the best men. In
waddi men; therefore, the participants ask for this requirement as it is shown in 4.2(a)

before the game of waddi man gets started.
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4.2 (b) avcae: ho hAO.P
marCawi:  ?iwwa ?alle-wu-wo
Bride: Yes IMPF.exist-BMPL-3MSG.POS

Literally: Yes, they do exist.

Functionally: Yes, we have some.

This Discourse functionally means that the bridegroom and the bride have fulfilled the
requirement of making the best men in their marriage. In the research area, no one can

traditionally marry without making best men.

As it is illustrated in 4.2(b) above, it is the bridegroom who is responsible to answer the
above questions in the Discourse in 4.2(a). He answers that they have fulfilled the
requirement of making the best men. The bridegroom of the society of the research area
worries about the best men they would have in their marriage. Therefore, the responsibility
of finding the best men is the responsibility of the bridegroom; the best men are usually the
relatives of the bridegroom. The Discourse in 4.2(a) above illustrates this context in the

game of waddi man.

As the visiting participants assure the presence of best men, they forward their complaint to

the bridegroom as we can see the Discourses in 4.2(c-f) below.

4.2 (c) taxa: hi3e LA he Al ™ DOHR
tosatafi: Pintay diPa  ?iyy-u Yizi geza gaSziy-u
Participant: What PRT be-3MSG this house = PRF.mess-3MSG

Literally: What is then this house messed up.

Functionally: If there are some best men, why is this honeymoon room not cleaned

properly?

In this Discourse, the visiting participants are complaining of the cleanliness of the

honeymoon room.
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The best men are expected to clean the honeymoon room in the research area. As we can
see in the Discourse in 4.2(c), the visiting participants accuse the best as if they have not
cleaned the honeymoon room. As a result, the best men are accused of acting
irresponsible.

4.2 (d) taa: Ko HPOA TAR K
tosatafi: Pa-gayus  zi-[X'ibbal] te-sa?in-u
Participant:  PL-gusst ~ REL-IMPF-receive PASS-PRF.lack-3MSG

Literally: One who receives guests is lacking.

Functionally: No best man welcomes the visitors who come to visit and play with the

bridegroom and the bride.

This Discourse functionally means the visiting participants are complaining to the
bridegroom and the bride that they are not properly welcomed by the best men.

Functionally, the Discourse in 4.2(d) means that the visiting participants need to be warmly
welcomed to the honeymoon room. In this case, the responsibility of welcoming the guests
(visiting participants) is attributed to the best men. The best men are expected to be at the
gate of the honeymoon room so that they can show respect and welcoming to the

participants who come to visit the honeymooners (the bridegroom and the bride).

In the research area, the community does not consider the guests and non-guests the
same treatment. They warmly welcome and respect guests. The Discourse in 4.2(d) can
functionally reflect the context of waddi men. In the research area, the best men have to
serve the bridegroom and the bride in warmly welcoming and well-treating the visiting

participants.
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4.2 (e) +add: hepaigoa) Kt ™ FRhAT hehiy
tosatafi: Pak'k'emamt'a [Pax'uhut] geza [tixikkilafifna] ?ay-kon-o-n
Participant: Placement furniture  house Proper NEG-PRF.be-3MSG-NEG

Literally: The placement of the household furniture is not proper.
Functionally: The best men put the furniture in the honeymoon room in a messy way.

This Discourse is used by the visiting participants to accuse the best of not properly
grooming the honeymoon room and putting things in their improper order in it. Indirectly,
this Discourse indicates that the best men have to put the belongings in the honeymoon

room in a well-groomed scenario.

The Discourse in 4.2(e) tells us that the best men are responsible to put things in order and
make the honeymoon room groomed. The more hard-working best men the bridegroom
and the bride have, the more beautifully groomed honeymoon room they have. Therefore,
the visiting participants look for how well the honeymoon room is furnished and decorated.
If the honeymoon room is not well furnished and decorated, it means the best are careless

and are accused by the visiting participants of such irresponsibility.

4.2 (f) +a3é: Al ™ 0 ém.s
tosatafi: Pzi  geza k'unni¢'aC fat'ir-u
Participant: this house flee PRF.develop-3MSG

Literally: This house has developed flee.

Functionally: There are some flees in the honeymoon room because the best men have not

kept it neat.

The participants are accusing the best in this context because the honeymoon room is

evolving flees of uncleanliness.

If one's house is not properly cleaned, it could probably be possible for some insects such
as flees to evolve in it. According to the functional meaning of the Discourse in 4.2(f), the

70



participants are advising the best men so that they can keep the honeymoon room clean

and prevent it from unnecessary evolution of insects like flee.

In general, the participants, in the above context, use the Discourses in 4.2(a-f) not
because they are bothered whether the bridegroom and the bride have the best men or not.
They intend to find out any fault in the honeymoon room so that they can accuse the best
men. Purposefully, the visiting participants look for any kind of fault in the honeymoon room
no matter who has caused the mistakes. Then, they accuse the best men and complain to
the bridegroom.

4.2 (g) ecae: ePer  MivFRRA hs
merSawi: [yix'reta] ki-n-ataxaxi] ?iy-na
Bridegroom: Sorry PURP-1PL-IMPF.correct IMPF.be-1PL

Literally: Sorry, we are to correct it.

Functionally: We are going to make good of it.

This is a Discourse of apology made by the bridegroom to the visiting participants because

of the irresponsibilities that happened in the honeymoon room.

The Discourse in 4.2(g) tells us that the bridegroom has the highest authority in the
honeymoon room. That is why he responds to the complaints first. He even admits the
mistakes that have been made in the honeymoon room regardless of the best men admit or
not. He promises the visiting participants (accusers) that he can take corrective measures
on the best men assumed to commit the mistakes in the honeymoon room. Then, the
bridegroom wants to know what the penalities would be deserved to the best men and asks

the accusers using the Discourses in 4.2(h) below.
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4.2 (h) evcae: Are  hidee
marSawi: Gintay ki-ni-k'is's'a¢
Bridegroom: What  PURP-1PL-IMPF.penalize

Literally: What are we to be penalized?

Functionally: What can be our penality for what we have been accused of?

This Discourse functionally enquires what the best men deserve for the wrong deed they
commit in the honeymoon room. This Discourse is used by the bridegroom and signifies a

context of honesty in admitting ones wrong deeds in the honeymoon room.

The Discourse in 4.2(h) is used to mean the bridegroom is ready for whatever penality
would the visiting participants like the best men to be penalized for. The bridegroom has
the deciding power in the context of waddi men. It is not the bride or the best men who
accept and make the best men get penalized as per the request of the accusers, but only
the bridegroom deals with what kind of penality could be exerted on the best men. The best
men cannot even complain no matter how seriously penalized they are. They are expected

to get penalized as the visiting participants like them.

What is interesting here is that the penalities the bridegroom is accepting are inclusive to
him too. Though the best are going to get penalized of the wrong deeds, the bridegroom
inclusively admits and inclusively says, "What are we going to be penalized for that?" He

doesn't exclusively say, "What are the best men going to be penalized for that?"

In the context of waddi man, the following Discourses express the penality types the visiting
participants can usually ask the bridegroom for the best men to be penalized for acting
irresponsible and improper provision of social services of the best men in the context of the

honeymoon.
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4.2 (i) +atd: ANE 2HAOC
tosatafi: gilya yi-tta-?assar
Participant: servant  3MSG-PASS-JUSS jall

Literally: Let your servant be jailed.

Functionally: Let one of your best men be jailed against the pillar of the honeymoon room.

The best men as mentioned above can be tightly tied up to the pillar of the honeymoon

room as high as they cannot freely move here and there, and they feel so painful.

The Discourse in 4.2(i) is used to specify one of the measures that would be taken on the
best men who critically misbehave and misdeed in the honeymoon room. Most of the time,
best men who commit serious mistakes are sentenced to be jailed (tightly fastened) against
the pillar of the honeymoon room. These measures will be discussed in 4.5 below in detalil
under the theme of Discourse of penality.
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4.3 Discourses of Guaranty

After the accusation, the best men are subject to some penality in waddi men. The
penalities are sentenced by the bridegroom. Therefore, they need somebody who
guarantees them in their time of penality. In this social practice, it is the bride who asks to
guarantee the best men. She, first, asks her bridegroom to give her permission of guaranty.

The Discourses used in this context are discussed below.

4.3 (a) oCot: 1278 L, 1038 hhg o [XLY K138 12CP
marCat: goyta-y waddi goyta-y it-om gilya-na Pintay gayr-om
Bride: sir-1SG.POS son sir-1SG.POS DET-3MHON servant-1PL.POS What PRF.do-3MHON
F\'te'Ad TRACI?
?iyy-om te-?asir-om

IMPF.be-3MHON PASS-PRF jail-3MHON
Literally: My sir, the son of my sir, what has our servant done he is jailed?

Functionally: My dear bridegroom, what is the reason that our best man is jailed?

This Discourse is functionally used by the bride to ask her bridegroom the reason why her
best man is jailed. In this case, the bride is expected to stand up and uncover her head out
of the scarf. In waddi men, this procedure is socially considered as a rule of respect

reflecting the contextual courthouse manner.

In the context of the Discourse in 4.3(a), the bride stands up and presents her petition to
her bridegroom about the jailed best man. She asks the reason why he is jailed. Then, she
requests her bridegroom that she could be a guarantor for the best man to be released
from jail. The function of the Discourse in 4.3(a) reflects the social power of the bridegroom

that the bride is asking for briefing why their best man is jailed.

Functionally, the Discourse does not mean the bride needs information about why their
best man is getting penalized, but she is politely approaching her bridegroom if he can

allow her to be a guarantor for the jailed best man. Moreover, this Discourse reflects the
74



masculine power the husbands, represented by the power of the bridegroom in this context,

have over their wives in the community of the research area.

Karlberg (2005: 2) calls this power “power over” a model that highlights the issues of social
conflict, control, and coercion, which have been the primary focus of social power
inequalities. In reflection of this model, the bridegroom has the highest power of decision
over his bride in the context of waddi men. This notion shows the male-dominating family
structure; husbands have the highest authority in deciding serious issues of the families in

the research area because they are basically male-dominating (patriarchal) families.

The following Discourses presented by the bridegroom are used to reason out why one of

their best men is imprisoned.

4.3 (b) ocae: hPNLtHL 24 1828 ™ N0k
marSawi: Pimbayt-ay g“al goyta-y geza bi-li-gibba?
Bridegroom: Madam-1SG.POS daughter sir-1SG.POS house INS-REL-responsibly
(:TANS
ya-s'ray-u-y

NEG-PRF.clean-3MHON-NEG

Literally: They have not cleaned the house responsibility.

Functionally: The best man has not thoroughly cleaned the honeymoon room; therefore, he

must take responsibility for that.

The Discourse functionally means that the responsibility of cleaning the honeymoon room

is attributed to the best men.
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4.3 (c) ecae: AR ARl e+PONL
marSawi: bi-li-gibba? ?Pagayus ya-[tex'abbal]-u-y
Bridegroom: INS-REL-responsibly  guests NEG-PRF.welcome-3MHON-NEG

Literally: They have not welcomed the guests responsibly.

Functionally: Our best man is to be penalized, for he has not welcomed the guests warmly.

In the context of the honeymoon, the best are expected to manage the activities of

welcoming the visiting participants.

Therefore, the participants use the Discourse in 4.3(c) to refer to this duty in the game of
waddi man. When the game starts, the visiting participants find out some sorts of mistakes
assumed to be done by the best men. One of the mistakes they get concerned about is the

way the best men welcome every visiting participants to the honeymoon room.

4.3 (d) evcae: AR Kt PPaom-L
marSawi: bi-li-gibba? Pakuhut  ya-[ex'ammat’]-u-y
Bridegroom:  INS-REL-responsibly  furniture ~ NEG-PRF.put-3MHON-NEG

Literally: They have not responsibly put the furniture.
Functionally: Our best man has put the furniture of the honeymoon room in a mess.

This Discourse functionally means that the best men are also expected to keep the
honeymoon room well-groomed. Unless the best men keep the honeymoon room well-
groomed and put things in their proper order, they are accused of it using the Discourse in
4.3(d).
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4.3 (€) oChT: hOh( LetdAL
marCat: ki-wwihas-om yi-ffatih-u-lo-y
Bride: PURP-IMPF.guarantee-3MHON 3MHON-JUSS.untie-3MHON-BEN-1SG

Literally: Let me be their guarantor; let them be untied.

Functionally: The bride wants to be a guarantor and see their best man released from the

tying rope.

This context shows us one of the best men is getting tightly tied up to the pillar of the
honeymoon room as penality. The bride feels pity for such a serious penality and asks her
bridegroom so that he can let her be a guarantor for the release of the best man from the
tying rope. Naturally, females feel more pitiful than males while people are getting hurt
(penalized in this context). This Discourse functionally signifies the notion of pity in the
context of waddi men. This indicates that the bride worries more than her bridegroom of the
penality exerted on their best men and asks her bridegroom for permission of forgiveness

to get the best man released.

The bride cannot be a guarantor for the jailed best man on her own will. She has to ask her
bridegroom for permission to do so. This implies the male dominating family of the social
power hierarchy of the bridegroom and the bride. The Discourse in 4.3(e) above illustrates

this context.

4.3 (f) aocae: oy pavi

marSawi: man  yi-mut
Bridegroom: who 3MSG-JUSS.die

Literally: Who dies?

Functionally: Can you swear that you can be a guarantor for our tied best man?
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This Discourse functionally means the bridegroom is asking his bride to swear of
reassuring that she could be the right person to guarantee the jailed best man. The

Discourse av%

gav-+ [mon yi-mut/ is a swear expression which literally means ‘'who dies'. It is used when
the speaker wants his/ her addressee to swear in Tigrinya. It intentional meaning this

context is, "Swear to me".

The bridegroom needs his bride's word if she can surely be a guarantor. Therefore, he asks
her to swear to him that she can make it. The literal meaning of the Discourse in 4.3(f) is,
'Who is going to die'; however, the functional meaning of the Discourse is that the

bridegroom is asking his bride to swear.

The following Discourse in 4.3(g) is the Discourse that the bride uses to swear to her
bridegroom.

4.3 (g) oocot: Q1A

marGat:  Sige-?om
Bride flesh-2MHON.PQOS

Literally: Your flesh.

Functionally: | swear to you, my dear bridegroom.

Here, the bride wears to her bridegroom that she can be the right person to guarantee their
best man. This Discourse in the normal/ literal communication means, "Your flesh";
however, in the context of the game of waddi man and semantic field of swear, it is a swear

expression.

The expression in 4.3(g) means, 'Your flesh'; however, the speakers in the research area
use the Discourse to functionally mean, 'l swear to you'. In the context of waddi man, the
bride wears to her bridegroom to make sure she can be a guarantor for their jailed best

man.
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The Discourse in 4.3(a) illustrates that the bride is the one who is responsible to guarantee
the best man is penalized fastened against the pillar of the honeymoon room. First, she
asks her bridegroom why their best men are subject to the penality. In the above
Discourses in 4.3(b-d), the bridegroom mentions for his bride why their best men are
subject to the penalities. This Discourse even attests to how much the brides love and
respect their best men. In the research area, most of the time, the best men are the
relatives of the bridegrooms, and the brides are measured in the depth of the respect and
love of their relatives-in-law. Therefore, the Discourses above illustrate these social issues

of the research area.

In 4.3(e), the bride assures that she could be a guarantor for their best men to be released.
The Discourse in 4.3(f) tells us that the bridegroom needs his bride's word that she is the
right person to do it. Then, in 4.3(g), the bride swears to re-assure that she can do it for
their best men. Finally, he approves the petition she has already requested to release the

jailed best man.

If the brides in the research area do not do the activity in the Discourse in 4.3(e), the best
men feel that the brides do not love and treat them as their best men. There could even be
situations the best men get angry at the brides and ignore them when they do not ask why

they are getting jailed and ask their bridegroom to be a guarantor for their best men.

The visiting participants also socially criticize the brides who do not properly treat their best
men; they could even say, "This bride loves her best men, but that one does not". The
more the brides love their best men means the deeper they love their bridegroom.

Therefore, the Discourses in 4.3(a & e) reflect this social norm in the research area.
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4.4 Discourses of Rules

The corrective penalities for the best men in waddi man are followed by setting some rules.
The participants do not simply start the game. There must be some rules that the
participants, in that social practice, should obey. Violation of the rules that are already set
could cause further penalities for all the participants. The following Discourses are;

therefore, common as linguistic expressions of rules in waddi man.

4.4 (a) tatet: 0% Ho-LP RHH. ke
tosatafti: s'eCad-u z-[awdayx']-o Pazzazi yy-u
Participant: White-PL  REL-PRF.drop-3MSG ~~ Commander IMPF.be-3MSG

Literally: One who dropped whites is a commander.

Functionally: In waddi men, the participant who tossed all-white surfaces of the tossing-

sticks up (contextually whites) orders the penality.

He/ she becomes a penality commander because of the chance of dropping all the playing-

sticks white faces up.

The Discourses in 4.4 (a) means that, in waddi man, the participant who tossed all-white
sides of the tossing-stick up, he/ she becomes a commander in the game. He/ she orders

the penality type and penality weight in the game of waddi man.

4.4 (b) tatet: a9t Ho-LF £C Lt
tosatofti: s'ellom-ti  z-[ewdax']-a dirar yi-hattit
Participants: black-PL REL-PRF.drop-3MSG  dinner 3MSG-IMPF.ask

Literally: The one who dropped blacks asks for dinner.

Functionally: In waddi man, the participant who tossed black striped surface of the tossing-

stick up (contextually blacks) executes the penality.
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This Discourse means that the participant who drops all the sticks black faces up takes the
power of being a penality executor. The expression dérar which literally means 'dinner' is
intended to mean penality in the context of waddi man. In this case, the executor considers
the penality as a dinner for him/ her though it would be so painful to the participants getting
penalized in the context of the game of waddi man.

The expression in 4.4(b) reflects the power assignment when a participant tosses the sticks
and gets them all-black sides up. This power bears the status of being an executor of the
penality ordered by the commander of the game. The commander orders the penality and
the penality executor implements the penality in the context of the game of waddi man.

In the context of waddi man, the penality commanders and the penality executors must be
fair in power exercises; otherwise, they, in turn, can be penalized according to the rules set
by all the participants. From this Discourse of context, we can infer the power exercise in
the community is unbiased. Some individuals hold the top powers like the penality
commanders and the penality executors in the game, and the mass community is referred

to by the whole participants in the context of the game.

4.4 (c)
+ortet: hat  09%% hat  east HO-RF 2510
tosatofti: killitte s'®Gad-u killitte s'sllom-ti  z-[owidax]-o yi-[Xlis's'a]
Participants: two  White-PL two  black-PL  REL-drop-3MSG 3MSG-IMPF.penalize

Literally: The one who dropped two whites and two blacks is penalized.

Functionally: In waddi man, the participant who tossed two tossing-sticks un-striped (white

surfaced) up and two tossing-sticks black striped (black surfaced) up gets penalized.

In waddi man, the participants who tossed two whites and two blacks represent individuals
who attempt to get the highest position of power, but their attempt does not fifty percent
suffice all the requirements of taking power. They are penalized to show that people in the
community do not take power at easy; they must be hard examined. The examination is

represented by the penality in the Discourse of waddi man as we can see it in 4.4(c) above.
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4.4 (d)

Tatet: i [a\e ™ 042  hM&® hAPF°

tosatefti: gilya-tat geza s'ruy ki-[gal3ir]-u-wo ?alle-w-om

Participants: Servant-PL house clean PURP-IMPF.make-3MPL-3MSG IMPF.have-3MSG-3MPL.POS

Literally: The servants have a house to make clean.

Functionally: The best men have to make the house clean.

This Discourse is used by the visiting participants to comment on the bridegroom to order

the best men to clean the honeymoon room.

4.4 (e) tarket: [\ L) heénn RAPI®
tosatefti: gilya-tat ~ gas$Sa ki-[x'ibbal]-u 2alla-w-om
Participants: ~ Servant-PL  guest PURP-IMPF.welcome-3MPL IMPF.exist-3MSG-3MPL.POS

Literally: The servants have a guest to welcome.

Functionally: The best men have to welcome the guests.

This expression is a comment forwarded to the bridegroom that his best men should; as a
social rule, warmly welcome the visiting participants and non-participant guests to the

honeymoon room.

As we can see in the Discourse in 4.4(e) above, the best men are expected to warmly
welcome the visiting participants. They should wait at the gate of the honeymoon room and
make a kind welcoming to the participants who come to visit the bridegroom and the bride.
Therefore, the Discourse in 4.4(e) gives a reflection of a moral lesson of hospitality in the

community of the research area.
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4.4(f)
+atet
tosatofti:

Participants:

U Koo KBt he-0E KAPgo
gilya-tat  ?ak'k'emamt'a ?ax'uhut k-[es'abbix]-u ?alle-w-om
Servant-PL  Position Furniture PURP-IMPF.glamorize-3MPL IMPF.exist-3MSG-3MPL.POS

Literally: The servants have furniture to put in a well-groomed position.

Functionally: The best men have to put the furniture in their proper position.

This rule is told to the bridegroom that their best men are also expected to put things in
order and to groom the honeymoon room as one of the best manly responsibilities. The

Discourse in 4.4(f) reflects this specific responsibility of the best men.

To generalize, the data in 4.4(d-f) are the Discourses of rules that exclusively set for the
best men to obey. These rules are used to express that the responsibilities of welcoming
the visiting guests, cleaning the honeymoon room, placing furniture in the honeymoon room

in their proper place are bestowed to the best men as social duties.

The structure of the social hierarchy in the Discourse of waddi man encompasses the
bridegroom, bride the community, commander of the penality, executor of the penality, best
men (the ministers of the high powers) and the participants referring to the head of the
community, the princess, commander-in-chief (executive power, the ministers of the high
powers, the mass community in the speech community of the research area respectively
(See Figure 4). Then, the Discourses above express the responsibilities of the best men in

the honeymoon contexts.
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4.4 (g) tatet: KRy K7 oto09e he
tosatafti: Patum ?atin mi-ti-Cis'is'af yy-u
Participants: ~ YOU.2MHON  You.2FHON  VN-RECP-fold IMPF.be-3MSG

Literally: It is You.2MHON, You.2FHON, and folding each other.

Functionally: The participants must honorify each other in their conversation during the

game of waddi man.

This Discourse functionally signifies that the participants should address each other using
honorific expressions so that they respect each other in the context of the game. Literally,
the expression +éé9& /mi-ti-Cis'is'af/ 'to fold one another' functionally implies that the
interlocutors must use honorifics to address each other in their interactional

communications.

The expressions in 4.4(g) tell us that in Tigrinya, third-person plural masculine pronoun is
used to refer to a second-person singular masculine and third-person plural feminine
pronoun is used to refer to a second-person singular feminine for honorific purposes while

interlocutors are addressing one another in their interactions.

In the research area, elderly communications: elder-to-elder and young-to-elder talk are
expressed in honorific terms. The speakers address the elderly interlocutors as if they are
addressing more than one interlocutors; the third person plural number marker is used in
addressing the honorific context of communication. The function of the honorific terms is to
show respect and courteousness registers (elderly approach in the communication). The
Discourse in 4.4(g) illustrates this context in weaddi men in representing the wider

communication scope of the society in the research area.

84



4.4 (h) tatet: et hOGPLY
tosatafti: Sorofat Pay-yi-fik'k'ad-in
Participants: chipping NEG-3MSG-IMPF.allow-NEG

Literally: Chipping is not allowed.

Functionally: We must use honorifics in waddi man.

This Discourse functionally means the participants feel degraded if someone uses singular

pronouns to address them.

The Discourse 4t /Sarafat/ "chipping" refers to the action of reducing of things into small
pieces. Then, the participants are using the Discourse in 4.4(h) to refer to their interlocutors
means that they are demoting or belitting them to the lower status which portrays
disrespect in the interactional communication of the participants. Therefore, this Discourse
can teach us the moral lesson of respect in the communicative culture of the society of the

research area.

The linguistic function of the Discourse in 4.4(h) is similar to the Discourse in 4.4(g) above.
The Discourse in 4.4(h) tells us that addressing participants without the use of honorifics is
not allowed in waddi man. It is considered as disrespectful when participants do not use the
honorifics in their communication. After their marriage, the bridegroom and the bride are
addressed using the honorific expressions. This context indicates that the participants in
waddi men should be trained in using honorific terms to address the bridegroom and the
bride.

4.4 (i) tateet: hIHANEC 27008
tosatafti: [Pigzi?al3her] yi-[hal3]-a-lla-y
Participants: God 3MSG-JUSS.give-3MSG-BEN-1SG

Literally: May God give it you for me.

Functionally: Thank you, for you penalized me.
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This is a thanking Discourse used by the penalized participants in response to the penality

in the game of waddi man.

In the communicative context of waddi man, the participants are expected to say thank you
in response to whatever penality is exerted on them. This Discourse can teach the
participants honesty in admitting mistakes. Therefore, no matter how immense penality
exerted on the penalized participants, they are expected to say thank you in the

communicative rules of waddi man.

4.4 (j) tarieut: THOP

tosatafti: [genzalR]-om
Participants: Money-2MHON.POS

Literally: Your money.

Functionally: You are welcome.

This Discourse is a response to the thanking expression in 4.4(i). The intention of the
speakers while they use the Discourse in 4.4(i) above, they are to mean that the penality

deserves the participant who is getting penalized in the context of waddi man.

In normal communication, the expression 'amen' can be used in response to the expression
'thank you'. In the context of waddi man, the expression in 4.4 (j) is used instead of 'amen’.
The reason is illustrated below in 4.4 (k). The expression T [ganzal3]-om which means,
"Your money" pragmatically (functionally) reflects that the penality is what the participants

deserve, as we have seen above, in the Discourse of waddi man.
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4.4 (k) torteet: Ko2% PPao
tosatafti: Pamen y-[ax'is's'iC]
Participants: Amen  3MSG-IMPF.penalize

Literally: To say 'amen’ makes someone be penalized.

Functionally: If you say amen in response to thank you, you are vulnerable to penality. Say

"Your money", which means, 'lt is what you deserve' in the context of waddi man.

In response to the expression thank you, the rule in waddi men, does not allow the
participants to react by saying 'amen'. They are expected to respond by saying 1HQ9®
[goenzabl-om which literally means 'your money' and functionally means It is what you

deserve'. [See in 4.4(j) above.]

Thus, the context of Discourses in 4.4(j and h) reflect that penalizing one who goes against
the norms of the speech community is a norm; it is not a business of thanking and reacting
for thanking. Therefore, the response for the Discourse, "Thank you" would be, "It is what
you deserve", which means the interlocutor is being penalized because of going against the
norms of the speech community in the research area. Thus, we can say this context

reflects the notion of correctiveness.

4.4 () tateet: [ 2T °CAd P
tosatofti: dirar mirissa? y-[ox'is's'i(]
Participants: dinner to forget 3MSG-IMPF.penalize

Literally: Forgetting dinner makes you be penalized.

Functionally: Forgetting to ask to penalize for the one who orders penality makes one be

penalized.

The penality executor is expected to ask for dinner which functionally means penality when

other participants drop two white and two black tossing-sticks in the game of waddi man.
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Functionally, the Discourse &¢c /dirar/ which means ‘dinner’ refers to the penality when two
blacks and two whites are dropped in the game. Therefore, the penality executor is
expected to ask for 'dirar' which means 'dinner' when any participant drops two blacks and

two whites in the game of waddi man.

The Discourse in 4.4 () means the penality executor must be keen to see what is going on
in the game. In this case, if the penality executor is not conscious of the tossing probability
that two whites and two blacks are dropped, he is penalized for it. This context can teach
the participants how to be keen and consistent with some assigned social responsibilities in

the community.

4.4 (m) +orteet: oCe NS go+hA £Poo
tosatafti: wark'i mins'af mitkal y-[ax'is's'iq]
Participants: gold carpet to plant 3MSG-IMPF.penalize

Literally: Planting the tossing- sticks on the golden carpet makes one be penalized.

Functionally: Piercing the leather carpet (kip) of the honeymoon room by the tossing-sticks

(Setata) makes one be penalized.

When the participants put the tossing-stick pointed to the kip, they are considered that they
are damaging the property of the honeymoon room and are penalized for that mistake. The
term oce °¥& /wark'i mins'af/ signifies how elevated values the belongings of the
honeymooner have. Though the honeymooner sleep on simple “9xd. /ma?si/ 'kip' made up
of animal skin, the participants do not call it kip. They rather use high value signifying term
oce °19e /wark'i mins'af/ which literally means 'a golden carpet' in the context of the game

of waddi man.

In waddi men, destroying the properties of the honeymoon room in particular and the
properties of the house, in general, are strictly criticized. Therefore, rules that prevent

people from doing so are set as it is illustrated in 4.4(m) above.
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4.4 (n) tatet: oce s HFQA 2390
tosatafti: work'i  Setata z-[ox'abbal]-a yi-[x'is's'aq]
Participants: gold tossing-stick REL-PRF.accept-3MSG 3MSG-PASS-IMPF.penalize

Literally: The one who accepts the tossing-stick is p penalized.

