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Abstract

An Archaeological Survey of Islamic Shrines in JimZone, South western Ethiopia.
Seyoum Merg
Addis Ababa Universipf)12

Islamic shrines are a sanctuary devoted to Musimts and used for ritual practices. As defined
by Braukamper.U (2002), shrine is any man madetsangc (sometimes associated with natural
objects) devoted to a Muslim saiwgli). The custom of venerating saints and visitingrthe
shrines is a common phenomena found in the MuslorldMIshihara 2009). In Ethiopia, the
presences of several shrines are typical proofth@fexistence of a deep rooted tradition of
venerating saints among the Muslim people. Islashiines in Ethiopia are not only a religious
place, but are also important depositors of the-lgemic cultures of the indigenous
communities (Trimingham 1965; Hussein 1994; Brauykam2002; Kassaye 2009). Hence,
Islamic shrines are important heritages used teerstand cultural changes and continuities of
the past and the present. However, due to thespast-political and historical marginalization
of Islam in Ethiopia, Islamic shrines have beendigtd very little. The previous researches
conducted on Islamic shrines have been geographmadl thematically limited. Consequently,
shrines in the historically prominent Muslim lanftee five Gibe states) of the present day
Jimma zone remained unstudied. Therefore, thiempppesents archaeological survey research
conducted on the Islamic shrine sites of Jimma zoriee study identified and documented two
Islamic shrines namely; shrines of Sadeqiyo &bba Arabu, located in Sokoru district and
around Jimma town respectivelyhe shrines, being located near the former econantt
administrative sites; have great significance tdarstand the history of Islamic relation with the
past political and economic scenario of the areaaddition to this, the pre-Islamic Oromo
cultural and ritual traditions are well preservedhe two shrines of Jimma zone. Albeit scholars
such as Terje Ostebo (2009) claimed the ‘Islamiazaif the pre-Islamic Oromo cultures’, the
ritual performances conducted at the shrines ofbidrand Sadeqiyo, clearly indicates the
‘Oromization of Islamic religion’. Moreover, the sihes have actual and potential economic,
scholastic, and cultural significances. Despite fact, the shrines are presently endangered from
deliberate anthropogenic actions as well as natacabrs.
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Chapter One

1. Background of the study

1.1. Review of Related Literature

Islam is a religion that bound the community togethn the first instance, by the Holy
Koran. Then, it became the last of the three gveadd religions (namely Judaism,
Christianity and Islam) to emerge in history (Shdton 1995). Since its emergence,
Islam began to shape the social, political and ucalt developments of several
communities in the world. According to Kelvin Sijton (1995), Islam became not
only a religion, but also a succession of politibe@igemony and a variety of linked
cultures. Therefore, the social, cultural and pritprogress of numerous societies has

been shaped by Islamic religion and practices.

Arguably, Ethiopia is one of the countries in therld that provided a fertile ground for
the early Islamic expansion (Hussein 2006; Kas29@9). History of Islam in Ethiopia
can be dated back to 615 A.D. when the companidrnhe Prophet Mohamed (the
Sahaba) came to Aksum fleeing religious persecutiprthe Qurayish ruling elite in
Mecca (Trimingham 1965, Hussein 1994 and Erlich4)98midst of this persecution,
the Prophet advised the Sahabas to migrate to Akghene they would be protected by a
righteous Christian king, widely known in the Aratorld as Najashi, who later
converted into Muslim (Dereje 2011). Thus, the di@avelcome of the king to the
Sahabas provided a suitable scenario to the exgangilslam in Ethiopia. As Hussein
Ahmed (2006) stated, the hospitality and the toleeathe Sahaba got in Ethiopia is said

to be critical in the survival and expansion o&isl



Therefore, the first chapter of Islamic history Hthiopia was closely connected to
Aksum. This shows the introduction of Islam in Bipia during the early period of its

emergence.

The special relationship between early Islam andufk (Ethiopia) is of two kinds.
According to Dereje Feyissa (2011), the first ikated to the stronger socio-economic
ties between Aksum and the Arab world before anihduhe rise of Islam. This tie had
a political expression in the form of Aksum’s ocatipn and administration of Yemen in
the 8" century A.D(ibid). As noted by Kassaye Begashaw (2009), EthiopiatamtHorn

of African region became influenced by early Islanaultural activities due to the
presence of pre-Islamic cultural, economic, andtipal contacts between the region and

the Arab world.

The second event that accrues a prestigious coanebetween Islam and Aksum
(Ethiopia) is related to the coming of Sahgbamingham 1965; Hussein 1994; Erlich
1994. The central act of connection between earlynisknd Ethiopia is of course
Najashi’s benevolence towards Islam and the belibfs ultimate conversion. In relation
to this, Hussein Ahmed (1994:54) states that “Hiaio Muslim tradition has canonized
the Aksumite king as a Muslim saint under the hditoname, Ahmad al-Najashi, with

the Prophet believed to have given him that name”.

Nonetheless, Islam was first established in thesteabdands of Ethiopia. As noted by
Hussein Ahmed (2006), Islam was introduced to Hilioearly on through the
international trade routes that linked Ethiopiahnthie Arabian world. Hence, the coastal

areas of Ethiopia were the main gates of Islamiigiom into the country. This was



followed by the expansion of Islam into the neighthag communities and then into
central parts of Ethiopia such as Northeast Shahadr8 century by Muslim traders and
clerics (Trimingham 1965; Kassaye 2009). By tfec@ntury AD, the Muslim Sultanate
of Shewa emerged in central Ethiopia and stayepoimer until the 18 century (Abir
1980). Then, in the second half of the™18entury, Islam had already been well
entrenched in the central and south-eastern patteotountry taking advantage of the
flourishing international trade that linked the Bffian hinterland with the Gulf of Aden
(Trimingham 1965). Islam progressively made headway the peripheries of the

Christian kingdom, particularly in the southerntpErpresent-day Ethiopia.

As Dereje Feyisa (2011) claimed, various prospeiislasnic kingdoms or states with
Islamic orientations emerged in southern part bfdftia by the 18 century includes: the

five Oromo Gibe states in the southwest and théaBales of Guraghe in the south.
Although Dereje Feyissa (2011) claimed the intrdigduncof Islam in southern Ethiopia as
a base for the emergence of the five Gibe statesyrge corpus literature such as
Trimingham (1965), Mohammed (1990) and others cordd the establishment of the

five Gibe kingdoms before the arrival of Islam e tarea.

Islam was introduced among the Oromo of Gibe stédeound the area of present-day
Jimma zone) in the mid 9century (Trimingham 1965; Mohammed 1990). Thewfor
the introduction of Islam in Jimma was relativedyel compared to other Islamic lands of

Ethiopia.

Unlike Islamization process in North Africa and exldhere in the world, Islam was

expanded in Ethiopia through peaceful means. Regattis, Dereje Feyissa (2011:30)



states that appreciative of Ethiopian king’s favthe Prophet is believed to have made
the following historic statement regarding Ethiopigruku al-habasha ma tarakukum

“Leave the Abyssinians/Ethiopians alone, so lonthag do not take the offensive”.

Consequently, Islamic traditions claim that thishe reason why the early jihad was not
applied to Ethiopia at a time when all countrieshia Red Sea sub region succumbed to
the new Islamic political and military power (Tringham 1965; Erlich 2007).

Nevertheless, since the introduction of Islam wasuaed through peaceful means, it has

a unique history in Ethiopia.

Moreover, the introduction of Islam in Ethiopia walso not followed by Arabization.
Rather, Islam was established in Ethiopia by Syorizing itself with presented home-
grown traditional and cultural practices (Braukamp@02; Jeyllen 2005; Kassaye 2009).
This is to mean that the Muslim communities in Bfhé have remained faithful to their
already established cultural practices as longhay tvere not contrasted to Islamic
teachings. In other words, it was characterizedskamization of the indigenous belief
systems and practices. This enabled the Muslimsmaanties of Ethiopia to preserve
their pre-Islamic cultural and traditional elementslowever, this does not mean that
Ethiopian Muslims didn’t accept any elements of Aaa culture (Dereje 2011). Rather,
it denotes that the influence of Arabian cultureEthiopia is relatively less compared
with Muslim societies of North Africa and elsewhénethe world. In view of this, some
Muslim communities in Ethiopia such as Somali, wdt@ms their Arabian origin, are

good cases in point (see Bahru 2002). Even sanl$las a lion share in shaping and



moulding the social, political and cultural develmmts of several communities in

Ethiopia.

In fact, like other religions in the world, Islanash acquired several cultural heritages
(tangible and non tangible heritages) through tberse of its long history. Broadly

speaking, heritages are tangible and non tangildteral elements by which the values,
beliefs and identities of the society are manifgskowever, the study of Islamic culture
has not been recognized in the field of archaeology recent time. This is to mean that
the values, beliefs and attitudes of Muslim socletye not been archaeologically studied
until recent time. According to Stephen VernoiB4Z), Islamic archaeology itself

emerged as an independent field of inquiry aboet lndred years ago in the Middle
East by the European travellers such as RobertPgeter, Charles Teiker. Even then,
most of these travellers were diplomatic missiagwrirather than professional
archaeologistsilfid). The rise of Islamic archaeology is relativelyeladaompared with

other branches of archaeology. Stephen Vernoit {L8@ther explains that before the
late nineteenth and early twentieth century, thedystof the art and archaeology of

Islamic lands failed to attract significant criticaterest among the scholars.

In Africa, archaeological investigation in geneaald Islamic archaeology in particular
began during the colonial era. According to StepMemnoit (1997), archaeological
investigation was, of course, concomitant with owd expansion. The French
occupation of Algeria in 1830 and the British ocatipn of Egypt in 1882 brought
archaeological inquiry into their wakeébid). This is to mean that that the European

colonial expansion into Africa was accompanied bgvesal scholars such as



archaeologists. During the colonial period, the anapbjective of archaeological
investigation conducted in Africa was not for thenbfit of African societies. Rather,
archaeological researches in various regions ofc&fwere conducted to fulfil the
interests of the colonial powers (Bassey 1995)rdfoee, Archaeological investigation in
general and Islamic archaeology in particular beigaAfrica as a colonial enterprise.
Because of this fact, theories and practices oicAfr archaeology have been influenced

by European archaeological traditions and theories.

As noted by Bassey, W. Andah (1995), the influemde African archaeological
investigation by European archaeological traditiemdargely the result of European
colonization of various parts of the continent. fdfere, it is now apparent that African
archaeology in general and Islamic archaeology d&ficA in particular has been
influenced by the theories and practices of Europaahaeology, which is irrelevant to
the study of African societies. It was within tigisneral context that the study of Islamic

cultural elements began in Africa.

In Ethiopia, the beginning of archaeological inigation has a unique history. Although
archaeological investigation began in Ethiopia dsraign project, it was not a colonial
endeavour (Dawit 2010). This is perhaps becausekithis exceptional African state in
defending her sovereignty. Nevertheless, like othied world countries, archaeological
investigation in Ethiopia is not free from the urdhce of European archaeological
theories and practices. Thus, Europeans exertenl #mehaeological theories and
practices on African archaeological investigatibrough their fund and their educational

system (Bassey 1995).



The study of Islamic culture has been given littnsideration by the scholars until
recent time in Ethiopia (Kassaye 2009). This isaose of the socio- cultural and
political marginality of Muslim communities of Ettpia by the Christian one. The
marginalization of Ethiopian Muslim had largely udsd by the myth presented Ethiopia
as a purely Christian state (Hussein 2006). Adogrdo Dereje Feyisa (2011), if the
image of Ethiopia as a purely Christian state haddly defined Ethiopia’s foreign
relations with its Muslim neighbours, it has alastjfied the socio-cultural marginality of
its Muslim population. As cited in Dereje Feyis28@11), Markakis (2003) noted that the
official myth presented Ethiopia as a purely Claiststate was widely accepted by the
first generation of foreign scholars who studied tountry. Therefore, foreign scholars
who studied about Ethiopia were mostly focusedhenQhristian culture. It was because
of this fact that the cultural elements of Ethiopiduslim communities remained

unstudied until recent years.

However, Ethiopian and expatriate scholars begaretmvolved in the study of Islamic
culture in Ethiopia. Accordingly, British and Itafi scholars such as Cerulli and
Trimingham were the first who showed interest ia $tudy of Islamic culture in Ethiopia
(Kassaye 2009 Moreover, some Ethiopian scholars have recentlyubbegpnducting
research on Islamic areas (see Hussein 1992; KeasX239). However, most parts of
Islamic heritage such as Shrine centres and laagts pf Islamic areas such as Jimma

zone are not studied by both expatriate and Etaropcholars.

Jimma is the name of the zone on which this study wonducted as well as one of the

five “Gibe states” that flourished in the secondfha the eighteenth century (see



Mohammed 1990). Jimma is also the name of the ruoa&pital of the Jimma zone. The
five Gibe-states that emerged in the second halfdifcentury are part of the present
Jimma zone administrative boundary. Therefore hiktory of Jimma zone is mostly the

history of the five Gibe-states.

According to Mohammed Hassen (1990), Jimma wasntost important centre of
Islamic culture and education in south westerndgtiai. Islamic religion was established
around the today’s Jimma zone in the mid" X®ntury. As Trimingham J S. (1965)
noted, Islam established itself in the Gibe Oronmies between 1840s and 1870s.
According to Abir (1968), Islamic religion was inttuced around the areas of the Gibe
states by Muslim clerics and merchants from difienearts of Ethiopia, mainly from

Gonder, Wallo, Harar, Arsi, Bale and south wesi#allaga as well as from the Sudan.

Moreover, the construction of mosques, the infli¥aslim scholarqulama)to the area

and the establishment of Islamic schools of leayifiimadrasas)mmensely contributed

to the strengthening of the position of Islam iMmdia (See Mohammed 1990).
Consequently, Jimma became the most importanteehtislamic culture and education
in south western Ethiopia. Thus, the position afrda as centre of Islamic activities can
be proved by the presence of Islamic cultural hgas (tangible and non tangible
heritages) in the area. Accordingly, Islamic sérgentre is one of the most important

heritages of Muslim community in Jimma zone.