Functionally: In waddi man, one should not take the tossing-stick from others' hands to

toss.

This Discourse means that unnecessary help makes somebody lazy.

4.4 (0) ket oce kS WHPOA 239
tosatefti: wark'i  Setata zi-to-[x'abbal]-a yi-[x'is's'aS]
Participants: gold  tossing-stick REL-PASS-PRF.accept-3MSG 3MSG-PASS-IMPF.penalize

Literally: The one who made others accept the tossing-stick from his hand to toss is

penalized.

Functionally: In waddi mean, giving the tossing-stick to other participant causes penality
because when they unnecessarily help others, it is considered as making somebody lazy

and other-reliant.

4.4 (p) +atet: 6o & TIo0T Ph>t AR
tosatofti: [s'igal}] do timyet mihitat ?iyy-u
Participants: ~ satisfaction Q hunger  to ask IMPF.be-3MSG

Literally: It is asking satisfaction or hunger.

Functionally: In waddi men, the one being penalized is asked whether he/ she is well

penalized or not.

This Discourse is used to make sure that the participants are getting properly penalized.
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No power abuse is allowed in waddi men; the penality executor should penalize neither
below nor above the standard of the penality weight as per the penality commander has
ordered. The Discourse in 4.4(p) is a question of reassurance whether the participant is

penalized up to the order of the penality commander or not.

If it is not the way it is ordered, the executor is penalized for it in turn. This indicates
fairness and proper power exercise in the communicative context of waddi man. This power
exercise could represent the way the speech community fairly and effectively implement
power exercise. Moreover, this Discourse implies that no matter what power someone has,

if a participant commits some mistakes, he/ she gets penalized for it.

4.4 (q) tatet: 6210 gl Hpao 2590
tosatefti:  [S'igal’] te-?azziz-u z-ot'may-a yi-[xis's'al]
Participants: satisfaction PASS-PRF.order-3MSG REL-PRF.hungry-3MSG 3MSG-IMPF.penalize

Literally: The one who made someone hungered is penalized.

Functionally: In waddi man, the one who penalized less than expected is penalized.

The executor of the penality has no power to lessen the penality weight which the penality
commander has already ordered. As it is expressed in the Discourse of the rule above in

4.4(q), the executor is penalized in turn for minimizing the penality in weight and kind.

4.4 (r) tatet: PovPt  TRHH- HéN 2590
tosatafti: tim'yet te-?azziz-u z-[es'gaR]-a yi-[xis's'as]
Participants: hunger PASS-PRF.order-3MSG ~ REL-PRF.satisfy-3MSG ~ 3MSG-IMPF.penalize

Literally: The one who satisfied someone is penalized.

Functionally: In waddi man, someone who penalizes more than expected is penalized.

This Discourse contextually means that no abuse of power is allowed in the Discoursal

practice of waddi man.

90



As the penality executor cannot have the power to lessen the weight of the penality, he/
she cannot have the power to over-penalize the participant concerned either. The

Discourse in 4.4(r) above functionally means this context in waddi man.

4.4 (s) tatet: P ARAYAY
tosatofti: way “ay-yi-bbahal-in
Participants: ah! NEG-3MSG-IMPF.say-NEG

Literally: 'Ah!" is not said.

Functionally: In waddi man, to utter a sound of complaint in response to the painful penality

brings about additional penality.

No matter how immense penality is exerted on any participant concerned, he/ she should
not complain of it. The Discourse of the rule in 4.4(s) functionally means that the
participants in waddi man are not allowed to utter the grumbling sound ?2 /way/ which

means 'ah!" in the context of the game of waddi man while getting penalized.

In general, the Discourses of rules presented in 4.4(g-s) are set to be obeyed by all the
participants in the sociolinguistic practice of waddi man. In this case, any participant who
disobeys (violates) the contextually universal rules in that particular context is subject to
penalities by the mass participants in waddi men; the whole participants, with their hands,
slap the one who abused the rules on his/ her back.

Some of the rules specified above can cause penalities not because the participants
disobey the rules but because they are procedural rules in the game of waddi man. For
example, provided that any participant tosses two striped tossing-sticks up and two un-

striped tossing-sticks up, he/ she is subject to a penality known as 'dinner’' in waddi man.

The word £&¢cC /dirar/ which literally means ‘dinner’ refers to a penality requested by the
penality executor (contextually, black) and ordered by the penality commander

(contextually, white). In this context, the word that means dinner refers to the one who asks
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for it is hungry because no rule is violated, and as result he/ she has not penalized for

certain minutes.

Therefore, | can say when a participant is penalized because of tossing two striped and two
un-striped tossing-sticks up, that penality is simply a fulfillment for the penality executor not
to be hungry for penalizing other participants in the game of waddi men. That is why the

participants call it 'dirar' which literally means dinner.

Generally, the Discourses of rules in waddi men touch several sociolinguistic practices
such as Discourses of rules for power assignment, social norms, and social criticisms. The
participants try to support some social practices and criticize some others through the

Discourses of rules in the oral game of waddi man.

The Discourses of rules in 4.4(a-c) refer to the power assignment and power distribution
among the participants in waddi man. The power is socially assigned to the participants
based on the face of tossing-sticks the participants drop. If a participant tosses the sticks of
the game and probably gets the white surface of all the tossing-sticks up, he/ she is the

commander of the dinner which literally means commander of the penality.

On the other hand, if a participant tosses the sticks of the game, and probably gets the
black stripped surface of all the tossing-sticks up, he/ she asks for dinner (literally- that
participant is a penality executor). While somebody drops the tossing-stick and gets two
black stripped surfaces of the tossing-sticks up and two white surfaces of the tossing-sticks
up, he/ she serves dinner (literally- gets penalized).

The rules in 4.4(d-f and m); as examples, teach the hosting participants in particular and
the visiting participants in general about the social responsibilities and practices like how to
welcome and treat guests, and how to handle indoor (honeymoon room in this case)

properties.

Moreover, the Discourses of waddi man in 4.4(g-k) express the way the visiting and the

hosting participants learn: how to respect (honorify) others, how to use polite expressions
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like thank you, and how to positively react their interlocutors. To make their talk so polite

the participants are expected to use the honorific terms in this regard.

In waddi man, there are also Discourses of rules that criticize some social practices which
are socially condemned in the research area. The Discourses of rules in 4.4(l, n, and o); for
instance, reveal how laziness is not socially accepted in the research area of this study. As
mentioned above it is not allowed for the participants in waddi man to give and take the
tossing-sticks for and from somebody's hand to toss. The reason for these rules is that it
makes people lazy when taking from and giving to someone the tossing-sticks to toss by

which the participants may also entertain laziness.

Moreover, the Discourses of rules in 4.4(p-r) are set so that the participants can learn how
to decide social penalities and how to be as consistent as the penality weight that has
already been decided. Surprising of all, in waddi man no matter how severe penality is
exerted on the participants, they cannot complain of the severity of the penality, as

illustrated in the Discourse of the rule in 4.4(s) above.
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4.5 Discourses of Penalities

In waddi man, there are some penalities which are specified for the disobedience of the
rules set. The weight of the penalities can be qualitative (in kind) or quantitative (in
number). The types of penalities are determined by the participants who hold the power of
the sentence. As Discourses of penality, the following linguistic expressions are used in

waddi man.
4.5.1 Discourses of Penalities in Kind (Qualitative Penality Weight)

4.5.1(a) tatet: NHE b hae? TN7L
tosatefti: bizey C'ira-n [keRRero]-n tslhay-y
Participants: Without C'ira-CONJ drum-CONJ IMP.dance-2MSG

Literally: Dance without '¢'ira’ (local string musical instrument) and drum.

Functionally: In waddi man, best men who misbehave are penalized to dance without music

or musical instrument.

In normal situations, it is so funny for people to dance in a context which is free of musical
instruments and traditional songs. In the context of the game of waddi men, when the best
misbehave, they are penalized to dance with no musical instruments. The purpose of the
penality is either for fun or to psychologically harass the best men misbehaving because

the feel embarrassed of dancing with no musical instruments ‘¢%a’' and drum which are

commonly known in the research area.

It looks like craziness when people dance without music and musical instruments. In the
context of waddi man, the participants may penalize the best men to dance with no music
and musical instruments such as drum and ¢'ira (local string musical instrument). The best
men feel embarrassed when they are penalized like the Discourse in 4.5.1(a). Usually, the

penality in 4.5.1(a) is exerted on the best.
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4.5.1(b) At UG 2Ce (X

tesatafti: giya  dorfi  yi-dref
Participants: ~ Sérvant  song 3MSG-JUSS.sing

Literally: Let a servant sing a song.

Functionally: In waddi man, the best men who misbehave are penalized to sing any song

and entertain the honeymooners and visitors.

In this Discourse, the participants comment on the bridegroom to penalize the best that

they should sing a song for their misdeeds.

When the best men misbehave, the participants may ask the bridegroom that they (best
men) should sing some traditional (local) songs. In waddi men, if someone had been the
best man several times before, he can sing a song without feeling shy; however, we can
commonly observe some best men feeling shy of singing a song as far as they are best
men for their first time. The visiting participants; therefore, try to find out who is the person
who has been the best man for his first time, and penalize him the Discourses in 4.5.1(a
and b).

4.5.1(c) tatet: %> J TR [V o qo- Wiy 2000
tosatofti goyta ra?si  gilya CGaw  ?il-u yi-S'owwi¢
Participants:  Si head  servant loud  PRF.say-3MSG 3MSG-JUSS.call

Literally: Sir the head, let a servant call loudly.

Functionally: In waddi men, best men who misbehave are penalized to loudly call the

names of old neighbors by names.

In the research area, it is so embarrassing to call old people by their names. Those who
call some elderly people by their names are socially condemned. Anyone in the society can
react to them by saying, "Is he/ she your friend to whom you dare call by name?". Some

people can even curse them for committing this social wrong because it is against the
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social norm to call old people by their names. To call them, one has to use their first child's
name. Thus, in waddi mean, the best men who have done something wrong in the

honeymoon room are penalized to call some old neighbors by name.

This kind of penality is not an easy penality weight because the best men who are subject
to the penality type in 4.5.1(c) feel psychologically humiliated because they are fear of
social criticism and may be cursed. Though it is against the social norm which brings about
social criticism, the best men who have misbehaved do it because it is a rule for the best

men in the game of waddi men to fulfill what the visiting participants penalize them to do.

4.5.1 (d) toigt: 3\ AL Pchol
tosatafti: gilya ?id y-[ohas's'il3]
Participants: ~ servant Hand 3MSG-JUSS.wash

Literally: Let a servant wash hand.

Functionally: In waddi man, best men who misbehave are penalized to wash the hands of

the bridegroom, bride, other best men, bridesmaid, and all the visiting participants.

In this Discourse, the participants functionally mean the best man, as penality; wash the
hands of all the participants in the game of waddi maen.

4.5.1(e) tatet: b [a\ 4 Nt LOFH
tosatofti: gilya  bi-Seteta yi-[wwaX'aS]
Participants; ~ Servant  INS-tossing-stick 3MSG-JUSS. hit

Literally: Let a servant be hit with tossing-stick.

Functionally: In waddi men, best men who misbehave are hit with a tossing-stick as

penality.

As a form of penality, the participants of the game use this Discourse to comment on the
bridegroom that the best men misbehaved should be beaten by single or bundle of the

playing-sticks.
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When some best men misbehave in the honeymoon room, they are physically penalized.
The visiting participants request the bridegroom so that the best man who is doing
something wrong in the honeymoon room is penalized by beating him with a single or the
bundle of the tossing-stick in waddi man. Functionally, the Discourse in 4.5.1(e) expresses

this situation in waddi man.

4.5.1(f) +atet: NS NAL LOFH
tosatofti: gilya bi-?id yi-[wwa)X'aq]
Participants: servant INS-hand 3MSG-JUSS. hit

Literally: Let a servant be hit with a hand.

Functionally: In waddi man, best men who misbehave are slapped on their face or back.

The penality executor can penalize the best men acting wrong in the honeymoon room in
waddi men. This penality weight is done by slapping the best man on his back. The

Discourse in 4.5.1(f) functionally means this context in the game of waddi man.

4.5.1(q) ot U\ he av’y NAadA. LOF)
tosatofti: gilya ?id man  bilaCli yi-[wax'aq]
Participants: servant  Hand who over 3MSG-JUSS. hit

Literally: Let a servant be hit with whose hand is over.

Functionally: In waddi men, best men who misbehave are hit with a bundle of all the
participants' hands layered one on another, and they are penalized until they know whose

hand is over the rest of the hands.

The participants ask the best man, "Whose hand is overall the rest of the hands?". In this
case, if the best man knows whose hand is at the top in the layer, he is freed of the
penality; otherwise the participants keep asking and hitting him until he recognizes whose
hand is on top of the hands layering one on the others'.

97



The Discourse of penality in 4.5.1(g), expresses a massive and immense weight of
penality. All the participants put their palms one over the other and hit hard on the back of
the penalized. They repeatedly hit hard again and again until the penalized participant
recognizes whose hand is on top of the others. This implies the community gets united not
only to work hand in hand, but also to penalize someone behaving bad and deviating from

their social norms.

4.5.1(h) tarteet: iy &AL MW\ o297 £1&
tosatofti: goyta ra?si gilya bi-&amma  yi-ggarof
Participants: ~ Si head servant  INS-shoe 3MSG-JUSS.lash

Literally: Sir head, let the servant be lashed with a shoe.

Functionally: In waddi men, when best men misbehave, they are lashed with a shoe as

penality.

The penality executor can also slap the best men who are acting irresponsibly in the
honeymoon room and around by lashing on their back using shoes. This kind of penality is

so painful and not that much common in the game of waddi man.

4.5.1(i) tatet: %> &AL, i [a\3 STROG0T
tosatofti: goyta ra’si  gilya yi-tti-?aser-u-l-na
Participants: ~ Sir head  servant 3MSG-PASS-JUSS.tie-3MHON-BEN-1PL

Literally: Sir head, let the servant be tied.

Functionally: In waddi man, when best men misbehave, they are tied tightly against the

pillar of the honeymoon room.

The participants, in this context, use the Discourse to comment on the bridegroom that the

misbehaving best men should be tightly tied on the pillar of the honeymoon room.
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When we look at the data in 4.5.1(a-i), they are the Discourses used in waddi man to
penalize the best men. As soon as the visiting participants found some faults in the
honeymoon room, they accuse the best men. Then, the bridegroom approves the
accusation which is forwarded from the participants. In this case, it is the visiting
participants who specify the penality types and ask the bridegroom for confirmation. The

penality types mentioned above can be psychological or physical.

The Discourses in 4.5.1(a-d) are uttered to psychologically penalize the best men. For
example, they feel shy while dancing without any music or musical instrument while singing
a song when having no interest to sing a song, to wash the hand of all the participants
around. Worst of all, they feel embarrassed to call elderly people who are neighbors to the
honeymooners' family by their names. The best men feel afraid of being cursed by the old
people for calling them by their names. In the research area, people cannot call elderly
people by their names; they instead use the name of one of their (usually first) son/
daughter. Then, when the participants penalize the best men to call elderly people by
name, it could make psychological fear or penality not to be cursed by the elderly people in

the community.

The data in 4.5.1(e-h) are, on the other hand, Discourses that cause physical penalities on
the best men. While misbehaving, the best men can be: beaten by the tossing-sticks,
slapped by an individual's hand or collective hands of the participants of the game. [Look at
the Discourses in 4.5.1(e-h).] The other physical penality, as mentioned in the Discourse in
4.5.1(i), is that the best men can be tied their hands against the pillar of the honeymoon

room.
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4.5.1(j)) tatet: % ChL TR0t Ahévt: LAGPO7
tosatofti: goyta ra?si ni-[?imbayte] [i?illiti yi-sGam-w-an
Participants:  Sif head ACC-madam  princess 3MHON-JUSS kiss-3MHON-3FHON

Literally: Sir the head, kiss madam princess.

Functionally: Dear bridegroom, please, kiss your princess (bride) on her cheeks and
forehead.

This is a Discourse of penality deserved to the bridegroom when misbehaving. The
participants intend this penality to make the bridegroom shy of openly kissing his bride in
front of people.

In waddi mean, when the bridegroom misbehaves, he is penalized to kiss his princess
(bride) on her cheek. This could be easy for some bridegrooms and difficult for some other
bridegrooms because it is not socially common for people to kiss their brides (wives) in

open-air; they feel shy and afraid of social criticism to do it in public contexts.

In the society of the research area, the bridegrooms prefer to kiss their brides on the cheek
because it is the softest part of the face of their brides; therefore, they feel so romantic
when they kiss on their cheek. It is out of the norm for one to kiss his/ her spouse's lip in the
society of the research area. It is not normal to practice lip kissing in the context of waddi
men, as well because the activities practiced in the game of the waddi men are the

reflections of the norms of the societal domain in the research area.

4.5.1(k) tavtet: AP0et AWM e Ghl. QOGP
tosatafti: [Pimbayta] [?illiti  ni-goyta ra?si yi-sifam-a-om
Participants: ~madam princess ACC-Sir head 3MHON-JUSS kiss-3FHON-3MHON

Literally: Madam princess- kiss your Sir, the head.

Functionally: When the bride misbehaves in the game of waddi man, she is penalized to

kiss her bridegroom's forehead.
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The participants penalize the bride to kiss her bridegroom as it is in the Discourse in
4.5.1(k) above. If the bride kisses her bridegroom on part of the face other than the
forehead, it is considered as a fault. The best man next to the bride is penalized for the fault
of kissing she has done. Finally, the participants ask her to correct it and kiss her
bridegroom on the forehead. The reason is that the society of the research area expresses

the deepest love they have to their relatives or family member by kissing on the forehead.

4.5.1(1) an.: 040 0%

Yazzazi: Gidaga  ni-weCal-a
Commander: Market REL-PRF.spend a day-3MSG

Literally: The one which was in the market of the day

Functionally: The same in weight as the previous penality.

The speaker's intention in this Discourse is that the commander is ordering the penality
executor to penalize a participant exactly the same weight in quality and quantity with the
preceding penality. This Discourse is intentionally used by the penality commander to make

sure that the penality remembers the preceding penality in kind and number.

The Discourse in 4.5.1(1) is used in waddi man to test the short term memory of the
participants how they memorize what recently happened in the game. If the penality
executor didn't remember what had penalized before, he/ she is penalized for that.
Therefore, the participants have to be vigilant to memorize the recent penality weight;

otherwise, they could be subject to penality in turn.

4.5.1(M) hHH.: i
Qazzazi: mahra

Commander; free

Literally: free of charge

Functionally: The participant is free of penality as ordered by the commander.
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This Discourse functionally means that someone is free of charge as of the will of the

commander of the game.

The Discourse in 4.5.1(m) expresses when one is not penalized as of the penality orderer
(white, in this case) in the context of waddi man. This Discourse is used by the orderer
(white) when the penality executor asks for dinner to penalize strange people (guests of
guests) and relatively elderly people. As illustrated above, the orderer says, "®ihé /mahra/”

which contextually means leave them in-penalized (free).
4.5.2 Discourses of Penalities in Number (Quantitative Penality Weight)

In the previous section, the penality weights illustrated are in kind, not a numeral. In waddi
man, the participants can also use Discourses of penality in number. The numbers can be
cardinal; however, most of the time, the participants are observed to use religious
commemorative dates to metaphorically represent the penality weights in number. In waddi
men, the executor asks the commander of the game by saying &&<g /dirar-ay/ which
means, 'l need my dinner' and functionally means, 'l need to know the weight of the
penality'. The following Discourses can illustrate this context.

4.5.2(a) AHH.: he o-P9
Dazzazi: hade  wik'K'iGit
Commander: one beat

Literally: one beat

Functionally: A slap on one's back as a penality

In the Discourse above in 4.5.2(a), the commander of the penality is ordering the executor

to exert just a beat on the back of the penalized participants.
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4.5.2(b) AHH.: hat P9t
Qazzazi: killitte wik'k'iGit

Commander: two beat
Literally: two beats

Functionally: Two slaps one's back as penality

The Discourse in 4.5.2(b) functionally means that the penality commander is ordering the
penality executor to beat the penalized participant twice on his/ her back. The penality
executor can beat using either his/ her hand or using the bundle of the tossing-sticks as per
the request of the penality commander.

4.5.2(C) &HH.: At @O-P+
Qazzazi: solesta wik'K'iGit
Commander: three beat

Literally: three beats
Functionally: Three slaps on one's back a penality

As illustrated in the Discourses in 4.5.2(a & b), the expression in 4.5.2(c) also means that
the commander is ordering the penality executor to beat the penalized participant three

beats with his/ her hand or using the bundle of the tossing-sticks.

In waddi man, when best men misbehave, they are penalized to be beaten with a slap on
their back. The Discourses in 4.5.2(a-c) illustrate the penality weight in a numeral of
cardinal numbers (1, 2, 3 ...). Three beats are not the highest numeral penality weight, but

it can be beyond.

The weight of the penality depends on the physical strength of the participants penalized.
Some of the participants are usually strong enough to endure penality weight up to thirty
beats. On the other hand, some little aged and female participants are penalized usually for

not more than ten beats.
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As we can see above, the commander of the game can use cardinal numbers (1, 2, 3 ...) to
specify the weight of the penality. What is surprising here is that it is common to specify the
numbered penality weight not by direct cardinal numbers, but by the dates of the spiritual
commemorations. The purpose of using these dates is simply to test and confuse the
executor if he/ she knows the exact date of the spiritual commemorations in the community.

The following Discourse can illustrate this communicative context.

4.5.2(d) R A0S
Razzazi: ?abbo-na
Commander: Father-1PL.POS

Literally: our Father
Functionally: A slap on one's back as a penality to reflect monotheism

The literal meaning of the Discourse in 4.5.2(d) is our father, but functionally, the
participants mean they have only one creator. The gender of the Discourse as illustrated in
the Discourse is masculine which signifies the participants have only one God.
Philosophically speaking, the Discourse in 4.5.2(d) functionally means the participants are

monotheistic (believers in one God).

Therefore, the penality executor, according to the Discourse in 4.5.2(d), is expected to beat
one. If he/ she beats wrong may be two, three or ..., the participants affirm him/ her, "how
many Fathers do we have?". This, functionally, means they are asking him/ her if he/ she

knows the number of God(s) they believe in.
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4.5.2(e) hHH.: ANCY @OReNY
Qazzazi: [Pal3riha]  we-[?as'Biha]
Commander: 'Abraha’ CONJ-'Atsibha’

Literally: 'Abraha’ and 'Atsibha’

Functionally: Four slaps on ones back about the commemoration date of St. 'Abraha’ and
‘Atsibha’.

The date on which St. 'Abraha and Atsibha' are commemorated is four; therefore, the

commander uses the number purposefully to relate it to this date of commemoration.

4.5.2(F) Wl 20C
Qazzazi: [galir]

Commander: St. 'Gabir'

Literally: 'Gabir'

Functionally: Five slaps on one's back about the commemoration date of ‘Gabir' the Father

Locally, the date of commemoration for 'Abba Gabir' is on the fifth day of every month.

Then, the participants use the above in 4.5.2(f) Discourse to refer to this occasion.

4.5.2(g) AHH.: a1 LALT
Pazzazi: magdalawit

Commander: Mary Magdalene

Literally: Magdalene

Functionally: Six slaps on one's back about the commemoration date of St. Mary

Magdalene.

The commander utters the Discourse in 4.5.2(g) above to attest the executor knows when

to commemorate St. Mary Magdalene. If the penality executor beats six times, that is right,
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otherwise, he/ she is penalized for he/ she does not know the commemoration date of St.

Mary Magdalene is.

4.5.2(h) K. fAQ,
Qazzazi: sillase

Commander:  Holy Trinity
Literally: Trinity
Functionally: Seven slaps on one's back about commemoration date of Holy Trinity

When the commander says, 'Trinity' in ordering the penality, he/ she is ordering the penality
executor to beat seven times, and he/ she should act accordingly. Unless the executor
beats seven times, it indicates he/ she does not know when the Holy Trinity is

commemorated; therefore, this participant gets penalized for that.

4.5.2(i) K T nhd
Qazzazi: mika?el

Commander;  St. Michael
Literally: Michael

Functionally: Twelve slaps on one's back about the commemoration date of St. Michael

The commander in waddi maen uses the Discourse in 4.5.2(i) to make sure whether the

penality executor remembers/ knows the exact commemoration date of St. Michael.
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4.5.2(j) hHH.: LR R YA
Qazazi: [PalRuna] Paragawi

Commander: '‘Bishop Aregawi'
Literally: Bishop 'Aregawi’

Functionally: A penality of fourteen slaps on one's back about the commemoration date of

'‘Aregawi the bishop'

One of the local commemoration dates is that of A+t &2 [?al3una] ?aregawi 'Bishop
Aregawi'. The exact date is on every 14th day of the month. The commander; therefore,
refers to the Discourse in 4.5.2(j) to attest to the penality executor of the game if he/ she

knows when it exactly is commemorated.

4.5.2(k) &HH.: MLCBN
Pazzazi: ¢'ark'os
Commander: St. 'Cherkos'

Literally: 'Cherkos'

Functionally: A penality of fifteen slaps on one's back about the commemoration date of St.
‘Cherkos'

On every 15th day of the month, the ritual date for St. Cherkos is commemorated. The

commander in waddi man utters the Discourse in 4.5.2(k) about this ritual day.

4.5.2(]) &AHH.: hAt it
Qazzazi kidana mihrat
Commander: St. 'Kidane Mihret'

Literally: 'Kidane Mihret'

Functionally: A penality of sixteen slaps on one's back about the commemoration date of
St. 'Kidane Mihret'
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The exact date of commemoration for St. 'Kidane Mihret' is on every 16th day of the month.
The commander of the game utters the Discourse in 4.5.2(I) above to attest whether the
penality executor knows/ remembers the exact date of commemoration of St. 'Kidane
Mihret'.

4.5.2(M) KHM.: AFT MZTL0kA
Razzazi: [PalRuna gelRremika?el]

Commander: Bishop 'Gebremichael’
Literally: Bishop 'Gebremichael’

Functionally: A penality of seventeen slaps on ones back about the commemoration date of
‘Gebremichael' the bishop

‘Gebremichael’ the bishop is one of the local saints whose commemoration date in on every
18th day of the month. Therefore, the commander of the game uses the Discourse in the
4.5.2(m) about this ritual context.

4.5.2(n) KHH.: QACe kot
Razzazi: sibbarya ?as'mo
Commander: 'Sibarya Atsimo'

Literally: 'Sibarya Atsimo'

Functionally: A penality of eighteen slaps on one's back about the commemoration date of

'Sibarya Atsimo’

Locally, the date to commemorate the St. 'Sibarya Atsimo' is on every 18th day of the
month. For the ritual awareness regarding the exact day, the commander attests the
executor using the Discourse in 4.5.2(n).
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4.5.2(0) KHH.: NAhA TICeP°
Qazzazi: bi?als maryam

Commander: Holiday of Mary

Literally: Holiday of Mary

Functionally: A penality of twenty-one slaps on one's back about the commemoration date
of St. Mary

The exact date of the commemoration for St. Mary is on every 21st day of the month. The

commander of the game; therefore, refers to this context using the Discourse in 4.5.2(0).

4.5.2(p) AHH.: Zocah
Qazzazi: jiwargis

Commander: George

Literally: St. George

Functionally: A penality of twenty-three slaps on one's back about the commemoration date

of St. George

On every 23" day of the month, the ritual day for St. George is commemorated. Therefore,
the Discourse in 4.5(1.16) is used by the commander to refer to this ritual occasion. The
immediate purpose of the commander is to make sure the executor knows/ remembers this
exact date. If the executor fails to remember/ know when that exact date of commemoration
is, he/ she is penalized for that. Indirectly, the participants are learning religious lessons.
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4.5.2(r) AHH.: Alth PRAYR9IT
Qazzazi: [?aluns] [taxlehaymanot]

Commander: Bishop 'Teklehaimanot'

Literally: Bishop 'Teklehaimanot'

Functionally: A penality of twenty-four slaps on one's back about the commemoration date

of Teklehaimanot the bishop

Every 24th of the month, the date of Bishop 'Teklehaimanot' is commemorated. The
Discourse in 4.5.2(r) is used by the commander of the game to refer to the number 24 on
which the ritual date of Bishop 'Teklehaimanot' is commemorated. If the executor does not
penalize 24 beats, it implies that he does not when exactly the commemoration date of
Bishop 'Teklehaimanot' is. Therefore, the commander orders penality upon the executor in

turn.

4.5.2(S) AHM.: a7 1% GO
Razzazi: madhanye Calam
Commander: World savior

Literally: World savior

Functionally: A penality of twenty-seven slaps on one's back about the commemoration

date of Jesus Christ, the savior of the world

The commemoration of Jesus Christ is on the 27th of every month. The commander attests
the penality executor of the game whether he/ she knows/ remembers the exact date of the
commemoration of Jesus Christ, the savior of the world. The above Discourse in 4.5.2(s) is

used by the commander of the penality in the game to refer to this ritual context.
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4.5.2(t) RHH.: Alth RI°RYS
Qazzazi: [PalRuns] yim?anta

Commander: Bishop "Yimanta'
Literally: Bishop Yimanta

Functionally: A penality of twenty-eight slaps on one's back about the commemoration date

of Yimanta the bishop

The commemoration date locally known as &tt £9°17%3~ [?al3uns] yim?anta Bishop 'Yimanta'
is on the 28th date of the month. The date is a ritual commemoration date commonly
known in Hawzen Wereda. It is the only church built for the Tabot of A+t 29°x7%3~ [?al3una]
yim?anta the Bishop to the South-West of the Hawzen (Center of the Wereda) and one of
the rock-hewn churches of Gheralta Mountains. In the context of weddi men, the

commander uses the Discourse in 4.5.2(t) to refer to this ritual occasion.

4.5.2(V) RHM.: NAALUC
azzazi: bi?ale zihar
Commander: Holiday of God

Literally: Holiday of God

Functionally: A penality of twenty-nine slaps about the commemoration date of God

Locally, ixanuc /bivale zihar/ which means 'the Holiday of God' is commemorated on the
29th date of the month. Therefore, the commander of the game orders the executor of the
penality using the Discourse in 4.5.2(v).

Generally, as illustrated in the above data in 4.5.2(a-v), the participants of waddi man are
observed to use penality weight in number that refers to the commemoration dates of
rituals. The participants use the above ritual Discourses for two reasons in the context of

waddi man.
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The immediate reasons for the participants to manipulate the number reference and to use
these metaphoric Discourses to test the ritual knowledge of the participants and confuse
the one who penalizes that he/ she slaps the one being penalized wrongly in number
because he/ she does not know/ remember the exact commemoration date. When he/ she

penalizes the wrong number of penality weight, he/ she is penalized in turn.

That way, the participants learn some religious concerns such as when to commemorate
their religious kinds and rituals. Surprisingly, they express number one by referring to their

monotheistic belief that they have only one God as illustrated in 4.5.2(d) above.

To sum up, the above data in 4.5.1(a-n) and 5.4.2(a-v) are those mostly used Discourses of
penality weight in waddi men. The penalities can be specific to best men, or universal to all
the participants in the game. For example, the Discourses in 4.5.1(a-i) express the penality
weights attributed to the best men of the brides. In the data in 4.5.1(j & k) above, it is
expressed that when the brides misbehave, they are penalized to kiss one another.

In the context of the game of waddi men, the ways the bride kiss each other when
misbehaving is presupposed. The bridegroom kisses his bride on her cheek and forehead.
On the other hand, the bride kisses her bridegroom on the forehead. Therefore, the
participants simply say kiss your bridegroom or bride without mentioning where to kiss. In
the way of their kissing, the bridegroom and the bride reflect the cultural normality of their
society. For example, they reflect that kissing on the lip is not common in the society of the

research area. This fact is also reflected in the context of the game waddi man.

In the data above in 4.5.1(I) and 4.5.2(a-v), the Discourses are used to express the penality
weight in a way that they test the short and long term memory of the participants in the
game. Finally, the datum in 4.5.1(m) is a Discourse that frees certain participants from
being penalized because they are distinguished guests or relatively elderly participants in
the game of waddi men by which the participants reflect the culture of respect for guests

and elderly people.
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Moreover, the above Discourses of penality are denoted by in kind or in number (cardinal
numbers ritual commemorations). The religious commemorations are used to test religious

knowledge and increase now how about when to commemorate the religious holidays.
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4.6 Discourses of Power Transfer

In waddi man, there is an assignment and distribution of power among the participants. The
powers can be a power to sentence penality, and the power to ask and implement the
penality. The power is assigned and distributed among the participants according to the
probabilities of the tossing-sticks. It is not held permanently by a particular participant; it is
rather rotational according to the probabilities of the side of the tossing-sticks.

As we have already explained above, if someone has tossed (dropped) and got the white
sides of the tossing-sticks up, he/ she is assigned as a commander of the penality. On the
other hand, if someone has tossed and got the striped sides of the tossing-sticks up, he/
she is assigned as the one who asks for penality and implements it. For more details, the
following Discourses can illustrate the linguistic context when the power is taken by some

other participant as a result of the tossing probabilities of the side of the sticks.

4.6(a) taré: ao(\sppP
tosatafi: mallac¢'-u-wo
Participant: PRF.sweep-3MSG-3MHON

Literally: They have swept the power from other's hands.
Functionally: He has taken power.

The Discourse in 4.6(a) is uttered by any participants in the game to functionally mean one
has taken either the power of penality commander or the power of penality executor. The
Discourse has abruptness in its intonation. The participants say the Discourse loudly in a

way it shows that power is suddenly taken out of the previous power holder.
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4.6(b) *+aré: aP\Spbh
tosatafi: mallac¢'-a-?0
Participant: PRF.sweep- 3FHON-3MSG

Literally: They have swept it from the hand of the power holder.
Functionally: She has taken power.

The discourse in 4.6(b) has the same function as the one in 4.6(a) above. Both the

Discourses in 4.6(a & b) show quick and swift power transfer in the game of waddi man.

The Discourses in 4.6(a & b) are used to mean that a certain participant has taken power
from another participant by tossing black or white. If he/ she has tossed black, the
participant takes the power of being a penality executor, and if he/ she has tossed white
tossing-stick, he/ she takes the power of being a commander (orderer). To show that the
power is abruptly taken, the participants utter the Discourses in 4.6(a & b).

4.6(c) +aFa: Kk £ Trite

tosatafti: [?alR?u] vyi-[xun]-all-om
Participant: There 3MSG-JUSS.be-BEN-3MHON

Literally: Let it be there for them.

Functionally: Let the power be with you (the bridegroom); I do not want to seize it from you.

The Discourse in 4.6(c) is used when any participant has dropped the probability to take
power from the bridegroom. He/ she expresses his/ her will that he/ she is not taking power
from the bridegroom. The Discourse functionally means that the participants have great
respect for the bridegroom and the bride because of the bridal power they have at that
time. In waddi man, the bridegroom and the bride are assumed like they are the king and

the queen respectively. The following Discourse in 4.6(d) is also related to this context.
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4.6(d) +agd: Allh LTINY
tosatafi: [?aR?u]  yi-[xun]-all-an
Participant: There 3MSG-JUSS.be-BEN-3FHON

Literally: Let it be there for them.
Functionally: Let the power be with you (the bride); | do not want to seize it from you.

In 4.6(c & d), the Discourses mean that the person who has got a chance to take power is
letting the power to stay with the participant who has it. In the context of waddi men, the

participants are observed not to take power from the bridegroom and bride.

This is to show the social power of the bridegroom and bride is considerable in the
sociolinguistic practice of waddi men. In the waddi man, though the context not to take
power is common if the power was with the bridegroom or the bride, it can also happen if
the power were with some distinguished visiting participants. The reason is related to the

special treatment and respect for the visiting participants.

4.6(e) taFé: viC LTt
tosatafi: hidur yi-[xun]-all-om
participant: ~ stayed all night  3MSG-JUSS.be-BEN-3MHON

Literally: Let it stay all night for them.

Functionally: Let the power be with you all the time.

The Discourse in 4.6(e) is used to functionally mean the late power holder wishes the best
of luck to the participant taking the power. This Discourse has the same functional meaning
with Discourse in 4.6(f) below. The Discourse in 4.6(e) is addressed to the masculine
honorific addressee; whereas the Discourse in 4.6(f) is addressed to the feminine honorific

participant.
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4.6(f) a4 MG [Ny
tosatafi: hidur yi-[xun]-sll-en
Participant: stay all night 3MSG-JUSS.be-BEN-3FHON

Literally: Let it stay all night for them.
Functionally: Let the power be with you all the time.

The Discourse in 4.6(f) is used to address the wish to the feminine power taker by the late
power holder. When power is transferred from participant to participant, there is a smooth
and congratulatory power transfer. The Discourses in 4.6(e & f) illustrate the good wishes

the participants give to the participants taking the power.

In general, in the Discourses in 4.6(e & f), the participants are blessing the power holder.
The Discourses mean that the participant parting the power is wishing the participant taking

the power to enjoy it.

4.6(Q) taé: aN\Ot 2NS
tosatafi: ma-[Rali?]-ti yi-[gRar]-a-na
participant: RECP-eat-AGT 3MSG-JUSS.make-3MSG-1PL

Literally: May He make us co-eaters.
Functionally: We wish we will be good luck to each other in our power span.

When a new participant comes to power in waddi man, he/ she is expected to introduce
himself/ herself with the other power holder. Then, both the new and the late power holder
participants wish to be good luck to one another. The Discourse in 4.6(g) illustrates this
context in the communicative setting of waddi man. This context portrays the co-operation
and co-existence in exercising power in the speech community of the research area. In the
context of waddi man, the power holders wish one another to go hand in hand in exercising

power.
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To sum up, the above Discourses in 4.6(a-g) functionally mean about the power exercise
and distribution in the context of waddi man. In this sociolinguistic context of waddi maen,
the participants can learn about social power exercise in their community. They can learn

that power is not to be permanently held by a single participant.

This context, in the game, implies the smooth transition of power exercise and power
distribution in the community of this research area. Moreover, the above Discourses can
show that power in the context of waddi man is not usually taken from the bridegroom and
the bride. This is simply to show them the respect that they are capable of holding and
exercising power properly. All in all, in this sociolinguistic context, the participants can learn
how to exercise and distribute social power as illustrated by the above Discourse.
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4.7 Discourses of Reacting to the Violation of Rules

Affective appraisals are concerned with resources that describe people’s emotional
responses or their feelings (Young, 2011: 629). This section illustrates how the participants
in waddi man reveal their emotional feeling out when some rules get violated in the game of
waddi men. In the socio-linguistic practice of waddi man as already mentioned above in
section 4.4, there are some binding rules set for the participants. The rules are not mere
rules; they are kept obeyed throughout that oral game. If the rules are knowingly or
unknowingly disobeyed by certain participants, any participant among them can react for

the violation of the rule(s).

To react to the disobedience of the rules in waddi men, the following Discourses can be
abruptly uttered by any participant of the game. The Discourses of reacting against the
violation of rules in waddi man are in the form of interruption which can be linguistically
expressed as conversation analysis. Without keeping their turn, any participant who is
aware of the violations of rules can react (accuse) the participants against the rule of the

game. The following Discourses illustrate this context.

To react to the disobedience of the rules in waddi man, the following Discourses can be
abruptly uttered by any participant of the game. The Discourses of reacting against the
violation of rules in waddi man are in the form of interruption which can be linguistically
expressed as conversation analysis. Without keeping their turn, any participant who is
aware of the violations of rules can react (accuse) the participants against the rule of the

game. The following Discourses illustrate this context.

4.7(a) +da: fica
tosatafi: Sarafet

Participant: ~ Chipping
Literally: Chipping is not allowed.

Functionally: We shouldn't demote or belittle others in the game of waddi man; we must

use honorific terms.
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When certain participants disrespect or use non-honorific terms, any of the participants in
the game can react to them using the Discourse in 4.7(a) above. In this context, the
participant is not reacting not only because he/ she is not being respected but because
other participants are not being respected in the game of waddi men. This shows that
something against the norm done on an individual is against the norm to all the participants

in the game in particular in the whole society in general.

The Discourse in 4.7(a) is related to Appraisal theory. Appraisal theory, according to Young
(2011: 629), a theory is used in Discourse analysis of interpersonal meaning, mainly,
focusing on an attitude of people (people's stance/ position, and their opinion towards other
people, objects and events). It could include the attitude to evaluate sub-systems of affect
(emotional responses of security/ insecurity, happiness/ unhappiness, satisfaction/

dissatisfaction), appreciation and judgment.

The Discourse in 4.7(a) above is used to make sure the participants are respecting each
other. fizé+! /Sarafet/ which literally means ‘chipping' is functionally used to mean that the
participant who utters non-honorific terms in waddi men is considered disrespectful to the
other participants. Therefore, any participant who utters non-honorific terms in the game is
reacted for committing 'adéa" /Sarafet/ which literally means ‘chipping’ and functionally
means that a participant is not using possible honorific terms in the game. Not using
honorific terms to address the other participants is considered as belittling the addressee in

the game which reflects the norm of the society in the research area.

In the game of waddi men, all the participants have the same role to react to some
situations against the rules in the context. Any participant in the game who has noticed him/
her while using no honorific terms can react using this term. Here, the participants are
evaluating the attitude of the participant who has used non-honorific terms towards the

other participants in the context of waddi man.
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4.7(b) tagé: Il
tosatafi: mant'al-u-ni
Participant: PRF.Snatch-3MHON-1SG

Literally: They snatched me

Functionally: You have dishonored/ belittled me and did not use an honorific pronoun to call

me.

A participant can use the Discourse is 7.4(b) to blame the other participant is not properly
addressing him/ her in the game. The Discourse is used to react that a participant is
against the rule of honorifics. In the community of the research area, to address someone
in honorific terms implies the language of respect; the addressees feel belittled when their

interlocutors address the using non-honorific terms in their communications.

The Discourses in 4.7(a & b) have the same functional meaning in the context of waddi
men. They are used to react to the violation of rules of honorific language use in that

particular communicative context.

The Discourses in 4.7(a & b) imply that the participants are expected to use honorific
languages (Discourses) as when they are talking to elderly people thought the participants
are not elderly. They mean that marriage is the turning point to get acquainted with some
social norms like honorific language use in their communication with interlocutors of the
same age as them. Before marriage, people are not socially expected to use honorific
Discourses while communicating with interlocutors of their age, but after marriage, it is

socially wrong not to use honorific terms while talking to married interlocutors.
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4.7(c) tatd: 9L L la oyl
tosatafi: nay [k'ant'al3t'al3]

Participant:  Of Snitch
Literally: Of snitch

Functionally: A reaction to someone who wrongly takes side with the one to be penalized in

waddi man (bias is not allowed in waddi man).

The game is expected to be a game of fairness and impartiality. The participant who sides
with some participant unreasonably is criticized in waddi man. The waddi man when a
participant irresponsibly sides with somebody is reacted using the Discourse in 4.7(c). In
this context, the participants teach each other about the issue of the social impartiality of

the community.

4.7(d) +ada: S8 MmABIHP
tosatafi: nay t'alk'omk'om
Participant: ~ Of licking

Literally: Of licking

Functionally: In waddi man, some participants illegally take side much and violate the rules
of waddi men; then, they are reacted to 52 ma#989® /nay t'elk'omk’om/, meaning ' of

licking'.

This Discourse is functionally related to the situation when people side with others for

benefits such as bribery.

The Discourse in 4.7(d) functionally means that the participant is unreasonably taking side
with other participants and going against the rules of waddi men. This reflects the moral

rules and how to obey them during the game of waddi man.

The data in 4.7(c & d) are Discourses that contextually mean the participants are meddling
(interfering) in a communicative context where it offends the rest of the participants and
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wrongly favors to the participant being or to be penalized. Because this situation means
favoritism to certain interlocutors, the participants consider it as disobedience of rules in
waddi men, and they react to it using the Discourses in 4.7(c & d). Moreover, these
reactions can teach us the participants should equally treat the other participants in the
game means they are reflecting the culture of equality and fairness in their society as moral

lessons.

4.7(e) TaFé: AL havt aadt.. a0Ct
tosatafi: hada killitta solesta... Cassorte

Participant: one, two, three...ten
Literally: counting one, two, three...ten

Functionally: When someone is late to drop the tossing-stick, he/ she is reacted to by

counting one up to ten.

The Discourse in 4.7(e) can be treated in the notion of turn-taking (conversation analysis) in
interactional communication. The Discourse means that the participant is not taking his/ her
turn in dropping the sticks on time. Therefore, any participant who is aware of this context
would count one up to ten to react to the participant whose turn is being delayed may be

due to negligence or unconsciousness.

Thus, the participants are expected to keep coordinated with all the rest of the participants
and alert in the game of waddi men. Furthermore, the Discourse in 4.7(e) can tell us the
moral and lesson of punctuality in the context of waddi man. The reaction expressed in the
Discourse above in 4.7(e) teaches the participant who did not drop the tossing-sticks on

time should be punctual in the game and act accordingly.

123



4.7() taga:  BeC  hdEs

tosatafi: dirar  ?a-hlif-om
Participant:  dinner CAUS-PRF.pass-3MHON

Literally: He has made dinner pass.

Functionally: You were late to ask the commander for penalizing someone who dropped

two stripped and two un-striped tossing-sticks.

In normal communication or literally, this Discourse means that somebody has jumped
dinner; however, this Discourse functionally indicates the penality executor is not keen on

what playing-stick is exactly getting dropped in the game.

Functionally, the Discourse in 4.7(f) means the penality executor did not ask the
commander for literally-dinner which functionally means penality while he/ she would ask
to. The participants are reacting using this Discourse to teach that anybody should be
vigilant and responsible for what is going on. If they are not acting accordingly, this implies
they are not the right participant to hold the power. We conclude that this Discourse
portrays the notion of how to be aright person to hold and properly exercise the power

(social or political) in the domain of their society at large.

4.7(9) tade: ThHH AhAEP°
tosatafi: tivizzaz ?a-hlif-om
Participant: order CAUS-PRF.pass-3MHON

Literally: They have made the order pass.

Functionally: You were late to notice that two striped and two un-striped tossing-sticks were

dropped.

In this context, the penality executor has forgotten the already ordered penality in the game

of waddi man.
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The executor can be out of consciousness while the commander has already ordered the
penality in the game. The participants use the Discourse in 4.7(g) to functionally mean the
context of waddi man. In this context, the participants learn how to keep vigilant on what is

going on around their surroundings.

4.7(h) +add: PO%T Tt
tosatafi: K'is'Cat te-gagiy-om
Participant: penality PASS-PRF.wrong-3MHON

Literally: They wronged the penality.

Functionally: You were wrong in penalizing the participant; may be below or beyond the

order of the commander.

In this Discourse, the participants are accusing the penality executor that he/ she has

penalized wrong in kind and/ or in quantity in the game of waddi man.

Unknowingly, the penality executor may penalize a participant exceeding or below the
penality weight ordered by the commander. The participants react to this kind of context
because it is against the notion of fairness. In the context of the game of waddi man, the
participants reflect the perception of the ethnography of communication in their society.
What is already sentenced to certain participants by the commander should be properly

implemented by the penality executor of the game.

4.7(i) +aFd: Pt KATIOP-go
tosatafi: K'is'Cat ?a-t'miy-om
Participant;  penality CAUS-PRF.hunger-3MHON

Literally: They made the penality hungered.
Functionally: You made the penality less than the ordered penality weight.

This Discourse is used by the participants in the game when the penality executor has

done it below the order of the commander of the penality.
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The participant is hungry for the penality functionally means he/ she is not well penalized as
per the commander has ordered. The Discourse in 4.7(i) is used to react that the executor

has penalized the concerned participant below the standard.

4.7(j) tage: Po%t ho.nge
tosatafi: Kis'Cat ?a-[s'gi3]-om
Participant: penality CAUS-PRF.satisfy-3MHON

Literally: They made the penality satisfied.

Functionally: You made the penality more than the ordered penality weight.

You over penalized someone. This Discourse functionally refers to the reaction of

humiliation (over penality) of any participant by the penality executor in waddi man.

The Discourse in 4.7(j) is used to react to the executor when he/ she humiliates the
penalized participants. The Discourse functionally means the penality implemented upon a

participant is over penalized.

In general, the Discourses in 4.7(e-j) refer to the reactions to the participants who were less
concentrated or less conscious in the game. The Discourse in 4.7(e) is specifically used to
react to the participants who are late to drop (toss) the tossing-sticks. Then, if one counted
one-to-ten before the participants toss the stick, the chance to toss the sticks is given to the
next role player and the preceding participant is penalized for being late to drop.

The Discourses in 4.7(f & g) are used to react when the participants are late or get less
concentrated to ask for dinner (penality) or to order the asked dinner (penality). On the
other hand, the Discourses in 4.7(h, | & j) are uttered to react to the participants when they
wrongly penalize a participant in the game. These could be totally wrong penality in weight.
It can also happen when the penality executors over penalize (satisfactory in this context)
while they are ordered to penalize less, and vise-verse (hunger in the contextual Discourse

of waddi man).
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4.7(k) Taré: it AP(LAT®
tosatafi: Soteta ?a-[x'sbbil]-om
Participant: Tossing-stick CAUS-PRF.receive-3MHON

Literally: They made the tossing-stick received.

Functionally: He has handed the tossing-stick to the next participant which is wrong in

waddi man.

This Discourse is used by the participants in waddi man to react to someone who hands

the playing-sticks over to the next participant.

In waddi men, to hand over the tossing-sticks to the next participant is not allowed. The
reason for this is because the participants believe it makes the participants lazy and
dependent. They do not actively participate in the game if some other participant
unnecessarily helps them. Therefore, they use the Discourse in 4.7(k) to react to the
participants who hand over the tossing-sticks to the next participant in the game of waddi

maon.

4.7(1) TaFé: [y +ELAG®
tosatafi: Sotota te-[x'abbil]-om
Participant: ~ Tossing-stick  PASS-PRF.receive-3MHON

Literally: They have received the tossing-stick received.

Functionally: He has received the tossing-sticks from another participant's hand which is

wrong in waddi man.

In this context, the participants use this Discourse to functionally react to a participant

receiving the playing-sticks from the preceding participant.

The Discourse in 4.7(k) is used to react to the participant who gives the tossing-sticks to
the next participant in the game. The Discourse in 4.7(1), on the other hand, is used to react

to the receiver.
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The Discourses in 4.7(k & ) refer to the context where the participants react to laziness.
The participants cannot hand in the tossing-sticks to or from other participants in the
context of waddi man. From this context, we can infer that the participants portray the
culture of condemning laziness in their speech community. Everyone is expected to play

his/ her role in their turn without seeking for unnecessary help during the game.

4.7(m) +ate: 9057 0097 AeA4AMY
tosatafi: s'aCda-n s'allim-in Pay-te-falat’-u-n

Participant: ~ White-CONJ  black-CONJ  NEG-RECP-PRF.know-3PL-NEG

Literally: White and black have not known each other.

Functionally: The Commander and the commanded have not known each other in the

game of waddi man.

The participants utter this Discourse because the penality commander and the penality

executor have not introduced each other.

In waddi mean, the power holders should know each other so that they can practice the
power in synchronization. Therefore, the late power holder should welcome and get

introduced with the newly power holding participant.

The above Discourse in 4.7(m) tells us that when a participant takes the power of asking for
order (dinner) by tossing blacks or commanding order (dinner) by tossing whites, he/ she is
expected to get introduced with the corresponding power holder. When they fail to know
one another, they are reacted to using the above Discourse in 4.7(m) and subject to

penality in waddi man.
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4.7(n) taJé: KRPaP(11%
tosatafi: ?ay-amasgen-u-n
Participant: NEG-PRF.thank-3MHON-NEG

Literally: They have not thanked.

Functionally: In waddi man, the one who has been penalized must say thank you at the end
of his/ her penality.

If the participants being penalized in waddi men don't thank for being penalized, they are
penalized again and again. Therefore, the participants can react using the Discourse in
4.7(n) when the ones being penalized do not thank the penalizing participants around. This
penality teaches the participants to learn and develop the culture of thanking. Moreover,
when the participants thank for getting penalized, it creates a smooth interactional
communication and sense of friendship in the game of waddi men. No concord problem is
accepted in the game of waddi man because of the penality exerted on the participants. In
the ethnography of communication of the speech community of the research area, the

culture of thanking is of great value in their interactional communications.

4.7(0) tadd: 16 AN
tosatafi: ges’ [PalRaR]
Participant: face Missing

Literally: The face is missing.

Functionally: The bride has covered her face out of shyness.

Some brides get shy to see the visiting participants in waddi man.

The reason is that the brides may not be familiar with most of the visiting participants.
Therefore, a bride could cover her face in her scarf out of shyness. That is why, the
participants react to 16 AAl gos' [?all3all] as the Discourse in 4.7(o) which literally means-

face missing, and functionally means the bride has covered her face out of shyness.
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Unless she uncovers her face immediately after the participants react in such a way, the
best man sitting beside her is penalized on behalf of her. Because of the socio-linguistic
power they have, the bridegroom and his bride are not penalized severely; the best men
sitting beside them take the penalities respectively. It is only kissing that the brides and the

bridegrooms can be penalized with.

In this context, the visiting participants would like to traditionally get introduced with the
bride, especially; they want to know what the bride looks like- beautiful or not beautiful.
Therefore, as a contextual rule in waddi man, the participants ask the bride to uncover her

face as in the Discourse in 4.7(0).

4.7(p) tadd: PL! AP
tosatafi: way ?il-om
Participant: Ah! PRF.say-SMHON

Literally: They said, "Ah!"
Functionally: He has complained of the penality which is not allowed in waddi man.

The Discourse in 4.7(p) is used to react to the complaint in the context of waddi man.
However severely the participants are penalized, they cannot complain €& /way/ meaning-
ah, functionally a sound of complaining out of the pain of penality in waddi man. This is a
context in which the participants learn how to become resistant in times of hardship in the

speech community of the research area.

4.7(q) tatd: 7C1
tosatafi: ni-rges's’-a
Participant: 1PL-JUSS.step on-3FSG

Literally: Let's step on her.

Functionally: Let's skip the arguable reaction.
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The violation is not clear to decide in some cases; therefore, the Discourse in 4.7(q) is used
to react to this arguable violation in the game of weaddi men. This Discourse has a
metaphoric meaning. In the literal or actual meaning, no one can physically step on ideas
or arguments; however, the participants use this Discourse to intentionally mean that they
have to jump on the arguable mistakes and proceed to the other session of the game of

waddi man.

In waddi man, there could happen some arguable rules on which the participants do not
agree whether they are abused or not. They should; therefore, come into common
consensus in such kind of situation. To react to this argument, the participants use the
Discourse in 4.7(q) c19 /ni-rigas's’-a/ which literally means, 'Let's step it', functionally
means- ‘Let's skip it' because it is arguable to decide. This Discourse means that the
participants do not waste their time arguing on some unclear issues to decide which could

refer to the social rules in the speech community of the research area.

4.7(r) +adé: L PAk
tosatafi: higgi  mil?-u
Participant: law IMP fulfill-2MHON

Literally: Fulfill the law.

Functionally: Obey the rules of waddi men, and get yourself ready for penality.

This Discourse is functionally used by the participants in waddi men to react to the

participants getting penalized when they act improperly/ involuntary to get penalized.

In the context of weaddi men, the Discourse in 4.7(r) is used to react when certain
participants are not properly ready for penality. This implies that no one is above the rule of
law in the context of the game of waddi men; every participant is expected to behave
accordingly and respect the rules and regulations of the game. As mentioned above, the
Discourse 1 Ak /higgi mil?-u/ which literally means- fulfill the law is the way the

participants learn how to behave according to some social rules to fulfill in their community
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in several sociolinguistic affairs. In short, as we can see the Discourse in 4.7(r) above, the

participants can learn that no one is above the rule of law in their community.

In this context of Discourse, the participants use the expression in 4.7(r) to enforce that
certain participants are going against the norm of the game. This norm refers to the social
norm (social law) of the speech community the participants live and grown in to learn that
one who deviates from the social norms in the speech community is socially criticized.

In general, the Discourses in 4.7(a-r) are used in the context of waddi man to react against
the participants who go against the sociolinguistic rules set in that particular social practice.
In this particular context, any participant can take a role to react to the violation of the rules.
When the reaction is found true, the one who went against the rules gets penalized. As
indicated in the above data, the Discourses in 4.7(a-r) are applied in reacting to the

violation of the rules in the context of waddi man.
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4.8 Discourses of Naming and Calling

According to Osisanwo (2005), cited in Osoba & Sobola (2014: 203) Discourse participants
are the people involved in a conversation, known as interlocutors as speaker and
addressee. The Discourse participants in waddi men are the bridegroom, the bride, the
best men, and the visiting participants. In the oral game of waddi man, there is a system of
giving the participants a name. The honeymooners are not given the simple names that
directly mean the bride and bridegroom in the ordinary linguistic context. The names given
to the honeymooners are capable of implying their sociolinguistic hierarchy. The naming of
the bridegroom, and the bride and the way they call each other are discussed below. In the
following data, we will also see the way the bride introduces her bridegroom to the visiting

participants in the game of waddi man.

4.8 (a) tate: 183 AL
tosataf: goyta ra?si
Participant: Sir head

Literally: Sir, the head

Functionally: Sir, the head of the bridals.

This Discourse means the bridegroom- the head, and functionally it refers to the power

position of the bridegroom.