Shrine can literally be defined as a holy placeduseconduct pilgrimage. Islamic shrine
is a sanctuary devoted to Muslim saints and usedifioal practices. Braukamper.U

(2002) states that the term shrine may be defiseathg man made sanctuary (sometimes



associated with natural objects such as holy waatdrcave) devoted to a saint. It can be a
Kubbah(dome: cupola shaped stone building) or a simmeden construction, in both
cases usually surrounded by a wall or fence. It sfaiter a real or a fictive grave of

saints.

Even if Islamic shrine is a place of worship jukela mosque, it has distinctive feature.
Mosque is a place of worship within which peopleshgred to pray and to engage in
teaching as well as, to convene with other samigiya) (Martin 2005). Whereas shrine
is a sacred place devoted to saints within whicbpfes gathered to give honour and
offerings to the saintsagvaliya). According to John, A. Subhan (1983), the stgkin
difference between Mosque and shrine can be i#ltexdrby the distinction between the
worshippers in a Mosque gathered for congregatipreafer and the devotees of a saint
when they assemble in a shrine to pay homage to Asmlso noted by Mohammed
Mukthar (2003), the ritual practices held withiretmosque and the shrine centre shows
the distinction between shrine and mosque. Mohamihegkthar (2003:35) states that in
a Mosque the prayers are offered in a solemn, figghand orderly manner according to
the prescribed details, but in a shrine one cannsa® women and children all giving
expressions to their inner feelings of devotioth® man whom they believed was a lover
of God, and though his remains lie buried in torgbt he lives and receives their

homage, hears their prayers and intercedes onlibkalf.

Arguably, shrine is associated with Islamic seabwin as Sufism. According to John
A.Subhan (1983), the veneration of saints is commagatice in Sufi Muslims, as they

believe in the ability of the saints to intercedéwAllah. The veneration of saints during



their life time is also continued following theirath. As claimed by Martin Lwing
(2005:22), “the Sufi believed that the saints ofdGbe not, rather they merely depart
from one habitation to another. Consequently theegsive honour paid to the saints in

their life time is continued to them after theiati®’.

However, other Islamic sects such &alafism (Wahhabiya strongly opposed this
veneration of saints. As Terje Ostebo (2009) statetphasizing strict adherence to the
principles of God’s singularityTivahid, the Wahhabifiercely rejected pilgrimage to the
shrines as well as other practices irreconcilabtl this idea. The opponents of Sufism
claimed that the Sufi teaching is irrelevant to @eran and the Sunnah. Accordingly,
Muhammad, ibn Rabee (1998:7) states that Sufisngtesgly affected the beliefs of the
Muslim and has diverted it from its true coursejclihwas laid down in the Noble Quran
and the Pure Sunnah. This is the most dangeroestaspSufism since Sufi thinking has
become combined with veneration of the pious peapbk exaggeration in veneration of
the dead, just as it has become combined withafi@g that everything in existence is in
reality Allah (vahdatul-wujoodl not to mention the other aspects of Islam wi8cifism
has corrupted. Sufi followers are characterizedi&yendence upon others whilst falsely
claiming to depend upon Allah, and by their morwasitn (bid). Therefore, this shows

the divergent views of different Islamic sects todgathe shrines of Islamic saints.

In Ethiopia, Sufi Islam was established in diffarareas. Dereje Feyisa (2011) stated that
although Ethiopian Muslims belong to the wider Suvinslims predominantly following
the Sha’afi school of thought, mystical Islam (Suof) is also popular in the areas such as

Bale, Arsi, Jimma, Harar, Wallo and etc. This implithat Islamic shrine centres are

10



perhaps found in those areas of Ethiopia where &ldéim was fiercely emerged.
Therefore, it is logically reasonable to conduathaeological research on the Islamic
shrines of Jimma zone, one of the areas in Ethiopieere Sufism was already

established.

However, despite the abundance potentiality astidsappearing nature of the heritage
(shrine), very little research has been conductedas in Ethiopia. Therefore, more
remains to be studied. Because, the study of Islahiine centre is very essential to
understand the values, beliefs and culture of Mustommunity. As Braukamper U
(2002) noted, a comprehensive presentation of Islashrines in Ethiopia is very

decisive.

In fact, little contribution made in the field bgree Ethiopian and expatriate scholars and
have mostly based on a very limited range of pymamd secondary data and thus
covered only certain aspects of the heritages sgchistorical and cultural aspects (see
Braukamper 2002). Moreover, the works of these Iscb@onfined only on few Islamic
shrines found in some regions of the country ameroareas yielding important sources
on the issue remained unstudied. Even then, nomislashrine centres were

archaeologically studied.

Nonetheless, Dirre Shaikh Hussein of Bale is ohé¢he few Islamic shrine centres
studied better in Ethiopia. Here, the works of Ampdeski (1972); Temam (2002) and
Umer (2006) can be mentioned in testimony of thigebeesearch conducted in the area.
The investigations of these scholars have maintyged on the historical and cultural

aspect of Islamic shrines of Dirre Sheikh HussdirBale. By doing so, they tried to

11



reconstruct history and culture of Islamic religionthe area. Moreover, the works of

these scholars areghly credited for providing a large corpus oéféture on the subject.

However, none of the work of these scholars omttare of Islam in Bale has provided
clear understanding about the role of oral artsansmitting and preserving cultures and
traditions of the community. This is to mean tHayt gave little emphasize to the oral
arts of the community and they viewed it as a passtflector of historical eventn
Africa, each religious cult has its own kind of pgewith special techniques of recitation.
Therefore, oral arts play a significant role in &plizing the religious as well as the
secular image of each society (Jahn, 1969). Acngrdd Mohammed Hassen (1990),
since the Oromo did not have written literaturéhia past, oral traditions remained as the
sole source of knowledge about the society’s soaltsral and historical experiences.
Despite this fact, the scholars who conducted rekea on the Islamic shrine of Bale
gave little emphasize to the oral arts associatetheé shrines. In other words, in their
study of Islam in Bale in general and Islamic s@rof Bale in particular, oral arts have

been used very little by the scholars as an input.

Moreover, Terje Ostebo (2009) also tried to as#ess$unctions of Islamic shrine in Bale
in his comparative analysis of different Islamictsein the area. In his research, Terje
Ostebo (2009) observes the views that differeram#&t sects in Bale hold towards
Islamic shrine centres. In fact, his work shedtligh the changes of the functions of
Islamic shrine of Dirre Sheikh Hussein of Bale sirtbe emergence of a new Islamic
reform movement known aSalafismin the area in the 1970s. In other words, this

research clearly shows changes in the socio-ecanand religious functions of Islamic

12



shrines in Bale since the arrival 8&lafi movement in the area in the 1970s. However,
Terje Ostebo (2009) did not have mentioned whetthemge occurred or not to the

indigenous cultures associated to the ritual prastat the shrines.

The issues related to the Islamic shrines of theaHplateau and Arsi land are shortly
discussed by Braukamper (2002). In his study aiuceland history of southern Ethiopia,
Braukamper tried to assess Islamic shrine centersacar Plateau and Arsi land from
historical perspective. He attributed the introdgtutiof Islam into the Arsi land mainly to
the Muslim scholars from Harar as well as to theirAof Harar known as Abd al —
Shakur (1783 to 1794). To this regard Braukamp@022 155) states thatbd al-Shakur,
the amir of Harar from 1783 to 1794, initiated ttenstruction of a shrine in Annajina,
which was dedicated to Abd al-Kadir al-Djilani, tfeinder of the Qadiriyya order. The
establishment of this sanctuary was obviously idéehto strengthen the Islamic mission

among the “pagan” Arsi-Oromo.

However, he did not analyze the social, econométrafigious relationships between the
Harar city-state and the Arsi-Oromo people beformirAAbd al-Shakur initiated the
introduction of Islamic teaching through the saacyu Beside this, his conclusion of the
pre-Islamic Oromo of Arsi as a “pagan” shows anedytand historiographical gaps in
the Braukamper’'s work. Moreover, Braukamper alsledato show the role of the Arsi
People in preserving the sediments of the medikslainic beliefs which, according to
him, acted as stimulating factors in the Islamimatof southern Ethiopia since the™9
century (Braukamper 2002:170). Conceptually spepkamalytical and historiographical

gaps are the serious drawbacks of Braukamper’'anmgse

13



In addition to this, some contributions are alsaenan the study of Muslim shrines in
Wallo by Hussein Ahmed (1991). In this study, thecig-cultural and economic
significances of the shrine centres have beenlgleaticulated. However, this work of
Hussein Ahmed (1991) is limited in its space siheeonly focused on the two Islamic

shrines of south Wallo.

Moreover, Kassaye Begashaw (2009) has also madeantory of some Islamic shrine
centers in his study of Archaeology of Islam in theast Shoa. In fact, the research
conducted by Kassaye Begashaw (2009) is very signif in providing valuable
information regarding the where about (location)stédmic shrine centres in North east
Shoa. Nevertheless, his failure to articulate tmeemt conservation status of the shrine is

a serious drawback of his work.

Regarding research and literature of Islamic skrinelimma zone, there is only one BA
Thesis that has been done by Abdo Adem (1992)isIiBA Thesis, Abdo Adem (1992)

tried to conduct historical survey of a single isia shrine located around the town of
Jimma, which is Kubba Abba Arabu. This is the amailable literature that revealed the

presence of Islamic shrine in Jimma zone.

It is now clear that the studies conducted on timne sites of Muslim community in
Ethiopia are very limited both in their scope amtatdl. Therefore, a lot research remains

to be done on the shrines of Muslim communitieEtbiopia.

This is because of the fact that in the absen@gadfaeological research, it is difficult to

comprehend vulnerability of heritage to destructidn other words, conducting
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archaeological research is very useful to undedstha extent of heritage susceptibility

to destruction.

Today, human destruction of the heritage contiraigke frightening pace, through land
degradation, building projects, expansion of towm agriculture as well as looting
(Renfrew 1996). The destruction of our evidence¢hef past can minimize our ability in
understanding the past human cultural progress @IMNE 1970). Hence, protection of
the heritage and its utilization to understand padtural activities as well as to socio-
economic and cultural development of the local comity is very challenging.
Therefore, in order to protect the heritages froanthier destruction, conducting
archaeological research is very crucial. It is napparent that for the benefits of the
present and the future, the study of past humaairenis beyond question. In this regard,

the value of studying Islamic shrine centres isugsgjonable.

1.2. Statement of the problem

In fact, the history of Islam began to be emerge&thiopia since 615 A.PTrimingham
1965, Hussein 1992, Erlich 19940his is to mean that the history of Islam in Efh&o
span about 1398 years. Through the course of mg kostory, Muslim communities of
Ethiopia have acquired several cultural heritagmsgfble and non-tangible ones). As in
the case of Christianity and indigenous religionshsasWageffannathe establishment
and growth of Islam contributed a lot to the depetent and the enrichment of Ethiopian

culture (Kassaye 2009).

Like Christian churches and monasteries as wdiitaal centres of indigenous religions,

the mosques, urban and trading settlements, gaveshrines are the most important
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depositors of the cultures of many indigenous Masgtommunities (Kassaye 2009). In
other words, the indigenous cultures and practéegveral communities are maintained
and preserved within the heritages of Islam. Inwig this, J.W.Hussein (2005: 54)
states thathe muudaaceremony at Annajina revealed that the pre-Islasultures of the

Oromo formed not only the colour, but also the sahee of the cult of Sheikh Hussein.
Because of this, it is difficult to consider thdtoof Sheikh Hussein as a new religious

and cultural identity introduced with Islam.

It is now clear that religious conversion is natgie process of losing one cultural
identity and gaining a new onAs Terje Ostebo (2009) stated, through the prooéss
Islamisation, Muslims and adherents of the Orontigioen came to live side by side, in

turn resulting in a gradual accommodation to thev rfaith. Therefore, Ethiopian

indigenous cultural practices suchrasudaaceremony of Oromo are inculcated within
the ritual practices of Islamic shrine&s a result of this, the study of Islamic shrine
centres is very helpful to understand the cultweVelopments (cultural changes and

continuity) of Muslim communities.

Despite this fact, Islamic cultural heritages imgel and the shrine centres of Islam in
particular are studied very littl&lthough few considerable studies have been regentl
conducted on Islamic cultures of Ethiopia, it ismioportant to critically look at some
of these works. One of the significant works regagahe study of Islamic culture in
Ethiopia has been done by Braukamper U. (2002).stindy conducted by Braukamper

is well acknowledged for providing us with additadrknowledge about the culture and
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history of southern Ethiopia. However, analyticapgand historiographical gaps are the

major drawbacks of Braukamper’s work.

As a result, his explanations are marred by som&adictory reflections. In Chapter 1V
of his book, Braukamper (2002: 139) confirmed tafér the Oromo invasion of Bale,
the region ofAnnajinawas occupied by the Waw, who belonged to a “ti@edmo clan.

By contact with the surviving Muslims they develdpa kind of syncretism, and, in
addition, pockets of orthodox Islam seem to havesipeed throughout the centuries.
Braukamper further explains that it was for goodsmn that Amir Abd al-Shakur just
electedAnnajinato establish a shrine of the Qadiriyya order dscais for missionary

activities.

Firstly, Braukamper (2002) is not clear in what imeans by “good reason.” He
unconvincingly stated that the Amir’'s plan was ti@isgthen the Islamic mission among
the “pagan” Arsi-Oromo, without first indicating whand how the Arsi remained
“pagan” up to that time. He also failed to analyze relation between Harar city state

and Arsi Oromo before the introduction of Islanthe Arsi land.