The participants in the context of waddi man do not call the bridegroom by the ordinary
name aec%e /marCawi/ which means bridegroom, but they call him using an elevated term
183 kA, /goyta ra?si/ literally 'the head' which functionally means that the bridegroom is
above all the people in the honeymoon room. As it is expressed in 4.8(a) above, the
Discourse functionally implies that the bridegroom takes the highest position of the power in
the honeymoon room. The participants represent the name of the bridegroom in the context
of waddi man to refer to the leading powers in their community.
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4.8 (b) Taga: hoo(2e, Ahdvt
tosatafi: [Pimboyta]-y  li?liti

Participant: Madam-POS princess
Literally: My madam, the princes
Function: Madam, the princess of the brides.
This is an expression that refers to the bride and her position.

The functional meaning of the name given to the bride is not equivalently meant to the word
bride. The participants call her a name that bears the highest power next to her
bridegroom. The name they call her does not mean eoc%+ /marCat/ 'bride’. They rather call
her haeete Ahévt: [?imbayta]-y li?illiti, which literally means the princess and functionally it
implies that the bride is the queen of the honeymoon room. This name also bears that the

position of the bride is the highest next to her bridegroom.

4.8 (c) taré: [\
tosatafi:  gilya

Participant: ~ Servant
Literally: servant
Functionally: Best man

The Discourse in 4.8(c) above functionally means that the best men are the servants of the
bridegroom and the bride in the honeymoon room. The name given to the best men in
waddi men is not exactly meant best man. In ordinary communication, the best man is
called ch. /Carki/, but in the context of waddi men, the word used to mean best man is the
Discourse above in 4.8(c) 9A¢ /gilya/ which means 'servant' functionally portraying the roles

of the best men in the honeymoon room.

Generally, in the above data 4.8(a-c), we can observe that metaphorical names are given
to the brides and their best men revealing their social hierarchy. The reason why the names
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are metaphorical is that they are not the ordinary names that are used in the normal
Discourse of communication. The bridegroom, bride, and best man are normally called
@S /ImarCawi/, eecet /marCat/, and %ch. /Carki/ respectively. In the context of the game of
waddi man, on the other hand, they are given metaphorical names: 727 &hd. /goyta ra?si/-
meaning the head of the bride, Aere-+ Axdvt: [?imbayta] livilliti- meaning the princess of the

brides, and <4¢ /gilya/-meaning the servant of the brides respectively.

Now, we can infer the social hierarchy of the brides from the metaphorical names given to
them in that particular context of Discourse. As we have seen in Osisanwo (2005)
Discourse features cited in Osoba & Sobola (2014: 203), role sharing is allocated to
participants in a social set-up based on age, sex, education, achievement, profession or
social status. The factors above are used in the allocation of turns in human society since it

is highly stratified.

Based on the role sharing of the participants, the bridegroom is at the top; then comes the
bride followed by the penality commander, executor of the penality, best men and the
visiting participants, respectively, as discussed in 4.4(d-f). This can be depicted in the figure
below. The figure analyzes the above Discourses relating to (Jorgensen and Phillips, 2002:
61) Discourse theory and critical linguistics focuses on how power, ideology, social
relations, identity, social practice, and knowledge are constructed and signaled through

language use (written or spoken).

Socio-culturally, the society of the research area considers that males are superior to
females. This implies that the families of the speech community in the research area have a
patriarchal family; the husband is the head of the family which portrays the masculine
power ideology in the society. The social power position of the bridegroom and the bride as
we can see in the following pyramid reflects this patriarchal social power in the context of

the game of waddi man.
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N

Figure 7: Representation of Sociolinguistic Power Hierarchy in waddi man

The bridesmaid in the research area is usually the little sister of the bridegroom. Then,
when we treat the bridesmaid in the above hierarchy, it depends on her age. She can or

cannot involve in the game of waddi man.

If she is very little below the marriage age standard of the society, she is not allowed to
participate in the game of waddi men because she is considered too little to hear the taboo
Discourses used by the participants in the game of waddi men. In this context, she can
participate in the introductory part of the game of waddi man, but when the main part of the
game starts the participants, especially her brother (the bridegroom) makes her get out of
the honeymoon. She can also leave by her own will because she feels shy to her the taboo

Discourses used by the participants.

On the contrary, if the bridesmaid is old enough to get married according to the perception
of the society in the research area, she can involve in the game of waddi man, and she is
treated with the visiting participants in the social power hierarchy depicted in the diagram
above.
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4.8(d) tadg: ity ChlL &I 28 o8  av} hriAhg®
tosatafi: goyta ra?si [fix'ad] di-?iyy-u waddi men  kin-abbila-kkum
Participant: ~ Sir head Wil Q-COP-3MSG son  who PURP-IMPF.say-2MPL

Literally: Sir the head, is it your will to make you say waddi man (whose son)?

Functionally: Dear bridegroom the head of the honeymoon room, we need your word of will

to play waddi man with you.

In this Discourse, the participants are asking the bridegroom and the bride to have fun with

the game of waddi man.

4.8(e) ovcae: P AL
marSawi: [fix'ad] ?iyy-u
Bridegroom: Will IMPF.Be-3MSG

Literally: It is a will.

Functionally: It is our will that you can play waddi men with us. This is an expression that
refers to the context of permission to be granted by the bridegroom so that the visiting

participants can play the game of waddi man.

The above Discourses in 4.8(d and e), the visiting participants ask the bridegroom
permission to play the game of waddi man. As shown in the above diagram in figure 7, the
bride takes the top sociolinguistic hierarchy in waddi man, so he is the head with the

responsibility to permit (reassure) as the Discourse in 4.8(e) for the game to be played.

4.8(f) tadd: o8, avy?
tosatafi: waddi man?
Participant: son who

Literally: Who son...?

Functionally: Whose bride are you?
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In the Discourse in 4.8(f), the question expression "Whose son...?"; the participants imply
to indirectly ask the bride whom she is going to give birth to, and metaphorically the
question is to ask the bride to introduce her bridegroom to the participants around in the
context of waddi man. This implies that women in the research area use their son/ daughter

to refer to their husbands by name.

This is the reason the participants ask the bride whose (father) son is your son going to be;
however, they do not ask who her husband or the father of her son is. From this data,
again, we can observe that people of the research area use gendered Discourse. They ask
the bride, "Whose son?", but not "Whose daughter?” This sexist (gendered) Discourse
emanates from the gender preference of the participants for the first birth. It is observed
that they prefer a baby boy in the first birth. In the research area and in most of the
Ethiopian contexts, kids take the name of their father. Therefore, when people want to
know whose son/ daughter is he/ she. Functionally, this question means, "Who is the kid's

father?" In this Discourse, the speakers are asking for the father of the kids.

4.8(9)
g 1838 (12 1032 aee Méhz aee & huny
moarCat: goyta-y waddi goyta-y Sim-om t'afi?-u-ni Sim-om do  ki-[hi3]-u-ni
Bride: Sir-1SG.POS son Sir-1SG. POS name-2MHON.POS PRF.lose-3MSG-1SG name-2MHON.POS Q PURP-give-2MHON-1SG

Literally: My sir the son of my sir, | lost your name; can you give me your name?

Functionally: My dear bridegroom, | forgot your name; could you remind me of it?

In this context, the bride is asking her bridegroom to remind her- his name because she

has forgotten it.

The Discourse in 4.8(g) functionally means the bride is asking her bridegroom's name
because she forgot it. It seems outrageous to hear the bride has forgotten her bridegroom's

name, but it can happen because the brides in the rural areas of the research area usually
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get married to somebody whom they did not know before. This Discourse in 4.8(g) bears

this context in the game of waddi man.

4.8(h) aocae: 1823 % Me-00-L
marSawi: goyta-ya [gal3ra-Cildud]
Bridegroom:  sir-1SG.POS "Gebre" the crazy

Literally: My sir, Gebre the crazy

Functionally: My name (The bridegroom's name) is "Gebre" the crazy.

The Discourse in 4.8(h) above refers to the name of craziness. The bridegroom
intentionally uses this name to test his bride if she would accept her bridegroom deserves

the name of craziness like the name in the Discourse in 4.8 (h) above.

4.8() oocot: & (AP TRANT aeee L,
moerGat: fos sige-?om [tixikkilofifia] &im-om yi-[ngar]-u-ni
Bride: for flesh-2MHON.POS Real name-2MHON.POS 3MHON-JUSS.tell-2MHON-1SG

Literally: For your flesh, tell me your real name.

Functionally: Please, my dear bridegroom, swear to me you are telling me your real name.

This Discourse functionally refers to the hesitation of the bride that she is not happy with

the name her bridegroom is telling her.

In the Discourse in 4.8(i), the bride is expressing her hesitation that the name in 4.8(h)
could describe her bridegroom. She asks her bridegroom to tell her what his exact name is

in the Discourse in 4.8(i).
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4.8())

aoCGP: fiaog, méih? QThg? 2NAY,

moarCawi:  Stm-ay t'afi?-u-kkin siga-om yi-[Ral]-a-ni

Bridegroom: name-1SG.POS PRF.lose-3MSG-2FHON-2FHON  flesh-2MHON.POS  3FHON-JUSS.say-2FHON-1SG

Literally: Say to me, "Your flesh" you lost my name.

Functionally: Swear to me; you have forgotten my name.

This is an expression that is used by the bridegroom to make sure his bride has really

forgotten his name.

The bridegroom uses the Discourse in 4.8(j) to make sure that his bride has really forgotten
his name. He asks her to swear to him to make it sure. The way people swear in the
research area is reflected in this context. Interlocutors may ask somebody to swear by

saying, 'Your flesh'. This expression functionally means, 'Swear to me' in the context of

swearing.
4.8(k) avcort: kg g MékL
moarGat:  Siga-?om Sim-om t'ofi?-u-ni
Bride: flesh-2MHON.POS name-2MHON.POS PRF.lose-3MSG-1S5G

Literally: Your flesh, I lost your name.

Functionally: "I swear; | have forgotten your name," says the bride to her bridegroom.

This Discourse [4.8(k)] is a swear expression of reassuring that the bride has forgotten her
bridegroom's name. It seems ridiculous that brides forget their bridegroom's name;
however, this Discourse implies that the intimacy of the brides and the bridegrooms is not
that much active in rural areas unlike that of the urban areas of the research area. The
brides feel shy to talk to their bridegrooms and to ask what their name is, especially at the

initial times of their honeymoon span.
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4.8(1) avcae: KN +L 2 Ta 1838 S0 2074
marSawi: [?imbayta]-y g“al goyta-y haddus yi-bbahal
Bridegroom: =~ madam-1SG.POS daughter Sir-1SG.POS  Hadush 1MSG-IMPF.say

Literally: ‘My madam, the name of the daughter my sir is Hadush’.

Functionally: My dear bride, my name is Hadush.

Now, the bride has politely told his bride his real name as it is in the Discourse in 4.8(l). The
expressions h0e+e ad 1232 [?imbayta]-y g“al goyta-y 'Madam, the daughter of my sir’
are polite utterances used by the bridegroom to address his bride respectfully in the game

of waddi man.

Now, the bridegroom has made sure his bride has forgotten his name. Therefore, he uses
the Discourse in 4.8(l) to tell her his real name. The name 44 /haddus/ is not the only
name used in waddi man, but it is randomly taken in this research because it is one of the
names commonly used the proper name for males in the research area and it was one of
the common proper names of the bridegrooms among the informants of this research.

Therefore, | have taken it randomly to be used in this analysis.

To summarize, in the Discourse above in 4.8(g), the bride asks her bridegroom that she
forgot his name. From this Discourse, we can infer that brides in the eastern Tigrai do not
frequently call their bridegrooms by name. That is why they are observed forgetting their
bridegroom's name. In response to the question in 4.8(g), the bridegroom gives a false
name as is in 4.8(h) 10Z-60-& [galira-CiBud] 'Gebre the crazy’. Because the name in 4.8(h)
is a name that symbolizes insanity, the bride asks her bridegroom a name of his own type.
Then, as is in 4.8(j), the bridegroom makes his bride swear if she has truly forgotten his
name. As she swears, the bridegroom tells his bride the real name of his as expressed in
4.8(l) above.
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4.8(m) +atd:  APOHL AwVE  oce Tt P& P
tosatafi:  [?imbayte]-y ¥4 liti wark'i  Seteta y-[owdix']-a
Participant; madam-1SG.POS princess gold tossing-stick 3FHON-JUSS.drop-2FHON

Literally: Madam Princess, drop the golden tossing-stick.

Functionally: Dear bride, toss the golden tossing-stick to show you gave birth for your

bridegroom.

The Discourse in 4.8(m) means to drop the tossing-stick to the leather carpet. The
functional (metaphorical) meaning is that the participant is asking the bride to drop (bear) a
baby boy to the bridegroom. The tossing-stick dropped symbolizes a baby boy that is
assumed to be born to the bridegroom and bride in the context of waddi man.

4.8(n) +axd: o4, avy?
tosatafi: waddi man?
Participant: ~ Son who

Literally: Whose son?

Functionally: Whom are you going to give birth to, or who is your husband, wife, fiancé or

fiancée?

In this context, waddi maen means 'whose son?' However, the functional meaning of the
term is not to ask whose son someone is. The participants use it to indirectly ask brides,

whose bridegroom/ bride they are.

The participants can also ask some suspected participants in the game to know who their
fiancé/ fiancée is. If they have a fiancé/ fiancée, they tell the name of their fiancé/ fiancée to
the participants of the game. If they do not have fiancé/ fiancée, they answer the question
by the common expression @4, 223% 97rtA /waddi goyta-ya mantilla/ or /waddi ?imbayt-ay

mantilla/ which means 'the son of sir/ madam rabbit'.
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The expression 'the son of sir/ madam rabbit' is used, in the context of waddi man, to
functionally mean that the participant is telling the other participants he/ she has no fiancé/
fiancée. This expression could provide an opportunity for them to be an entailment that he/
she has no prospect marriage partner (fiancé/ fiancée) and can be proposed for marriage
by other participants. This expression can indirectly be a way of making sure the
participants are engaged or not. Naturally, rabbit is one of the wild animals which are
commonly known in the research area. The reason for the participants in waddi man to
symbolize the unknown fiancé or fiancée is that it restlessly runs here and there; it is
unstable in one place. Therefore, when the participants use rabbit to refer to the
anonymous fiancé/ fiancée, their intention is that the speaker hasn't identified or hasn't

decided his/ her prospect yet.

4.8(0)

oocet: @8, 8% A& NhaPe  9LL ORI APrCA. PehAL PehAA.

merGat: wWaddi goyta-ys haddus kuhil-eway Gayni ni-Gi?om  ?inti-ri?-i y-ehilal-i y-ohilal-i

Bride: son sir-POS.1SG Hadush8 kohl-ADJ eye ACC-3MHON PROG-see-1SG  1SG- IMPF.gaze-1SG  1SG- IMPF.gaze-1SG

Literally: The son of my sir Hadush with the kohled eye at whom | gaze and gaze when |

see him.

Functionally: I am the wife of the respected bridegroom Hadush, whom | feel jealous of and

see him in love.

In this context, addressing what does her bridegroom looks like and the feeling of the bride

towards her bridegroom with some expressive words.

The Discourse in 4.8(0) functionally means that the bride is telling that she is the wife of the

bridegroom by the name (Hadush) taken as an example. As indicated above, when the

8The names: Hadush for the bridegroom and Mebrhit for the bride in this study are randomly taken out of the
names of the informant brides for consistency; however the name of the son, Hagos, is not randomly taken; it
is the name that most of the brides prefer to call their son in the context of waddi men unless the name of the
bridegroom is Hagos.
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bride tells the participants the name of her bridegroom, she makes some extra descriptions

that positively describe the bridegroom such as the good looks and titling terms of the

bridegroom.

4.8(p)

aocoy: AV PATH AL

merGat: [?al3]-?iti [walaxu] [rexil3]-om-ni-ya

Bride: LOC-DET Loam PRF.find-3MHON-1SG-VOC
b b 2 T o L AATe9OLe
[Cing"aCti] may a-sitiy-om-ni-yo
Droplet water CAUS-PRF.drink-3MHON-1SG-VOC
mg°¢ 124 Lo h78¢- 709°ze
t'amy-o nayr-a diggam [?ifjera] PRF.[hiR]-om-ni-ya
PRF.hungry-1SG PRF.be-1SG quarter injera give-3MHON-1SG-VOC
b ang +av) A
uf libb-a te-malis-a
Onh! heart-1SG.POS PASS-PRF.return-3FSG
ange FavAfy
libb-om ti-mmales

heart-3MHON.POS 3FSG-JUSS.return

Literally: He found me in the loam area.
He made me drink a drop of water.
| was hungry, and he gave me a quarter of 'injera’.
Oh! My heart has recovered, so let your heart recover, too.

Functionally: My dear bridegroom was there in my times of:

Hardship to rescue me, to feed me, and to make me happy,
Therefore, | am so thankful for everything good he has done for me.
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The Discourse in 4.8(p) portrays thankfulness of the bride to her bridegroom in the
community of the research area. As we can see from the functional meaning of the
Discourse, the bridegroom meant a lot to his bride in her time of hardship. This way, the
participants in the game of waddi mean, use this Discourse to teach the brides how
responsible he should be to his bride in all the times of difficulties and hardships. In addition
to the notion of thankfulness, the Discourse in 4.8(p) reflects the notion of choice- the right
choice of the bride. She means, according to the Discourse, that the bridegroom is the right
person of her choice though her parents were the deciding bodies for her to marry that

person at the beginning.

To sum up, Discourse 4.8(n), one of the participants asks, "Whose son" as soon as the
bride drops a tossing-stick that represents the baby boy she will bear. In Discourse 4.8(0),
the bride pronounces the name of her bridegroom, the father of her son. To make the way
for calling her bridegroom, she utters all the good external 4.8(0) and internal 4.8(p)
attributions of her bridegroom. She utters the name of her bridegroom and attributes that
he is externally handsome [4.8 (0)] and internally heartful [4.8 (p)]. The Discourses in 4.8(0
and p) generally tell us how happy the bride is because she has married to such an

externally and internally good bridegroom.

4.8(q)
aocat: 1838 0L, 878 Tk 0Lgq 2 e hio-0hir
mearGat: goyta-y waddi goyta-y ni- it waddi-na do Sim kin-aws'a?-all-u

Bride: sir-1SG.POS son sir-1SG.POS ACC-DET son-3PL.POS Q name PURP-get-BEN-1MSG
Literally: My sir the son of my sir, can we get a name for our son?
Functionally: My dear bridegroom can we give our newly born son a name?

The Discourse in 4.8(q) tells us that the families in the research area give their newly born
child a name based on discussion and common consensus. They choose the name they all
agreed upon. The discussion is not simple, but it would take a serious talk among the

family (the bride and the bridegroom in this context).
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4.8(r) avcoe: it ke HO'YS HOY i hhirAs
marSawi: hagos ni-[Rall]-0 [zaRan]-ina  [zel3ena] hagos ki-[x"ena]-Ina
Bridegroom: Hagos 1PL-JUSS.say-3MSG year-1PL.POS year happiness PURP-be-1PL

Literally: Let's call him Hagos so that our year can be a year of happiness.
Functionally: Let's call our son Hagos, the name that symbolizes a time of happiness.

This Discourse is a name given by the bridegroom to the assumed newly born baby boy of

the bridegroom and the bride just in the game of waddi man.

In waddi man, the bridegrooms mostly name their son by the name Hagos. The reason is
they believe this name symbolizes the time of happiness in their future. Together with their
brides, most of the bridegrooms wish to have a time of joy and happiness from their
marriage onwards. It is when the name of the bridegroom is Hagos that they name their

child by another name, usually '‘Birhanemeskel' which symbolizes a time of bright future.

4.8(s) aocat: i IO
merCat:  hagos hagos-yu
Bride: Hagos Hagos-VOC

Literally: [Calling]... Hagos my son! Hagos!

Functionally: [The bride calling]...My bridegroom the father of Hagos, my son!

In this context [the Discourse in 4.8(s)], the bride is using the name of her son for calling.
Her real intention is not to call her son, but to call her husband. In the speech community of
this research, wives call their husbands by their first child's name. Not only for one's
husband or wife, but the society of the research area uses the name of, usually the oldest
child, in the family to call elderly people. In this context, the Discourse in 4.8(s) is used as a
life skill training of the culture of calling someone far away by the child's names, usually by

the first child's name in the speech community.
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4.8(t) avca: ROTP KOTEL,

marSwi: Yayat-ya ayat-yay
bridegroom yes-VOC yes-VOC

Literally: yes-hey yes-hey
Functionally: [The bridegroom responding the call]... Oh yes!

Though the bride is calling by her son's name (Hagos) as in the Discourse in 4.8(t), the
bridegroom knows that she is calling at him, not at their son. This indicates that he has
already identified the context of who is the actual addressee of this Discourse in waddi
man. Not only in waddi man, but this context of addressing also reflects the actual

addressing in the society of the research area.

4.8(u) eocer: 1L 34 hN 0L 2 aopichig
merCat: ni-may  ?iyy-o ni- hagos waddi-na do m-as'nih-u-ni- ya
Bride:  to-water IMPF.Be-1SG ACC-Hagos Son-POS.1IPL Q SBJV-PRF.wait-2MHON-VOC

Literally: Can you make our son Hagos wait with you because | am to water?

Functionally: Can you please look after our son Hagos because | am going to fetch water

from the nearby river?

The bride is begging her bridegroom to rare their son in the time she wants to fetch water

from a nearby river.

In the Discourse in 4.8(u), the bride is asking her bridegroom to look after their son
because she is going out to fetch water. In this Discourse, we identify that looking after
one's son is usually the responsibility of women in the research area. Moreover, we can

infer from the Discourse that to fetch water is womanly responsibility in the research area.

According to Searle (1979: 12), one of the categories of illocutionary acts is the Directives

illocutionary act by which the speaker tries to make the hearer do something by using verbs
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such as: ask, beg, challenge, command, dare, invite, insist, and request. In waddi man, the
Discourse in 4.8 (u) represents this category of an illocutionary act (Directives illocutionary

act) because of the verb that the bride principally used in the above Discourse of request or

begging.

As discussed above, the Discourses in 4.8(g-u) illustrate the sociolinguistic contexts of
giving a newly born baby a name. As indicated above in the Discourse in 4.8(q), the bride
asks her bridegroom permission to name their newly born baby. Surprisingly, in most of the
games of waddi man, bridegrooms are observed to name their assumed baby boy by the
name Hagos, which they assume a name that symbolizes a time of happiness; Hagos
which means "happiness” in Tigrinya.

Therefore, the bridegroom, as indicated in the Discourse in 4.8(r), chooses the name that
shows the strong wish the brides have in their entire relationship. This indicates that the
brides prioritize to have a joyful time ahead in their relationship. If the name of the
bridegroom is 'Hagos', they name their son different, most often '‘Birhanemeskel’, which

symbolizes a bright future in their coming times.

As soon as the brides name their newly born baby boy, the bride starts to call her husband,
not by his name. She calls him by the name of their baby boy. This is evidence that women
in the rural research area do not call their husbands by name. To address their husbands
before giving the first birth, women in the research area prefer the third singular masculine
pronoun Ad- /?issu/ which means 'he' to their husbands' name. Therefore, as indicated in
the Discourse in 4.8(s), the bride calls her bridegroom 4f /hagos-ya/...k% /hagos-yu/,

which is the name of their son.

In the Discourses in 4.8(s & t), the final morphological segment described as VOC (loud call
marker) in this study is slightly different in the way the bride and the bridegroom utter it. The
bride rounds her lips and produces a long sound /yu.../ while the bridegroom produces a

slightly spread long sound /yay.../. The way they shape their lips matters in how much loud
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sounds they produce. The bridegroom freely utters the loud call morphological marker, but

the bride relatively utters the loud call marker less loudly compared to her bridegroom.

In 4.8(u), the bride begs her bridegroom to look after their baby boy. They equally take care
of their baby, but the responsibility of looking after him weighs to the bride. This indicates
that the responsibility to look after children is mainly given to women in the research area.
In this context, it is not the bridegroom who is very concerned to take care of the son, to
fetch water, to wash the family clothes in the speech community of the research area, but it
is the bride who does these activities as it is portrayed in the context of waddi man. The
men, on the other hand, are concerned with some outside home social affairs like having

an appointment with some people near or afar in their community.
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4.8(v) eeca®: TN
marSwi: mis

Bridegroom: With

0

mis
with
$0¢-

kos'era

appointment

G890
Padda-tom
House-POS

APIoH
lix'imis'

spank

183
goyta
Sir
iy
goyta
Sir
AAZ

Palla-nni
has-1SG

&4
k'olla

far

et
ayta
Mr.

Kt
Payta
Mr.

X
2immo
FOC

ATrCaL.
Pinta-rifid-a
PROG-IMPF.late-1SG

heNAze
kay-y-abbil-u-ni-ya

spopt

¢ic'c'it

Chicken

S CrP T

[firiACit]

Testicles

het+&r e

kay-ti-[dinguy]-a-ni
NEG-2HON-IMPF.late-2FSG-1SG

Po%rt
[xis'Cat]
Penality

NEG-3MPL-IMPF.say-3MPL-1SG-VOC

Literally: 1 have an appointment with Mr. Chicken and testicle, so do not be late for me

there house is far from here. If | am late they may spank me penality.

Functionally: | have an appointment with my friends afar which causes a merciless penality

upon being late; therefore, do not be late for me.

In 4.8(v), the bridegroom tells his bride that he has an appointment with epept [firinCit]-

meaning 'chicken' and ¢+ [firifiCit]- meaning 'testicles’ that stand for the anonymous co-

appointees afar who are merciless in penalizing someone late for the appointment. This

phenomenon indicates that people are serious in a social commitment like an appointment

and not being late for an appointment, especially after marriage.

Therefore, it is in such sociolinguistic practices that the people of the research area learn to

vy vy vy

participate in certain social activities of elderly concerns. The words epspt+ /CiC'C'it/-
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meaning ‘chicken' and «c?t [firinCit]- meaning ‘'testicles' are used because they are
rhyming not because they have some logical relationship. In waddi men, it is common to
hear and use words that are related to sex and sexual organs without euphemizing them,

which will be broadly discussed below in 4.11.

4.8(w)

oocgt:  NELTIEP g 4 Y eNAY Tpaprge FovtL AR

marSat: kay-[dinguy]-om [dinguy] y-abbla-ni ti-[x'is'Cat]-om [X'is'Cat]-ay yy-u
Bride: NEG-late-2MHON late 3MSG-JUSS.say-1SG  DET-penality-2MHON.POS penality-1SG.POS  IMPF.be-3MSG

Literally: Not to be late, let it make me late.
Functionally: My dear bridegroom, | swear | will not be late.

The Discourse in 4.8(w) functionally means the Discourse of promise that the bride making
to her bridegroom not to be late in the nearby river.

In pragmatics, (Austin, 1962: 45) and (Searle, 1979: 22) Speech Act Theory can be related
to this context particularly the commissives illocutionary speech act in which the speaker
commits himself (or herself) to a (future) course of action, with verbs such as guarantee,
pledge, promise, swear, vow, undertake. In the Discourse in 4.8(w) above the bride is
committing herself not to do something that pragmatically offends her bridegroom in the

form of a promise.

4.8(x) aocae: i 0Lq 0%  AChES e oS
marCawi:  hagos waddi-na waddi Garhido-na [s'eRa] [s'sggali]-na
Bridegroom: Hagos son-1PL.POS son youngster-1PL.POS milk satified-1PL.POS

Literally: Hagos our son the son of our youngster, and milk satisfied.

Functionally: [Looking after] Hagos my son, the son of my beautiful bride, | am here for you

to make you happy, my pudgy son.
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This is Discourse is used by the bridegroom to look after their son in the absence of the
mother (the bride).

As indicated in the Discourse in 4.8(w), it is after the bride swears and promises not to be
late there in the nearby river that her bridegroom can accept her request to look after their
baby boy. In the Discourse in 4.8(x), the bridegroom uses a child-directed speech (baby
talk) to take care and appease his baby boy until his bride comes back from the nearby

river where she fetches water.

Generally, from the above Discourses in 4.8(a-x), we can observe that naming and how the
bridegroom and the bride call each other is one of the activities in playing the game of
waddi man. In the context of waddi man, the names of the bridegroom and the bride are not

the same with their name in the daily Discourses in Tigrinya.

They are given some contextual names that could show the bridal sociolinguistic power
structure in the context of waddi man. The issue of naming their baby boy is raised by the
bride and approved by the bridegroom. In most of the contexts of waddi man, the brides
preferred the name 'Hagos' which they assume is related to a time of happiness in their

upcoming life.

If the bridegroom's name is 'Hagos', the name of the baby boy in the context of waddi man
is different, most commonly 'Birhanemeskel' because the brides relate this name with a
bright future in their entire life. From the Discourses above in 4.8(t), we can observe that
women (brides in this context) don't call their men (bridegroom in this context) by their
name, but by their child's name. This portrays the culture of addressing interlocutors in the

speech community.