Secondly, he also suggested that few pockets bddaoix Islamic practices persisted even
after the Oromo overwhelmed the area, but saidimgpthbout how the Islamic practices
and the pre-Islamic Cushitic belief systems infleeoheach other to create a type of Islam
that is local. Neither did he provide us with cléaformation concerning the Oromo’s
actions to assimilate the Islamic practices inte tltural mainstream. J.W. Hussein
(2005) claimed that if one looks seriously into tAesi-Oromo’s social and cultural

themes of tradition and the available linguistigretlogical data, one comes to realize
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that the cult of Sheikh Hussein, in its currente&lepment, is the result of long years of
mutual assimilation. Since arguably the Oromo oealithe area at the beginning of the
16" century (Shillington 1995; Braukamper & Mishago9@® the Arsi's association

with the cult of Sheikh Hussein most likely occuiraround the same period. For
Braukamper (2002), the Arsi’'s association with tudt of Sheikh Hussein is a recent
religious adherence developed merely from socidipal crises. Therefore, he neglected

the Arsi-Oromao’s contribution in the cultural consition of the cult of Sheikh Hussein.

Thirdly, Braukamper (2002: 163) pointed out ttie cult of Sheikh Hussein provided
the Arsi with a new cultural identity after theeligious complex associated with the
Abbaa Muudaa(father of anointment) at Horra Wolabu declined sidarably in the
1950s and replaced by the cult of Sheikh Nur Husgbe patron saint of Muslim Arsi

land.

Conversely, J.S. Trimingham (1965) claimed that mgnihe African societies that lately
embraced Islam, the cult of Muslim saints worksaasubstitute of the pre-Islamic
ancestor worship rather than as a new religioustiosea Therefore, the association of
Arsi —Oromo to the cult of Sheikh Hussein did nang a new cultural and religious
identity for the Arsi-Oromo people. Generally, altiyh Braukamper’'s contribution to
Islamic studies in Ethiopia is credited, the abeteted problems are serious drawbacks

of his study and glaring denial of the reality be ground.

Other studies were also made on the shrine of Hheikh Hussein of Bale by different
scholars at different timeéDirre sheikh Hussein of Bale is one of the fredlyestudied

shrines of Islam in Ethiopia. In view of this, caleyable studies have been done by
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scholars such asndrzjweski (1972); Temam (2002) and Umer (200Bhe main themes
in the works of these scholars were Islamic culand history. Of course, the works of
these scholars are acknowledged for widening aegeateng our knowledge of Islam in
Ethiopia in general and of Muslim shrine of Dirrdnefkh Hussein in particular.
Nonetheless, their failure to use oral arts (oratlitions) as large as possible in their
sources of data is a major drawback of their wotksording to Curtain (1995), the role
of oral tradition in constructing African historg enormous as Africans transferred their
natural and cultural heritage orallyn his The Oromo of EthiopiaMohammed Hassen
(1990) placed importance on the people’s oral tiaus. Haji, A. (1991), as cited by J.W.
Hussein (2005:23) on his part, revealed the siggniite of oral traditions for the further
understanding of the cult of Sheikh Hussein andxjlain the nature of Islamization (or

Islamic tradition) in the south eastern parts dfigtia.

Despite this fact, the works of these scholaase mostly based on limited range of
primary and secondary data and thus covered onfaicehistorical aspects of the
heritage. Moreover, these scholars were unablentiegiiate the history of Ethiopian
Muslims within the general history of Ethiopia. 8ddanretta (2005:490) states that we
must strive now to reintegrate the history of IslamAfrica into the social, cultural,

political and above all intellectual history of Ada.

The research conducted by Hussein Ahmed (1991) stmmic shrine has been
geographically limited to the two Muslim shrinessauth Wallo. The shrine centres in
other parts of the country which have considerablee in the study of Islamic culture

were not included in the research of Hussein Ahifi&91). This is to mean that his
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research is very limited in its space. The inggditon of Islamic shrine in Jimma by
Abdo Adem (1992) is very important in articulatitige presence of Muslim shrine in the
study area. This thesis is very acknowledged becalithe fact that it is the only single
work regarding Muslim shrine sites of Jimma. Inestlwords, none of the existing
literature mentioned about Muslim shrine in Jimmae except the thesis of Abdo Adem
(1992). However, the investigation by Abdo Adencasifined to the historical survey of
a single Islamic shrine called Kubba Abba Arabucated around Jimma town.
Furthermore, he said nothing about the preseneddifional Islamic shrine sites in other
parts of Jimma zone. In general, the research adedwn Islamic cultural elements in
general and on Islamic shrine centres in partichkare analytically, thematically and

geographically limited.

Moreover, most of the researches conducted on islahtines were not archaeological.
Because of these, Islamic shrine centres in lagges pf Ethiopia remain unstudied. It is
obvious that a lot remains to be done on many pHr&thiopia which have not been
studied so far (Hussein 1994). This is also thee dasJimma zone. Although the
available historical documents (e.g. Lewis 1964mingham 1965; Mohammed 1990
and others) describe the areas around the todawyimal zone as important centre of
Islamic culture and education in south western dftia, no systematic archaeological

work exist on Muslim shrines of the study area.

Moreover, in the absence of archaeological researghserving the heritages is very
difficult and thus become more vulnerable for degion. In other words, conducting

archaeological research is a key step to graspettient of heritage exposure to
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destruction. The illegal excavation or looting oflaaeological sites and modernization
projects that do not include heritage managemettd their plan are now serious

phenomena (Dowman 1970).

As a result, in addition to the formulation of éifént rules and regulation regarding
heritage management and conservation, the proteabio archaeological heritages
requires a wider base of professional knowledge scidntific approach (ICOMOS,

1990). In other words, formulation and implememtatof rules and regulations as well as
conducting research in accordance with the needseofociety are the most important

steps in heritage management.

In this respect, the Ethiopian government has afsiorsed the protection of the heritage
through its proclamation No 209/ 2000. This procéion sets different rules concerning
the research and conservation activities of thaull heritage (Negarit Gazeta Proc. No
209/2000). This implies the current need of the ntgu to conduct research and
conservation activities in the heritages of thentopu Accordingly, this research is
designed on the basis of current necessity to andgearch and conservation activities
on the cultural heritages of the country with goals identifying and presenting
conservation priorities of Islamic shrines of Jimaume. Therefore, despite the absence
of significant archaeological research work bothcatintry level and the context of

Jimma zone, this study aspires to address theafimipmajor questions:

1. Where are Islamic shrines located in Jimma Zone?
2. What is the current state of conditions of therssiin the study area?

3. What are the threats and why are the shrines #medtto destruction?

21



4. What could be solution for protection and conseovedf the heritage?
5. What are cultural, scientific, and socio-economgngicances of the shrines to

the general public?

1.3. Objectives of the Study
1.3.1. General Objective

This study is generally aimed at locating, docummgnand analyzing Islamic shrine
centers found in Jimma zone of Oromia RegionaleStahis therefore helps to provide
archaeological data- base for concerned authoréres researchers particularly to the
topic. Moreover, the current status of the herisa@grines) is assessed by focusing their

conservation.

1.3.2.Specific Objectives of the Study

Specifically, the study aims at attaining the fallog objectives:

Identifying Islamic related shrines in Jimma;

» Documenting them in order to create archaeologiatd-base;

Identifying the state of conservation conditiortlué shrine centers at present;
* Providing means of alleviating both natural anthespogenic damages
* Analyzing their socio-economic, cultural and sdntsignificances to the

general public.
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1.4. Significance of the Study

It is obvious that cultural and natural heritagesato be researched and conserved to the
benefits of the general public, namely the scientbmmunity and the local community.
This is because of the fact that heritages areirkgyuments to understand changes and
continuity of cultural, social, political and ecanal aspects of the past society. In order

to utilize the benefits, heritages should be redesat and conserved.

However, there is great problem in conserving pradecting heritages and this in turn
leads to destruction of most invaluable heritagedifferent parts of the country. Thus,

the archaeological survey conducted in Jimma haswueber of significances.

Accordingly, this study would show the importandehe heritage to the socio-economic
and cultural development of the community. Thigdsmean that it would bring the

significances of Islamic shrines into public awasn As pioneering work in the study
area, it also helps to inspire scholars for furtimrestigation. It would also create

archaeological data base particularly to the td@amic shrine centres). Moreover, it
provides valuable information about the presentseoration status of the heritages and
this helps policy makers at federal and regionakle to formulate research and
conservation strategies of the heritage and integitzem into country’s development
initiatives. Therefore, the information acquiredrfr this research would help as an input
to the formulation of policies and strategies conicey research and conservation
activities of the heritages. Furthermore, the stwdyld show the potential significances

of the shrine sites as important tourism destimatio
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1.5. Methodology

In order to realize the objectives that have beentimned above, appropriate method of
archaeological research need to be utilized. Thesgfarchaeological field survey was
regarded as the appropriate method of the studye,Heeld survey was regarded as
relevant method of this study because of absenpeevious archaeological work on the
Islamic shrine sites of Jimma zone. Consequenttigne sites of Jimma zone need to be
located and mapped in this study. As Colin Renfievised (1996) a conventional
method to locate a new archaeological sites artdriesis to look for surviving remnants
in the landscape. Accordingly, as the point of siedy was identifying and locating
Islamic shrines of the Jimma zone, archaeological fsurvey was considered as

appropriate method of the study.

In this section, sampling technique used to selges in the study area; techniques used
to collect data both during the pre- field and dgrfield work and techniques used to

analyze data are presented.

1.5.1. Delimitation

As already mentioned, archaeological has not bemducted on the Islamic shrine
centres of Jimma zone. Consequently, the presehtsgamic shrine centre in Jimma
zone is numerically and geographically unknown. de&r since it is very difficult to

investigate all areas in Jimma zone with limitehetiand finance, it is important to
delimit the research into the selected sites of shely area. Regarding this, Colin
Renfrew (1996) claimed that since it is usuallyfidifit to afford the time and money

necessary to investigate all areas of a large megiome sort of sample is required.
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Hence, systematic sampling technique was useck&dample of the areas from Jimma
zone. As advised by scholars (Fagan 1986; RenfrB@6)] it is important to use

systematic sampling technique if the objective lué tesearch is to be able to draw
reliable general conclusion about the whole rediom small areas sampled. Therefore,
since the objective of the study is to investigatamic shrine sites located in all parts of
Jimma zone based on the sampled areas, systematptiisg technique was considered

as appropriate tools to the case.

Accordingly, among the seventeen districts of Jinmoae, five districts and the areas of
Jimma town administration were systematically deleécThus, the five districts namely
Gomma, Gumma, Limmu Genat, Limu Saka and Gerrathadareas of Jimma town

administration were systematically selected amgba And totally the selected sites were

six including Jimma town.
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The areaswvere selected because of three important reasdres.fiflst reason is the
historical importance. Historically, the selectateés constitute the former areas of

five Gibe states which flourished in the second bélthe 19" century. Although the
numbers of Gibe kingdom were five, the selectedssitere six. This is because of
fact that the former kingdom of Limu Enareya isreutly divided into two districts

namely Limu Genat and Limu Sal
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Nonetheless, the six selected sites represenivhi&ibe states. Consequently, they have
historical significance. Secondly, as already nmd, Abdo Adem (1992) shows the
presence of one Islamic shrine in the former kimgdaf Jimma (around the today’s’
Jimma town). On the basis of this information, ¢hiex an assumption that the five Gibe
states may have the potential to possess additisiaahic shrines. Thirdly, the selected
sites are easier to investigate because of thekimity with each other and because of
their accessibility. Even if six sites were systéoaly selected, the research is initially
designed to investigate Islamic shrine sites lata@teall parts of Jimma zone as much as

possible.

1.5.2. Data Acquisition Techniques

In this study, data has been collected from botmany and secondary sources. This has
been done both during the pre-field and during fledd work (during on site

investigation of cultural sites).

1.5.2.1. Pre-field Data Acquisition

Before the field work, data was acquired by comsglboth published and unpublished
secondary sources such as books, articles, jousmasunpublished reports from the
libraries of Addis Ababa University, Institute othiopian Study and ARCCH. This is
because of the fact that consulting documentarycesuis the first major task of the

archaeologist to identify location of sites anddeas (Renfrew 1996: 69).

Thus, consultation of documentary sources offeadable opportunity to know whether

or not research conducted on the study area, platig in relation to the topic of this
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research. According to Dowman (1970), consultatbdocumentary sources before the
field work provides basic direction to the fieldrgey. In addition, internet sources were
used to gather secondary data. These data haveulednfor better interpretation and

analysis.

1.5.2.2. Data Acquisition Techniques during the Field Work

During the field work, primary data from the sitasvcollected by conducting survey and
interviewing the local people. Based on the datdhegad from the secondary sources
(books, articles, journals and unpublished reppits@re is so far no archaeological
research exists on the topic in the study areareftwe, this implies the importance of
conducting reconnaissance survey in order to ifletlie location of shrine sites within

the study area. To do so, the first step was ctinguhe concerned offices at zone and
district levels. Information was gathered from atdt and tourism office of Jimma zone
as well as council of Islamic affairs of Jimma zome addition to this, culture and

tourism offices of the five selected districts adidthma town were consulted. The
reconnaissance survey also supported by the infmmacquired from the local elders.

From each and every selected districts and Jimmug, tthree elders were systematically
selected with the help of Council of Islamic affaand culture and tourism offices of
Jimma zone and the selected districts and townimimd during the reconnaissance
survey. Finally, the information gathered from tleeal elders and the offices was

scrutinized and accompanied by the pre-field detmiaed from secondary sources.

Accordingly, the result of this preliminary survelgows that two Islamic shrine sites are

found in Jimma zone. Among the two shrines onedsitled around Jimma town, which
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has been cited by Abdo Adem (1992). While the séimine site is located out of the
selected areas at the district of Sokoru. Theensite survey was conducted on the two
Islamic shrine centres namely, Kubba Abba Arabuctvhs located around Jimma town
and the Sadeqiyo shrine which is located in theo8oklistrict. Intensive survey was
conducted to measure the extent of the shrine, $desee the architectural style and raw
material used, to evaluate the present conservatiatus of the shrine sites and to
identify the associated features. The materialestitip this work was categorized mainly
based on their level of association to Islamicre#si The kinds of information identified
during intensive survey were documented on invgnformat adapted from ARCCH

(see the attached inventory format).

1.5.2.2.1. Measurement

Monumental houses found in the shrine sites werasored using metric system. Tape
measure was used to measure the length and widtieahonumental houses exited in
the shrine sites. The distant of the sites fromntbarest town were measured using hand

held GPS.