Moreover, the Discourses discussed above can also reveal the gender-based language
use difference due to the gendered activities they are socially assumed to deal with. For
example, the Discourses expressing fetching water are attributes of the bride (feminine
stuff); while the Discourses expressing appointing and getting appointed are attributed to
the bridegroom and his co-appointee (masculine stuff).
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4.9 Discourses of Appointment

In the game of waddi man, talking about the social issue of appointment is also common. In
this regard, the bridegroom is the concerned body to deal with an appointment in the family
of the bridegroom and the bride. The following Discourses are commonly used in the issues

of appointment in the context of waddi man.

4.9(a) avFct:: LV (1ls H0PL
[max™as'irti]: hagos-ye hagos-yay
Co-appointee Hagos-VOC Hagos-VOC

Literally: [Calling] Hagos hey Hagos hey.

Functionally: [The co-appointee calling] to the bridegroom who is supposed to be the father

of the expected baby boy Hagos.

The co-appointee is calling using the name of the son of the bridegroom and the bride. The
real intention of the participant is not to call the son (Hagos), but he is calling to the
bridegroom by his first son in this context.

4.9(b) avcae: KOHP KOTEL
marSawi: Yayet-yo Yayet-yoy
Bridegroom: Yes-VOC Yes-VOC

Literally: yes-hey! yes-hey!
Functionally: [The bridegroom responding the call]... Oh yes!

The Discourse in 4.9 (b) is a response to the call made by the co-appointee in 4.9(a). As
we can see the Discourse used to call in 4.9(a), the co-appointee has used the name of the
son (Hagos) to address the bridegroom. This reflects the way people who have born
children use to address each other in the speech community of the research area. In the
society of the research area, it is so rudeness to call elderly people by their name while

they have children.
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4.9(c) Fpct:  WRP Wi Lh KCLEDHD $a¢- 0%t  ATAee
[max™as'irti]: Patt-um Pintay diYa ?a-rfidi-kum k'os'ara siCat [?axil]-u-yay
Co-appointee: YOu-2MHON what  PRT CAUS-PFV.late-2MHON appointment time  up-3MSG-VOC

Literally: You there, why are you late the time of appointment is up.

Functionally: My friend, let's go to the appointment right now; otherwise we are going to be

late.

The co-appointee is complaining at the bridegroom because he is the reason for both of

them to be late for the appointment.

In the Discourses in 4.9(a-c) above, the participants are talking as if they are old enough to
deal with some social issues such as appointment. This case is to show that after marriage,
the bridegroom can accomplish some elderly masculine sociolinguistic concerns like going

to appointments near and afar.

4.9(d) oocap:  WEP anet: e heed LTIETLLR
merCawi:  Patt-um [seRayti] ni-may keayd-en [danguy]-an-ani-yay
Bridegroom: YOu-2MHON  Wife to-water PFV.go-3FHON PFV.late-3FHON-1SG.MAL-VOC

Literally: You there, the wife has gone to water and has been late for me.

Functionally: My friend, my wife has gone to fetch water from the nearby river, yet she has

not come.
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4.9(e)

P ok Khgo M M 2cad 2NA K0P

[mayas'irti]; ?att-um [?7aR] geza derg“aC-g“al yi-[Ril]-a ?alle-wa

Co-appointee: ~ You-3MHON  at house buffet=RED 3FHON-IMPF.say-3FHON  PRF.present-3FHON
LA avjey hehq CReORL
yi-mmasl-a mas'iy-an ka-y-xon-a ri?ay-u-wan-yay
3FHON-IMPRF.seem-3FHON PFV.Come-3FHON  NEG-may-3FHON IMP.see-2MHON-3FHON-VOC

Literally: You there, it seems she is buffeting at home; therefore, check her if she has

come.

Functionally: Check her in case she has come back home because | heard someone
buffeting sound at your home.

4.9(f) eocop:  WhP® Cr®  hh€e hieq At AR Tho R
merCawi: Patt-um rigum kukkunay “?allo-nna Pissu ?iyy-u ni-[xewwin]-yay
Bridegroom: YOu-3MHON damn  cock IMPF.exist-1PL.POS It IMPF.be-3MSG  REL-IMPF.be-VOC

Literally: You there, we have a damned cock; that may be it.
Functionally: It may be the God damned cock that we have at home buffeting.

4.9(g) FiCt: &EP° Ladi T2 O he Ao AP 8@-0~00L
[max™as'irti]: ?att-um dims'-u nay [sef3] ?iyy-u ni-massil-wa S'awwiCi-u-wen-yay
Co-appointee You-SMHON  sound-3MSG  of Person IMPF.be-3MSG  REL-IMPF.seem-FOC  IMP.call-2MHON-3FHON-VOC

Literally: You there, call her because the sound seems that of a person's.

Functionally: It is not a cock that creates a buffeting sound like that; it seems she is

buffeting rather; therefore, call her to look after her son.

This is a Discourse of argument from the co-appointee that the buffeting sound heard far

from home of the bridegroom and the bride is not that of a cock; it is that of the bride.
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The Discourses in 4.9(e-g) connote that the bridegroom that symbolizes the masculine
gender in the speech community is not that much concerned to know what is going on
inside the house. The Discourse tells us that he has been waiting outside home taking after
his baby boy until his wife (bride in this case) comes back from the nearby river. The wife
(bride in this context), on the other hand, is tied up with some feminine activities considered
to be attributed to feminine gender in the speech community of the research area. Thus,

the above Discourses can show us that the difference in gender brings about sociolinguistic

variation.
4.9(h) evcoe: Vil AP
marSawi: hagos-yo hagos-ye
Bridegroom: Hagos-VOC Hagos-VOC

Literally: Hagos hey! Hagos hey!
Functionally: [The bridegroom calling] ... My dear bride, the mother of my son Hagos.

4.9(1) avcar:  APIR

marGat: Payast-yu
Bride: Yes-VOC

Literally: Yes hey!

Functionally: [The bride responding the call] Yes! Yes!

4.9() eocae:  $6¢ AA% ATOANTAZO (¥ NIy
moarCawi: K'os'era ?allo-nni ?ina-[Ral]-ku-[xin]-s [dang"i]-xin-na-ni
Bride: appointment IMPF.exist-1SG PROG-say-1SG-2FHON-FOC PRF.Late-1FHON-MAL-1SG

Literally: You were late while | say | have an appointment for me.

Functionally: You are so late while | have already told you not to do so.
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This Discourse refers to the complaint of the bridegroom for his bride was late to come

back home from the nearby river she went to fetch water.

4.9(k
aDC‘E,-'i-): wt oGP AChY® henBesd OFC  TTriel hote L710P-9°
morCat: ?iti  [maRrux] sire-2om ki-[€'ek™ac'ux] Citro [nax"il]-u-nni ki-watatif [denguy]-a-yom
Bride: The white trousers  PURP-IMPF.wash pot PFV.hole-3MSG-1SG PURP-IMPF.cork late-1SG-2MHON
& Lo eNAZ 270 h¥naege
do [dinguy] y-abbil-a-nni yi-[hal3]-u-ni ki-[x'tbbal]-om
Q late 3MSG-IMPF.say-3MSG-1SG ~ 2MHON-JUSS.give-2MHON-1sg ~ PURP-IMPF.accept-2MHON

Literally: Let it be late for me, | was late to wash the white trouser of you and to cork the

holed pot. Now, please give me; let me accept you.

Functionally: I am sorry, but | swear; | was washing your white trousers and corking my

holed pot; therefore, | was late my dear bridegroom.

This Discourse functionally reasons out why the bride was so late in the nearby river she

went to fetch some water.

The Discourse in 4.9(k) functionally means the bride is asking her bridegroom for an
apology. In the speech act theory, Searle (1979: 12) Expressives illocutionary speech acts
express state of affairs. These speech acts use speech act verbs such as apologies,
appreciate, congratulate, hate, regret, thank, welcome. In the context of waddi man, this

Discourse can; therefore, be a category of Expressives illocutionary act.

The Discourse in 4.9(h) indicates that the bride is calling by the name of his son, Hagos;
however, the real intention is not to call his son, and in fact, his son is at his hug. Therefore,
he is indirectly calling his wife (bride in the case of waddi man). In the speech community of
the research area, men have relative freedom to call their women by name, but after giving

birth if the woman is at a certain distance, her man does not prefer to call her by nhame; he
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rather calls her by the name of her son/ daughter as illustrated in the above Discourse
4.9(h).

To sum up, the above Discourses, in 4.9(a-k), touch several sociolinguistic issues. They
can show how the bridegroom (masculine) and the bride (feminine) gender affects the
difference in language use because of the differences in the manly and womanly activities
they do. For instance, the Discourse in 4.9(k) expresses that washing clothes and fetching
water are womanly stuff. The Discourse in 4.9(j)) can tell us that stuff related to

appointments arse the concern of men in the research area.
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4.10 Discourses of Beauty and Sentiment

In waddi man, the bride is asked to express the feeling she has for her bridegroom. The
Discourses that she uses to express her bridegroom reveal how gorgeous is the
bridegroom, and how much she loves him. The following Discourses can illustrate these
phenomena. The expressive power of the Discourses in the communicative context of
waddi man as discussed below can illustrate the sentiment referring to how the bride

discharges her emotions, feelings, and attitudes towards her bridegroom.

4.10(a) +aFa: 90

tosatafi: [CayRa]
Participant:  Local place name

Literally: Say [CayRa]
Functionally: The bride was asked to say "local place name [Cayl3a] " after the participant.

The participant uses this Discourse to ask the bride to repeat it after him. The participant
uses the word 2 [CayRRa] 'Local place name' in the above context is for rhythmic purpose

rhyming to the following Discourse.

4.10(b) ocar:  9RA

marCat: [CayRa]
Bride: Local place name

Literally: [CayR3a]
Functionally: The bride says, [Cay3a] after the participant.

This is the repetition of the Discourse in 4.10(a) by the bride as per the request of the

participant.
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4.10(c)

FAFL: 28.7¢ MO NAaoC AT % R} +ihei+ %N
tosatafi: goyta-yya  [gef3raCifdud] bi-Saggar “?inti-[xad]-u Pans taSekkamit [CiRa]
Participant: Sir-1SG.POS Gebre "the crazy” INS-horse PROG-go-3MHON | carrier Muck

Literally: When sir 'Gebre' the crazy goes on horse's back | carry muck.
Functionally: When my crazy bridegroom is in comfort, | let myself down and live a poor life.

This Discourse is used by one of the visiting participants trick the bride if she could attribute
her bridegroom by this expression Zé0g [gal3ra Gil3ud] which refers to one's personality

of craziness.

The participants use the term 7Zoé+& [gal3ra GilBud] 'Gebre the crazy' in 4.10(c)
intentionally to test if the bride dares to call her bridegroom by that offending name. The
brides in the speech community, on the other hand, prefer to attribute their husbands' good
gualities. [See in 4.10(d).]

4.10(d)

aCo%1:  13¢ &1 Ad,oC W% K] +ihelt %0
marGat: goyta-yye haddu$ bi-Seggar ?inti-[xad]-u ?Pane teSekkamit [CiRRa]
Bride: Sir-1SG.POS Hadush INS-horse PROG-IMPF.go-3MHON | carrier muck

Literally: When sir Hadush the crazy goes on horse's back | carry muck.

Functionally: When my dearest bridegroom is in comfort, | am happy to let myself down and

live a poor life for him.

This Discourse is said by the bride to functionally mean how much she is subordinated to

her bridegroom and wishes him all the best of lucks in his entire life.

The Discourses in 4.10(c & d) express that the brides in this context that represent the

women in the speech community of this research area take the responsibilities of doing
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some difficult works like carrying muck as stated in 4.10(d). She expresses extreme
subordination to her bridegroom. The man (bridegroom in this context), on the other hand,
is believed to have a luxury life compared to his woman (bride in this context). When the
bridegroom walks on a horse's back, the bride walks on foot even carrying a cumbersome

responsibility represented by muck in this context.

4.10(e) 1Ag: MoS. M4,
gilya: ni-[BaCdi] ni-[Baqdi]
Servant: ACC-outsider ACC-outsider

Literally: For an outsider for an outsider

Functionally: Dear bride, it is not what you deserve.

This reaction is forwarded by one of the best men sitting next to the bride that the bride
does not deserve something which the bridegroom doesn't. This Discourse functionally
means the best men should look at the bridegroom and the bride in the same eye; they

should not bias the bridegroom and the bride.

In 4.10(e), the best man uses a Discourse that explains how to show the fairness of
responsibilities between the bridegroom and bride. When the best man says the Discourse
in 4.10(e), he means that his bride, too, doesn't deserve cumbersome responsibilities. Like
her bridegroom, the bride also needs to have a comfortable life. In the context of waddi
men, the best men are best men for both the bridegroom and the bride though they are
most often the biological relatives of the bridegroom. Therefore, they shouldn't be biased to

one of them.
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4.10(f) oocor:  09°Q ae

merCat:  [(imbala] siyya®

Bride: Flower palm tree
L4:1PF° &?
yi-fotw-a-om yy-9

1SG-IMPF.love-1SG-3MHON.ACC  IMPF.be-1SG

Literally: The flower of a palm tree- | love him.

Functionally: I love my handsome bridegroom.

In this Discourse, the bride expresses the feeling she has towards her bridegroom- a kind

of deep love of her handsome bridegroom.

® Most of the words that rhyme, for example, ag /siyya/-meaning palm tree and af /?iyy-a/-meaning IMPF.be-
1sg in 4.10(f) above are used together in this research not because they are logically related, but because

they are rhyming words, and the meaning does not fall on them, rather on the rest of the words.
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4.10(9)

aocarr:  O7PON Afr
merGat: [¢imbal3a] lalo
Bride: Flower local shrub
L 183¢ LU #1eq P04 & Ak
nay goyta-yye  haddu$S [K'uijinna] ni-mmasil do 7allo
of sir-1SG.POS Hadush  beauty REL-IMPF.seem Q IMPF.exist.3MSG

Literally: The flower of 'lalo, local shrub'- is there existing a beauty that seems that of my sir
Hadush?

Functionally: There is no handsome man like my dearest bridegroom, Hadush.

In this Discourse, the bride witnesses that her bridegroom is the only handsome man of all

the men around.

4.10(h)eecet:  07°0Q Jvah
morGat: [GfimbalRa] tahsss
Bride: Flower Dodonea angustifolia
LLhé 183¢ A& PNAL +an il
de-dihri goyta-yya haddu$ y-ebbile-nni tosos tesos

RED=after sir-1SG.POS Hadush 3MSG-JUSS.say-1SG chase chase

Literally: The flower of Dodonaea Angustifolia- May He make me chase and chase after my

sir Hadush.

Functionally: | beg my God to make me the companion of my dear bridegroom forever.
(I need to be with my bridegroom all the time.)

This is a Discourse used by the bride to express her desire of having a long time with her

bridegroom.

163



4.10() et 0N

marCat: [tof3al3]
Bride: Becium grandiflorum

LL:hé

do-dihri

RED=after

283¢ 40 eNAL +C0Q +cnN
goyta-yya haddu$  y-abile-ni [terRaRR] [tarl3al3]
sir-1SG.POS  Hadush 3MSG-JUSS.say-1SG  creep Creep

Literally: Becium Grandiflorum- May He make me creep and creep after my sir Hadush.
Functionally: | beg my God to make me follow my dear bridegroom wherever he goes.

This is a Discourse uttered by the bride that she washes to be with my bridegroom all the

time.

The Discourses in 4.10 (h & i) are used by the bride in this context to mean a lot about the
strong feeling she has to spend time with her bridegroom and follows his foot step all the
time. These Discourses are some interactional ways she expresses the love she has for

him.
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4.10(j) avcort 0Ccse HG

marCat:  Stnay geza-na
Bride: wheat house-1PI.POSS
185¢ 40 (e 39
goyta-yya haddu$ malafiya gutana
sir-1SG.POS  Hadush elegant afro

Literally: The wheat of our house- the afro of my sir Hadush is elegant.
Functionally: My dear bridegroom looks classically handsome.
This Discourse refers to the traditional hairstyle of the bridegroom- Afro style.

The expression in 4.10 (j) is a Discourse that the bride uses to describe her bridegroom.
The term “9a&¢ 136 /malefiya gutana/ which means ‘'afro’' in 4.10(j) above talks about the
elegant traditional hairstyle of the young males; especially bridegrooms, in the speech

community of the research area.

4.10(k) aocat:  aFh

merCat: ~ magu?

Bride: mortar
h724. AL %3¢ A& aNg £4.9h
kindi libbi goyta-yya haddu$  libb-ay yi-faga?

behalf heart sir-1SG.POS  Hadush heart-1SG.POS 3MSG-JUSS.crack

Literally: Mortar- on behalf of the heart of my sir Hadush, my heart gets cracked.
Functionally: I would prefer my heart to get broken to my dear bridegroom's heart.

This Discourse expresses that the bride wishes a better life than she does for herself.
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The Discourse in 4.10(k) is an expression of self cursing. The bride curses herself in
wishing all the best wishes to her bridegroom. This can mean the caring life of the wives

would like to have with their spouses in the speech community.

The Discourses in 4.10(f-k) mean how much the bride loves her bridegroom. The way she
expresses her love can be understood from the Discourses that she tells the participants in
waddi man how much she loves him, how much she wishes to be with him all the time,
how much handsome and gorgeous her bridegroom is. What makes it more surprising is
that the bride uses a self cursing Discourse as in 4.10(k) that she would prefer if something

bad happens to herself to her bridegroom.

The Discourses in 4.10(a-k) can, in general, express the sentiment (feeling) of the bride to
show her bridegroom extreme subordination, respect, love, and care. In this context, the
bridegroom is not observed to use the above Discourses in the game of waddi man. From
this situation, we can deduce brides tend to use more expressive Discourses to reveal the
sentimental feeling they have towards their bridegrooms in waddi man which could portray

the culture of using expressive words in the research area.
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4.11 Taboo Discourses

Linguists have different views towards taboo Discourses. According to Fakuade et al (2015:
119), linguistic taboos are words that many people consider offensive or shocking. Fakuade
et al (2015: 120) further states that Recent models in the study of linguistic taboo strive to
classify taboos according to tradition and norm of the concerned community, this
notwithstanding, the different classifications share certain characteristics. Taboo words
have different forms that vary from society to society. The category of taboo languages

varies because of the cultural variation of societies.

The taboo Discourses this research is focusing on are related to sex and sexual acts that
most of the linguists have agreed upon. As far as my point of view is concerned taboo
Discourses are contextual. What is a taboo expression now could not be functionally taboo
in some other context. The evidences in the context of taboo words related to sex and
sexual acts in waddi man are not as taboo as they are in the normal communicative context

of the society of the research area.

In the common communicative context of the speech community, in Tigrai in general and
the research area in particular, it is not commonly observed to hear people uttering taboo
Discourses related to sex and sexual organs as un-euphemized as they are in the open air.
On the contrary, it is common for the participants in waddi man to use sexual Discourses as
taboo as they are in the game. The following Discourses discussed in sociolinguistic
themes below illustrate this phenomenon.

4.11.1 Taboo Discourses of Envy

It is not common to observe people using sexual words in an open communicative context.
In the sociolinguistic context of waddi man, on the contrary, the participants apparently use
sexual words as taboo as they are in their group communication. The purpose is that taboo
words of that particular context are very expressive, entertaining, and educational. They

can be used to describe some sociolinguistic issues as discussed below.
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4.11.1(a) ec%t:  NME ArtTHeR ygenygen 2.4

morCat: taf Pinti-ti-zirra? hambahambo yi-farri

Bride: t'eff PROG-PASS-IMPF.sow local shrub 3MSG-IMPF.yield
P K¥Ht@C a9hC £Tré
Mmitri Pinti-ti-wigger matakkor yi-xurri
Pussy PROG-PASS-IMPF.fuck buttocks 3MSG-IMPF.angry

Literally: While t'eff is sowed, the local shrub 'hambahambo' yields seeds; when the pussy

is fucked, the buttocks get angry.

Functionally: The buttocks envy on the neighboring pussy being fucked.

The two body parts mentioned in this Discourse represent two neighboring entities that

envy one another.

4.11.1 (b) tae: K13e her
tosatafi: intay koyin-u
Participant: What PFV.be-1MSG

Literally: What has happened to it?
Functionally: Why did it envy?

The participant here wants the bride to reason out why this situation of envy occurred.
Therefore, the bride openly reasons out using the Discourse in 4.11(a.3) below.
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4.11.1 (c) eoc%t:  1&TOICH A
moarGat:  Nay-te-wagar-ku ?il-u
Bride: NEG-PASS-PRF.fuck-1SG PRF.Say-3MSG

Literally: It said, "l am not fucked".

Functionally: The buttock envied because it did not get the chance that happened to the

neighboring pussy.

Envy is one of the social issues that can exist in one society. Then, the speakers in the

game of waddi man express it like it is presented in the Discourses above.

The function of the above Discourse in 4.11.1(c) is used to express the cultural attitude of
the speech community of the research area towards an envying neighbor. The participants
represented the envying neighbor by the buttock. When something good happened to a
certain family the neighboring family could feel envying on the neighboring family of good
luck of any sort (e.g. wealth, happiness, power...etc). In waddi man, the participants use
the Discourse 4.11.1(c) that the buttock envies because of the good thing (sex) happening

to its neighbor (vagina).

Moreover, we can interpret the Discourse in 4.11.1(c) the notion of what deserves to what.
In the speech community of the research area, it is not buttocks that deserve to be fucked
but the vagina. This implies what is normal and what is not normal regarding the Discourse
in 4.11.1(c). Therefore, the participants in waddi men use this Discourse to teach each

other about the norm in their society.
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4.11.1 (d) @cat: @

marGat: tutt

Bride: Cotton
he Wtk hévi 7R
hads inti-?attu killitte  yi-[?ank"alit']
One PROG-IMPF.enter two 3MSG-IMPF.drool

Literally: Cotton- while the one enters, the two drools.

Functionally: While the penis enters to the pussy, the testicles drool.

When people eat food around us, we would salivate of it. The Discourse in 4.11.1(d) is
used to express this situation. It functionally means that the testicles salivate of the action
done by the nearby penis. As in the Discourse in 4.11.1(d), testicles are said to drool or
salivate to have the chance the penis gets; however, as matter of physiology and norm the
testicle cannot get that chance of sexual activity as a matter of normality in the research
area. Therefore, testicles could represent the envying entity in this situation as used by the

participants in waddi man.

4.11.1(e) oocot: T

moarCat:  tikki
Bride: Smoke

o714 Artac a9hC 2nh,
mit'ri Pinti-ti-wigger maCakkor yi-[Bakki]
pussy PROG- PASS-IMPF.fuck  buttock 3MSG-IMPF.cry

Literally: Smoke- while pussy is fucked, the buttocks cry.

Functionally: While the pussy is fucked, the neighboring buttock cries of envy.

This Discourse is related to the above Discourse in 4.11.1(c). They imply the same function
in the Discourse of waddi man. Both the Discourses in 4.11.1(c) and 4.11.1(e) functionally
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mean though the buttocks envy to get what the vagina gets, it is not a norm in the society to

happen to the buttock what happens to the vagina as portrayed by the participants in these

Discourses.
4.11.1(f) +axé: A1 he'r
tosatafi: dintay  koyn-u

Participant: ~What PRF.be-1MSG

Literally: What happened to it?
Functionally: Why did it envy?

This Discourse is used by one of the participants in the game of waddi men to ask the bride

to reason out why the buttock envied of its counterpart.

4.11.1(g) oeco%r:  ARTOCH Ale
merGat: ley-te-wager-ku Qil-u
Bride: NEG-PASS-PRF.fuck-1SG PRF.Say-3MSG

Literally: It said, "I am not fucked".

Functionally: The buttock envied on pussy because it did not get the chance that happened

to the neighboring pussy.

This Discourse is functionally used by the bride to reason out why the situation in the
Discourse in 4.11.1(f) happened.

This Discourse is used by the participants in waddi men to respond to the Discourse in
4.11.1(g). Though the buttock needs to get the chance the vagina gets, it is against the
norm of the society of the research area. The participants use the Discourse 4.11.1(g) to
teach the novice participants in waddi men what is normal sexual intercourse and what is

not normal in this context.

171



4.11.1(h) aoco%t:  AfTe
mearGat: Padagura
Bride Soya bean

R Kritoc AL e¥IC
Pana  ?inti-ti-wiger hamat-ay y-[engergir]-a
I PROG-PASS-IMPF.fuck mother-in-law-1SG.POS 3FHON-IMPF.tremble-3FHON

Literally: Soya bean- while | am fucked, my mother-in-law trembles.

Functionally: While | am fucked, my mother-in-law irritates with envy on what is happening

to me.

This Discourse is used expresses the assumed feeling of the in-laws in the community of

the research area when something good happens to their daughters-in-law.

This Discourse implies the stimuli on the mothers-in-law when their daughters-in-law have
sexual intercourse. Then the envy as expressed in the Discourse in 4.11.1(h) is a response
for this stimulus. Traditionally, there is a belief that mothers-in-law and daughters-in-law
envy each other in the research area. This Discourse can represent this perception as

portrayed by the participants in waddi man like it is in the Discourse 4.11.1(h) above.

4.11.1(i) a4 AL her?
tosatafi: Yintay koyn-an
Participant:  What PRF.be-3FHON

Literally: What happened to her?

Functionally: Why does she irritate?

This Discourse is used by the participants to ask why the Discourse in 4.11.1(h).
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4.11.1(j)) eecar: ARt@OICH hA7
marCat: lay-te-wagar-ku ?il-an
Bride: NEG-PASS-PRF.fuck-1SG PRF.Say-3FHON

Literally: She said, "I am not fucked".

Functionally: The mother-in-law of the bride envied because her daughter-in-law has sexual

intercourse.

This Discourse refers to the situation of the mother-in-law's envy of something good (sexual

pleasure) that happened to her daughter-in-law.

The Discourse in 4.11.1(h) is used by the participants to respond to the question in
4.11.1(i). The Discourse in 4.11.1(j) reasons out why the mothers-in-law envy on the

daughters-in-law in the research area.

In Tigrinya, there is a proverb that says, "@°c%t 804 hibi A0, A" marCat [s'iRah] kitkoni
?ixi hamat which means, "Bride, you are going to be a mother-in-law tomorrow. The
functional meaning of this proverb is that the brides usually complain of their mothers-in-
law. Therefore, speakers use this proverb to react the brides to stop complaining of their
mothers-in-law because what happening to the mothers-in-law today will happen to the
brides tomorrow when they become mothers-in-law in their turn. The Discourses above
illustrate this social context of disagreement between the mothers-in-law and the

daughters-in-law in the research area.
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4.11.1(k) eocot: L7240
marCat: dandas-u
Bride: Edge-3MSG.POS

*r6  Wrttaac adh( L4
mit'ri  ?inti-ti-wiggar maCakkor yi-fessu
pussy PROG- PASS-IMPF.fuck buttock 3MSG-IMPF .fart

Literally: Its edge- while the pussy is fucked, the buttock farts.
Functionally: The buttock farts of envy while the neighboring pussy is fucked.

This Discourse refers to the situation of envy happening to the buttock while its counterpart
getting the chance of sexual activity. The sexual organ of the bride and her buttocks in this
Discourse represent abnormal neighborhood- an abnormality signifying envy in the

research area.

The Discourses in 4.11.1(a-k) are used in referring to envy in the context of waddi man. In
the Discourses, the bride refers to two entities of a group. Semantically, they are
meronymies (envious entities) that probably represent a situation of envy because
something good happens to one while it is not happening to the other meronymy.

The above Discourses can be illustrated as meronymies of (i) plants (t'eff and the local
shrub 'hambahambo’, (ii) tabooed body parts (pussy and buttocks), (iii) sexual organs
(penis and testicles), (iv) females (bride and mother-in-law). In this sociolinguistic context,
the meronymies in (i-vi) are taken as symbols of envying partners. As it is discussed in the
Discourses above in 4.11.1(a-k), the second entries in each of the meronymy envy
because of what is happening to the first entries in the pairs of the meronymies. In the
speech community, mothers-in-law and daughters-in-law are observed in personal
disagreements because the mothers-in-law get envious of the daughters-in-law. The

Discourse in 4.11.1(h) reflects this situation in the context of waddi man.

174



Meronymies, as explained in Storey (1993: 457), represents the semantic relationship that
refers to the situations of inclusions of: component- object, member- collection, portion-
mass, stuff- object, phase- activity, place- area, feature- event relationships. The following
diagram as depicted in Storey (1993: 457) shows the general sketch of the semantic

relation of lexicons regarding meronymies.

Semantic Relationships

Inclusion Possession Attachment Attribution Antonyms Synonyms

Class Meronymic Spatial

component member portion  stuff phase place feature

/

object collection  mass object activity area event

Figure 8: Semantic Relationships (Storey, 1993: 457)

In this context, the envious entities are of the meronymies of membership (hambahambo,
local shrub versus t'eff and mother-in-law versus daughter-in-law), meronymies of the same
component (buttocks versus vagina and penis versus testicles) relationship. In the context
of the game, the participants express the notion of envy by referring to these meronymic

entities.
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4.11.2 Hyperbole Taboo Discourses

Figurative languages (metaphoric) are capable of expressing the insight meaning of
Discourse as stated in Sakadolskis (2003: 5). They can carry meanings beyond their literal
ones by giving an extra dimension to language by stimulating the imagination and evoking
visual, sensual imagery; such language paints a mental picture in words. Figurative
languages include simile, metaphor, personification, hyperbole, irony, allusion, imagery...
etc. In this study the most commonly used figurative language is hyperbole. The following

Discourses are often used by the participants in waddi man.

4.11.2(a)
aoceF: TP

merCat: [gonax]
Bride: Dichrostahys cinerea

K17 12.3¢ 117 RPF¥PIC et LIFF

Yane-n goyta-yya haddus$-in Pinti-ni-wwagar maret yi-[nnay'anay']
[I-CONJ sir-POS.1SG Hadush-CONJ PROG-RECP-IMPF.fuck earth 3MSG-IMPF.shake
2200 £ Leao- héata L.L1P

[gorafRafitti] yi-hadm-u kirstos yi-[dinnay]

Neighbors 3MPL-IMPF.run-3MPL Christ 3MSG-IMPF.appreciate

Literally: Dichrostahys Cinerea- while my sir Hadush and | fuck each other, the earth

shakes, the neighbors run away, but Christ appreciates it.

Functionally: We fuck each other as hard as it causes earth quick, so long as it scares the

neighboring people, and as powerful as it makes Christ appreciate the way we do it.

This Discourse functionally means that it is no harm and no sin if the bride makes romantic
love with her bridegroom post their marriage. The society of the research area condemns
pre-marriage sexual intercourse. Therefore, the Discourse in 4.11.2(a) is used in the game
to refer to marriage that it a social resolution for one to get engaged in sexual acts with his/

her partner.
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4.11.2(b)
aCot: 9%

marCat: goda-du
Bride: depot-PL

V¥ 1832 &7 KPP KN0-C LVELL.
?ana-n goyta-yya haddus-in Pinti-ni-wwagar [Pal’?ur] yi-hiddid-u
I-CONJ sir-1SG.POS Hadush-CONJ PROG-RECP-IMPF.fuck oxen 3MPL-IMPF.run away-3MPL

Literally: Depots- While | and my sir Hadush fuck each other, oxen run away.

Functionally: My bridegroom and | fuck each other as hard as we scare the oxen around.

This Discourse pragmatically indicates the bridegroom and the bride make a very intense
and deep sexual play and exaggerates that they do it as much as the animals around the

honeymoon room get scared of the way they do it.

4.11.2 (c)
ao(CGit: AP
morCat: [Max'if]
Bride: Balanites aegyptiaca
R17 %3¢ h&07 ArHIPIC et Li1Ph
?ana-n goyta-yye haddus-in Pinti-ni-wwagar maret yi-nak'k'i¢

CONJ sir-1SG.POS Hadush-CONJ PROG-RECP-IMPF.fuck earth 3MSG-IMPF.crack

Literally: Balanites Aegyptiaca- while | and my sir Hadush fuck each other, the earth

cracks.

Functionally: My dear bridegroom, Hadush and | fuck each other so hard that causes the

earth cracks.

This Discourse functionally expresses that the earth shakes off during the deep sexual

intercourse the bridegroom and the bride have.
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The Discourse in 4.11.2(a-c) above are exaggerated Discourses that the people got
scared, the earth shook and cracked, and the oxen around ran away of scary when the
bridegroom and the bride make love. The Discourse in 4.11.2(a) is used in the context of
waddi man to teach that having sex after marriage is no sin when it is with one's husband

or wife.

This Discourse tells us though people and the oxen around get frustrated, and the earth
shakes and cracks because the bridegroom and bride have sex very hard; however, Jesus
Christ feels happy of the way they have sex to mean having sex with one's husband
(bridegroom in this context) and wife (bride in this context) is no sin in the norm of the
speech community of this research area. What makes this Discourse a hyperbole is that it
exaggerates that the neighboring people and the oxen around get scared, and the earth

shakes and cracks of the intensity of the sex the brides have in the context of waddi man.

4.11.2(d)
aoCat: AL
mearCat: fols's'i
Bride: Dissected wood
PPLL KTt r@ac qgas ch H- 2491
mit'r-ay Pinti-ti-wigger Sambak'k'o hiz-u yi-fas'i
Pussy-1SG.POS PROG-PASS-3MSG-IMPF.fuck flute hold-1IMSG 3MSG-IMPF.whistle

Literally: Dissected wood- while my pussy is fucked, it holds a flute and whistles it.

Functionally: The sound that is created while my pussy is fucked, it produces a musical

sound of a flute.

The bride uses this Discourse to describe the rhythmic sound of her sexual organ makes
while having a sex play with her bridegroom. The bride exaggerates this context as if they

make a sound truck because of the arrangement of the sexual organs in their romantic

play.
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The above Discourse of waddi man in 4.11.2(d) exaggerates the huff-puffing sound of sex
that the sexual organ of the bride makes is as loud as the sound of a musical instrument
called flute. The Discourse can also be a personification figure of speech because the
Discourse means the sexual organ of the bride plays (blows) a musical instrument (flute).

4.11.2(e) avCot: ne i

morCat: ~ taf Cagama-ya

Bride: teff place name-VOC
aihl e avATD PPTLL Jarp
maCakkor-ay malat’ mit'r-ay gama-yo
buttock-1SG.POS  bald pussy-1SG.POS  Hair style-VOC
aTé TR ahFIMm, oTCe
C'aguri mit'r-ay [mahangati] Gitro-ya
hair pussy-1SG.POS sling pot-VOC

Literally: 't'eff' of Agame- my buttock is bald, my pussy has a hairstyle as long as a sling of
a pot.

Functionally: My pussy is bounded by long bushy hair while my buttock has no hair at all.

One of the signs that one is reaching the secondary sexual characteristics is growing hair
on sexual organs. This Discourse; therefore, is used by the bride to functionally mean she
is old enough to show this characteristic of adolescence.
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4.11.2(f) avca:  -C?

marGat:  birsin

Bride: Lentil
MRTrs  PPTLL av’ry hML PCAY
¢'aguri mit'r-ay magogo hamat-ay y-arissin

Hair pussy-1SG.POS oven mother-in-law-1SG.POS 3MSG-IMPF.heat
Literally: Lentil- the hair of my pussy heats the oven of my mother-in-law.

Functionally: The hair around the edge of my pussy is so bushy that it can burn to heat the

traditional baking oven of my mother-in-law.
This Discourse is functionally the same in meaning with the Discourse in 4.11.2(e) above.

4.11.2(g) ocar: 18

marGat: S'as's

Bride: ant
M6 PTLL NDE.L- 240
¢'saguri  mit'r-ay bi-wefara yi-llas'a
hair pussy-1SG.POS INS-campaign 3MSG-IMPF.shave

Literally: Ant- the hair of my pussy is shaved in a campaign.

Functionally: My pussy is bounded by bushy hair that one cannot manage to shave it.

In the research area, people make campaign labor to reap crops to save their energy and
time. Concerning to this labor campaign, the Discourse in 4.11.2(g) exaggeratedly denotes
the situation that people shave the hair around the sexual organ of the bride. The intention
of the speaker (the bride) in this Discourse is that she is adolescent enough to get engaged

in sexual affairs with her partner.
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4.11.2(h) aocat: Ak

moarCat: Liham

Bride: Syzygium guineense
avon/e, avA T b VA'S Prchg?
maCakkor-ay malat’ mit'r-ay ¢'tham
Buttock-1SG.POS  bald pussy-1SG.POS bearded

Literally: Syzygium Guineense- my buttock is bald while my pussy is bearded.

Functionally: My pussy is full of bushy hair that makes it look bearded, but my buttock has

not any.

This functionally refers to the length of the hair around the sexual organ of the bride.

The Discourses in 4.11.2(e-h) mean that the sexual organ of the bride has never been
shaved before that it got so bushy that she (single person), for example, cannot finish
shaving it at a time. These Discourses are hyperbole in their nature because they
exaggerate how bushy the sexual organ of the bride and how much long hair it has. In this
context, the bride is metaphorically telling the participants that she is old enough to engage
and enjoy herself in sexual affairs. Her bushy sexual organ means she is at her age of

secondary sexual characteristics.
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4.11.2() wcat:  heC

marCat: ~ has'ur

Bride: fence
POTLEL K9 R0 egec
mit'r-ay [?ink'aCa] C'aw yi-[x"as'ir]
pussy-1SG.POS local measurement salt 3MSG-IMPF.hold

Literally: Fence- my pussy holds a4 [?ink'aeGa] (local measurement) of salt.

Functionally: My pussy is so wide. This Discourse exaggerates how much wide sexual

organ the bride has.

The expression A4 [?ink'aCa] functionally means a local measurement unit for grainy or
powdery matters. In this context, this expression is used to refer to the width of the bride's

sexual organ in an overstated sense.

4.11.2(j) eoc%t:  ®Th

merCat: magu?

Bride: mortar
PPLL Lav- Pchlh
mit'r-ay dimmu y-ahabbi?
pussy-1SG.POS cat 3MSG-IMPF.hide

Literally: Mortar- my pussy lets a cat hide in it.
Functionally: My pussy is so wide that it can let a cat hide in it.

Though different in the literal meaning, this Discourse is functionally the same with the
Discourse in 4.11.2(i) above. They refer to how much wide is the sexual organ of the bride

as she utters them to the participants in the game of waddi man.
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4.11.2(k) wcat: Ok

morCat: ~ Sotti

Bride: bulrush
0487  PTLL 0% NocL eovt:
s'efefta mit'r-ay s'imdi  biCray  y-ositti
fluid puss-1SG.POS pair (0 3MSG-IMPF.drink

Literally: Bulrush- the fluid in my pussy lets a pair of oxen drink.

Functionally: My pussy produces fluid as much water as a pair of oxen can adequately
drink.

This Discourse functionally refers to the depth of the bride's sexual organ.

4.11.2(1) ocor: L0
merGat: [dewex"en]

Bride: Honeycomb
ot VA hie'n, 207
natay himsi kindi-?izi yi-[x"an]
my pussy COMP-DET 3MSG-IMPF.be

Literally: Honeycomb- my pussy is as big as this...

Functionally: My pussy is so big that can be compared to my palm hands [the bride

showing her palm hands] curved to each other.

This Discourse figuratively indicates the entire size of the sexual organ of the bride in an

inflated manner.

The Discourses in 4.11.2(i-) mean the sexual organ of the bride, as to her, is so wide and
deep and outwardly big. Therefore, she exaggerates that it is as wide as it can hide a cat in
it as we can see; for example, in the Discourse 4.11.2(j). This means it is too wide a genital

mouth it has. She also exaggerates her sexual organ that it is as wide as it can hold as
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much water like a pair of oxen can sufficiently drink. Moreover, the bride compares the

width of her sexual organ with her palm hands curved to each other.

4.11.2(m)
aocet:  CFR

Bride; ~ needle
22 e @<IC ALY han OCh. TmFh
goyta-yya  haddu$ wigir hadir-om-ni [kisaR] werhi ti-t'offi?

sir-1SG.POS Hadush fuck PRF.spend night-3MHON-1SG until moon 3FSG-IMPF.lose

Literally: Needle- my sir Hadush had been spending a night fucking me until the moon got

lost.

Functionally: My dear bridegroom, Hadush had been fucking me the whole night.

In this Discourse, the bride tells the whole participants in the game of waddi man about the
duration of their romantic play. This Discourse is hyperbolic in the sense that it literally

refers to the whole night to equate the duration of their sexual play.

4.11.2(n) aocat:  HCHC

marCat: k'ork'orro

Bride: tin
%3¢ LE N Wt O°1%y, £Ndch A oo
goyta-yya  haddu$ ?inti-wagr-u-ni [yi-Ras's'in] [?aR] maero

sir-1SG.POS Hadush PROG-IMPF.fuck-3MHON-1SG 1SG-IMPF.reach at ceiling
Literally: Tin- while my sir Hadush fucks me, | reach the ceiling.

Functionally: My dear bridegroom fucks me so hard that makes me feel painful.

In this context, the bride expresses the pain she feels as high as she reaches the ceiling of
the honeymoon room while having sexual intercourse with her bridegroom.
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4.11.2(0) avCcat: Neh
marCat: birak"a

Bride: jerrycan
Al a’y) hhJl8 AD-LhI° 40sh
[?alR] [mango] ?a?gar-ay ?Pa-ws'i?-om [falrika]
at between legs-1SG.POS CAUS-PRF.out-3BMHON  Factory

Literally: Jerrycan- He outed a factory between my legs.

Functionally: Most of the activities that my bridegroom is doing these days are fucking me

as his usual business.

This Discourse functionally indicates the frequency of the sexual act the bridegroom
engaged in. The bride uses this Discourse to express that her bridegroom is making sexual

intercourse his regular business with her.

In general, in the above Discourses in 4.11.2(m-0), the bride exaggerates how long sexual
intercourse she has had with her husband. These Discourses, in the context of waddi man,
mean that the bride is complaining about the intensity and frequency of the sexual
intercourse her bridegroom has night long to exaggerate. In general, the Discourses tell us
how hard sexual intercourse and long sexual intercourse time the brides have. In a
hyperbole figurative speech, the bride also expresses the pain she feels while having
sexual intercourse with her bridegroom as illustrated in the Discourse in 4.11.2(n).
Moreover, this Discourse functionally means the bride complains that her bridegroom is
frequently having a business between her legs (contextually at her sexual organ) as we can
see in the Discourse in 4.11.2(0) above.
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4.11.3 Taboo Discourses of Sexual Request

According to Regan (1997: 521), it is believed that sexual desire affects the perception of
the couple's sexual interaction. In this case, the following Discourses illustrate how the
bridegroom and the bride request each other for romantic play. This section analyzes the

functional meaning of the Discourses and their implications in the sexual interaction of the

couples.
4.11.3(a) a°CYe: 0ren. 2t Ao 04
marSawi: [Ginc'ayti]  Cigam s'addo
Bridegroom: Wood Carissa edulis Rhamnus staddo
o taac &
Yati-n ti-wigger-a do

you-2FHON  PASS-IMPF.fuck-2FHON Q
Literally: Wood of Carissa Edulis and Rhamnus Staddo- would you like to be fucked?

Functionally: Would it be alright if | fuck you?

This Discourse expresses the sexual request forwarded by the bridegroom to his bride. The
intonation of the speech is not a direct command, but the speaker (bridegroom) uses a

guestion like a request to having sexual intercourse with his bride.
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4.11.3(b) aoc%t:  AWFFCTLAGE 2.

mearGat:  ?inta-[rexil]-na-yyo do

Bride PROG-get-1PL-3MSG Q
ATt ANGe KNG
Pinta-[rexil]-na-yyo ?ay-ni-gaddif
COND-get-1PL-3MSG NEG-1PL-PRF.leave
KrHOASE he 7084
Yinta-si?in-na-yyo ?ay-ni-s'addif
COND-miss-1PL-3MSG NEG-1PL-PRF.fall down

Literally: If we get? If we get it, we cannot leave it; if we do not get it, we will not fall off a
cliff.

Functionally: 1 would be happy if you could, but that does not much concern me at this time.

In this Discourse, the bride positively responds to the sexual request as it is shown in
4.11.3(a) in the form of a strong wish of sexual desire. The functional meaning of this
Discourse reveals that she also was to ask for that sexual request; however, as a matter of

order, the bridegroom was to ask for the sexual request first.

4.11.3(c) avcot: G YA
marGat: mMahrasa

Bride: Plough plow
eht@-AL haq a8
y-a?tiw-u-la-y [kisal3] mac'orassa
2MHON-JUSS.enter-2MHON-BEN-1SG untill end

Literally: Plougher- insert into me until the end.

Functionally: Fuck me hard up to the root of your penis.
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This sexual request is requested by the bride to her bridegroom to make it harder and

harder.

4.11.3(d) eocai:  0%F

merCat:  sitat

Bride: watch
L0157, aA-acot
yi-wigar-u-ni silo-siriCat

2MHON-JUSS.fuck-2MHON-1SG for-rule sake
Literally: Watch- fuck me for rule sake.
Functionally: My dear bridegroom, it is your responsibility to fuck me when necessary.

In this context, the bride reminds the sexual responsibility (duty) her bride has with her. She
functionally means her bridegroom has a duty to fulfill her sexual desire and should act

accordingly.

This Discourse is used as life skill training for sexual orientation. Some bridegrooms may
assume having sexual acts with their bride as part of their partnership; therefore, the
participants use this Discourse for this purpose to orient the bride that she should feel free
to ask her bridegroom for sexual intercourse and to inform that the bridegroom should feel

committed to do so.
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4.11.3(e) avcet: el
morCat: C'arkii
Bride: cloth

ehT@-AL han 0 o g TT0E
y-2?tw-u-le-y [kisaRR] [firiAcC'it]-om ni-t'HK'i
2MHON-JUSS.enter-2MHON-BEN-1SG until testicle-2MHON.POS  REL-wet

Literally: Cloth- insert into me until your testicle gets wet.

Functionally: My dear bridegroom, please fuck me hard and deep until your testicles get

wet.

This Discourse functionally means that the bride wants her bridegroom should do it deeper
and deeper for her sexual pleasure. This Discourse is used by the participants in waddi

man as a life skill lesson for both the bridegroom and the bride in their sexual life.

4.11.3(f) oocat:  HP@O
moarCat: Ziwawi¢

Bride: Erythrina abyssinica10
A@O-1C9P° Lok h®  HeNo
?a-wtir-om yi-mis'?-u-ni kem  [ziral3iC]

CAUS-PRF.erect-2MHON  2MHON-JUSS.come-2MHON-1SG  like Bull
Literally: Erythrina Abyssinica- erect and come to me like a bull.

Functionally: My dear bridegroom, please come to me making your penis erected ready like

a bull.

%1 translating some local trees, shrubs, and crops, | have used their scientific names; for example Erythrina
abyssinica, because of difficulty to find their English equivalents. The scientific hames are taken from:
Species List Tigrinya - Scientific (November, Eva, 2004).
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This Discourse is a simile figurative speech that compares the way the bulls do and the
bride wants her bridegroom should get ready to please her in their sexual partnership as

hard as the bulls do with their counterparts.

4.11.3(g) oocart: TR
moarCat: ma?isi
Bride: kip
Lm151, 0A A
yi-wigar-u-ni sile  [nal3si]

2MHON-JUSS.fuck-2MHON-1SG for Soul
Literally: Kip- fuck me for soul sake.

Functionally: My dear bridegroom, please fuck me for my soul's sake.

This Discourse is used by the bride to express her strong sexual desire to her bridegroom.
The intonation of the Discourse reveals the context of begging for sexual interest to have
with a partner (the bride with the bridegroom in this context).

4.11.3(h) eocar: A

marCat: gundi

Bride:  stem
2014, N4
yi-wigar-u-ni bi-giddi

2MHON-JUSS.fuck-2MHON-1SG  INS-duty
Literally: Stem- fuck me in duty.

Functionally: You must fuck me whenever | in need it.

This Discourse has the same literal and functional meaning with the Discourse in 4.11.3(d)
above; they denote the statements of the bride to her bridegroom of sexual duty. In both
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Discourses, she functionally means that her bridegroom has to do it because it is his

responsibility as a bridegroom and husband of her future life.

4.11.3(i) +0Fd.: K8
tosatafi: ?adagura
Participant: Soya bean
KCheG 7L Pte  APIC
?a-rdiy-u-na nay Ketri Pawwagra
CAUS-IMP.show-2PL-1PL  of noon  Fucking

Literally: Soya bean-show us the fucking of noon.
Functionally: Dear bridegroom and bride, can you show us the way you fuck at noon?

In this context, the participants are requesting both the way the bridegroom and the bride
do romantic play in day times. The purpose of this Discourse is to teach that both the bride
and the bridegroom should not feel shy and depend only on night about/ to having romantic

love.

Generally, the Discourse in 4.11.3(a), the bridegroom wanted to know if his bride needs to
have sex with him. Then, the above taboo Discourses in 4.11.3(a-i) are forwarded by the
bride in a positive response to the Discourse in 4.11.3(a). These Discourses express the
way the bride requests her bridegroom to have sex. In the Discourses, the bride uses taboo
words without euphemizing them to directly request her bridegroom for sex. The Discourse
in 4.11.3(i) is uttered by the participants around to request the bridegroom and the bride if

they can dramatically show them the way they have sex at noon.

From the Discourses discussed above, we can see that the participants in waddi man touch
several sexual orientations as life skill training for the bridegroom and the bride. This
situation makes the bridegroom and the bride trained of asking each other for romantic

play. The bridegroom and the bride may feel shy of asking each other for sexual desire
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4.11.4(a)
aoCopt:
maerCat:
Bride:

because inquiring a partner is not as easy as asking for a glass of water, especially, in a

rural society like the society of the research area.

4.11.4 Taboo Discourses of Sexual Maturity

In waddi man, the issue of sexual maturity of both the bridegroom and the bride is one part
of the game. To mean how sexually matured the bridegroom and the bride, the following
Discourses are common in waddi man. As discussed below, some of the Discourses mean
the sexual maturity of the bridegroom, and some of them tell us the sexual strength of the
bride.

-

hus'a

sand

a iyt 183 &0 r PPLL Tcv9
masenit goyta-yya  haddu$ ni-ta mit'r-ay t-arhis'-a

penis sir-1SG.POS Hadush ACC-3FSG pussy-1SG.POS 3FSG-IMPF.sweat-3FSG
Literally: Sand- your penis makes my pussy sweat.

Functionally: Your penis is strong enough that it satisfies my sexual interest so much as my

pussy gets sweating.

In this context, the bride functionally means that her bridegroom is strong (matured) enough
to sexually please her. As illustrated in this Discourse, the bride is producing sweat on her
sexual organs means her bridegroom is sexually strong to be the reason for her sweating in

their romantic play.
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4.11.4(b) cat: A0

marCat: hanse

Bride: local tree
q 185¢ 40 fdh KNePP hG A0
na goyta-yya  haddu$ Silho [?aRyi]-w-om ?inna-thase

of sir-1SG.POS Hadush dick PRF.defy-3MSG-3MHON PROG-IMPF.penetrate
Literally: hansa (Local tree) - my sir Hadush's penis defies him to penetrate.

Functionally: My bridegroom could not control his erected penis penetrating my pussy.

This Discourse is used by the bride to functionally mean that her bridegroom is sexually
aroused and wants to romantically play with her all the time. Literally, the sexual organ of
the bridegroom is penetrating out means; it is erected and pointed towards the bride. This
functionally means the bridegroom has a strong desire for having a romantic play with his
bride.

4.11.4(c) aocot:  FM.
merCat:  [tanki]

Bride: tank
taPm.ootg° Lh&C | (A (TaY
to-t'amt'im-a-yyom yi-haddir kam  silki

PASS-PRF.coil-1SG-2MHON  1SG-IMPF.spend night  like  wire
Literally: Tank- | spend night coiled around him like a wire.

Functionally: | spend the whole night coiled like wire around my bridegroom.

This Discourse expresses the sexual maturity of the bride. Its functional meaning refers to
the sexual fortitude of the bride; she is sexually matured enough to do it the whole night as

illustrated in the Discourse in 4.11.4(c) above.
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To sum up, the above Discourses in 4.11.4(a-c) functionally mean about the sexual
endurance of the bridegroom and the bride. The Discourses in 4.11.4(a & b) mean that the
bridegroom is so strong in having sexual intercourse with his bride. In the Discourse in
4.11.4(a), the bride confirms that her sexual organ produces sweat because of the strength
of her bridegroom in sexual intercourse and shows that he beats her in sexual intercourse.
The Discourse in 4.11.4(c), on the other hand, tells us that the bride is so sexually matured
that she can have sexual intercourse the whole night coiled around the waist of her
bridegroom.

4.11.5 Taboo Discourses of Sexual Immaturity

The brides can be sexually weak because of some reasons. Some of the brides can be
below the expected age level of marriage. On the other hand, some brides can be sexually
weak because of physical strength for some reasons. In waddi men, the following

Discourses can mean about weakness (immaturity) in having sex.

4.11.5(a)
aoCaP: +h.
marCawi: tikki
Bridegroom: smoke
Al LoVAY K% L 20h,
mi-nk“al  [?aRy]-u-nni danin-a yi-[Bakki]

VN-pierce PRF.defy-3MSG-1SG PRF.bend-1SG 1SG-IMPF.cry
Literally: Smoke- | bend over and cry for it defied me not to be pierced.

Functionally: | badly cried, for | could not be capable of breaking the virginity of my bride

easily.

This Discourse is uttered by the bridegroom to refer to the situation that was difficult for him

to break his bride's virginity. This Discourse functionally means how tiresome for one to
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have sexual intercourse with a female who has never engaged in sexual intercourse

before.

4.11.5(b)
mCap: hio-s

merCawi:  his'awis'

Bridegroom: Calpurnia aurea

ThPNetL (Cl+ RO aoSh/e, £Cve
ni-[?imbayts]-y [malrhit] “?inti-wagr-an ma?akkor-ay yi-rhis'
ACC-madam-1SG.POS Mebrhit PROG-IMPF.fuck-3SGHON  buttocks-1SG.POS 3MSG-IMPF.sweat

Literally: Calpurnia Aurea- while | fuck my madam Mebrhit, my buttocks sweats.

Functionally: | am sexually weak that my buttock sweats when | fuck my bride.

In the above section in 4.11.4(a), we have seen the Discourse that denotes the sexual
endurance of the bridegroom; however, in this section, the Discourse in 4.11.5(b) denotes
the sexual immaturity of the bridegroom that he produces sweat because of the sexual

engagement with his bride.
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4.11.5(c)
aoCaP:; avC&h

moarCawi: marfi?

Bridegroom: needle

Th*0L 1L aoCY T KTAL7? L9 21Gh
ni-[?imbayts]-y [maRrhit]  ?a-[nk“il]-e-yan dam yi-toffi?
ACC-madam-1SG.POS  Mebrhit CAUS-PREF.pierce-1SG-3FHON  blood 1SG-IMPF.spit

Literally: Needle- | spit blood when | pierced my madam Mebrhit.
Functionally: | sweated blood of tiresome after taking my bride's virginity.

In this context, the bridegroom utters this Discourse to functionally mean how much

exhausted he felt while taking the virginity of his bride.

4.11.5(d) eocat: oL

marGat; masfe

Bride: awl
187 LE N ANEPP° hG1+4904.
goyta-ya haddus [?aly]-u-wom ?ina-ta-Cas'ef-o

sir-POS Hadush PRF.defy-1IMSG-3MHON  PROG-PASS-hook-3MSG

Literally: Awl- the penis of my sir Hadush defied him hooked down.
Functionally: My bridegroom's penis could not be strong enough to penetrate my vagina.

This Discourse functionally refers to the inability of the sexual organ of the bridegroom to
erect and break the virginity of his bride through. The reason can be because the

bridegroom is not physically matured, or he is not old enough to get married.
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4.11.5() wcat: LR

mearCat: dirk™a

Bride: fodder

H0% b \g Pht 0L &CP
k'olCa ?iyy-a  y-a?tiw-u-lle-y firk'-a
child be-1SG 1MHON-JUSS.enter-2MHON-BEN-1SG  half-3FSG.POS

Literally: Fodder- | am a child; insert it into me half of it.

Functionally: | am a litter child that | cannot manage your big penis, so please immerse half

of its part so that | can possibly manage it.

This Discourse is used by the bride to functionally mean that she cannot manage the size
of her bridegroom's sexual organ. This indicates that she is not sexually matured to fully
making romantic love because of the incompatibility of the big sexual organ of the

bridegroom and the sexual immaturity of the bride.

4.11.5(f) oocar:  8CEC
marCat; K'ork'oro

Bride: tin
%3¢ LE N ArHO4y, £0éch a
goyta-ya haddus ?inti-wagr-u-ni yi-[Bas's'ih] maro

sir-1SG.POS Hadush PROG-IMPF.fuck-3MHON-1SG  1SG-IMPF.reach  ceiling
Literally: Tin- | reach the ceiling while my sir Hadush is fucking me.

Functionally: | felt strongly painful when my bridegroom took my virginity (at the first sexual

intercourse) with my bridegroom.

It is because of her sexual immaturity that the bride could not manage the pain of the

intensity of the sexual intercourse that she reaches the ceiling of the honeymoon room out
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of pain. This happens, especially, when the bride is having it for the first time according to

the context of the game of waddi man.

4.11.5(g)

o Gt s

merGat: ~ Maters

Bride: Buddleja polystachya
1272 H4q ArFo%L 4L imd
goyta-yo haddu$ ?inti-wagr-u-ni Cayn-ay nat'ar-o

sir-1SG.POS Hadush PROG-IMPF.fuck-3MHO-1SG eys-1SG.POS PRF.bulge-3MSG
Literally: Buddleja Polystachya- my eye has bulged while my sir Hadush is fucking me.

Functionally: My bridegroom fucks me as hard as my eyes bulge out.