1.5.2.2.2. Photographing

Digital camera was used to take pictures of thénshsites, monumental houses in the
sites, and every other feature related to the slvites. The photographs have been taken
using scale and each photograph was followed byotating note (name, location,

direction view....).
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1.5.2.2.3. Interview

In order to understand the perception of the Igedple regarding the shrine sites, the
history and functions of the shrine sites as weltaidentify conservation problems of
the shrine sites, oral interview was conductedetected informants. A total of eight (8)
elders were selected from the local residents divirear the shrine sites during the
intensive survey. The informants were selected whth help of Culture and Tourism
Offices of Jimma town and Sokoru district. Firstetters of collaboration were written
from the Offices of Culture and Tourism of Jimmavitoand Sokoru district to the
guardians of the shrines found within their respecarea of administrative jurisdiction
as well as to th&ebelleswithin which the shrines are located (the lettenf Culture and
Tourism Office of Sokoru district to Sadeqa KebgelleeKebellewhere Sadeqiyo shrine
is located, is attached in testimony of this at &mpgix 1l1). Then, theKebellesand the
guardians of the shrine sites have also cooperbtedacilitating the selection of
informants and by providing valuable informationheTl selection of informant was
conducted based on their willingness, age (eldewgnber of years living in the areas,
knowledge and religion. After the informants wemeted about the objective of the
research, oral interview questions were preserdembliect the data. The data has been

collected from the informants using audio recotdpe and field note.

1.5.3. Techniques of data Analysis

In this study, data is analyzed through qualitatigeescription) and quantitative
(statistical) techniques. These techniques are tseghalyze the data collected from

secondary sources (such as books, journals, artaclé unpublished reports...) and from
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the field work. Accordingly, the data collected frahe field using GPS was used to
describe the locations of the shrine sites bothemms of quantitative and qualitative
technigues. In addition to this, the qualitativetadavere analyzed using descriptive
techniqgues. Generally, architectural styles, gquagcal locations, functions,

conservation status of the sites and other isselaged to Islamic shrines of the study

area are evaluated through these techniques.

31



Chapter Two

2. The Study Area: Natural and Cultural Setting

2.1. Geographical Location and Environmentabetting
It is obvious that the cultural and historical deyenent of every society is depends on
the natural environmental situation of the areacokdingly, in this chapter, the social,
cultural, historical and economical backgroundiairda zone is presented in relation to

the natural environmental description of the area.

Jimma Zone is one of the zones of Oromia RegiomaleSvhich is located in south
western parts of Ethiopia and it covers an ared5p568.58 square kilometres (ONRG
2000, Profile of Oromia zones). Concerning admiatste structure, Jimma zone is
divided into seventeen districts each with its cadministrative capital. Jimma town is
the capital of Jimma zone. Jimma Zone is boundethe south by Southern Nations,
Nationalities and Peoples Region (Kaffa zone), lenwest and northwest by Illlubabor
Zone, on the northeast by West Shoa zone and ifcdéisé by Omo Zone of Southern

Nation Nationalities and Peoples Region.

In geological terms, the zone is underlain by &olc rocks of Tertiary age, which is
mostly basalt in the vicinity of Jimma. According Ethiopian Geological Survey Report
(2009) the rock unit of the zone consists of mediaracid lava and tuffs of the so called
Trap formation. The three dominant soil types mrda zone are Eutric verisols, Humic

Alisols and Humic Nitosols (Jimma Agricultural Raseh Centre 2010).

According to the report from the National Metrologygency (2011), Jimma Zone

reliably receives good rains, ranging from 1,2@800 mm per annum. In normal years,
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the rainy season extends from February to Octobee. same report states that most
districts of Jimma Zone receivbelg rains from February, with intermittent rains
continuing through October. Sigimo and Setemaidtsirhowever, generally receive rain

a month earlier (in January) than the other distiod¢ Jimma Zone.

In addition to this, many perennial rivers existaagesult of the topography, vegetation
cover and rainfall pattern in the zone. Chesecluta KAwetu, Urgessa, Fite, Janje, Sunde
and Bore are the prominent rivers found in the Zdree rivers drain to Ghibe/Omo to

the east and Dedesa River to the north. In addibahis, Gibe is the greatest river that

cross Jimma zone and flows east and join Omo Rikien to Lake Turkana of Kenya.

Figure 1. Gibe River around Asandabo (photo &yocsm M, 2012).
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As far as the environment is concerned, Jimma Z@sean agro-ecological setting with
15% of highland, 67% of midland and 18% of lowlardas. It lies in the climatic zone
locally known asBadda Dare(woynna Dagawhich is considered ideal for agriculture as
well as human settlement (Ministry of Agricultur®@). According to the survey

conducted by Mineral and Land Resource Managemerga of Oromia Regional State

(2009), the highest point in Jimma zone is Mountduddo (2,386 m).

Although Jimma zone is known by its rich naturalaerces, the degradation of natural
resources has accelerated in recent years witloooimensurate measures being taken to
protect the resource base and conserve the enverdnBased on studies in Oromia
Regional State by WBISPP (2001), the highest ratieforestation was 2.6% per annum
in Jimma Zone. Moreover, the study shows that 27%he Oromia Regional State’s
forests in 1990 will have been turned to cultivatiy 2020 and the greatest forest losses
will be in Jimma zone (225,500ha), Bale zone (16Qaf&) and lllubabor zone (110,000
ha). The deforestation rate of Jimma zone and atbees of Oromia Regional State is

presented for comparison in the charts here below.
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The rapid rate of deforestation implies the dramalegradation of environment and

natural resources of Jimma zone. According to thdysof Jimma Agricultural Research

Centre (2010), deforestation in Jimma zone is ngaialised by expansion of agricultural

land, settlement expansion because of populatiowtrand firing. Moreover, Gedefa

Negera (2009) also noted that the rapid expansibrcudtivation and agricultural

settlement has resulted in the extensive fragmentaf biologically rich natural habitats

and widespread environmental degradation. Thusgérof forest have been observed

during field work at Saded&ebelleof Sokoru district.
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Figure 3 Firing of forest atd®&aKebelle Sokoru district (Photo by Seyoum Merga, 2012)

2.2. Demographic Context

Based on the 2007 Census conducted by the CSA,aliiume has a total population of
2,486,155, an increase of 26.76% over the 1994usein$ whom 1,250,527 are men and
1,235,628 women. Jimma has a population density58.69. As far as the ethnic
composition is concerned, the Oromo, Amhara and Yenstitute 94.7% of the total

population of Jimma zone.
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Chart.1 Ethnic composition in Jimma Zone (CSA, 2007

As far as the language is concerned, the 2007 trépmn Central Statistics Agency
shows thaOromiffais spoken as a first language by 90.43% and 5.§38ak Amharic;
the remaining 4.24% speak all other primary langsagported.

Based on the data presented above, the Oromoepeopktitute 87.6 % of the total
population of Jimma zone aWdfan Oromo is spoken as first language by 90.43% of the
people of Jimma zone. This implies thgfan Oromo is spoken as a first language not
only by the Oromo people, but it is also spokeradsst language by the non-Oromo
people of Jimma zone. Statistically, in additiontb@ Oromo people (87.6 % of the
people of Jimma zone), 2.83 % of the people of Arzone, who belongs to other ethnic
groups (non-Oromos) sped@kfan Oromo as a first language. Therefoddfan Oromo is

widely spoken as a first language even by the @omo peoples of Jimma zone.
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2.3 .EconomicActivities

Economically, Jimma zone is one of the major coffemving areas of Oromia Regional
State and well endowed with natural resources tmring significantly to the national

economy. According to Ministry of Agriculture (20Q0dimma zone is one of Ethiopia’s
richest and most important agricultural areas, peoty much of the country’s coffee, a

wide variety of arable land and substantial quiestiof livestock production.

From historical point of view, several scholarg(&ichard Pankhrust 1968; Mohammed
Hassen 1990; Asafa Jalata 1993 and others) dedtribemergence of different trade
centres in the south western Ethiopia in th& &éntury. Among these local centres of
trade, the famous were Bonga (in Kaffa), SaqggaL{inmu), and Hirmata (in Jimma).
These market towns, located on the busy long distarade routes, also served as
political centres. They had both administrative awbnomic significance (Mohamed

1990).

Bonga was the capital of the Kingdom of Kaffa alnel biggest centre of exchange in that
kingdom. According to Guluma Gemeda (1984) the ingwe of trade in Bonga had
attracted thelabarti traders from the north, the Omotic traders from sbath and the
surroundingAfkala traders. This implies that Bonga was importamyroercial center of

south western Ethiopia in the18entury.

In addition to Bonga, Saqga also emerged as anrtangdrade center of south western
Ethiopia in the 18 century. Regarding this, Mohammed Hassen (199 meld that
Saqga, the capital of Limmu Ennarya’s kingdom, was most important commercial

center which developed in the Gibe region priorMenelik's conquest of southwest
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Ethiopia. It emerged both as a capital of the kargdf Limmu Ennarya and as a trade
center in the nineteenth century. It was the gestagenporium in the region up to the
1850s. Mohammed Hassen (1990) states that the Omiate of Limmu Ennarya

promoted trade by protecting and encouraging lasigudce merchants and local traders.

In mid nineteenth century, Saqga was already ameajmmercial center between Kaffa
and the other Oromo kingdoms of the Gibe valleyttenone hand and Guduru, Gojjam,
Gondar and other locations in the north on therai@eluma 1984). By the third quarter
of the nineteenth century, however, Limmu Ennarygsnomic predominance in the
south western Ethiopia was effectively challenggdlimma kingdom. The commercial
superiority of Saqga was rapidly dwindled becausthe expansion of Jimma kingdom

under Abba Jifar | (1830-1854).

As noted by Guluma Gemeda (1984) the kingdom of mhim- Ennarya declined

militarily and commercially from about the middlé the nineteenth century mainly
owing to the expansion of Jimma state under Abfea Ji Moreover, Abba Jifar | also

invited a number of Muslim clerics to evangelizedily in his domain in order to attract
Muslim traders. In relation to this, Mohammed HasgE90:176) states that “Abba Jifar
| embraced Islam for political and economic motitlean for religious needs.” Jimma's
commercial pre-eminence was further secured dfemiilitary success of Abba Jifar |
against ‘Janjero’ (Yem) and Badifola in 1844 and A 8espectively (Guluma 1984). The
victory of AbbaJifar | assured him of control over an importaatavan route between
Jimma and the northern markets (Richard 1968). Tinushe second half of the

nineteenth century, Hirmata of Jimma kingdom becdh®e most important center of
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trade in the Gibe region. Therefore, a well-orgadipolitical order, good endowment in
economic resources, and strategic location on thi@ fong distance trade route leading
into south western Ethiopia, helped the state ofnia to quickly become the most

powerful state in the region.

The most important of these routes could be sunzmdras follows as described by

Yonas Seifu (2002: 43):-

1. Jimma — The Gibe crossing - Kambatta - Alaba - Blamne - kofale - Dodola -
Adabba - Robe - Gasera or Goro - Ginir.

2. Bonga - Jimma - Saqqa - Assabdabo - Baso — Gonbf&taimma /Massawa

3. Jimma - Saqqga - Chirra - llubabor

4. Bonga - Jimma - Saqga - Gurage - Aleyu Amba - Haeda

5. Jimma - crossing Gibe - Dilla.

Generally, Jimma zone constitutes important commakeoentres that flourished in the

19" century along with the main long distance tradges.

In addition to its historical significance in theamomic history of Ethiopia, Jimma zone
is contributing significantly in the contemporargoeaomy of Ethiopia. Accordingly, the

Central Statistical Agency (CSA) reported that 28,7ons of coffee was produced in this
zone in the year ending in 2005, based on inspectoords from the Ethiopian Coffee
and Tea authority. This represents 23.2% of thenftadRegion's output and 11.8% of
Ethiopia's total output, and makes Jimma one oftlthee top producers of coffee, along

with the Sidama and Gedeo Zones.
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Moreover, in addition to coffee, a wide varietyabps are grown in Jimma zone based
on its altitudinal variations. As Westphal E, (19¢tssified the agro-ecological zones of
Ethiopia into three, based on the altitudinal serdgerature variations, the agro-ecology
of Jimma zone can be classified into three namBlggda(Degd -cool highlands above
2300 m (15% of Jimma zoneéBadda Dare(Waina Degy intermediate midlands with
altitudinal ranges between 1500-2300m (67% of Jomare) andsammoijjii (Kola)
hotter lowlands below 1500m (18% of Jimma zone)cdkdingly, crops such as wheat,
barley and pulses are produced in the highl8atlg areas of Jimma zone. While, in
the mid lands Badda Dar¢ areas of Jimma zone, Teff and maize are the widel
produced crops. Finger Millets and Oil Seeds as® ahrely grown in the lowland
(Gammaoijji) areas of Jimma zone (Jimma Agricultural Rese&ehtre, Special Report
for its 4% Anniversary, 1993). Beside this, livestock prodarets also another source of
economic activity in Jimma zone. Regarding thissdaaon the 2005 livestock census,

CSA (2007) indicate the presence of 980,000 caitlémma zone.

From the preceding discussion, it is possible tockale that Jimma zone has important
place in the economic history of Ethiopia and aksaignificantly contributing to the

national economy, especially in its coffee produtti

2.4 Religion

Although Jimma zone is the most known Islamic lamndouth western Ethiopia, it also
inhabited by the followers of other religions swahProtestants and Ethiopian Orthodox
Christians. Nonetheless, majority of the peoplesimma zone are Muslims. Islam is

relatively the oldest religion of the area compawath orthodox and Protestantism. It
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was introduced around Jimma in the second halfofcentury. The exact time when

Orthodox Christianity was introduced in Jimma i kimown. However, some historical

accounts state that Orthodox Christianity was egligtrior to 1932 around Fofa and
Limmu, some 60 and 80Kms away from Jimma town {eeas 2002). Jimma appears
to have been among the first few areas in soutkéropia to have opened its doors to
Protestantism. In the late 1920s, a missionary fednby a Dr. Thomas A. Lambie, after
receiving permission from the government of Ethéof preach the gospel, is said to

have started journey to Jimma (See Warkineh 200da¥ 2002).
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Chart 2 Religious gmsitions in Jimma Zone (CSA, 2007)
Although historical Accounts (Trimingham 1965; ALI©O68; Mohammed 1990 and
others) indicate that Islamic religion was introdddn the areas of today’s Jimma zone
relatively late compared to other Islamic land&thiopia such as Wallo, Harar, Bale etc,
the above statistical data shows (CSA 2007) thstt wajority (84.65%) of the peoples of

Jimma zone are Muslims. This implies that Islanei@ion was quickly expanded among
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the peoples of Jimma zone within a short periodiroé (not more than a century and
half) since its introduction in the areas of Jimmmne in the second half of the™9

century.

2.5 History of Settlement Pattern and Pre-Islamic Reljion

As statistical data shows, ethnically 87.6% of peeple of Jimma zone are belonging to
Oromo nation and religiously, 84. 65% of the pesmé Jimma zone are also Muslims.
This implies that Jimma is an area which is domilyamhabited by Muslim Oromo.

Therefore, it is now important to see history dflsenent pattern and pre-Islamic religion

of the Oromo of Jimma zone.

According to historical accounts, (Tessema Ta@2Mohammed Hassen 1990; Assafa
Jalleta 1993 and others), the area of today’s Jirnome was inhabited by the Oromo
people following the mass expansion of Oromo in1#2 century. Before embarking to
the main subject, it is perhaps important to see 1’ century history of the Oromo
people. As noted by Tessema Ta'a (2004:2), thegei 16" century witnessed a great

turning point in Oromo history which could be tedreesOromo Renaissance

Concerning ethnography, the Oromo are indigenobighitants of Northeast Africa and
speakers oAffan Oromowhich belongs to eastern Cushitic, a sub-familAtvb-Asiatic
(Greenberg 1963; Ehert 2002). As Tessema Ta’'a (2D(tates, “It is beyond any
shadow of a doubt that the Oromo who belong taChehitic stock are one of the earliest

indigenous inhabitants in Northeast Africa”.

43



Though the Oromo cultural identity began to developthe earlier period of *1

Millennium BC, the history of Oromo people up to™6entury has not been well
recorded (Ehret 2000). Although the period up &) A.D saw the growth and
development of the Oromo society as a distinct gneithin the Cushitic stock of people
asAfaanOromo speakers with their Gada institution; dutimg period, like that of many
African societies, not much has been recorded atheuOromo in Northeast Africa (see

also Tessema 2004).

In the first half of 18 century, the Oromo people began a successful sigrafrom an
area called Madda Wallabu (today located in BaleezoAccording to Warkneh, A. Sorri
(2010), the name Madda Wallabu means source ofildreewhich is derived from two
Oromiffawords,Maddda(source) andvallabuma(freedom). Moreover, Tessema Ta'a
(2004:5) states that “in the first half of @ @entury, the Oromo began mass expansion
from the south-central of' today's Ethiopisladda Wallabuuarea) in order to react
against the expanding Christian and Muslim neighipgustates of the time as well as to
recover the lost lands since the days of the Ciogfigpersal”. In the second half of 16th
and the beginning of the 17th centuries, the Oraveoe well consolidated under the
Gadasystem and had obtained an upper hand againge#lilrivals and had settled in the

wealthy lands of Oromia (Mohammed 1990; Assefa 200 Tesema 2004).

Therefore, it was during this period that the Orgoeople had settled around the areas of
today’'s Jimma zone. To this regard, Warkineh A.riS@010) claimed that the south
western part of Ethiopia was controlled by the Maend Tulama moieties of Oromo

duringGada Birmaji(1579-1586)
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Warkineh, A. Sorri (2010) claimed these two grougisOromo had practiced Gada
system in common until the beginnings of"1dntury and their Gada center is called
‘Oda Nabe’ with its set at Akaki (today it is partt Addis Ababa city administration).
Later, the Macca Oromo established its own sep&atia known as ‘Oda Bisil’ with is
centre around Ambo and occupied the south westesmi@a (Tessema 2004). Then, the
Macca Oromo divided itself into two groups known ‘adre’ and ‘Sadacha’(which
means the fourth and the third). In the first haff 19" century, the ‘Afre’ group
established the two Leqa states in Wallega knowheagm Qelem and Leqga Nagamte.
While the ‘Sadacha’ group of Macca establishedfitte Gibe states known as ‘Enarya,
Jimma, Gera, Gomma and Gumma in the areas of edayima zone’ (see Warkineh
2010). Following the emergence of monarchical statethe first half of 19 century,

Gadda system was declined among the Macca Orombgivimed 1990).

Gada system was essentially an egalitarian and clato institution which was
practiced by the Oromo people for several centulesssema 2004). According to
Asmarom Legesse's definition (1973:8), "The Gaddesy is a system of classesb@

that succeed each other every eight years in asgumilitary, economic, political and

ritual responsibilities”.

Gada was a complex system in which the Oromo wesdedl into five missenseor
“parties’ and participated in military, political, legal aedltural affairs (Baissa, 1971).
Eachmissensar party had specific roles and functions to perfan five stages of eight

years each.
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Roles and responsibilities began in “childhood4ttls social age with an initiation into
the system (Lewis 2004:5). All males in a generatiage (social age) in eaotissensa
had to be initiated atimako,in the first stage. The second gradaballe continued the
socialization process as well as beginning militargining. The third stagédolle,
performed military service under the direction bétabba dula and theabba gada.
Qondalawas the fourth stage which had dual tasks of myliservice and preparation for

leadership to take over power from the exitinga or gadaleaders (Lemmu 2004).

As noted by Warkineh A. Sorri (2010), tRndalaleaders served as apprentices to the
ruling council and elected leaders from their owaug at the end of the fifth year and
prepared to take over power. They observed thagubuncil, attended their meetings
but were not given any decision-making capacityl tin¢ formal transfer of power at the
end of the eighth yeaibfd). At the transfer of power, the waitimgissensavould hold
ceremonies and become the ruling party for a pesfaelght years and the leaders of the
previous missensaretired into an advisory role (Lemmu 2004). Corrgptdictatorial
leaders would be removed from power throlgigisu (recall) before the official end of
their term. Oromo women had also a parallel instituknown assiggee.This institution

promoted gender equality in Oromo society (seedal®71; Lemmu 2004).

In general, Gada system was a participatory dertioaralture of the Oromo people in
which the rulers were elected by the people. HoweBada system was declined among
the Oromo of south western Oromia owing to the g@erece of monarchical states in the
first half of 19" century. According to Tassama Ta'a (2004), morieattstates such as

the five Gibe kingdoms were evolved at the coghefGada system.
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As far as the early religion is concerned, Oromopbe had their own indigenous religion
prior to the coming of Islam and Christianity teethrea, which is calle®Waaqgeffannaa
(belief in Sky God). Waaqgeffannaais the Oromo version of African traditional rebgi.
In Waageffannaareligious affairs are controlled by a prigg@alluu) and a priestess

(gaallittii).

Priests and priestesses are ritual experts whdereved to have special relationships
with a spirit @yyaana)that possesses them at regular intervals (Bula)2@dllowing
the expansion of Islam and Christian religions agtime Oromo people, the Oromo
traditional religion was declined. Accordingly ldmic religion was introduced into
Jimma zone in the mid T9century and the Oromo traditional religion wagjdre to
decline in the area (see Mohammed 1990; Warkind®2Mowever, in most part of
Muslim Oromo lands including Jimma zone, the Oramaglitional religion existed side
by side with Islam as the later was mostly toleiarthe past. Therefore, some elements
of pre-Islamic Oromo culture were incorporated ingtamic practices. That is why
Jeylan W. Hussein (2005) states that the indigerangsno tradition offered Islam an

African features.
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Chapter Three
3 Findings and Analysis

As it has been already stated, archaeological Beldey revealed the presence of two
Islamic shrine sites in two different parts of Jimaone. The shrines, namely Sadeqiyo
and Abba Arabu are located in Sokoru district and aroundnda town respectively.

Accordingly, the detail description and analysi®atbthe shrine sites as well as other

related features are presented here in this chapter

3.1.Abba Arabu: an Islamic shrine around Jimma town
The sanctuary oAbbaArabu is situated in the eastern side of Jimmantatva distance
of 9 km from the centre of the town. The shrindosated on the hill known as Mujja
and the average altitude of the shrine site is 2h5&ee Figure 5). The shrine site of
Abba Arabu is in close proximity with the palace (Idgaknown asMasarg of Abba

Jifar 1l which lies on the Jiren hill. Accordinglthe shrine is located on the northern side

of the palaceNlasara)of AbbalJifar Il at a distance of 1.5 Km.

Figure 4 Mujja hill, whereAbba Arabu shrine is located as seen from the northireh hill, where the
palace ofAbbalJifar Il is found. (Photo by Seyoum Merga 212
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As stated by Mohammed Hassen (1990), Jiren wagdlitical center of Jimma kingdom
and the main seat of its rulers. Jiren was fourated political center of Jimma kingdom
during the reign oAbbaJifar | (see Mohammed 1990; Yonas 2002). Accordingonas
Seifu (2002), prior to Jiren, the capital of thexgdom was Kiftana in the district of
Manna. Regarding the meaning of the name Jirenptsd by Yonas Seifu (2002) there
are two traditions. “The first tradition claims théae word 'Jiren' is derived from the
expression by the Diggo rulers and clan membé&lsenni Kenra Asi' (here is our
residence) and the second tradition identify Jwéh a certain woman calledita,” who
they say was the ruler of the area around the ptese of Jiren at the time of Oromo
settlement in the region” (Yonas 2002: 8). Howewkrring the field work, all of my
informants support the former story. Nonetheldss,pgresence of the paladdgsarg of
AbbaJifar 1l on the hill of Jiren shows the politicegntrality of the area to the kingdom
of Jimma. And, the sanctuary AbbaArabu is located near the paladdaSarg of Abba

Jifar Il.

Figure 5 the Palacé/asarg of Abba Jifar Il viewed from the entrance (PhbjoSeyoum M. 2012).
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As it has been stated abovdjba Arabu shrine is located in the eastern edge omdim
town. From the town to the shrine, there is a dsieather road and both sides of the road
are covered by artificial forest especially by Byptus tree (see Figure 7). However, the
surrounding area of the shrine has no vegetatiorercehowing intensive human

exploitation of the area in the past.

Figure 6 the road from Jimma townAbbaArabu’s Shrine (photo by Seyoum M, 2012).

In the shrine site, there is a tombAifbaArabu with a house built on it. The house of the
tomb itself is surrounded by a fenced enclosure taedfence is built from wood. The
house on the tomb @&bbaArabu is built by wood, mud, stone and iron staetts roof
with rectangular plan. The total width of the heus about 32 m and it has a length of
about 4 m. The house on the tombAtba Arabu has only one door lying in the western
direction which serves as entrance and exit foh boale and female devotees of the

saint. The house has no window and hence thaantsrvery dark. In addition to this,
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the curtain by which the tomb is covered is deaatdby various depicted icons and

flowers attached to it (see figure 7, B). Howevay, one is allowed to enter the tomb

covered by curtains.

Figure 7 A and B partial view of the tomb house #reltomb ofAbbaArabu as it is covered by curtains.

In the eastern front of the mausoleum, there isopaque. The mosque is cupola shaped
with its wall and roof covered by iron sheet. Aatiag to the informants, the mosque
located near the shrine is used by the peopleefjular prayer. The respondents claimed
that the mosque and the shrine have different immctThe mosque is a place where the
Muslims pray and gratify Allah, particularly foréghmercy that Allah would give them
through interceding of the saint. The shrine idace where the Muslims memorize and
venerate the saint, as the people would get thieoivitheir heart from Allah through

mediation of the sainfavaliyain Arabic).

In addition to this, there are two huts locatedlmwestern side of the mosque. The huts

are built from wood with the roof covered by gra&scording to the informants, the huts
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are used as accommodations for the pilgrims. ©hal Ipeople call the first hutpana

kessumdguest house).

As the informants statedpana kessumis allowed for the elder pilgrims and the second

is called,mana Gofta the house of lord). The informants said tima&ana Goftaais

allowed for the prominent descendant®\bbaArabu during pilgrimage.

Figure 8 partial view of the Mosque near the torhBltbaArabu (Photo by Seyoum M, 2012).

On the western side of the tombAdfbaArabu, there is a small hut and the hut is located
between the residential area and the mausoleunordiog to the local informants, this

hut is calledMana Nazriand it is used to keep the votive offerings of pilgrims. The
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informants said that the pilgrims offered accordiogheir vow and in most cases the

offering includes, incense, matches, sugar, cofed,cattle.

Adjacent to the Mosque in the eastern directioatehs residential village. According to
the informants, the village is formed by the Mustdromo who reveredbbaArabu and
settled around the current shrine whdsba Arabu lived there during his life time. The
residents are responsible for maintaining the shsite and serving the descendant of

AbbaArabu.

Figure- 9AbbaGomolAbbaFixa, descendant éfbbaArabu and Guardian of the shrine (photo by Seyoum
M, 2012).

On the foot of the hill of Mujja, about 200 m dista from the compound of the shrine,
there is a spring callethmzama AbbArabu (holly water oiAbbaArabu). According to
the informants, almost every pilgrim who come tsitvine shrine oAbbaArabu carried
somezamzamdgholly water in Arabic) from the spring and baaknine for medicinal use.
The spring is not protected (not fenced) from ahiara anthropogenic interventions.
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According to the respondents, the holy water igqmted by the spiritual power éfbba

Arabu. The area around the holy watearizamgis covered by dried shrubs.

Figure 10 AZamazanof AbbaArabu and B, the shrub near the holly water (plgt&eyoum M, 2012)

3.1.1. History of the shrine site @ébba Arabu
According the informants, Mujja became shrine siteen a Muslim saintajaliya)
known asAbbaArabu died there in 1887. The informants also #aad prior to 1887 the
current shrine area was a residenfbbaArabu where he also established a prominent

school of Islamic learning.