In this situation, the bride complains that her bridegroom makes her eyes wide open
because of the power of sexuality he exerts on her. This situation happens because of her

sexual immaturity as illustrated in the Discourse above.

Generally, the Discourses in 4.11.5(a-g) functionally mean about the sexual immaturity of
the bridegroom and the bride in romantic plays. Some of the Discourses of sexual
weakness (sexual immaturity) discussed above are attributed to the bridegroom while some

of them refer to the sexual weakness (sexual immaturity) of the bride.

The Discourses in 4.11.5(a-d) express the sexual immaturity (sexual weakness) of the
bridegroom, especially, the Discourses imply that the bridegroom faces difficulty in taking
the virginity of his bride. This difficulty could most probably be because the bridegroom may
be having sexual intercourse for the first time. In the speech community of this research
area, having sex before marriage is not common, and it is not socially acceptable either. As

a result, the bridegroom feels strange to have sex for the first time.

The Discourses in 4.11.5(d-g), on the other hand, refer to the sexual immaturity of the

bride. Most of the Discourses that mean how the bride is sexually immature because she is
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below the age level of marriage. This indicates that early marriage is common in the
speech community of this research area. This could also be true for males. Some
bridegroom could marry while they are not old enough to marry, hence, they could face a

problem of sexual immaturity.

People use taboo Discourses for several reasons, such as to: hurt others, express others,
and most crucially to express power. As to Timothy (1999: 164), taboo Discourses are
emotionally powerful that human beings can express and relieve themselves of depression.
He also (1999: 95) states that speakers use taboo languages to break rules for freedom of
expression of desire. Moreover, Timothy (1999: 164) viewed the positive consequences of
taboo Discourses that they are linguistically essential for relaxation, solidarity, and humor.
However, he also stated that taboo Discourses could have some negative consequences if

they are used for sexual insult.

In this section, the Discourses used in 4.11.(1-5) summarize the intention of the participants
in waddi man. They break the rule of the culture of not using sexual Discourses in open
communications in their community. The participants are observed to freely use taboo
languages in this particular context for positive reasons such as relaxation, entertainment,
and expressing sexual desires. Furthermore, the participants use the taboo Discourses in
the game of waddi man to train and create awareness for the bride and the bridegroom
about sexual relationships. The more the bridegroom and the bride are aware of their
sexuality; the more they have a healthy sexual and romantic relationship with their
respective sexual partners. Therefore, when the participants use the taboo sexual terms
openly in their communication, they play their role in creating a favorable sexual life

between the bridegrooms and their brides.
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4.12 Discourses of Virginity

Virginity is of a great value in the traditional marriage of the society in the research area of
this study. To reflect the ethnographic communication of the speech community, the
participants of waddi man make points of their discussion in the game regarding virginity.
Then, directly or indirectly touch the sociolinguistic value of virginity of the bride. The
following Discourses of waddi men are observed to illustrate the sociolinguistic

phenomenon regarding the value of the virginity in the research area.

4.12(a) tare: oLt MY
tosatafi: [weray'st] geaza-na
Participant: ~ Paper house-1PL.POS

Literally: Say paper of our house.
Functionally: "Your virginity'

4.12(b)aecot: @LPF ™G
moarCat:  [werex'st]  geza-na

Bride: Paper house-1PL.POS

Literally: Paper of our house

Functionally: 'My virginity’'

4.12(c) #aFe:  AFRA PR
tosatafi; ~ te-[x'edid]-a do gena
Participant: PASS-PRF.tear-3FSG Q yet

Literally: Has it been broken yet?

Functionally: Has your bridegroom taken your virginity? This Discourse is used by one of

the visiting participants to make sure the bridegroom has taken the virginity of his bride.
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4.12(d) eoc%t: +$4.5 AN
mearGat: to-[x'adid]-a Pibba
Bride: PASS-PRF.tear-3FSG FOC

Literally: It has already been broken.

Functionally: My bridegroom has already broken my virginity.

In this context, the bride responds to the question forwarded in the Discourse in 4.12(c)

above.

4.12(e) ™74 % avh @ ooy P44
tosatafi: mafaz mas'i-ya mafaz to-[x'adid]-a
Participant: When PRF.come-3FSG  when PASS-PRF.tear-3FSG

Literally: When has it come, and when has it been broken?

Functionally: When has your bridegroom broken your virginity?

This Discourse functionally means the participant in this context is asking for the time the
bride has been broken of her virginity by her bridegroom.

4.12(f) oocor:  PAT® app are P54
merCat: k'edam maes'i-ya senuy ta-[x'adid]-a
Bride: Saturday PRF.come-3FSG Monday PASS-PRF.tear-3FSG

Literally: It came on Saturday, and it was broken on Monday.

Functionally: My bridegroom took my virginity on the third day of our marriage.

In the above Discourses, the word @Z#+ [waray'at] which literally means 'paper’ functionally
represents virginity (hymen) in the communicative context of waddi man. The participants
relate the word @Z#+ [waray'st] 'paper’ to virginity (hymen) because both are once and for

all broken to the irreversible state. The action of tearing paper, in the above Discourses,
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refers to the situation when the bridegroom breaking his bride's virginity. In the speech
community of this research area, the bridegroom takes his bride's virginity on the third day
of their marriage because the bride needs one day to get acquainted with her in-law family
and make some mental (psychological) preparation for sexual acts with her bridegroom.
This is illustrated in the Discourse in 4.12(f) that their wedding was on Saturday and the

bridegroom took her virginity on Monday.

4.12(g) taFd: KA
tosatafi:  [dinkul]
Participant: blob

PIPAYLT e7hA
[t'ink'HIi?it] y-anikkul
Backlash 3SG-IMPF.pierce

Literally: Blob- | backlash and pierce someone.

Functionally: It is me who has taken the virginity of my bridegroom.

This Discourse is a tricky Discourse used by one of the visiting participants in the game of

waddi men to get the bride, "I have taken my bridegroom's virginity".

The patrticipants use the Discourse in 4.12(g) to check if the bride dares say that she took
her bridegroom's virginity. In the research area, the community does not believe that the
brides take their bridegrooms' virginity which signifies virginity of a bride is socially more
significant than that of the bridegrooms who might have a sexual experience before
marriage. Therefore, the bride is expected to say that her bridegroom has taken her

virginity than to say she has taken her bridegroom'’s virginity. [See in 4.12(h).]
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4.12(h) eocoit £MA

moerCat:  [dinkul]
Bride: Blob

TIPALT 2'ihé\
[t'inK'H7it] yi-nakkul
Backlash 1SG-IMPF.pierce

Literally: Blob- I am backlash and pierce.

Functionally: It is not me, but my bridegroom who has taken my virginity. This Discourse is

used by the bride to normalize the tricky Discourse in 4.12(g) above.

The Discourses in 4.12(g & h) contradict in their intentional meaning although the context is
the same. The intention of the participant in the Discourse in 4.12(qg) is to confuse the bride
so that she says she has taken the virginity of her bridegroom, instead of saying he has
taken her. The Discourse in 4.12(h), on the other hand, means that it is her bridegroom
who has taken her virginity which is the intended meaning of the Discourse. This implies
the superiority of male (bridegroom in this context) that he plays a prominent role in sexual
affairs. As a matter of norm in the speech community of this research area, it is unnatural to
say the bride has taken her bridegroom's virginity. The bridegroom has taken his bride's

virginity is a natural Discourse illustrating a gendered Discourse.

4.12(i) taFe: 1944
tosatafi: toCarifa

Participant: ~ Penny

ML hel (3
gaza-y koyn-a y-osirf-a
home-1SG.POS PRF.be-1SG 3SG-IMPF.change-3FSG

Literally: Penny- I, being at my home, change it.

Functionally: | gave my virginity to someone else before marriage.
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This Discourse trickly suggests that the bride had sexual intercourse with another person

before the marriage with her bridegroom.

4.12(j) aoco%t: T
merCat: taCarifa

Bride: penny
%4 AL heL fncs
Paddi  huma-y kayd-o y-osrif-a

house in-laws-1SG.POS PRF.go-1SG 3SG-IMPF.change-3FSG
Literally: Penny- | change it in my in-laws' house.
Functionally: | give my virginity to my right bridegroom at his home after marriage.

This Discourse is used by the bride to react to the tricky Discourse in 4.12(i) above to make
the participants sure that she has never had sexual intercourse before the wedding. In
normal communication, the expression £ic4 /y-esirf-a/ means making changes of money
notes, but in the context of waddi man this expression refers to the situation of the bride of
starting sexual intercourse with her partner at the right time (not before, but after marriage)

and at the right place (not somewhere else, but at her in-laws home).

The Discourses in 4.12(i & j) contradict in their meaning although the context is the same.
The intention of the participant in the Discourse in 4.12(i) is to confuse the bride so that she
says she was taken her virginity before she came to her in-laws' house (before marriage).
The Discourse in 4.12(j), on the other hand, means that she was a virgin until she came to

her in-laws' house.

In the process of their interaction (Symbolic Interactionism; Potter, 1996: 3), the participants
of waddi men create (construct) meaning of the Discourses in relation to their culture.
Therefore, the Discourse in 4.12(i) implies that she has never had sex before marriage
because it is out of the norms of the speech community of this research. The participant in

the Discourse in 4.12(i) wants to check that she is aware of this norm. If the bride repeats
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exactly what the participant says, it implies that she is not aware of the norm of the

community about sexual intercourse before marriage, or she has had sexual intercourse

before her marriage.

4.12(k) aeCort:
marGat:
Bride:

AOC

Yassir

Dime

%4 [ S [ hee ChO2 2hOc
Caddi huma-y kayd-a ri’s-ay yi-Passir

house in-laws-1SG.POS PRF.go-1SG head-1SG.POS 1SG-IMPF.bandage

Literally: Dime- | went to my in-laws' house and bandage my head.

Functionally: My bridegroom has taken my virginity fucking as hard as | have bandaged my

head out of pain.

This Discourse functionally expresses the pain the bride has experienced while having a

romantic play with her bridegroom for the first time.

4.12(1) avcot:
marCat:
Bride:

9LH

Mezzo

25 cents

%%, 71 hes. (X500

?Paddi huma-y koyde yi-[X'inzo]
house in-laws-1SG.POS PRF.be-1SG  1SG-IMPF.pain

Literally: 25 cents- |, being in my in-laws' house, feel pain.

Functionally: | felt painful when my bridegroom took my virginity.

This Discourse has the same functional meaning with the Discourse illustrated in 4.12(k)

above. Both Discourses functionally mean about the pain of first sexual intercourse

experienced by the bride.
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4.12(m) evcat:  0FF e
marCat: [lox'ota] [?ax'iha]

Bride: leathery  Container
l 101G PTLL PR
[KaB]  ni'-wigger mit'r-ay k'ayh-a

Since REL-fuck pussy-1SG.POS PRF.redden-3FSG
Literally: Leathery container- from the time | was fucked, my pussy has reddened.

Functionally: My pussy has shown a change since | have given my virginity to my

bridegroom.
This refers to the physiological change in the bride's sexual organ after marriage.

4.12(n)
ao (Gt SPyen),
marCat: [Clific'a]

Bride: Whitestone

% 7% hes b YA 2 T4 75>

~ vy

Paddi huma-y kayd-a mit'r-ay to-[fafiCi'C']-a
house in-laws-1SG.POS PRF.go-3FSG pussy-1SG.POS PASS-PRF.widen.3FSG

Literally: Whitestone- | have gone to my in-laws' house, and my vagina has been widened.

Functionally: My bridegroom has taken my virginity, and he has widened my vagina.

" The morpheme that represents relative marker in the Western and Central Tigrinya variety is /zi-/, but in the
research area (Eastern variety), the speakers use /ni-/ /zi-/ and /li-/ as relative marker. On the other hand, the
Southern Tigrinya variety speakers (the Enderta and Raya) respectively use the morphemes /li-/ and /di-/ as a
relative markers; for example, zi-[RillaS], ni-[BillaC], li-[BilaC], and di-[Rilla¢] 'REL-eat’ which mean 'something
which is edible'. As we can observe in this text, the speakers predominantly use /ni-/ and /zi-/. Because of
geographically proximity to Central Tigrai, Eritrea, and Enderta, the Eastern variety is full of variety mixiture as
we can see it in the whole text.
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This Discourse has the same functional meaning with the Discourse in 4.12(m); both

denote the change in the physiology of the sexual organ of the bride.

In the Discourses in 4.12(k-n), the bride tells the visiting participants in waddi man what
changes and experiences have been observed to her after she got married. The
Discourses in 4.12(k & 1) illustrate the pains she has experienced in her first sexual
intercourse. The Discourses mean that the bride felt painful to the extent she banded her
head out of pain. Furthermore, in the Discourses in 4.12(m & n), the bride expresses the
changes that happened to her sexual organ after her first sexual intercourse with her

bridegroom.

4.12(0) avCo%t: R

moerGat:  Sixal

Bride: peg
THPPOLTL aNCLt AU ¢] TAPA
ni-[[Pimbayta]]-y [malrihit] [rexil]-a-yan nax"al

ACC-madam-1SG.POS Mebrhit PRF.find-1SG-3FHON  hole
Literally: Peg- | have found my madam Mebrhit holed.

Functionally: | found my bride deflowered because of having sexual intercourse with

someone else before marriage.

This Discourse is uttered by the bridegroom to functionally mean he has found his bride

deflowered before their marriage by another sexual partner.

In the Discourse in 4.12(0), the bridegroom tells that his bride was not a virgin when she
got married to her bridegroom. Though it is not socially acceptable to have sexual
intercourse before marriage, sometimes it could happen because of some unconditioned

reasons. The Discourse in 4.12(0) means this situation in the context of waddi man.

Generally, the Discourses used in 4.12(a-0) functionally mean about the issues and the

significance of virginity of the brides in the community of the research area. In the research
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area, the brides are not expected to have sexual intercourse before marriage. They are
socially condemned provided that they had engaged in the sexual acts before they normally
get married. Therefore, the Discourses in 4.12(a-0) can imply the attitude of the society

toward the norm of virginity and its essence in marriage.
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4.13 Tongue-Twisting Discourses

In some linguistic contexts, it is common to use tongue twisters so that we can train our
tongue in language learning. Regarding tongue twisters, Mu'’in et al (2017: 367) state that
tongue twister is a promising technique to teach pronunciation and fluency. They can also
help to improve accents by using alliteration, which is the repetition of one sound.
According to Conde et al (2017: 18), many experts have defined a tongue twister as a
sequence of words, phrases, or sentences that are difficult to pronounce quickly and
correctly due to the repetition of the same sound, which can be a vowel or a consonant

sound.

In the case of waddi man, on the other hand, the participants use tongue-twisting
consonant sounds for tricking purposes. The participants think of some tongue-twisting
Discourses and they ask the bridegroom and bride to casually say the series of
expressions that can twist their tongue. The intention of the participants is not to make the
bridegroom and bride learn the Discourses, but to trick them so that they produce some
sexual Discourses as a result of their tongue twisted. The following tongue-twisting

Discourses are common in the sociolinguistic practice of waddi man.

4.13(a) avcot: MNHeC an
marCat: bi-[xefar] SiSo
Bride: INS-container ant

NMheC GA\ch
bi-[xefar] filho
INS-container termite
Nhéc an
bi-[xafar] SiSo
INS-container ant

NHeC G\ch
bi-[xefer] filho
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INS-container  termite

MhéC an
bi-[xafar] SiSo

INS-container ant

Mh4C FAch
bi-[xafer] filho

INS-container termite

Literally: container of ants and container of termites

Functionally: The repetition of these series of phrases twists the tongue of the speaker to

the sexual word fiéd\ /Silho/, meaning 'dick'.

The participants intentionally ask the bridegroom to casually utter these series of phrases

to twist the tongue so that he utters the name of the male sexual organ.

The function of the Discourse in 4.13(a) is not for language learning. Tongue-twisting
expressions are importantly used in language learning; however, in the context of waddi
mean, the above Discourse in 4.13(a) is used to trick the bride so that she calls the sexual

organ word il /Silho/, meaning 'dick’.

The immediate purpose of the participants to trick the bride like this is to make her
ashamed of calling the sexual word, but their long term purpose is to make her acquainted
with sexual affairs so she cannot feel shy of doing sexual acts with her bridegroom. In the
rural areas of the research area, some girls get married without having enough awareness
about what to play with their bridegrooms. Therefore, participants use this kind of informal

sexual training in the context of waddi man.
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4.13(b) avcoe: ma

h4

marSawi: tel ?idda
Bridgroom: goat of
h h
[kaR] Pita
from The
amé,
mat'ara
Buddleja polystachya
(175 W4
t'el Pidda
goat of
hq hF
[kaf3] Pita
from the
aomd
mat'ara
Buddleja polystachya
MA W9
t'el Pidda
goat of
hQ hF
[kaf] Pita
from the
aoMmd
mat'ara
Buddleja polystachya

(1)
?abbo-y
father-POS

goPMIN
mi-t'it'am-a-s
VN-truncate-3FSG

T0Ad
ti-[RalliS]
3FSG-IMPF.eat

Ang

?abbo-y

father-POS

PNTIN

mi-t'it'am-a-s
VN-truncate-3FSG-FOC

00
ti-[RalliS]
3FSG-IMPRF.eat

Kne
?abbo-y
father-POS

gopaMTY

mi-t'it'am-a-s
VN-truncate-3FSG-FOC
T0AO

ti-[RalliS]
3FSG-IMPRF.eat

Literally: The goat of father Abraha, the restless

N (VA4 P10
[?alraha] [K'ent'iBara]
Abraha restless
gogopeL.

mi-mmit't'i-t'ar-a
VN=RED-3FSG-IMPF.climb up
tava\m &

toamet'at'ir-a
PRF.Climb up-3FSG

A0éY PInN¢-
[?alraha] [K'ant'iRara]
Abraha restless
FoFop) L

mi-mmit't'i-t'ar-a
VN=RED-3FSG-IMPF.climb up
+aoa\m &

temat'at'ir-a
PRF.Climb up-3FSG

a&7 1NN
[?alraha] [K'ant'iRara]
Abraha restless

b o U P2

mi-mmit't'i-t'ar-a
VN=RED-3FSG-IMPF.climb up

twam s
temat'at'ir-a
PRF.Climb up-3FSG

Its truncating the tree is worse than its climbing up the tree.
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Climbing up, it eats Buddleja Polystachya.

Functionally: When the bridegroom says the series of sentences above three times very
fast, his tongue does not manage to utter the last words of each sentence; his tongue gets

twisted to utter the vulgar word #°1é- /mit'r-a/, meaning 'her pussy'.

4.13(c) acae: 99°8, L4 Yo
mearSawi: Camdi midri git'tim
Bridegroom:  Ppillar earth match
0712 Ll TITI
semay midri t'imtim
sky earth coil
GI°L, L6 a9y
Camdi midri git'tim
pillar earth match
0712 Ll TP
semay midri t'imtim
sky earth coil
GI°L. e ar
Camdi midri git'tim
pillar earth match
0772 L8 TP
semay midri t'imtim
sky earth coil

Literally: pillar and the earth matched.
Sky and earth coiled.

Functionally: When the bridegroom says %94, &4 /Camdi midri/, meaning pillar and earth

in the above series of sentences abruptly, his tongue is forced to be twisted and utter the
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sexual word P4 /mit'ri/*?

It'l.

meaning pussy because of replacing the middle consonant /d/ by

Typically, mispronunciation in Tigrinya happens when the speakers alter the consonant
sounds usually sharing similar features (example: t and d) in their causal speech. The

Discourse above in 4.13(c) illustrates this notion in the context of the game of waddi man.

The tongue-twisting Discourses above in 4.13 (a-c) are not easy to utter casually and
quickly. If they are said repeatedly as discussed above, the speaker may unintentionally
say the name of the sexual organs. Therefore, the participants order the bridegroom or
bride in the game of waddi men to casually and repeatedly say the above-mentioned
tongue-twisting Discourse for such purpose. When the tongue of the bridegroom or the
bride gets twisted and utters the name of the sexual organs, they feel shy. That is why the
participants try to find some tongue-twisting Discourses like the expressions illustrated

above and order the bridegroom and bride to utter them.

2 1n the research area, the elderly people do not use the taboo word ¢ /mit'ri/ and e /$ilho/ which mean
'‘pussy' and 'dick’ respectively in their open communication, but the participants in waddi man use these slang
terms in their interactional communication because they are youngsters. The elderly people use the
euphemized term 1c asé* /nager hifrat/ which literally means 'something that makes one ashamed' and
functionally means sexual organs. In their communications, the elderly people can also use the less taboo
term than the term pussy and dick i.e fiaét /billi?iti/ which means vagina or penis.
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4.14 ldeophonic Discourses

As Thompson & Do (2019: 1) state, ideophones are marked words depicting sensory
imagery which are often cited as examples of sound symbolism which can be generalized
as the relation of linguistic form to its meaning. In waddi man, the participants are observed
to use some sound symbolic Discourses- technically called ideophones in linguistics. In this
particular sociolinguistic practice, the participants use some ideophonic Discourses mainly
related to sexual practices. The following data explained the details of the ideophonic

Discourses in waddi man.

4.14(a) avCo%t: ook, aoPA 150 PAnhe
merCat: [mangaddi] [may'als] [ney'al] walka-ya
Bride: road Mekelle cracked clay-FOC
oh eIt 40 He any 2unhe
mis goyta-ye haddus zinna men  yi-[hil3a]-kka-yo

with  sir-1SG.POS Hadush  flatter who 3MSG-IMPF.give-2MSG-FOC

hrtLTiooh 7ony9eH K71ehe

Pinta-[dexema]-ka hambahambo-[xa] ?a-ns'ifk-a-ys

COND-tire-2MSG local tree-2MSG.POS CAUS-PRF.spread-2MSG-FOC
Wrtotin 7TCY [(TaV¥ b (o b {50 B o h90an?
Pinte-watare-ka  mit'r-in Silho-n CafoC' Cafoc'-foc' Pinna-balk-a-ye

PROG-erect-2MSG pussy-CONJ dick-CONJ splash.iIbE0 splash=RED.IDE0 PROG-say.2MSG-FOC

Literally: The road to Mekelle is cracked clay-like.

Functionally: This Discourse functionally means that it is so blessing for the bride:
who can give me the flatter with my sir Hadush?
spread and make pillows of the leaves of /hambahambo/, a local tree,when

she and her bridegroom are tired,
make a splashing sound between her pussy and her bride groom's dick,
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when it erects

Intentionally, the bride uses the above Discourses to mean that it is so romantic for her to
have time with her bridegroom, especially, it makes her enjoy the splashing sound that

sexual organs produce while having sex with her bridegroom.

In the above context, the Discourse a6 acses /Cafoc' Cafol'-fo€'/ which refers to a
splashing sound is ideophonic word that creates a sexual sense on the participants' mind

when the bride utters it in the context of the game.

4.14(b) evcot:  FRA

merCat;  [fifijal]

Bride: Cup
q 123 A [TV N & 7
na goyta-yo haddus Silho [Cafijal]
of sir-1SG.POS-VOC Hadush dick gargantuan.IDEO

Literally: Cup- the dick of my sir Hadush is gargantuan.
Functionally: How extra large my bridegroom's dick is!

The term 9784 [Cafjal], meaning 'gargantuan' shows the size of the bridegroom's sexual
organ (penis). When the term is uttered by the bride, the listeners can have an image of the

size of the entity.
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4.14(c) evc%t:  PCBF

marCat: K'rid'¢'at
Bride: basket

q %3¢ &0 A0k AL 16~ oyt

na goyta-ya haddus $ilho hade gas'-u [mifific'at]
of sir-1SG.POS-VOC Hadush dick one side-3SGM.POS rip.IDEO

Literally: Basket- the dick of my sir Hadush is torn on it one side.

Functionally: How deformed and big my bridegroom'’s dick is!

s~ vy

The term miiic'at 'rip’ is an ideophonic expression because it imitates the sound of the act
of ripping. Functionally, the Discourse *%a+ [mifi¢'at] 'rip' refers to the physiology and the

size of the bridegroom's sexual organ.

4.14(d) oot B

merCat; [C't iC'a]

Bride: white stone
%4, 718 hes YA YA T4.1°Er%)
Caddi huma-y keayd-a mit'r-ay to-[fofC'iC]-a

house in-laws PRF.go-3FSG pussy-1SG.POS PASS-PRF.open.IDEO-3FSG

Literally: Whitestone- my pussy went to the house of my in-laws and got opened.

Functionally: My pussy got widened because of the sexual intercourse | have been having

with my bridegroom as hard as it creates a loud sound of opening.

The term t+épem, to-[foiC'iC']-a meaning 'opened’ can be related to an imagined sound

symbolism when female sex organ gets opened while having sexual intercourse.

In general, the above Discourses [the words labeled IDEO. (ideophones) in the
morphological glossing of the data] are capable of creating sensual meaning when some

participants utter the Discourses. Most of the ideophones mentioned above are meant from
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the sound of the actions done as discussed in each of the data in 4.14 (a-d). When we say
ideophones, we mean we can relate the sound symbolism and the meaning of the terms

uttered because they are capable of creating a sensual effect on the listeners' sense
organs.
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4.15 Gendered Discourses

In several sociolinguistic contexts, we can observe people using gendered languages. This
can bring about linguistic variations due to gender differences. Some linguistic expressions
can be masculine and some can be feminine due to natural or social factors. In waddi men
as of the data discussed below, are observed some gendered Discourses used by the
participants. Sociolinguistically, some of the Discourses reveal the masculine sociolinguistic
power and the others imply feminine sociolinguistic power. Gender places people in
hierarchies and assigns power to those groups of people placed at the top of the hierarchy,
and it has been a factor for the production of gendered language which socially
reconstructs the imbalance in the power position. The following Discourse can illustrate
how the participants in the game of waddi mean reflect the issues of language and

gendered power.

4.15(a) taJe: @48, av’y?
tosatafi: waddi man?
Participant: SOn who

Literally: Whose son is he?

Functionally: Whom are you going to bear a baby boy to? In this Discourse, when the
participants ask the bride,” Whose son?", they are functionally asking her whose wife she
is, or metaphorically who is the father her baby boy.

This Discourse is used to reflect the gendered interest of the community. The community
prefers to get a baby boy; especially at their first birth. Therefore, they use the Discourse
waddi man meaning 'whose son' which bears the name of the context of the game in the

interactional conversation of the participants.

This reflects that the greater the number of boys in one's family, the more the family feels
protected and self-defensive. Therefore, the Discourse expresses the power of masculinity

in terms of protection and self-defense. Moreover, when they use this Discourse, they
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reflect the attitude of physical labor in the family. Culturally, boys are considered more
laborious than girls in labor works such as farming activities, and animal herdsman-ship in
the speech community of the research area. Therefore, this Discourse can also portray

preference to the physical manpower; not physical woman-power in the family.

4.15(b)

aoCyt: aen
merCat: [Cayl3a]
Bride: Local place name

03¢ &1 NA.2C e ot 03 VIR (LK a0
goyta-yys haddu$ bi-Seggar ?inti-[xed]-u Pane teSekkamit [CiRa]
Sir-1SG.POS Hadush  INS-horse PROG-go-3MHON | carer Muck

Literally: [FayRRa] local place- when my sir Hadush goes on horse's back | carry muck.

Functionally: When my dearest bridegroom is in comfort, | am happy to let myself down and

live a poor life for him.

This is an expression of extreme subordination that the bride feels everything good belongs

to her bridegroom than to her.

The Discourse in 4.15 (b) expresses an extreme feminine subordination. Therefore, the
term shows gendered linguistic variation. This shows how gendered power relationship of
the community is reflected in the sociolinguistic practice of waddi men 'whose son'.

Masculine power dominates the social power structure of the speech community.
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4.15(C) awco: GO PCaPN Wik

marCat:  nay-om t'irmuz Parak'K'i
Bride: POS-3MHON glass Arak
qee aAEF are
nay-ay [lox'ota] [sink'i]
POS-1SG leathery sack Foodstuff

Literally: His glass of arak

My foodstuff in the leathery sack

Functionally: The combination of luxury goods (penis) of my bridegroom and the simple
sack of stuff (pussy).

This Discourse metaphorically refers to the combination of the bridegroom's sexual organ
PCov0 ke /t'irmuz Parek'k'i/ which literally means a glass of arak and the bride's sexual
organ represented by a$3- a¥¢ [lex'ota] [sink'i] which literally means foodstuff in their future
life.

According to the Discourse in 4.15(c), what are luxurious and promoted things in the
speech community are masculine belongings. On the contrary, feminine belongings are
demoted in the social contexts of the research area. We can compare the masculine
belongings and feminine belongings 4.15(c). What is precious and modern metaphorically
represents male sex organ, but what is less precious in the community represents a female
sex organ. This difference results from the gendered attitude of the speech community of

the research area.
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4.15(d) mwcat: £

marCat: [dinkul]
Bride:  Blob

THPALT  21hd
[t'ink'H?it]  yi-nekkul
Backlash  3MSG-IMPF.pierce

Literally: Blob- | am pierced back-lashed.
Functionally: It is not me, but my bridegroom who has broken my virginity.