Since there is no written document, most of théohysof Abba Arabu’s shrine comes
from the oral information of the local people. Tdere two traditions regarding where
and whembbaArabu came to the area. As cited by Abdo Adem 2} 99e first tradition
states thaf\bbaArabu came to Gumma kingdom from unknown placenduthe reign of

AbbaDula (c. 1854-1878). The second tradition clainteat it was during the reign of

54



AbbaBoka (1859- 1862) thadbba Arabu came to Jimma from Dembi Dollo of South

western Wallega.

Therefore, it is now important to analyze the rielig relationship between Dembi Dollo
(south western wallega) and Jimma. As it has béasteds in the literature part of this
thesis, Islam was introduced to the Gibe state® Bale, Arsi, Dembi Dollo and others.
Accordingly, the two orders of mystical IslaQadriyya and Tijaniyya were introduced
into the Gibe Oromo states. Regarding this, vigitimma in the late 1920s Cerulli,E.
(1927) as cited in Yonas Seifu (2002) reports thalimma,Tijaniyyawas predominant
along withQadriyya In addition to this, J .S, Trimingham (1965:24&0 noted that the
West African Tijani influence from Dembi Dollo (Sayundoubtedly came into Jimma
before 1900s. Moreover, M. Ishiharo (2009) alsadestahatTijaniyya order was further
expanded in the western Oromo land in the earfy@tury by al-Faki Ahmad Umar, a
Tijaniyya Sheikh from Bornu (Nigeria) who settled at Sayeifibi Dollo) for about 25
years. Hence, Islamic religion, particulafljaniyyaorder of Sufism was introduced and
further expanded in Jimma from south western Wall@gembi Dollo). Consequently,
M. Ishiharo (2009) said that “the Muslim scholafsDembi Dollo became revered as
sophisticated mystic among the Oromo public livinghe area of Jimma and were also

given the honorific titllSheekota Demlfthe great religious leaders of Dembi Dollo)”.

In conclusion, since the informants claimed #bbaArabu came to Jimma from Dembi
Dollo and the written documents (Trimigham 1965;dmmed 1990; Ishiharo 2009)
attributed the introduction of Islam into Jimmathe Muslim scholars of Dembi Dollo, it

is now reasonable to generalize that Abba Arabu eres of Sheekota Dembigreat
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religious leaders of Dembi Dollo) who introduceddaexpanded Islamic religion in

Jimma area.

3.1.2 Pilgrimage Ziyara) and Ritual performance atAbba Arabu’s Shrine
As already known, shrine is a sacred place dedicmteMuslim saintsgwaliya) where
pilgrimage and ritual performance are conductecBamper 2002). Accordingl}bba
Arabu’s shrine site is one of the centres of pilgrge and ritual performance. The
information about the custom of pilgrimage andaitperformances conducted at the cult

of AbbaArabu mainly comes from the oral interview of theal people.

According to the informants, the pilgrimage is cood during the major Muslim
festivals, theArafa (idal-Adhg, the Mawlid (Mawlid an-Nabi), and theMi'raj. In
addition to this, on th&hursdaynight people also gathered for religious prograrvin
ashadara This is regularly held religious gathering wittetspecific purpose for reciting
litanies. The Miracles of Abba Arabu is also nadatt locally held weekly gatherings
where followers alternated between chewahgt (Catha eduli$ and giving supplication

(du'a).

During the annual festivals, said the informant8,020-30,000 pilgrims come to the
shrine ofAbbaArabu from different parts of Jimma zone and tlieaunding zones such
as Silte and lllubabor zones. Reasons for condyithie pilgrimage té&\bbaArabu shrine
are diverse. Some pilgrims go to Abba Arabu’s tululfil their votive offerings(nazri),
and others go to the shrine because they haveléoobtheir own, often personal illness
or the iliness of a close relative. They have imown their reverence or love fébba

Arabu.The pilgrims mostly arrive at the site a day befiie annual celebration.
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As they enter the shrine, the pilgrims dedicatdrthetive offerings atMana Nazri
Some people are assigned there to collect theimffeand to condud@u’a on the behalf

of the supplicant.

One of the religious practices is the pilgrims’ gdrymns inAffan Oromoin praise of
Abba Arabu emphasizing his charisma and spiritual dyalparticularly his role as
spiritual leader. According to the informants, soof the songs show belief of the
people thatAbba Arabu does not only protect them while they areeabut also play an
intermediary role between them and Allah after de@ne of the songs is presented as

follows;

The song inAffan Oromo

Biyya Sheeka Jimmaa bagaa wal gessanii

Oduu shekka kan wa dhagessanii

Hatti Arabu desse

Darajaaa gudaaa gesse

Safuu Abba Arabu sera ketif namu mana gadi ba’e

Akkuma wan gara hadha tooko ba’e

Of na barsifatani ani aakam hata’'u?

Ol bararufis sami hin gagabuu

Gadii bararudhafis dache hin gagabuu

Anile ammana issinirra haka'u
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Naa gqagabadhakaa kaan namaa gaqgabuu.

Literary English translation of the song (line by ine)

That is nice of you, to gather like this at the moy of Jimma’s Sheikh
Those who have listened something about our Sheikh’

The mother of Arabu

Became the most honoured

Amazing Abba Arabu, all peoples have gathered teecelebrate your festival
Like children born of a single mother

What can | do being addicted to you?

I’'m unable, if I try to fly up into the sky

I’'m unable again if | try to jump down to the gralin

Let me put my trust on you

Rescuers of men, come fast to my rescue.

The informants said that the song itself is accomngsh by traditional Oromo dance
known asShubbisada rhythmic rocking motion). Accordingly, the pilgns demonstrate
their religious affections and devotionsAbba Arabu by performingShubbisaahat is

accompanied by instrument call&@ibbe (drum).

The peoples are sometimes possessed by the spyain{g as the Shubbisaais
performed. According to the informants, anothergrelis practice conducted atba

Arabu’s cult iseebbisu(blessing). This is the sacred blessing in whidh ritual leaders
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known asWayyuublessed the pilgrims. As the informants said pfager atAbbaArabu’
shrine is the same as the Friday prayer. Thergioek prayer is followed by religious
teaching. After the teaching, a myth abéitba Arabu’s Kaarama (charisma)Baraka
(holy virtues) andVujiizaa (miraculous manifestation) is narrated. Finalhg pilgrims

gueue to fill their water jugs withamzanof AbbaArabu and back to their home.

3.2. Sadegiyo: An Islamic Shrine Centre in Sokoru Btrict

Sadegiyo is an Islamic shrine centre located in oBokdistrict, Sadegakebelle

Sadeqiyo’s cult lies on the Jimma-Addis Ababa rbt&dKm away from the place called
Qumbi to the eastern direction. Qumbi is anothebefle of Sokoru district located on
the Jimma-Addis Ababa main road at a distance otiah55 km from Jimma town.
Through the way from Qumbi to Sadegiyo shrine,ahisra road which is not suited for
vehicle about 15 Km long. Most of the area locatestween Qumbi-Sadeqiyo is

mountainous and broken land.

Figurell Mountains and broken lands between QumbiSadeqiydPhoto by Seyoum M, 2012)
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At a distance of about 14 Km from (1km before amgvthe shrine site), there is a small
river called Jawe, iOromiffa means, Serpent. As the river observed during itdd f
work, it is almost dried. According to informand&we River is used by the people living

around the shrine site as a source of water for théle.

The shrine is located on the plain area encirchednibuntain chains. The shrine was
established in 1893 for the dedication of a Musaimt calledMufti Sadeqiyo. However,

there is no tomb of Sadeqiyo, the saievéliya) in the shrine site. As the respondents
said the shrine was built on the place whdtdti Sadeqiyo settled for 20 years. Though
the saint died in 1892 and buried at a place calade, Illubabor zone, his former

residential area became a shrine in 1893 to hisreemoration. The respondents said that
the area of the present shrine was the resideMiuéti Sadeqiyo and it was also the area

where he preached Islamic religion.

Figure 12 the shrine viewed from the east (PbgtS8eyoum M, 2012)
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Adjacent to the shrine, there is a residential .afeecording to the informants, the
residential area is the place where the devotedlseoaint settled since the time when
Mufti Sadeqiyo lived there during his life time. Theiséris encircled by fenced
enclosure and the fence has one door that lieeemorthern direction. In the fenced
compound of the shrine, there is one big circularbuilt from wood and thatched roof.
According to the local informants, the hut is partarly built for the dedication d¥lufti
Sadeqiyo, it is named by the local people Mana Abiyo (Father's house). The

informants said that the memorial hut was once thumn1998 E.C by the Salafis

(wahhabi3 and it was rebuilt by the local people in the sarear.

Figure 13 the hut particularly built for the dedioa of the saint (Photo by Seyoum M, 2012). Ndtatt
this memorial hut was rebuilt after it was burnttbg Salafis in 1998 E.C.

The hut has three doors lying in different diregiand each door has its own function.
The first door is to the North and it served forlenentrance. The second is found to the

West and it is a female entrance. The third ishv@East and it is entrance of the elites.
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Though the cottage consists of three differentagiaies for male, female and the elites,
all attendants conduct ritual performances withia tottage together, without any status
and gender exclusion. The internal roof of theéag# is decorated by the local style of
house building. A total of 52 pieces of wood aliggithe pillar with the roof as seen in

the figure below (fig. 14), used to decorate ad a®&lto support the roof.

Figure 14 The internal roof decoration of the meaaidwut and its pillar (Photo by Seyoum M, 2012).
In addition to this, there is one newly constructedsque and another four cottages.
Among the four cottages, two of them, located ionfrof the mosques are built as
accommodations for the pilgrims. The accommodatianescalled by the local people,
Adarashaa Kessumguest's Hall). The remaining two cottages locatedund the
entrance of the shrine are where house within wkhehofferings of the pilgrims are

collected and kept.
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Figurel5 Partial view of the shrine from the Eatte

accommodations for the pilgrims, the hut indicatgdetter B is built for the dedication dufti Sadeqiyo

and letter C shows the mosque for communal préfeoto by Seyoum M, 2012).

In addition to this, there is an area covered blcamic rock located to the east at a
distance of about 200m from the compound of thenehiThe slave trade site is locally
called GabbaGarbaa (slave market irAffan Oromo). The site of the market is covered
by volcanic rock and there are also rarely distedushrubs and Eucalyptus tree.
According to the local informants, the area wasduse a market place for slave trade.
The informants claimed that slave trade in the avaa abolished by the teaching of
Mufti SadeqiyoMufti Sadegiyo taught the merchants of slave about igoélall human

beings in the face of Allah. Consequently, slaaglérwas abolished in the area.
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Figure 16 Partial view of area which the informadgimed was previous
Seyoum M, 2012)

The flat rock found in the former market place bageral shaped holes. The local people
informed that the holes on the rocks were prep&medhe traditional ancient Oromo
game known aSadeqaDuring the time when the area was used as conmheentre,
Sadegagame was played by the merchants of the slaveh®dles on the rock are varying
in number. Though the holes are not fully visildee of the observed rocks has 51 holes
and the other rock has 67 holes. The local eld@rrimants said that, a different rock
consists of different number of holes accordinghi® types ofSadegagame played. To
restate what the informants said in other wordsrethwere different types &adeqga
game and each type of game required different nurobéoles. However, today, the
custom of playingSadeqais totally disappeared from the area and the méomts said

that it is unknown by the living generation of tbeality.
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Figure 17 the holes of the rock on whishdegagame was playetbhoto by Seyoum M, 2012)

3.2.1. History of the Sadegiybrine

Since there is no written document about the hysbbthe shrine site, oral tradition is the
only source of information. In relation to this, Mammed Hassen (1990:16) states about
the importance of oral traditions in historical @astruction of the Oromo people as
follows: “The Oromo oral art provides us with ample informatiabout the entire
society, including the myths from God’s attributdspugh the relation of God to man to

the complimentary aspects of man’s relation to him”

Therefore, it is important to mention history oetkhrine site and other related issues
based on the oral information of the respondents.itAhas been mentioned above,
Sadegiyo shrine emerged for the dedication of thuslivh saint calledMufti Sadeqiyo.

The former name dfiufti Sadeqiyo was Abubakar al-Adam. Later, he was namgetie
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local people as Sadegiyo, to demonstrate his rslesawiour and protector over the

Muslim Oromo of the Sadega area.

According to the informantsyiufti Sadegiyo came to the area from Bale. They believed
that he was one of the descendantSléekana Husedheikh Hussein) of Bale, who
came to the area of Gibe to teach Islamic faithgaRging this, written documents
(Trimingham 1965; Lewis 1964; Mohammed 1990; Bramgar 2002 and others) also
assert that Islamic religion was initially introgutand later expanded among the Oromo
of Gibe states by Muslim merchants and clerics frSodan, Gonder, Wallo, Harar,
South western Wallega (Dembi Dollo) Arsi and Bateas. Specifically, M. Ishiharo
(2009:8) noted that “the descendants of SheikhHHlssayn Eheekana Huseenj Bale
were settled in different parts of Gibe Oromo stad@d played important role in the

dissemination of Islamic religion in the area”.

The teaching of Sadeqiyo is highly valued by Musmomo of the area. There are some
aged books owned by the descendant of the sdliita Hikam. These books are ten in
numbers. Nine books are written in Arabic. Howevitie tenth book is written by
unknown letters (see Figure 19) and the messatieedfook is still unknown even by the
local elders. According to the informants all theoks were written byufti Sadeqiyo.
The researcher doubts some of the books were ntténvby hand. Regarding the book
written by unknown letters, the respondents claifdledti sadeqiyo was prophesied that
“the one who interprets the book would come frofneotplace”. On the basis of this

prophesy of théufti, the peoples are waiting for the interpreter tmeo
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Figure 18 the book of unknown language writtentisMufti SadeqiygPhoto by Seyoum M, 2012)

The local people used the manuscript to demonstingteeligious intelligence dflufti
Sadegiyo. The informants said that though thereew@any religious teachers in the area,
none of their teaching was as valuable as the iegai Sadeqiyo. Regarding this, the
respondents stated that “the teaching of other ivhustholars brought a little light, just
like the light of moon, while the teaching of MuBadeqiyo brought a great light, just

like the light of sun”.