The bride utters this Discourse to functionally mean that it is her bridegroom who has

broken her virginity, but not she is the one who has done so.

As illustrated in the above data, the Discourses bear a gendered context of communication.
The Discourses used above can intentionally or unintentionally show the gendered use of

Discourses in the context of waddi man.

4.15(c)
ottt 98, 5L 98, hNet+e ho+ P8 hge o0
tosatefti: Caddi 9oyta-y Caddi [?imbayte]-y ki-ni-s's'awat [fix'ad]-at-kum di-?iyy-u

participants: house sir-1SG.POS house Madam-1SG.POS PURP-1PL-IMPF.play permission-PL-2PL.POS Q-IMPF.be-3MSG

Literally: The house of our sir and madam, is it your permission to play?

Functionally: Dear bridegroom and bride, is it your permission if we play waddi man with

you?

The Discourse &®&%thge [fix'ad-at-kum] which means ‘'your permission’ refers to the
permission of a second-person plural masculine pronoun that represents the
honeymooners. Though it refers to the masculine pronoun, it doesn't mean it excludes the
bride. The masculinity of the expression implies the masculine domination of the

bridegroom over the bride. In Tigrinya, when a number of female persons are mixed with a
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single male person, they are referred to by the masculine gender regardless of the number
of the females. This socially constructed reference indicates the masculine gender
domination over the feminine gender among the Tigrinya speaking community to which the
research area of this study belongs to.

In language use, there are five theories of gender-based language variations (Rahmi, 2015:
83). The first theory is the Deficit Theory which believes that the language of women is not
good enough as the language of men. The second theory is the Dominance Theory which
considers that men and women could express language differently because there was an
inequity of power relations between men and women. The third theory is the Radical
Theory that advocates the fact about the world is built based on the language that is
created by men. As a result, women had a lack of experience and perceptions because
they had limited linguistic expressions. The fourth theory is the Difference Theory.
According to this theory, because boys and girls were not socialized similarly, they had
different sociolinguistic subcultures which are called male subcultures and female
subcultures. Finally, the Reformist Theory that the reformist feminists criticized sexist
language that is considered unreasonable and able to create bias when the reality is

represented.

For example, when the participants say, 'waddi men' - 'Whose son?' which refers to a
masculine meaning, they are referring to the gender preference of the speech community
of this research area. We cannot observe the participants say, "g"al men"- " Whose
daughter". This Discourse is related to the Reformist Theory of gendered language bias. In
relation to this theory, because of social impacts, the males and the females are also
observed to shape some of the physiology of their articulatory organs. For example, when
males and females address interlocutors far away from them, the males (bridegrooms in
this context) shape their lips relaxed and freely produce the vocative marker -yay...[See
4.8(s) and 4.9(i)] while the females (brides in this case) shape their lips rounded and
reservedly the vocative marker -yu... [See 4.8(t) and 4.9(a-h).] This linguistic difference is
occurred in the context of the game in reflection to their speech community because of the

bias of social construction of masculinity and femininity in the society of the research area.
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In this sociolinguistic context, the participants also portray the gendered Discourses that
more luxurious life and belongings are attributed to the males (bridegroom in this context)
than to the females (bride in this context). The Discourses in 4.15 (b & c) illustrate this
phenomenon. This context is created in the interactional communication of waddi men as a

result of a simple bias of sexist language in relation to the context of the reformist theory.

In the Discourse in 4.15 (d) is also gendered. The attitude of the participant uttering that
Discourse is portraying the perception that brides do not take virginity, but the bridegroom
does it for his bride. The Discourse contextually means that the bridegroom is the only
actor to take virginity, but the bride does nothing on it. In waddi men, this gendered
language happens because of the bride cannot physically take (penetrate into) the virgin of
her bridegroom. Here, it works the deficit theory; the bride lacks the physiology of taking
her bridegroom's virgin in the context of the game of waddi man.
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4.16 Discourses of Politeness

Politeness has been defined by scholars from different perspectives such as: purely
linguistics, socio-cognitive roots, and discursive nature. The following definitions are some
of the reflections of scholars about politeness. According to Lakoff (1975: 64), politeness is
defined as a notion developed by societies to reduce friction in their communications.
Leech (1983: 19), another scholar, states that politeness is used as a strategy for conflict
avoidance in interpersonal communications. Moreover, Arndt and Janney (1985: 282) view
politeness as interpersonal supportiveness of interaction based on some speech acts for
smooth (Ide, 1989: 22) and successful (Kasper, 1990: 194) interpersonal communications.
Brown and Levinson (1987: 1), on the other hand, define politeness as a complex system

for softening face threats in interpersonal communications.

In the interpersonal communication during the game of waddi men, the way the participants
talk to each other is not the same as the way they talk to each other when they are
addressing their interlocutors in the contexts outside of the game room (honeymoon room).
When the participants are playing the oral game of waddi men, they are expected to use
very polite Discourses like the languages in very formal registers. This context makes the
participants to get acquainted with Discourses of politeness for smooth and successful
communication in their interactions. The following data illustrate the polite Discourses of

waddi man.

4.16(a) 1038

goyta-y
Sir-1SG.POS

Literally: My sir

Functionally: My dear (male).
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This Discourse is used by the bride or the other participants to address the bridegroom and
other masculine participants so that the speakers soften their speech and express respect

to them.

4.16(b) Afene-t+e
[?imbayta]-y
Madam-1SG.POS

Literally: My madam
Functionally: My dear (female).

In this Discourse, the bridegroom or the rest of the participants address the bride and other
feminine participants to functionally mean they are smoothening the interactional

communication in the context of the game of waddi man.

4.16(c) 98 1838 %% APNR TR
Caddi goyta-y Caddi [?imbayte]-y
House Sir-1SG.POS house madam-1SG.POS

Literally: The house of our sir and madam
Functionally: Dear bridegroom and bride.

The visiting participants use this Discourse to have a friendly interpersonal communication

with the bridegroom and the bride in waddi man.
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4.16(d) &7
att-in
You-2FHON

Literally: refers to the second person plural feminine gender

Functionally: The participants use this term for honorific expression referring to first person

singular feminine gender.

4.16(e) wkg®
Patt-um
You-2MHON

Literally: refers to the second person plural masculine gender

Functionally: The participants use this term for honorific expression referring to first person
singular masculine gender.

4.16(f) hoge
?iss-om
You-3MHON (he-3MHON)

Literally: refers to the second/ third person plural masculine gender

Functionally: The participants use this term for honorific expression referring to first/ third

person singular masculine gender.
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4.16(g) hO7?
Piss-an
You-2FHON (she-3FHON)

Literally: refers to the second/ third person plural feminine gender

Functionally: The participants use this term for honorific expression referring to first/ third

person singular feminine gender.

4.16(h) 123 ¢
goyta ra?isi

Sir head
Literally: head of the honeymoon room
Functionally: Dear bridegroom

4.16() APagt  Ahdvk
[imboeyte]  W7illit

Madam princess

Literally: Madam the princess
Functionally: Madam, the princess of the honeymoon room

To make their Discourses more polite than in the normal communicative context, the
participants in waddi man try to use honorific pronouns like the Discourses in 4.16 (d-g) or
polite markers like 223+ /goytay/-meaning 'Sir' and ageae+e [?imbayta]-y which means
'‘Madam'. In the context of waddi man, it is common to observe the participants using
honorific communication. In the research area, the bridegroom and the bride are socially
expected to call their fathers-in-law and mothers-in-law by terms 727-¢ /goytay/ 'Sir' and
A0+ [Pimbayta]-y 'Madam' respectively; the terms are considered as terms of respect

and inclusiveness. Therefore, the above Discourses reflect these social meanings.
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As discussed in 4.7 above, if the participants don't use honorific Discourses, they are
subject to penality. In their normal communication, outside of the context of waddi men, the
participants may not use honorific communication because the honorific expressions are
usually used by and/ or to elderly people in the speech community. It seems then, waddi

man the right context to practice such a communication issue.

In the rural parts of the research area, the bridegroom and the bride use honorific terms to
address their relatives-in-law. The bridegroom uses these terms to address all the relatives-
in-law elder than him while the bride uses honorifics to address any relative-in-law younger
and elder than her bridegroom. The bridegroom and the bride address their relatives-in-law
using the honorific pronouns &% /?atti-n/ and &&g° /?att-um/ [See the Discourses in 4.16(d
and e)] to refer to the second feminine and masculine interlocutors respectively. Moreover,
when the bridegroom, the bride, and the best men of the research area talk to each other,
they use honorific pronouns in their interactional communications. Therefore, the
Discourses above are used by the participants in waddi man in reflection to this context of

language use in the research area.

In their communication, the bridegroom and the bride use Discourses that functionally
express politeness. For example, the Discourses in 4.8(g), 4.8(i), 4.8(q & u), 4.11.3(a), and
4.11.3(b) above functionally mean: "Could you...?", "Can you...?", "Please...", "What if
..?7"and " ... would be... if?" respectively. These Discourses make the interlocutors have
very smooth and friendly interpersonal communication for making speech acts of: request,

permission and strong wish.

When the speakers use the honorific expressions in their communication, they are
elevating the status of the addressee like in position or age. In the context of the game of
waddi men, the participants train this Discourse to get accustomed to this kind of
communicative culture. In conclusion, | can say the participants use honorific expressions
in their interaction to reflect the concept of the power of the interlocutor they are addressing

to. In the context of waddi man, when the participants use honorific expressions to address
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their interactants, they pragmatically refer to the social power of the interlocutor in terms of

age or social position.
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4.17 Discourses of Blessing

In our communication, we human beings create interactional meaning. This is the concern
of a discipline called pragmatics which mainly deals with how people convey meaning with
language. Speech act theory is one of the most influential areas of pragmatics and used as
a theoretical perspective for the investigation of the intended communicative function of
language Austin (1962: 45). Searle (1979: 12) classified illocutionary speech acts into five
categories: representatives (verbs like: affirm, believe, conclude, deny, report), directives
(verbs like: ask, beg, challenge, command, dare, invite, insist, and request), commissives
(verbs like: guarantee, pledge, promise, swear, vow, undertake), expressive (verbs such
as: apologize, appreciate, congratulate, hate, regret, thank, welcome) and declarative
illocutionary speech acts. The verb to bless is considered in the expressive illocutionary
speech act because these verbs are used to state affairs.

Commonly, interlocutors start their interpersonal communication or any kind of interaction
by greeting each other because greeting plays its role in an interactive context of
communication and enhances an emphatic interaction of the interlocutors. Therefore, the
participants of the social practice of waddi man start in greeting as an opening Discourse,
and they end it in good wishing Discourses of blessing as closing Discourses. The bride

blesses the time she is going to have with her bridegroom using the following Discourses.
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4.17(a) avCot:
marCat
Bride:

Literally:

Ge-go
. nay-om
POS-3MHON

G0
nay-ay
POS-1SG

LUNENT
yi-[gRar]-all-na

3MSG-JUSS.make-3MSG-BEN-1PL

'y (Vo
y-[8Rli¢]- @-nna

3MSG-CAUS-JUSS.eat-3MSG-2PL

His glass of arak

My foodstuff in the leathery sack

TCoa(
t'irmuz
glass
N

[lax'ota]

leathery sack

7
ni-[x'urlan]

PURP-Holy communion
AhA,
[PixIi]

cereal

May He make it to Holy Communion and blessing for us.

May He make us eat the cereal of truth.

LVA
Parak'k'i

arak

(1§44

[sinki]
foodstuff

08e

ni-s'dik'i
PURP-blessing

kg kg
hak'K'i hak'K'i
true true

Functionally: May the combination of luxury goods (penis) of my bridegroom referred by a

glass of arak and the simple sack of food stuff (vagina) of the bride referred by foodstuff in

leathery sack makes our life: a blessed, truthful and fruitful life.

In waddi man, this Discourses metaphorically means, "May our marriage be blessed, be a

marriage of truth, and be a marriage of good luck throughout our lifetime". The bride and

the bridegroom are expected to express the wish of their future life using the Discourse in

4.17(a).
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4.17(b) avcat: A('R Ah (G
marCat: ?abbo-[xa] ni-[Ral]-u-[xa] simag
Bride: Father-POS.1MSG REL-PRF.say- 3MVHON-1IMSG  IMP.hear

K&H T/hh NAd
?Paddo-[xa] ni-[haR]-ku-[xa] bila®
Mother-POS.1MSG REL-PRF.give-1SG-2MSG IMP.eat
AR 10CP @-1C
?abbo-[xa] ni-wagar-u-wo wuger
Father-POS.1MSG REL-PRF.fuck- 3BMHON-3MSG IMP.fuck
he LT 4.4 TPI6-L

kid atta forral' towagaray
IMP.Go you penile fucker

Literally: Listen to what your father has told you;
Eat what I, your mother have given you,;
Fuck what your father has fucked;

Go, you the fucker.

Functionally: This is an advice-like wish uttered by the bride that the newly born son may
be respectful to what his father tells him, accepts what his mother gives him; and finally, his

mother wishes him to grow big and attain what his father has achieved- that is marriage.

This Discourse is used by the bride to signify that she wants her future son to be a man one
day like her bridegroom (husband).

As we can see in the Discourse in 4.17(b) above, the bride acts like a mother and forwards
advice-like wishes to her son. Though the form of the expressions seems expressions of
advice, the intention of the bride is to wish that their son to well-mannered, listening to his
father and mother in his future life. In the line of the Discourse, although the literal meaning
of the expression is to mean, "Fuck what your father has fucked", it doesn't really mean he

is going to have sexual intercourse with whom his father has. Its functional meaning is that
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the bride wishes her son to get all the good things that his father has achieved, especially,
marriage. When people get married, naturally of the good things they attain is sexual
intercourse with their partner. Here, the mother is a symbol for the partner of the son. The
partner of the son is going to have what the mother has. Therefore, the bride says to her
son, "Fuck what your father has fucked" as we can see it in the third line of the above
Discourse in 4.17(b).

As we have seen above, the game of waddi manis begun in greeting. After all the
necessary sociolinguistic issues have been talked about, the participants close the game in
the form of a blessing context of communication. The Discourse in 4.17(a) best illustrates
this idea. The Discourse in 4.17(a) means that the bride is wishing to enjoy a blessed and

complementing life with her bridegroom for their lifetime from their marriage then wards.

The Discourse in 4.17(a) means the philosophical saying which is "The end justifies the
means". The participants use the Discourse because of the attitude they have toward the
result of marriage. They do not solely believe in the value of marriage by itself, but they
wish their marriage brings about blessing social outcomes. They; therefore, end the game
by blessing it using the Discourse in 4.17(a) above. Moreover, the bride wishes their son to
be respectful, well-mannered and listening. Finally, the bride wishes her son to grow

blessed and be a successful man like his father.
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CHAPTER: FIVE

SUMMARY

The term Discourse is understood that it is a language use and social interaction in terms of
contextual communication (communicative events) and social context (situation). Since a
shift from the paradigm of language as a formal system to the paradigm of the language
use has taken place in linguistics (llles, 2001: 11), context has become a key notion in

language study.

Regarding the role of context in language use, Malinowski is cited in (Halliday & Hasan,
1985a: 6) stating that meanings could only be understood if they are accompanied by the
situation. Halliday & Hasan (1985a: 6) add that Malinowski was the one who introduced the
notion of situational context (the environment of the text). Langendoen (1964: 22) also cites
that Malinowski argues the meaning of particular words is not given by the physical
properties of their referents but rather by their function; all words are functionally defined,
and not only all words but all possible utterances in a language. Moreover, Firth (1957d:
182) views that situational context is best used as a suitable schematic construct to apply

to language events like waddi man in this context.

The role of context also applies in the interactional communication of waddi men because
the functions of the Discourses used in the game are highly intertwined with cultural context
and situational (social) context (technically-register consisting of the three separate

components: field, tenor and mode).

In analyzing the Discourses in waddi man, context played a role because the analysis was
mainly based on situational context which Halliday (1978: 31) uses the term register to refer
to it. He explained it as it a fact that the language we speak or write varies according to the
type of situation, that is, according to "the social context of language use". According to
Halliday (1978: 31), at least two dimensions of register are relevant: the type of transaction
that is taking place between speaker and hearer (which Halliday calls field), and the

interpersonal relationship which holds between them (which he calls tenor).
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These two dimensions (filed and tenor) and the third component by the name mode
(spoken or written text) have played their role in the analysis of this research. First, field
which is considered as a transaction between the speaker and the hearer of this research
is waddi men. Second, the participants of waddi man and their interactional communication
or interactional relationship is the tenor in this context. Finally, the way of their
communication technically called mode is practiced through a spoken Discourses in waddi
man. In general, the analysis in relation to the situational context can be illustrated as,
"Who (the participants and their relationship- tenor) says what (the Discourses/ language)

where and/or when (waddi man- field), how (written or spoken- mode)".

The growth of interest in how language is used in real-life situations and what people mean
when they exploit its meaning potential has been, in part, a reaction to Chomsky's
treatment of language and the language user as abstract entities (Chomsky 1965: 3).
Questions concerning actual language use have been raised and it has become obvious
that they can only be answered of the scope of linguistics is expanded and reference is
made to the context in which language occurs.

Conceptually, this research investigates the Discourses of waddi men as conversations of
interactional communications made through the Discourses used by the participants in the
game of waddi men for several purposes. For example, the participants utter the
Discourses in the context of waddi men to: greet, ask permissions, make rules, penalize
their interlocutors, defend the rules, accuse, guaranty, address interlocutor, reveal feelings
and attitudes, name their interlocutors, appoint their interlocutors, train their interlocutors

some life skills, etc.

The game has an opening Discourse (greeting) and closing Discourse (blessing) as already
illustrated in the analysis section above. In the greeting section, the visiting participants act
as adjacency pairs of greeting while the honeymooners act as adjacency pairs of
responses. In their speech, the participants take turn, and sometimes overlap as
interruptions of reaction to technical errors in the contextual conversations of the game of

waddi man.
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The main question in this research is, "What is said in which interactional communication of
the game of waddi men, or what is said to contextually mean what?" To answer this
guestion, this research has analyzed the data mainly focusing on the contextual language
use (Discourse) study in terms of meanings, and functions. Therefore, the data of this study
have been analyzed from the functional perspective of the Discourses used in the particular
context of waddi man and how they reflect the sociolinguistic and socio-cultural aspects of
the society; in short, this research investigates the relationship of language use and the
actual contexts of the Discourses used in the game of waddi men. The analysis
corresponds with the three broad linguistic functions that Halliday (1970: 140) has
proposed. These functions are ideational (an experiential function of Discourses),
interpersonal (how participants taking role and their relationship with their co-participants in

the interactional communication) and textual functions (how to produce dialog or monolog).

As mentioned above, the immediate function of the Discourses in the game of waddi man is
for entertainment purposes; however, the participants in the game try to touch several
sociolinguistic and socio-cultural aspects of their society through the Discourses in that

particular communicative event.

The main sociolinguistic functions of the Discourses as it can be observed from the data
analysis are that the participants can learn the sociolinguistic and socio-cultural practices of
their society through the Discourses of the game. They learn, for instance, how to build up
one's own family (social structure of family). The social power structure in the honeymoon
room during the game of waddi men, as discussed above, can represent the social
structure of the newly built family of the bridegroom and the bride. The bridegroom, as it is
discussed above, takes the highest position in the honeymoon room which could imply that

man is the head of the family in the speech community of the research area.

The structure of the family as it is reflected in the game of waddi man is male dominating
(patriarchal). Man is the head of the family in the research area in particular and in Tigrai in
general. In the interactional communication of the participants of waddi men, the

bridegroom is observed to have higher social power than his bride which is the reflection of
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the speech community of the research area. The following diagram can represent the

patriarchal social power building at subsequent levels.

Nation

Community

Figure 9: The Levels of Representation of Social Power in waddi man

The representation [See Figure 9] shows that the social power system of the speech
community goes to the system nation-wide. In the diagram above, waddi men is an
intersection of the family of the honeymooners and their community because the visiting
participants are assumed to be the bridge between the honeymooners and their community
during the game of waddi men in which the linguistic and socio-cultural aspects are
reflected. The bridegroom representing the king is the head of the family in the waddi man
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whereas the bride represents the queen in the game. They are respectively named 727
&AL /goyta ra?si/ 'the head' and ageagt [Pimbayte] l?illiti 'the queen' in the context of the
game of waddi man. The best man is named ¢ /gilya/ 'the servant of the honeymooners'.
The names given to the bridegroom, the bride and the best men reflect their social power
they have in the context of the game of waddi men. In general, from the social power
hierarchy of patriarchal perspective, bridegroom is the head in the game of waddi man,

man is the head of the family and the king is the head of the state.

Moreover, the patriarchal family structure in the game of waddi man is assumed to portray
the system of the social powers structure in the family structure of most of the Ethiopian
people. According to Genet (2007: 1); example, the roles and the relations of women and
men are hierarchical based on their gender. She states that this is explained by patriarchal
values through which women are defined as subordinate to men. These hierarchies in
status and subordinate position of women are being maintained through the socialization of
gender roles more specifically through the socialization of gender-based division of labor.
Because this representation is a strong assumption at the country level, as a
recommendation, it needs further and intensive comparative investigations in how the
patriarchal family and social power structure are reflected and represented in the rest of the
Ethiopian cultures, especially in the marriage systems and practices of the people of
Ethiopia.

The culture of naming and calling is the other sociolinguistic aspect which the participants
in waddi men try to learn and practice in that particular communicative event. In the
research area, women are not observed to call their husbands by name; they rather use the
name of their first son or first daughter to call their husbands. The culture of naming and
sex preference of the society is also depicted in this study. They prefer, for example, males
in their first birth.

In this communicative event, the participants also try to show how to learn and implement
social power assignment, social rules through the Discourses in the oral game of waddi

man. The participants also use some Discourse of corrective measures when some
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individuals go against the set rules in the game referring to the social norms and rules of

their society.

The communicative event of waddi man is, furthermore, observed to be essential for the
participants to learn about some religious commemorations and beliefs through the
Discourses in the game. For example, there is a Discourse that implies the religious
philosophy of the society that they are monotheistic (believing in one God) in the

communicative practice of waddi man.

We, human beings, have diversified desires. Some of the desires are easy for us to reveal
out; however, some of the desires are difficult to freely explain to our interlocutors due to
different social factors. Whatever desires, including sexual, they are, we use language to
reveal them out in our interactional communications. In the game of waddi men, the
bridegroom and the bride are assumed by the visiting participants that they feel shy to
express each other about their sexual desires. In the oral game of waddi man, there are
several vulgar (sexual) Discourses openly used. This does not, of course, mean the society
uses sexual expressions in an open-air of communication. The reason that sexual
Discourses are commonly and openly used by the participants is to make sexual

awareness on the bridegrooms and the brides.

In the rural society of the research, it is common to observe couples marrying while having
no sexual orientation, especially females. Therefore, they may feel shy to couplet and to
talk about sexual affairs with their bridal partners. The participants; therefore, are observed
to openly use sexual Discourses in waddi man for sexual life skill training purposes that it is
no harm if they have a romantic play with their respective bridal partners after marriage.
They intentionally use the terms to create sexual awareness on the bridegrooms' and the
brides' minds because it is common to see individuals who get marry below their marriage-
age level; early marriage is common in the research area. In this case, it is not surprising to
observe some bridegrooms and brides who consider having sexual intercourse and talking
sexual Discourses with their partners embarrassing; they could feel shy to talk about sexual

intercourse and have sexual intercourse with their partners even after marriage. Therefore,

239



though the immediate purpose of the participants in waddi man to use taboo Discourses is
to entertain themselves in the game, their ultimate purpose is to train and aware the
bridegrooms and the brides about these sexual affairs in the context of waddi man.
Therefore, | can say the participants, by using the taboo Discourses in the context of waddi
man, essentially play their role in the mental (psychological) readiness of the bridegrooms

and the brides in involving healthy sexual affairs with their partners.

Through their Discourses, the participants in waddi man are also observed to learn how to
practice some social activities. For example, they try to practice social issues such as
appointments showing that after marriage such social issues are considered for them to

involve as their social responsibilities.

Moreover, the participants portray the labor division of men and women in their society
through the Discourses of waddi man. They use some gendered expressions in referring to

the gendered labor divisions, belongings, interests, and responsibilities.

In waddi men, the participants are observed to use honorific Discourses which they do not
use in their common communicative contexts. This indicates that in the communication of
elderly-to-elderly or young-to-elderly people commonly use honorifics in the speech
community of the research area. Then, in this communicative event, the young participants-
to-young participants use honorifics to show that marriage is a turning point to learn and act
elderly to the society. After their marriage, speakers are observed to take care of the
language formality (style) in their communication. The participants not only use the
honorific Discourse in waddi man, but they are also observed using polite Discourses of
greeting and calling other participants. In reflection of this social phenomenon, if the
participants in waddi mean don't use the honorific Discourses discussed above, they are

criticized that they are belittling or disrespecting their interlocutors.

In the research area of this study, virginity is of high social value. Language and linguistic
practices have a significant function of enacting and constructing our understanding of our

society and ourselves (Janson 2012: 101, & Foley 1997: 284). In reflection of the
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perception of the society of the research area, there are several Discourses that talk about

the issue of virginity in waddi man.

The perception of the society can be observed in this sociolinguistic practice of waddi man
that the virginity of the bride is a point of discussion in marriage; however, they don't talk
about the virginity of the bridegroom. Here, what is surprising according to the data of this
research is the way the participants represent virginity. In this particular communicative
event, virginity is represented by a paper to mean that it is something that can be torn and

irreversible.

In their Discoursal communications in the context of the game of waddi men, the
participants also say when to start sexual intercourse after the day of marriage. According
to the Discourses forwarded by the participants, the bridegroom and the bride normally
start sexual intercourse on the third day of their marriage. In the research area, the society
believes that the couple of days after their marriage are the days of mental (psychological)
preparation or readiness for the bridegrooms and the brides to start sexual intercourse with

their partner for the first time.
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APPENDICES
7.1 Appendix- I: Observation Check-list
1. Who are participants in the game of waddi man?

2. What expressions do the participants use to start the game of waddi man?

3. How the participants express the procedures of the game of waddi man?
4. How the participants reflect their roles in the game of waddi man?

5. What expressions do the participants use in the context of waddi man?
6. What do the expressions in waddi man literally and functionally mean?

7. How are the expressions which the participants use different from the communication out
of the context of the game of waddi man?

8. How the participants reflect their society by the expressions in the game of waddi men?
9. Who dominates the communication in the context of the game of waddi man?

10. What expressions do the participants use to end the game of waddi man?
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7.2 Appendix- II: Interview Questions

1. At @8, a7 NAT4 Wieae? hEP°?

Who are the participants who take part in the game of waddi man?

2. @8, av} BN K13 e AAhd® FEIOL?

How do you start the game of waddi man?

3. @4, o} Thr 9ok AFRTAPT hheh A1Fe KT he9°?

What are the procedures that you follow in waddi man?

4. G2 @8, avy w1t 19PNAS AT AIANIIT WiFL ASP?

What expressions do you use to denote the rules in the game of waddi man?

5. A0l @8, av7 AAM? have, 21NC7?

How do exercise power in waddi man?

6. Al @&, a7 AAT? 1heog bl /AL G0 hdk NTTiove, & aPHhANG?

How is power transferred from a participant to another participant in waddi men?

7. 68 M8, ooy 13T Hach( K132 2517?
What are the penalities that are exerted on the participants who violate the rules of the

game of waddi man?

8. Ut @4, v} IFAT S T7 NHE FAT hanh(k hAL AL hA® FPDav-?
How do you react to the participants who knowingly or unknowingly violate the rules in the

game of waddi man?

9. Al @4, av? W9+t hAT® Thaoe +aPm-0-?

How do you address one another while playing the game of waddi man?
10. @4, av} YPHHP° kTP KIANIFT K1F L AL hEP°?
What expressions do you use to end up the game of waddi man?
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7.3 Appendix- lll: Sample Data

7.3(a). [See 4.1(a) for details.]

tarteet: 98, 1238 %4 h7°NLe+L TOG
tosatefti: Caddi goyta-y Caddi  [?imbayte]-y t'iCinna
participants: house sir-1SG.POS house madam-1SG.POS health

7.3(b). [See 4.1(d) for details.]

1ot oCe ot n0g
tosatofti: gold Sotota [haf3]-u-na
Participants: wark'i playing stick IMP.give-2MPL-1PL

7.3(c). [See 4.3(f) for details.]

ao(CoP: any Lav-t
marSawi: man yi-mut
Bridegroom:  who 3MSG-JUSS.die

7.3(d). [See 4.4(s) for details.]

ottt P KRN

tosatafti: way ?ay-yi-bbahal-in
Participants: ah! NEG-3MSG-IMPF.say-NEG

7.3(e). [See 4.12(c) for details.]

At T P (&
tosatafi: to-[x'adid]-a do gena
Participant: PASS-PRF.tear-3FSG Q yet

7.3(f). [See 4.16(i) for details.]
a0t AANT
[2imbayta]  K?illiti

Madam princess
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