In addition to this, the informants said that theople living around the shrine of
Sadeqiyo has great respect for the tree known é¥ttomo people, ‘Oda’. According to
the informants, during his life time, Sadegiyo usled shade of ‘Oda’ to teach Islamic
religion and to performance. Consequently, the camity living around the shrine site
occasionally gathered for religious and social mgstunder the ‘Oda’ tree. Despite the
claim of the respondents, it might be possible thatritual significance of the ‘Oda’ tree
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at the site continued from traditional belief preetl by the Oromo people before the

coming of Islam into the area.

Figure 19 Oda’, the tree under which shrine community gatherechsionally(photo by Seyoum M,
2012)

To sum up, in considering both oral and writterorndation, it is logical to conclude that
Mufti Sadegiyo was one of the venerated descendanhetkana Husee{Sheikh
Husein) of Bale who took part in the disseminatdrislamic religion among the Oromo

of Gibe states.

3.2.2. Pilgrimage(Ziyara) and Ritual Performances at Sadegiyo Shrine

Just like Abba Arabus’ cult, Sadeqiyo shrine is a centre of pihgige and a place of
performing ritual practices. As in the case of shene ofAbbaArabu, pilgrimage to the

shrine of Sadegiyo is conducted during the annuadlivh festivals i.ethe Arafa (idal-

68



Adhg, the Mawlid (Mawlid an-Nab), and theMi'raj. According to the informants, a

minimum of 30,000 people conducted pilgrimage ®shrine per year.

The religious practicehadra is regularly held on Thursday. ThHeadra program at
Sadegiyo shrine starts on the Thursday noon antdincas all the night. The ritual
performance ohadrais accompanied with lunch program which is followey coffee
ceremony. During the field work, the researchereoled when the attendants feddra
gathered in the ritual house for lunch after the-ohey prayer. The peoples sat for lunch
in groups which consisted of 4 to 10 people. Acowydo the informants, the sitting
arrangement is calleBawrii (brotherhood circle in Arabic) and peoples sitading to
intimate relationship they have with each others cincular shape. The sitting
arrangement would enable friends to discuss orr tb@nmon issues. Most of the
attendants of the program eat their meal on thedegoccoand others on the plates.
According to the informants, the peoples eat foodh@ green leaf ajoccoto show their

gratitude to Allah for he makes their land greed tattile.
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Figure 20 the people eating food on the leajafco(photo by Seyoum M. 2012).

The lunch program was followed by coffee ceremddyring the coffee ceremony, in

addition to the Arabic prayer, the elder particiggarecited prayers iAffan Oromo;

Prayer recited in Affan Oromo literary English translation

Bunaa fi nagaa nuuf kenni, Giveagffee and peace;
Manaan fi ollaan barakaa nuuf godhii, Bless our home and our nedginb;
Haraama gochuu irra nu oolchi, Protect us fromrapsins;

Gubaa siif baana - We are carrying hot for your glory-
- gubaa nu oolchi, - protect us from hot;

Guutuu siif dhaabna guutuu nuuf godhi We raise full for you, makefub;

Jabanaan jabaa miti Raabi situ jabaadha- bdaaais not strong O, Allah you are strong

-dubbii dabaa fi jabaa dhukkubaa nu oolchi, -protect us from injustice and deadly disease
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After the prayer, the coffee was distributed to #éitendants of thbadra. The coffee is

served with a small colubs, known by the local pedpabbe bunaaAccording to the

respondentgQabeeis usually used by the local people to drink ceffe

» %

Figure 21 the attendants ledradrinking coffee byQabbebunaa(photo by Seyoum M, 2012).

Thehadraprogram is led by one descendanivffti Sadegiyo calledbbaHikam, who

is given honorific title Goftaa’ by the local people. On Thursday night, everyratéat

of hadra comes with its ownChat’ and gives toAbba Hikam, ‘Goftaa’. Then, after
praying and blessing, th€hat’ is distributed to all attendants loddra. Peoples come to
Abba Hikam not only to attend thieadra program, but also to get his blessing and his
advice. In this sensébba Hikam plays important role as advisor and as mediaf
social and family conflict. According to the infoamts, peoples living around the shrine
are devotees of Sadeqiyo and voluntary servantSaofeqiyo’s descendant§oftaa

Consequently, the residents are callkdihme which means voluntary servant. The
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economic life of theGoftaa’ and his family depends up on the offerings from|teal

people and from the pilgrims.

Unlike the shrine oAbbaArabu where the people used the tomb house faiapdays
(Thursday and annual festivals), the house builttie commemoration of Sadeqiyo is

used for regular religious practices. Peoples condommunal and private payer in the

hut built for the dedication d¥lufti Sadeqiyo.

Figure 22 the people praying in the hut built foe dedication of Sadeqiy@hoto by Seyoum M, 2012)

The ritual performance conducted during the pilga at Sadeqiyo shrine is similar
with that ofAbbaArabu’s cult. As in the case of the ritual perfamoes conducted at the
shrine of Abba Arabu, votives are offered, the hymns Affan Oromois sung and

Shubbisaa(a rhythmic rocking motionyance is performed by the pilgrims to praise

Sadeqiyo, to demonstrate their love, to get hispead blessing.
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Moreover, myths about spiritual quality amdraculous acts and life of Mufti Sadeqiyo
are also orally narrated. In general, the shriri€Sanleqiyo and\bbaArabu have similar
religious functions. In the following chapter, Ilinattempt to situate the findings in the

context of the related literatures.
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Chapter Four

4. Discussion, Conclusions and Recommendaits
4.1 Discussion

4.1.1. Implications of Geographical Locations offte Shrine Sites

Arguably, shrine sites are sacred places dedicaieMuslim Saints and centres of
pilgrimage as well as where ritual performance agezanied with cultural elements are
conducted. In support of this idea, Jeyylen W. ldurs$2005) defined Islamic shrines as
places where religious and cultural practices aredacted. Conceptually speaking,
Islamic shrine centres are not only a place wheligious practices are conducted but
they are also important heritages within whichphast cultural and historical experiences
are accumulated. Accordingly, the two Islamic shrsites identified in Jimma zone are
religious places and as well as places where tHwral) historical and political

development of the people are deposited and denabest

It is now important to see the implications of gegmical proximity of the shrine sites
with the political and economic centres. In thisesahe geographical proximity sbba
Arabu’s shrine site has historical indication trsitows the devotion and official
recognition of the local rulers to Islam. Mohamni¢alssen (1990) states that as a result
of the devotion of the rulers to Islamic religidny the end of nineteenth century, about
sixty or soMadrasas (schools for Islamic learning) were establishedlimma. These
were mostly located in and around Jiren (the paliticentre of Jimma kingdom). In

addition to this, J.S, Trimingham (1965: 204) cladnthat Abba Jifar 11 (1878-1932)
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enthusiastically tried to make Jimma a centre laitsc studies and encouragedjarato

settle around his palace and teach.” Based onAblsa Arabu was perhaps one of the
fugarawhom the rulers of Jimma kingdom invited to se#tteund Jiren and teach Islam
there. Therefore, the geographical proximityAdfba Arabu‘s shrine with Jiren can be
seen as tangible evidence to prove the historglafrlic relation with the rulers of Jimma

kingdom.

Moreover, the shrine oMufti Sadegiyo is located in close proximity with a fem
market place. This has also important historicallication that shows the relationship of

Islamic religion with the past commercial activitief the area.

To begin with, Islamic religion itself was initiglencouraged by the rulers of Gibe states
for political and economic motives. For instanékba Jifar | invited a number of
Muslim clerics to evangelize freely in his domam order to attract Muslim traders.
Hence, Abba Jifar 1 (c.1830-1854) embraced Islampfalitical and economic motives

than for religious needs (Lewis, H.S 1965:41; Mohsed Hassen 1990: 112).

In addition to this, the local markets of Gibe stahad both religious and economic
significance. According to Yonas Seifu (2002:6) tbcal markets in the Gibe region
were religiously and economically important areasduse of two reasons. Firstly, a
number ofUlamaswere settled and preached Islamic faith thereois#g, a number of

Muslim merchants came to the markets from differegions with both economic and
religious mission. It is because of this reason tteditions as well as written accounts
(e.g. Trimingham 1965; Abir 1968; Mahmmed 1990 atiters) attribute the introduction

of Islam among the Oromo of Gibe states to the Musllerics and merchants from
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different parts of Ethiopia, mainly from Gonder, Nga Harar, Arsi Bale, and south
western Wallaga as well as from the Sudan. Thues,géographical proximity of the
shrine of Sadegiyo with market place can be sedpeasillustration for the history of
Islamic relation with the commercial activities tife Gibe area. Generally, the two
Islamic shrines are important heritages which hego understand the interrelationship

between religious, political and economic developtad Jimma zone.

4.1.2. The Overall Values of the Sime Sites

It is also important to look wisely to the ovenadllues of the ritual practices conducted at
the shrine sites. This is because of the facttlieashrine centers have been considered as
important depositories of the traditional culturet many indigenous communities
(Kassaye 2009). Accordingly, the two Islamic shsireé Jimma zone deposited several
pre-Islamic cultures of the Oromo people. In suppbthis, Terje Ostebo (2009:3) states
that an intrinsic part of Islamization process wass the infusion of pre-Islamic cultural
elements of Oromo into Islam; either in the form©fomo religious practices becoming
Islamized or as survivals in a more “purer” formondover, J.W.Hussein (2005:31) also
noted that since Islam was highly tolerant towandisgenous creeds in the past, several
pre-Islamic elements of Oromo culture, includingtitutions of spiritual veneration are

survived within the dominant faith.

Therefore, the most important cultural and religiquractices (intangible heritages) of
Oromo people that survived from the past withinribeal performances conducted at the

shrine sites oAbbaArabu and Saddeqiyo include, typically traditia@isOromo ecstatic
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dance $hubbisaa)spirit possessionAyaana Qall), Muudaaceremony (rite of passage)

and others.

The shrine sites are places where one observea@ichmélange of other divergent
religious practices. According to Asmarom Lagesk®78:9-10) the traditional Oromo
custom of visiting the holy shrine every eight ye#&r have thébba Muudaaconduct the
anointment ceremony for them under Bada system, had already transfigured into a
Muslim practice of visiting venerated tomb and taifdead or alive). There are many
similarities between the ritual activities conduttat the shrines and theluudaa
ceremony toAbbaMuudaa,though the former has a clear Islamic overtonestllyirthe
ritual performance at Islamic shrines aihludaa ceremony are similar as both
intensively involve prayers, blessing and animatifiaing. As the pilgrims possessed by
spirit in ritual performancegallu or gallitti have the ability to become possessed by ritual
power @yaang in the traditional Oromo religion. This is what Mhihara (2009:3) said
“the eastern Macca Oromo believe in ritual povesra@gng vested on certain individuals
(gallu or gallitti)”.

In addition to this, symbolizing fertility of lanldy the green plants (as the devotees of
Mufti Sadeqgiyo eat the food on the green leajaxfcoto show their gratitude to Allah for
his making their land fertile), is one of the pstamic elements of traditional religion of
the Oromo people. According to Bula Sirika (201ifh)religious tradition of the Oromo
people, green symbolizes fertility through whichsapreme GodWaaga manifest
himself to the people. Furthermore, it is also Wgrtio note that the utilization of coffee
for ritual performances at Sadeqiyo’s shrine istlhaio element of Oromo traditional

religious practices preserved within the Islamiaai performances. In relation to this,
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Bula Sirika (2011) claimed that the traditional @ religion,Wageffannaas the pillar
of coffee rituals. As the prayer recited Affan Oromo during the coffee ceremony at
shrine of Sadeqiyo, iMVageffannaaeligion the elder Oromos often recite prayer aigri
the coffee ceremony.

According to Wargineh A. Sori (2010), in the traolital Oromo religion, the prayer
recited during the coffee ceremony comprises tliveelamental themes; the wish of
having peace, prosperity and security. The mostasting tangible cultural heritage of
the Oromo people maintained at the shrine siteadie§iyo is the colubabbe Bunap
by which the devotees drink coffee during the relig practice ohadra. As noted by
Bula Sirika (2010), in the Oromo tradition, the feaf used to be used to be served by
small colubs Qabbe Bunap although presently replaced by fabricated cecaouips.
This implies that the important elements of traxil Oromo religious systems
continued to operate in the cults of Islamic saiiitsat is why Moyo (1996) states, the
religious syncretism, a spontaneous mixture of rdjeet religious practices, Annajina
reveals that although Africans developed orientatitowards modern religions, they
have not yet completely parted with their indigenbelief systems.

Moreover, the hymns sung by the pilgrimsAifian Oromo to praise the saints i&bba
Arabu andMufti Sadeqiyo are also important intangible culturatithges. As J.W.
Hussein (2005) states that the oral arts, partiguthe hymns sung in respect of Sheikh
Hussein atAnnajina may be of great value for the Oromo people, thearg/ sung in
reverence oAbbaArabu andMufti Sadeqiyo serve many functions for the Oromos in
general and Muslim Oromos in particular. Regardimg, the most important values of

the hymns is that they preserve the traditionaln@rgpoetic tradition and they also
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provide ample information concerning the preseoratof the pre Islamic Oromo

religious practices.

There is also another important cultural elemen®ofmo people that preserved within
the myths of the saints narrated by the local peopbr instance, what the informants
claimed as the teaching blufti Sadeqiyo concerning equality of human beings veasn
new phenomenon. Rather, it was what the Oromo pemacticed in th&ada system
for a long century before the coming of Islam ie Hrea. As noted by Asmarom Legesse
(1973), Gada system, which governed every aspect of Oromo hfes astonishingly
consisted of modern democratic elements. Hencanttle about the teaching of equality
by Mufti Sadegiyo is an Islamic version of Oromo democragistem of Gada. This
implies that Islamic religion has been molded ahdpged by the pre-Islamic Oromo
cultural and ritual traditions. Therefore, | arqgainst the idea of Terje Ostebo (2009: 3)
who claimed Islamization of Oromo ritual and cudtiutraditions. In contrast to this idea,
however, | emphasize on the idea of ‘Oromaizatibtslamic religion’. This is what has
been already stated by J.W.Hussein (2005:15) tideggenous Oromo cultural and ritual

traditions offered Islam an African feature”.

The shrine sites of Jimma zone are not only Islamiigious places, but they are also
historical places for the Oromo people. Regardimg, tparticularly the shrine d¥ufti

Sadeqiyo is located in the near distance with tha shere the ancient traditional Oromo
game,Sadeqawas once played. According to the informants,tame Sadeqga kebelle is
derived from the name of the ancient game which pagsular in the area. In turn, the

name Sadeqiyo was given to the venerated sainhdw $is role as protectorate and
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savior over the people of the area. Nonethelessflah rock consists of several shaped
holes on it, which the informants also claimed “thek, on which the Oromo merchants
of the local market playedbadegagame”, has great value in reconstructing the
recreational history of the Oromo people. Furtheenthe ritual value of the ‘Oda’ tree
at the shrine site of Sadeqiyo is important indicdor the integration of pre-Islamic
Oromo culture with the religious practices of Islanthe areaTherefore, in addition to
their significances in demonstrating the past m@eship of Islamic religion with the
administrative and economic scenario of the Gib&est they have also important values

in preserving the pre-Islamic ritual and culturedgiices of the Oromo people.

Beside this, the ritual performance at the shrialesg with the natural and historical
setting of their geographical locations, have pidérto become important tourism
attraction centres. The potential benefits fromghene sites as a tourism destination can
be seen from different dimensions. Firstly, thersds have potential economic value in
generating income for the country in general andHe shrine community in particular.
Secondly, they may be of great significance in ting the Oromo cultural heritages
generally and Islamic cultural heritage specifigaBince tourism is “smokeless industry”
(James 2004: 56) the development of tourism in ghes would have significant

contributions in the protection of natural and diigtal environment of the areas.

4.1.3 Common Features of the shrines and their symbolic Mues for the

Muslims

While pilgrimage customs in Ethiopia share certe@mmonalities (Pankhurst 1994),

each pilgrimage centre has some distinctive charatits closely associated with the
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personality and contributions of the founder areldbltural and historical background of
the centre (Eade and Sallnow 2000). Accordinglg, shrine sites dflufti Sadegiyo and

AbbaArabu have several common features with the shoirgheikh Hussein of Bale.

As noted by Jeyllan W. Hussein (2005), the shrih®iae Sheikh HusseinAnnajing
has a village established around the tomb, inhélig residents responsible for the
maintenance of the mausoleum. Like thatAofajing there are villages around the
shrines ofAbba Arabu andMufti Sadeqiyo, where the residents are responsiblénéor
protection of the shrines. However, unlike the caéé\nnajing the residents living
around the shrines &bba Arabu andMufti Sadeqiyo are not only responsible for the
maintenance of the shrines, but they have also fitapbrole in offering financial and
free labor services to the descendants of the ssaiitto acted as the guardian of the

shrines.

As the water from Haroo Lukku of Sheikh Husseirisirse is considered as sacred and
taken by the pilgrims for the medicinal use (JeylRD05), the water from the spring
found in the foot of Mujja hill Zamzamma AbbArabu) is also taken as blessed water
and used by the pilgrims for medicinal use. Agdhie case ofAnnajing the shrines of
Abba Arabu andMufti Sadeqgiyo are emerged for the dedication of Mustamts.
However, unlike the shrines @firre Sheikh Hussein of Bale amdbba Arabu shrine,
there is no grave of the saint in Sadeqiyo shritge $he shrine of Dirre Sheikh Hussein
of Bale and the two shrines of Jimma zoAbbaArabu andMufti Sadeqiyo shrine sites
are similar by having custom such as oral mythsated in praise of saints and hymns

sung inAffanOromo by the pilgrims to demonstrate their dedarafor the saints.
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Moreover, some elements of pre-Islamic Oromo celtauch asebbissu (blessing),

shubissu (a rhythmic rocking motion) and other modes Miudaa ceremony are
performed in the two shrines of Jimma zone andthime ofDirre Sheikh Hussein. This
shows that Islamic shrine centers of Jimma zone Balé have great importance in

preserving the pre- Islamic culture of the Oromopie.

In addition to this, the shrines 8bbaArabu andMufti Sadeqiyo have similar religious
value with the shrine of Sheikh Hussein of Batecording to Jeyllen W. Hussein
(2005), the symbolic value &nnajinafor the Northeast African Muslims is parallel to
the significance that Mecca has gained in the eydeke world Muslims. As zamzam (
the sacred well inside the ground mosque) of Meteawater fromHaroo Lukkuof Bale
and from Zamzam of\bba Arabu of Jimma are considered as sacred and usédeb
Muslims for medicinal purpose (Braukamper 2002;ll8ay2005). Like the pilgrims of
Mecca, peoples conducted pilgrimage to the shrifiebba Arabu andMufti Sadegiyo
based on beliefs that the saints have the powentéocede between them and Allah
during the life time and after death (see JeylleA5). Therefore, the symbolic value of
shrines sites oAbbaArabu andMufti Sadegiyo for the Muslim pilgrims of Jimma zone
and the surrounding area is similar to the sigaifces of Mecca to the Muslims of the

world.

Here, it should be noted that the ritual activitesiducted at the shrine sites are fiercely
opposed by the SalafisMahhabi3. According to Terje Ostebo (2009), the Salafis ar
exclusively referring to the Qu'ran and the Hadiid emphasizing the doctrine of

tawhid they sternly argued that the pilgrimage to théngls and the celebration of
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Mawlid was against the divine message of Isldimerefore, the mystical Islam (Sufis)
and the reformist Islam (Salafis) have differerdws towards the customs of venerating
Muslim saints and conducting pilgrimage to the rsési Hence, in the following section,
I will discuss the consequence of divergent viewshe Salafis and the Sufis on the

conservation of Islamic heritages of the study area

4.1.4. Conservation Status of the shrine sg

In spite of the actual and potential values ofshenes and their related features, they are
currently in a bad state of preservation. In lighthis, the shrines are threatened from
deliberate anthropogenic activities. According tbe t informants, the human
anthropogenic destroying the shrines mainly comms slamic reformists locally called
wahabbiya(salafisn). In relation to this, M. Ishaharo (2009:8) statieat “although the
pilgrimage custom remains central to the religitvss of Muslims in Ethiopia, it is now
criticized as hereticalb{d’a) by the Islamic reformist calledahhabiya According to
the informants, the hut built for the commemoratodMufti Sadeqiyo in the shrine site
was once burnt in 1998 E.C by the activist of théaf movement and it was rebuilt by
the local people. In testimony of this statemerthefinformants, the remains of the burnt

lodge are found in the shrine compound (see Fig8ye

The destructive acts of the reformists should lea $®m legal perspective. Accordingly,
their action of deliberate destruction of the sérsite is against the right of freedom of
religion which is ensured by the constitution oé thDRE. In relation to this, the 1995
FDRE Constitution in its article 27 generously pd®s the rights of freedom of religion

for Ethiopian people. Moreover, the cultural poliof Ethiopia also recognizes the
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protection of cultural and natural heritages froastduction. Therefore, the destructive
act of the reformistsw@ahhabi3 is against freedom of religion and also againstucal

policy of Ethiopia.

Figure 23 the remains of the burnt hut, the pitiathe hut, (photo by Seyoum M, 2012)

In addition to this, the religious manuscripts fdun the shrine oMufti Sadeqiyo are
also in a bad state of preservation (see FigureQ#jng to inappropriate management of
the manuscripts, some parts of them are destroyedib and rats. Because of this, the

manuscripts are in a tendency of total destruction.
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Figure 24 Religious manuscript being destroyed doyr preservation (Photo by Seyoum M, 2012)

Furthermore, theéSadegagame area and the former place of slave marketabse
vulnerable to destruction. This is because of #u that since the area is not fenced and
sheltered, the heritage (the rocksSddeqgagame) vulnerability to natural destruction

through weathering is very high.

Concerning the construction materials and architatstyle, most of the houses found in

the shrine sites are huts built by the locally e materials (such as wood and grass)
with the mode of traditional style typically locdlhe huts found in the shrines are similar
with the houses of the residents living in the arear the sites. This is to mean that the

local people used their indigenous knowledge ofsirayto religious building.

85



4.2 Conclusions

In Ethiopia, the religious venerations held in hanof saints including Sheikh Abd al-
Qadir al-Jillian, Sheikh Hussein and Sof-Omar ofeBare typical proofs of the existence
of a deep-rooted tradition of Sufism in the coun#gcordingly, the shrine of Abba
Arabu and Mufti Sadeqiyo shows that the cult ofntaiis part of Islamic religious
practices among the Muslim peoples of Jimma zowktla@ surrounding area. Although
Islamic shrines in Jimma zone are limited in num(asrthe result of the survey research
shows, there are only two shrines), the two shraies identified by the research have

great actual and potential significances.

For the Muslims of the area, the two shrine sitesehsymbolic significances in
representing Mecca (Islamic Holly lands). They halso great importance for the
Muslims of Ethiopia in general and Muslims of theeain particular by preserving
religious and ritual practices of Sufi Islamic titazhs. As the pre-Islamic Oromo cultures
are still operating along with the Islamic rituabptices conducted in the shrines, they

have great values for the Oromo people.

The shrines, being located near the economic afethe past; they have scholastic value
to understand the history of Islamic relation wiile past political and economic scenario
of the past. In general, the shrine sites and tkégious practices can serve as sources of
information to understand the history of the introgon of Islam among the Oromo
people of Jimma zone and to know about the relgjibgures and their roles in the
dissemination of Islamic religion to the area. Thegn serve also as sources of

information to reconstruct the history of Oromo pleoof south western Ethiopia in
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particular and the history of Oromo people in gahefhe shrines have also potential
economic value for the communities of the area &wdthe country as tourism

destination. Therefore, the shrinesAifba Arabu andMufti Sadeqiyo have actual and
potential economic, religious, historical, cufuand scholastic significances. In spite of
their significances, the shrines are mostly endatyéom human deliberate actions as

well as natural factors.

4.3 Recommendations
As already mentioned, the shrinesAdibaArabu andMufti Sadeqiyo have several actual
and potential significances. However, the shrinessiare currently threatened from
deliberate human destruction. Thus, the followingasures are recommended to protect

the shrines from destruction and to utilize thailues.

1. In order to protect the shrines sites from theenirand future human and natural
destruction, the shrine sites &bba Arabu and Mufti Sadegiyo must be
documented by the ARCCH as Islamic heritage ofdgtli in particular and as

national heritage in general.

2. The associated features of the shrine sites su8a@sgagame rocks should be
studied and preserved (fenced and sheltered) b&R&CH in collaboration with
Culture and Tourism Offices of Oromia Regional estalimma zone and Sokoru

district as well as NGO's.
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. The group who deliberately destroy the shrines kshbe presented before the
court of law by the concerned government sectansh(sas Police and Justice

Offices) with community participation.

Multi disciplinary research consisting archaeoltgyishistorians and cultural
anthropologists must be conducted to utilize theoksstic values of the shrine
sites and to understand the religious manuscrgggecially the book written by

unidentified letters) found in the Sadeqiyo shuite.

. Awareness creation program about the current ahdefwalues of the shrines
must be given to the local community as well astite regional and local
government officials to protect the sites from prgsand future human and

natural destruction.

Museums must be constructed by collaboration ofegunent Offices, NGO'’s
and local community at Sadeqiyo shrine center &pkifie religious manuscripts

and to make them open to the public.

Basic infrastructure such as electricity, telephand all weather roads must be

constructed by the government, NGO’S and local camity particularly at

Sadegiyo shrine site, where there is no electranily telephone services.
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8. The geographical locations of the sites and thaimes must be promoted by the

public and private Medias.
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Appendix I, A

List of Informants during the Reconnaissance Surve

No Name Age Locatior Remark
1 Haji Jemal Mohamme 65 Jimma towl
2 Abdi Nuru 68 Jimma tow
3 Kamal Goloch 74 Jimma tow
4 Ibrahim Adan 69 Atnagc

5 Sheikh Hussen Ga 66 Atnagc

6 Abba Biya Dawu 59 Atnagc

7 Sheikh Abdinaser Odv 77 Gene

8 Ahmed Abdelli 67 Gene

9 Sheikh Ismael Bikil 59 Gene

10 Nure Mustofi 76 Chire

11 Alliyi Hirko 64 Chire

12 Abdulhakim Woyess 60 Chire

13 Shiekh Umer Ida’ 72 Agaro

14 Abba Qarsa Awi 61 Agaro

15 Tofiq Husseil 74 Agaro

16 Siraj Daut 78 Gumme

17 Ahmed Mohamme 65 Gumme

18 Ziyad Shukr 60 Gumme
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Appendix |, B

List of Respondents during Intesive Siurvey

No Name Age Locatior Remark

1 Abbez Gomol Abbe Fixa 56 Abbe Arabu’s shrine sil | Descendant ¢
AbbaArabu

2 Sheikh Ibrahim Mohamme | 75 “ Resident aroun
the shrine

3 Haji Bakar xayil 81 “ Resident aroun
the shrine

4 Sheikh AwalAbbz Kama 87 “ Resident aroun
the shrine

5 Abbe Hikam 79 Shrine of Sadeqjiy Descendant ¢
Mufti Sadegiyo

6 Sheikh Sayid Gulun 86 “ Resident aroun
the shrine

7 Sheikh Abdella Husse 77 “ Resident aroun
the shrine

8 Abbe Garo Dac 84 “ Resident aroun
the shrine
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Appendix I

Inventory Format

Categories of Information

Data

Current state ofditbons

Site code No

Name of the owner of properties, Region

Zone

Woreda

Town, Kebele, District

Specific location

(Local name/old name)

Actual/former functions

Architectural style

Direction

Measurement (Distance from perman

feature, size (length, width....)

ent

Raw material description

Historical period

Drawing/sketching/Photograph No.

Description of any special feature

Sourc&R@CH
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